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ITPOXKAHXH YIIOBOAHX APOPQN ITPOX AHMOXIEYXH

H paydaio avénon tov niektpovikdv kopfov oakadnuaikod yoapoktipo odnynoe ot onpovpyio tov
niektpovikob meplodikov EBvoloyia on line/Ethnologhia on line.

To niektpovikd meplodikd EBvoloyia on line anotedei emotnuovikn éxdoor g EAAnvikg Etaipeiog
EBvoloyiag ko exdideton mapdAinia pe o évruomo meplodikd cvyypappe EBvoroyia. Xtoxoc tov eivan va
TPpoPaAel To BePNTIKO KOl EMGTNIOVIKO VTOPOOPO HEAETOV TOL GLTOVTIOL TOV YVOGTIKOD OVTIKEWWEVOL TNG
AvBpomoroyiog kot tg EBvoloyiog kot va dmdoel tnv egukaipio oe emiotnuoveg €BvoAdyovs kot
avOpmOTOALOYOLG GUEST|G TOPOVGINCTG TNG OOVAELNG TOVG,.

Me o160 TV avarTLEN TOL NAEKTPOVIKOD TEPLOO1KOD, amevduvovpe TPOGKANGT Y10, vVITOoAN GpOpwv
OV EUTMTOLY GTO EMOTNHOVIKO TTedio NG avBpmmoloyiag kot Tng eBvoloyiag, yio ta TevyT TOL £T0VG 2022.

Ex pépovg g Emotmpovikng Enttponnc Exooong
Ap Mapia Kovpapravod

N2
2N\

CALL FOR PAPERS

The rapid growth of electronic nodes of academic nature led to the creation of the electronic journal
E6voloyio on line / Ethnologhia on line.

The online journal Ethnologhia on line is a scientific publication of the Greek Society of
Ethnology and is published in parallel with the printed journal E6voloyia. Its aim is to promote the
theoretical and scientific background of studies related to the field of Anthropology and Ethnology
and to give the opportunity to scientists, ethnologists and anthropologists, for a prompt presentation
of their work.

With the aim of developing the e-journal, we invite the submission of papers that fall within
the scientific field of anthropology and ethnology, for the issues of the year 2022.

On behalf of the Editorial Scientific Board

Dr Maria Koumarianou
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Baokavia, puiayta kol ynteés 6tovg Apueviovs. Avlpmmoroykn)

TPOGEYYION
Elev0éprog I1. Ahe€hrng

Iepiinyn

e out Vv avakoivoon eEetdlovial ot mEMOINGELS KOl 0L LOyUKO-OpNOKEVTIKES TPUKTIKEG YOl TO KAKO LATL
GTOVG APUEVIONS KoL WaiTEPA T OPUEVIKA dedOUEVA Yo TO KAKO LATL GTO YEVIKO avBp®TOAOYIKO TAAIGLO TNG
payeiag. Ot eBvoloyikég Slopopég aLTOV TV TETOWNGEW®Y, TOL gival TOAD apyoieg amd TOLG TPOIGTOPIKOVS
xpovovug, e&etaloviol oe o ovOpomoroyic TG Ol0POPAS, OTMG Yo TOPASEYLO 1) TOTN TNG SVVOUNG TOV
Botpdyov va amotpénet To kKakd pdtt kat vo divel yovipdtto kabmg to {do Bewmpeital cupporo g apyaiog Oedg
g yovipdtrag Nap. Ze avtd 1o apbpo ta puAaytd/ToMopudy kot ta EGpKLa TPOPOPIKA 1 Yportd yio Oepameio
e€etalovtat emiong. H avakoivoon Paciletar ce dnpocievpévo vAkd Kot gBvoypaikn epyacio mediov oty
mepoy Tov Actapdk g Apueviog.

AéEeic kKhewld: Actopdk Appuevio, Kokod partt, poyeio, EOpKio, QLAAKTA
2R

Mauvais ceil, talismans et sortileges chez les Arméniens. Approche
anthropologique”
Eleftherios P. Alexakis

Abstrait

Cette communication examine les croyances et les pratiques magico-religieuses sur le mauvais ceil chez les
Arméniens et en particulier les données arméniennes sur le mauvais ceil dans le contexte anthropologique général
de la magie. Les différences ethnologiques de ces croyances, trés anciennes depuis la préhistoire, sont examinées
dans une anthropologie de la différence, comme la croyance en la puissance de la grenouille pour conjurer le
mauvais ceil et donner de la fertilité car cet animal est considéré comme un symbole de 1’ ancienne déesse de la
fertilité Nar. Dans cet article, les amulettes et sorts oraux ou écrits pour la guérison sont également examinés. La
communication est basée sur des documents publiés et de rescherche ethnographique dans la région d’Astarak en
Arménie.

IR

Evil Eye. Amulets and Spells Among the Armenians. An Anthropological

Approach

Eleftherios P. Alexakis
Abstract

In this presentation the beliefs and the magical-religious practices about the evil eye among the Armenians are
examined and especially the armenian data about the evil eye in the general anthropological context of the
sorcery/witchcraft. The ethnological differences also of these beliefs, which are very ancient from the prehistoric
times, are examined in an anthropology of difference, for example the belief of the power of frog to avert the evil
eye and to give fertility as the animal is considered the symbol of the ancient goddess of the fertility Nar. In this
paper the amulets/talismans and the spells oral or written for cure are examined too. The presentation is based on
published material and ethnographic fieldwork in the region of Astarak of Armenia.

Keywords: Astarak of Armenia, evil eye, magic, spells, amulets

* Traduction du grec. Actes de la Conference Internationale: «Sujets du Folklore Russe et Arménien» (Komotini,
30 Oct.-1 Nov. 2015). Edition sous la direction de L.H. Abrahamian, U.D. Anchabadze, E. K. Charadzidis et al
(en grec). Editions K.& M. A. Stamoulis, Thessaloniki 2018.
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La problématique

Une question importante qui a occupé et qui continue d’occuper les anthropologues sociaux/culturels
mais aussi des scientifiques d’autres spécialités est la croyance au «mauvais ceil». A ce jour, aucune
réponse satisfaisante n’a été apportée a cette question. Alors que beaucoup de choses ont été écrites sur
la magie et que le sujet peut étre considéré comme presque €puisé, il n’en va pas de méme pour la
croyance dans le «mauvais ceil». La croyance au «mauvais ceil» a bien siir été étudiée en fonction des
particularités de chaque région et les principales différences locales, que j’appellerais «écotypes» (Hand,
1981: 171), ont été signalées, ainsi que les différences et les similitudes avec la magie noire.

Ce sujet occupe de nombreux spécialistes, par exemple les historiens de la culture (Crawford,
1991) en ce qui concerne ses origines, les sociologues et les anthropologues pour ce qui est de sa
structure et de sa fonction sociale, et méme les médecins ophtalmologues. Il reste cependant beaucoup
a faire pour comprendre cette superstition encore vivante jusqu’a nos jours, car les structures plus
profondes de cette croyance nous échappent (Stein, 1981: 225). Avec la publication importante de
Maloney (1976), les problémes particuliers ont été soulevés, tels que la diffusion/extension, la fonction
sociale, I’interprétation psychologique. L’une des approches les plus importantes est bien entendu celle
de Foster, lequel, dans deux articles, tente d’interpréter le phénomeéne. La premiere théorie est celle de
« I’'image du bien limité» chez les paysans (1965), et I’autre celle de la jalousie (1972). La premicre a
une base davantage économique, I’autre plus sociale, mais les deux s’intégrent essenticllement dans
I’interprétation sociologique/anthropologique, surtout structurale, qui, du reste, vaut également pour la
magie. Je ne suis pas certain que cette théorie ne part pas de conceptions et d’approches essentialistes
(essentialisme)?, tout comme la psychanalyse relative qui la relie au «sevrage» et au réallaitement (Stein,
1981; cf. Djeribi, 1988). Bien que cela pourrait étre 1ié a une consommation excessive par le bébé de
lait maternel, lequel est considéré comme ayant un grand pouvoir magique (dans les Balkans et ailleurs)
(Alexakis, 2001: 112, note 27; cf. aussi Gifford, 1958: 16), tandis que chez les Arabes le mot qui
correspond au «mauvais ceil» est synonyme de I’allaitement (Roheim, 1981: 217). Récemment, en tout
cas, d’autres théories ont ét¢ proposées, qui sont davantage liées a I’idée de construction sociale ou
constructivisme (Véikou, 1998). Je considére que si nous acceptons ceci, nous devons parler plus
justement de construction/conception culturelle, d’«idiome/particularité¢ culturelle» ou de «maladie
culturelle» (Véikou 1999; Chrysanthopoulou, 1999), car je suis d’avis que la croyance dans le «mauvais
oeil» est d’un autre niveau et qu’elle nécessite plutot une interprétation culturelle historique, mais

toujours intégrée dans le contexte social (cf. Boyd, s.d.; Crawford 1991).

L Parce qu’il se concentre sur les biens toujours limités par la réalité, et sur la nature humaine. Pour en savoir
plus sur la relation entre la jalousie et le mauvais ceil, voir Schoeck 1970, 1981 et la critique de Spooner, 1976.
Sur les diverses théories interprétatives, Dundes 1981.
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Par ailleurs, d’autres questions particuliéres sont liées a ce probléme, qui ont rapport a la structure
de cette croyance: a) Qui sont ceux qui ont le «mauvais ceil» et qui sont dangereux? Ont-ils des
caractéristiques physiques particulieres? S’agit-il d’étrangers, de voisins ou de membres de la famille,
de parents éloignés ou proches? b) Quelles sont les personnes vulnérables? les enfants, les personnes en
cours de rite de passage (naissance, baptéme, mariage, etc.)? Les animaux et les objets inanimés sont-
ils eux aussi vulnérables? ¢) Comment peuvent-ils étre protégés? Quels types de talismans naturels sont-
ils utilisés et quel rapport ont-ils avec le systéme symbolique et magique-religieux du peuple concerné,
ancien et moderne? Sont-ils utilisés spécifiquement seulement pour le «mauvais ceil» ou pour les autres
maux en général (mauvais esprits, magie, etc.)? Quels talismans sont fabriqués, de quelle maniére et par
qui? d) Quels sont les symptomes chez la personnes touchée par le «mauvais cil»? ¢) Comment
s’effectue la guérison, et par quiest-elle réalisée (guérisseurs, pratiques de magie, formules magiques,
etc.)?

Ce travail se fonde sur des études publiées et sur une recherche ethnographique de terrain menée
dans la région d’Astarak de la province d’Aragatsotn en Arménie en ¢été 2012 et 2013 et au printemps
2015. Bien sir, si la recherche ethnographique sur place n’a pas offert la richesse des éléments donnés
par les sources, en particulier apres le «désenchantement du monde», elle a toutefois montré que cette
croyance est toujours trés forte: par exemple, aux portes d’entrée [des maisons] on peut voir jusqu’a
aujourd’hui le dissuasif fer a cheval, des représentations de chevaux, des schémas de soleils ou d’arbres
(de vie) aux grillages/barreaux des portes de cours de maisons modernes, etc.

Les habitants de la région sont une population mixte, composée principalement d’Arméniens
indigénes de I’Arménie de I’Est, ensuite des réfugiés Arméniens de I’Arménie de 1’Ouest (Mush,
Bayazit, etc.) qui s’y installérent a la période des massacres par les Turcs lors de la premiére guerre
mondiale, mais aussi des rapatriés de Choy en Iran dans le passé. Dans la région, il y a des villages
entiers exclusivement constitués de réfugiés, par exemple, Nor (nouveau) Yerznik.

Leur économie est agricole. Ils ont des vaches et des moutons et cultivent essentiellement des
arbres fruitiers. Méme la ville d’Astarak, ville principale du district, a un caractére agricole, alors que
par ailleurs elle est un centre administratif et commercial. On trouve dans les villages de la région
sporadiquement la grande famille multinucléaire (kxerdastan) mais surtout la famille nucléaire et la
famille-souche (endanik). Le clan patrilinéaire (azg) existe en tant qu’idée, mais en réalité il s’agit de
lignages patrilinéaires) (tohmer, tsegher). Leurs ramifications et les divisions avec changement de nom

des grands-parents sont courantes, tout comme les délocalisations. Le mariage est patrilocal.

Les données ethnographiques en Arménie
Les agriculteurs arméniens croyaient et croient toujours que la maladie peut provenir de certaines causes

bien précises: I’influence d’une personne vivante qui est souvent décrite comme ayant le «mauvais ceil,
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«atsk tsar», sujet que nous allons traiter. Un mauvais esprit, comme 1’«Al» (généralement utilisé au
pluriel «Alk»).2 Un défunt, surtout un défunt récent qui veut emmener encore quelqu’un dans 1’autre
monde.® Un Saint, qui est fiché avec quelqu’un qui aurait bafoué ses reliques ou enfreint son lieu
consacré (église etc.).* La théorie des microbes concernant les maladies était encore en général inconnue
dans les villages arméniens jusqu’a la fin du XIXe siecle. Mais plus tard également, méme une fois ce
fait bien connu, les maladies sont de nouveau attribuée a une force surnaturelle ou malveillante, car a ce
qui précede, bien sir, il faut ajouter la magie, la « magie noire », connue en grec sous le nom de magania
(maléfice)®. Quoi qu’il en soit, dans de nombreux cas, les guérisseurs arméniens populaires du mauvais
oeil (les aknahaghners, ceux qui chassent le «mauvais ceil»), et qui doivent étre distingués des
authentiques sorciers, les kakhardner, en utilisant leurs méthodes traditionnelles, ont dans un certain
sens probablement fait plus de bien que de mal (soutien psychologique) (Hoogasian Villa - Kilburne
Matossian, 1982: 147; Bardumyan, 1991: 78; cf. Dundes, 1981: 295).6
La croyance dans le «mauvais ceil» est trés courante chez les Arméniens. IIs croient au pouvoir
destructeur du «mauvais ceil» et disent que les gens «qui en sont atteints» se sentent fatigués et faibles.

On dit d’eux qu’ils ont le «mauvais ceil» ou que «le mauvais ceil les a touchésy». Fatigue et baillement

2 Alk signifie rouge en iranien (cf. la couleur aliko). Les Alk appartiennent aux deux sexes et ont une «mére». lls
vivent dans des endroits humides et sablonneux ainsi que dans les coins des maisons et dans les étables. Les Alk
étaient a I’origine des esprits de maladies qui visaient les enfants a naitre et les nouveau-nés, les femmes enceintes
et les accouchées; c’est pourquoi les Arméniens utilisent beaucoup de moyens magiques de protection (armes,
outils, etc.). Un autre esprit analogue est Thepla. Les Alk ont un seul ceil, comme les Dev (esprits similaires aux
Cyclopes) (Ananikian, 1925: 88-89, 394-395 et Asatrian, 2001). Leur nature borgne les rattache aux mauvais
esprits mais aussi aux divinités solaires (cf. Dundes, 1981: 279). Par ailleurs, chez d’autres peuples voisins (par
exemple les Juifs), on pense que le mauvais ceil est provoqué par la fermeture d’un oeil (Brav, 1981: 49). Les Alk
sont arrivés chez les Arméniens par le biais soit des Syriens, soit des Perses, qui croient aussi en eux et les
considérent comme les esprits de I’accouchement. Similaire est I’ Alti Babylonien, I’un des quatre mauvais esprits,
mais les Alk arménien et persan correspondent davantage a la Lilith des Hébreux et a la Lamia ou Gello des Grecs,
cf. pour les mythes (grec etc.), en relation avec le lait maternel et les seins démesurés, mais aussi des étymologies
paralleles Dundes, 1981: 272; Alexakis, 2001; Gaster 1900. On les rencontre chez tous les peuples voisins. Par
exemple, Sugni Almasti est un esprit féminin borgne et avec d’énormes seins. Almasti en Afghanistan les jette
derriére ses épaules (Russel, 1987: 447, cf. la déesse iranienne Bag-Mastu de Musashir, épouse du grand dieu
urartien Haldi: Chahin, 1991: 151-154, 175). D’autres corrélations de 1’Al avec la vieille femme Ali Parav (Une
figure équivalente a la russe Baba Yaga), 1’ Alitapar hittite (alit/alitirios) et la divinité hourrite Alitaruh (Kharatyan,
1989: 74). Selon un mythe/tradition justificatif arménien, similaire (Lilith) chez les Hébreux a la premiére femme
d’Adam: «Quand Dieu créa Adam, il lui donna également comme partenaire 1’Al. 1l créa I’Al de feu et avec un
seul ceil. Ainsi Adam ne ’aimait pas et demeurait seul de chair et de sang. C’est pourquoi Dieu créa Eve au coté
d’Adam. Depuis, Al est devenue I’ennemie d’Eve et de ses descendants (Kharatyan, 1989: 25-26, Russel 1987, cf.
Abeghian, 1899: 118, Asatrian, 2001).

3 Voir Hoogasian Villa - Kilbourne Matossian, 1982: 147, et plus sur les morts dans Abeghian, 1899: 8-28.

4 Hoogasian Villa - Kilbourne Matossian, 1982: 134, 147 et plus généralement sur les saints, Chalatianz, 1909:
361-369.

5 Pour se protéger de la magie noire et du «mauvais ceil», ils invoquent Saint Cyprien, parce qu’il s’occupait de
magie avant de devenir chrétien, et qu’il avait tenté de séduire Sainte Justine avec une potion magique (Russel,
1987: 427, note 32).

® En dehors des guérisseurs du mauvais ceil, il existe une autre catégorie de spécialistes pour le traitement de la
peur, les vakh hadoghner ou vakh vertjenoghner. lls utilisent des pratiques similaires aux précédentes ainsi que
des incantations analogues (formules). Mais ils s’adonnent davantage a la divination pour déterminer et guérir le
mal, en versant du plomb fondu ou de la cire fondue dans une assiette ou un plateau avec de I’eau, mais aussi en
utilisant des fils: noir, jaune, vert (voir plus dans Kharatyan, 1989: 56-57).
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(indication de sa relation avec I’hypnotisme/magnétisme) sont les symptomes les plus bénins des effets

du mauvais ceil. Il y a bien stir des conséquences pires, qui vont jusqu’a la mort. Mais certains malheurs

peuvent étre attribués au «mauvais ceil». Dans leur propre expression linguistique, on dit «atskov dal»,

c’est-a-dire «donner avec I’ceil» ou dans le sens figuré «paterak arnumy», c’est-a-dire «j’ai recu le

mauvais [ceil]».” Le mot turc «niat» est aussi trés souvent utilisé pour le «mauvais ceil» (Kharatyan,
1989: 53; Russel, 1989: 444).

En particulier, les Arméniens considérent le «mauvais ceil», en le personnifiant, comme le plus
dangereux mauvais esprit des maladies; la personnification «de la foudre et de 1’éclair», du regard
furieux et inhumain parmi les nuages, les humains et les animaux, qui jette le malheur sur tout ce qu’il
rencontre. Le «mauvais ceil» est I’incarnation de la «foudre» destructrice, quelque chose qui ressemble
a une [forme de] décharge électrique a distance. La foudre est comme un il de démon. C’est ce qui
ressort d’un sort arménien: «Le mauvais ceil est venu et il a tonné comme un nuage, rugi comme un lion
et rampé comme un serpenty. Il est, métaphysiquement parlant, un démon, la présence matérielle du mal
lui-méme, qui est identifié a travers le monde avec les 666 maladies, qui fait du mal aux gens et détruit
tout bien (Abeghian, 1899: 124; cf. aussi Elworthy, 1989: 88).8

Les perceptions et pratiques arméniennes associées au «mauvais ceil» sont particuliérement
intéressantes. Comme tous leurs voisins, au Proche et au Moyen-Orient, et bien d’autres en Europe et
en Afrique du Nord, les Arméniens croyaient et croient toujours qu’une personne vivante peut nuire a
une autre avec son regard, car elle envie ses biens ou sa personne. Ce pouvoir ne doit pas étre pris a la
1égére, car il peut broyer une pierre et faire mourir un animal en plein champ (Hoogasian Villa - Kilburne
Matossian, 1982: 147-148).

Les Arméniens pensent que certaines personnes avec des caractéristiques bien précises «ont le
pouvoir du mauvais ceil» et sont susceptibles de nuire. Ceci est particulieérement valable pour les rares
Arméniens aux cheveux roux ou pour ceux qui ont les yeux bleus ou gris. Selon la croyance populaire
des Arméniens, c’est généralement un homme blond avec des yeux bleus ou verts trés clairs qui posséde
le démon, le «mauvais ceil», et parfois un homme brun avec des yeux noirs ou chatains. C’est une notion
générale que les yeux sont le miroir ou la fenétre de ’ame, et un ceil jaloux peut «polluer» 1’air. Dans
un sortilége, il est dit:

J'ai attaché le «mauvais eeily a ma main et a mon coude
J'ai attaché I’homme blond et [’homme noir

J’en ai attaché et pendu un,

J'ai jeté ’autre dans la mer profonde.

7 Les talismans magiques maléfiques sont appelés «paterak». Par exemple, «paterakavor tukht» (papier écrit
magique, qui provoque le mal). Mais I’expression est également utilisée pour le «mauvais ceil» (Gifford, 1958: 6).
Pour I’interprétation du mot «paterak», voir Russel, 1987: 444 et davantage encore (le mot signifie aussi tempéte,
etc.) dans Abeghian, 1899: 125.

8 La signification négative du nombre biblique 666 est également connue des Arméniens.
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Dans un autre:

Qu’éclate I’eil de ceux qui ont les yeux bleus
Qu’éclate I'wil de ceux qui ont les yeux noirs
(Abeghian, 1899: 125).

Ils considérent que si une telle personne regarde quelqu’un, ce regard lui fera du mal. C’est
pourquoi elles doivent étre sous surveillance. Mais le mauvais ceil, en régle générale, n’agit que quand
celui qui le posséde émet a I’encontre de I’autre un compliment ou un souhait. Autrement dit, il faut que
le regard s’accompagne de la parole. Il en va de méme pour celui qui voyagera accompagné d’un souhait,
mais aussi pour le beau couple de buffles ou pour un cheval vaillant, pour les arbres etc., que 1’on salue
ou admire.® En général, I’éloge, s’il ne s’accompagne pas d’un souhait ou d’un acte analogue (crachat,
etc.) est considéré comme trés dangereux, tout comme 1’éloge de soi (voir Narcisse dans la mythologie
grecque) et cela s’applique également a d’autres peuples, modernes ou anciens (McCartney, 1981: 19;
Elworthy 1989: 12, 14). Dans d’autres cas, le mauvais ceil n’est provoqué que par le regard.

Certaines personnes, cependant, ont un pouvoir beaucoup plus grand dans leur regard destructeur.
Par exemple, dans la mythologie arménienne nous savons que le roi Eruand avait le « mauvais ceil »
«dzneai akan hayetsuatsov» (avec le regard de 1’ceil incendiaire). C’est pourquoi on plagait des pierres
devant lui, pour qu’il les brise a 1’aube avec son regard, libérant ainsi la force dangereuse qu’il
accumulait pendant la nuit (Russel, 1987: 467, note 38; Abeghian, 1899: 126).

Tout ce qui est beau peut subir I’influence du « mauvais ceil », méme la lune. Selon une tradition
folklorique arménienne, c’est a cette influence qu’est due sa paleur et sa faible luminosité par rapport
au soleil (Abeghian, 1899: 46).

Dans un sortilége, le Christ ou un saint rencontre le «mauvais ceil» et, en le personnifiant, lui
demande: «Ou vas-tu, impur maudit, a cette mauvaise heure?» Et le «mauvais ceil» répond: «Je vais
chez les gens pour détruire leur travail, pour faire crever les beeufs qui labourent a la charrue, pour tarir
les mamelles des vaches, pour faire tourner le lait des brebis, le bon gargon (...), pour torturer le bébé
dans les bras de sa mére». Le Christ alors neutralise le «mauvais ceil». Il s’ensuit donc que tout (chevaux,
moutons, meules, maisons, arbres, champs fertiles et tout autre bien) est détruit par le «mauvais ceily,
par une maladie ou par une extinction soudaine (Abeghian 1899: 124-125).

Dans une autre variante du sortilége, le «mauvais ceil» dit:

Je vais sur la corne courbée
de la vache rousse
sur les grandes cornes

® Il faut toutefois aussi faire attention a certains autres individus qui n’ont pas le «mauvais ceil», mais qui sont
considérés comme dangereux car ils présentent certaines caractéristiques particuliéres. Ils sont, si on veut le
traduire en grec, «ghrousouzides» (porteurs de poisse): chauves, infantiles, borgnes, bigleux, boiteux, aveugles,
etc., parce qu’on pense que ces défauts physiques ont été causés par le «mal» (Abeghian, 1899: 125-126). Dans
cette catégorie, ces personnes sont plus proches des sorciers.
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du buffle noir

sur la hache

et sa poignée

sur (le roi) Salomon

et son trone

sur l’enfant dans le berceau

sur 'eeil de [’homme

sur son corps et sa vie

sur 'ceil de la femme

sur sa poitrine et ses cheveux
(Abeghian, 1899: 124)

Quelles que soient les raisons profondes de la croyance dans le «mauvais ceil», la plupart des
informateurs soulignent qu’il existe une peur généralisée a son sujet, qui ressemble a la peur que 1’on
retrouve dans certaines sociétés au sujet de la sorcellerie et des sorciers (Witchcraft).

Toutes les personnes susceptibles de faire 1’objet de jalousie étaient en grand danger. Dans une
société ou le fait d’avoir des enfants était une grande valeur, les femmes enceintes et les jeunes enfants
étaient en grand danger (Hoogasian Villa - Kilburne Matossian, 1982: 148). C’est pourquoi un invité a
la maison évitera de faire des compliments a un enfant, pour qu’il ne soit pas soupgonné de I’envier et
par conséquent de vouloir lui faire du mal. Quand on dit des mots gentils a propos d’un enfant, on doit
d’abord dire: «Que Dieu le bénisse», et alors son parent dira quelque chose de mal a propos de I’enfant,
afin de conjurer le «mauvais ceil» (Villa Hoogasian - Kilbourne Matossian, 1982: 149; cf. et plus
généralement McCartney, 1981: 9 et suiv.; Maloney, 1976: 105).

Dans la région d’ Astarak, ou j’ai effectué des recherches ethnographiques sur place, on considére
que tous les étres vivants et les choses peuvent étre atteints par le mauvais ceil, mais on s’inquiéte
davantage et on prend des mesures pour les femmes enceintes, les méres allaitantes, les jeunes enfants,
les arbres fruitiers et les vaches laitiéres (pour les vaches laitiéres, voir Maloney, 1976: 117 et plus
généralement sur le complexe du lait, Djeribi, 1988).

Dans la région d’ Astarak, bien que les croyances se soient quelque peu atténuées, il existe toujours
une inquiétude que quelque chose de mal va se passer. Par exemple, a Karbi, notre informateur V.M.,
80 ans, m’a rapporté qu’il ne croyait pas au «mauvais ceil». Il se trouve cependant qu’une de ses belles
vaches laitiéres mourut alors qu’il appelait quelques voisins pour voir le lait qu’il produisait, car ces
derniers ne croyaient pas a la quantité qu’il extrayait. Une autre informatrice, avec une fille en dge de se
marier, m’a confié qu’elle n’avait pas placé d’amulettes sur ses enfants et qu’elle ne savait toujours pas
si elle avait bien fait.

Contre le «mauvais ceil», on utilise des talismans naturels et des fétiches (talismans fabriqués),
les «hamayakner»: Pain, sel, vinaigre, ail, oignon, charbon, morceaux de métal ou confections
métalliques, clochettes/grelots, mais aussi «écritures» qu’on prépare le vendredi (Kharatyan, 1989: 54,

Abeghian, 1899: 125; Israelian, 1993). Comme plantes contre le «mauvais ceil» on utilise surtout de
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I’ortie, du houblon sauvage, de la rue, et la viorne obier. On accroche au cou des animaux des talismans
(faites du bois de ces plantes) pour les protéger (Abeghian, 1899: 60-61).

Le moyen le plus populaire toutefois (qui était répandu dans tout le Proche et Moyen Orient ainsi
gue dans la Méditerranée et pas seulement) était pour certains de porter quelque chose de bleu. Les
objets bleus étaient trés courants dans les vétements des bébés. Habituellement, on attachait une perle
bleue aux langes, au bonnet ou a I’épaule d’un petit enfant, ou un ruban bleu sous son bras (Hoogasian
Villa - Kilburne Matossian, 1982: 148).

On fabrique des plaquettes «khaz akn» avec un oeil bleu ou on porte des bijoux avec de la
turquoise ou une autre pierre bleue «gabuit ulnik», parfois cousue dans les habits pour empécher le mal
(Russel, 1987: 467, note 38; Abeghian, 1899: 12,6). Aujourd’hui, leur signification n’est pas toujours
consciente. Par exemple, dans le village de Karbi, les filles utilisent ou fabriquent des colliers avec des
pierres turquoise, mais elles ne savent pas toujours ce qu’elles signifient. Elles disent simplement
qu’elles aiment les couleurs (expérience personnelle).

Une jeune fille tresse ses cheveux en petits nattes décorées de petites perles et de clochettes en
forme de cocon. Les nattes —parfois jusqu’a 50— sont attachées ensemble, c’est-a-dire qu’elles sont
attachées avec un ruban ou une chaine en argent, qui a une perle bleue au milieu. Lorsque la fille sort
de la maison, elle se couvre la téte avec un foulard court en coton ou en soie ou avec un chapeau spécial
(Poghosyan, 2001: 182).

Parfois, les femmes portent un simple collier avec plusieurs rangées de pi¢ces de monnaie ou de
perles, les «atskalunk», pour se protéger du «mauvais ceil» (Poghosyan, 2001: 185). 1° D’autres portent
autour du cou, en guise de talisman, une petite «aghamany (saliére), pour la protection contre le mal
(Petrosyan — Marutyan, 2001: 135).1

Les tabliers et les ceintures des mariées sont souvent ornés, tout comme les carpettes, avec des
boutons, des coquillages et des oiseaux pour protéger du «mauvais ceil» (voir tablier provenant de
Vaspurakan: Poghosyan, 2001: 86, pour les coquillages, voir également Maloney, 1976: 117 et
Crawford, 1991: 61). On peut voir beaucoup de ces talismans au Musée ethnographique de Sardarapat.

Les Arméniens considérent que les objets métalliques sont tres efficaces contre le «mauvais ceil»,
parce qu’ils croient que le métal attire les «vibrations» des mauvais esprits et du «mauvais ceil», les
éloignant ainsi des étres humains. Pour cette raison, souvent, au-dessus du portail de la maison, il y a un
fer a cheval, simple ou décoré avec des pierres/perles bleues. L’ouverture du fer a cheval est tournée

vers le sol, pour éloigner les forces du mal des membres de la famille. Une variante concernant la

10 Les colliers ont souvent un effet magique dissuasif, par ex. le «yurutk» (amulette, talisman), ils sont faits de
fausses perles ou de petites pierres ou d’os-osselets (dans un collier). Le mythe de la reine Semiramis qui les aurait
jetés a la mer, devait étre une forme de magie. De méme pour le «komboloi» (Russel, 1987: 443, 444, cf. également
Crawford 1991: 27, 57, 63-65).

11 1’aghaman/saliére en forme de femme enceinte est offerte a la mariée par sa mére lors du mariage pour favoriser
la fertilité. Voir, pour sa signification symbolique/magique, Petrosyan-Marutyan, 2001.
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croyance dans le pouvoir dissuasif des métaux est qu’on pourrait neutraliser le «mauvais ceil» qui touche

un bébé en plantant un clou au sol sous son berceau (Hoogasian Villa - Kilbourne Matossian, 1982: 148-
149, cf. aussi Abeghian, 1899: 90-91).

Pour les mémes raisons et pour la «bonne chance», mais aussi pour «couper le mal», on place des
ciseaux sur l’oreiller ou dans la baignoire du nouveau-né (sur la signification du métal et sur la
prévention du mal, voir Russel, 1987: 447, 472, note 90; Elworthy, 1989; IMarauyoni, 1962-1964).

Egalement, pour protéger la maison du «mauvais ceil», a I’extérieur et a I’intérieur, on utilise des
talismans et des fétiches naturels. On place, au-dessus de la porte, le crane ou les cornes d’un animal,
vache, beeuf ou autre animal sacrificiel, bélier, ou une peau de hérisson, ou encore, on fait des croix avec
le sang d’animaux sacrifiés, etc.

Sur les murs extérieurs, on plante des objets pointus, apres avoir lu des exorcismes au moment
approprié, et sur la porte d’entrée, comme je ’ai déja mentionné, des fers a cheval en métal. La porte
d’entrée avec les fers a cheval est appelée «dur uhanov» ou «dur krnakavory, tandis que celle avec les
objets métalliques est appelée «porte kulapov» (Kharatyan, 1989: 49; Marutyan, 1989: 90; Marutyan,
2001: 86). De plus, les Arméniens mélangent de 1’ail avec des perles bleues, de la coquille d’ceuf ou
avec des aiguilles clouées et placent le tout sur le balcon de la maison, contre le «mauvais ceil» (Russel,
1987: 389).

Parfois, la poignée de porte a la forme d’une grenouille avec une croix sur le dos (christianisation
du symbole paien), pour protéger du «mauvais ceil», mais en méme temps pour apporter fertilité et
bonheur a la maison. La construction solide de la porte d’entrée avec du fer, ainsi que les talismans
visaient a protéger la maison de 1’intrusion d’inconnus (humains ou animaux), ainsi que du «maly, ¢’est-
a-dire du danger provenant de ’hostilité et de la jalousie humaines, mais aussi d’autres miseres. Mais
dans le «yerdik» également (ouverture du toit au dessus du foyer/tonir, d’ou s’échappe la fumée) on
placait des croix en fer pour repousser les mauvais esprits (Kharatyan, 1989: 49).

Mais entrons dans la maison arménienne. Son pilier central ou colonne «mere» était parfois orné
de gravures primitives, de la date des fondations du batiment et des naissances des générations continues
d’enfants.

Le plus souvent, le chapiteau de cette colonne, la «téte de I’ours» (ardji klukh) ou la «téte du
baeuf» (tsulik klukh), comme on I’appelle a Karbi, dans la région d’ Astarak, était richement sculpté, et
on y suspendait divers talismans pour protéger la maison et la famille: un talisman sculpté ou un objet
pointu contre le «mauvais ceil», un ceuf de Paques dans un filet en tissu multicolore ou une croix faite
d’herbes, appelée «khatspuni» (littéralement, «croix gerbe»n'?) ou d’autres représentations (papillons
colorés, talismans en bois «pakhpanaky, etc.) pour le «mauvais ceil». Egalement des rosettes (symboles

solaires ou oculaires, qui sont de toute fagon identiques), des symboles d’éternité (cercles

12 pour la signification symbolique et dissuasive de la croix/poupée faite en épi, on la trouve également chez
d’autres peuples voisins, européens, etc., cf. Crawford, 1991: 139 et Elworthy, 1989: 63.
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concentriques/spirales), des croix (Weinreich, 1909; Marutyan, 1989:114; Marutyan, 2001: 86, cf.
Crawford, 1991: 96).

La surface du grenier (dans lequel étaient stockées les réserves pour la survie de la famille, blé,
etc.) était décorée de symboles protecteurs en relief ou gravés, tels que I’ Arbre de Vie, les symboles de
I’éternité, plantes, rosettes, petites croix, figurines, téte de beeuf (I’animal qui est le plus proche de
I’agriculteur) et amulettes «daghdaghan» contre le «mauvais ceil». Pour une protection supplémentaire,
ils plagaient encore d’autres talismans (fer a cheval, corne de beeuf, peau de hérisson ou un daghdaghan
spécial). Ceux-ci étaient attachés a I'une des poignées gravées dans le coin supérieur de la votte.
Egalement, on mettait dans le grenier des offrandes et d’autres choses que le prétre distribue aux gens a
Paques (Marutyan, 1989: 120; Marutyan, 2001b: 103). Mais aussi, pour protéger le pain (lavas) du
«mauvais ceil», on place dans 1’armoire ou on I’entrepose des offrandes que donne le prétre (Marutyan,
1989: 123).

Bien que les Arméniens croyaient qu’un ange se tenait au pied du berceau du bébé, pour étre siirs
de protéger I’enfant du «mauvais ceily, ils attachaient des amulettes, des pendentifs porte-bonheur, ¢’est-
a-dire avec des perles blanches et bleues, des pétales, des coquillages, des cruchons en bois miniatures,
des cendres provenant de la féte de la Présentation de Jésus au Temple (Diarnentas), ** des objets acérés
ou des morceaux de métal pointus, ou ils enroulaient des petits papiers avec des textes magiques (SOrts)
écrits dessus sous I’oreiller du bébé. D’autres encore construisaient le berceau en forme d’église avec
une croix au sommet. Les cotés du berceau étaient souvent ornés de rosettes et de symboles d’éternité,
pour une protection supplémentaire (Marutian, 1989: 104; Marutyan, 2001b: 106 et 1989: 91).

De plus, pour protéger du «mauvais ceil» le contenu du récipient spécial (khnoti), ou ils battent et
écrement le lait, ilssuspendent des amulettes aux cordes qui le retiennent: une colonne vertébrale de
hérisson, une téte de serpent, un fer a cheval, des perles, une branche de saule consacrée par 1’église le
jour des Rameaux (Petrosyan — Marutyan, 2001: 125).

Je dois mentionner que parmi les nombreux petits objets en bois qui se trouvaient a I’intérieur de
la maison traditionnelle du XIXe siécle se trouvaient les talismans «daghdaghan», en bois plats, sculptés
de maniére sophistiquée en surface avec des ¢léments de protection. Ces talismans étaient généralement
réalisés en forme de croissant de lune ou de fer a cheval, mais parfoisilsétaient de forme trapézoidale,
triangulaire ou cylindrique.** Certains ont été trouvés en forme de grenouille, avec un corps rond et une
téte saillante, et, au moins sur un talisman de Mus, datant du 17e-18e siécle, était sculptée la forme d’un

ange ailé, semblable aux gravures du Moyen Age.

13 Pour la signification de la cendre, a cause de sa relation avec le feu, voir I’appellation «adorateurs de la cendrex»
pour les Arméniens et les Perses ; cf. Alexakis, 2016.

14 Les cartouches/pendentifs en forme de triangle étaient liés & la magie, cf. I’ expression: «deghatu kam takhtak
vkhutian ev delta tari yunats» (un sorcier ou une plaquette magique en forme de delta grecque) (Russel, 1987: 479,
note 204). En Gréce aussi aujourd’hui les amulettes en tissu ont une forme triangulaire. Je note que le
pentagramme, un moyen de repousser le mal, se compose de deux triangles isocéles.
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Bien que les «daghdaghany» étaient accrochés a divers meubles et au pilier central de la maison,
leur but bien particulier était de protéger les vaches laitiéres et les animaux de portage des bétes sauvages
et du «mauvais ceil». Ils pensaient qu’un «daghdaghany cassé était le résultat d’une attaque du «mauvais
ceil»qui a fait perdre au talisman son pouvoir et devenir inutile (Marutyan, 2001: 109).

Pour qu’un tel talisman en bois puisse éloigner le mal, il doit étre en bois «sacré» (ortie, chéne,
noisette ou orme), * qui aura ét¢ coupé a un moment bien précis. Les talismans sont généralement
fabriqués a la fin de I’hiver, pour les accrocher au cou des jeunes animaux qui paissent pour la premiére
fois au printemps. L’obscurité et la nuit, lorsque les mauvais esprits errent, sont considérées comme le
meilleur moment pour de telles opérations magiques. Mais les rituels ne peuvent étre exécutés en toute
sécurité que trés tot le matin les mercredis, vendredis et dimanches, dans le silence le plus complet
(Marutyan, 2001b: 109; Abeghian, 1899: 92).

Quand I’artisan fabrique son talisman, il place la Bible a coté et prie pour €éloigner les mauvais
esprits. Il n’est pas autorisé a parler fort, car sa voix peut disperser le pouvoir qui I’entoure, et il ne doit
pas souffler la poussiére du bois, car les gens disent: «Personne ne doit souffler au visage du sainty.
L’artisan doit achever son travail avant 1’aube, quand les cogs chanteront et les mauvais esprits s’en
iront (Marutyan, 2001b: 109).

Le bijoutier et le forgeron fabriquent des bijoux personnels, bien siir, en métal, mais a des fins
complétement différentes. Le forgeron fabrique des talismans magiques «ururk», plus grossiers, en fer,
tels que bagues, bracelets et colliers, généralement une fois par an (la veille du Vendredi Saint du
Caréme, les «urbatarurk» (réalisés le vendredi, littéralement) comme protection, pour la communautg,
contre les forces du mal que I’on pense étre dehors ce jour-14.1° Le bijoutier, quant a lui, a un objectif
moins ambitieux —en fait complémentaire—, fabriquer des ornements toute 1’année et les vendre pour un
usage quotidien (Margaryan, 2001: 201; cf. Abeghian, 1899: 92).%

Les villageois arméniens font de gros efforts pour conserver la lactation de leurs vaches et assurer
une bonne production de lait, en évitant le «mauvais ceil». Des récits historiques de la vie des villageois

arméniens nous informent que seules les femmes étaient autorisées a traire les vaches car elles

15 Les Arméniens considéraient et respectaient tout particuliérement les arbres a feuilles persistantes, tels que le
chéne, le pin, le sapin, le cypres etc. (Russel, 1987: 388).

16 Dans la langue arménienne médiévale et moderne, 1’«uru» est considéré comme un mauvais esprit, un fantome
(Ananikian, 1925: 94; Russel, 1987: 334, 352, note 69). Egalement, pour les utilisateurs du livre magique
«urbatgirk» (livre du vendredi), les «urbatadesk» (visionnaires du vendredi) et les «urbatalesk» (obséquieux du
vendredi), voir Abeghian, 1899: 92, note 1. La particularité de ce jour chez les Arméniens est indiquée par son
mot/appellation qui pourrait se traduire comme «conducteur/meneur des esprits». Un autre livre sacré, mais aussi
national (livre de priéres) contre le «mauvais ceil» est le Narek, composé par saint Grégoire de Narek ou Narekatzi
(village prés de la ville de Van), né en 951 ap. J.C. (Sarafian, 1951).

17 es forgerons en Arménie n’avaient pas une grande importance au début, puis cela a changg, car ils fabriquaient
les talismans en métal/fer contre le mal. Ils devaient frapper leur enclume le premier de 1’an Navasard, pour
solidifier les liens du mauvais roi Artavazos, qui, selon le mythe, était enchainé a un rocher, car s’il se libérait, il
détruirait le monde (Russel, 1987: 404,409, 472, note 90). Voir davantage sur les forgerons (magie et psychologie)
dans Tadevosyan — Petrosyan, 2001: 214-216; Abeghian, 1899: 92, et surtout la thése de doctorat de Tadevosian,
1992.
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connaissaient I’art de la magie (sortiléges, etc.) pour éloigner les esprits mauvais et dangereux («mauvais

ceil», etc.). Dans la région d’Astarak (village de Parpi, etc.), les trayeuses spécialisées sont également

de bonnes guérisseuses du «mauvais ceil» des animaux laitiers. On constate que pour ne pas attirer le

mal, les fermiers qui portent des seaux vides évitent de contourner les vaches.!® Un autre moyen de
protection était d’allumer un feu prés de 1’étable a vaches (Petrosian, 2006: 55).%°

Si par hasard la quantité de lait qui coule des vaches devient moindre, lorsqu’un voisin ou un
parent entre dans la salle de traite, cette personne est accusée de ne pas apporter de la chance. Méme si
cette personne n’a rien a voir avec le «mauvais ceil», elle entre dans la catégorie des «porte-poisse».
Dorénavant, elle devra s’éloigner au moment de la traite ou de la fabrication du fromage (Petrosian,
2006: 55).

D’autres précautions contre le «mauvais ceil» sont les suivantes: Par exemple, on conseille aux
enfants plus dgés de se gratter ou de se pincer les fesses comme moyen de protection si quelqu’un les
admire (de méme dans la région d’Astarak). Les gens considérés comme objets de jalousie jettent un
bout de charbon allumé ou une torche de bois allumée dans I’eau et disent: «Que Dieu nous protége du
mauvais ceil» (Hoogasian Villa - Kilburne Matossian, 1982, et plus généralement Brav, 1981: 53).

Il est mentionné un cas ou une grand-mére, afin de protéger la femme enceinte de son petit-fils, a
posé la pointe d’un couteau sur le ventre de la jeune femme et prononcé des priéres pendant deux
minutes, puis elle a déplacé le couteau au-dessus de la téte, puis de la téte jusqu’a la taille de la future
mére. A la fin, elle a craché sur le couteau et 1’a planté dans une planche prés du sol, en recommandant
de ne pas y toucher pendant au moins une semaine (Hoogasian Villa-Kilburne Matossian, 1982: 148-
149; cf. Abeghian, 1899: 90-91).

La signification magique du crachat est plus largement connue (Stein, 1981: 242; Elworthy, 1989:
410-416; McCartney, 1981: passim). Par exemple, on crache et on dit: «Maudit soit le diable», ou on
crache sur une pierre avant de la retourner, pour que le «mauvais ceil» se retrouve en-dessous. Encore,
on confectionne des boulettes a partir de pate, on les mouille avec de 1I’eau et on les jette dans le feu. On
croit que quand elles éclatent, le «mauvais ceil» éclatera aussi (Abeghian, 1899: 126-127).

Lors d’un mariage, on prend des mesures magiques pour protéger les mariés du «mauvais ceil»,
lequel peut affecter la capacité sexuelle du marié et la fertilité de la mariée, avec des conséquences pour
la famille et le lignage (Kharatyan, 1989: 18). Par exemple, la mére du marié dessine souvent une croix
sur la porte d’entrée de la maison avec le sang du beeuf sacrifié, comme une protection supplémentaire
pour le couple (Marutyan, 2001: 87).2° De plus, on considére que 1’ail est aussi une protection contre le

mal pour les jeunes mariés (Russel, 1987: 389).

18 11 s’agit essentiellement d’une précaution magique pour prévenir le mal.

19 C’est une raison supplémentaire pour laquelle, dans la maison traditionnelle, dans 1’étable (gom) des vaches, il
y avait souvent une petite cheminée encastrée, mais aussi pour la raison que certains esprits, par ex. les Alk,
fréquentent les écuries, cf. aussi note 2.

20 Cf. le signe de croix apposé sur la porte avec le sang des brebis sacrifiées que faisaient les Juifs en Egypte.
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Pour les villageois arméniens, la grenade est un symbole de force et de fertilité. Elle préservait
également du «mauvais ceil». On peut supposer que c’est aussi a cause de sa couleur rouge, bien qu’en
Transcaucasie et en Anatolie, le rouge n’est pas aussi populaire qu’en Europe (principalement dans les
pays romanophones, 1’Italie, la Roumanie, etc.), contrairement au bleu. Toutefois, lors du mariage, en
Arménie occidentale la mariée jette une grenade et la brise en morceaux. Les grains épars signifient que
la mariée aura des enfants mais qu’elle sera également protégée du «mauvais ceil» (Petrosian, 2006:
138). Pour les mémes raisons, sur les ceintures nuptiales étaient souvent représentées des grenouilles,
symboles de fertilité, mais aussi de protection contre le «mauvais ceil».

Mais quand quelqu’un est atteint du «mauvais ceily, il doit en guérir. Le «mauvais ceil» peut donc
étre traité par une thérapeute spéciale («aknahaghy), qui suit une certaine procédure. Elle peut prendre
un peu de sel dans le creux de sa main, le frotter sur le front, en mettre un peu dans la bouche du malade,
en priant, ¢’est-a-dire en murmurant le charme ou la formule magique en méme temps. Si la thérapeute
se met a bailler, on considére qu’elle a chassé le mal. Si celui qui est touché par le «mauvais ceil» se sent
mieux, le traitement doit étre considéré comme efficace. La thérapeute va alors jeter du sel ici et 1a dans
le village, pour que les gens marchent dessus. Parfois, on jette du sel devant la maison de celui ou celle
qui aurait causé le «mauvais ceil», rendant ainsi a cette personne la maladie physique dont avait souffert
sa victime (Hoogasian Villa - Kilburne Matossian, 1982: 149, et pour le sel en général Elworthy, 1989:
93). Mais aussi, dans les incantations, le guérisseur dirige le «mauvais ceil» vers un élément
dissuasif/talisman, en disant: «Que le mauvais ceil aille vers 1’épine maléfique, que le mauvais ceil aille
au feu maléfique» (Abeghian, 1899: 126-127).

Les spécialistes qu’on appelle pour guérir du «mauvais ceil» sont surtout des femmes, rarement
des hommes. A Karbi, dans la région d’Astarak, les guérisseuses «kirbatsner», c’est-a-dire celles qui
confectionnent (littéralement, «ouvrent») les «tukhtkir» (petits papiers sur lequels sont écrits des mots
magiques ou des prieres) sont des femmes agées de 40 a 50 ans et elles transmettent généralement leurs
connaissances a leurs filles, moins souvent aux fils. Autrement dit, les pratiques de guérison magiques
(exorcismes, incantations, etc.) se transmettent de génération en génération. Cependant, les simples
connaissances, par mesure de précaution, sont un fait plus général. Ces petits papiers sont placés sous
I’oreiller de celui qui est touché par le «mauvais ceil », alors que ’on considére qu’ils ne sont pas
efficaces sur les Kurdes Yezidi de la minorité, adorateurs du soleil.

Les formules incantatoires sont constituées de versets, que les guérisseusses murmurent ou
chuchotent et qui proviennent de la foi universelle dans le pouvoir magique des mots, de la «magie
verbale» (pour une référence a Tokarev, cf. aussi Passalis, 2000; Veikou, 1999; Austin, 1970; Tambiah,
1968). Ces thérapeutes qui se démarquent des gens ordinaires sont les intermédiaires, une sorte de
chamane, selon les ethnographes arméniens, qui aident les gens a se libérer du mal et a vaincre la peur

(Kharatyan, 1989: 55-56, 58-59).
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Les exorcismes et les incantations peuvent étre des versets simples, mais aussi des textes
poétiques plus complexes (textes ethniques/ethnotextes). Ils sont essentiellement de deux types ou
mixtes: a) de forme impérative du résultat positif, b) de forme descriptive/narrative du résultat positif

(voir Passalis, 2000: 32, 37, 38; cf. Giakoumaki, 1998). Par exemple:

Que le sort aille

au «mauvais eily et a la pierre

pierre et vinaigre dans sa bouche
Seigneur bénis la vieille femme

qui, assise a un carrefour de sept routes
a trait le serpent, [’a pétri

a donné a manger

Pfff, au «mauvais nyat»

au «mauvais eily.

Si c’est un jeune célibataire

qu’il aille dans les meches de ses cheveux...
Si ¢’est une jeune fille

qu’il aille dans ses tresses.

Si ¢’est une vieille femme,

qu il aille dans ses cheveux.

Si ¢’est un vieux,

qu’il aille sur sa barbe.

Oust, le «mauvais ceil».

Une autre incantation contre le «mauvais ceily:

Le sort a trouvé le «mauvais ceily

Qu’il fonde comme le sel

Ou’il se consume comme la bougie

Celui qui porte la poisse

Ou’il rampe comme le serpent

Ou’il coasse comme la grenouille

Ou’il passe au crible

Ou’il passe au tamis

De ce cote-ci, de l'eau

De ce cote-la, de 'eau

Je suis alle dans le jardin de Began Beck
J'’ai déraciné le plant de cannabis

Je déroulea droite, j’enroule a gauche
Avec les huit doigts, avec les deux plus gros
je l'ai bloqué

Que le sortaille au «mauvais ceil»
Lumiere dans le «mauvais ceily

Au clouage du serpent noir

Ou’il gonfle comme la riviere

Qu’éclate I'ceil du jeteur de mauvais sort.
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Parall¢lement aux incantations, on effectue aussicertains rituels magiques. La femme (trés
rarement 1’homme) tient un objet en fer avec un bord tranchant (souvent un couteau, un canif, une
aiguille, etc.) sur I’épaule du patient, en chuchotant la formule pour le «mauvais ceil» (également dans
la région d’ Astarak). Ceci est répétéde trois a sept fois (ces nombres ont une signification sacrée aussi
chez les Arméniens) et si le patient bdille, cela signifie qu’il est sous I’influence du mauvais sort.
Souvent, I’incantation (et 1’exorcisme) se fait sur des choses qui appartiennent au patient et ¢’est ce
dernier qui les apporte au guérisseur. D’autres fois, les incantations et les exorcismes se font sur du sel
et du pain, lesquels sont ensuite mangés par le patient.
Les formules peuvent également étre écrites a la main sur des papiers qui constituent en eux-
mémes des talismans et qu’on coud sur des vétements ou que 1’on cache dans un certain endroit de la
maison (un grand nombre d’entre eux ont été collectés par Odapasian (Kharatyan, 1989: 55-56; voir

aussi Abeghian, 1899: 113-114).2

Classification, structure et signification

Nous allons maintenant tenter de classer et de structurer les éléments, tels qu’ils résultent des
données ethnographiques, des incantations, des actes magiques etc. De cette fagon nous pourrons
signaler les éventuelles ressemblances et différences, sur ce plan, avec les peuples environnants du
Caucase, d’Anatolie, des Balkans et de la Méditerranée en général, mais aussi comprendre la structure
plus profonde de la croyance/pensée des Arméniens.

En effet, ces é1éments montrent de grandes similitudes entre le Proche et le Moyen Orient, comme
I’Iran, la Syrie, le Liban, etc. Par exemple, le porteur du mauvais ceil peut étre surtout un homme aux
yeux bleus, gris ou verts, mais aussi un homme a la peau mate et aux yeux sombres, dans le sens du
«regard sombrey. Il peut étre aussi blond ou roux, ce qui est rare en Arménie de toute fagon. Dans le
village de Parpi, dans la région d’Astarak, une informatrice a estimé que les personnes qui jettent le
mauvais ceil devaient étre plus souvent des femmes, car elles sont plus jalouses. La personne qui jette le
mauvais ceil est généralement un voisin ou un étranger, ¢’est-a-dire quelqu’un qui n’appartient pas a la
méme famille «kerdastan» ou «endanik», mais qui peut appartenir au méme clan. En général, il/elle doit
provenir d’un autre quartier. Néanmoins, méme le frére peut jeter un sort au frére, comme on le prétend
dans le village de Parpi d’ Astarak, alors que dans le village voisin de Karbi on considére que les «yeux
doux» sont les plus dangereux pour conférer la malchance, c’est-a-dire ceux qui aiment et admirent.
Cette perception, qui peut étre associée a une expression d’admiration, de louange et a une manifestation
d’amour, a quelques exceptions pres, est plus générale. Cependant, elle peut également indiquer une
tension sous-jacente/inconsciente, comme cela a été interprété dans les pays voisins (Iran, Liban, etc.)

(McCartney, 1981: 21; Donaldson, 1981: 71; Harfouche, 1981: 91). Quoi qu’il en soit, il s’avéere que

21 Cela peut étre aussi des passages de la Bible pour les chrétiens, du Coran pourles musulmans, des priéres, etc.
Voir plus sur ce type d’amulettes arméniennes dans Feydit, 1989.
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dans le «mauvais ceil» il n’y a pas toujours d’intention de la part du coupable. Au contraire, en Grece,
on pense que la mére ne peut pas faire de mal a son enfant, ni ceux qui aiment quelqu’un.

Les actes magiques et les préjugés montrent que les Arméniens ont peur et ne font pas confiance
a leurs voisins, indépendamment du besoin de sécurité et de reconnaissance. Dans un sens, ils sont
devant un dilemme: s’ils échouaient, c¢’était la honte publique: s’ils avaient trop de réussite, cela
provoquait la jalousie d’autrui (Hoogasian Villa - Kilburne Matossian, 1982: 149-150). La croyance que
des parents proches peuvent aussi jeter un sort, a éventuellement rapport avec la fragmentation du groupe
parental ou du lignage (scission fréquente, changement de nom, etc.). Celui qui peut nuire aussi étre un
roi, et en outre son regard destructeur peut avoir une puissance beaucoup plus grande (exemple: Eruand).
En général, dans la bibliographie anthropologique, de grandes personnalités (chefs de tribus, rois,
empereurs, prétres) ont trés souvent ce pouvoir destructeur. Ceci explique de nombreux tabous et rituels
(ex: prosternation, etc.) qui visent non seulement a les protéger mais aussi a préserver leurs sujets (cf.
Gifford, 1958: 49).

Dans des conditions données, certains animaux également peuvent étre nuisibles (car leur regard
électrise), par ex. le serpent, la chouette, le lion, la grenouille, etc. (voir aussi Gifford, 1958: 7, 9 en
général).? Bt cela est lié aux yeux, a la force ou a la dangerosité de I’animal.

Mais quels étres, inanimés ou vivants, sont-ils vulnérables au «mauvais ceil»? Généralement tout
ce qui est beau, utile et enviable (et pas seulement) peut souffrir de cette mauvaise influence. Je
commence par les pierres, les maisons et tout ce qui y est lié (murs, porte, colonne, greniers, placards,
ou est stockée la nourriture, par exemple blé, pain, fruits secs, etc.), récipient pour écrémer le lait, et
bien siir, par extension, leur contenu. Mais aussi les meules et chaque outil (hache, charrue, etc.), les
habits neufs. Tous les arbres et plantes, principalement fruitiers et décoratifs (fleurs) pour leur beautg,
les champs, et encore les trones royaux. Les animaux, lorsqu’ils sont jeunes, beaux et forts, moutons,
chevaux, vaches, buffles de labour, le lait de la vache et de la meére allaitante. Les personnes, jeunes
enfants/bébés, enfants plus agés, jolies jeunes filles, personnes en cours de transition (rites de passage),
qui se marient, etc., ¢’est-a-dire marié, mariée, et cela a a voir avec I’insécurité d’une situation critique,
sur laquelle se fonde aussi la magie protectrice (cf. Malinowski, 1965 et les explications de Tambiah,
1968). Méme un roi peut recevoir I’influence maléfique de la personne malfaisante, ainsi que les corps

célestes, comme la lune.

22 Ou méme des dieux de ’antiquité ou des esprits avec leurs yeux ardents qui jettent de la foudre, comme le
montre la mythologie arménienne. Par exemple, les yeux des étres de la foudre Hrak et Tsovinar sont de feu et ils
brilent tout, tandis que les Alk portent le malheur avec leurs yeux uniques incendiaires (Abeghian, 1899: 124). Le
role d’ Ariman dans le «mauvais ceil» (Abeghian, 1899: 125-126) est similaire. Par ailleurs, les yeux et les cheveux
du dieu Vahagn (plus tard de saint Jean Baptiste) étaient ardents et aveuglaient les ennemis. Au contraire, les yeux
de la Vierge Marie, dans une hymne arménienne, brillaient comme deux soleils. Mais aussi, en général, 1’ceil
bienfaisant est appelé «I’ceil du soleil», autrement dit il est identifié au soleil, en tant que représentation de son
amour pour le divin enfant (Russel, 1987: 203).

2021 © EAAHNIKH ETAIPEIA EONOAOTIAZ (GREEK SOCIETY FOR ETHNOLOGY)
ISSN: 1792-9628 16




EOvoloyia on line 11 * Ethnologhia on line 11
Mauvais ceil, talismans et sortileges chez les Arméniens

Comment peut-on se protéger du «mauvais ceil»? Les Arméniens, comme on 1’a vu, ainsi que les
autres peuples, utilisent divers objets, naturels ou fabriqués, c¢’est-a-dire des talismans. Ils croient que le
talisman attire comme un aimant 1’énergie ¢lectrique de 1’ceil (magnétisme). D’autres talismans sont
faits ou proviennent de matériaux naturels, par ex. une pierre bleue et blanche (perles), le sel (et par
conséquent les minuscules aghaman/sali¢res), le pain, le fer et autres métaux, I’ceuf (Paques), les
coquillages en raison de leur forme (organes génitaux féminins ou ceil), épis, origan et autres plantes qui
ont une odeur répulsive ou des épines, comme 1’ortie, la rue (en italien on I’appelle «herbe du diabley),
I’ail, I’oignon, le houblon sauvage, les feuilles, les fruits ou le bois d’arbres considérés comme sacrés
(grenadier, chéne, saule, viorne, noisetier, orme).

Les talismans peuvent aussi provenir d’animaux ou de matiéres animales (grenouilles, peau de
hérisson en raison de ses €pines, téte de serpent, cranes et cornes d’animaux sacrifiés, de béliers, de
beeufs), feu, charbon, cendres de la féte de la Présentation de Jésus au Temple (Diarnentas). Sont aussi
considérées comme une protection contre le «mauvais ceil» les représentations d’anges, de tétes de
chevaux ou de beeufs, de serpents, d’oiseaux, de poissons (et de chats, car ils se nourrissent de
poissons,esquels sont répulsifs), de rosettes ou de symboles d’éternité, de croix, de croissants de lune
(et pas seulement en raison de leur ressemblance avec une corne), fers a cheval métalliques (force
dissuasive multiple grace a leur matiére, leur relation au cheval et leur similitude avec le croissant et les
organes génitaux féminins, avec des extensions symboliques aux portes cintrées, etc.) (cf. Elworthy,
1989: 213, 217, 225: 225). On considére généralement que le méme repousse le méme et qu’un talisman
qui est bon pour la fertilité est aussi bon contre le «mauvais ceil».

Egalement, on fait des incantations, des «priéresy», parlées ou écrites sur des rouleaux de papier
ou autre matériau. Les talismans sont essentiellement divisés en ceux qui attirent le regard, ceux qui le
repoussent (a cause de I’odeur ou de la matiére, de la forme, pointue, etc.) et ceux qui peuvent étre
dissimulés (textes magiques, prieres). Une perception générale étant que lorsque le «mauvais ceil» voit
le talisman, il peut devenir plus agressif, il est donc préférable que certains talismans soient cachés (cf.
Schoeck, 1981: 198).

En outre, les actes de guérison ont généralement un caractére magico-religieux ou purement
magique: on invoque dans les incantations les saints, le Christ, la Vierge, on brise un vase, on touche
avec un couteau, on jette du sel ou on crache (pour leur interprétation et leur relation symbolique avec
la semence, cf. Roheim, 1981: 217; Dundes, 1981: 276, 291), on emploie des formules de magie
sympathique (que le mauvais ceil devienne mou comme la grenouille ou le serpent, qu’il se consume
comme la bougie ou qu’il se disperse comme les graines). Parfois, on fait une égratignure ou un autre
geste pour enlaidir la personne menacée. Toutes ces actions simples peuvent étre effectuées par
n’importe qui ou, si elles sont plus complexes, par le guérisseur spécialisé «aknahagh» qui est, comme

je I’ai mentionné, généralement une femme.
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Discussion: le contexte social/culturel et I’interprétation

Dans une étude comparative récente de différentes cultures, John M. Roberts a souligné certains
¢éléments qui sont directement ou indirectement liés a la croyance au «mauvais ceil». Tous ces éléments,
ou au moins la plupart d’entre eux, se retrouvent également dans la civilisation arménienne a la fin du
XIXe siecle mais aussi aujourd’hui: L’élevage, en particulier I’activité de la traite et de la fabrication
fromaggre ; la culture des céréales et I’emploi de la charrue; I’extraction de minerais, 1’exploitation de
carricres et la fonte des métaux et la métallurgie; 1’inégalité sociale, et un gouvernement instable qui
s’appuie sur la fiscalité agricole; le patronage et I’affinité spirituelle; un systéme de parenté
patrilinéaire;* 1’éducation des enfants avec peu ou pas d’implication du pére. On n’encourage pas les
talents précoces mais on prone trés tot la modestie et la retenue sexuelle. Les petits gargons sont appelés
a étre travailleurs, responsables, obéissants, mais aussi a ne pas faire confiance aux autres. La foi en un

seul Dieu?* (Roberts, 1976; cf. aussi Hoogasian Villa - Kilbourne Matossian, 1982: 148).
On soutient qu’au Proche et au Moyen-Orient, la croyance au «mauvais ceil» est plus ancienne
que le judaisme et que le christianisme ou 1’islam (Hoogasian Villa - Kilbourne Matossian, 1982: 147-
148). Pour I’ancienneté de la croyance, on peut prendre en compte le symbole-idéogramme contre le
«mauvais ceil», une forme elliptique percée/clouée par une petite ligne oblique, qu’on trouve sur certains
manuscrits gréco-romains et arméniens (Russel, 1987, 20 note 13a). Mais en réalité, cette croyance est
beaucoup plus ancienne. Je ne veux pas faire remonter une interprétation sociale ou culturelle a une
origine historique, car, comme I’a montré 1’anthropologue culturel Kardiner, les événements/éléments
culturels suivent d’étranges chemins dans leur évolution, qui ne sont pas nécessairement liés a leur
origine. Nous avons donc des indices que dés 3000 av. J.C. il y avait une croyance similaire (idiome
culturel), qui éventuellement était encore plus ancienne. A Tell Brak, dans la vallée de Khabur, en Syrie
orientale, le professeur Mallovan a découvert lors de fouilles en 1937-1938 ledit «Temple des yeux»,

dédié a la déesse Istar, et dont le nom provient des centaines de statuettes au regard intense (voir

Crawford, 1991: 25).2° Ceux-ci pourraient étre des ex-voto de fidéles malades, alors qu’on pourrait

23 Avec la diffusion de la croyance a d’autres peuples matrilinéaires ou ambilinéaires en Amérique, ce n’est plus
tout & fait le cas aujourd’hui.

24 Dans I’ Antiquité, en raison du polythéisme, cela ne s’appliquait pas.

% Dans la Gréce antique également, il y avait des déesses des yeux qui correspondaient avec des oiseaux ou des
animaux-symboles (Athéna/chouette, Héra/vache, paon, etc.). Le caractére sacré du paon est en rapport avec son
riche plumage qui présente de nombreux yeux (Russel, 1987: 308-309). Je note que jusqu’a récemment en Europe,
la plume de paon était un symbole magique important de 1’ceil et en particulier du «mauvais ceil» et on évitait de
’utiliser comme élément de décoration (voir généralement Elworthy, 1989: 119, 131, 340; Maloney, 1976: 109;
Crawford, 1991: 91-92). Quoi qu’il en soit, il convient de noter que méme aujourd’hui, la reine Elizabeth de
Grande-Bretagne a, sur son chapeau (elle en a beaucoup, et d’étranges), une plume de paon accrochée, tandis qu’en
Bosnie, les femmes, entre autres (perles, piéces de monnaie, etc.) ornent leurs coiffes de plumes de paon pour se
protéger du «mauvais ceil» (Gifford, 1958: 79). Le rattachement de certaines divinités avec des animaux, oiseaux,
poissons et insectes qui ont de grands yeux ou une sorte d’ceil dessiné sur le corps ou sur leurs ailes (par exemple,
certaines especes de papillons, etc.) destinés a les protéger contre les prédateurs ou a les effrayer, est un élément
qui va dans ce sens, cf. Coss, 1981: 181 et suiv. Mais en Europe aussi, il existe des déesses similaires, telles Vénus
(Aphrodite), Freya, d’ou les noms du jour Vendredi (dédié a la déesse Aphrodite) (latinophones/romanophones),
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parler de «civilisation des yeux». Je note le rapport, trés répandu en Orient, des yeux avec la
connaissance (cf. le troisiéme ceil, etc.). Tracey Boyd par ailleurs relie la déesse des yeux a la croyance
au «mauvais ceil», que ce soit de facon thérapeutique ou négative, ou les deux. L’emplacement d’un tel
temple ne signifie pas que cette croyance ne provient pas d’une autre, plus ancienne, dans une région
voisine ou plus lointaine. En effet, une formule incantatoire syrienne a été trouvée a 1’endroit appelé
«Maison de la Lumiere», qui date d’entre 4000 et 3000 av. J.C. (Langdon, 1981, cf. également un mythe
sumérien apparenté¢ dans Hard, 1981: 170, voir aussi Gifford, 1958: 5), et qui ne différe pas beaucoup
de celles, arméniennes, que je présente ici. La croyance en des divinités ou des esprits associés aux yeux
se retrouve également dans le voisinage proche plus large, cf. le démon «L’(Eil de la Terre» en Ethiopie
ou le démon féminin qui serait un «(Eil» chez les Nba (Djeribi, 1988: 47, note 39). J’ai I’impression,
toutefois, comme cela a été soutenu par ailleurs, que par «ceil» ici on entend 1’organe génital féminin,
tandis que dans d’autres cas il s’agit de 1’organe génital masculin ou encore des seins de la femme
(Dundes, 1981: 264, 267, 285; cf. Reitler ,1913: 160 et plus généralement Deonna, 1965).

Je vais maintenant passer a quelques particularités écotypiques du «mauvais ceil » en Arménie,
qui ont cependant plus a voir avec certains talismans et qui sont des plantes et des animaux; je dirais que
ce sont des symboles-clés (cf. Ortner, 1973), avec une référence plus marquée a I’histoire culturelle
ancienne des Arméniens, car par ailleurs les similitudes avec leurs peuples voisins et plus ¢loignés sont
plus générales.

Je commencerai par trois plantes/arbres qui protégent du «mauvais ceily»:

A. Le saule urreni est un arbre précieux et un moyen de dissuasion. Cet arbre était adoré depuis
I’ Antiquité par les Indo-Européens et d’autres peuples, mais dans ce cas précis, comme beaucoup
d’autres symboles paiens, il a ét¢ christianisé, phénoméne plus général mais aussi plus spécifique ici
pour le «mauvais ceil». On rapporte qu’il y avait un monastére a Taron, appelé Egdri, ou, selon la
tradition, I’ap6tre Thaddeus avait caché de 1’huile pres de cet arbre a I’emplacement du monastere. De
la lumiére est descendue du ciel et Saint Grégoire I’I[lluminateur I’a trouvé. Jusqu’au moment du
génocide, il y avait un tel arbre la-bas et tout le monde en prenait soin avec beaucoup d’application
(Russel, 1987: 531, note 21). Le caractére sacré du saule ressort dans d’autres utilisations, par ex. du
bois dont est fait le pétrin (dans lequel les pains du mariage sont pétris dans le village de Parpi de la
région d’Astarak). Comme protection contre le «mauvais ceil» on utilise une petite branche de saule

bénie par le prétre lors de la féte des Rameaux, etc.

Freitag, Friday (germanophones) etc. (Crawford, 199: 14). Une autre figure analogue est notre Sainte Paraskevi,
qui protége les yeux et du nom de laquelle provient le jour correspondant (Paraskevi=vendredi), et qui, dans de
nombreuses traditions populaires, a des caractéristiques non-chrétiennes/paiennes (forme, caractére vindicatif,
relation avec le sacrifice du cerf) (voir plus dans Owucovopidng, 1955-1957). Ses similitudes avec I’ancienne déesse
des esprits Hécate sont évidentes (cf. également note 16). Crawford est d’avis que toutes ces perceptions viennent
de Mésopotamie.
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B. Un role important est également joué, comme je 1’ai déja mentionné, par la plante appelée rue
«spand» (de ’iranien sipand) pour repousser le «mauvais ceil» et le mal en général. La rue est aussi une
plante aux vertus magiques largement utilisée au Proche et au Moyen-Orient ainsi qu’en Méditerranée.
On en jette dans les chapelles. D’autres briilent de I’encens avec des graines de rue contre le «mauvais
ceil». On la tresse et on I’accroche a une place bien en vue devant le magasin, le kiosque ou la maison.
(Au sujet de la rue chez les Arméniens par rapport aux peuples voisins, voir 1’étude détaillée d’Emma
Petrosian 2015 et surtout chez les Iraniens les études de Donaldson, 1938, 1981 et Lindquist, 1936).

La viorne (prntsi tzar, viburnum opulus) joue un role trés important dans la culture des Arméniens.
On la plante dans les cimetiéres familiaux et elle est considérée comme une plante précieuse, qui a des
vertus magiques favorisant la fertilité. De son bois on fait des amulettes contre le «mauvais ceily, tandis
qu’on mange ses feuilles pour en guérir (Abeghian, 1899: 125-126). Cette plante, connue sous le nom
de kalina/kalinka chez les Slaves est également considérée comme sacrée et elle est largement chantée.
Ches les Ukrainiens, on la trouve mentionnée dans I’hymne militaire national tservona kalina. Ils la
brodent sur les chemises et sur les serviettes/foulards. Chez les Russes, elle joue a nouveau un role
important dans le mariage traditionnel et surtout dans la premiére nuit des noces. Dans la mythologie
slave paienne, la plante est liée a la création du monde, alors qu’elle désigne métaphoriquement une
belle jeune fille. Cela montre également la corrélation des Arméniens/Thraco-Phrygiens avec I’¢1ément
slave.

Je terminerai avec un animal spécial, la grenouille. Le culte des grenouilles et des pierres en forme
de grenouille, selon le folkloriste arménien V. Bdoyan, est simultané. Et s’il ne date pas de 1’époque
paléolithique, il a évolu¢ au moins depuis I’époque néolithique. La pierre en forme de grenouille est le
précurseur du Vichap (mégalithe en forme d’animaux fabuleux, poisson, dragon-[n.d.t.]), tandis que
leurs noms d’origine ont été perdus. La grenouille signifiait la présence matérielle du dieu de la pluie,
qui est associé a I’humidité et aux enfers. Avec cette signification, la grenouille est souvent représentée,

sur les tapis, a la racine de 1’arbre, comme sur un tapis de type Horan du village d’Ojun en 1910.2° Mais

% Dans la mythologie arménienne, la grenouille était I’incarnation de la déesse de I’eau Nar, qui signifie
nymphe/fée (affinité étymologique du grec Néréis/Narais, eau) (Ohandjanian — Awanessian, 2007: 27). Nar était
un esprit de I’eau, de la mer, des riviéres/torrents et de la pluie. On le trouve sous le méme nom dans le panthéon
hittite-hourrite. De ce nom il existe de nombreux dérivés: Tzovinar (eau de mer), Oskinar (eau d’or), Hechnar
(Bardumyan, 1991: 70, 72-73; Abeghian 1899). Par exemple, la Mére de la Mer/Océan est nommeée, chez les
Arméniens, Tsovinar et elle est représentée, dans les peintures rupestres, avec les cheveux au vent, debout sur un
animal a cornes qui ressemble a un cerf, qui est considéré comme un symbole de vie. Plus tard, on observe un
syncrétisme de la déesse Nar avec Astghik (nom d’affection pour la «planéte» et la déesse Aphrodite, Istar-Astarte)
et Anahit (Ohandjanian - Awanessian, 2007: 28). Dans la littérature assyrienne-babylonienne, la divinité est
présentée comme Naru (dans les langues sémitiques, nahr signifie fleuve, riviére) (Bardumian, 1971: 72-73). En
Syrie, par ailleurs, Yam-Nahar était le dieu des mers, des riviéres, des eaux souterraines et de I’irrigation (Crawford
1991: 23). On pense que c’est de ce mot/nom que provient le nom plus ancien de 1I’Arménie, Nairi. Selon
Kherumian, Naharina (terre des deux fleuves) était appelée Mitanni par les Sémites, d’ou provient le nom assyrien
de I’ Arménie Nairi, conformément a la coutume des Assyriens d’éliminer le h (Kherumian, 1943: 229; Chahin,
1991: 20), cf. aussi le point de vue d’Adontz 1946: passim). Cependant je considére étymologiquement faible la
corrélation de Bardumian (ibid., 72-73), qui rapproche Nar de Nourin/(poupée), une espéce de «Perperounay
grecque pour provoquer la pluie en Arménie).
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la grenouille est aussi représentée, mis a part sur des tapis, en or ou en laiton (Ohandjanian - Awanessian,
2007: 142, 148, voir aussi les amulettes — grenouilles tpkhulunk, etc. (Kharatyan, 1989: 22-23).

La grenouille comme symbole de la conception et de la fertilit¢ des femmes joue un grand rdle
en Arménie. Jusqu’a récemment, dans les villages arméniens, le traitement les femmes stériles, la
protection de la femme enceinte et de la mére étaient rattachés aux grenouilles (Ohandjanian -
Awanessian, 2007: 149).

Dans les traditions arméniennes, la grenouille est associée a la mariée enceinte et dans les contes
populaires, c’est une fille qui tisse des tapis. Les mousses humides sont appelées par les Arméniens
«tapis de la grenouille» ou «cheveux de la grenouilley, il est donc logique que les tisseuses de tapis
prennent la forme de cet animal respecté et la représentent comme talisman sur les tapis de la dot
(Ohandjanian - Awanessian, 2007: 149).

La grenouille se transforme par magie en une belle femme, comme dans de nombreux contes
d’autres peuples.?’” La grenouille symbolise la maternité, protectrice des gens et des champs. Son
hibernation et son réveil au printemps symbolisent la résurrection et la vie éternelle chez les Arméniens.
La grenouille en outre vit dans 1’eau, élément primordial de la vie (Ohandjanian - Awanessian, 2007:
27) (cf. ’image d’une ceinture de mariée avec une représentation de grenouille).

Pour terminer, la grenouille fait peur surtout la nuit. On ne doit pas la frapper avec une pierre mais
se cracher sur les mains et les pieds. Les Arméniens considérent qu’elle provoquedes verrues (kordnuk),
mots qui contiennent 1’équivalent grec-arménien kord-khord, c’est-a-dire grenouille. Du reste, la
croyance que ces verrues apparaissent sur les mains apres avoir attrapé une grenouille existe aussi en
Grece (akrokhordones). Ainsi que celle qui veut que celui qui voit une grenouille perd ses dents, d’ou
le fait de garder la bouche fermée en la voyant (Abeghian, 1899: 30-31. Pour les autres corrélations

zoroastriennes négatives: Russel, 1987: 458).

2" La relation de la grenouille avec 1’amour apparait également dans une tradition populaire arménienne qui veut
que la grenouille était une mariée, surprise par son mari en train de commettre 1’infidélité alors qu’elle faisait cuire
le lavas (pain fin) dans le tonir. Alors Dieu la transforma en grenouille et le tonir en puits avec de 1’eau
(Ganalanian, 1979, n° 178). Pour une interprétation psychanalytique de la grenouille comme symbole d’amour et
de fertilité, mais aussi comme moyen dissuasif, cf. Devereux, 1997: 61 et suiv. Voir aussi Elworthy, 1989: 137-
139, 309, 319. Pour la relation associative entre la grenouille et le «mauvais ceil» a cause de ses yeux, voir Gautier,
s.d.: 48. Dans une autre version de la tradition, Dieu transforme la mariée en poisson (Adontz, 1946: 389-390;
Ganalanian 1979, no. 178), autre symbole dissuasif du «mauvais ceil», en raison desa forme oculaire, chez les
peuples voisins des Arméniens (Crawford, 1991; cf.Teitelbaum, 1976: 70-71; Maloney, 1976: 128, 142-143,;
Garrison — Arensberg, 1976: 313; Elworthy, 1989:142, 354 et comme symbole de la déesse Isis, 228, mais aussi
du christianisme plus tard). En Arménie, une corrélation avec les dragons-vichaps en forme de poisson est possible.
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El viaje de vida griego en Ingeniero White”
Paula Michalijos & Hugo Capella i Miternique

Resumen

Para analizar la identidad de una colectividad griega en Argentina, no podemaos evitar usar una metafora de origen
clasico. Si bien en un inicio el migrante sigue una vida de viaje como Ulises, termina siendo mas como un viaje
de vida, como Alejandro.

En el presente articulo realizado a partir de un trabajo etnogeografico, se estudia la composicion de la
mirada y de los espacios vividos de una colectividad griega en Argentina. Los vinculos y espacios que tejen, lejos
de poder parecer una escision terminan por reafirmar una referencia talasocratica al margen de tiempos y espacios,
muy adecuada en las sociedades multiculturales postmodernas contemporaneas. Estos nomadas del mar han sabido
recrear su representacion y lugar en el mundo. Para un griego vivir en Chios o en Ingeniero White es igual, pues
ambas son margenes de un mismo mar que une historias de vida en un mismo viaje de vida.

Palabras clave: talasocracia, migracion, referente, griego, posmoderno
IR
The life journey of Greeks in Ingeniero White, Argentina

Paula Michalijos & Hugo Capella i Miternique
Abstract

To analyse the identity of a Greek community in Argentina, we cannot avoid using a metaphor of classical origin.
Although in the beginning the migrant follows a life of journey like Ulysses, it ends up being more like a journey
of life, like Alexander the Great. In the present article, based on an ethnographic work, we study the composition
of the cosmology and the lived spaces of a Greek community in Argentina. The links and spaces they build up, far
from being scattered, end up as a reaffirmation of a thalasocratic reference at the margin of time and space. This
case results very appropriate in contemporary postmodern multicultural societies. These sea nomads have been
able to recreate their representation and place in the world. For a Greek to live in Chios or in Ingeniero White is
the same, because both are margins of the same sea that unites stories of life in the same journey of life.

Keywords: Thalassocracy, migration, referent, Greek, Postmodern

2R
To ta&ior Ty {ong Tov EAMjvav oto Ingeniero White tng Apyevriviig

Iepiinyn

TMa v avdivon g ToVTOTNTAG LOG EAANVIKNG KOWVOTNTOG 0TV APYEVTIvi], OEV UTOPOVLLE VO, ATTOPUYOVLE VOl
YPNOYLOTOWCOVLE L0 LETOPOPE KAACIKT]. AV Kot GTNV apyn 0 LETAVAGTNG akoAovBel o {on ta&dod omng o
Odvocéag, avt katoinyet va poldlel meptocdtepo e £va taidt {ong, 0nmg Tov Meydhiov AréEavdpov. Ze avtd
70 4pBpo, Pacioévo oe BVoYE@YPUPIKN EpEVVa, LEAETATOL 1] GUVOEST] TNG KOGHOAOYING KoL TOV PLOUEVOV YDPOV
Qg eAAVIKNG kKowotntag otnv Apyevtvi). Ot deopol Kot ot ¥dpol TOL GLYKPOTOLV, EKTOC TOV OTL €ivat
Sl0CKOPTIGHEVOL, KATOANYOLV ®¢ emPePainon pog BaAaccoKpaTIKNG avapopds oTo Oplo Tov ¥POVOL KOl TOL
TOmoV, OM®G CLUPAIVEL OTIG GUYYPOVES WETOUOVIEPVES TOAVTOAMTICHIKEG KOWwmVies. AvTtol o1 vouddes g
0GA0GG0G LTOPESAY VO AVAITLIOVPYHOOVY TV EKTPOSAOTNON Kot T 0€0m Tovg 6Tov Kdopo. Ma Evav EAinva, n
{on ot Xio 1 oto Ingeniero White givor tavtdonueg, agov kot ta 800 givar «ota Oploy g idlog Odlacoag mov
evavel 1otopieg Lmng oto 1010 Ttaidt {ong.

AéEarc Khewdd: Oolaccokpartio, LETAVAGTELOT), avapepipevo, EAANvag, LETOHOVTEPVOG

* The article is published in two languages: in Spanish and in English (translated by the authors).
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El viaje de vida griego en Ingeniero White

1. La Chora: entre diaspora y talasocracia

El estudio de la migracion griega a diferencia de otras nos obliga a una revision de los conceptos
establecidos que nos ayuda a replantear la vision de las migraciones en el contexto contemporaneo. Su
caso de estudio no so6lo aporta a la comprension de las migraciones respecto del tema de los referentes
(territoriales/étnicos), sino también del mismo concepto de migracion, si consideramos como ciertos
autores que la comunidad griega es una de las pocas comunidades globales (Global tribe). Desde esa
perspectiva los griegos en el mundo son migrantes o mas bien miembros de una gran comunidad global
Cuyo punto de encuentro Se centra en su vinculacién maritima, estableciéndose como una talasocracia.
Los migrantes griegos o mejor dicho en sentido mas amplio el helenismo se asemejaria entonces mas al
formar parte o por el contrario por descarte al no formar parte de. Como veremos a continuacion los
limites de la relacion con el otro y la definicion de uno mismo en el caso de la comunidad griega, aporta
unos matices de complejidad que enriquecen el debate sobre la migraciéon y nos aporta a SU vez
respuestas en el mundo postmoderno y multicultural contemporaneo. Estos nomadas del mar, han sabido
desde siempre que la mejor forma de pervivir era adaptandose, sin por ello ser una pérdida de sus
referentes. La vida de viaje del migrante como Ulises en su periplo por el mundo, pero con la idea
siempre de un regreso se convierte en el caso de los griegos mas bien en un viaje de vida, entendido
como una forma de vida basada en el aprendizaje y en la adopcion y adaptacion, como supo hacer
Alejandro Magno. El helenismo se debate conceptualmente respecto a su migracion segun los momentos
historicos, pero termina por ver en Alejandro el reflejo del aventurero curioso de aprendizaje de un
pescador, de un marinero o de un pastor o cazador. La vision nomada del helenismo lo convierte en una
aproximacion al tema de la migracion y de la identidad abierta y plural, muy adecuada al mundo actual.
Tal vez nuestros principios debieran redefinirse y entender que las formas de vida itinerantes son tan
validas para definir una forma de vida como las formas sedentarias que hasta la fecha han sido el modelo
sobre el cual establecer las normas.

La fuerza del helenismo engloba no solo a los actuales nacidos y residentes en Grecia, sino que
también incluye a aquellos griegos, herederos de la Magna Grecia, y por extension a todos aquellos
descendientes de estos territorios por el mundo (Androussou, 1990). Ademas, incluso también arropa a
todos aquellos que comparten por el mundo sus principios, basados en un primer momento sobre los
fundamentos mismos del mundo occidental actual (democracia, libertad, etc.) y en un segundo momento
como garantes del cristianismo (ortodoxia bizantina). La identidad helénica es compleja y plural y
engloba tanto una componente étnica, como una componente territorial y también una componente

referencial religiosa y casi podriamos decir también cultural (Fig. 1). En ese sentido la identidad helénica
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tiene una riqueza que es fruto de su variada y larga historia y s6lo es comparable con unas pocas
identidades tan complejas a nivel mundial, como la china, la india o tal vez la judia. La identidad helénica
ha fluido en el espacio y en el tiempo como ndémada por los mares, entendidas como comunicacion. Su
identidad se basa en el de difundir y compartir una palabra y un mensaje.

El referente griego es el resultado de una larga y rica historia que parte ya desde el inicio sobre
unos referentes que marcaran hasta hoy su herencia, desde una Optica de origen ndmada
(pastoreo/marinero) que ha pervivido hasta nuestros dias, mas alla de los marcos tradicionales modernos
que han fijado identidades sobre criterios sedentarios. Asi curiosamente, la construccion identitaria
griega moderna (s. XIX'y XX) si bien tuvo muchos problemas por no adecuarse como otras identidades
vecinas, al ser una nacion parcialmente huérfana de Estado (Bruneau, 2002), encontrara, por el contrario,
una gran facilidad para adaptarse a los tiempos multiculturales y de migraciones masivas
contemporaneas (s. XXI), a diferencia de las identidades nacionales modernos vecinas.

La fuerza de la identidad griega o mejor dicha helénica (puesto que no se ha cefiido nunca
exclusivamente al Estado griego actual) se basa, por un lado, en la riqueza y variedad de elementos que
la conforman (desde un punto de vista fenomenoldgico) y, por otro lado, en la misma raiz némada y
adaptable de su origen (desde un punto de vista ontologico). El resultado es justamente la aparicion de
un referente que lejos de la debilidad aparente, fruto de los azares de la historia (vinculada al Estado
griego), se convierte aun en la actualidad en un referente con mucho porvenir (de hecho, heredero directo
de la Magna Grecia y del Imperio romano de Oriente e incluso en sentido amplio, del mismo Occidente
actual) (Garland, 2014).

1.1 Helenismos

Desde el punto de vista fenomenolédgico la construccion del referente helénico debe entenderse como
un proceso que ha dado una identidad basada en identificadores variados que han ido interrelacionandose
en el tiempo, a diferencia de otras identidades nacionales centradas s6lo en uno o dos aspectos y muchas
veces a modo excluyente. Asi el helenismo se puede definir como una identidad territorial (basada en el
topos), como identidad étnica (basada en el genos) y también como identidad religiosa (ortodoxa), sin
olvidar la identidad lingtiistico-cultural (paideai). Cada una de estas ramas del helenismo ha permitido
en momentos historicos distintos una serie de debates a la hora de definir la nacion. Asi por ejemplo,
baste citar el caso de la consideracion de los griegos del Imperio turco y de otros territorios a finales del
siglo XIX, dentro del Estado griego, como griegos o migrantes? O bien el debate lingliistico a la hora
de fijar la lengua del Estado griego moderno, entre la lengua popular (Dimotiki) finalmente impuesta o
bien apostando por una redefinicion purista (Koini) hacia el reencuentro del griego arcaico clésico
(Kazarévusa), sin olvidar tampoco la influencia del Patriarcado de Constantinopla en las Iglesias

Ortodoxas griegas y otras.
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(casillas centrales en gris para denotar el aspecto mas relevante en cada una de las vertientes del Helenismo)

Esta complejidad fenomenolodgica de la identidad helénica se ve atin mas diversificada por la
diferenciacion ontolégica. El origen mitologico que vincula el referente colectivo a un héroe como fue
Hellén, a modo de epoénimo, recalca justamente el caracter nomada del referente inicial, vinculado con
marinos y pastores trashumantes. El gran éxito y a la vez misterio, es el haber sabido construir un
referente, basado en la cultura misma, como cohesionador de personas de procedencias y creencias de
lo mas variadas, desde su origen. Esta particularidad del helenismo en su origen marcara a la vez su
aparente debilidad de forma frente a grandes imperios, pero a la vez su real fortaleza, por ser un referente
basado en la misma transformacion y con una gran capacidad de adaptacion y supervivencia que parte
sobre todo por una decision propia de querer ser parte o compartir ese referente.

Desde esa perspectiva ontologica, el helenismo a diferencia de otras identidades no se escinde en
una dualidad de ser parte (nacion) o no ser parte del referente (extranjero), sino que incluira una tercera
opcion intermedia (metaxi), siendo la union de las tres el conjunto definidor de esa identidad
(Helenismo).

El Helenismo se expresa asi de formas multiples en cada una de esas tres opciones, partiendo en
primer lugar del Elladismo de la nacion griega moderna contrapuesto al Apodimos Ellinismos de la
Diaspora, para comparar con términos afines de otras identidades nacionales (Tziovas, 2016). No
obstante, esta dualidad en el caso del Helenismo es mas compleja. Las primeras apariencias nos pueden
inducir a engafio, puesto que por un lado el Elladismo, lejos de ser la matriz causal sobre la cual se
establece la identidad es por el contrario el recepticulo construido recientemente, con motivo de la
nacion moderna griega, en el siglo XIX-XX. En ese sentido, el Elladismo es un sincretismo fruto de los

debates ideologicos referentes al nacionalismo griego que emana del Helenismo. A su vez por otro lado,
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la diaspora lejos de ser entendida en este caso como una escision de una nacion central, representa por
ella misma, una parte del Helenismo mismo. Es decir que la diaspora es una traslacion del Helenismo
que en muchos aspectos se asemeja mas al Helenismo arcaico o puro que el mismo Elladismo (de Grecia
moderna). Esta complejidad puede entenderse solo si consideramos un tercer elemento intermediario
entre el Elladismo y el Apodimos Ellinismos, que es el Alytrotos Ellinismos, o bien el Helenismo
irredento o no salvado. Es tal vez en este Helenismo a primera vista secundario y periférico donde se
encuentran por el contrario los elementos claves para entender tanto la articulacion identitaria de la
diaspora (puesto que buen niimero de los migrantes procedian no de Grecia actual sino de territorios de
la antigua Magna Grecia y del Imperio romano de Oriente), asi como aportando los elementos para la
reconstruccion de la nacion griega moderna (con la reincorporacion de migrantes de Magna Grecia a
Grecia y también la reincorporacion de territorios perdidos como Dodecanesos) (Anastassiadou, 2012).

La union de estas tres formas de nacionalismo configuraria la identidad helénica en su conjunto,
aungue nunca expresada de forma plena. A su vez cada uno de estos nacionalismos se ha expresado de
forma diversa respecto de los elementos identitarios. Asi mientras que para el Elladismo la fortaleza
yace en la identidad territorial (entendida como Chora), en cambio para el Apodimos Ellinismos de la
diaspora, la fortaleza se basard mas en la identidad étnica (en la fortaleza del grupo, Omogeneia) y
finalmente la persistencia del Alytrotos Ellinismos (Helenismo irredento), yace sobre todo en la
identidad religiosa de la Iglesia Ortodoxa, representada por el Patriarcado de Constantinopla. Hemos
destacado cada uno de los elementos en cada una de las formas de nacionalismo, aunque como se puede
ver en la figura 1, se mencionan los demas aspectos de forma secundaria. Asi la identidad territorial se
expresa en el espacio, no solo con la Chora, sino también en el apoikiai (Colonia) y en el oikoi (casa).
No solo se trata de un cambio de escala en funcion del peso de la comunidad helénica en el lugar, sino
que se entiende de forma distinta el espacio. Ademas, cabe afiadir que esos matices sobre la identidad
territorial no son fijos y también han ido variando en el tiempo, de tal forma que por ejemplo, en el caso
del Alytrotos Ellinismos, el apoikiai (colonia) con el transcurso de la historia se reconvirtié en Chora,
pero ya no entendida como un territorio-nacion, sind mas bien un lugar-nacién, en por ejemplo la
identificacion de muchos griegos-turcos con Istanbul como “7} I76:¢,” o sea, la Ciudad. Ademas, en ese
caso, las formas de organizacion religiosa (donaciones a instituciones religiosas, los vakif) adquirieron
una dimension casi territorial, plasmadas en torno a las Iglesias, entendidas casi como Chora (Minoglou,
2002). Este ultimo concepto vemos que es muy maleable puesto que significa intervalo e intermedio, y
por lo tanto debe asimilarse mas como el vacuo espacial donde se forjara el espacio vivido y por ende
puede tomar formas de los mas diversas a pesar de responder al mismo nombre (Berque, 2014). El éxito
de la identidad territorial en el Helenismo en general, parte justamente de la flexibilidad misma de la
definicion de la Chora que lo ha convertido en la plasmacion del nomadismo en un espacio fijado

sedentario, s6lo entendible desde el intervalo y donde atn se da el movimiento.
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Por otra parte la identidad religiosa si bien es el cimiento del Helenismo irredento, también es
relevante en la formacion de algunas de las Iglesias ortodoxas autocéfalas de la actual Grecia y sigue
siendo un elemento de cohesion para las comunidades griegas en la diaspora, con Iglesias pertenecientes
directamente a Constantinopla o bien nuevas Iglesias propias ortodoxas (como la Othodox Church de
America del Norte o en el caso concreto de Argentina que la Arquididcesis ortodoxa griega de Buenos
Aires y Sudamérica, o también denominada como Santa Metropolis de Buenos Aires y Sudamérica (en
griego: lepd Mntpoémoing Mrovévog Aipeg kot Notiov Apepikng) es una jurisdiccion ortodoxa con sede
central situada en la ciudad de Buenos Aires, bajo la jurisdiccion canonica del Patriarcado Ecuménico
de Constantinopla).

Finalmente, respecto del tema de la identidad étnica, las denominaciones al grupo (geno) en el
caso del Elladismo siguen siendo importante, aludiendo a Hellenes o a Graikos y ha conllevado incluso
en la actualidad a ciertas dificultades para la aceptacion de los nuevos migrantes recién llegados a
Grecia, asi como al Helenismo irredento, que fue definido étnicamente en este caso, externamente por
los arabes y otomanos como “riims”, como concepto religioso-étnico. No obstante, como ya se ha dicho
anteriormente es en el Helenismo irredento donde la identidad religiosa adquiere mas relevancia,
convirtiéndose en el eje de la identidad durante largo tiempo y haciendo cohabitar una nacion griega en
un territorio no griego, sin problema (Minoglou, 2002).

Mencion aparte seria el aspecto lingiiistico-cultural que se manifiesta por el vinculo de la lengua
y de los conceptos expresados y compartidos en todas las formas del Helenismo, desde la vision mas
arcaizante y purista a la mas popular e incluso ante la aceptacion de la pérdida misma de la lengua (por
parte de la Diaspora) aunque nunca de las formas de pensamiento asociadas. La diversidad descrita de
la identidad helénica por sus elementos y formas, le da un caracter muy flexible y adaptable ante
cualquier situacion, sin perder nunca el referente.

1.2 La nacion de naciones

La identidad helénica como hemos visto es compleja, pero podemos sintetizarla en 3 grandes conceptos
(Fig 2). El Metaxi (intermedio), la Anamorfosis (la transformacion) y la Epifania (la representacion) son
las tres vertientes de una Unica identidad, el Helenismo en su sentido primigéneo (arcaico) y luego
convertido en una forma de decision colectiva para persistir como referente en el tiempo (cuvowiopog).
La identidad no es tanto el fruto de una dualidad binaria del ser o no ser, sino una trinidad, donde el
tercer elemento pasa a ser el determinante (el Helenismo irredento). Para entender ese matiz lo
ejemplificaremos con un tema lingiiistico respecto a los adverbios demostrativos de lugar en castellano,

99
1

donde hacemos un matiz intermedio entre el “aqui-ahi-alli”. El “Ahi” podria parecer irrelevante puesto
que queda en el intervalo fijado por los dos otros adverbios, no obstante, su matiz relativo intermedio es
el que termina de dar sentido a los demas, porqué a diferencia de los dos anteriores que marcan extremos
definidos, el intermedio es vago y permite con sus limites flexibles una indefinicion que se traduce en

libertad de accion. Si bien desde las administraciones los términos concretos son preferidos por evitar
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matices, en cambio desde la perspectiva del sujeto y en un mundo multicultural y plural contemporaneo,
es0s conceptos intermedios son excelentes, para construir una sociedad tolerante y respetuosa hacia el
otro.

En este sentido el Alytrotos Ellinismos es el ave fénix de la identidad griega, en el sentido que
representa la plasmacion de una nacién inmaterial (sin territorio) sin rescate (irredenta) pero que a la
vez recupera y transmite un legado patrimonial del mundo helénico arcaico. Es el transmisor que
permitira la trayeccion o viaje en una identidad sin definicion ni limites concretos. La anamorfosis de la
nacion clasica helénica en las representaciones espaciales (colonias, diasporas) y temporales (Imperio
Romano de Oriente, Grecia moderna, Chipre, etc.) que ocurran. Esta traslacion o vida de viaje
(Alejandro) de la anamorfosis parte de la Metaxi, expresada en la Chora, del territorio griego moderno
Yy, por otro lado, la Epifania, de las representaciones variadas del Helenismo en sus didsporas o partir de

sus grupos establecidos en el mundo.

Oirxovuévy/Zvvoikiocuog

Avouoppow
M 87a§ v Trayeccion E mgavela
Medio MAGNA Cosmovision
GRECIA/IMPERIO .
GRECIA ROMANO DIASPORA
TERRITORIO R GRUPO

Figura 2. helenismo: nacion de naciones
Fuente: Elaboracion propia.

Estas 3 naciones del Helenismo constituyen conceptualmente las tres etapas de un mismo proceso
0 synecismo, donde la anamorfosis del medio se convierte en cosmovision para el grupo. El Medio
(natural) es el intermediario (metaxi) sobre el cual construir y reflejar una identidad, aunque en el caso
helénico, hemos visto qué al no ser una tradicion tan sedentaria, no tiene tanta relevancia como para
otros casos. De hecho, incluso el mismo concepto de Chora, es mucho mas amplio que el de territorio
y se asemeja mas a una epifania (representacion) vinculada estrechamente con el grupo que la representa
(Reyser, 2011). Esta chora se establece entonces como una representacion que puede ser de un grupo,

pero en un territorio compartido con otras poblaciones que no lo comparten. Es una construccion
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territorial simbdlica que sustenta una nacion, pero sin necesidad de exclusividad territorial. Esta
situacion que puede parecer insélita desde las visiones tradicionales modernas establecidas sobre el
estado-nacion y de tradicion mas sedentaria, se basan en una imposicion y exclusion de todo aquello
ajeno, mientras que desde la perspectiva del Helenismo la vision contraria y abierta se adapta al tiempo
y lugares, de forma mucho mas actual ante la diversidad contemporanea, dentro de un mundo global,
donde los limites pueden ser muy relativos.

La vision identitaria plural del Helenismo forja su fuerza justamente en su elemento mas etéreo
como es la trayeccion (anamorfosis) lo cual no hace mas que reforzar el origen nomada y a la vez
dinamico de la identidad helena sintetizada conceptualmente en la misma idea de viaje (Ulises y
Alejandro el Grande) y sirve para vincular el metaxi con la epifania, dandoles un valor relativo, ahi
donde en las demas identidades se les concede un papel predominante que termina justamente por
encerrarlas. En el caso del Helenismo se da justamente una paradoja en el sentido que el metaxi del
Elladismo, deriva en cambio de la misma anamorfosis. Es decir que, el Helenismo tiene una base mucho
mas amplia pero ha sabido adaptarse a los patrones modernos del Estado-nacion, circunscribiendo una
identidad nacional griega a semejanza de sus vecinas, pero a la vez emana de un concepto mucho mas
amplio en la trayeccion que permite por ejemplo, no solo adaptarse mucho mejor a la aldea global, sino
que a su vez permite una revision del Elladismo mismo en pleno siglo XXI, teniendo los instrumentos
para salir de una espiral nacionalista de tintes xenofobos. A su vez la diaspora deja de serlo y deriva
también a su vez del Helenismo (Apodismos Ellinismos) y no como en otras identidades del Elladismo.
La diaspora seria un término erroneo en el caso Helénico, usado por paralelismo de otras identidades, y
debiera mas referirse como formas de representacion del Ellinismos, tan validas como el Elladismo
mismo e incluso siendo mas fieles proyecciones del Alytrotos Ellinismos e incluso del Ellinismo mas
arcaico. Los migrantes son los descendientes de los viajeros helenos de otros tiempos y su identidad se
identifica mas fielmente incluso que la de los griegos actuales (habitantes de Grecia). Asi se da la
paradoja que los migrantes pasen a tener un rol mas importante en la identidad Helénica que los mismos
griegos (Constantinou, & Diamantides, 1985).

El Helenismo es una identidad que se dispersa con el viaje, como las semillas por el viento y que
podra desarrollarse y representarse de las formas mas variadas segun las circunstancias y el momento,
al centrarse sobre una seguridad conceptual del referente, tome la forma o el fondo que quiere. Es decir
que, el helenismo vendra definida en funcion de todo aquello que sus integrantes decidan en cada
momento, sin circunscribirse a ningin imperativo. Esta es justamente la fuerza imparable de esta nacion,

basada en el simple mensaje de libertad y democracia.

2. Metodologia
La presente investigacion se realiza a través del método etnografico el cual se basa en el estudio de la

dimension cultural de la realidad social bajo analisis, describe y analiza ideas, creencias, significados,
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conocimientos y practicas de grupos, culturas y comunidades, se procura describir las caracteristicas de
los fenomenos y descubrir asociaciones entre ellos (Vieytes, 2004). El objetivo es reconstruir las
categorias que los participantes utilizan para conceptualizar sus experiencias y su vision del mundo. La
etnografia implica la descripcidon e interpretacion profunda de un grupo, sistema social o cultural,
generalmente se aplica a estudios de colectivos de inmigrantes, los barrios, las tribus urbanas, etc, como
un camino hacia la comunicacién, para entender al otro y como un componente de la nueva
configuracion de la convivencia de lo multiple y lo plural.

El estudio etnografico requiere sumergirse en la cotidianeidad, para ello es necesario que el
investigador esté inmerso en esa realidad tomando las herramientas basicas de la investigacion
cualitativa: la observacion participante y las entrevistas (Hernandez Sampieri et al., 2010). Siguiendo
esta premisa se realizaron cinco entrevistas en profundidad, a descendientes de griegos, de segunda y
tercera generacion dado que la inmigracion helénica en Ing. White data de finales del s. XIX y una
reunion especifica (con técnica de focus group) con la colectividad griega de Bahia Blanca. Las mismas
se realizaron en los hogares de los entrevistados de manera tal que el investigador pudiera observar
activamente las situaciones analizadas descubriendo cosas que se hacen inteligibles a través de la
experiencia del investigador en la cultura. Las entrevistas realizadas no configuraron un listado de
preguntas formuladas estrictamente en el modo y el orden en que fueron elaboradas sino como una guia
de temas que orientaron la conversacion. Fueron flexibles y dinamicas, una narracion entre el
investigador y el entrevistado para poder captar el modo en que ellos ven, clasifican y experimentan el
mundo permitiendo obtener informacion contextualizada y holistica del objeto de estudio. A su vez,
cabe sefialar que las entrevistas fueron realizadas por Paula Michalijos (durante 2 meses en 2019), que
es parte de la misma comunidad griega, lo cual evit6 que el entrevistador pudiera ser un elemento ajeno
que interfiriera en las respuestas y muy por el contrario permitié afinar mucho mas en las entrevistas,
los comentarios y respuestas. Igualmente se han podido complementar con materiales suplementarios,
como un pequeio trabajo etnografico realizado ya por Autor 1 y Autora 2003, de un testimonio que ya
no esta vivo, lo cual ha permitido poder establecer matices y ver también la evolucion de ciertos
conceptos a lo largo de mas de una década. En el presente articulo, no se muestran las notas y los
entrevistados se mantienen en el anonimato requerido, se centra en los resultados de las entrevistas,
analizados y discutidos por ambos autores y finalmente poder plasmar de forma sintética, respecto de

los conceptos teoricos aportados.

3. ;Una migracion?

Los migrantes griegos por el mundo distan de ser una didspora para convertirse en los primeros
representantes y dignos descendientes de su referente viajero arcaico. La presencia de comunidades
griegas por todo el mundo, no es mas que la proyeccion del referente helénico en la aldea global actual.

Su identidad se ha adaptado a las necesidades actuales y su virtud ha sido la de una increible flexibilidad,
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donde los limites de aquello considerado como parte del referente son méviles y vienen fijados por la
misma comunidad. Por lo tanto, los factores del Helenismo podran diferir segun el lugar y el momento.
La lengua, el origen étnico o la religién no serdn elementos excluyentes, sino que complementaran al
elemento central que se basa en la “omogeneia” (colectividad).

Este grupo de Helenos representa un tercio (cerca de 5 millones estimados) de la comunidad total
(en torno a 11 millones en la actual Grecia) e incluso hay que considerar que parte de los griegos que
viven en Grecia son fruto de la migracion (antiguos emigrados retornados, helénicos reincorporados por
conflictos bélicos de sus territorios de origen, o incluso incorporacion de territorios que no eran parte de
la Grecia moderna). Si a esa perspectiva afladimos los extranjeros griegos que viven en Grecia, Vemos
en primer lugar que la comunidad helénica no corresponde con la griega, y en segundo lugar que la
segunda paraddjicamente deriva de la primera (construccion del estado moderno griego reciente)
(Nazloglou, K. 2014).
3.1 Los griegos en Argentina
Si bien las principales colectividades helenas por el mundo se concentran en regiones vecinas de Grecia
actual (Turquia, Balcanes, Mediterraneo) y América del Norte, también podemos encontrar hasta en
Australia o lugares como la presente colectividad griega de Bahia Blanca, en el centro sur de Argentina
(Torrecilla, 2014).

Argentina mundo
Griegos 231 5 Millones
Bahia Blanca 33.012
(censo 1914)

Figura3: tabla datos migracion griega en argentina
Fuente: Elaboracion propia a partir datos estadisticos del censo.

En el caso argentino si bien las migraciones fueron un elemento trascendental en el poblamiento
moderno del pais (a inicios del s. XX), cabe mencionar que el grupo de griegos fue minoritario respecto
a otros origenes como espafoles, italianos, rusos, franceses, alemanes o austrohuingaros. En el censo
Bahia Blanca de 1914, aparecen 231 migrantes griegos de los cerca de un poco mas de 33.000 migrantes
sobre una poblacion que no llegaba a los 70.000. Si bien la migracion en Bahia Blanca representaba
cerca de la mitad de la poblacion, la comunidad griega era muy minoritaria, aunque desde la logica del
Helenismo no era visto como un problema, puesto que hay que considerarla desde una dptica global.

La caracteristica de esa colectividad reducida fue su grado de cohesion y su vinculo con el
referente que los unia a partir del mar. La mayoria de sus migrantes a nivel mundial y en el caso de
Bahia Blanca no es excepcion, con su concentracion en la zona portuaria (Ing. White), no obedece solo,

a un tema funcional, por desempefiar tareas vinculadas con el mar, sino también desde un punto de vista
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simbolico. La vecindad del mar, debe interpretarse como un cordén umbilical que une a todos y del cual
no se separan. Ese elemento liquido lejos de separar como en otras identidades debe entenderse casi
como un utero comun. La proximidad al mar, hace que conceptualmente no sélo sigan cerca de su lugar
de origen al otro lado, sino mas bien que son parte en sus margenes por igual de un mismo referente
marino. La colectividad debe entonces entenderse como un nucleo marino en cuyos margenes vive su
colectividad. La unién se refleja tanto en un espacio compartido (el mar) y a la vez en una forma de
organizacion (las decisiones son tomadas por cada grupo de forma autébnoma). A partir de esos principios
no es dificil entender la gran diversidad de formas que podra revestir la helenidad, segtn el lugar y el
momento.

En el caso de Bahia Blanca, al tratarse ademas de una colectividad muy reducida, la capacidad de
adaptacion fue considerada como un elemento basico para su supervivencia. La mayoria de los
migrantes, fueron hombres en busca de trabajo, pero en algunos de los casos siguieron las esposas (hartas
de esperar los maridos y preocupadas que sus esposos hubieran rehecho su vida y abandonado sus
compromisos con su familia de origen), pero en muchos otros casos, los hombres solteros (0 no tanto),
se vieron obligados a casarse con mujeres argentinas de otras procedencias, sin que ello planteara ningtin
problema para la pervivencia de la colectividad. Esta misma flexibilidad o permisividad conceptual de
la identidad la encontramos en otros aspectos, como los vinculados a la lengua o la religion, donde
tampoco hubo ningun problema por adaptarse al espafiol como lengua vehicular o incluso también a
otras religiones (para poderse casar con no ortodoxas).

De esta forma otros elementos en principio secundarios, como los encuentros y celebraciones
toman un protagonismo, al margen de su escenificacion mas o menos costumbrista, entorno a elementos
gastrondmicos, musicales y de baile u otros (como queda corroborado en varias de las entrevistas). Las
costumbres y su transmision son una excusa para transmitir realmente el sentido de la colectividad y
sobre todo de familia, se sea 0 no griego de origen o descendiente. En ese sentido cualquier miembro
ajeno que se vincula con la familia pasa a formar parte del grupo, sin ningin problema. Esta
caracteristica de apertura es una de las fuerzas de una identidad vista como simpatica y vinculada con la
festividad, desde fuera.

A nivel interno también existen diferencias en el concepto identitario entre los migrantes nacidos
en territorios considerados griegos y sus descendientes ya nacidos en Argentina. En el primer caso, el
vinculo se asemeja mas al Elladismo mientras que para los descendientes se acerca mas al Ellinismo en
sentido amplio, con una simbolizacién del mundo de los padres o abuelos nacidos en Grecia, con por
ejemplo el aprendizaje del idioma, el reencuentro y viaje a Grecia, o bien atn el bautizo ortodoxo, como
marcas de la vinculacion (corroborado en una de las entrevistas). Esos actos son mas personales y no
responden tanto como en otras comunidades de migrantes con obligaciones, sino que son fruto de
elecciones propias. Estos matices y diversidad de formas que toma el Helenismo son posibles por la

riqueza del referente desde su inicio. De esta forma el Helenismo sigue vivo como referente con
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independencia de la forma que tome y la adaptacion no es vivida como una pérdida sino como una
oportunidad de difusion, abriéndose a una comunidad més amplia, partiendo de una fuerte autoestima
del referente propio, anclado en una simpatia contagiosa (Prévélakis, 2006).

3.2 Una talasocracia

El mundo heleno se define como una talasocracia y ha forjado un referente de trayeccion talasocéntrico
muy poco comun. Por ello, se hace necesario definir y explicar mejor estos conceptos para una poblacion
que en su mayoria toma la tierra como referente de su vida sedentaria. El caso heleno, es justamente el
contrario y en el mundo encontramos muy pocos pueblos que hayan establecido su referente desde el
mar, y al margen del caso heleno, cabria tal vez destacar el caso polinésico, con los denominados
némadas del mar que se expandieron desde el Sureste asiatico por todo el Pacifico (hasta Rapa Nui y
América) y parte del Indico (hasta Madagascar). A pesar de la proeza realizada siguen siendo incluso
hoy, una civilizacién poco conocida, no sélo por su lejania, sino también por compartir junto con los
helenos, una vision diferente del mundo.

En el caso heleno, a pesar de ser una civilizacion reconocida y vista como cuna de los cimientos
europeos y del mundo occidental, sigue siendo poco entendida respecto a su vision particular del mundo.
A diferencia de los grandes imperios asiaticos basados en el control de espacios terrestres y sobre todo
de cuencas fluviales, asi como a partir del dominio y explotacion de los pueblos que vivian en ellos, en
el caso heleno, el referente se construye sobre el control de los mares, entendidos como via de
comunicacion y viaje. En un mundo de peninsulas y archipi¢lagos el Mediterraneo es entendido como
el elemento de vida y de supervivencia, no s6lo por sus recursos naturales, sino por ser la base del
intercambio y del comercio. El mundo desde la dptica helena arcaica se centrara no como hacemos
comunmente de la tierra mirando al mar, sino al revés del mar mirando a la tierra, a modo de
talasocentrismo. Desde esa logica las costas no son mas que el limite de un elemento comtn que es el
mar y que se convierte en el elemento dindmico de la identidad helena.!

Esa vision se vio seguramente reforzada por la vision nomada del mundo pastoril de los Balcanes,
en un medio montafioso de valles muy aislados. Ambas visiones a pesar de ser casi contradictorias se
complementaran en esa mirada nomada y a la vez basada en el consenso de decisiones autonomas. Sin
caer en un determinismo natural, se puede igualmente entender como en ese contexto pueda nacer la
idea de lo que hoy denominamos como democracia y que partira de esas polis griegas que se unen por
el mar. Esas formas de organizacion, autonomas y maritimas definen justamente el concepto de
talasocracia, es decir de un orden politico que se forja y funciona desde y para el mar.

La vision talasocéntrica se diferencia de la continental, por un elemento basico. Asi como el mar
es unitario y une a los pueblos, los continentes separan y compartimentan a sus pueblos. En este sentido,

a pesar que en el mundo sobre todo desde los tiempos modernos cuando se empiezan a controlar las

1 https://www.youtube.com/watch?v=TjSJIU-ujkw_ (Video Port Marseille).
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comunicaciones terrestres se impone la vision continental, nos encontramos hoy en un mundo
globalizado que se asemeja en el concepto de aldea global, mucho mas al concepto arcaico talasocéntrico
del mundo helénico. La visién maritima del mundo es una mirada abierta, multicultural, pero sobre todo
dindmica y en constante movimiento, tal como ocurre en nuestro mundo contemporaneo. Las formas
politicas adaptadas a ese contexto fragil dieron pie a las talasocracias, basadas en pequenas unidades
administrativas, con gran margen de autonomia y que en su conjunto ejercian una gran fuerza,
entendidas como red. Ulteriormente otros pueblos y republicas se han establecido de modo parecido al
heleno en el Mediterraneo, como el caso de las republicas pisana, genovesa catalano-aragonesa,
veneciana o mas alla en la misma liga hanseatica, por poner ejemplos. A pesar de las semejanzas en el
caso heleno se junta como hemos visto el talacentrismo y la talasocracia, mientras que en otros se
centrara mas como forma de organizacion politico-comercial, con una vertiente mas continental que en
el caso griego. Esta vision maritima no debe confundirse con otros conceptos geopoliticos afines como
por ejemplo el de los imperios maritimos que eran gestionados desde tierra como en el caso espafiol o
britanico, por ejemplo.

La talasocracia talasocéntrica helénica implica una mirada unitaria (el mar como elemento comiin
de referencia) y diversa (a partir de las unidades autonomas que la componen). Recordemos que desde
la cosmologia clasica el centro de las Cicladas gira entorno a Delos, en cierto modo, como si de un
ombligo se tratara, curiosamente muy afin salvando las distancias de otras culturas talasocéntricas como
en el caso de Rapa Nui, como ombligo del mundo también.

La vision cosmoldgica de un pueblo sobre un referente dinamico y unitario como el mar conlleva
auna gran capacidad de adaptacion temporal y espacial, por ser capaz de entender el cambio como parte
del referente a diferencia de las cosmologias basadas sobre referentes terrestres, entendidos sobre la
estabilidad. En ese sentido la traslacion de esa mirada marina a escala mundial contemporanea, nos
permite entender que los helenos pueden definirse con independencia del momento y lugar que se
encuentren y en consecuencia que un heleno de Bahia Blanca tiene el mismo referente, que uno de Chios
o de la mismisima Atenas o Constantinopla.

Si bien hemos definido claramente la base del referente heleno con su vinculacion al mar, cabe
mencionar que, desde un punto de vista practico, existe una superposicion de esta vision, con la del
Elladismo griego. En el sentido que muchos migrantes de origen griego, reflejan a modo similar de otras
nacionalidades, una vinculacién de su referente con un territorio nacional concreto. Esta situacion
acostumbra a darse por parte de los migrantes de finales de los siglos XIX e inicios del XX, cuando ya
se establecieron los cimientos del nacionalismo griego moderno, que habia nacido en Grecia. Esta vision
se sobrepone a la anterior, dando unos matices y complejidad atn mayores. Asi, el descendiente de esos
migrantes nacidos ya fuera, podran optar en una disyuntiva entre las posturas mas elladistas griegas y
asemejandose mas al resto de identidades y la de sus ancestros directos o bien optar mas por un

helenismo mas universal.
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Lo importante desde ese referente es la lejania al mar. De hecho, buena parte de los helenos que
viven por el mundo seguirdn siempre vinculados fisicamente con el mar, viviendo o trabajando en
actividades vinculadas con el mar, aunque sea simbolicamente (navieras o comercio) o bien viviendo
lejos del mar, pero representando el mar (con por ejemplo murales marinos en los restaurantes, etc). La
cercania de metros a pocos kilémetros del mar sera uno de los elementos comunes de buena parte de 10s
helenos por el mundo. Donde haya mar, cerca siempre habra algiin heleno. El caso de los griegos en
Argentina no es excepcion, concentrandose principalmente la Colectividad en ciudades portuarias como
Buenos Aires, Berisso, Rosario, Mar del Plata e incluso en el caso de Bahia Blanca, se establecieron
sobre todo en la zona portuaria de la ciudad de Ingeniero White, tanto con sus viviendas como por las
actividades que desempenaban (Ritacco, 1992). La cercania al mar era para muchos de los migrantes
como seguir estando en casa. Desde esa perspectiva los helenos por el mundo no pueden considerarse
como didspora o migracion, sino como parte del helenismo en la aldea global (Bustos & Tonellotto,
1997).

3.3 La anamorfosis del mar

La trayeccion de la materia liquida del mar permite por un lado como se ha visto, el asentamiento de
una identidad némada basada sobre un elemento fisico concreto (el mar), a diferencia de otras
identidades ndémadas como el caso de los zingaros, o incluso el caso de una parte del mundo judio no
sionista, basados en un origen terrestre simbodlico. Por otro lado, el referente marino obra, retomando
conceptos del cristianismo como una transubstantacién o mas bien consubstantacion del referente. La
trayeccion del referente de origen puede mantener su forma, pero cambia el significado o bien también
por el contrario cambia la forma para mantener el significado de origen.

La proyeccion de la representacion del referente para el migrante individual y colectiva, de un
lugar de origen a otro, pasa por un proceso de traslacion que termina por convertirse en anamorfosis,
puesto que el referente de origen al proyectarse en el nuevo lugar, recrea una realidad a semejanza del
original que se proyecta entonces de forma distinta (Capella, 2012). La mayoria de migrantes al recrear
su lugar de origen en el nuevo territorio, estan construyendo de hecho un nuevo espacio que se diferencia
del original a pesar de su semejanza. El dilema para la pervivencia del referente pasa entonces muchas
veces por el dilema de mantener las formas y costumbres inalteradas desde el lugar de origen, con el
éxito de sentirse como en casa estando lejos, para los migrantes, pero con el peligro de transmitir
entonces una realidad ficticia respecto del nuevo espacio para unos descendientes de esos migrantes,
que no terminaran de construir una representacion identitaria de la realidad del lugar sino a partir de la
imagen simulada de un lugar mitico o bien por el contrario, pueden acceder a una adaptacion al nuevo
espacio en las formas, para hacer pervivir la vitalidad del referente de origen, con la ventaja de tener
unos descendientes adaptados al nuevo lugar y con un referente de origen claro, pero al precio entonces
de tener que sufrir por parte de los migrantes el proceso de desadaptacion inicial. Este proceso de

trayeccion referencial de los migrantes acostumbra muchas veces a seguir el primer patrén, sobre todo
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en el caso de identidades muy vinculadas a un territorio concreto o etnia para basar su referente. El
cambio es entendido como una pérdida o desmayo progresivo del referente. En el caso argentino, es el
de la mayoria de las colectividades alemanas que intentaban recrear su lugar de origen en el nuevo
territorio y se cefiian a mantener las costumbres, atin con el riesgo de caer en un desajuste progresivo
respecto a sus propios descendientes. Las discusiones por ejemplo en el hemisferio sur en si hay que
mantener la festividad de la oktoberfest en octubre (mantener la forma) para seguir la tradicion o bien
adaptarla al calendario austral de produccion de cerveza, entorno entonces a marzo, para mantener el
significado vivo (el fondo), son un ejemplo.

En el caso de la colectividad griega existe como hemos visto una doble interpretacion, por un
lado, desde la optica griega (Ellados) se seguirda la logica de las colectividades anteriores ya
mencionadas, intentando realizar una trasposicion de Grecia en Argentina, pero con el precio de ver
como los descendientes se encuentran ante la disyuntiva de seguir anclados en un referente simulado de
origen griego, o bien de adaptarse a Argentina con el sentimiento de pérdida de su referente griego.
Pero, por otro lado, y en ese caso es aqui donde yace la riqueza del referente de estudio, si nos centramos
en el Helenismo, entonces la colectividad no genera ninguna anamorfosis, porque sigue teniendo el
mismo referente marino y por ende sus formas de vida son dindmicas y adaptables sin posibilidad de
sentimiento de pérdida, para los primeros migrantes, asi como para sus descendientes. En el caso de la
colectividad griega/helénica existen ambos sentimientos lo cual no deja de generar en algunos casos
ciertas confrontaciones dentro de la misma colectividad, asi como en los mismos integrantes que
confunden elementos de ambas.

En este sentido, es importante recuperar un fragmento de la entrevista a Ricardo. El es nieto de
griegos, su abuelo era oriundo de la isla de Ténedos, como muchos a su llegada a Argentina se cas6 con
una mujer argentina y vivieron en el puerto de Ing. White cerca del mar. El recuerda con mucho carifio
una tradicion que se respetaba “religiosamente”, cada afio toda la familia se reunia para celebrar a San
Silverio. El tercer domingo de noviembre en el Puerto de Ing. White se realizaba y se realiza la procesion
del Santo Patrono de los Pescadores, si bien el santo pertenece a la religion Cristiana Apostolica y
Romana los trabajadores del mar lo adoptaron como protector. La procesion consiste en pasear al santo
por las aguas del estuario y en arrojar una ofrenda floral al mar, si esta cae con las flores hacia arriba,
significa que la temporada de pesca sera buena, mientras que si la ofrenda cae al revés.

No obstante, a nuestro entender la perspectiva helénica no solo aporta una respuesta dinamica y
adaptable a cualquier realidad sino que a su vez se convierte en una respuesta al dilema identitario a
escala universal que puede servir para otras colectividades. La identidad helénica tiene curiosamente su
fortaleza en su caracter universal y dinamico a pesar que pueda parecer en apariencia mucho mas fragil
por mostrarse mucha mas adaptada a las realidades circundantes. El caracter de debilidad ha sido tal
vez una de las mejores cualidades del helenismo puesto que le ha permitido coexistir y adaptarse al paso

de los tiempos y de los lugares, y se ha transformado asi en la mejor forma de supervivencia pasando
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por delante de referentes en apariencia en su momento mucho mas robustos pero que al final resultaban
tener los pies de barro. El helenismo es un referente poliédrico perfectamente adaptado para los tiempos
actuales, a diferencia de los numerosos referentes nacionales modernos, hoy totalmente desbordados y
en procesos de crisis existenciales ante los retos de sociedades multiculturales y en un mundo global.
Incluso en ese sentido el mismo nacionalismo griego hoy padece de esa crisis y encuentra en el

helenismo el mejor aliado para su reinvencion postmoderna.

4. La representacion del oixog 0 el fuego

El referente helénico se refleja desde sus orillas en el mar y desde los fuegos entorno a los cuales viven
sus representantes. Sus referentes son fragiles y a la vez fuertes como el fuego, simbolo de vida, pureza
y renovacion. El 0ikos griego pese a representar a la casa, debe entenderse mas como la unidad de base
de vida (koun o pueblo) y el espacio autbnomo de donde parte la constitucion y la voluntad de ponerse
de acuerdo en un referente comun. Es el origen del Helenismo que podemos traducir como se hacia
antafio para calcular el nimero de habitantes en funcion no tanto de las casas concretas sino como
fuegos.

En el oikos se gesta un referente vivo, dinamico y adaptado a cada instante y necesidad. Es un
referente por lo tanto que no se encierra en la tradicion, aunque también le sirva de refugio, sino que se
plasma mas en la vitalidad del fondo mas que en las formas que adopte, siendo la omogeneia y el
synecismo los elementos basicos para poder (re)producirse la trayeccion. El referente Heleno no tiene
limites, ni se define, sino que fluye como el mar en su diversidad, humilde pero indomable. El fuego
heleno se encuentra en cualquier lugar y en cualquier momento, a la vista de todos sin necesidad de
esconderse, a pesar de las diversas persecuciones y avatares de la historia que ha padecido. Es un fuego
heroico sin necesidad de ostentacion y visible desde los corazones de sus integrantes. La vitalidad y la
alegria seran los mejores transmisores para la difusion del referente helénico, y con una apabullante
capacidad de aglutinar a todos. La universalidad del referente de base lo convierte en universal y por
defecto como veremos en a-temporal y en a-espacial.

La casa representa la unidad basica para la epifania del referente heleno en general, pero en
particular es el elemento territorial mas importante para la diaspora. La casa sera importante por un lado
por sumaterialidad y disefio, pero por otra parte por representar simbolicamente el referente tanto interna
como externamente. La casa desde el punto de vista simbdlico es tanto un refugio del referente como
referente para la colectividad.

4.1 La casa
Es tal la importancia de la casa para la colectividad griega que sélo baste mencionar que ha sido el

desencadenante del presente articulo. Corria el afio 2003 y tras meses recorriendo Argentina y lejos de
casa, tuve la suerte de ser invitado en casa de una Sefiora migrante griega de Ingeniero White, originaria

de Kastoria, hoy por desgracia fallecida ya. Dejando al margen su testimonio ¢ historia de vida que se
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han visto reflejadas en numerosas frases de este articulo, como la importancia de la vinculacion al mar
como el estar en casa, cabe hacer mencion aparte de su casa.

Desde el exterior, la fachada se asemejaba con el resto de las casas de esta zona portuaria de
inicios de siglo XX de planta baja y ya algo destartaladas y no destacaba en nada, pero al cruzar el
umbral, fue reencontrarme en pleno mediterraneo, a pesar de estar en una zona de Argentina oceanica.
Cada mueble y rincon de la casa era como haberse trasladado a su isla de origen, mientras inicidbamos
una larga charla sin que faltara un café y copita de ouzo casero, para no perder la tradicion de
hospitalidad. Su relato de vida fue enseguida intenso y emocional, con una sinceridad diafana que
parecia mas como si estuviera contando su vida a su propia familia, a pesar de conocernos desde hacia
solo unos instantes. El testimonio explicaba su llegada sola a Argentina en busca de su marido que habia
partido afios antes y del cual no sabia nada (con cierta broma sobre el miedo que ya hubiera rehecho su
vida con otra mujer), sus primeras dificultades para comunicarse en las cosas mas simples como ir a
comprar, donde recordaba que se comunicaba con signos e incluso que debido a ser un barrio con mucho
migrante de otros origenes, principalmente del Este de Europa, mencionaba que con el tiempo, entre las
mujeres hablaban una lengua que era la mezcla de todas sus lenguas, incomprensible para cualquier
argentino pero que les servia a ellas de maravilla. El relato no hacia mas que reafirmar la gran capacidad
de adaptacion y de supervivencia en los primeros afios, de forma siempre positiva y sin ningun anhelo

por la tierra que habian dejado atras, en condiciones econdmicas muy duras.

Figura 4: foto interior casa griega en Bahia Blanca -
Fuente: Paula Michalijos en casa de las entrevistadas

Mostro las fotos antiguas colgando en las paredes de su familia, pero sobre todo las fotos de sus
descendientes en Argentina, con orgullo y sin ningln tipo de titubeo a la hora de definirlos como tan
griegos como ella y a la vez argentinos, sin ningtn tipo de contradiccion. Prosiguid la conversacion

centrandose en el peso de la colectividad griega de Bahia Blanca, que si bien reconocia que era menor
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que afios por un tema de adaptacion de los descendientes que encontraba positivo, pero a la vez también
comentaba los proyectos en ese momento del establecimiento de una Iglesia ortodoxa (que afios después
no terminaria de concretarse) con mucha ilusion.

Otro ejemplo de la importancia de la casa para los griegos es el de otra entrevistada, una joven de
43 anos, tercera generacion de argentinos, al verla uno sabe que esta frente a una griega, en su atuendo
no faltan accesorios helénicos, pulseras, colgantes y aros no remiten a sus origenes. A pesar de no haber
conocido a sus bisabuelos oriundos de Kalimasia (Chios) en su hogar se respiran aires helénicos, tiene
cuadros con paisajes griegos y un pequefio “altar” con piedras y recuerdos de viajes, y la entrada de su
casa esta enmarcada con la tradicional Santa Rita. A veces cuando esta sola aprovecha para bailar,
ademas suele juntarse con sus padres a tomar café griego (eAMnvikos kopéc) (cada vez que algin
conocido viaja a Grecia es obligacion traerle el codiciado café), preparado en el Briki (uzpixi) con dulces
griegos. El idioma se fue perdiendo con el tiempo, sin embargo, actualmente, esta entrevistada esta
tomando clases de Griego Moderno en la Universidad. Ella hasta el momento es la unica de su familia
que pudo volver a Grecia y sin bien no encontr6 a sus familiares griegos siente que la conexion con ese
pais es mas fuerte atn.
4.2 El jardin
Pero como si de un transito se tratara, tras esta conversacion e interaccion dentro de la casa, la duefia
nos llevo hacia atras de la casa y ante el asombro mio, aparecié un pedazo de Grecia en un jardin. Olivos,
romeros, buganvillas y un sinfin de hierbas aromaticas mediterraneas me transportaron en esta epifania.
Inici6 entonces el relato del origen de cada una de esas plantas y arboles, traidos desde su casa de origen
y que reflejaban una historia de vida por sé. Asi por ejemplo la vifia era un regalo de los abuelos al partir,
0 el romero otro de una vecina. El jardin no era sélo la recreacion de un paisaje helénico en la Pampa,

sino que también era el jardin de vida a partir de los recuerdos asociados a cada planta.

Figura 5: un territorio helénico en el mundo
Fuente: http://www.hydrahomes.com/hydra_island_villa_rentals.aspx
(Izq) y Paula Michalijos en casa de una entrevistada (Drcha).

La casa y su jardin resultaron construir un espacio y un tiempo al margen de la logica y de la
racionalidad y permitiendo construir un referente desde la emocion y las sensaciones. El referente heleno

estaba presente en esa casa a una orilla del mar, como lo era cualquier otra isla griega o de otra parte del
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mundo. Prueba de la a-temporalidad y a-espacialidad es la imposibilidad de saber observando las fotos
si se trata de Argentina o de Grecia. Y lo interesante es que en el fondo da igual porqué ambos recrean
una misma representacion, donde el simbolo (icono) pasa a ser mas relevante que la misma realidad. En
esta simulacion mds propia de los tiempos postmodernos, los tiempos y espacios licuan sus limites y
pasa a segundo plano la coordenada geografica. Ademas en el caso del referente heleno, a diferencia de
otras colectividades donde el lugar de origen es referente de la imagen derivada en lugar donde migraron,
en este caso, ambos son entendidos como referentes por igual respecte del mismo mar. En este sentido
la casa que vimos era tan relevante para la identidad helénica como podia ser la casa de origen en
Kastoria, o cualquier otra. Kastoria estaba en Ingeniero White, de la misma manera que Ingeniero White
estaba en Kastoria y lo realmente relevante desde esa oOptica del referente helénico es justamente el
dinamismo del viaje por mar. Aqui no se trata de un Ulises que viaja para volver a casa, sino de un
Alejandro Magno que viaja para encontrarse y definirse como persona y referente. Esta vision quedo
corroborada con el resto de entrevistas realizadas.

Este testimonio refleja el pensamiento implicito en la leyenda recordada por otro de los
testimonios entrevistados tiempo después, sobre la trascendencia del mar para el referente griego

...Cuenta la leyenda que en la época en que la gente andaba en sulki, frente al mar de
Marmara habia una sirena que tenia un panuelo rojo y decia que el dia que se lo entregue
a un humano ella se convertiria en humana. Un pescador griego estaba perdidamente
enamorado de ella, la engario y le saco el pariuelo rojo, la sirena se convirtio en mujer y se
caso con el pescador, vivieron por aiios en tierra, tuvieron tres hijos, pero con el tiempo ella
comenzo a extraniar el mar. Un dia cuando el esposo fue a pescar ella muy triste busco por
todos lados el paiiuelo rojo hasta que lo encontro y pudo volver a su querido al mar, desde
entonces ellos se encuentran todos los dias en el mar ...” (segin uno de los testimonios
entrevistados).

Dentro de esa logica lo relevante para el propio referente, no es tanto el rodearse s6lo con los
tuyos (que pueden ser también malas personas) Sino el conocer a otros que aporten y enriquezcan, como
hizo Alejandro. Asi, no es de extrafiar que la Sefiora entrevistada viera con orgullo la argentinidad y
adaptacion de sus hijos en Argentina, de la misma forma que también le alegraba todo aquello que como
helénicos aportaban al resto. El referente se basa en la interaccion, entendida como dinamismo, luz y
fuego.

A partir de este testimonio podemos demostrar empiricamente la riqueza del referente helénico,
asi como su caracter universal que se ve reafirmado con variedad de testimonios desde otras partes del
mundo, como por ejemplo sin ir mas lejos, con parte de la propia familia politica del primer autor. Asi,
por ejemplo, una media tia abuela, de bisabuela comun pero de bisabuelo diferente de origen griego
Houanzis en Marsella, no tuvieron ningtin problema en hacernos parte de la alegria y el compartir de su
propia familia, a pesar de no tener ni vinculo sanguineo, ni compartir costumbres, ni lengua, ni religion.
Para ellos siempre fuimos y seremos parte de su familia helénica de Marsella, olvidando incluso su

origen, pues en ese caso el origen mismo de la ciudad es tan helénico, como ser de Kalymnos, estando
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siempre en casa por igual (Calapodis, 2014). Este tal vez fue uno de los puntos de encuentro que origind

de forma conjunta la idea junto a Paula Michalijos para la realizacion de este articulo.

5. Nomadas del mar

La vision nomada del referente helénico largamente marginada desde la supuesta solidez del referente
estado-nacion en la modernidad, que obligo incluso a la invencion misma del referente nacional griego,
se convierte por el contrario en el mundo postmoderno actual en un ejemplo casi a seguir por lo demas,
gracias a su caracter global e universal (Sarlo, 1994).

El helenismo a pesar de su poca relevancia en el escenario politico internacional actual, resulta
ser sin embargo una de las pocas tribus globales actuales (Bruneau, 2001), s6lo comparable con
referentes de dimensiones demograficas y/o politicas enormes, como son el referente chino (han) y el
hind{, en ciertos aspectos el judio. Todos estos referentes tienen una gran complejidad interna, en primer
lugar por la diversidad de referencias identitarias tanto de corte étnico, territorial, religioso y lingiiistico;
en segundo lugar por su dimensidon y evolucion historica milenaria, y en tercer lugar por haber
establecido una diferenciacion respecto a su referente no sélo dual (ser o no ser parte de) sino incluso
con matices entre sus mismos ciudadanos (como por ejemplo en el caso chino, entre los chinos de la
Republica Nacional China y los chinos de fuera — con matices para los que regresan y para los que son
descendientes de chinos-, e incluso dentro de China también distinciones entre los Han respecto de otros
pueblos parte del pais).

No obstante, incluso respecto de las consideradas tribus globales (Bruneau, 2001) y por lo tanto
mejor adaptadas en un mundo global contemporaneo, puesto que sélo hace falta ver el grado de
dinamismo de sus diasporas por el mundo, el caso del helenismo, es el mas flexible y plural, porque ni
se circunscribe a un elemento especifico para identificarse (territorio, etnia o religion), ni se cifie a una
vision sedentaria al estar su referente basado desde el mar.

En este sentido el referente helénico comparte con el chino y el hindu, la pluralidad de
identificadores referenciales, pero a la vez se diferencia por su caracter ndmada. La comparacion con el
caso del referente judio, se asemeja en muchos aspectos tanto por pluralidad de identificadores, como
por su origen némada, aunque se diferencia por su desvinculacion del referente étnico, muy relevante
para el caso judio. En ese caso, ademas el resto de los identificadores religioso y lingiiistico y en menos
medida territorial, cuestan mas de desvincularse entre si y sobre todo respecto del étnico.

En resumen, el referente helénico resulta ser el mas funcional y practico en un mundo global,
abierto y dinamico, con gran capacidad de supervivencia gracias a su adaptabilidad. Su origen marino
obstante, nos permite asemejarlo a otros casos, ademas del ya comentado polinésico, como por ejemplo
en el caso de los vikingos, en ciertos aspectos, puesto que la vertiente étnica en ese caso siguio siendo
muy relevante, mientras que en el caso heleno no se lo podian permitir, por ser conscientes de la mezcla,

como parte y garantia de la supervivencia de su referente. Eso explica en cierto modo el éxito y la
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difusion del segundo y del estancamiento del primero, a pesar de usar el mar como elemento comun de
difusion. En resumen, podemos decir que el referente heleno es el compendio de la mejor combinatoria
logica de elementos para construir una identidad eficaz y de largo alcance, al margen del tiempo y del
espacio.

51 El referente poliédrico

El referente del helenismo es poliédrico por su base tanto territorial, étnica, religiosa y cultural, sin por
ello cefirse a ninguna en particular, sino que mas bien han sido el fruto de la adaptacion y supervivencia
a los avatares de la historia del pueblo griego. Su origen nomada centrado en el mar, pero sin olvidar
tampoco su aspecto pastoril lo convierten a su vez en un excelente referente para su difusion, desde una
vision abierta.

El referente helénico por sus caracteristicas poliédricas lo convierte en un referente aglutinador.
Su caracter universal, centrado en el mar, sus identificaciones variadas lo convierten por un lado en un
referente de dificil abandono, una vez se es parte, puesto que siempre encontraremos un identificador
de los multiples, con el cual proseguir vinculado e incluso también podremos evolucionar a lo largo de
nuestra vida, ampliando distintas facetas del mismo referente, desde su vertiente mas territorial, hasta la
lingiiistica o religiosa. Por otro lado, el caracter aglutinador de cara al exterior, lo convierte en un
referente atractivo y amable, con un gran potencial de influencia sobre individuos con otros referentes.
En ese caso, se permite la convivencia entre referentes diversos, aungue siempre y cuando no se intente
interferir sobre el referente helénico. De esta forma, lo comtn es terminar siendo parte de esa
comunidad, no tanto por decision propia sino por el hecho de la decision del resto del grupo helénico,
de hacerte parte (corroborado a partir de entrevistados en Bahia Blanca). El nuevo venido padecera la
voragine del referente helénico que podra adoptar sin problemas. No obstante, también es cierto que el
si bien la interaccion puede darse de dentro del referente abierto hacia el exterior, no en cambio al revés.
Asi, lainterferencia de otros referentes que incidan en el helenismo en cualquiera de sus identificaciones
(étnica, territorial, religiosa, cultural) serd por el contrario entendida como un ataque y excluida. Esto
permite entender, por ejemplo, la actual reaccion de parte de la poblacion griega respecte de las recientes
migraciones recibidas en los ultimos afios y tildadas de xen6fobas.

Para emplazar el caso, debemos mencionar en primer lugar que estas situaciones se enmarcan mas
en el contexto del nacionalismo moderno griego (elladismo) y no tanto desde la perspectiva del
helenismo, aunque, en segundo lugar, también como se ha comentado el aglutinamiento del helenismo
si bien se garantiza su eficiencia del referente hacia el exterior, ejerce con la misma fuerza un proceso
de aversion a ser fagocitado desde otros referentes externos. Esta particularidad a nuestro entender, ha
obedecido al fruto de la historia y de las numerosas situaciones en las que el referente heleno tuvo que
sobrevivir bajo la imposicion de otros referentes politicos (imperios, egipcio, asirio, persa, romano,

otomano, turco, ruso, italiano, aleman o britanico, por ejemplo). Las formas de rechazo no son en
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consecuencia tanto hacia el otro sino mas bien entendidas como rechazo al no reconocimiento propio,
desde otros referentes.

5.2 (El helenismo global?

En el momento actual, el rol del helenismo se encuentra en cierto modo en una encrucijada. Si bien por
un lado hemos dicho que se presenta como uno de los referentes mas so6lidos, por su raiz dindmica y
poliédrica muy adecuada para las sociedades postmodernas contemporaneas, por otro lado, la
construccion del nacionalismo griego moderno (elladismo) representa su mayor peligro. Es curioso ver
como el fruto moderno del Elladismo se ha convertido en una forma de reduccionismo u
homogeneizacion de su rico referente, exacerbando entonces los mayores defectos del modelo moderno
de referenciacion colectiva.

A nuestro entender, seria necesario reabrir un proceso de revision identitaria del referente del
helenismo, como se hizo en su dia para construir el nacionalismo moderno griego, para reencontrarse
con su caracter mas universal y plural. Este ademas es un esfuerzo que se le pide al pueblo griego,
aunque el beneficio seria para todos y muy particularmente para Europa y Occidente en un sentido mas
amplio. La redinamizacion del referente helénico basado en la libertad del referente marino universal
(territorial o marino), la pluralidad de identificadores referenciales (étnicos, religiosos, culturales) y
sobre todo construido desde el eje de un compromiso democratico de toma de decision, lo convierten en
una necesidad ante la sombra de otros referentes identitarios mucho mas excluyentes. En ese sentido el
valor del helenismo lo acerca en cierto modo a los valores defendidos en la Ilustracion por la cultura
universal francesa, aunque incluso con un margen ain mayor, al no cefiirse a una lengua o territorio
concreto, en particular. Ademas, en el caso heleno, la larga tradicion e historia a lo largo de los siglos,
le aportan una experiencia valiosa para poder frente a cualquier tipo de circunstancias, no solo favorables
sino sobre todo en las adversas.

El Helenismo es un referente clave no solo para el futuro de Europa y Occidente, sino también a
nivel universal, se invisibiliza en todas partes y se manifiesta en ningan lado. El referente del Helenismo
es casi un anti-referente, dado que puede manifestarse de las formas mas diversas y en el fondo como
no esta definido, circula por un intervalo como un viaje. El referente del helenismo esta justamente bien
definido en la metafora de Ulises y de Alejandro Magno, cuyo referente de vida fue su viaje. El referente
del Helenismo es en el fondo el proveer de libertad al individuo para construir el viaje deseado para su
vida y no el impuesto por nadie. La fuerza de ese referente propio y a la vez consensuado en la
comunidad ha pervivido al paso del tiempo justamente por ser sencillo de llevar y a la vez por ser el
mejor aliado en tiempos de desventuras. Su fuera es tal que el mismo Ulises pudo frente al Ciclope
Polifemo, definirse como “nadie”, por tener en el fondo la certeza clara de quien era y poder asi salvarse
y no ser devorado, gracias al ingenio. EI Helenismo en este sentido lejos de quedar desfasado, se presenta
como una solida respuesta ante los grandes retos contemporaneos, y como el mejor argumento contra

todas las formas de imposicion y de negacion propia y del otro.
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The life journey of Greeks in Ingeniero White, Argentina”
Paula Michalijos & Hugo Capella i Miternique

1. The Chora: between diaspora and thalassocracy

The study of Greek migration, unlike others, requires a review of established concepts that help us
rethink the vision of migration in the contemporary context. This case study not only contributes to the
understanding of migrations with respect to the subject of references (territorial/ethnic) but also to the
concept of migration, if we consider that the Greek community is one of the few global communities
(Global tribe). From this perspective, Greeks around the world are migrants or, rather, members of a
large global community whose meeting point focuses on their maritime connection, establishing
themselves as a thalassocracy. Greek migrants or, rather, in a broader sense, Hellenism is more similar
to being part of or, on the contrary, not being part of. As we will see below, the limits of the relationship
with the other and the definition of oneself in the case of the Greek community contribute some nuances
of complexity that enrich the debate on migration and in turn provide us with answers in the postmodern
world of contemporary multiculturalism. These nomads of the sea have always known that the best way
to survive is by adapting, without losing sight of their references. The life of a migrant like Ulysses, in
his journey throughout the world, always with the idea of a return, becomes, in the case of the Greeks,
a journey of life, understood as a way of life based on learning and on adoption and adaptation, as
exhibited by Alexander the Great. The concept of migration in Hellenism is supported by historical
moments, with Alexander reflecting the curious adventurer of a fisherman, a sailor or a shepherd or
hunter. The nomadic vision of Hellenism makes it an appropriate approach to the issue of migration and
open and plural identity, very relevant to the current world. Perhaps our principles should be redefined
to understand that itinerant ways of life are as valid a way of life as sedentary forms that, to date, have
been the model on which norms have been established.

The strength of Hellenism encompasses not only those currently born and residing in Greece but
also heirs of Magna Graecia and, by extension, all descendants around the world from these territories
(Androussou, 1990). In addition, Hellenism also covers all those who share its principles throughout the
world, based at first on the very foundations of the current Western world (democracy, freedom, etc.)
and secondarily as guarantors of Christianity (Byzantine orthodoxy). Hellenic identity is complex and
plural and encompasses an ethnic component, a territorial component and a religious component, not to
mention a cultural component (Fig. 1). In this sense, Hellenic identity has a richness that is the result of
its varied and long history and is only comparable to a few such complex identities worldwide, such as
Chinese, Indian and perhaps Jewish. Hellenic identity has flowed in space and time as a nomad through
the seas, understood as communication. Its identity is based on spreading and sharing a word and a

message.

" English version of the previous article (“El viaje de vida griego en Ingeniero White”) by its authors.

2021 © EAAHNIKH ETAIPEIA EONOAOTIAS (GREEK SOCIETY FOR ETHNOLOGY)
ISSN: 1792-9628 49




EOvoloyia on line 11 * Ethnologhia on line 11
El viaje de vida griego en Ingeniero White
The life journey of Greeks in Ingeniero White

1.1 Hellenisms

From the phenomenological point of view, the construction of the Hellenic referent must be understood
as a process that provides an identity based on varied identifiers that have been interrelated over time,
unlike other national identities focused only on one or two aspects that, many times, are exclusionary.
Thus, Hellenism can be defined as a territorial identity (based on topos), as an ethnic identity (based on
genos) and as a religious identity (orthodox), in addition to a linguistic-cultural identity (paideai). Each
of these branches of Hellenism has allowed, at different historical moments, a series of debates when
defining the nation, for example, the consideration of the Greeks of the Turkish Empire and other
territories at the end of the 19th century, within the Greek State, as Greeks or migrants, or the linguistic
debate when establishing the language of the Modern Greek State, between the popular language
(Dimotiki) finally imposed or a purist redefinition (Koini) toward the reunion of archaic classical Greek
(Kazarévusa), without forgetting the influence of the Patriarchate of Constantinople in the Greek
Orthodox Church and others.

Hoosia
S Toémog OpBodo&og I'évog [Apyoia]
S el (Space) (Religion) (Group) ‘Exviki
(Language)
EXMnvic yAdooa
Elladisms 2 . P Ernves (Anpotuch)
" Xaopo Exxnoia tfic EALGSOG
(Greek nation) , o
I'porkot Kown yAdoca
(xaBapedovca)
Alytrotos Amowcia Boaoireio Popaiov
ElliniEmes : I{A};l Meoatmvikn eEAANVIKN
(Unredeemed ady; Owovpevikd Motplopyeio 4 © Tl AV
nation) Vakif Kovotavtivoumdremg
Apodimos "E6vog
" .
EI_I|n|sms Oticog The Orthodox Church . Al
(Diaspora) Oupoyévela

Figure 1. Richness and variety of Hellenic identity.
Source: Own elaboration based on Prévélakis, 2006, and Bruneau, 2002
(central boxes in gray to denote the most relevant aspect in each facet of Hellenism)*

! Thus, territorial identity is expressed in space, not only with the Chora but also in the apoikiai (colony) and in
the oikoi (house). Not only is there a change of scale depending on the weight of the Hellenic community in the
location, but the space is understood in a different way. In addition, these nuances of territorial identity are not
fixed and have also varied over time. For example, in the case of Alytrotos Ellinismos, the apoikiai (colony) was
reconverted in the Chora but was no longer understood as a nation-territory but, rather, a nation-place, in, for
example, the identification of many Greek-Turks with Istanbul as # I16/ig, that is, the City. In addition, in this
case, the forms of religious organise (donations to religious institutions, the vakif) acquired an almost territorial
dimension, shaped around the Churches, understood almost as the Chora (Minoglou, 2002). The latter concept is
very malleable because it means interval and intermediate, and therefore, it must be assimilated more like a spatial
vacuum where the lived space will be forged and therefore can take the most diverse forms despite corresponding
to the same name (Berque, 2014). The success of territorial identity in Hellenism, in general, is due in part precisely
to the very flexibility of the definition of the Chora that turned it into an embodiment of nomadism in a sedentary
fixed space, only understandable from the time and space of the movement.

On the other hand, religious identity, although it is the foundation of unredeemed Hellenism, is also relevant
in the formation of some of the autocephalous Orthodox Churches of present-day Greece and continues to be an
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This phenomenological complexity of Hellenic identity is further diversified by ontological

differentiation. The mythological origin that links the collective referent to a hero such as Hellen, as an

eponymous, precisely emphasises the nomadic character of the initial referent, linked to sailors and

transhumant shepherds. The great success and, at the same time, mystery is having known how to build

a reference, based on the culture itself, as a cohesive people from the most varied origins and beliefs,

from its origin. This particularity of Hellenism in its origin marks both its apparent weakness in the face

of great empires and its real strength because it is a reference based on the same transformation and with

a great capacity for adaptation and survival that starts with the collective because of a decision of
wanting to be part of or share that reference.

From this ontological perspective, Hellenism, unlike other identities, is not divided into a duality
of being part (nation) or not being part of the referent (foreigner); rather, it also includes a third
intermediate option (peta&v/metaxy), with the union of the three being the defining set of that identity
(Hellenism).

Hellenism is expressed in multiple ways in each of these three options, starting first with the
Elladism of the modern Greek nation, as opposed to the Apodimos Ellinismos de la Diaspora (Garland,
2014), to compare terms related with other national identities (Tziovas, 2016). However, this duality in
the case of Hellenism is more complex. The first appearances can mislead us because on the one hand,
Elladism, far from being the causal matrix on which identity is established, is on the contrary the
receptacle built recently, on the modern Greek nation, in the XIX-XX century. In this sense, Elladism is
a syncretism fruit of the ideological debates regarding Greek nationalism that emanate from Hellenism.
On the other hand, the diaspora, far from being understood in this case as a split from a central nation,
represents itself a part of Hellenism itself. That is, the diaspora is a translation of Hellenism that in many

ways resembles more archaic or pure Hellenism than Elladism itself (of modern Greece). This

element of cohesion for the Greek communities in the diaspora, with churches belonging to it, directly to
Constantinople or new Orthodox Churches of their own (such as the Orthodox Church of North America; in the
specific case of Argentina, the Greek Orthodox Archdiocese of Buenos Aires and South America, also called Santa
Metropolis of Buenos Aires and South America (in Greek: Igpd Muytpdmolns Mrovévog Aipec kor Notiov
Auepixig), is an Orthodox jurisdiction with headquarters located in the city of Buenos Aires, under the canonical
jurisdiction of the Ecumenical Patriarchate of Constantinople).

Finally, regarding the issue of ethnic identity, the denominations of the group (genos) in the case of
Hellenism continue to be important, alluding to Hellenes or Graikos, and has led even today to certain difficulties
regarding the acceptance of migrants who have recently arrived to Greece as well as to unredeemed Hellenism,
which is defined ethnically, in this case, externally by the Arabs and Ottomans as “rims,” as a religious-ethnic
concept. However, as has already been said previously, it is in unredeemed Hellenism where religious identity
acquires more relevance, becoming the axis of identity for a long time and making a Greek nation coexist in a non-
Greek territory, without issues (Minoglou, 2002).

The linguistic-cultural aspect that is manifest by the link between the language and concepts expressed and
shared in all forms of Hellenism, from the most archaic and purist vision to the most popular and even in the face
of acceptingthe loss of language itself (on the part of the Diaspora), although never the associated thought forms,
should be mentioned. The described diversity of the Hellenic identity, through its elements and forms, gives it a
very flexible and adaptable character to any situation, without ever losing the referent.
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complexity can be understood only if we consider a third intermediate element between Elladism and
Apodimos Ellinismos, i.e., Alytrotos Ellinismos, or unredeemed or unsaved Hellenism. It is perhaps in
this initially secondary and peripheral Hellenism where the key elements to understand the identity of
the diaspora are found (because a good number of migrants came not from present-day Greece but from
territories of ancient Magna Graecia and the Eastern Roman Empire), as well as the elements for the
reconstruction of the modern Greek nation (with the reincorporation of migrants from Magna Graecia
to Greece and the reincorporation of lost territories such as the Dodecanese) (Anastassiadou, 2012).

The union of these three forms of nationalism configure Hellenic identity as a whole, although
they are never fully expressed. In turn, each of these nationalisms has been expressed in different ways
with respect to identify elements. Thus, for Elladism, the strength lies in territorial identity (understood
as Chora); for the diaspora of Apodimos Ellinismos, the strength is based more on ethnic identity (in the
strength of the group, Omogeneia); and finally, the persistence of Alytrotos Ellinismos (unredeemed
Hellenism) lies above all in the religious identity of the Orthodox Church, represented by the
Patriarchate of Constantinople. We have highlighted each of the elements in each of the forms of
nationalism; however, as seen in Figure 1, other aspects are mentioned in a secondary way.
1.2 The nation of nations

Hellenic identity, as we have seen, is complex, but it can be synthesised in three major concepts
(Figure 2): metaxy (intermediate), anamorphosis (transformation) and epiphany (representation). These
are the three aspects of Hellenism in its primal sense (archaic) and are then converted into a collective
form to persist as a reference in time (covoikioudg). Identity is not so much the fruit of a binary duality

of being or not being but rather a trinity, where the third element becomes the determinant (unredeemed

Hellenism).
Oikovuévy/Zvvoikiouog
Avauoppow . :
. \ , Emgaveia Figure 2.
Mezalv ¢ Hellenism: nation of
. Traiector i nations (Source: Own

Medium J y Worldview elaboration)

GREEK MAGNA DIASPORA
GRECIA/ROMAN GROUP

TERRITORY EMPIRE

These three nations of Hellenism conceptually constitute the three stages of the same process or

synoecism, where the anamorphosis of the environment becomes a worldview for the group. The
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medium (natural) is the intermediary (metaxy) on which to build and reflect an identity; however, in the
Hellenic case, we have seen that because it is not a sedentary tradition, such a medium is not as relevant
as for other cases. In fact, even the concept of Chora is much broader than that of territory and is more
like an Epiphany (representation) closely linked to the group that represents it (Reyser, 2011). This
Chora is then established as a representation of a group but in a territory shared with other populations
that do not share the representation. It is a symbolic territorial construction that sustains a nation but
without the need for territorial exclusivity. This situation, which may seem unusual from the modern
traditional visions established for the nation-state and a more sedentary tradition, is based on an
imposition and exclusion of all that is foreign, but from the perspective of Hellenism, the opposite and
open vision adapts to the time and places, in a much more current way in the face of contemporary
diversity, within a global world, where limits can be very relative.

Hellenism is an identity that is dispersed with the journey, like seeds by the wind, and that can be
developed and represented in the most varied ways based on the circumstances and the moment by
focusing on the conceptual security of the referent, taking the form or background desired. That is,
Hellenism is defined as a function of everything that its members decide at each moment, without
limiting itself to any imperative. This is precisely the unstoppable strength of this nation, based on the

simple message of freedom and democracy.

2. Methodology

The research herein is carried out using ethnographic methods that assess the cultural dimensions of the
social reality under analysis, describe and analyze the ideas, beliefs, meanings, knowledge and practices
of groups, cultures and communities, and characteristics of the phenomena and reveal associations
among them (Vieytes, 2004). The objective is to reconstruct the categories that the participants use to
conceptualise their experiences and their worldview. Ethnography involves the description and deep
interpretation of a group, social or cultural system, generally applied to studies of immigrant groups,
neighborhoods, and urban tribes, as a path towards communication, to understand the other, and as a
component of the new configuration of the coexistence of the multiple and the plural.

Ethnography requires immersing oneself in everyday life; for this, it is necessary for the
researcher to be immersed in that reality, utilizing the basic tools of qualitative research: participant
observation and interviews (Hernandez Sampieri et al., 2010). Following this premise, five in-depth
interviews were conducted with second and third generation Greek descendants, given that Hellenic
immigration in Ingeniero White dates back to the end of the XIX century; additionally, a specific
meeting (with focus group technique) was held with the Greek community in Bahia Blanca. The
interviews were carried out in the homes of the interviewees in such a way that the researcher could

actively observe the situations analyzed, discovering things that are made intelligible through the
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immersion of the researcher in the culture. The interviews did not comprise a list of strictly formulated
questions but, rather, topics that guided the conversation. The interviews were flexible and dynamic,
allowing a narrative between the researcher and the interviewee to capture the way in which the
interviewee sees, classifies and experiences the world and, thus, allowing us to obtain contextualised
and holistic information on the object of study. The interviews were conducted by Paula Michalijos (for
2 months in 2019), who is part of the same Greek community; therefore, the interviewer was not an
outside element that interfered with the responses but, rather, allowed for much more refinement in the
interviews, comments and responses. The study is complemented with supplementary materials, such
as a small ethnographic study carried out by the authors in 2003, of a testimony that is no longer present,
allowing us to establish nuances and see the evolution of certain concepts across more than a decade. In
this article, the notes are not provided, and the interviewees remain anonymous. Rather, this article
focuses on the results of the interviews, which were analyzed and discussed by both authors, and
summarises the theoretical concepts provided.

3. A Migration?

Greek migrants around the world are far from being the first diaspora and representatives and worthy
descendants of archaic travelers. The presence of Greek communities around the world is nothing more
than the projection of the Hellenic reference in the current global village. Its identity has been adapted
to current needs, and its virtue has been that of incredible flexibility, where the limits of what is
considered part of the referent are mobile and are set by the community itself. Therefore, the factors of
Hellenism may differ based on place and time. Language, ethnic origin and religion are not exclusive
elements but complement the central element that is based on “omogeneia” (collectivity).

This group of Hellenes represents one-third (approximately 5 million) of the total community
(approximately 11 million in present-day Greece), and we must even consider that some Greeks living
in Greece are migrants (returning emigrants, individuals reincorporated in territories of origin after war,
or individuals incorporated from territories that were not part of modern Greece). If to this perspective
we add the Greek foreigners who live in Greece, we see, first, that the Hellenic community does not
correspond to the Greek community and, second, that paradoxically the latter is derived from the former
(construction of the recent modern Greek State) (Nazloglou, K. 2014).

3.1  Greeks in Argentina

While the main Hellenic communities around the world are concentrated in neighboring regions of
present-day Greece (Turkey, Balkans, and the Mediterranean) and North America (Constantinou, 1985),
these communities can also be found in Australia or in Bahia Blanca in south central Argentina

(Torrecilla, 2014).
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Argentina World
Greeks 231 5 Million
Bahia Blanca 33,012
(1914 census)

Figure 3: Greek migration to Argentina
(Source: Own elaboration based on statistical data from the census).

In the case of Argentina, although migrations were a transcendental element in forming the
modern population in the country (at the beginning of the 20th century), Greeks were a minority with
respect to individuals of other origins such as Spaniards, Italians, Russians, French, Germans, and
Austro-Hungarians. In the Bahia Blanca census of 1914, there were 231 Greek migrants among the
approximately 33,000 migrants of a population that did not reach 70,000. Although migrants in Bahia
Blanca represented approximately half of the population, the Greek community was a minority;
however, from the logic of Hellenism, that was not seen as a problem because of the global perspective
of these Greeks.

The characteristic of this reduced community was the cohesion and link with the referent that
united them from the sea. The majority of migrants worldwide —and Bahia Blanca is no exception—
concentrate in port areas (Ingeniero White), not only because of functional reasons, to perform tasks
related to the sea, but also because of symbolic reasons. The vicinity of the sea should be interpreted as
an umbilical cord that unites everyone and from which they are not separated. That liquid element, far
from separating, as in other identities, should be understood almost as a common uterus. The proximity
to the sea makes migrants not only conceptually close to their place of origin but also equally part of the
same marine reference. The community must then be understood as a marine nucleus within whose
margins its community lives. The union is reflected both in a shared space (the sea) and, at the same
time, in the form of an organise (decisions are made by each group autonomously). Based on these
principles, it is not difficult to understand the great diversity of forms that Hellenism may take depending
on the place and time.

In the case of Bahia Blanca, as it is also a very small community, the ability to adapt was
considered a basic element for its survival. The majority of the migrants were men in search of work,
but in some cases, women migrated (wives were fed up with waiting and worried that their husbands
had rebuilt their lives and abandoned their commitments to their family of origin). Many other cases,
single men were forced to marry Argentine women of other origins, without this posing any problem
for the survival of the community. This same flexibility or conceptual permissiveness of identity is found
in other aspects, such as those linked to language or religion, where there was no problem adapting to
Spanish as a vehicular language or even to other religions (to be able to marry nonorthodox individuals).

3.2  Athalassocracy

The Hellenic world is defined as a thalassocracy and has forged a very rare reference of thalassocentric

trajectory. Therefore, it is necessary to better define and explain these concepts for a population that
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mostly takes the land as a reference for its sedentary life. The Hellenic case is precisely the opposite,
and in the world, we find very few people who have established their reference as the sea.

The thalassocentric view differs from the continental view by a basic element. Just as the sea is
unitary and unites peoples, continents separate and compartmentalise people. In this sense, since modern
times, when terrestrial communication became predominant and a continental vision was imposed, we
have lived in an increasingly globalised world that resembles a global village, much more so than the
archaic thalassocentric concept of the Hellenic world. The maritime vision of the world is an open,
multicultural view and, above all, dynamic and in constant movement, as occurs in our contemporary
world. The political forms adapted to this fragile context gave rise to thalassocracies based on small
administrative units with a great margin of autonomy that together exercised great strength, understood
as a network. The Hellenic Thalassocracy implies a unitary view (the sea as a common element of
reference) and diverse view (based on the autonomous units that compose it). Let us recall that from
classical cosmology, the center of the Cyclades revolves around Delos, in a certain way, as if of a havel.

The cosmological vision of a people based on a dynamic and unitary referent such as the sea leads
to a great capacity for temporal and spatial adaptation regarding the ability to understand change as part
of the referent, unlike cosmologies based on terrestrial referents, which are understood from the
perspective of stability. In this sense, the translation of this marine perspective on a contemporary global
scale allows us to understand that the Hellenes can be defined independently of the time and place they
are and, consequently, that a Hellene from Bahia Blanca has the same referent as one from Chios, Athens
or Constantinople.

The important factor regarding this reference point is the distance to the sea. In fact, many of the
Hellenes who live around the world continue to be physically linked to the sea, living or working in
activities linked to the sea, even if only symbolically (shipping or trade) or representative of the sea (for
example, painting marine murals in restaurants). The proximity of meters to a few kilometers from the
sea is one of the common elements of many Hellenes around the world. Where there is sea, there will
always be Hellenes. Greeks in Argentina are no exception, mainly concentrating in port cities such as
Buenos Aires, Berisso, Rosario, and Mar del Plata; in the case of Bahia Blanca, Greeks settled mainly
in the port area of the city of Ingeniero White, where they both live and participate in activities (Ritacco,
1992). The proximity to the sea is, for many migrants, like being at home. From this perspective,
Hellenes around the world cannot be considered a diaspora or migration but as part of Hellenism in the
global village (Bustos & Tonellotto, 1997).

3.3 The anamorphosis of the sea

The trajectory of the liquid matter of the sea allows, on the one hand, the settlement of a nomadic identity
based on a specific physical element (the sea), unlike other nomadic identities, such as the Gypsies or
non-Zionist Jews, who have terrestrial origins. The marine referent adopts concepts of Christianity, i.e.,

a transubstantiation or rather consubstantiation of the referent. The trajectory of the referent of origin
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can maintain its form, but the meaning is changed, or on the contrary, the form changes to maintain the
meaning of origin.

The projection of the representation of the referent for the individual and collective migrant, from
one place of origin to another, goes through a process of translation that resembles anamorphosis
because the referent of origin, when projected in the new place, recreates a reality similar to the original
but projected in a different way (Capelld, 2012). This process of referential trajectory by migrants is
often associated with identities closely linked to a specific territory or ethnicity on which to base their
referent. The change is understood as a loss or progressive dissolution of the referent. In the Argentine
case, the majority of the German communities tried to recreate their place of origin in a new territory
and were limited to maintaining customs, even at the risk of falling into a progressive imbalance with
their own descendants. For example, there were discussions in the Southern Hemisphere on whether to
keep the Oktoberfest festival in October (maintain tradition) or adapt it to beer production in the
Southern Hemisphere, around March.

For the Greek community, as we have seen, there is a double interpretation; on the one hand, from
the Greek perspective (Ellados), the logic of the aforementioned communities is followed, trying to
transpose Greece into Argentina; however, this comes at a price. The descendants face dilemmas
regarding remaining anchored in a simulated reference of Greek origin or adapting to Argentina with
the consequent feeling of a loss of their Greek reference. However, and here is where the richness of the
reference of study lies, if we focus on Hellenism, the collectivity does not generate any anamorphosis
because the same marine reference is maintained, and therefore, life becomes dynamic and adaptable
without feelings of loss first for migrants and then for their descendants. In the case of the
Greek/Hellenic community, both feelings persist, generating, in some cases, certain confrontations
within the same community as well as in the same members who confuse elements of both.

In this sense, it is important to recall the interview with Ricardo. He is the grandson of Greeks;
his grandfather was a native of the island of Tenedos, and like many upon his arrival in Argentina, he
married an Argentine woman, and they lived in the port of Ingeniero White near the sea. He fondly
remembers a tradition that was “religiously” respected; every year, the whole family gathered to
celebrate San Silverio. On the third Sunday of November in the Port of Ingeniero White, the procession
of the Patron Saint of Fishermen was held; although the saint belongs to Christian Apostolic and Roman
religions, the sea workers adopted him as a protector. The procession consists of walking the saint
through the waters of the estuary and throwing a floral offering into the sea.

In our view, the Hellenic perspective not only provides a dynamic and adaptable response to any
reality but also becomes a response to the identity dilemma on a universal scale that can be used for
other communities. The Hellenic identity curiously has its strength in its universal and dynamic
character, although it may seem much more fragile in appearance because it is much more adapted to

the surrounding realities. The character of weakness has been perhaps one of the best qualities of
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Hellenism because it has allowed it to coexist and adapt to the passage of time and places and has thus
become the best form of survival by passing references that appeared at the time as much more robust
but in the end were stagnant. Hellenism is a polyhedral reference perfectly adapted for current times,
unlike the numerous modern national references, today totally overwhelmed and in processes of
existential crises in the face of the challenges of multicultural societies in a global world. Even in that
sense, Greek nationalism itself today suffers from that crisis and finds in Hellenism the best ally for its

postmodern reinvention.

4.  The representation of oixog or fire

The Hellenic referent is reflected from the shores of the sea and from the fires around which its
representatives live. Its references are fragile and, at the same time, strong like fire, a symbol of life,
purity and renewal. The Greek oikos, despite representing the house, should be understood more as the
basic unit of life (kawwun or people) and the autonomous space from which stems the constitution and will
to agree on a common reference point. It is from Hellenism that we can translate, as it was done in the
past, the number of inhabitants not so much as a function of concrete houses but of fires.

In the oikos, a living, dynamic reference is developed and adapted to each moment and need. It is
a reference, therefore, that is not enclosed in tradition, although it also serves as a refuge but is reflected
more in vitality more than in the forms it adopts, with omogeneia and synoecism being the basic elements
for power and the (re)production of the trajectory. The Hellenic referent has no limits, nor is it defined,
but flows like the sea in its diversity, humble but indomitable. Hellenic fire is found anywhere and at
any time, in full view of all without the need to hide, despite the various persecutions and vicissitudes
of history that Hellenes have suffered. It is a heroic fire without the need for ostentation and visible from
the hearts of its members. Vitality and joy are the best modes of diffusion for the Hellenic referent and
have an overwhelming ability to bring everyone together. The universality of a base referent generates
universality and, by default, as we will see, an a-temporal and a-spatial community.

The house represents the basic unit for the epiphany of the Hellenic referent in general; in
particular, however, it is the most important territorial element for the diaspora. The house is important
on the one hand for its materiality and design but on the other hand for symbolically representing the
referent both internally and externally. The house from the symbolic point of view is both a refuge for
the referent and a reference point for the community.

4.1  The House

The importance of the house for the Greek community is such that it was the trigger for this article. In
2003, after months traveling through Argentina and being far from home, | was lucky enough to be
invited to the home of a Greek migrant woman, unfortunately now deceased, originally from Kastoria

and living in Ingeniero White. In addition to her testimony and life story, which have been reflected in
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numerous places in this article, such as the importance of the sea as a link to being at home, it is worth
mentioning her home.

From the outside, the fagade resembled the rest of the houses in this port area that were built at
the beginning of the twentieth century and somewhat ramshackle, but when crossing the threshold, |
was in the heart of the Mediterranean in an area of oceanic Argentina. Each piece of furniture and corner
of the house was of her island of origin. We began a long conversation after she gave me coffee and a
glass of homemade ouzo, in the tradition of hospitality. His life story was immediately intense and
emotional, with a diaphanous sincerity that seemed more as if she were telling her life to her own family,
despite knowing me for only a few moments. The testimony explained her arrival alone in Argentina in
search of her husband, who had left years before and of whom she knew nothing (with a certain joke
about the fear that he had already rebuilt his life with another woman), her first difficulties in
communication, for example, going to shops, where she communicated with signs. Even in a
neighborhood with many migrants from other origins, mainly from Eastern Europe, she mentioned that
over time, among the women, they spoke a language that was a mixture of all their languages,
incomprehensible to any Argentine but that served them wonderfully. The story reaffirmed the great
capacity for adaptation and survival in the first years after migration, always positively and without any

desire for a return the land they had left behind, even under very hard economic conditions.

Figure 4: Interior of the Greek house in Bahia Blanca
(Source: Paula Michalijos in the home of an interviewee)

She showed old photos hanging on the walls of her family, especially the photos of her
descendants in Argentina, with pride and without any hesitation when defining them as both Greek and
Argentine, without any contradiction. The conversation continued, focusing on the weight of the Greek
community in Bahia Blanca, recognizing that the community was younger than previous years due to
descendants and commenting on the projects related to the establishment of an Orthodox Church (which

years later would not be completed) with great enthusiasm.
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Another example of the importance of the house for Greeks was provided by another interviewee,
a young woman (43 years) who was a third-generation Argentine. When seeing her, it is very apparent
that she is Greek based on her attire; there is no lack of Hellenic accessories, bracelets, pendants. and
rings. Despite not having met her great-grandparents from Kalimasia (Chios), she has paintings with
Greek landscapes and a small “altar” with stones and travel keepsakes, and the entrance of her house is
framed with the traditional Santa Rita. Sometimes when she is alone, she takes the opportunity to dance,
and she also gets together with her parents for Greek coffee (eidnvikog rapég) (every time an
acquaintance travels to Greece, it is mandatory to offer them the coveted coffee), prepared in briki
(umpiri: coffee pot) with Greek sweets. The language was lost over time; however, currently, this
interviewee is taking classes in modern Greek at the university. Thus far, she is the only one in her
family who was able to return to Greece, and even without finding her Greek relatives, she feels a very
strong connection with that country.
4.2 The garden
As if we were transported, after this conversation and interaction inside the house, the owner took us to
the back of the house, and to my amazement, the garden was a vision of Greece. Olive trees, rosemary,
bougainvillea and a host of Mediterranean aromatic herbs were the highlights of this wonder. She then
began the story of the origin of each of these plants and trees, brought from their home, reflecting their
life story. Thus, for example, the vineyard was a gift from her grandparents when leaving, and the
rosemary was from a neighbor. The garden was not only a recreation of a Hellenic landscape in the
Pampas but also a garden of life based on the memories associated with each plant.

The same is observed in the garden of the Hellenic Association of Ingeniero White, where the
descendants recreate a little piece of Greece through plants: Santa Rita, malvones and olive trees occupy
a preferential place, with limestone in open areas, where dancing and musical performances occur on

holidays.

Figure 5: Hellenic settings in Argentina
Source: http://www.hydrahomes.com/hydra_island_villa_rentals.aspx (Left) and Paula Michalijo, garden of the Hellenic
Association of Ingeniero White (Right).

The house and its garden created a space and time outside of logic and rationality and allowed the

construction of a reference based on emotion and sensations. The Hellenic referent was present in that
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house on the edge of the sea, as though it was on any Greek island or another part of the world. Proof
of a-temporality and a-spatiality is the impossibility of knowing, by looking at photos, whether the scene
is Argentina or Greece. Interestingly, it does not matter why both recreate the same representation, where
the symbol (icon) becomes more relevant than reality. In this simulation of typical postmodern times,
time and space are blurred, and the geographical location becomes secondary. In addition, in the case of
the Hellenic referent, unlike other collectives where the place of origin is the reference of the derived
image in the place where they migrated, both are understood as equal referents of the same sea. In this
sense, the house that we saw was as relevant to the Hellenic identity as the house of origin in Kastoria.
Kastoria was in Ingeniero White, in the same way that Ingeniero White was in Kastoria, and what is
truly relevant from that perspective of the Hellenic reference is precisely the dynamism of sea voyages.
Here, it is not about “Ulysses”, who travels to return home, but about “Alexander the Great”, who travels
to broaden his horizon and define himself as a person and reference. This view was corroborated with
the other interviews conducted.

This testimony reflects the thought implicit in the legend recalled by another of the participants
interviewed about the transcendence of the sea for the Greek reference:

“Legend has it that at the time when people rode in sulki, in front of the Sea of Marmara,
there was a mermaid who had a red handkerchief and said that the day she gave it to a
human, she would become a human. A Greek fisherman was madly in love with her. He
cheated on her and took the red scarf from her. The mermaid became a woman and married
the fisherman; they lived for years on land and had three children, but over time, she began
to miss the sea. One day, when the husband went fishing, she very sadly looked everywhere
for the red scarf until she found it and was able to return to her beloved sea. After that, they
met every day at sea” (according to one of the testimonies interviewed).

Another descendant, a second-generation Argentine, said that her grandfather arrived in
Argentina in 1911 and that her grandmother arrived in 1913.They came only for a few years, but when
the World War broke out, they decided to stay. After visiting several ports. they settled in Ingeniero
White. There they met, married and created family; the children were baptised into the Orthodox religion
because a priest from Buenos Aires regularly visited the “Hellenic.” Stella recalls that her grandfather
was a great swimmer and said that under the sea, there was another world; on weekends, they went to
the port to watch him swim, like a “boat.” Pilaf was never lacking in his father’s house, and Greek was
spoken.

Within that logic, what is relevant for the referents themselves is not so much to surround
themselves only with their own (who can also be bad people) but to know others who contribute to and
enrich their lives, as Alexander did. Thus, it is not surprising that a woman interviewed was proud of
her children in Argentina for adapting and for their Argentinianness, in the same way that she was also
happy with how Hellenism contributed to their lives. The referent is based on interaction, understood as

dynamism, light and fire.
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From this testimony, we can empirically demonstrate the richness of the Hellenic referent as well
as its universal character that is reaffirmed with a variety of testimonies from other parts of the world,
such as the family of the first author. For example, a half great-aunt, of a common great-grandmother
but of a different great-grandfather of Houanzis Greek origin in Marseille, made me part of her own
family, despite not having a blood bond nor sharing customs, language, or religion. For them, we were
and will always be part of their Hellenic family from Marseille, forgetting even their origin because the
very origin of the city is as Hellenic as being from Kalymnos; they are always at home (Calapodis,
2014). This was perhaps one of the events that jointly inspired the idea for this article with Paula
Michalijos.

5. Nomads of the Sea

The nomadic vision of the Hellenic referent, largely marginalised from the supposed solidarity of
modern nation-state referents, which forced the very invention of the Greek national referent, becomes,
on the contrary, in the current postmodern world, an example almost to be followed, owing to its global
and universal character (Sarlo, 1994).

Hellenism, despite its little relevance in the current international political scene, is one of the few
current global tribes (Bruneau, 2001), only comparable to referents of enormous demographic and/or
political dimensions, such as the Chinese (Han), Indians, and in certain aspects Jews. All these referents
have a great internal complexity: first, because of the diversity of identity references, i.e., ethnic,
territorial, religious and linguistic; second, because of its dimension and millennial historical evolution;
and third, because of having established a differentiation with respect to not only a dual referent (being
or not being part of) but also with nuances among citizens (for example, between the Chinese of the
National Republic of China and the Chinese from abroad - with nuances for those who return and for
those who are descendants of Chinese - and even within China, e.g. distinctions between the Han with
respect to other peoples in the country).

Those who are considered global tribes (Bruneau, 2001) are better adapted in a contemporary
global world, as evidenced by the dynamism of their diasporas around the world. Hellenism is the most
flexible and plural because it is not limited to a specific element (territory, ethnicity or religion), nor
does it adhere to a sedentary vision because its reference is based on the sea.

In this sense, Hellenic referents share with the Chinese and Indians the plurality of referential
identifiers, but they are differentiated by their nomadic character. The comparison with Jewish referents
is similar in many aspects, both by the plurality of identifiers and by a nomadic origin, although it differs
by its disconnection from the ethnic referent, which is very relevant for the Jewish case. In that case, the
religious and linguistic identifiers and, to a lesser extent, territory are more difficult to dissociate from

each other, especially ethnic identifiers.
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In summary, the Hellenic reference is the most functional and practical in a global, open and
dynamic world, with great capacity for survival owing to adaptability. Its marine origin, however, allows
us to liken it to other cases, for example the Polynesians and Vikings, for whom the ethnic aspect
remained very relevant; however, for Hellenism, this aspect could not be prioritised because diversity
guaranteed the survival of their referent. This explains in a way the success and diffusion of the latter
and the stagnation of the former, despite using the sea as a common element of diffusion. In summary,
the Hellenic referent is a compendium of the best logical combination of elements to build an effective
and far-reaching identity, regardless of time and space.

5.1 The polyhedral referent

The referent of Hellenism is multifaceted because of its territorial, ethnic, religious and cultural base,
without being limited to any one in particular; rather, it has been the fruit of adaptation and survival to
the vicissitudes of the history of the Greek people. Its nhomadic origin centered on the sea, without
forgetting pastoral aspects, making it an excellent reference for its dissemination.

The Hellenic referent is unifying because of its polyhedral characteristics. Its universal character,
centered on the sea, and its varied identifications make it a referent that is difficult to abandon because
there will always be an identifier with which to link and evolve throughout life, expanding different
facets of the same referent, from its most territorial aspect to linguistic and religious aspects. The sense
of community makes it an attractive and friendly reference, with great potential to influence individuals
with other references. The coexistence of diverse referents is allowed, as long as no attempt is made to
interfere with the Hellenic referent. In this way, a common result is becoming part of the community,
not so much by one’s own decision but by the decision of others in the Hellenic group (corroborated
from interviewees in Bahia Blanca). Newcomers will experience the maelstrom of the Hellenic referent
but will be able to adopt without problems. Interactions can also occur from within the open reference
to the outside, not the other way around. Thus, interference from other references that affect the identity
of Hellenism (ethnic, territorial, religious, and cultural) will be understood as an attack and excluded.
This provides context for the current reaction of the Greek population regarding the recent migrations
labeled as xenophobic.

These situations are framed more in the context of modern Greek nationalism (Elladism) and not
so much from the perspective of Hellenism, although the role of Hellenism has also been commented
on. The efficiency of the referent is guaranteed because Hellenism averts being consumed by other
external referents. This particularity, in our opinion, is due to history and the numerous situations in
which the Hellenic referent had to survive under the imposition of other political referents (Egyptian,
Assyrian, Persian, Roman, Ottoman, Turkish, Russian., Italian, German and British empires, for
example). The forms of rejection are consequently not so much toward the other but rather understood

as rejection of non-self-recognition, from other references.
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5.2 Global Hellenism?

Currently, the role of Hellenism is, in a certain way, at a crossroads. While on the one hand we have
said that it is one of the most solid references, due to its dynamic and polyhedral roots very suitable for
contemporary postmodern society, the construction of modern Greek nationalism (Elladism) represents,
on the other hand, its greatest danger. It is interesting to see how the modern fruit of Hellenism has
become a form of reductionism or homogenise of its rich referents, thus exacerbating the greatest defects
of the modern model of collective referencing.

In our view, it is necessary to reopen a process of re-identification of the Hellenic referent, as was
done in the past to build modern Greek nationalism, to rediscover its more universal and plural character.
This effort is requested of the Greek people, although the benefit would be for all and particularly for
Europe and the West in a broader sense. The revitalise of the Hellenic referent based on the freedom of
the universal marine referent (territorial or marine), the plurality of referential identifiers (ethnic,
religious, and cultural) and above all constructed from the axis of a democratic commitment to decision-
making make it a necessity in the shadow of other identities that are much more exclusive. In that sense,
the value of Hellenism is brought closer to the values defended in the Enlightenment by the universal
French culture, although with an even greater margin, by not adhering to a specific language or territory.
In addition, in the Hellenic case, the long tradition and history throughout the centuries provide valuable
experience regarding the ability to face any circumstances, not only favorable but, especially, adverse.

Hellenism is a key reference not only for the future of Europe and the West but also at the
universal level; it is invisible everywhere and is manifested nowhere. The referent of Hellenism is almost
an anti-referent, given that it can manifest itself in the most diverse ways and because it is not defined,
it circulates through time and space like a journey. The referent of Hellenism is well defined in the
metaphor of Ulysses and Alexander the Great, whose life reference was his journey. The reference of
Hellenism is providing freedom to an individual to create a life journey without imposition by anyone.
The strength of this reference and its acceptance in the community has survived the passage of time
because it is easy to carry and because it is the best ally in times of misfortune. For example, Ulysses
himself could, when facing the Cyclops Polyphemus, define himself as “nobody” because he had clear
certainty of who he was and thus was able to save himself and not be devoured, thanks to his ingenuity.
Hellenism in this sense, far from being outdated, is presented as a solid response to the great
contemporary challenges and as the best argument against all forms of imposition and denial of itself

and of the other.
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The working lives of women in rural Austria from the late 19th century into
the interwar years: Remarks and reflections”

Maria Papathanassiou

Abstract

Drawing on extensive life history records and contemporary ethnographic material, the paper discusses women’s
labouring lives in rural Austria, with an emphasis on the eastern Austrian Alps, during the late imperial and the
interwar period; it examines their lives within the context of household economy and in relation to individual
experience. It traces the different places occupied by women of different ages (girls as well as older women) and
different socio-economic backgrounds within rural, especially peasant, households, which, in their capacity as
economic - labour units, functioned largely along pre-industrial norms in an age of otherwise high industrialisation.
Women performed a range of labour and were evaluated differently by rural communities. They worked from
different positions within labour and socioeconomic hierarchies that largely privileged men in various (though not
always visible) ways, whereas labour demands often clashed with pregnancy and the experience of motherhood.
Yet women also enjoyed spaces of powerthat were inextricably linked with their everyday lives, acting as agents
of their working lives.

Keywords: social history, rural history, history of women, gender, female labour, peasants, household, Austria,
Alps

IR

O gpyoocokog fiog TOV YOVUIKAOV 6TV QVGTPLOKT] VTOOpo amd ToV VoTEPO
190 aw@va péypr v emoyt] Tov pecomorépov: MapaTnproeis ko
npofinnaticpotl

Mopio [HoraBavaciov

Iepiinyn

To apBpo cvintd mAevpég TOL €PYACIOKOD PlOV TOV YUVAIKAOV GTNV OVOTPLOKT VIOfpoKaTd TV VOTEPT
OLTOKPOATOPIKY KO TNV LECOTOAEUIKT TEPi0d0. Tnpiletar o€ ekTeEV AVTOPLOYPAPIKA/PLOYPOQIKE KEILEV KoL
ebvoypapukég peréteg tng emoyng, Kot e&etdlel v Lo TOV YOVOIKOV apevOg 6TO TANIGLO TG OIKOVOLING TG
OIKLOKNG OULABAG, OPETEPOV GE GUVAPTNON LE TNV aTopkn Propévn eumepia. Iyvniatel Tic dtapopetikég Béoelg
OV KATELYOV YOVAIKEG SUPOPETIKAOV NAMKIOV (Veapés Komédes KoBMG Kot yuvaikes peyaAdtepneg nAkiog) Kot
SLPOPETIKNG KOWVOVIKO-OIKOVOULKNG TPOEAEVOTG GTAL VOUKOKLPLE NG vraifpov (10img To aypoTikd) Tov ®¢
OLKOVOLIKEG-EPYOOLOKEG LLOVADEG AELTOVPYOVGAV €V TOALOIG [LE TPO-PLOUNYOVIKOVG OPOVS GE LI TEPIOSO EVTOVIG
exflopnydvions. Ot yovaikeg ektelovoOV £€vo PAGHA JLPOPETIKAOV EPYOCIOV TOL GYETILOTAV KOl LE TNV
drapopetikn Tovg a&lordynon and Tig KowodtnTeg/Kowvmvieg g vraibpov. Epyaloviov and dwapopetikég Béoeig
0TO TAQIGLO EPYOCIOKMYV KOl KOWMVIKO-OIKOVOUIK®OV 1EPAPYIOV TOL £5vav 6Tovg Gvdpeg motkida (mapdtt oyt
TOVTOTE 0POTA) TPOVOLLLOL, EVMD OL AT OELS TG EPYOGIOG TOVS LYV £PYOVTIOV GE GOYKPOVOT) LE TNV EYKVUOGVUVN
Kot v gumelpion g puntpdmroc. Hapd tadta ot yovaikeg ackovoav emiong e&ovoia 610 medio TG ePyaciog
(Gppnkta cvvdepévo pe v kabnuepwvn tovg {on), Kol Agrtovpyohoay Guyve ©G EVEPYE VTOKEIUEVH TOV
£PYOCIOKOV TOVG Plov.

A£Ee1c — KAEWOLA: KOWVOVIKY 16TOpi0, 16TOPia TNG VTTaiBPOV, 1GTOPIN TOV YOVOUK®OV, PULO, YUVAIKEID Epyacia,
aypoTeG, owklakh opndda, Avotpio, AATeLg

* An earlier version of this paper was presented at the first European Labour History Network (ELHN) conference
in Turin. I would like to thank the session’s participants, especially Susan Zimmerman who acted as discussant,
for their fruitful comments, as well as Giulio Ongaro who coordinated the session on behalf of the SISLav-
Research group on rural workers.
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Introduction
Women’s history, gender history, labour history, and rural history are all established research fields in
History — yet within these the history of rural women and female rural labour, particularly agricultural
labour, remains somewhat on their margins, does not appear to be a central issue the way the history of
women and female labour in urban centres does.! This paper looks at rural women and female rural
labour in Austria, mainly in the eastern Austrian Alps, during the late 19th and early 20th century
(including the interwar period). It outlines women’s position(s) and social role(s), tracing the main
features of women’s labour in the mountainous, mainly agricultural regions of Salzburg, Tirol,
Carinthia, Styria but also, to a lesser extent, Upper Austria and Lower Austria.

This paper draws on so-called qualitative textual sources, more specifically over 100
autobiographical narratives of rural women from the Documentation of Life History Records, a modern
archive at the University of Vienna. A large number of these records have been published in collective
volumes and a few in single ones; among the published autobiographical records on the region of
Salzburg those by Barbara Passrugger, born in Pongau in 1910, and Maria Schuster, born in Lungau in
1915, are particularly insightful and revealing.? Furthermore, this paper draws on ethnographic material
collected by older or contemporary researchers such as the Upper Austrian topographer Ignaz von
Kiirsinger (1853); the Tirolians theologian and professor Beda Weber (1838); librarian and author
Ludwig Hérmann von Horbach (1909); and especially the historian and ethnographer Hermann Wopftner
(1995/1; 1995/2; 1997).

Ethnographic material and autobiographical records permit an historical-anthropological
approach: they allow us to trace division of labour within peasant households (which were the primary
labour units in the regions during the time period examined here), labour relations on the microlevel
within the context of family/household and social relations and working conditions as well as women’s
(and men’s) attitudes towards work.

In much of rural Austria, especially in the mountainous regions and above all in the eastern
Austrian Alps, where well into the 20th century impartible inheritance dominated (Wopfner,
1995/1:163),® peasant households constituted both living and working units; relying principally on

manual labour, these households served largely —but by no means exclusively— subsistence purposes.

! At the fourth ELHN in Vienna (2021) two sessions were dedicated to rural women; in papers that were delivered
rural women appeared to be invisible or hardly visible in many otherwise rich historical sources, whereas in some
cases it was through an interest in industrial work that they came into the fore: https://www.worck.eu/wp-
content/uploads/2021/08/worck21-26-08.pdf, pp. 12, 14 of the uploaded programme. See also footnote 3 in
Papathanassiou (2015).

2 On the Documentation of Life History Records, see:
https://bibliothek.univie.ac.at/sammlungen/dokumentation_lebensgeschichtlicher_aufzeichnungen.html  (accessed  18.10.
2021).

3 Farms passed to a single, preferably though not necessarily male, heir. For a detailed and comprehensive analysis
of inheritance laws and customs going back to the early modern period, especially in regard to Tirol, see
Schennach, 2003.
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Animal husbandry, which was crucial to survival, demanded permanently available labour and thus
employment of live-in servants, both female and male, although at peak times agricultural labour could
also be employed temporarily (Papathanassiou, 2001). On the whole, the agrarian economy in late 19th-
early 20th century and in interwar Austria was undergoing a very slow mechanisation; rural exodus
existed but was not particularly dramatic. Indeed, the percentage of the population leaving the
countryside diminished during the interwar period and the number of rural servants remained high in
some regions. For instance, in 1902 one third of the adults in the region of Lungau in Salzburg worked
as rural servants while half worked in a dependent position in Upper Austria in 1923 (Weber, 1985: 27;
Klammer, 1992: 16-17).

Against this background we examine several interrelated questions regarding labouring women:
was there “a woman’s place” within peasant households and in what sense; how did work interact with
factors such as position within labour hierarchy, social class, age and the life cycle; did women’s
working conditions and experiences differ from men’s and how; did women experience discrimination
in favour of men; and, finally, how far and in which ways could women exercise power related to work

or have a positive working experience or both.

A woman’s place?

It emerges clearly from the texts of contemporary researchers and, above all, women’s autobiographical
writings that a gendered division of labour permeated work within peasant households. There were
principally two distinct labour groups —women and men, or Weiberleute and Mdnnerleute— with gender-
specific tasks and workspaces. Women were primarily responsible for housework (stricto sensu, baking
bread, cooking for either the people or the animals to be fed, cleaning, washing, bringing water and
wood into the house, looking after the children). But since the borders between productive and so-called
non-productive labour were often blurred in rural economies, these tasks included much work around
the peasant house, such as cultivating the house garden and caring for small animals like hens, geese,
pigs, and milking the cows (contact with udders being culturally associated with women). But outside
the house and its immediate environment, women and men worked together, undertaking usually
different but complementary tasks in the woods, fields, and sometimes alpine pastures. Men felled trees
but women would work alongside them to lop off their branches. During harvest it was usually the men
who cut hay or harvested corn but the women who bound it into sheaves.

There were then women’s ‘places’ within the peasant household, in a flexible sense —and there is
much evidence that women replaced men conducting male tasks when men were at war or when peasants
could not afford more than one or two servants (Wass, 1985: 182). “Neither of the spouses should
interfere with the business of the other part, but the peasant's wife was, to an often-intolerable extent, a
co-worker in her husband’s field of work,” notes Hermann Wopfner, who conducted ethnographic
research in the early 1920s (1995/2:53).
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There is no evidence of the reverse occurring, that is, of men undertaking female tasks since so-
called female work was regarded as inferior. Men may have been considered heads of the households
by Austrian authorities conducting censuses since the mid-18th century and local communities alike —
yet a gendered division of labour meant that the household economy could barely function without a
woman on the male head’s side. In Hermann Wopfner’s words, “A peasant without a woman, is no
peasant” (1995/1:257).

The same was true for rural working class households,* the households of cottagers who provided
peasants with much needed workforce especially at peak times, and households of the very small holders
proliferating in the fertile plains of Lower and Upper Austria (Ortmayr, 1992: 321) as well as in regions
where land property was divided among all heirs.> Without intense pluriactivity they could barely
survive and while husbands usually migrated for wages or generally for cash during the warmer months,
wives were responsible for the subsistence economy. Women were primarily (if not exclusively)
responsible for what middle class contemporaries called ‘housework’, (cooking, cleaning, washing,
caring for infants) as well as for the land plots and the few animals that produced a large, or rather the
largest, part of the family’s food. In narratives by authors from rural working-class families, it is for the
most part their mothers who are shown to cultivate cereals and vegetables, take care of hens and milk
animals, or collect firewood and animal feed. Furthermore, the narrators constantly recall themselves as
young children working alongside their mothers or being assigned tasks that related to subsistence
economy, for instance, collecting mushrooms and berries from the forest.

The living experience of Berta Rainer’s mother is typical of wives in cottager households. Berta
grew up in Upper Austria during the 1920s and the early 1930s. She lived with her parents and three
siblings in a cottage (in fact an old mill) granted by a peasant who had also granted the family plots of
land. Her mother cultivated the family’s garden and potato plot for food and at the same time worked
on the peasant’s behalf:

In autumn [...] mother had to dig out her potatoes [...] In spring [...] farm work and meadow
work for the peasant began. In her garden mother cultivated parsley, carrots, spinach and she
planted onions, salad and underground kohlrabi and on the edge runner beans. She helped
the peasant and his servants to plant potatoes and, if needed, in garden work. Then the
summer came and the harvesting of hay began. Mother waited for Rosina to come back from
school. Then she went with me to the large meadow for the harvesting of hay [...] (Rainer,
1992).

Correlations
Beyond this description of rural women’s ‘places’ in rural Austria —a description that in many cases
could also apply elsewhere and in other time periods— there was a relatively strict labour hierarchy

within each of the two gender-specific groups. The larger the farm and number of animals kept, the

4 On the so-called rural underclasses (/indliche Unterschichten), see Mitterauer (1981).
> See the example of Vorarlberg: Weitensfelder (2003).
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greater the need for labour; the more servants employed, the stricter the division of labour among them

along the same strict, gender-based hierarchy. As a gauge of scale, in general, —significant regional and

local variations notwithstanding— to be categorised a peasant required a minimum of five to ten hectares

of land and ten to 20 cows, while the farm size could even reach 100 hectares (Wopfner, 1995/1: 185;
Klammer, 1992: 57-58).

In other words, and regarding women, not all women working on a farm occupied the same
position within it. The female labour group was headed by the peasant’s wife, the Bduerin, in most cases
and at least in medium-sized or large farms; below her were three or four female servants (called Mdgde
or Dirne) in a —more or less— well-defined order, with various names, depending on the region and
sometimes designating the principal tasks for which they were employed. There was an upper female
servant called Grofdirn, Erste Magd, or Moardirn in Lungau; one to three female servants of lower
order called Felddirn, Kleindirn, or Hausdirn and Viehdirn or Stalldirn or Kuhmagd, the latter usually
a very young girl; eventually a younger girl (an older child) for various assistance tasks and sometimes
a Sennerin or dairy maid, who occupied a very special position within labour hierarchy, equal in some
respects to that of the upper female servant. Above all it was the grade of responsibility attributed to
each that defined a woman’s position within the labour hierarchy: the higher the grade of responsibility,
the higher the position.

Did position within labour hierarchy signify a woman’s social class within the peasant society?
The Bduerin was the peasant’s wife and together they formed the peasant couple (Bauersleute) who
owned the farm and the cattle, employed people, distributed tasks among servants and later day
labourers. Female servants were usually employed by the Bduerin. The couple belonged to the dominant
social group, the peasants — which, in turn, had its own hierarchy according to the peasant’s wealth, farm
size and soil fertility, number of the cattle, and region. But among the servants there were peasants’
daughters (and sons) or sisters (and brothers) who often worked under the orders of their own mothers
(and fathers) or sisters (and brothers). Before marriage all peasant women had worked as rural servants
in different positions mostly in both the parental and other households through kinship and community
networks that covered peasant households’ shifting labour needs.

Anna Starzer, born in 1914, in Upper Austria, was the only child of a peasant. Later, after
marriage, she inherited the farm. She writes:

So, when 1 finished school | had to become immediately a servant (den Dienstbotenstand
einsteigen). | enjoyed the varied work and the relation to nature. For six years | occupied the
position of a second Magd. We had a very good first Magd and | dispensed with the position
of a first Magd until she got married (Starzer, 1985: 113).

This does not mean that class did not matter. Many Mdgde were illegitimate or foster children
who had grown up in foster households —cottagers’ or poor peasants’ children who had no prospect of
inheriting— whereas a peasant’s daughter would, theoretically at least (since inflation was endemic in

the interwar years), be compensated in cash for her share of the farm by her brother or rather by the
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brother who had inherited the farm. And, indeed, one notes that sometimes in autobiographical texts,

peasant children are distinguished from the Dienstboten (servants) although the same authors may, in

other parts of their texts, use this and other words like the term Magd or Bauernmagd for a peasant’s

daughter or son. This points to a different, more flexible than presumed, meaning of social class: it

mattered, but was not directly associated with the position within labour hierarchy (Papathanassiou,

2015). To this it should be added that records show peasants paying their own children less than other

servants or not at all (though this information comes up in a very general manner in the ethnographic
material).

Above all, a woman’s (and a man’s) position within the farm’s labour hierarchy depended on age.
Female rural labour refers to various ages: child labour, youth (girls’), middle-aged, and elderly. Age
should be used as an analytical category since work and labour relations took different forms and
meanings depending on age —not just labour relations between the peasant’s wife and the female
servants, but also among the female servants themselves and between male and female servants.

Theoretically, in official discourse and most contemporaries’ language, rural service was
associated with youth —unwed individuals in their teens, twenties, and early thirties— and considered a
transitional stage in the life cycle to be followed by marriage and the creation of a family, either as a
peasant or a cottager. In reality, and especially in the eastern Austrian Alp with their restricted labour
market (particularly in poor areas with infertile soil such as the Lungau in Salzburg), women (and men)
often remained in rural service after their forties and well into old age. There are examples of dairy
maids working well into their seventies and eighties in our sources; within the gender-specific division
of labour, contrary to men, elderly women could more easily contribute to the household economy,
tending to the home and children (Wass, 1985: 179). When no longer able to work due to old age, women
(like men) would rotate from one farm to another and be cared for by different peasants and peasant
women (often close or distant kin, sometimes even their siblings) according to specific communal
systems that dominated well into and after the interwar period (Klammer, 1992: 185 ff).

It has been estimated that between one-fourth and one-fifth of Austrian rural servants of both
sexes were lifelong rather than life-cycle servants (Ortmayr, 1992: 322). Still, the majority of female (as
well as male) rural servants were young —the youngest would occupy the lowest position(s) in the labour
hierarchy. The latter were young girls in their early teens and even as young as ten years old. Female
children under the age of ten years would also undertake various relatively simple jobs, even though
they did not officially belong to the Weiberleute. Most of these children’s tasks —like carrying water or
herding animals— were by no means gender-specific, with the exception of looking after the peasant
couple’s babies (Kindermddchen), which was exclusively assigned to girls who were too young to be of
use in the fields. Child labour was self-evident and, in fact, an integral part of raising children, a sort of
apprenticeship, especially as many servants grew up as peasant or foster children in peasant households

or entered service very young when coming from cottagers’ families who were tied to peasant families,
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economically and socially. Contemporary researchers note —as also evidenced in autobiographical
material from the period— that the peasant couple had an ‘educational right’ (Erziehungsrecht) over
children who lived and worked on their farms. In fact, older and higher-ranking male and female servants
also had educational rights and power over children. Power relations within the peasant household thus

depended as much on age as on gender.

Gender asymmetries
Working conditions and experiences were to a great extent similar for both men and women: waking up
very early in the morning (at four or five o’clock) to start work; a workday of at least 12 hours; working
at a very intensive pace, not only at peak times, but throughout the year through since caring for the
animals was continuous. This is depicted vividly in autobiographical narratives describing their
everyday lives; lack of sleep and great physical exhaustion were common experiences for both women
and men in rural Austria, particularly in the eastern Austrian Alps, despite efforts to ease the labour’s
intensity by singing, talking, and joking while working. But a careful reading of the texts makes clear
that, in general, working conditions were harsher for women than for men. Women rose earlier in the
morning and worked later into the evening because of housework that had to be done before going to
the fields or stables. Women also enjoyed less freedom in terms of going out during their scant leisure
time. Both peasant women and female rural servants (as well as female cottagers) lived and worked in
a male-dominated world.

On Holy Sunday all male servants in the peasant household of Lungau, where Maria Schuster
worked, were free from work duties. It was not the same for women:

All wooden vessels in the house and the stable got scrubbed with soap-suds. The food for

the animals had to get prepared beforehand for three days. The pigsty and henhouse were

cleaned and firewood was brought in the house. The Moardirn, the Viehdirn and the

Hausdirn, each one had her part of the house and yard to sweep, and, and, and... (Shuster,

1997: 201).

Female servants in the region where Schuster grew up seem to have ‘never enjoyed leisure time’
(ibid.: 38). In winter, a season generally free from intensive agricultural tasks, they still worked almost
all day long, emptying the straw sacks and refilling them with fresh straw on the beds, cleaning the
house, washing, cooking, looking after the small children and the animals, and, above all, spinning flax,
whereas

the men had finished work by the time it was dark. Most of the time they spent the evening

at the room table with card games, reading the newspaper or some practical joke [...]

(Schuster, 2001: 124).

And Josef Kranebitter, recording the experiences of his mother, who worked as a female servant
in late-19th-century Tirol, notes:

The work time of the female servants was long. They had to wake up at five in summer and
in winter, and my mother wished she could sleep until six in the morning once a year. In
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winter months stable work began in dark and ended again in the evening (...) Stable work

was hard work. My mother had to clean out the stable, scatter hay, milk and comb down

the cows, and the work in the fields had to be done during the day. In winter female servants

sat after dinner at the spinning wheel and span wool and hemp. They were tired and sleepy,

and waited for the clock to strike nine, leave the spinning wheel aside and go to bed

(Kranebitter, 1985: 193-194).

During the interwar years rural servants were paid in cash —either yearly (which was the rule
before the first world war) or monthly (which became usual, albeit not always prevalent in the 1920s
and 1930s), as well as in kind. While we cannot trace such payments in serial data, there is evidence
that, regarding cash, female servants were paid less than their male counterparts; even their payment in
kind was often of a lower value. Women’s inferiority to men was even expressed in how they were paid:
both men and women were handed their pay in a formal, ritualistic manner by the peasant and not by
his wife, even though she was responsible for hiring female labour.

In interwar Tirol, female wages were between one-third and one-half of male wages, a traditional
pattern confirmed in several regions (Weber, 1985:20; for Tirol, see Wopfner, 1995/1: 609-612;
Hormann, 1909: 303-309). During the 1920s in Lungau, Mdgde received between 5,000 and 6,000
Kronen monthly while Knechte received 10,000 to 15,000. Furthermore, the respective payments-in-kind
(clothes, shoes, underwear, wool, etc.) that were crucial well into the 20th century were of smaller
monetary value for women than those given to men (Klammer, 1992: 170-171). Maria Schuster describes
annual payments made by her stepfather and peasants in general, whereby male servants were paid first,
followed by female servants. On payday, her stepfather offered servants bacon and liquor in quantities
that corresponded to their rank and gender; the highest-ranked female servant, for instance, would receive
less than the most senior male servant (Schuster, 1997: 22).

The interaction between pregnancy, childbirth, and child-rearing is generally crucial to our
understanding of the female rural work experience in the past in its gender-specific dimensions since
men did not share the same physical experiences and children were not considered their responsibility.

In the case under examination, the primacy of the peasant economy and labour was
unquestionable. This meant that pregnant women had to work hard until childbirth and in most cases
immediately afterwards. This is often recalled and sometimes noted in autobiographies and is always
associated with memories of hardship and fatigue. From this point of view, female bodies were put under
much stress due to the demands of the labour they performed. It was not only peasants’ wives who had
children: female rural servants in the eastern Austrian Alps often had children born out of wedlock since
their kind of work, namely service, was incompatible with marriage —initially legally and, during the
interwar period, morally. Historians have noted the impressive numbers of so-called illegitimate children
in the regions under examination, which account for 30 to 90 percent of all childbirths (Ortmayr, 1992:
348) and connected them with demand for labour. For female servants this meant that unless, as it

happened in some cases, they became cottagers working as day labourers on behalf of the peasants
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(Konrad, 1994: 64), they should place their children in a foster family, mostly against payment —which
could reach as high as sixty percent of their earnings (Thomas, 1994: 199), although fathers often failed
to observe their legal obligation regarding child support (Mitterauer, 1991; see also Ziss, 1994: 307-327).

My mother was born in 1920. She was the illegitimate child of Juliane Wuppinger. Her

mother came from a peasant family in Seekirchen in the region of Salzburg; at the time

she worked as a rural servant at Fuchsbauer in Hallzwang. The child’s father separated

from her, and she could not keep the baby, because she had to work further as rural servant

(Lindner, 1985: 171).

Having no choice but to place the child in foster families — not all children spent their entire
childhood with the same foster family — usually meant that there was little time for a mother-child bond
to develop and much time for feelings of emotional deprivation to emerge. Under the relentless pressure
of agricultural work, female servants visited their children at infrequent intervals, as Anna Lassachhofer,
born in 1920 and raised by foster parents in the mountain community of Mariapfarr in Lungau, writes:

My mother came once a year. She didn't have more time. She always came for a short
visit by the Murtal train. With one train she came and with the next she went again. Once
she stayed away for five years! ... Most of the time she scolded me: “You didn't tie your
shoes and and and [...]” (1992: 97).

Pregnancy, childbirth, and child-rearing were in many respects incompatible with rural work, and this

deeply influenced women’s lives.

Spaces of power

Women’s work experiences could also be positive. Women worked within a male-dominated society
and economy, yet work did not necessarily always mean subordination and discrimination in favour of
men. Women could enjoy power and privileges related to work and their position within labour hierarchy
—and separating them from other women on the farm.

This may be more obvious for the peasant’s wife, who exercised power over the other labouring
women (the Weiberleute) since she was responsible for the division of labour within the female labour
group but also for the women’s behaviour. Autobiographical records often refer to the peasant wives’
supervision and control of the everyday lives of the Mdgde and especially their sexual behaviour,
forbidding men’s visits into their bedrooms; there were usually two dorms, one for female and one for
male rural servants known, respectively, as Mdgdekammer or “Weiberleutekammer and Knechtekammer
or Mdnnerleutekammer.” In reality, men (peasants’ sons and male servants from other households) did
visit the female servants in their rooms at night (as attested by the high number of children born out of
wedlock), but as Barbara Passrugger, born in 1910 in Pinzgau (Salzburg), notes:

Peasant women made sure that everything was quiet. It was always terrible when something
was found out, also in other peasant households. Mother would not have liked it’. When
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the nine-year-old Barbara understood what had happened, she decided to be ‘extremely

careful’ and not to ‘betray anything’ (1989: 60-61).6

Together with their husbands, peasant women formed the ‘peasant couple’, the leading labour
group of the household; they slept in separate bedrooms, often ate at a separate table, and held the key
for the storeroom where food was kept. Female servants enjoyed spaces of power as well. The most
senior-ranked, especially, had pieces of power by custom and also ceded by the peasant couple. The
highest female servant, who was responsible for weaning piglets and fattening pigs for slaughter, would
be offered the pig’s tail and some of its meat afterwards and would customarily invite the other servants,
her co-workers, to share this precious food (Schuster, 1997: 136-137). Before fresh clarified butter was
stored, the highest male and female servants had the right to enjoy a glass of it (ibid.: 94). Payment in
kind (food, flax, wool, clothes, shoes) mostly meant payment from what was produced on the farm, and
this in turn meant that labouring people (among them women) had direct access to the products of their
labour.

The most interesting instance of rural women enjoying a privileged position due to work is that
of the dairy maids in the alpine pastures, the so-called Sennerinnen (Papathanassiou, 2011). Animal
husbandry was in many respects the core of rural economies in the eastern Austrian Alps and thus alpine
pastures —where animals (mainly cows, but also goats, sheep, and barren animals) moved during the
warm months of the year to be fed better— were crucial to the smooth functioning of the peasant
household economy. These dairy maids spent the summer in the pastures, away from the peasant house,
and were primarily responsible for the pasture economy (herding, usually with the assistance of a young
boy, milking, and making cheese and butter). Their responsibility was considerable and they had to be
trustworthy since they did not work under the peasant couple’s immediate supervision. Our sources
show peasants preferring their daughters and sisters or close to distant kin over strangers (although the
latter term may partly refer to distant kin). Preference was also given to older women over younger ones,
although girls in their late teens could become Sennerinnen, depending on the capacities of the labour
market. In ethnographic and autobiographical records Sennerinnen appear to have been held in high
esteem: they usually had a share in butter and cheese and generally in the products of their labour, more
than other rural servants who were more detached from the means of production. Distance from the
peasant house meant a sense of freedom and in general a kind of emancipation (including sexual
relations) that emerges in former dairy maids’ narratives.

This does not mean that there was no gender discrimination or that employers did not try to control
these women. In alpine pastures we find both women Sennerinnenas well as men Senner. The women

were mostly in medium-sized and small non-commercialised alpine pastures like those in the limestone

® Franz Obergottesberger, born in 1895 in Upper Austria (Hausruckviertel), recorded a story he had been told by
his grandmother, who had to enter rural service at the age of 12: “ ‘the Mdgde’ harassed me terribly because once
I told the peasant’s wife that men came in their bedroom” (1985: 202).
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zone (Kalkzone) of the Pingau, in Tirolian Stanzertal, and in Lungau (Keidel, 1936: 48, 53; Moritz,

1956: 30; Dengg, 1926: 19) tending to15 or 20 cows, while the men laboured in large, commercialised

alpine pastures. From this point of view, capitalism and the development of the rural market economy

appear to have been a male space of action. Furthermore, there is some scattered evidence that cash

payments in Tirol were smaller for Sennerinnen, than for Senner (Wopfner, 1997: 462-463) and there

were efforts by both the Catholic Church and the peasants to control these women through enforced

church attendance and confession. Yet the everyday lives of these women for the most part were largely
emancipated from employers’ and men’s domination. As a former Sennerin put it:

| admit it was a lot of work, but up there we were free for the first time! | could divide the
day myself! Of course one had to look after the time, because of milking. But when you
had divided your time well, then it was so nice, when you were ready by the afternoon or
by evening! (Draxler, 2003: 112).

Conclusion

Within the peasant and cottager households in rural Austria, in particular in the eastern Austrian Alps —
a region with strong pre-industrial, non-commercial characteristics well into the 20th century (the
interwar period included)— there was in general ‘a woman’s place’, meaning that women were primarily
or exclusively responsible for a group of tasks that constituted a female sphere of labour and that largely
required cooperation between women. But there was also ‘a woman’s place’ in the sense that women,
on the whole, despite working hard and regardless of work level, shared the experience of gender
discrimination —especially in regard to work time, but also to pay.

However, in a society where labour permeated everyday life, women (like men) derived their self-
value from labour. Not all were in the same position: peasant women and senior rural servants enjoyed
privileges and broad spaces of action. Age was crucial and social class mattered, but the latter did not
necessarily affect a woman’s position within the labour hierarchy and thus her practical power. The
cases explored here show, as | see it, that historians of female rural labour could —and should- first, look
for differences, not only between labouring women and labouring men but also among labouring women
and the concomitant power/labour relations; second, use age as an analytical category, taking into
account the extent of child labour in rural Europe, which stretched well into the 20th century; third, look
for different meanings of social class and not necessarily identify it with social/labour hierarchy; and,
fourth, explore women’s spaces of action and thus agency.

Furthermore, on the very level of concrete historical proceedings, scholars could ask to what
extent involvement in market economy and the use of technologically advanced agrarian machines was
or became a male privilege and, in relation to this, whether and to what extent lack of or delayed
commercialisation, dominance of manual work, and self-subsistence made female rural labour
indispensable and of much higher value, thus empowering women’s position within the realm of rural

labour relations.
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Yvvropo Buoypoagiké onueiopa

H Mapio MoraBavasiov epydaletor g Avarinpatpio Kadnyrtpra Nedtepng Evponaikng Iotopiag oto EKIIA.
Ta gpguvnTiKd /oKadnpaikd e evitagépovta eo0TAlovy TNV 10Topia TNG EPYOCINS, TOV TAOIAV, TOV VEMV, TNG
01KOYEVELNG, TOL GVAOV, TNG OYPOTIKNG VITAIOPOV, TV TEYVITMV, TNG UETAVACGTELCNG, TOV VAIKOD TOMTIGHOD Kot
g amoKlokpatiog, pe Eppaon oty yepuavoéeovn Evpann, and tov 18° wg tov 2006 aidva. ‘Exel cuyypdwet
£PELVNTIKEG povoypagies (BiPAia) yio TV woTopia TG TALdIKNAG EPYOCING, TNV 1GTOPIN TOV TUSUDY GTOV 0yPOTIKO
YDPO KOl TOVG TEPUTAAVMDUEVOVG HGOmTOVG TEYVITEG, KAOMG KaL £val eyYELPIdIo Yo TNV 1OTOPIO. TG EVPMTATKNG
OTTOIKIOKPOTIOG. XTIG ONUOCIEVGELG TG TepAapfdvovtol Gpbpa Yo TNV KOW®VIKH 16TOPi0. TOV KOGUOV TV
AYPOTAOV GTIG OVOTOMKES QVGTPLOKEG AATTELS KL TOV YUVOIK®OV GTNV GVOTPLOKT Vaifpo.
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MAT'EIPIKEX IIPAKTIKEX KAI «KKPHTIKOTHTA» XTOYX
AIIOI'ONOYZX TOYPKOKPHTIKQN TOY BODRUM

Erévn Yapadaxn

Iepiinyn

To mapdv apbpo peretd Tig pvipes T@v amoyovev ToupkokpNTIKOV TPOCEUY®V, GYETIKA LE TIS TPOYOVIKEG
HOYEPIKEG TPOKTIKEG KO TOVG TPOTOVG TTOL 1) VLT TOV PaynToD, 1 otoio mapaméumel oty Kpntn, datnpeitot
670 mapov. Ot aeNYNTEG EMGNUAIVOLY TN SL0TPNOT NG LOYELPIKNG Topadoons pHéca amd Eva TAN00C poynTav,
OV Yo, Tovg d1ovg amoteiel po Egympiot kpntikny towtdémrta. To vAkd mov mapovsidletal Paciletar og
apnynoelg TovpkokpnTik®V, katoikwv Tov Bodrum (Alikapvaosd) g Tovpkiag, To omoio cuykevipdOnke amd
EMITOTLO, TTOPOTNPNOT Kot GLVEVTEVEELS TNV Ttepiodo 2013 — 2016 oty mepoyn.

AéEarc kheword: Tovpkokpntikoi, AvToddoyn, LV, LOYEIPIKES TPOKTUKEG, KPNTIKY TOVTOTNTO

IR

COOKING PRACTICES AND «CRETANISM» AT CRETAN
TURKS DESCENDANTS OF BODRUM

Eleni Psaradaki

Abstract

This article constitutes an analysis of the memories of the descendants of Cretan Turks refugees, regarding the
cooking practices of their homelands. It also focuses on the ways in which the memory of food, which refers to
Crete, is preserved in the present. The narrators point out the preservation of a culinary tradition through a
multitude of dishes, which for them represent a special cretan identity. The announcement is based on material
collected from the case studies of Bodrum in Turkey and from field research and interviews between 2013-2016.

Keywords: Cretan Turks, Population Exchange, memory, cooking practices, cretan identity

2021 © EAAHNIKH ETAIPEIA EONOAOTIAZ (GREEK SOCIETY FOR ETHNOLOGY)
ISSN: 1792-9628 81




EOvoloyia on line 11 * Ethnologhia on line 11
Mayepikég MpakTikég Kat «Kpntikotnton

Ewayoyn

H elinvotovpkikn cvppacn Avtairayrg [IAnBuoudy emoepdyioes T MKPAGLOTIKY EKGTPATEL KO TNV
ntra g EALGSag oe avtrv, Tov Avyovsto tov 1922. Ewdwotepa, 1 soppaocn 6pile 61t o1 opBdd0E0L
yplotiavol g Tovpkiog Ba petotkovoav otnv EALGSA Kot o1 povsovipdvol g EALGdac, avtictoryo,
6a eykabiotato oty Tovpxia. EEaipeon amotéiecav ot ypiotiavol g Tuppov kot g Tevédov, ot
"EAAnvec ¢ KovetavtivoumoAng Kot ot HoucovApdvol g A. ®pdkng, ol oroiot e&akoiovdncay va
KATOWKOVUV GTIG £V AOY® TTeployéc. Ocov apopd Ta aplfuntiKd amoteéopuato g AvIoAlaync, GOUPOVO
pe 6ca opile, avoywnpnooav mepimov 380.000 Movcsovipdvor amd v EAAGOa Kot eykatactadnkay o
avtv mepiocotepol omd 1.000.000 yprotiavoi npoéseuyeg (Mazower, 2009: 67, Morgenthau, 1994:
413).

Soppova pe Tig anyéc, ond v Kpnm avaydpnoav cuvoiikd 23.821 MovsovAudvol, ot 1o
EVKOATACTOTOL OO TOVG OMOIOVE EYKATEAELYOV VOPITEPO TO VNGI YPNOUYLOTOIOVTIOS OUMTIKA HECO
(Avopuntng, 2006, Ayavtlakng, 2015). Ot MovcovAudvol Tov avay®pnoay eKeivo To d1doTnua amod
v Kpnm frav e&ichapiouévol karowkot tov vinolov. Ot e€lohapucpol Tov Katoikov giyav Eekivioet
pe v ofopavikn Katdktnon g Kpning, éneita and tov pakpoypdvio moiepo pe tovg Bevetoig
(1645-1669).1 Or e&ichapcpol yvopioav Wiaitepn Eopon petd to 1770, cvveyiomray puéypt Kot Thv
évapén g emavdotoaong Tov 1821 kar eldyiotol onuetddnkav petd to 1830.2 O peydiog aptduoc
eCiohapcpévav Kontikav, 0mmg mapoatnpfdnke ce cUyKpion pe GALEG TEPLOYES TOL EALAOLKOD XMDPOV,
amoddinke otn peydAn dSidpkeld tov moAépov ywo TV Kotdktnon tng Kpnme Avépeso otovg
ONUOVTIKOTEPOLG AGYOVLS €EIGAAIGHOD NTaV 1 okovopKY EafAimon TV Katoikov Kot 1 eAmidn
Bektiong ¢ KOW®@VIKNG TOVG KOTAoTAoNS. Zopgmve pe T Greene, «o mOAEUOG O LOVOG TOV,
neplocoTEPO amd Kdbe AAAo mapdyovta, e€nyel v EAEN mov doknoe o e&ichaucpogy (Greene, 2005:
95).

0O 6pog TovpkokpNTIKOL, OTMS XPNOUOTOIEITUL GTO TUPOV GPOPO, UVAPEPETOL GTOVE ATOYOVOUG
TOV HOVGOVAUAVOY avTaALGE MmOV oV avaydpnoay ard v Kpnmm pe v Avtoriiayn [Iinbvouov
tov 1923. Ot 10t Lovv 610 TTOPdV GE TOPAALOKEG Kupimg Teployég ¢ Tovpkiag, cuveyilovv va
AmOKOAODY TOVG €aTOVG Tovg “Giritliler” kot avagépovtar 6€ o KPNTIKA TOVTOTNTO, GTHY OTOid,
divouv didpopeg dootdoelg.® To Gayntd omoTeELEL pio TETOW TPAKTIKY, OOV 1] KPNTIKOTNTA KAVEL TNV
EUPAVIOT TNG KOL Y10, AV TO Kol EMAEYONKE VoL TAPOVOIUGTEL MG o EEYMPLOTN UEAETN TTEPITTOONG OTNV

avadel&n g onuaciog TS UVAKUNG OTI GUYKEKPLUEVT] KOIVOVIKT OLdda.

1T o avoAbTiKd emokOTNon ToL TOAEUOL pPéyPL Ko THY Katdktnon g Kpftng, BA. evdewtucd Greene, 2005.
2 B) oyet. kou Kouvaraki, 2014,
3BA. evdewktucd, Papaddaxn 2020.
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H épeuova

H moAn tov Bodrum emdéytnke og medio emtomag Epevvag, €mEdN NTAV TOTOC KATAYOYNG TMV
Mipoaociatdv g Néag Alkapvaccov Hpaxdeiov, pog meproyng mov peietnke oe mpoyevéoTtepn
épevva.t H épevva ot Néo Alikapvoocd eiye o¢ oviikeinevo Herdtng Tovg amoyOovovs Tov
Mikpooiat@dv TpoceUY®V OV glyov aKoAovBncet v aviictpoen amd tovg TovpkokpnTikods mopeia,
and o Bodrum oty Kpfitn, v avtictoyn ypovikn mepiodo. Katd ™ didpketo ekeivng tng Epguvag,
peretnnike m pvAun Kol 1 OwitePN TOVTOTNTO MOV OvaTopAyeTol otovg Mikpacidteg g Néog
Alkopvaccod Hpaxdelov kot M yevikotepn avdykn Tov cOYXpOvVeOV YEVEMV VO SOTNPTGOLV TNV
Eexoploth Tovg mapddoon. o To okomd AVTd PeEAeTONKAY TPOUKTIKEG OTMG 1| LOVOIKY, O XOPOC, TO
TPOYoOdl, T0 QUyYNTO, OAAG Kol 1) €MAOYN TOL ovOpaTog «Néa AMKOPVOCCOS» Yo TO VEO TOTO

EYKATAOTOGNG TOVC.
e mapduoto miaiclo Kivndnke kat 1 enttomio Epevva oto Bodrum, n omoia dtpknoe cuvolKa
ENTA UNVEG Kal Tpoyuatomombnke o doeopeTikég @doelg, amd to 2013 éwg to 2016. Katd v
napapovy oto Bodrum, n amacyoincn pov oe gopéa. thg mOANG, HES® TOL TPOoyphupatog Erasmus
[paktikn, Pondnoe oNUAVTIKA GTNV TOYOTEPT EMAPT UE TOVE KOATOIKOVG TNG. XOpM O OLTHV TNV
gpyooia, LAMOTA, AmEKTNO0 GUESH Mo BE0M GTO YDPO Kol TN SVVATOTNTO EDKOANG EMTIKOIVMVING TMV
katoikov pali pov. H mopopovy oto Bodrum mépo oamd ouvvevtedéelg pe Tovpkokpntikovg
TEPIAMAUPOVE, OKOLO, GUUUETOYIKY] TOPOATPNOY GE TOIKIAES OTIYUEG TG KaONUEPWVOTNTAS TOVG GTO
dMNUOG10 Kot WIWTIKO YDPO, OAAL KOl £pEVVA GE aPYELNKO VAIKO, GYeTIKd pe To {Tnua Tng AvtaAloyngs.
Av Kot ot cuvevtev&elg TpoypatomomOnKay otV TOVPKIKN YAMGGO, OCTOGO, GUYVE, EKOVE TNV
EUPAVIOT TNG Kol 1 KPNTIKN StdAeKTOG, OTT®G B pavel Kol 6T0. amOooTAGHATA TOV 0KOAOLOOVY GTNV

ENOLEVN EVOTTTO.

H mpoaxtuki] Tov @ayntov

IToAlol peretntég €xovv aoyoAnbel e TIC VOMUATOG0THGELS TOL PayNTOV Kot £0uv avaeepbel oTic
1010{TEPES KOWVMVIKEG TEPIOTACELS KOTAVAAMGTG CUYKEKPUEVAOV TPOPAV, TOVS TPOTOVS UAYEIPEUATOGC,
TIG S1TPOPIKEC GLVNOELES, OALG KOl GTOVG TPOTOVG GCLUUTEPLPOPAG OTT| dldpKeLln KatavAaAwong tov. O
Kaplan, kdver Adyo yia to gaynto wg Opéymn, og eOo™, MG TOMTIGHO, 1G KOWMVIKO ayadd, 0ALG Kot yio
70 pOAO TOV 01N JLAUOPPmoT TavToTNTaS. O 1d10¢ EMOTUAIVEL TOC TO POYNTO

€YEl KOWOVIKO VoMo Kol onpocio mépa amd tn Opentiki tov Asttovpyia: eivor emiong
ekppooTikd. Kabe kowvmvia kabopiletl Tt givar to goyntd, Tt emrpénetor va eoywel kot Todg
Kol TOTE GUYKEKPLLEVA TPAYUATO KaTavaimvovtal. [...] H Tpogtoipacia kol n Katavdimnon
Tov eoyntov Pacilovtor oe mEmMOIONCELS, TPAKTIKES, KOL VOUOLG TV €Bvdv Kol TV
roMticpmv. ayntd ko moAttiopdg kabopiCovv to éva to dAro (Kaplan, 2012: 3).

4 BA. Metantoylokfy Smhopotiky epyosiog: «Mvijues otovg Mixpaoidtes mpdopvyes e Néag Alucapvaceod
Hpoxieiovo Kpnney (Yapadaxn, 2012).
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To @ayntd eivor cuvdedepévo pe T pvniun, Kabmg, Hécm Tmv oodnoemv, cuvdéel Ta AToua pe
70 TOPEABOV KOl GNUATOOOTEL TIG AVALVIGELS TOVG. ZVUpova pe T Lupton,

VILAPYEL LI WOYLPN OYEON UETAED TNG WVAUNG Kol TNG SLVALSONUATIKAG S1AGTOoTS TOL

oayntod. Aedopévov 6t to QaynTd etvar éva otoryeio Tov VAIKOL KOGHOL TO 0moio

EVOOUATAOVEL KOl OPYOVAOVEL TN oY€oT Le TO TapeABOV e KOWMVIKG OTOTEAEGUATIKOVG

TPOTOLG, 1 GYECT UETAED TOV SLOTPOPIKDV TPOTIUNGENDV Kol TG LVIUNG propel va OempnBel

o¢ ovpfotik. H pviun etvoar evoopatopévn kot cvyvd vrevBopiletor pécw tov

atetnoemv ¢ yevong kot g 6cepnong (Lupton, 1996: 32).

Elvar emopévmg yeyovog 06t 0 @ayntd givor Kevipikig onpaciog otn dttnpnon Kot dStpdpemon
TOVTOTNTOV.

Xmv mepintwon tov TovpkokpnTik®v, M TPOKTIKA TOL GoyNnTtov mePAAuPave oTotyeia
«KPNTIKOTNTOCY, TO OTOl0, WGTOGO, TPOTOTOONKAY LE TO TEPAGHA TOL YpOvov. Ommg dametddnkKe,
AOY® TNG OKOVOUIKNG avATTTUENS TMV TEAELTAI®V YPOV®V OTIG TAPOAOKES TEPLOYES TG Tovpkiag Kot
NG GTPOPY|G GTOV TOVPIGTIKO TOUED, 1 TPAKTIKY] TOV GAyNTov TV ToupKOKPNTIK®V Yp1oLonomdnke
YOl TV TPOGEAKVGT] TOVPLOTAV KOL 1] «KKPNTIKT KOVLIvoy aAANAOETIOpaCE e TNV VIOTLO KOl GUVOEDNKE
HE TNV TOMIKY WHOYEPKN mapddoon. Avtd eiye wg amotéleopa, oto Bodrum, cvykekpipéva, n
TPOPAALOUEVT] OG «KPNTIKT KOVLIVOY VO amoTEAOVOE Eva «KPALa EMPPODVY, Lio GUVOEST LOYEIPIKOY
oTOlEIMV OO TN UEGOYEWKN Kol Tomikn kovliva, mov poptupovce v VIopsn SPOPETIKAOV
TOVTOTNTOV, TOAAEG POPEG AVTIPOTIKAV KOl AVOLOKANPOTOV.

Onog dumiotmdnke, ot Tovpkokpntikoi xapaktnpilovioy Mo «EVpOTAIGTEDY, TLO OVEKTIKOL GTO
CUOVTEPVOY KOl £TOLLOL VO GLYYPMTIGTOVY UE TOV TOUPIGUO KOl TIG TPOOMTIKES OV TOVS TPOGPEPE.
Onwg &xet emonuavel 1 Pepaxn (2006), «kdbe Kovmvikn opado exevOveL G VTO TOV TNE TPOGOIdEL
UeYOADTEPO KVPOG amévavtl otovg E€m». Emopévag, m 0éom mov EmMQULUAGGGOLV TA KOW®VIKA
VTOKEIUEVO, GE 0. TOATICUIKY] TPOKTIKY €lval QUECH GULVOESEUEVT] UE TO Tl €100VG OVAYKEG
g&ummpetovvon Kabe eopd kot moteg a&ieg kKupmvovtol pécm avthg (Pepdkn, 2006: 247).

1o Bodrum, n exdortote mpoforr] g «kpnTikdTTac) £EVINPETOVOE S1APOPOVE OIKOVOULKOVG
OKOTOVG KOl NTOV OmOTEAESUO EMAOYDV (amd opiopévoug TovpkokpnTikovg) Yo TV TPOoPoAN|
CUYKEKPIUEVOV YOPOKTNPIOTIKOV TOvG. Xto Bodrum, 6cot agnyntéc mopovciocav mapadsiypota
«KPNTIKOTNTOCY, UECH TOPUSOCIHKMV GLVIOYADV, OVIKOY GE OIKOYEVEIEG TOV, €iTe M yuvaiko &iye
KPNTIKY KOTOY®YT| 0md T UNTEPQ, EITE 1) TOLPKOKPTTIKNG KATAY®mYNG TEDEPA €lYE LETAOMOEL OTY VIOTLOL
VOEN TNG CLVTAYEG «KPNTIKMDY POYNTOV». XTI VTOAOITEG TEPUTTOCELS, OTAV LOVO 0 GVlVYOoC NTOV
TovprokpnTiKdg, 01 TOPASOCELS, TOV APOPOVGAV GTO KPNTIKO Payntod, oe petafipdotnkay Kot Edooay
T 0€0m TOVG OTIG TOMIKES TAPUIOCELC.

«H popd pov frav and to Bodrum. Aev néepe va paryeipedet [kpntikd goayntd]» (Zoveévievén

ue Al K, 15.06.13).

Onwc éywve pavepod, 1 TOPACKELT] TOL PAYNTOD GTOV OIKIOKO YDPO NTAV GCYOAIN TOV YOVIIK®Y
Ka, TEPO amd ekeivoug mov epydlovtay o€ Kamo1o eoTitdplo, ot TovpKOKPNTIKOL KATH T1 SIAPKELL TNG

£€pguvag 0gv aoyoANONKay Kapio POPa UE TNV TOPUCKELT] TOV Qayntov evTOc Tov omttiod. Ot yuovaikeg
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glval eketvec TOL TPAYLOTOTOLOVV TOAMTIGHIKY OVATOPAY®YT, ElvOL EKEIVEG TTOV [E TN LOYELPIKT] TOVG
Kol To cvotnpa aSldv Toug petafiPdlovv Tov TOMTIGHO TOVG.

Apa 10 @aynTd NTav e omd TIC TPUKTIKEG, TTOV YPTGLLOTOONKE 0md TO YuvoiKeio GUAO Yo TNV
OVOTOPOLY YT KOL TN LETAPOPA TNG LVAKUNG OTIS ETOUEVES YEVIEG, KAOMG «TO QoynTd KOl O1 PLOYEPIKES
TPOKTIKES €xovv po Eeywplot) 6vvapun va opilouv ta Opa avapesa oto “gueic” kot 1o “ovtoi”™»
(Lupton, 1996: 26). Av kat 610, ayntd t@v TOuPKOKPNTIKOV EVIOTIGTNKAV OPKETEG OUOLOTNTEG HE
avTioTOr o KPNTIKE QOryn T, GLYVA 1] ATOKAAOVLLEVT «KPNTIKY] Tapddocn» avapelydnie e ototyeia g
guplTEPT g EAMMNVIKNG 1/Ko VIOTLag TovpKikhg kKovlivag. [T cuykekpiuéva, and emokéyelg o omiTia
TovprokpnTik®dv &yve avTIANTTo, apyiKd, 0Tl TO OTTIKO QoyNTO dev UIopoVsE Vo avTiKoTactadel amd
£T0110, HOYEPEUEVO EKTOG GTLTIOD PayNTO. O VOIKOKVPES APLEPOVOY OPKETO YPOVO GTNV TPOETOLOGIO
TOL PUYNTOV KOl GTNV TOPACKELT TOVL B AEYOAUE OTL «YPNOLUOTOIOVGOY GTOXEID TOV EAVTOV TOLGY,
oLVEVALOVTOG YEVOELG, Y10 VO IKOVOTTOIGOLY UE TOV KAADTEPO TPOTO TO. LEAT TNG OIKOYEVELAG TOVG.”
Yuvnbomg, paiota, de poyeipevav uovo éva €i00¢ Gayntov, aAAL CUVOSELOY TO KUPIMG TOTO UE
EexmPLoTA €6E0UATO, ATOSEIKVDOVTOC KOl LLE TOV TPOTO CVTOV TI VOIKOKVDPOGUVT], TI (PPOVTION KoL TN
@Ao&evia Tovg.

Onog dumetodnke, to poyeipepa amoterodoe oyt LOVo TPOTEPALOTNTA Yia TIC TovpKoKpNTIKEG
(Eexwvovoav v TpoeTolacio Tov amd vopic to Tpwi, epodialovtag tnv kovliva Le To amapaitnTa
VAKG Kol OAOKARp®VAV TO payeipepo Tpv amd TI¢ VIOAOITES SOVAEIEG TOVG), OALG Kol GTOLYEID EVOC
gmtuynuévoL yauov. (H amovsio payntod propoioe vo amoteAécel attio Toakmpob oto (evydpt). Hrav
KATOVONTO TMG «TO poyeipepa dgv givol amidg o dadikacio katd tnv omoia {ectaivovue ta
GUOTATIKA TPOKEUEVOV VO, TO, KOTOOGTNCOVUE POYMCILO 1] EVTENTA, OAAALOVTOAG TNV LVEN 1 T YELOoN
tovg. Elvan pua mvevpatikn Stadikacio, kabdg LETATPETOVUE TA VAIKE, LETAPEPOVTAS TO. OO TV APYIKN
0éom ¢ “edong” ot Béon tov “moltiopnod”» (Lupton, 1996: 2).

Onwg éxer emonudver n Hirschon ywo tovg Mikpacidoteg g Kokkivide, €161 Kot 6Tovg
Tovprokpntikove, avticToya, £yve eavepd OTL To KdOe yeOLUO ElXE TEAETOLPYIKO YOPUKTPO KOl TO
TpoméCl evomudTmve S10Qopeg avTIMYELS, Tov LITOdHAmVaAY T oxéon ue Ti¢ ofieg g ehoteviac®
(Hirschon, 2008: 196). O owuakdg, yovoikeiog xmpog g Kovlivag eixe kabopiotikn onuacio ot
HETAPOPE EVOG CUYKEKPILEVOL TTEPLEYOUEVOD UVAUNG KO Elval YEYOVOS OTL TOL ATOpO «B0 VTTOKOVGOLV
0€ TOPASOCGLOKOVG KAVOVEG TOV £X0VV HABEL aoLVEIdNTA GTNV OIKOYEVELD TOVG, OGS Ba Tovg pHabouvv

Ko 7o, Teo1d Tovg oo tovg idtovgy (Halbwachs, 2013b: 179).

> Avéloyeg dlamotdoelg kévet kot 1 Hirschon (2008), 1 omoia oyolélet mog «oto Feppovikd exavody mord
payelpikn wavotnta, Bewpdvioag v Eva omd ta KOpla kpttiplo atoddynong piog yvvaikag. H votkoxvpd Eodevet
O and Tov Kadnuepvo g xpovo yia T TpopunHeta kot Ty tpogtolpacio tov eoyntody» (Hirschon, 2008: 193,
2004: 273).

& Youemva pe tov Kaplan (2012), «to @ayntod evéxel Kat 0pIGHEVEG OVTIOMOYIKEC W1OTNTES, TOV GNOLVEL OTL TV

TPOQT amodideTal emiong KATOl0 €yyeVEG VOO, TO OO0 [OG OTOKAADTTETAL HEGO OO TNV KATAVAA®MG TNG»
(Kaplan, 2012: 77).
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TTapdAinio, Katd TIg oVVEVTELEELS, TOALEC QOPEG Ol Yuvaikeg BéANcay va pdbouvv av kot ot
yovaikeg oty Kprtn poyeipevay ta idio ayntd kot pe tov 1010 tpdmo, dnwg ekelva Tov payeipevay ot
idtec. Hrav pavepn n avayxkn avoayvopiong Kot exiePaimons e «kpntikdTnTog» omd ta dropa, kabdg
dev Ntav pdévo 1o eayntd avtd mov oplloTay ¢ KpNTKO, OAAG Kol 0 TPOTOG TOPASKELTS Tov. 'Eva
TETOL0 YOPOKTINPLOTIKO YVOPIOUN «KPNTIKOTNTOS) NTAV KoL 1] XPNOT| EAALOAAO0V 6TO payeipepa, Kabmg
OTMG aVaPEPONKE OTIG APNYNOELS, Ol VIOTIES YPNCLOTOOVGAV GTO payeipepa kuping fovtupo.

2115 aenynoelg €ywve, eniong, eoavepn 1 TOKAlL NG datpong Tov TovpkokpnTIKAOV Kot 1
onuoacio mov dvdtav ot TPATES VAES. I'evikotepa, Tapovoldotnke and Tovg 1010V¢ évag VYlEVOg
tpomog {ong, mov cuvdvale yopTa, 6cmpla, Yapla kol o Aydtepn mocotnta kpéag. lapdiinia,
300KV TANPOPOPIES Y10l GUYKEKPIUEVO TAPOUDETYLLOTA QAYNTAOV, GAAR KOl ELPACT GTO YEYOVOC OTL 1|
VOO TOV eoyNTOV neTaPipdotnke’:

«Kpntkd eayntd ouowd Efpw. Amo T untépa pov épabo. o mapdderypo kdvo
kadopdpla. Kdveo modd opaioc eayntd omwg pmduee, udpabo. Eupeig ypnowwomotodue
gha1orado og Oha. Eipaote Kpnrikoi»y (Zvvévievén ue Ahmet, 15.06.13),

«Olor payepevyave oro oritt kpntikd. paynta. Eusic ano t prwoyeio mov ‘youe nbsle vo,
TGPEL 1 LUAVO, LHOV EVO, LUOYOIPL OTO, YEPLO. VIHG, VO TaPEL K1 Eva kadabdk vo. fyst oto fovvo va
Hadaéer yopra va ‘pber va payepéyer. Na gfpacer yopra, va foler Aloiado mave, va opilel
Kl éva Aguovt movw, vo, kATeovue va 10 paus. No wijost ki avé umopéoel uio. gpaeovidoa,
axdua kodvtepo. Etor frove. Oda to. payntd to yivoue pe to odoy (Zovévievén pe Al
12.06.13),

«ZT0 OTiTL £KOVOY KPNTIKA PoyNTa. ZouTEG, GordTa. AovAgva g KapaPia ToALL Kot OTOV
myowva otnv Ko eida 61t éxavay ta id1a payntd 0nmg n untépa poo [...] v KovAtovpa
OV PayNTOL LANPYE TEPACTLIO drapopd. Tote Ta Eepd PacOALa, TN (APa 01 VIOTIOL dEV TA
Etpoyav. Amd eudg to fuabov [...] Tta umoipduo. £Kovav KPNTIKG KODAOVPATGILY
(Zvvévtevén pe Hakan, 12.08.15),

«Mayeipedw to kpntikd poynté oo Euala omo T UnTEPa. [ov, amo Ty otkoyéveld puov. Olot
Aéve 071 10 KpNTIKG POaynTa, eival ToAD wpaio. [...] Pacoviépvlo, kpéag ue yroovpti, onifado,
uapabos ue o1 gpacoles. Ola 1o payntd mov kavew givor omd ovtods. AyKivapesy
(Zvvévtevén pe Giiler, 23.07.13),

«H yovairo pov arwo ™ popd, pov Euabe. [...] Oia to yopta kavel. Aokoliumpovs, keviave,
unailaves (peMtlaveg), kolotovbia (kohokO0W) [...] kpiag kotoiotiko (KpEag KOTOKIGL0)
[...] H uova pov [é\eye] “warcixt va mopeig éva kiAo va 10 Kapovue ue to yoovptt.” H

" No. onpetodel 6to onueio ovTd 611 T0 OTOCTAGLATO GUVEVTIEDEEMV GTO KPNTIKE YPAQOVTOL GE TAGYL0. YPOoPT] Kot
01 AEEEIG TNG KPNTIKNAG OLOAEKTOV CIUELDVOVTAL LLE EVIOVT] YPO.ON.
[eprocdtepa AMOGTAGHATO CUVEVTEDEEMV:
«H pntépa pov payeipgve modd opaio. Mayeipeve ovyvd Katotkiclo Kpéag e xoptay (Zuvévtevén e
Yiicel D., 09.08.13),
«O y10¢ pov Aéel 6t eivon Kpnrikde. And péva. O matépoag tov eivor viomog. Mo pépa tov €ptioca
yogurtlu et (kpéag pe Y1o0pTL) Kol pov gime ‘papd, avtd givar ko pag eoayntd, kpntikd’» (Xvvévievén
ue Dilek, 17.07.15),
«Aev f€epav o1 VIOTIOL Vo Tp®VE XTamodl, KaAapdapt, padikia. Exetvol toug ta épabovy (Zuvévtevén pe
Ahmet A., 02.07.13),
«EpaBav and gpdg, o tpomOg TOL T pLaryelpevovy Opmg cvveyilet va eivar dwopopetikog. Epeilg cbitoa
d¢ ypnoyLomoloLe, ivat Aompa TaL PoyNTa LOg, o gAaepld» (Xvvévtevén pe Nurcan, 22.07.15).
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YOVOIKQ OV Kl KLOYTEOES Kavel e To yroovptl. Kpiag, kioptédes» (Zvvévtenén ue Mehmet
0., 26.07.13),

«Aokolbumpovg, uapaba, Ppovfes, otipvo — GTPodPLYYa. [TO  GLYKEKPIUEVO YOPTO
avapepotav g Giritli otu], zpdoa, keviavé. [...] Hvra yiveig kai uopiler keviave ue kepefii
[...] Mayeipevw omws ta gida omo ™ untépo wov. Kavw yAvko ue Umovpvéres, kKvowvi,
Hopuelddes ue mepyouovro. H untépa pov eixe éva dioko pe 6vo motnpia. Xto éva gixe o,
KOUTAALO KO 0TO GALO VEPO Y10, va. fALOVY TO. YpHOIULOTOINUEVO, KOVTOALQ KO GTH UETH TO YAVKO
rovtaliody (Zvvévievén e Giiler, 05.09.15),

«H popa pov éxave Aadovpides. Zouwve woui pe ™ poyid. [...] H untépo pov éxove
mevtavoatipo. poynta. Iloida yopro eueis, avtoi dev Epawyov [...] To Eépeis yoyriovg;
Xoyhiovg dev tpadve ot yeplideg [tovpkika yerli= viomog]. Eva gfidoudda alevpi to divel va
pave K1 Eva gfdoudodo ki Dotepa. To Kavel Touates pe poll. Euelc xar twpo duo fpiorovue
paoue»® (Zvvévtevén pe Bayram, 22.07.15),

«Tote Dopwvay kdbe pépa youi 6to eovpvo [...]. Eyd dev EEpw moAAd. [...] Payntd EEpw
[...]Ta eayntd tovg frav dtapopeticd. Mayeipevav yapio, Kaiopdapia, xtomoda [...] Avtq
N KovAtovpa dtatnpeital, cvveyiletan [...] Otav fuactav pkpol n puntépa pov éPale ot
TEVEKLE YOYA0DE Ko Toug Tpadyape. Tovg €dve adevpt, dg Bopdpon Koka» (Zvvévtevén pe
Nesrin, 14.07.15),

«Daynra vrdpyovy ToAla. Axouo ta ooveyilovue. Zaltoa ypnoyororovoay Aiyo. To ytamooi,
0 wapt ta éynvay dorpa. Kereviz, kenker dev ta ijéepav kabolov o1 viomor. H untépa poo
éxave yramodormirapo.Silofta Eépeig T eivou; O Kpntixés 1o éxavoy modd avto 1o yAvko.. Ot
e0w dev néepav. O1 Kpnuikoi ta éuobov avtad. Lor tatlist kdvooue. Mirapdrer. Me uoliOpo.
Tvko vropazdri. Aev yewnbnra exei [otv Kpnm] aldd ueydiwoa ues avteg tig yedoeic»
(Zvvévtevén ue Canan, 05.06.13),

«Eotioyvay teovpékia pe kokkiva avyd. H yoyid pov, to Kavope Kt eUeic pue EotOAd0»
(Zvvévtevén pe Dilek, 17.07.15),

«Kalitooovia ue pvlnlpo, we to afdpoouo (dbvocpog), Ayaxt {dyopn, xavélo. [...]
nolnBpomites pe 1o mpoldul, THYOVITOTITES, KODAODPLO. UE UOYIC, VO, PODOKWOOVVE, UE TO YOA.
20 umaipout. Me ta kpoupvora ta fpalave, ta umoyiatiloy ki omo koi {dun to yopilave exaé
palave 1o ovyo ko aro podpvo [...]. H yayid pov éxave xkpntixd xoviovpixkio. Me 1o todi
etvar ToAd wpaio» (Zovévtevén pe Giiler, 05.09.15).

310, TOPUTAV® OTOCTAGUOTO €ivol Qavepr 1 TOKIA TOV QUYNTOV KOl TOV YAVK®OV 70V
avakdiecav ot Tovprkoxpnrikoi. Ot Eexmplotéc YeOOELS TOVC OEV TEPLOPIGTNKAY OTA VAIKE Kol TO
SLOQOPETIKO TPOTO OYEPEUATOS TOVE, GAAG cuvdvdotnkav pe €va mAnbog vonudtemv, UE TIG
OVOLUVIOELS TOV OTOUMV Y10 TIC EKA0TOTE YeLoeElS. Ot ovapopég 6T0 PayNTO GLVOVAGTNKAY LE TIC
alcOnoelc Kat, €WKOTEPQ, HE TNV «OocEPNTIKT uvhAuny. «H ocepntikiy uvAun Aettovpyei oto va
avayvopilovpe Kot Vo ovoKaAODUE HUP®OLEG TTOL GUVOEOVE UE SLOPOPETIKG TEPPAAAOVTA, OAAA oG
divel emiong v KavOTNTO VO, VOKOAECOVUE TOAD cLYKEKPLUEVES avoauvhosio» (Brady, 2012: 81). H
ocEPNTIKN UvAun frav ekeivn mov Pondnce touvg Tovpkokpnrtikovg vo, Bounbovv Tig KpnTIKéEG
ovopaoies Yo TOAAG 0td Ta VAIKE, 0AAG KO TO OVOUATO, TOV {010V TOV QaynTov.

«K1 gyd néepa moALG kpnTiKd. [a mapdadetypa kdmoteg AEEELC Yo TO PaynTd dev TIc NEepa
OT0 TOVPKIKE, HOVO 0TO KPNTIKA. MOVO 6TO oTitt Aovca OUME, E® AODGO TOVPKIKAL.

8 Avagopég oToug «yoyAiods umovumovpiorode» cuvavtdue kot oto Piiio Tov Kepohdxm, 2010: 381.
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EEINYs ISR INTS

[...] Aééerg Ommg “paxi,” “kioviave,” “mpaoo,” dev Tig NEgpa 6T TOLPKIKE. Opmg pe ta
xpéva ta E€yaca. Oa Nhela va pnv ta Eeyvodoa. AAAG pe ooV vo Ao, ». (Zuvévtevén
ue Giiler, 23.07.13).

Yuvoyilovtog, Ol TOPUTAVE aVOPOPES TMV PAYNTMV GUYKEVIPOONKOV Gg dVO TivoKes. XTOv
TPMTO TIVOKO EIVOL 01 OVOUOGIES TOV PAYNTMV KOl TOV YAVK®Y GTO TOVPKOKPNTIKA, EVD GTO OEVTEPO

VKO Ol OVOLOGIEC GTO TOVPKIKE, LLE TN LETAPPUCT] TOVG:

KATAAOTI'OX ®ATHTON KAI TAYKQN (oT0 TOVpKOKPNTIKA)

ME KPEAX AAXANIKA / OZITPIA | AAAO F'AYKA
KLOQTEDES OYKIVOPES yoyxior* | kovlovparoia
(=xovAovpakia)
KaTolKl e Y1000pTL poxi
otifaoo pooovidda
p0.ovAGPVLO

nailaves (=peMtlvec)

OOKOALUTPOVS

Kolotovbio (=Kxolorkvoia)

Uapabog ue o1 Poooreg

oéAvo

XopTo.

TPAOO-KEVIOVE/KIOVTOVE

Aaovpideg

pafa
*Avapépnke wg eoyntd omd 0pGUEVOLS 0PN YNTEG

Mivoxog 1

2TIC AP YNOELS OTO TOVPKOKPNTIKA, OTIG AEEEIS «uUaPaOoCH KA «00KOADUTPODSH NTAV SLOKPLTN M
YPNON TOV OPCEVIKOV YEVOVG OVTL TOL OVOETEPOV, 1 OTOI0, AMOTEAEL YOPAKTINPIOTIKO YVOPICUA TNG
KPNTIKNG SOAEKTOV. ZOHO®VA LE TOV XAPOAGUTAKY), «1] VIEPOYN] TOV APSEVIKOV YEVOLS, EKEL OOV 1)
KOWN VEOEAANVIKY YPNOOTOLEL TO OVAETEPO Eival 1O10UTEPO EVIVTIMGLOKY] GTNV KPNTIKN SIAEKTON»
(Xaparopmaxng, 2001: 87). And T1g apnynoels, Sumotd@bnke akoun 6Tl o1 avTaAAAEOL TPDTNG YEVIAS
K0l OPIGUEVOL OTOYOVOL TOVG ETPOYOV «XOYA00S» (GoArykdpia), uelé mov ot viomolr MovcovApdvol o

dokipalov. TNV TPAKTIKY TOL QayNTol, EMOUEVMC, ATOTVTMOONKOY TOMTIGUIKEG TPOKOTAARYELS.

S AVELOYEC OVAIPOPES GTIC TOMTIGIIKEC TPOKATUANYELS Topovctdlet yio o Bodrum wor p Mansur: «ot Kpnrucoi
£nabav Tovg vIomovg va. Tpdve Stpopa, To 0Tolo OV ETPOYAV VOpPitePA 1] ETEWN Oev Ta Yvdplov 1 emeldn eiyav
OpnokevTIKéG KOl SPoPeg TPOAYELG. [ ...] Ot viomiot dev £Tpmyav dPLUes VIORATES Yioti vOpuoav 0Tt TpoKoAohy
mopeTd. Agv £Tpwyav Kot Tpoiovta g BdAaccac yoti To Bswpovoav apaption (Mansur, 1972: 10).
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Q¢ TPOC TOV TPOTO LAYEIPELOTOC, TO PAYNTA TOV ovaEEPONKAY NTOV KUPI®MG HoyEPEUEVO GE
Katoapola 1 eovpvo, pe e&aipeon opiopéveg miteg 1 kKdmola yéplo, mov Nrav Tyavitd. Emiong, dev
VINPYOV KABOAOL avapOpPES GE O1PLVO KPENS, Tapd LOVo og apvi (LOyEPEUEVO LE XOPTO KoL AXYOVIKA)
Kol o omdvie KotomovAo. ['evikd, 1o kpéag O @dvnke va giye kvplapyn Béon omn datpoen TtV
TovpkokpnTik®v oto Bodrum. Avtd mbavov oyetiCetar pe To yeyovog twe ovte otnv Kpim tov apyov
Tov 2000 adva 1o Kpéag elxe cuyvn Béom oty kpnTikn kovliva, Kabdg NTav dVoKoAo va cuvinpnbet,
YL ALTO KO KOTAVOA®VOTOY KUPImG € TEAETEG KOt Y10PTEG.

Xe Kamoleg mEPIMTAOCELS KOTA T OIPKELN TNG EPELVOC, Ol VOIKOKLPES Layelipeyav opiopéva
OoyNTd, yo va 0giovy oty Tpasn Tig Hayelpkég Tovg wkovotntes. Ta gayntd toug ftav éviova og
yeboN, LE TN (PNOT OPKETOV Umoyaptkadv. [ToALE arnd avtd cuvodevovtay Eexmpiotd e pull. Te Kapio
eniokeyn oe omitt TovpkokpNTIKOV dev TPOopEPONKE aAKOOA, Tapd povo vepd 1 avoyvktikd. H
yvoot) Yeni Raki (mapdopoto. pe 1o edAnvikd ovlo, alid pe yAvkdvico kot 45% aAkodl) eavnke Tmg
KATOVOA®VOTOY GE EGTIATOPLN, KOl Oyl O WOIMTIKOVG ¥MPOLS. Agv mapatpnonke N KATavaA®GT TG

610vg TovpKoKpNTIKOVG TOV peAeTHONKAY.

ME KPEAX AAXANIKA/ OAAAXYINA I'AYKA
OXITPTIA
Kpéag pe yioovpt/ ®6pa / Fava Kaohopdpt — KaMrtoodvia/ Kalitsunya
Yogurtlu et KoAOUapt yepiotod/ (lorla tatlis1)
Kalamar- Kalamar
Dolmast
Nrtoiuadeg (pe kyud)/ Kovxid /Bakla (kugi) Xtomody Ahtapot Toovpékia pe avyd/
Dolma (kiymali) Yumurtalt Corekler
(Bappéva kdékkwa, T
IMpwrouoyld)
Télvo [Kereviz Xtomodomilapo/ Toovpéxia / Corekler
Ahtapot pilavi
dacomo Eepd /Kuru Yapdoovra /Balik Toovlapd / Culama
fasulye corbasi
KoloxvOoxeptédeg/ Yapr mhaxi /Balik Koviovpdaxua / Girit halkas
Miicver (kabakla) pilaki
Ackoldumpovg/ Youmiég /Siibye I"wid Kovtoov vepavtly
Kenker (sevketi Turung regeli
bostan)
Arap sact (sira)/ I'wké Kovtahol
L0V POLLALTUKOL nepyapovro /Bergamot
QacoMa receli
["wid kovtalob viopatdxy/
Domates regeli
XaAPd pe adevpt/ Un
helvasi
Kovpapmiédeg pe aredpt /Un
kurabiyesi
MulnBpoémiteg/tyavitdmiteg
Zindota /Silofta
MMivaxog 2
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Amd tov mapomdve mivaka (2), yivetor goavepd TwC TO TEPIGGOTEPH, TAPAOEIYLOTO QAYNTDOV
d00nKav oTa TOVPKIKA, KABMG NTAV MO EUKOAN 1M TEPLYPOUPT] TOVG GE OLTNV TN YAOCOH. ATd
datpopn twv Tovpkokpntikdv tov Bodrum, dwamiotdverar 0Tt t0 kpéag NTav Aydtepo cuyvod, o
avtifeon pe to yapt, ta domplo Kot to Aoyavikd, mov epgavitoviav cuyvotepa. To yapt, poiota,
amavtaTal Kotd Baon ot gotiotopia tng yertovid Kumbahee, o’ 6mov kot Egkivioe 1 KatovaAmot) Tov
amo toug Tovpkokpntikovg yapddec. Ta ylvkd, eniong, eiyov Wiaitepn B€on oTIG Y1I0pTES, e OPIOGUEVA
va Egyopilovv, OTmG Ta KoATGovvia, TG LuCNBpOTLTES KOl TO TGOVPEKLA LE TO OVYO.

Tovproxpnrkol avagépbnkav Eexmptotd ot cvviBela va PTIVOLY TCOLPEKID UE KOKKLVO
avyo6 ot péon, cuviBog v I[potouayid, yia va yoptdoovy v Avoién 1 ) 01K T0vg OpNoKEVTIKY
yopt, To Mraipapt. O Govpvapdkng Exel ETGNUAVEL TO YEYOVOC TT®G 01 LovcsovAudvol tng Kpnng,
€KTOC OO TIC SIKEC TOVG OPNOKEVTIKEC YI0PTEG, YLOPTALAY KOl KOWVEG LLE TOVE YPLOTIOVOVE YIOPTES, OTMC
v [potopaywd, v [pmtoyxpovid, tov Kindova k.. (Povpvapdkng, 1929: 7-8). H viobémmon
ouvnbeldV amd T YPICTIOVIKN TOPAdooT, YevikoTepa, alilel 1daitepng Tpocoyng, Kabmg cuvdedTay Ue
to {fTnpa ¢ Opnokeiog Kot EVTOTIoTNKE Kol 6€ AAAEG TTEPLOYES, OOV eyKATOOTAONKAY TpdopuYes. H
Kovgponoviov, peretdviag Ty mepintwon tov Tovpkokpntikdv oty Cunda, avagépetar e&icov 610
yeYovoc 0Tt ot 1101 £pTioyvay Toovpékia kat Efagav kokkiva avyd (Koufopoulou, 2003: 215).

1o Bodrum, 1 kovliva tov TovpkokpnTik®v @avnke Tmg giye deytel tnv aAAnAenidpoon g
eMMvikng kovlivag, W1uTépmg TG KOVTIVIG VNOIOTIKNAG. Avtd opeileton oto yeyovog OTL 1 Uviun
nepthapPavel Tavto otoryeio Tov Tapdvioc, Kabdg N avduvnon dev pmopel va anocuvdedel amd Tig
ovvOnkec, péoa otic omoieg mapdyetar (Fernandez, 2005: 19). 'Etol, mopoatnprinke 01t amd Tovg
aPNYNTEG YIVOVTIOV aVOQOPES, OPEVOS GTO KOAMTOOUVIO (Eva QNUICUEVO TOPOSOCIOKO YAVKO TNG
KPNTIKNG TapAoooNs) Kat, APeETEPOL GTO YAVKO KOVTOALOD VIOUATAKL (§va OUGUEVO, TOPAOOCIHKO
YAvko e Kw).

Oocov agopd ota xopta, ektds amd Poaoctkcd 100G datpoens v TovpKoKpNTIKADV, ATOTEAECHV
Y10 0pKETO SIAGTNHO QUTiOL VTOTIUNTIKOY GYOAMOGHOV amd Tovg vidmovc.'® Xapaktnpiotikéc Hrav ot
OPACELS TOV EMAOONKAV GTIS GUVEVTEVEELS:

«Eme1ion o1 Kpnrikoi tpave mepioootepa yopto. omo 10, (o o avto EAEYaV KalDTEPQ Va
apnoels éva (o ato ywpapt opa évav Kpnuikdy (Zvvévtevén pe Ali, 12.06.13),

«Htav og éva yopaet (oo kot pmkave kot Tovprokpntikol va paléwovv yopta. Tote o
WOLOKTATNG TOL YOPaPov eime va apnoete to (Mo kol va Pydiete tovg Kpnrikodoy
(Zvvévtevén ue Mustafa, 07.06.13),

10 31 ovykekppévn cvvideta tmv ToOVPKOKPNTIKAOV LE TA YOPTO KoL TOV AGTEIGHOV He Ta (o &xel avapepOel cat
1n Koveomoviov (2003). H id1a emonpaivel, emiong, 61t ot Tovprokpntikoi Epepav ot S10TPOPN T®V VIOTI®V TO.
xoptTa, ta Botava, Ta pacoMa, TIC ayKivapeg kot To elatdiado (Koufopoulou, 2003: 216). X1 64om mov giyav 6to
KaOnpepvo tpamélt Twv TovpkokpnTIKOV Ta YOPTA ovapEPONKaY Kot ToALol amd doovg epwthonkay oto Piiio
«Kpntn xor Tovprkoxpnuiroiy. 1o Pirio oxoraletonr 6Tt o1 Tovpkokpntikol O@elay TNV KAAN TOLG Vel GTa
yopto (Iexiv, 2014: 64, 105, 113). Avapopég ota xOpTa MG S10TpoP1| TV TOVPKOKPNTIKAOV GUVOVTIALE KOl GTO
BBrio Tov Keparakn, 2010: 242, 381.
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«Ortav pbav [ot Tovprokpntikoi] oto Bodrum, ot vtomior dev £rpwyav yopta. Hrav
KTNVOTPOQO1 Kot ETpmyav kKpEag. MeTd cuvificay Kot ApyLoay vo Tp®ve xOpTa KL Ol VIOTIOL.
Metd mov Mpbav ta oayntd dAloav, €ywvav o pecoyeokd. [...] Tote éleyav ot o1
Tovprokpntikoi ETp@yay TG0 XOpta TOL dev Euevay yio to. (dha» (Zvvévtevén pe Nilay,
05.06.13).

Xe Kabe mepintmon, ot yuvaikeg elyav onUAVIKO pOAO GTN dSTHPNGCN KOl EVOLVAUMGCT TOV
deoUdV HECH TNV KOWATNTA, KAOMG 1) TPOPT KoL TO YELLOTA ELYOV GNUAVTIKO pOAO TNV OVATTLEN TNG
TAVTOTNTOG KOl TNG VIOKEUEVIKTG aicOnong tov avikely. Méca amd TNV ToPAGKEL] TOV PAYNTOV, Ol
{d1e¢ UmopovGOV Vo EKPPACOVY TNV TAVTOTNTO TOVG, UNG KOl TO. GaynTd omoTeEA0VGOV GUUPOAIKY
£KQPOOT TOV SEGUMOV UE TNV ToTPida.

Y10 Bodrum, n «tovpiotikomoinon» g UVAUNG KoL THG «KPNTIKAGH TOVTOTNTOS, E0KOTEPA,
00N yNce oty eumopevpatonoinon e H «kpnrikdmton ftav, emiong, @avepn 6Tovg KOTOAGYOUS
TOVPIOTIKDOV EGTIOTOPIOV, OOV AVAPEPOVTAV OPICUEVE QOYNTAE OC «KKPNTIKE». YTPYOV EGTIOTOPLO TOV
TPOCEPEPAY CLYKEKPLUEVOVG «KPTTIKOVCH UELEDES, TOVG 0TTOI0VG GLUVAVTAEL KAVEIC KOl 6TOV EALAOIKO
x®po (6nwg kKolokvbia tyavntd, tCatliKt, x0pta), aAAG Kot optopéva eayntd (6nwmg yapodsovma, Wapt
e od@itoa) mov ovopatiloviav «kpntikey. Kdabe eotiotoplo mpaypotonolovce mapeufacelg Kot
TPOTOTOLOV0E GLVTAYEC, TPOGHETOVTOG VAIKA TNG EMAOYNE TOL Kol TOPOVGLALOVTAG TEG MG KKPNTIKA
Kovlivay.

«ZT0 £6TIOTOPLO VTLAPYEL GTO PEVOD TO KpNTKO eoynTo. Exyovv akobaoet 0Tt givan o vooTiua
o EaYNTA Kot ypapovv “kpnrikoi pelédec.” IaAdtepa dev to &ypapay [...] Ot Kpntucoi
payelpedovy dropopetikdy (Zvvévtevén pue Bayram S., 06.08.15),

«To kpnuird poynta eivor ToAd wpaioe. [...J] Ot Todpkor o1 dhior ayomovve to poyid pag. [ ...J
Eyxer eotiaropio. ue kpntika payioy (Xovévievén pe Hiiseyin, 01.06.13).

I'evikd, mopatnpeitor 6Tl 6T €0TIATOPLO 1) KPNTIKN Kovliva Guvumipye HE TN VIOmo Kol T
UeGOYELOKT KOLLIvoL KoL UEAETOVTIOG TNV «KPNTIKOTNTO» OGTOV TOVPICTIKO TOpEN, onuddia
CKPNTIKOTNTAG) EVIOTIGTNKOAV KOl GTIC OVOUOGIEC TV EMYEPNOEDY, Ol OTMOIEC TOPEMEUTAY GTNV
Kpnm. Eva tétoto mapdderypa ntav 1o eotatdopro «Maladesy (Marddeg). To dvopa Tov €6Titopiov
TOPETEUTE GTOV TOTO KOTOYMYNG TOL TATTOV TOL 1O10KTH TN, OTMG LOPTUPOVGE KOl GTIV IGTOGEAISO TOV
€oTItopiov 1 ovvroun avaeopd oty koptéda «Malades’in hikayesi» (H otopio tov «Molddec»).
Yuykekpléva, avaeepotav ot «Aialéloue to ovouo Malddes yio to eaTioTiplo pog wg éva evlvuio
omo v EAAdda, yio vo diotnproovue t uviun tTov Tammod pag Kol T oHUOGLo. TOD ELYE VIO TRV OIKOYEVELQ.
10 Ywp1é Malddeg, oto omoio o id10¢ dpnoe Tovg edaicdves tov ue v Aviallayny».*t

370 HEVOD TOV EGTINTOPI®VY TO KPNTIKO - EAANVIKO oTotyeio eviomliotav og @ayntd énwg: Girit

mezesi (kpntwkol pelédec), bouyiourdi (pumovyovpvti), Horiatiki-Yunan koy Salatasi, yopiétikn-

Uhttp://www.maladesrestaurant.com/maladesinhikayesi.aspx. IIpocBacn 26.08.2016
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EMNVIKN GOAATA), OAAG KoL o€ TLATO BaAacoVAV N YapOGOLTES, TO OO0, EMCTUAVONKAY MG QayNTd

TovpKokpNTIKOV.

Yopmepaopato,

Yvvoyilovtag, mapatnpnidnke 0Tl o1 TPOTOL, TOL N «KPNTIKN» TavtdTTo «emiPimoe»y oto Bodrum,
KabopiotKav oo TG KOWOVIKEG cuVOnKeS 6T0 TEPacua Tov ypdvov. 1o Bodrum odinienidpacav
SQOPETIKEG TAVTATNTES, Ol OMOIES OVAOLOUOPPADOVOVTAY GLUVEXDGC. XTNV KOTOOKELT TOVTOTHTMV
onpavtikn 6éom giye To KowwViKo TEPPEALOV Kot 01 EMOPACELS TOL dEYTNKAV T dTopo amd avtd. Ot
LUVNUES, UE TO TEPAGHO TOV YPOVAV, PETACYNUATIOTNKOV Kol, TopdAAnio, tpomomomdnkoy Kot ot
TAVTOTNTES, TOV TPOWHOHVTAV OO TIC EKAGTOTE KOWVWOVIKES OULADEC.

H mpotn yevid Mrav exeivn mov elye Puwpoata and v Kpnm. Ov mopoviikég yeviég
TovpKokpNTIKOV PETEPEPAV OVTEG TIG OVOPOPEG KPIATPUPIGUEVES) GTO TTapdV, HEGO amd o GEPE
EMAOYDOV Kol S10,ypopaV, oV eEVTNPETOVGAV (KO NTOV AVAAOYEG HE) TIG GVVONKES TOL TAPOVTOG. Agv
ntav toyoia, o0Te N EUEACT, 00TE 0 YPOVOG TOL M EUPACT] OVOTAV GE KKPNTIKG» GTOLYEl, OTMG Ot
dtpoikéc cuvnbeteg tv TovpkokpnTIKOV, TOL GUVOETOVY YEQPULPES WE TO TTPOYOVIKO TaPEABOV.
Awmotddnke 6TL 1 dnuovpyio Lo TOATIOTIKNG KANPOVOULAG ETTLUYYAVETAL LEGM TNG UVAUNG KOL TNG
TOVTOTNTOG KOl KOTOOKEVALETOL OO TOADTAOKEC KOl OVTIPATIKEC OLHAOYIKEC TPOKTIKES, TTOV
napdyovrar oo oupiofntnoeig ko cvykpovoelg (Robertson ko Hall, 2007: 20).

210v¢ TovprokpNTIKODE £YIVE POVEPT] IO GTPOPT| TPOG TO OLTIKO TPOTO (MNG Kot SomoThOnKe
Qo Taon mpog TN dNUOGLe TPOPOAN TNG KPNTIKNG HOYEWPIKNG Tapddoons. H «kpntucdtnton mov
VTOOMA®VAY TO GVOUO TOV ECTIOTOPIOV 1 KOl OPICUEVO. TPOCPEPOUEVO, TTIATA, ATOTEAODGOV GVOYYPOVEC
€K00YEG TNG LvUNG TV TOupKOKPNTIKOV KOl TPOGTADELEG VAL YEPLUPDGOLY TNV ATOGTACT| AVAESH GTO

ATOKOTEGTNHEVO TAEOV TTOPEABGV Kot TO POV TTOL EMSIMKAY VO GLVOEGOVY PETAED TOVG.
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Yvvropo Buoypagiko

H Erévn Papadaxn sivar Awdktop Plocopikdv kot Kowvovikdv Zrovdmv. Eyet orovddcet oto [lovemiot)uo
Kpfitmg xar €xer kdvel petamtuylokés omovdés otov TloMtiopd xar v AvBpomiv Avdamtoén. ‘Exet
Tpoypatonomoetl enttdnio Epevva otnv EAAGSa kot tnv Tovpkio avapopikd pe Toug tpdoeuyes TG AvtaAlaync,
yvopilet ayyAd, TOLPKIKA KOl YEPLOVIKG KOl TO, EPEVVNTIKA TNG EVOLAPEPOVTO, TEPIAAUPAVOVY TNV KOWOVIKT
LV KO TV TOVTOTNTO TPOGPLYIKAV OUAS®YV, OTTMG KAl TOVG TPOTOVS AVATAPAY®YNG TOVG.

Short CV

Eleni Psaradaki holds a PhD in Philosophy and Social Studies. She has studied at the University of Crete and has
done postgraduate studies in Culture and Human Development. Her field research in Greece and Turkey includes
interviews with refugees of Population Exchange, she speaks English, Turkish and German and her research
interests includes the social memory and identity of refugee groups, as well as the ways in which they reproduce.
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MAPIA K. KOYMAPIANOY, KYIIPOX. EONOI'PA®PIKO HMEPOAOI'IO
KAI AAAEY YHMEIQXYEILY (ele00cpeg meproyés - KaTeyouevo. -
uapovitoyampia) 2002-2010, Exd. Hpodotog, Adva 2020, cei. 358.

Mopio I'. KokoAdkn

To 2020 kvkAo@dpnoe and TG ekdocelc Hpddotog 1o Pifiio g Mapiag Kovpapravod pe titho
«KYTIPOZ. Ebfvoypapucd Hueporoylo kot dAleg onpewwoelg (EAevBepec meployég - Kateyoueva -
Mopovitoyopia) 2002-2010» mov oamotehel pio MUEPOAOYIOKT KOTOYPOPT TOV GULUPAVIOV TNG
€Bvoypapikng emToOmIOG Epevvag Tnv omoia 1 suyypagéag dievipynoe oty Kdmpo oe ypovikd didotnpo
eVvéa YpOVaV.

To EBvoypapucd Huepohdylo amoteAeiton amd tnv €00ymyn Kol evvéd KeQAlolo To Omoio
apBpdvovTal Kot ETLYPAPOVTOL YPOVIKA, oV £T0¢, EeKtvavtag armd To 2002 kot kataAyovtog oto 2010.
Ta oktd mpodTo Kediaa-£tn 2002-2009, gival chHVTopa KOl TEPLEXOLV TIG CNUELDCELS TIG OTOIEG 1
OLYYPAPENS KPATOVOE EVOEIKTIKA kATl TN OldpKkew Tov To&didv g oty Kompo. To tedevtaio
KEPAAOL0, TOV KATOAOUPAVEL Kol TN UEYOAVTEPY £KTACT], OMOTEADMVINS OLGLUCTIKA TO GMUO TOV
BBAriov, avapépetar oto £toc 2010 wat mepthapPdver pia 01e£0dK| Kataypoen T®V GLUPBEVIOV TNG
épevvag, eumepikieier de ta dadpopatiiopeva o ABMva kot Kodmpo v mepiodo exeivn. Tn
GUYKEKPLUEVT] XPOVIA 1 GUYYPAPENS KPATOVOE AETTOUEPEG UEPOADYLO, YIOTL, OTMG AVAPEPEL, «1) KUOE
petaxivnon giye ToAD CLYKEKPIUEVO GKOTO Kol S1APKELO.

To Piprio mepi€yel TAOVLGLO PMOTOYPOPIKO LAMKO —TOT®V, TOTI®V, KTPI®V, TPOCHT®YV Kol
OTLYHOTUT®V amd T0 TEdi0— oV eUMAOLTICEL KAl GLUTAN PDOVEL TOL Ypapoueva. Omwg emonpaivetot amod
T ovyypagéa, TOAAG amd to ewoviiopeva dtopa Ogv givor mAgov otn (o1, OUMG «1 LVAUN TOLG
TOPOUUEVEL COVTAVIPY KO «1] EIKOVA TOVG £XEL AmOTVIMOEL GTO PMTOYPAPIKS VAIKO TOL TOPOVGLALETALY.
Hoapdiinia, pog divetar n dvvatotnTo vo, akolovbnoovpe tn dwadpoun g g eBvoypdoov, kabmg
npooeyyilel ko egokeidveral pe to medio g épevvac. TlapakoiovBodue v 101 v Topeia g
£€PELVOG KOl TNV E0TIOGCT) TOV EVOOPEPOVTOG OTN LOPp@VITIKY KowvdtnTa g Kvmpov, Opnokevtikng kot
YAOOGIKNG OUASOG LLE LOKPOI®V] TOPOLGio GTN HEYOAOVIGO.

H nuepoloylaxn HETAYpaQn TOV EUTEIPLOY TOV TESIOV £Vl OIOLTNTIKY KOl SUGKOAT, KaOMdC,
onwg mapatnpei o Bruner (1986p: 147-148): «Kdabe eBvoypdaeog yvopiler pe odvuvnpd tpdmo v
ACLUE®VIN LETAED TOL TAOVTOL TG PIOUEVNG EUTEIPIOGC TOVL TESIOV KOl TNV AVETAPKELD TNG YADGGOG
OV YPNOIOTOIEITOL YL VO, TN YOPOKTNPioel. YTUPYEL OVOYKOOGTIKG M0 OPOUOTIKY ueimon,
GUUTVKV®OGCT] KOl KOTOKEPUATIOUOG TOV OEOOUEVOVY.

Qo61660, TEPO 0 TV TPOPAVN AgtTOVPYio, TOL E0VOYPaELKOD NUEPOAOYIOL MG EpYOAEiOD YO TNV
€BvoypapIKn Epevva TOL YPNCIUOTOLEITOL KVPIG (G CLUTANPOUO GTIG ONUEIDGELS and T0 Ttedio (PA.
Ellen, 1984- Sanjek 19900, 1990pB), 610 mapdv TOVNLA OVASEIKVDOVTOL 01 TOAUTAEG EKPAVOELS TOV (OC
VPPLAKOY €100VG OV YopakTNpileTal omd EraoTikOTNTO, Kot TotkiAopopeia (BA. Cottam 2001- Paperno
2004- AkeEaxng 2021): og €idog YpOENG Kol KATAYPOONS, O TELVI TOL AOYOL KOl M TEYVIKN
ATOTOTIMONG KOl EGOTEPIKEVONG KATO TNV £PEVLV, MG APTYNUOTIKO 0AAG Kot gBvoypa@ikd Keipevo.
Katd tov Bruner (1991: 4) opyavdvoupe TNV EUTELPIQ KOl T HVART MO HECE TNG oy ong Kobde «n
Con 6mwg Provetor dgv pmopei va dtoywpiotel amd tn {on 0nmg Aéyetaw (Bruner, 2004: 708): emopévog
TOPAAANAC UTOPOVLE VO LUAGOVUE Yo TV o&ia TG apynong g TOmov TpOGANYNG, EKAOYIKELONC,
KOl 0vOmapacTOoTG TOV KOGUOV KOt TG EUTEIPILOG AAAN Kot T GUUPOAN TNG GTNV OPYAVMOGT] TNG LVALNG
(BA. Ale&daxmg, 2021).
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EeeuAldilovtag to eBvoypagikd muepordylo g Mopiag Kovpaprovod, ovokaAdmtovpe
Stadpoun NG oKEYNC, TIC TPOGOOKIES KUl TIC SVOKOAIEG TNG EPELVNTPING, OAAG KOl TIG EUTELPIEG LLOG
rwodvtomiknc eBvoypapiog (BA. Marcus, 1995) n omola axoiovBel Ta iyvn avBporwv, oyécewv,
TPOCPLYIKOV OOPOUDY GTOV YMDPO Kol Tov ypovo ko e€epeuvd tomovg uvhiune. IlapdAiinio,
€EOIKELMVOUAGTE IE TOL EPEVVAUEVO VITOKEIEVQ, TIG IOTOPIES, TIG LVALES, TOVS POPOVG, TIg ADTTES KOt TIG
YOPES TOVG, VIO TO MPiGUN TAVIA TOL €BVOYPAPLKOD Y®POYXPOVOL, O OMOI0G KATOTE OMAMVETOL KOt
KOTOTE GUPPIKVAVETOL.

Av Kol 1 a@ynon €d® avayKAoTIKA KIVElTOL Ypoppkd A0y tng OOUNG TOV MUEPOAOYLOKOV
1POVOL TOL GULUTITTEL [LE TOV PLGIKO XPOVO, TAPA TAVTA TEPIEXEL TOAMATAEG EYKIPOTICUEVEG APNYNOELS
K0l TPOCMTIKES 1GTOPIEG TOAADY VTOKEWUEVMVY, Ol OTOIEG LOG UETAPEPOVY GE GALOVS YWOPOYPOVOUG,
AETOVPYDOVTOG TAVTOXPOVA GTO TTAMIGLO Tov gBvoypapikov mapovtog. Tapdrinia, avadeikvioetal M
HOKPOYPOVID ETOPT LE TOV UEAETOVHEVO TANOvoud, 1 omoia yopilel pio O1E1GOVTIKNY UOTIO KOt
TPOGEYYLON.

H apnynon og tp®dTo TpOo®TO, YOPUKTNPIGTIKO TNG NUEPOAOYIOKNG YPAPNG, AEITOVPYEL OpyIKd
®G 0. «GUVOLIAIY LE TOV EAVTO KOl LOAOTO KAOMDG 0 «EAVTOCH GUVAVTATOL KO ETIKOWVMVEL LIE TOV
«GAlo». EmmAéov, ta nuepordyla £xovv avappifoia Tpocomikd HEOG Kot vToPloypaplkd, PlopatiKd
YOPOKTN PO, OKOUN Kol OTOV, OTTMG 0VTO, VINPETOVY £V, GLYKEKPIUEVO GTOYO UEGH oTNV €0VOYpapIKn
épeuva. Onmg avaeépetl 1 0o n cvyypagéag oty Eicayoyn g, «to eBvoypapicd nueporodyo [...]
AmOTELEL TV KATAYPOOT TNG EUMELPIOG amd TN CTIYUN TNG TPDOTNG EXAPNG LE TOVG avOpOTOVG KoL TO
YDPO TOL BELOVIE VO TAPOUTNPIGOVIE KoL VO, LEAETCOVUE. XE AVTO KOUTOYPUPOVLLE GE YEVIKES YPOUUUEG
TOV TPOTO TOV TANGLALOVUE TOVG AVOPAOTOVGS, TIC TANPOPOPiES TOL AVALNTOVLE, TIG dPAGTNPLOTNTES OTIS
0T01EC GUUUETEYOVLE, TNV TOPELN TNG EPEVVAG KO KUPIMG TIC OVTIOPAGELS KO TIC OAANAETIOPAGELG TTOL
VEICTAVTOL OVAUESH GTOV E€PEVVITN-EBVOAOYO Kot Tovg AAAoVG. Me Alya Adylo. TpoOKELTAL Yo pio
TPMTOYEVH TNYN TANPOPOPNONG GE CLUYKEKPIUEVO YDPO Kol YPOVO, LEGO Ald TNV OTTIKT TOV EPEVVITI—
gBvorodyov [...]».

210 GUYKEKPUEVO MUEPOAOYLO SNUOVTIKO pOLo dadpapatilel To mpiopa péca amd T0 0moio 1
eBvoroyog mpooeyyiler v aviikeyevikn mpaypotikotnto. H potid g yivetor moAréG @opéc
VTOKEWEVIKT, KOO T0 (MTovpevo givol 1 kaTovonen tov avlpamvov yiyvesOol uéca amd 1o Ploua
Kol TV anevbeiog emagn pe Tov ydpo Kot Tovg avlpodmove. Yo 10 mopandve mpicuo, £xel dobel
Wwitepn TPOoOYN GTOV TPOTO KATOYPaPNS Kot apnynons. Onwg JumoTdvEL 0 avayvmdoTnG, GTO
GUYKEKPIUEVO MUEPOAGYIO EMAEYETOL £VAG TPOTOG YPAPNG TOV EEPEVYEL GO TN OTEYV] KOTOYPOON
onuewwocewv. To keipevo gumiovtileTal pe TPOCOMIKES ovapopés, Kpioels kot cuvatstpota. Avtdg
QaiveTol OTL TOV Kot 0 0PYIKOG TPOTOC YPUPNS: L0 TPOCMTTIKT Kol GUEST] APNYNCT TOV GUUPAVTI®V.

Méoa and v apriynon avtn dtakpivetal o evBOVCIAGHOG TNG CLYYPUMEWMS LE TOV 0Toio PAETEL
Kol OVTILETOTIEL TIG KOTOOTAGELS Kot TN OeTikr 6TAON ToL €Yl ®C TPOG TOvg avOpdmovg. Xe
GLUVOLOCUO, LAMOTA, LE EVOL 1O10ATEPO TPOSMOTIKO VPOC, 1 AVAYVMOGN YIVETOL TTLO EVYAPLOTT. AVTO OU®G
OgV ONUAIVEL TOG 1) OVTIKEWEVIKOTNTA TNG KPIoNG TNG VITOYWPEL TPOG OPEAOG LILAG TTLO GUVOICONLATIKNG
npocéyylone. Ilibavmdg, kamowo onueioc mov ekepdlovv vEoKeWevicd Oo pmopodoav vo €yovv
apaipebel, dpmg avtd Bempd TG eivarl Sopkd oToryein TG BVOYPAPIKNG LOTIAS KOl YPOPNG, TOL
avTIUETOTICOVTOL UE AVAOTOYUOTIKY O100g0m.
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Yovtopo Broypagiko

H Mapio I'. Kokordxkn yevvinke omv ABiva. Eivor mroyodyog tov Tunuoatog duoroyiag (Katehbuvon
Meoaiwvikng kot NeoeAAnvikng Oiaoroyiog) tng Prhocopikng XxoAng tov [avemiomuiov AOnvov. OlokAnpwoe
TIg petomruylakég g omovdés oty Kowawviky AvBpomoroyia oto [Mavemiotiwo tov Kevr (H.B.), 6mov
ekmovnoe Kot T dakTopiky g dlatpipn oty AvBpomoroyia. Eyxel, eniong, mopakolovbNoel LETATTOYIOKEG
omovdéc ot Aaoypagio. Metd v oAokipwon tov didaktopkod g, opictnke Honorary Research Associate
ot ZxoAn AvOpamroroyiog tov [Tavertompiov tov Kevt (2011-2014). And 1o 2014 givar eEmtepikn cuvepydtida
tov Kévtpov Kowawviking AvOpomoroyiag kot Ymoloywtdv (CSAC) tov egpevvnrikdv kévipov «HRAF
Advanced Research Centres (EU)». 'Exet 0106&el ®g avamAnpdtplo Kot POV EKTOOEVLTIKOG GE OYOAEi
devtepofabdag ekmaidevone. Yanpémoe pe andonacn oto Ivetitovto Exmaidevtikng MoAttuag and to 2011 mg
70 2017. Am6 10 2020 givar EAIIT oto [Howdaymywd Tuiuoe Anpotikig Exknaidevong tov EKITA. Eivat cuyypagéog
tov Bipriov Eévpaivovtag v Topadoon. H mopodooiokh vpoviiky ¢ TOMTIKH TV yovaukwv oto Emdavw
Mepoumélro.

IR

MARIA KOUMARIANOU, CYPRUS. ETHNOGRAPHIC DIARY AND
OTHER NOTES (Free Areas - Occupied - Maronite Villages) 2002-2010,
Herodotos Ed., Athens 2020, pp. 358.

Maria G. Kokolaki

In 2020, Maria Koumarianou’s book entitled “CYPRUS. Ethnographic Diary and other notes (Free
Areas - Occupied - Maronite Villages) 2002-2010” was published. It is a calendrical record of the events

of the ethnographic field research that the author conducted in Cyprus over a period of nine years.
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The Ethnographic Diary consists of an introduction and nine chapters which are articulated and
captioned chronologically, per year, starting in 2002 and ending in 2010. The first eight chapters-years
(2002-2009) are short and contain notes that the author kept occasionally during her trips to Cyprus. The
last chapter, which is the largest, being essentially the body of the book, refers to the year 2010 and
includes a detailed record of the research incidents as well as the events taking place in Athens and
Cyprus at that time. The author kept a detailed diary that specific year, because, as she states, “each
travel had a very specific purpose and duration.”

The book contains rich photographic material —places, landscapes, buildings, people and
snapshots from the field— which enriches and complements the written text. As the author points out,
many of the people in the photographs are no longer alive, however “their memory remains alive” and
“their image has been captured in the photographic material presented.” At the same time, we are given
the opportunity to follow her path as an ethnographer, as she approaches and familiarises with the
research field. We follow the very course of the research and the focus of interest in the Maronite
community of Cyprus, a religious and linguistic group with a long presence on the island.

Diary transcribing field experiences is demanding and difficult, as Bruner observes (1986b: 147-
148): “Every ethnographer is painfully aware of the discrepancy between the richness of the lived field
experience and the paucity of the language used to characterize it. There is necessarily a dramatic
reduction, condensation, and fragmentation of data.” However, apart from the obvious function of the
ethnographic diary as a tool for ethnographic research used mainly as a supplement to fieldnotes (Ellen,
1984- Sanjek 1990a, 1990b), its multiple manifestations as a hybrid genre characterised by flexibility
and diversity (Cottam 2001- Paperno 2004 Alexakis 2021) is highlighted in this book: as a type of
writing and recording, as art of speech and as a technique of recording and internalization in research,
as a narrative and ethnographic text. According to Bruner (1991: 4) we organise our experience and
memory through narration since “life as led is inseparable from a life as told” (Bruner, 2004: 708):
therefore, we can talk about the value of narrative as a way of reception, rationalization, and
representation of the world and experience but also about its contribution to the organization of memory
(Alexakis, 2021).

Browsing through Koumarianou’s ethnographic diary, we discover the thought route, the
expectations and difficulties of the researcher, but also the experiences of a multi-sited ethnography (cf.
Marcus, 1995) which follows the traces of people, relationships, refugee-paths in space and time and
explores mnemonic locations. At the same time, we get acquainted with the researched subjects, their
stories, memories, fears, sorrows and joys, always in the light of the ethnographic space-time at times
expanding or shrinking.

Although here the narration necessarily moves linearly due to the structure of calendric time that
coincides with physical time, it nevertheless contains multiple encapsulated narratives and personal

stories of many subjects, which, although transporting us to other space-times, operate within the
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ethnographic present. At the same time, the long-term contact with the studied population is highlighted,
which offers a penetrating look and approach (see Gefou Madianou 1999).

First-person narration, a feature of diary writing, initially functions as a “conversation” with the
self, especially as the “self” meets and communicates with the “other.” In addition, diaries undoubtedly
have a personal style and an autobiographical, experiential character, even when, as the one we examine,
they serve a specific purpose within ethnographic research. As the author states in her Introduction “the
ethnographic diary is the recording of experience from the moment of the first contact with people and
the place we want to observe and study. In general terms, we record in it the way we approach people,
the information we seek, the activities in which we participate, the course of the research and especially
the reactions and interactions that exist between the researcher-ethnologist and others. In short, it is a
primary source of information in a specific place and time, through the perspective of the researcher-
ethnologist.”

The prism through which the ethnologist approaches objective reality plays an important role in
this diary. Her gaze often becomes subjective, as what is required is the understanding of the human
“becoming” through experience and direct contact with places and people. In the above light, special
attention has been paid to the way of recording and narration. As the reader observes, in this diary it is
chosen a writing style that goes beyond a mere recording of notes. The text is enriched with personal
references, judgments and feelings. This seems to have been the original way of writing: a personal and
direct narration of events.

Through this narrative, we can discern the author's enthusiasm for dealing with situations and her
positive attitude towards people. In fact, in combination with a particular personal style, reading
becomes more enjoyable. This does not mean, however, that the objectivity of her judgment declines in
favour of a more emotional approach. Some points that express subjectivity could have been removed,
but I consider those to be structural elements of the ethnographic look and writing, which are treated by

her with a reflective mood.
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Ono0d6dpuiro

H katavonaon kot eppnveia tTng oxéong Hetafy g
dloNng, TNG Kowwviag Kol Tou TOALTIOUOU, TOU
duokol kal avBpwroyevoug TepLBAAAOVTOG,
QTMOTEAECE QVTLKEEVO ETILOTNUOVIKAG avalATnong
TWV AVOPWTITLOTIKWVY KOL KOWVWVLKWV ETILOTN LWV.

H SLlETLOTNMOVLKA IPOCEYYLON OVESELEE VEEG OTITIKEG O€ 16N YVWotTd (AX. aoTikO mepLBAAAOV Kot
QVOLKTOG SNUOCLOG XWPOG), AANEG BEUATLKEG, OTIWE TO ALOTLKO KOl OYPOTLKO TOTILO, KOl ELOAYAYE TILO
Sleupupéveg mpooeyyloslg (UmaBpog xwpog, Slatpodr], eVAANAKTIKOC KOl OLKOAOYLKOG TOUPLOUOG
K.d.), oL omoiec kaBopilouv TIOALITIKECKAL OTPATNYLKEG KOL 08NYyoUV OE CTOXEUUEVEG TIPAKTIKEG KOl
enepPaoelc.

O oUA\OYIKOC QUTOC TOUOG, TLLWVTAG TN VAN TNG 0YPOTIKAG KOWwWVLIOAOYyou EAévng KoPavn
(1947-2013) cuykevtpwvel PEAETEG OL OTOleC cuVELOPEPOUV OTNV AVASELEN EPELVNTIKWY {NTNHATWY
Kol VEWV TIPOBANUOTIOUWY TIou adopolV To MEPLBAANOV WE ayPOTIKO KL OOTIKO, TLG TIPOCARYELS KoL
QVATIOPACTACEL TOU TOTOU KL TNG ypOTIKOTNTAS, TN Slatpodr] Kol TOUG UETOOXNUATIOUOUG TOU
XWpou, TNV TepBaAAovtiki aAayr Kal tnv KALLATLKN Kplon.

28
MNpdAoyog

O ava xeipag TOHoG «MOATIOMKEG KOl KOWWVIKEG OSlaoTAoelg Tou TeplBaAAovtog-EAévng KoBavn
QVTLXAPLOMO» QTIOTEAEL TOV TETAPTO OTN OELPA AUTOTEAWV ekdOoswv NG EAANVIKAC Etaipeiog
EBvoloyiag (EAETE). Eival adlepwpévog otn pvAun ts EAévng KoPadvn, aypoTikng KowwvioAoyou,
AteuBuvtplag Epsuvwv tou EBvikoUu Kévtpou Kowwvikwv Epeuvwv (EKKE), wWSputikol Kat
evepyoUUENOUG TG EAETE, ou €duye amod kovtd pog to 2013. H S eixe diateAéoel Mpoedpog,
Avtunpoedpog kal HEAoG Tou A tng EAETE eml oslpd eTwv, KABWE Kol LEAOC TNG ZUVTAKTIKNG/EKSOTIKAG
Emitponng tou évtumou Teplodikol EBvoloyia.

H Ogpotikr) Tou TOHOU epmimtel oto medlo tng MoAwtoptkng Okohoyiag/OKoAOYIKAG
AvBpwroloylag, medio evlladépovtog kal épeuvag tng EAEvng KoPavn. Xtnv €ékdoon Snupoctevovral
MPWTOTUTIEG UEAETEG OoTNPL{OUEVEG O avBpwrtoloyikd/eBvoypadikd UAIKO amd tnv EAAGSauTo thv
OTTIKN TNG aAAnAenidpaong tng ¢duvong Katl Tou moAtlopou. Avadnuooteletal, emiong, apbpo TG
EAévng KoBavn amod ta MpokTikd tou Emiotnuovikol Zupmogiou yla to Aypotikd Tomio, Ye tnv
EUYEVIKN TIapaxwpnon Twv K.k. MmedmouAou kat Kavehhakomouhou. TENog, mapatifetal avaAuTikn
Bloepyoypadia tng, movnua tng EAtodBet AAALoov kal tng Mapioag OavomoUAou.

H 16€a yLo ToV TLUNTLKO TOUOo KUodOopELTOo Yo TOAU Kapo oToug KOATIOUG TG EAETE, Adyw Opwg
NG OLKOVOUIKNG aAAG Kol TNG mpoodatng UYELOVOULIKAG Kplong mou avéotellav emi Hakpov tov
oxe6L0o0Md aUTO, UAOTIOLELTOL OKTW XPOVLA HETA To TeAeuTaio Tatibt tng EAévng KoBavn. H anddaon
yla tnv €kdoaon eArdOn and to mponyolpevo A.X. TnG Etalpelag Kal mpayatonoleital pe emyoprnynon
Tou unoupyeiou NoAtiopol kot ABANTIOUOU.

210 onpeio auto, emBLOUE va euxaploTiooupe o A.X. tou EKKE kat tov Mpoedpd tou, k. Niko
Agpeptln, mou avramokpibnkav oto aitnua tou A.X. tng EAETE ywa ouvdpouny tou EKKE otnv
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ETLOTNUOVLKNA ETUUEAELD TNG £KSOONG, LECW TNG €YKPLONG CUPUETOXNG TNS Mapiag OavomouAou wg
OUV-ETILUEANATPLAG TOU TOMOU.

I8Laitepeg euxaplotieg odpeiloupe otic/otouc cuyypadeic mou e ta Keipevd toug amodidouv
$Opo TWNG otn pvnun g EAévng KoBavn, kabBwg kot otoug/otig cuvadéldoug EAeubéplo ANe€dkn
kat Avépoudyn Otkovopou amo tnv EAETE kat tn Mapia @avomoUAov amno to EKKE mou avéhaBav thv
ETILOTNHOVLKN €MLUEAELA TOU TOHOU. TEAOG, oAAd e€loou Bepud, euxaplotolpe tov adehdo tng EAévng,
Mmaunn KoBavn, yla tn cuvelodpopd tou othv £kdoon.

Mo 1o A.2. tng EAAnVIKAC Etatpeiag EBvoAoylag
H Npoedpocg
Ap Mapia KokoAdkn

IR

Neplexopeva:
MpbAoyog 9
Xoupetiopog Mpoédpou EKKE 11
Eloaywylko onueiwpa 13-19
EAévn KoBadvn
Oocodia kat aloONTIKA TOU AypoTLKOU TOTiou 23-37
Evayyelog MauAng
«H Stoypovikn avtiAnyn kot mpoécAndn tou eAAnvikol aypoTikoU Tomiou. To mapddelypa tou
tormiou tnG AsoBlakng umtaiBpou» 39-82
AvSpoudxn Owkovopou

«ATO TNV UPANUATIKOTNTA TOU “apkadikol Tomiou” atnv mapaywyn KoL Xpron Tou aypoTtkol
TOTOU KalL TOTILOU OTn onuepwvn emoxn. H mepintwaon tng¢ loptuviag (Apkadia, MeAomovvnoog)»

83-110
Oavaong Kifog
MetaBoAég otn popdn Kat otig pocAnPeLg TOU aypoTikou Ttomiou tng EAAGSAG: o
ETIOVETIOLKLOMOG Ao dypla €ibn (rewilding) kat n cupBiwon pe TI¢ apkoUdeg otn AUTIKA
Makedovia 111-130
EAc00gprLog M. AAEEAKNG
2apoG: Duolko epIBAAAOV, OLKOVORLLAL KL OLKLOTLKY). ZUVEXELEG KOLL ALOUVEXELEG 131-168
Mapia KokoAdkn
H emiyeuon tou mapeABovtog. NEWTEPLKOTNTA KAl EMOVASLATPAYHATEUCH TG TAPAS00oNG HECQ
ard tnv tonkn-rapadoaotakn Slatpodikh yvwaon: n mepintwon tov Emdvw MepapmnéAlou

169-198
lwdavva Toiykoavou — KaAAppon (Pon) Kwti
JTAOELG KOl AVTIARYELG TOU KOWVWVLKOU CWLOTOG YL TNV KALMATIKA aAAayr), To meptBAAlov Kat
TNV olkoAoyia 199-218
KaAAioBévn ABSeAISN
AlepELVWVTAG EMEUPBATELG OTOV AOTIKO KAL EUPUTEPO XWPO — HE ETIIKEVTPO TOV AVOPWTIO KAl TO
dUOLKO TEPIBAANOV OEWPNTIKEG KOIL EUTIEIPLKEG TIPOOEYYIOELG 219-244
Xplotidva KwvotavtonouAou
AypoTIKEG avTIANPELG 0TOV TNAEOTTIKO AOYO TNG cUYXPOoVNG EAANVLKAG KOWVWVLAG 245-266
Mapia OavonovAou
MOALTIOULKY) LVALN KOL KOWWVLKY €pEuvVa. OewpnoeLg e adopun To BLBAL0 «ALuvwv
amoénpavaoeLg» 267-292
Bloepyoypadia EAEvng Kopavn 293-313
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OAHI'IEX ITPOX TOYX XYITPA®EIX

. YIOBOAH APOPQN KAI ATAAIKAXIA AZIOAOTI'HEHXE

H EfOvoloyia on line givat £vo nAEKTPOVIKO, AVOLYTO EMIGTNLOVIKO TEPLOSIKO UE KPLTEC, TTOV EKOIETAL
Swadkrvakd omd to 2010, and v EAAnvi) Etaupeio EOvoroyiag —tapdAinia pe to £viumo meptodikd
E6voloyia— og 500 180y €TnoimC.

H E6fvoioyia on line dnpociedel mpwtoTUMEG UEAETEG OTNV €MOTNUN ™G ovOpwmoloyiag, ™G
gBvoroyiog, kaBdg Kot o cuvapn nedia. EmmAéov, anoPrénel oty TpomdOnon véwv gpeuvav, Kabag
Kol 671 O1EPEVYNON VE®V DEUATIKOV KOl GTO GVOLYLLO TOV GTOVORDV CVTMYV GTO EVPVTEPO KOWVO.

H E6voioyia on line 6éxetar ovpPorés amd ta pén g EAAnvikng Etarpeiog EBvoloyiag, alhd kot
a0 VEOLC EMIGTILOVES/EPEVVITEG 1) OOKILOVG GLYYpapeiG un uéAN g Etatpeiag.

H Efvoioyia on line dnuocielel ¢ tperg yAwooes: EAnvika, Ayylixd, F'allixd.

®¢pata oyxeticd pe v £kdoor Tov Teplodkol pubuilovtar amd To dloknTikd XvpPovito g Etapeiag,
10 omoio opilelt v Emompovikn Emitponn ‘Exdoong (E.E.E.), n onoia anotedeiton amd péAn g
Etaipeiog. H E.E.E. axolovBei tnv mapaxdtom Sodikacio Kpiong Tov epyastdv: To LEAN g oafalovv
TNV VIO KPion EPYOCio KOl GE KOV GUVAVINGT amoPacifovy av eivar dSNUocledoun 1 Oyl, e KpLTnplo
KaBapd ETOTNUOVIKA. AV 1 AOPACT] EIVOL OTOPPITTIKY, 1 EPYACIO EMSTPEPETAL GTO GLYYPAPED TNG
pe ypomtn aSloldynon nAekTpovikd. O cuyypapéas Exel To dIKAiMUO VoL VTOPAAEL EK VEOU T LEAETT
Tov yu éykpion oty E.E.E, epdcov v avabempnoel kot v Tpocappdcel oty amogaon g E.E. E.
Av n epyocio kpdei dnpociedoun, aldd dtatvmmBovv Topatnpioelg Kot vTodeilelc (PiAloypapikés,
HeB0S0LOYIKEG, YADMOOIKES K.AT.), O GLYYPOPENS KAAEITAL VO TIC LEAETHOEL Kot va TpoPel otn Pertimon
G EPYNGiNgG TOV.

Ol dUoG1ELONEVEG EpYacieg mpémel va Exovv, amapoitta, Oewpntikn Kot pebodoroyikn vrodoun
kaBdg Kot gupOtepn mpoontiky. Ta mpog dnpocicvorn apbpa dev mpénel va €xovv vroPAndel Yo
dnuocigvon 1N va Exovv dnuoctevdei aAr0D.

O1 dNUOGIEVOUEVEC EPYACIEC VTTOYPAPOVTOL IO TOVC GLYYPAPELG TOVE, Ol 0TTOI0L £YOVV KoL TNV VOVVN
o€ 0,TL 0POPA TO TEPLEXOUEVO TOVC. AvDVLEG 1 WeLdDVLEG HeEAéTEC, BiPAlokpioieg 1 avdioya keipeva
dgv OMpoctevovTaL.

O1 ovyypagels opeidovv, eniong, va akolovBovv Tic Tpodaypapes Lopeonoinong mov opifovtal 6to
TEPLOOIKO.

Keipeva mov vwofailovral kKo 0gv akorov0ovv TIG 001 Yieg 1| OEV EUTIMTTOVY GTOVG GKOTOVS TOV
TEPLOOKOV Ogv Oa e&eTtalovran.

Ta «xeipeva vroPariiovion niektpovikd, o€ apysio Word (.doc 1 .docx), péom mAektpovikon
tayvdpougiov oto societyforethnology@yahoo.com 7 oto alexethn@otenet.gr ue v évoein
«Epyooia yio To niektpoviko meptodikd EBvoroyia on liney.

Eniong amootéhdovion 6vo éviuma avtitvma otn devbuven: EAnvikn Etoupeio. EQvoloyios (vmoyn
Elev. Adeaxn), Epeooov 43, 10681, Abnpva.
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. OAHT'IEX [TPOX TOYX XYITPA®EIX

1. Ilpoowypagéc apOpov
Ta wpog dnpocicvon apbpa dev Tpémet va Exovv dnuoctevdei aAlov.
O gpyaociec mpémel va elvat YPOUUEVES GTY] VEOEAANVIKY], TNV AYYALKN 1) T YOAAMKT YADGCGO.

2NV TPDTI GEAIOA, AVOYPAPETAL O TITAOG KO TO OVOLLO TOV GUYYPOPED GTNV EAATVIKT] KOL GTIV Oy YAIKY
N oTN YOAAKT YA®GGO.

Ka06e dpbpo cvvodevetal amd o) pio mepiAnymn pe péytotn éxtaon 250 AéEelg, oty EAMVIKN Kol 6TV
ayyAIKN 1 YOAMKN YAd®oco ) Emg 10 AéEeig KAEDIG TNV EAANVIKT KO 6TV 0y YAIKT 1] YOAAIKN YADGGO,
Y) évo chvtouo Ploypagikd onueiopa Ty EMANVIKN Kol 6TV ayYALKN 1 YOAAKN YAdooo (émg 150
AEEeLQ).

H péyiot éxtaon apbpov sivar 14.000 A£Eerg yia v Ttepiinym, T0 KEILEVO, TIC VTOCT|UEIDGELS KoL TN
Bproypaopia.

Hoparxalovue ypyoiuomolsite VTOGCHUELDOGELS (KAl OYl CHUEIDGCEIS TEAODG)

O1 ovyypageig karobvTal va xpnoonolody n ypappatocepd Times New Roman.

O 1ithog oL KeWEVoL YpdpeTal Le YPOUUaTOGEPA LeyéBoug 14 ot. kot Eéviova ypappata, Je oToiyion
070 KEVTPO KOl LOVO SLAGTLYO0, OTO EAANVIKE Kot 0TOL oy YALKE 1] YOAALKA. AKOAOVOEL TO OVOUOTETOVLLLO
TOV GUYYPAPEN UE EVIOVO, YPAUUOTO (GTO EAAVIKG KoL 0TO oy YAKE 1) YOAAKE), LLE GTOIY1OT GTO KEVTPO
Kol ypoppatocelpd peyébovg 12 1. ko £viova YpAUUaTa. XTr GUVEXELD Umaivovy 1 TepIAny” Kot ot
AéEeic KAe101d, pe ypouuatooselpd 10 ot., povd S1doTyo Kot TANPN 6Tol o, 6T0 EAANVIKE Kol 6Ta
AYYAIKA 1 YOAALKA.

Oleg o1 oeAideg mpémet va pépovy apibunon kdtwo de€id.

370 GOUN TOL KEWEVOD TPETEL Va, yp1olpomoteitar péyebog ypoppatooelpdg 11 ot., e TAnpn otoiyion
ka1 1,5 didotiyo.

2NV TPAOTN TOPAypapo EVOTNTAG 1] VITOEVOTNTOG OEV UTOIVEL EGOYN.

Iowaitepes popoomonjcels, onwg avropaty opibunon, nPocONKH OlOCTHUATOS UETA/TPIY OO
TOPAYPOPO 1] AVTOUATI AALAYY TTOPAYPAPOV, KAAO gival va aropevyovtal. Erions, o1 dtadiktvaroi
OVOVOECUOL TTOV, EVOEYOUEVOIG, TapaTifevTar (ot fifflioypapia 1 ailob 6To Keiuevo) Tpénel va eivar
ATEVEPYOTOUIUEVOL.

To pwTOYPOPIKG VAIKO 1 01 YOPTES KOl TO OlAYPOUHUATO TOPOIKOAOVUE VO ETIGCOVATTOVTOL (G
Seyawpiotad apyeio VyRING avaivong.

To Proypagixé enuciopa ypdpetor ue ypoupatoceipd usyéfovg 10 ot., ue miypy oroiyion
owaotiyo 1,15 o71., 670 EAANVIKG, KOl GTA AYYAIKA 1] YOAAIKG,
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2. Mop@omoinon apOpov

To éyypago Bo mpémel va éxel dwotdoeslg A4, pe ypoupatoospd Times New Roman. To nepifdpio.
TPENEL VAL EIVOL: ETAVD 2,5 K., KATO 3 ek., aplotepd kot 6e1d 2,5 k. H ecoyn tov mapaypdemv, Kabmg
Kol ot €60)EG (aplotepn Kot deid) tov mapabepdtmv Oa mpénet va etvar 1 ek. Agv pmaivel ecoyn oty
TPMOTN TOPAYPOPO UETO TOV TITAO €VOTNTOG 1 VTOEVOTNTOC. XTO GMUO TOL KEWEVOL TPEMEL VO
ypnowonoteitan péyebog ypappatooelpdg 11ot, pe mAnpn otoiyion kat 1,5 dtdotiyo. Ot Bifloypapucég
avaopég €xovv povo dudotiyo, pe mpoegoyn 1 ek. (dnA. yopig ecoyn oty mpOTN ypopp kabe
avaQopdc Kot PE po soyn 1 ex. otig vToroimeg Ypappésg). Ot VTOCNUEIDCELG EXOVV LOVO JAGTLYO, UE
YPOUUOTOGELPA LeYEBOVE I0T. Kol TPEMEL VAL XPNGLULOTOIOVVTAL HE PEWDD. Ot EMKEPAAIES TOV EVOTHTOV
yYpapovtar pe Ypapupatoselpd peyédovg 1261, Kot €viova YpApIoTa, EVO T®V VIoEVOTHTOV 120T. Kot

TAGyo yphppata (ywpic avtouoty apibunon i eooxn).

Ewdwotepa:

V' Xelldec kou mepiOapia:

= Xopti A4

= JlepBdpio ceridoc o) emavo 2,5, B) kdto 3, v) apiotepd & de&id 2,5
v’ Ipopuazooceipd:

= Times New Roman (TNR)

v’ Méyebog ypouuotooeipdg:
= Tithog— Bold, 14ot.
= Ovopo cvyypaeéo — Bold, 120t.
= Tithol evotntov — Bold 120t.
= Tithotvmogvotitov — a) 12o0t. P) Italics 12o7.
= Jlepiinyn — 10 ot.
= Kvpiog Keipevo — 120r.
*  Ymnoonuewwoelg — 1007,
=  Bioypagikd Inueiopo — 1007,
= Aglbvreg — 9ort.
v’ Ztolyion keuévoo
= Tithog kepévov, dvoua cuyypapéa, AeCAVIEC POTOYPAPIDOV: GTO KEVTIPO
= Tithot evottv, vrogvoTitV: TANPNG (Y®pic avtdpatn apibunon N ecoyn)
= [lepidnyn, xuplog KelpeVo, VTOCTUELOCELS, PLOYPAPIKO CNUEI®UO: TANPNG

v Aidotiyo
=  Keipeva: 1,5
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= [lepuqyets, AéEeic-Kieidd, BipAoypagia, Bloypagud: 1
*  Ymoonuewwoelg, [Tapabépota: 1

=  Bioypagikd Znpeiopa: 1,15

v’ Ecoyéc
=  Tlopdypagog: 1 ex
= JlopaBépata: apiotepd & ol 1 ex
= Ty évapén kdbe evOTNTAG/LTOEVOTNTOG OEV UMAIVEL EGOYT).
= Ot Broypagikég avapopég Exovv mpoeoyn 1 ek. (yopic ecoyn otV TPAOTN YPOUUn KGO
avaQopdg Kot pe o ecoyn 1ek. oTig VTOAOTES YPAUUES).
v’ ApiQunon oelidwv
= Oleg o1 oerideg mpémet va @épovv apibunom - e v apibunon kéto Se&id.

V' Mn yxpyoyonoisite poppomonjcels, 6nwms avtouoty apibuncy, npocOiky S1acTHUATOS HETA Ao
TOPAYPOPO 1] QVTOUATH AILOYY TOPAYPAPOD.

v’ Ermiong, o1 6bvdecuol/diktvakoi toémor mov, evdeyouéivwg, mapatifevrar (otn Pifiioypagio 1
alA00 GTO KEIUEVO) TIPETEL VAL EIVOL ATTEVEPYOTOUUEVOL.

3. YTOooNUELMOELS KOl EVOOKELPEVIKEG TOPUTOUTES

Ol VIO UEDGEIC UTOiVOVY GTO KOT® UEPOG Kabe GeAidag, pe Hovo O1aGTIX0, TANPN OTOLYIoN Kol
ypappatocelpd peyeovs 9ot. O1 ovyypopeic kalodvial vo, Tig TEPIOPITOVY GT0 EAGY1GTO. AV Umaivovy
ONUELDTEIS TEAOVG.

Q¢ mPog TIC EVOOKEWEVIKEG TOPATOUTEG TPOTEIVETAL 1] XPNOT| TOV OYYAOGOEOVIKOD GULGTHLOTOC
nopomopndv (Harvard), dniadn endvopo cvyypapia kot £10g ékdoong o mopsveon: (AeEdkng,
2000). Av ocvumepihapupavetor apibudc/oi celidag/ov, avtég akolovBodv 10 £€10¢ amd TO 0MOio
yopilovtar pe avo kot kato teheio (Are€dakng, 2000: 35-37).

[Mopomouméc Yoo TAPUTAV® amd £vay GLYYPOPEN Umaivovy G€ ypovoroywkn 1M (av tovtilovrol
xPpOovoroyikd) oe adpafntikn cepd, yopilovton de pe dvo tekeio (Appadurai, 1986+ Kopytoff, 1986) 1
(Richards 1940, 1945; Leach 1961: 54-56; Douglas 1973). Ztnv nepintmon epyascidV Tov 0 GLYYPAPENG
£xel dNuocleboel To 1010 €T0¢, UETG TNV ovaypoEn ToL £TOVC dNUOGIELONC EIGAYOVUE OAPAPNTIKY
apiBunon, m.y. (Aledxng, 2006a, B).

Orav 1 gpyacia £xel S00 GLYYPAPELS, TUPUTEUTOVUE EVTOG KEWEVOL L Ta S0 ovopato pali evouéva
ue 1o ocbpuporo & pe tn ypovoroyio (Carr & Kemmis, 1997).

Av ot ovyypageilg eivor move amd 000, ypdoovue UOVO TO ETOVLHO TOV TPMTOV CLYYPUPEN
GUVOOELOUEVO ATTO TO «K.O» KoL T YPOVOAoYia Ekdocng Tov €pyov » (AdeEdxng k.4., 2010).
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4. BifAoypadia

H Bproypagio (1 Aoto BPALOYPAQIKOV avapopdV) proivel 610 Téhog Tov Kepévou (Times New
Roman 11ct., povo didotiyo kot tpos&oyn 1€k 6TV TPOTN YPOUUR).

Hoepokdto akolovBodv oyeTIKd TapadeiypoTa.

4.1 AvtoteAn BiMa pe évav 1 mep1ocdTEPOVS GLYYPUPELS

AheEdxng, E. (2006). Tavtotnteg kot etepotnres. Zoufola, ovyyévela, kovotnra atnv ElLdda-Balkavia.
AbMva: Awdovn.

Campbell, J. (1964). Honour, Family and Patronage. A study of the Institutions and Moral Values in a
Greek Mountain Community. O&popdn: Clarendon Press.

Hertzfeld, M. (2012). H otk tov Avopiouod. Aviaywviouds kai tantotyta o€ Eva 0pervo ympio e
Kpntng. Mapio Kaotavapa (pet.). Ava: Aike&avdpeia.

Halbwachs, M. (2013a). H ovAloyikn pviun. A. Mdavioyhov (emy.). T. TTAvtd (pet.). Abnvo:
Ioralnong.

Halbwachs, M. (2013B). Ta xoivwvike miaioio e wiuns. P. MmevBeviote (em.). E. Zén (pet.).
ABMva: Nepéin.

4.2 XuALoy1Kdg TOHOG (LE £vav 1] TEPIGGOTEPOVS ETUEANTEG)

Avdikoc, Ev. (emy.) (2016). IHoitiouoi tov diodixroov. ABqva: Iedio.

Momota&iapyne, E. & Mapadéiing, O. (emip.) (1998). Tavrotyreg xar @vlo oty Xoyypovny EALddo.
AbMva: AleEdvdpera.

4.3 T'a kepaiaio péca o PPAI0-cVAAOYIKO TOHO (Yo Evay 1) TEPICTOTEPOVS GLYYPAPEIS)

Dubisch, J. (1998). Kowavikd gvro, cuyyévela kot Opnokeio: Avaridboviag v avOpmmoloyio g
EXAGdag. Zto E. [Mamoata&idpyng & O. [Hopadéhing (emp.), Tavotyres kou @oio oty Zoyypovy
Elldda. ABnva: AleEavopela, oo. 99-126.

4.4 ApBpo g TEPLodIKO 1 NAEKTPOVIKO/SLOOKTLOKS TTEPLOSIKO
4.4.1 Av 10 6pOpo Exel onuootevlel ae EVIvmo TEPLOAIKO

Ross, N. (2015). On Truth Content and False Consciousness in Adorno’s Aesthetic Theory. Philosophy
Today, 59(2), 269-290.

4.4.2 Av 10 apbpo Exel onuooievbel oe O100IKTVOKO TEPLOOIKO

Avaeépovtatl OAeG o1 TANPOPOpPiES, OTWG 6TO EVTLTO, ALY cupumeptlopfdavovtal, eniong, To UEGO, 1

SLOSIKTVOKT TOAT KoL 1] UEPOUN VIR TPOCTEALUOTG.

Ay,

Comito, L. (2009). The Culture of Paper, Information and Power. An Irish Example. Anthropology in
Action. Journal for Applied Anthropology in Policy and Practice, 16(1), 41-55. Awbécio oto:
https://www.berghahnjournals.com/view/journals/aia/16/1/aial60105.xml?pdfVersion=true
[[Mpoorehdotke otig 31/1/2019].

4.5 Tw apBpa og mpaktikd cvvedpiov (Evruma | NAEKTPOVIKE)

4.5.1 Av éyovv ekoobel ae évtomn puopon

Ankeny, R.A. (2008). The Moral Economy of Red Meat. Food and Morality. Zto Susan R. Frieland
(em.), Proceedings of the Oxford Symposium on Food and Cookery 2007. Totnes, Ntéfov:
Prospect Books, cc. 20-28.

2021 © EAAHNIKH ETAIPEIA EONOAOrIAZ (GREEK SOCIETY FOR ETHNOLOGY)
ISSN: 1792-9628 108




EOvoloyia on line 11 * Ethnologhia on line 11
NMPOZKAHZH YIMTOBOAHZ APOPQN-CALL FOR PAPERS

4.5.2 Eav éovv exoobel niektpovika,

Avaeépovtatl OAeC o1 TANPoPopies, OTWOC 0T0 €VTLTO, OAAG GupmepAaUBavovTal, ETioNC, TO UEGO, 1)

SLadIKTVLOKT) TOAT Kot 1] UEPOUNVia TPOGTELNOTG.

Ay,

Hay, B. (2016). Drone tourism: A study of the current and potential use of drones in hospitality and
tourism. Zto M. Scerri & L. K. Hui (emy.), CAUTHE 2016: The Changing Landscape of Tourism
and Hospitality: The Impact of Emerging Markets and Emerging Destinations. [Atadiktvoko].
>0évev: Blue Mountains International Hotel Management School, co. 49-68. AwaBécoio
oto: https://search.informit.com.au/documentSummary;dn=899958008749872;res=IELBUS
[[Tpocnerdotke otig 22/10/2019].

4.6 T apyetokd VAKO

Brown, P.S. (1915). An address to the Farmer. [yeipdypago]. Holdbury Collection. 600. London:
Holdbury Library.

4.7 T niextpovikd Pipiia

Zusack, M. (2015). The Book Thief. [ebook] New York: Knopf. Awféoipo oto http://ebooks.nypl.org/
[TIpooreidotnke otig 20/10/2015].

Stavrides, S. (2010). Towards the City of Thresholds. [pdf] Professionaldreamers. Awféoyio oto
http://www.professionaldreamers.net/_prowp/wp-content/uploads/978-88-904295-3-8.pdf
[[Ipoomerdotnie otig 20/10/2018].

Robin, J. (2014). A handbook for professional learning: research, resources, and strategies for
implementation. 1st ed. [pdf] New York: NYC Department of Education. Awbéoipo oto
http://schools.nyc.gov/ [TTpocnerdotnke otig 14/06/2015].

2nucioon: Metd ty d1eb0voven URL dev umaiver teleia

5. ZovoognuTiKo VMK (QOTOYPUPIKO VAMKO, YAPTES, OLOYPAPUNOTH KOL TIVUKES)

O1 ovyypopeis KoAodvtar va. Tep1opicovy T0 VAIKO a0TO 010 EAGY1OTO.

Ol potoypOagiec Kot 10 GAAO EIKOVIGTIKO VAKO 7ov vrofdilovtar uali pe to dpbpo mpémel va
OTOCTEAAOVTIOL GE YNOWKN HOPON, HE LYNAN avdivon, ¢ Eeywplotd apyeio. OAo 10 VAKO
(potoypapieg, Tivakeg, YApTES, dloyplppata) Tpémetl vo ovopaletal kat aplfueitar dStadoyucd avaroya
pe 1o €idog tov (A.y. pwtoypoeia 1, Tivakag 1).

Emiong, mpéner va emovvdamtetar oe Eeyoplotd apyeio évag katdAoyog pe Tig Aelavteg tmv
OOTOYPUPIOV-YAPTOV-O10Y POUUUATOV-TIVAK®V (CUUTEPIAAUPOVOUEVOV KL T®V TYDV TOVG).

Téhog, evTOg TOL KVPIMG KEWWEVOD, Ba TPETEL VAL VITAPYEL GTUAVON-OVAPOPE [LE TO OVOLLO, TOV GTOLYEIOL
Ay «llivaxag 1 edd» N «Dwtoypapia 1 edd») oto onueio 6mov Ba TomobenOel To KaBEVQ.
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INSTRUCTIONS FOR AUTHORS

I. ARTICLE SUBMISSION AND EVALUATION PROCESS

Ethnologhia on line is an online open-access, peer-reviewed academic journal published by the Greek
Society for Ethnology, in addition to the print journal E@voloyia. Since 2019, it is published
semiannually (two issues per year).

Ethnologhia on line publishes original studies at the forefront of anthropology and ethnology and
related fields. Moreover, aims at promoting new research, exploring new themes and opening up to a
broader public.

Ethnologhia on line welcomes contributions from the members of the Greek Society for Ethnology as
well as from new and established scholars and researches from all over the world. It publishes
contributions in three languages: Greek, English and French.

Issues related to the publication of this journal are regulated by the Board of Directors of the Society,
which designates the Editorial Scientific Board (ESB) which consists of Society members. The ESB
follows the evaluation procedure below: the ESB members read the paper under evaluation and, at a
joint meeting, decide whether it will be published or not, based on purely scientific criteria. If the paper
iS rejected, it is returned to its author via email with a written review. The author has the right to re-
submit his/her paper for approval to the ESB if he/she revises it and adapts it to ESB review. If the paper
is to be published with comments and suggestions (bibliographical, methodological, linguistic, etc.) by
the ESB, the author should consider them and improve his / her work.

Contributions should have theoretical and methodological foundation and broader perspective.
Ethnologhia on line publishes original contributions, not previously published elsewhere. Articles for
publication should not be under consideration elsewhere.

Authors are responsible for the content of their published work. Anonymous or alias essays, book
reviews or similar contributions are not to be published here.

Contributions must comply with the requirements set out in the journal.

Sumbitted contributions may not be accepted for peer review if they do not comply with the
instructions or with the aims of the journal. Detailed instructions on how to submit to the Journal
are available on the Ethnologhia on line page at the Greek Society for Ethnology website.

Articles should be submitted asWord documents (*doc/*docx) to the emails
societyforethnology@yahoo.com or alexethn@otenet.gr, with the indication “Paper for Ethnologhia
on line.” Authors should also send one hard copy to the following address: Greek Society for Ethnology
(for Dr Eleftherios Alexakis) Eressou 43, 10681, Athens, Greece.
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II. INSTRUCTIONS
1. General Standards
Avrticles for publication should not have been published or be under consideration elsewhere.
Contributions must be written in Modern Greek, English or French.
The title and author's name should be written on the first page, in Greek and English or French.

Each article should be accompanied by: a) a summary of approximately 250 words in Greek and English
or French, b) up to 10 keywords in Greek and English or French and c) a brief biographical note in
Greek and English or French (up to 150 words).

Articles should be no longer than 14.000 words, including abstract, references and footnotes.
Please use footnotes (not endnotes).
Please use Times New Roman throughout.

The first page must include:

a) the title of the text/contribution, in 14pt bold, single spaced and centered, in Greek and English or
French,

b) the author's full name in 12pt bold, centered, in Greek and English or French,

c) the abstract and keywords in 10pt, full alignment, in Greek and English or French.

All pages must be numbered to the bottom right.

In the main body of the text, use font size 11pt, with full alignment and 1.5 line spacing. Indents should
be 1cm throughout. For quotations use indents of 1cm on both sides.

Use no indent in the first paragraph after a heading/subheading.

Avoid using any other complex text formatting (e.g., automatic numbering sections/subsections,
paragraph spacing etc.). Make sure that all links listed (in the bibliography or elsewhere in the text)
are disabled.

Illustrations, maps, tables and figures should be supplied as separate files in high resolution.

A short CV should be provided in 10pt, with full alignment, in Greek and English or French.

2. Article Formatting

Please use paper A4 size and Times New Roman throughout, with margins 2.5 cm (top), 3cm (bottom)
and 2,5cm wide (left/right). Paragraph intends as well as the quotes left and right intendation should be
1 cm. Use no indent in the first paragraph after a heading/subheading. In the main body of the text, use
font size 11pt, with full alignment and 1.5 line spacing. References/bibliography are single-spaced with
a hanging intend of 1cm (i.e. no indent for the first line & indent of 1cm of the rest lines). Footnotes
must be single-spaced in 9pt font and should be kept to a minimum. Section headings should be in 12pt

bold, while subheadings in 12pt italics (without automatic numbering or indentation).
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In particular:

v' Pages & margins:
= Paper size A4
= Page margins a) top 2,5, b) bottom 3, c) left & right 2,5

v" Fonts

= Times New Roman

v' Font size:

= Title- Bold, 14pt
Author’s full name- Bold, 12pt
= Headings- Bold12pt
= Subheadings- 12pt/Italics 12pt
= Abstract- 10pt
= Main Text- 12pt

= Footnotes- 10pt
=  Short CV - 10 pt
= Captions- 9pt

v" Alignment
= Paper title, author’s full name, captions: centre
= Headings, subheadings: full (no automatic numbering — no indent)

= Main text/footnotes/short CV: full

v’ Spacing
= Text:1,5
= Abstract, keywords, bibliography/references, CV: 1
= Footnotes & quotes: 1
=  Short CV: 1,15

v" Intendation
= Paragraph: 1cm
= Quotes, left & right: 1cm

= Use no intend at the beginning (1st paragraph) of a section/subsection.
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= References/bibliography: hanging intend of 1cm (no indent for the first line-indent of 1cm of
the rest).

v" Page numbering

=  All pages must be numbered to the bottom right.

v Avoid using any other complex text formatting (e.g., automatic numbering sections/subsections,
paragraph spacing etc.).

v' Make sure that all links listed (in the bibliography or elsewhere in the text) are disabled

3. In text referencing and footnotes

Footnotes must be single-spaced in 9pt font and should be kept to a minimum.

For in text referencing, we use Harvard Style (author/date system). Provide the author’s last name and
the year of publication in parentheses in the text, for example (Leach, 1961). When including page
numbers, separate them from the year by a comma (Leach, 1961: 55).

If more than one author is cited in the text or more works by the same author, references are put in
chronological order. Works by the same author are separated by comma, while works by different
authors with a semi colon. If the date is the same, authors are cited alphabetically separated by semi
colon: (Appadurai, 1986; Kopytoff, 1986) or (Richards 1940, 1945; Leach 1961: 54-56; Douglas 1973).
In the case of works that the author has published in the same year, use after the publication year an
alphabetical numbering, e.g. (Alexakis, 2006a, 2006b).

For publications of two authors use the symbol ‘&’: (Carr & Kemmis, 1997). For more than two
authors give the first author’s name followed by ‘et al.”: (Alexakis et al.).

4. Bibliography/reference list

The bibliography/references is put at the end of the text (Times New Roman, 11pt, single-spaced
and hanging intend 1cm).

See the examples below:

4.1 Books with one or more authors

Austin, J.L. (1962). How to do things with words. Oxford: Clarendon Press.
Campbell, J. (1964). Honour, Family and Patronage. A study of the Institutions and Moral Values in a
Greek Mountain Community. Oxford: Clarendon Press

4.2 Edited books (one or more editors)

Burke, R. J. &. Cooper, C. L. (eds) (2000). The Organization in Crisis: Downsizing, Restructurings,
and Privatization. Oxford: Blackwell Publishers.
Chapman, M., McDonald, M. & Tonkin, E. (eds) (1989). History and Ethnicity. London: Routledge.
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4.3 Chapters of edited books (with one or more authors)

Cowan, J. (1991). Going Out for Coffee? Contesting the Grounds of gendered Pleasures in Everyday
Sociability. In P. Loizos & E. Papataxiarchis (eds), Gender and Kinship in Modern Greece.
Princeton: Princeton University Press, pp. 180-202.

4.4 Journal or e-journal articles
4.4.1 For print journal articles

Ross, N. (2015). On Truth Content and False Consciousness in Adorno’s Aesthetic
Theory. PhilosophyToday, 59(2), 269-290.

4.4.2. For web journal/e-journal articles

Comito, L. (2009). The Culture of Paper, Information and Power. An Irish Example. Anthropology in
Action. Journal for Applied Anthropology in Policy and Practice, 16(1), 41-55. Available at:
https://www.berghahnjournals.com/view/journals/aia/16/1/aial60105.xml?pdfVersion=true,
[Accessed 31/1/2019].

4. 5 Conference paper

4.5.1 For the print version:

Ankeny, R.A. (2008). The Moral Economy of Red Meat. Food and Morality. In S. R. Frieland (ed.),
Proceedings of the Oxford Symposium on Food and Cookery 2007. Totnes, Devon: Prospect
Books, pp. 20-28.

4.5.2 For the web version:

Hay, B. (2016). Drone tourism: A study of the current and potential use of drones in hospitality and
tourism. In M. Scerri & L. K. Hui (eds.), CAUTHE 2016: The Changing Landscape of Tourism
and Hospitality: The Impact of Emerging Markets and Emerging Destinations. [Online]. Sydney:
Blue Mountains International Hotel Management School, pp. 49-68. Available
at: https://search.informit.com.au/documentSummary;dn=899958008749872;res=IELBUS
[Accessed 31/1/2019].

4.6 For Archive material

Brown, P.S. (1915). An address to the Farmer. [manuscript]. Holdbury Collection. 600. London:
Holdbury Library.

4.7 For e-books

Zusack, M. (2015). The Book Thief. [ebook] NewYork: Knopf. Available at http://ebooks.nypl.org/
[Accessed otig 20/10/2015].

Stavrides, S. (2010). Towards the City of Thresholds. [pdf]. Professional dreamers. Available at
http://www.professionaldreamers.net/prowp/wp-content/uploads/978-88-904295-3-8.pdf
[Accessed 20/10/2018].

Robin, J. (2014). A handbook for professional learning: research, resources, and strategies for
implementation. 1st ed. [pdf]. New York: NYC Department of Education. Available at
http://schools.nyc.gov/ [Accessed 14/06/2015].

Do not use a dot after the URL/web address.
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5. Non text material (illustrations, tables, maps and so on)

Non-text material (tables, photographs, maps and diagrams) should be kept to a minimum.

All non-text material should be supplied as attachments in separate high-resolution files and should be
named according to its type (e.g., Photograph 1, Table 1)

A separate file with a list of the illustrations’ captions (and their source/s) should be supplied as well. In
the main text (article) there should be a specific reference to the illustration number to indicate where it
should be put (e.g., “Table 1 here” or “Photograph 1 here”).
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