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Culinary knowledge:

Polysemy and the poetics of metaphor

constructing the everyday experience in a Cretan town

Abstract:

In this article the culinary realm is approached as experience instantiated through discourse.
Ethnographic material from Neapolis of Eastern Crete is used in order to account for the polysemy
of food experience. The realm of food is used metaphorically in order to describe and organise
everyday experience. Bread, in particular, as a core foodstuff is employed in the local discourse in
order to articulate a variety of meanings. Finally food as a synesthetic experience proves a cultural
mechanism for constructing social relations, statuses or gendered identities. Indigenous ways of
talking about or via the food realm in a variety of contexts depict not only centrality of culinary
discourse in social life but also a transfer of meaning between domains and the polysemic nature of
food.

Keywords: culinary realm, discourse, synesthetic experience, metaphor, polysemy, instantiation

Hepiinyn

To apBpo mpooceyyilel to medio NG STPOPNG MG EUTEPIN. LOPPOVUEVT] LEGH TOL TPOPOPLKOV
Kupimg Aoyov. Baociletat og eBvoypapikd vAkd mov avtAndnke amd ™ NedmoAn g AvaToMkng
Kpnmg kot mpoonabel va avadeitel v molvonuio ™¢ dwtpoeikng eumepioc. To medio g
JTPOPNG YPNOUYLOTOIEITOL HETAPOPIKE Y10 VO TEPIYPAYEL KOl VO OPYOVOGEL TNV Kadnuepvi
eunepia. 'Etot, yio mapadetypa, 1o yoput og Bactkd 100G d0TpoPng, 6€ TOMIKO eMIMESO YPNOYLEVEL
v va apBpmoel TAnBoc onpaciodv. TEAog, | Tpoen ©¢ cuvocONTIKY EUTELPiO OTOOEIKVIETOL EVOG
TOMTIGUIKOG UNYOVIGHOSC KOTOOKEVTC KOWMVIKOV GYEGEMV, GTATOVG 1 ELPUA®Y TavtotnTev. O
TPOTOG GLINTNONG TOV EVIOMI®MV Yo TNV OOTPOPIKY GPaAipo Ge Uit TOWKIAM SLUEPULOUEVEOV
avtikatontpilel Oyt povo Vv kevipikn Béon tov dAdyov mepPl dATPOP|G TNV Kowmvikn (on,

OAAG KO TN LETAPOPA CNUOGTOG LETOED TESIMV KOt TNV TOAVGT KT GUOT) TS TPOPT|G.
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Aééerg Kiedid: medlo SlaTpoeng,  OWAle, cLVOICONTIKY eumelpia, HETOPOPE, mOAvOoM Ui,

AmOTOTOON).
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Image 1: Hapo(c)0ra — Fireplace

Introduction

An obvious place to begin a discussion about food is in the discourse related to it. We talk
about food as much as we consume it. We talk about hunger or saturation in the physical and the
emotional senses. Meals satisfy our senses as much as our appetites, soul and mind. In the analysis
that follows of indigenous ways of talking about or through the food realm in a variety of contexts,
we may observe not only the transfer of meaning between domains in the form of metaphor or

metonymy, but also the polysemic nature of culinary discourse.

The ethnographic material used is from Neapolis a small town on the Meramvello plain of
Eastern Crete, in the basin formed between the mountains of Kavalara at the foot of the mountain
chain Dihti to the South and of Timios Stavros to the North. The town with its 2987 inhabitants
was until 2011 the administrative centre of the homonymous county with a total population of 5059,

while now forms part of the larger county of Saint Nikolas.

The town is surrounded by an external zone of cultivated land of mainly olive trees with
some vineyards. On the north side of mount Timios Stavros there are mainly pasture lands and
small rural settlements. It is an example of an area experiencing changes in the social, economic
and political processes and institutions, where local knowledge is applied to the new ways of life
that have emerged. The traditional culinary system in Neapolis is strongly embedded in the local
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culture and provides a strong link between local people and the management of their socio-cultural

environment.

In this respect, the local culinary realm is constantly negotiated in the everyday discourse of
the locals, men, women, children and grownups. Thus, as men work hard outside from their
households in order to gain ‘their daily bread’, in their kitchens women transform male products by
female effort. Moreover, the whole structure of interpersonal relationships is constructed on food
exchange, producing solidarity. Eating habits is another point of understanding identity in contrast
to others. The whole cycle of food processing (cooking, offering, eating) forms part of the way
people understand the world through sensory experience. In fact, in a wide range of contexts people
relate their experiences to food, as it happens with the metonymic power of food vocabulary.

Food is perceived as a multifaceted object, an integral part of the socio-cultural
environment, shaping and being shaped by social relations and cultural values. In fact we cannot
approach the subject in a satisfactory way without recognizing that it combines a range of
dimensions: it may vary from nutritional to symbolic functions, from the individual to the collective
and social level. As Fischler puts it:

Man feeds not only on proteins, fats carbohydrates, but also on symbols, myths, fantasies. The
selection of his foods is made not only according to physiological requirements, perceptual and
cognitive mechanisms, but also on the basis of cultural and social representations which result in

additional constraints on what can and cannot be eaten, what is liked and what is disliked. (1980:
937)

Food has a material presence, which is perceived through our senses: we may see, smell,
touch, taste or even hear it. The experience of food is further conceived, elaborated, conceptualised,
and becomes meaningful and conveyed to others, which means that language and discourse are

essential in this process of internalisation and expression of a subjective reality.

Image 2: ‘Pinched’ cookie (t{ipmnté KovAovpdky) in a shape of animal, offered for the New Year (KoAoyspiown)
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Poetics of cooking and eating

Food habits are highly subjective practices. According to Fischler consuming food is an
“act of incorporation” (1988: 279) since food is crossing “frontiers between the world and the self”
(ibid). By concluding that “food makes the eater” (ibid: 282), he pictures food as something
physical and symbolic at the same time.

Similarly Lupton (1996: 16) stresses that by absorbing food we become what we eat at least
at the biological level. Falk also visualises food preparation as “a part of the taking possession of
and incorporating of foodstuffs (making it ‘our own’) which culminates in the physical act of
eating” (1994: 70). In this the role of mouth is crucial as symbolizing the passage between the
outside world and the inside (Lupton, 1996: 18) or as being a luminal zone, highly controlled in
regard of both speech and eating (Falk, 1994: 10).

Following from the above observations, a good place to start our discussion would be the
negotiation in the local context of the most commonly used word for expressing the act of
eating/consuming/incorporating foodstuffs, which is the verb ‘zpoyw’ (= to eat, in both the Modern
Greek and the local dialect). This word is used in a wide range of other instances figuratively in
the local dialect. So, the figurative expression “Exeid mov to [ovvo tpwer t0v ovpovo”™ is
metaphorically used for the point where the mountain top meets the sky. For very close friendship
between people it may be said “Tpave ko T oddia viwg” (= they eat even their saliva).

Further, we may find it in expressions that mean consuming as a metaphor, such as “époe 7
Con vrov” (= he wasted his life), “rov épae o konuog” (he is won by worries), “épac o Lvooaxa

1 (= he is jealous), “épac dAov tov Kbouo va wéyver” (= he tried in

vIov” or “époe ta. okwbio viov
vain to find something) and so on. Further, figuratively in some other instances it denotes cheating
and taking or stealing from others (“zov épae 1o oikomedaxt” = he stole his field).

“Tpaoyouor” in the passive voice may mean figuratively be dissatisfied and always
complain. So, the phrase “Tpwer ko pwerar” (he eats and is eaten) may either suggest that,
although someone eats a lot, one does not gain weight or metaphorically that, although one has

accumulated many riches, one remains unsatisfied. For the local dialect, ‘uovopayag’ (= the one who

! The exact translation of the phrases is: “he ate his liver”
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eats everything alone) is a metaphor for a greedy person, the one who wants everything for his
account.

“Xowvedyw” except from the literal meaning ‘to digest’, may further mean ‘consume’. So for
example, when used for clothes means ‘be worn’. In the case of physical decomposition of the
body after death, the expression “n yn ywvevyer” (the earth digests) means that the body decomposes
and is turned to earth (dust to dust). Moreover, the expression “ivia yn¢ Qo oc ywvéwer” (= what
kind of ground will receive you) is addressed to people who have sinned. This is related to the local
belief that the bodies of the great sinners do not melt as a punishment for their deeds, so the natural
course of decay is inversed denoting the aversion of the earth to the deeds of the sinners.

‘Moyépeua’ is the word denoting either the process of cooking or the cooked food in
contrast to edibles consumed raw (i.e. salads) or easily prepared (i.e. ‘wwuotopr’ —bread and cheese
or ‘uv{nBpwi’- hot bread with white soft cheese). The verb to cook is ‘uayepevyw’, which is also
used figuratively in order to denote what is afoot: “Ma oroiog kaOstou kald toe whia Kadd yopedyet,
0 d1G0)0¢ TOV KAV VIOV KovKId TOL Uayepetyar®” (= whoever is doing well and tries to acquire a
better position, he is in for trouble). Further for denoting the importance of making provisions in
various instances in life, as in the rest of Greece, people use the expression: “Tov gpovinov to Toudi
mpwv mewvdoel uoyepevyer” (= The child of the prudent person cooks before he gets hungry).

‘Mayepyrd’ is another word for cooked food. It may also denote the quantity of any kind of
edibles (especially legumes) enough to prepare a meal for the family. Figuratively, it is used in the
following saying, when money or other valuables are spent for relatives and not for strangers:
“ExvOnxe 1o raot pog uéoa oty poyepyra pog” (Our oil is poured in our food). On the other hand
people talking about waste use the metaphor: “Hmie-v- n paxi to Ador ko kotdmie 10 koi mwoer”
(Lentils have drunk the oil and swallowed it and it’s gone). ‘Mayepoynuora’ is a compound word
from ‘uoyepevyw’(= cook) and ‘wivw’ (= stew) and means all the various legumes produced and
stored by the farmer for domestic use. People use the ironic saying in order to denote inferiority:
“Baver k1 n poxn ™ uodpn wne ue to. payepoynuote” (= The lentil takes a position next to the
elaborated food), said when people compare unequal things, persons or situations.

Apart from ‘uayepedyw’, “orévo towair” (= put the pan) is another expression for cooking.

The verb ‘wivew’ is usually used for baking food. So, ‘wnrdg’ is baked in the oven, while the

% The literal meaning of the second part of the saying is “his bottom is cooking for him broad beans”

Copyright ©: Ethnologhia On-Line, 2013 // ISSN: 1792-9628

Page7



Maria Kokolaki, 10/2013
“Culinary knowledge”

synonymous ‘opzdg’ is baked in the coals or hidden in the ground used especially for both meat and
potatoes. Potatoes baked (“optéc mardreg”) in the fireplace, the stove or the brazier, are a favorite
appetizer accompanying alcoholic drinks such as wine or ‘raki’, especially in winter time. Many
times the verb ‘ynvew’ and other synonyms like ‘zoitoipilw’, ‘kofovpdilw’ or “kavw opto” are used
for denoting physical or psychological torment.

Food cooked in the casserole with oil and usually tomato is called ‘yioyvi’ or “yiayvaxi’.
Boiled food in water is ‘vepofipacro’ and metaphorically speaking denotes tame people with no
will. This word is mainly used in a negative sense, for food with no flavor, which mainly reminds
people of food for the ill or hospital food. In the same context, the word ‘uviauvia’ is used for
children’s mashed food as well as for melted food after long boiling. It may also be used
metaphorically in order to 8outhful8ize (often as a nickname) a very soft and without courage
person.

When on the other hand the food is burnt the expressions used are “zoikvaove to pai” or “To
poi maver”. As a word it may be used also as a metaphor for bad mood and frowning: “7T0v eida
orod etoikvwoe” (= 1 saw him frown). ‘Toixvomépry’ (Pancake Day) is the Thursday on which
meat is burnt (‘zowcvilerar’), a feast full of odours, the chimneys emitting smoke of cooked meat, as
each housewife keeps the tradition and people often go out to feast (‘zoixvi(ovv’) with friends and
relatives.

People, especially women that stay at home, have the habit of eating snacks in between
normal meals. The verb used for this is ‘zapaumovkiw’. Often these snacks (‘mapoumovkia’ or

<

‘mopoumovkiole’) are very light and hasty, just a bite of food. ‘Zeroikalialw’ is another verb used
for the similar action of eating from the pot, in most cases stealthily, as it is considered improper to
eat in this way. This does not suit a good housewife (‘voikokepd’) and it is considered a bad habit
as in this way she pollutes food.

There are as well various words indicating ways of eating. Related to the act of chewing are
the verbs ‘uoacovldilw’ (= eat slowly), ‘zoayavilw’ (= chew something hard making noise) or the
synonymous ‘xovkaiilw’® (= chew something hard, especially rusk or dried fruits like dried or

baked broad beans). “Maoc o loyia pov” (= chew my words) is the metaphor for being elusive,

® The verb ‘kovkaliCew’ derives from the noun ‘kdkako’ meaning bone. The folk couplet that children say when they lose their milk
teeth is “Ildp " p-moviiké to d6vii [ov ka1 50¢ Hov G1depévio, va kovkalilw to woul to raliuadspévio” (= mouse, take my tooth and
give me an iron one, so that | can chew the hard rusk)

Copyright ©: Ethnologhia On-Line, 2013 // ISSN: 1792-9628
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while “de paoa o Aoyio oo™ is the exact opposite of being straightforward. Metaphorically also
people use the expression “Aev umopeic va paoeic kar vo, opopileirs” (= you cannot chew and whistle
at the same time), meaning that you cannot do two things simultaneously.

‘Mrmovkid’ is the outhful, and related is the expression “dev Eyovue umovkia vo poue” (= We
do not have anything to eat) which is used to denote lack of edibles or poverty. When eating meat
with a great appetite and leaving nothing but the bones on the plate, the expression is ‘&exoxoalilw’
(de-bone). This verb is also used figuratively to denote careful reading. ‘I'edyouos’ means taste or
enjoy. ‘Tlumoloyw’ is to peck at the food using one’s fork from here and there, while ‘tzibo’ is
used for eating lightly. ‘Xagprw’ or ‘yagrouor’ and ‘ydfyouor’, are verbs about eating greedily,
while metaphorically in expressions like “zo yawe” (= he believed it) or “ta yagrer oia” (= he
believes everything) is a metaphor for naivety. When eating excessively, the expression used is
“poyw uvia toikodid pai” or more appropriately the verbs ‘ykove’ and ‘mactovpdve’ (both for
much food and drink). When one empties one’s plate or when one eats all one’s food, one is said to
have cleaned one’s plate (“maviler* to mdro Tov™). ‘Eeypoyvilew’ means to divide the meat (‘yoyvé’)
from the bones, while metaphorically implies thorough examination searching for the truth.
‘Noomywotuor’, coming from the adjective ‘vooriog’ (= delicious), stands for very strong desire for
a certain foodstuff. ‘Aveylopouai’and ‘Eepoylopoucs’ is used when one is longing for something
(not only food) but cannot acquire it. ‘Zapéoria’ are special edibles, like sweets and dried fruits
and often denotes the special wants of the pregnant woman.

On the contrary, when one has no appetite and eats because of obligation, one eats
‘Cepavaykooag’. The word is further generalised for any kind of obligatory and involuntary action.
‘Avopela’ is another word for the lack of appetite or for the bad mood. ‘Eepogdi’ is a very simple
and light supper, like bread and cheese. ‘Zepoopipr’ is the action of drinking without appetizers.
‘Zepo’- as first compound literally means arid, while in these cases means simple.

As far as the laying of the table is concerned, the expression “orévew o tparéli” is used.
‘Tapra’ is the word for the table laid for feasts and especially for wedding guests. The verb
‘toovykpilew’ (= clink) is used for ritual wishing when we refer to drinking or to Easter eggs, while

figuratively it means to quarrel (‘ta Toovykpiooue’= we have quarreled).

* The verb ‘movi{w’ means clean and was used especially for the bottom of the oven.
® The word ‘Capéorio’ comes from the verb ‘apéow’ (= | like/prefer).
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Further the saying “Nyotixo aprovor oe yopevyer” (= the hungry bear cannot dance) means
that you must first fulfill your material needs like eating and then work. On the contrary the saying
“Tov Kov{ovlov 10 udTI d¢ yoptaivel ki n Kol viov oe-v-ta maipver” (= the crazy man’s eye can’t
have enough, while his belly cannot put away), it is often employed when someone puts a lot on his
plate and cannot eat it. It is also used as a metaphor for greediness. For great and impossible
wishes it seems that again the realm of food provides the proper saying: “Na ’youe ...1¢° ivta
va youe: oopdvio affyd opovyydto toe pio yepouvAiomirra (O yepouvAometpa) ooy v’'alwviod to-u-
maro” [= If only we had... what? An omelette made of forty eggs and a big handmade pie (or a
hand-mill) big as the threshing floor]. This couplet is usually uttered in half, while the last part
referring to the hand-mill and the threshing floor is omitted, probably because hand-mills and
threshing floors that were elements of the daily life and local occupations until the 80’s, are not
used anymore. In another instance of denoting accomplishment of an action under pressure or
because of need and poverty people say: “O (dpeg ynver -p-mita” (the pressure/need bakes the
pie). Moreover, the phrase “néoe nita va e paw” (= fall, pie, in order to eat you) is used for people
who are lazy and expect everything from the others.

The saying “Topi k1 alevpr Agiffiyovue kou Eootpa ko kKovtdia kou tevilepn kai TopocOid ki
votepo. tayw t'aAla” (= | have no cheese, flour, grater, spoon, pan, or fireplace, but | have
everything else) according to local informants is used in the case a woman wishes to make a
complicated food, such as homemade pasta, without having the necessary materials mainly because
of poverty or because of lack of provisions. In this last case it denotes a bad housewife
(‘raxovoikokepd”’). Alternatively it is used in the case of a desire which is impossible to fulfill.

Sometimes the quantity of food is measured by the utensil or the means used. Thus
‘toucalid’ is the capacity of the casserole®. For controlling quantity the palm (‘yod@za’) is used as a
measure which metaphorically denotes small quantity. The word ‘yayatia’ (which is the quantity
of both palms) is mainly used for plenty. So the saying “xa: Aiyo Aiyo to wowui ko yoyoaliés toi
BpovPec” (very little bread and lots of greens)’ refers to the economy on valuable and rare
foodstuffs (like bread) that was done in the past, especially in periods of hunger or war.

® Or, in more exact words, the food that can be cooked in a casserole without being spilled around.
" Mr Mihalis used this saying probably paraphrasing the folk couplet “xoz Aiyo Alyo 1o vepd kou yoyaliéc to addrar” (= very little
water and lots of salt) mentioned by Pitykakis in the lemma yayadid (1983: 1200).

Copyright ©: Ethnologhia On-Line, 2013 // ISSN: 1792-9628

Pagel 0



Maria Kokolaki, 10/2013
“Culinary knowledge”

‘Kiaoi” meaning literally branch of a tree is used as well either for small quantity or again
nothingness: “Bdle éva xiadi alaror” (= Put in a few grains of salt). ‘Kovxi’, apart from the actual
meaning which is the plant or the seed of broad bean is used in order to denote either small quantity
or nothingness (“dev éyw rkovki” = | have nothing). Pitykakis (1983: 617) mentions the word
‘ueooxovkr’ (= half part —mainly for legumes and dried fruits that can be cut in the middle) which
metaphorically means ‘the least’. Further the expression “Xopraiver ue to ueooxodvxt ton poxng” (=
he is full with the small part of a lentil) is an expression used in the past in order to refer to people
who pretend to be satisfied with little, especially as far food is concerned, while they have already
stealthily eaten.

WPiyal” (crumb) does not only mean a piece of bread and further denotes metaphorically a
very small part or nothingness. People believe that the more crumbs the children make when eating
bread the more children they will have when they marry: “I have told you not to turn your bread

into crumbs, because you will have many children” (Pitykakis, 1983: 1242).

Image 3: An oven (povpvocmito) outside the house
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Food expressions instantiating the local social experience

Every day practices related to food in Neapolis are constructed around households and
women. Meals, hospitality and exchanged labour are practices related to the household economy;,
conducted in private space, while also offering an exposure to the public eye. This exposure is
directly observable because it is enacted in actual settings or it is part of casual conversations. A
considerable part of conversations especially between women is linked to past or future meals, such as
where they were or will be eaten, what was/will be served, in what occasion or the quality of the food.

Meals are an integral part of family life, usually prepared and served in the kitchen, the centre
of women’s domestic efforts, since food is primarily involved with women’s roles. However,
Beardsworth and Keil (1997:73) hold that “the domestic world of the family is inextricably linked
to the structures of the wider social system and this is no less true of eating than of any other aspect
of family life”.

Being a good of primary importance, bread is also used in a number other of cases
metaphorically, especially to denote social relations. The following advice “Ilio moid woui
padyetar e to ueh mopd ue to Loor” (= People eat more bread with honey than with vinegar) is used
as a metaphor from the food realm again related to good manners, in order to stress that people must
always behave nicely and not be bad-tempered in their relationships. As in the rest of Greece, the
metaphor “fyaler to woui viov” (= someone earns his bread) means to work for a living. When you
depend on someone for a living, the popular expression is “zpww wwui arnod karwoiov” (= be fed
bread by someone).

Similarly, the locals also say to denote the importance of the institution of marriage and the
inappropriateness of searching for a partner when married: “Hgpaeg 1o xovlodpr cov, katw da ™
novpn oov” (= since you have eaten your bread roll, keep your mouth down now), meaning that
since one is married one must not fool around.

Food in the household is a symbol of collectivity and embodies sentiments of pleasure and
love. Hospitality is also related to the common experience of food as pleasure. Indeed, in Greek
the word ‘oovipopog’ is the one with whom you share food, in the same way that the world
‘companion’ means the one you share bread with (Counihan 1999: 13). Similarly, local people use

the expression “pdyaue uoli woui k1 oldror” (= together we ate bread and salt) in order to denote
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intimacy created out of long-term friendship, especially in difficulties. Bonds created by hospitality
were valued from antiquity and were reinforced by the offering of edibles. In other countries in the
Balkan area, salt and bread are also used to symbolize hospitality bonds.

Further, eating together is an act of intimacy escalating according to the place: locals receive
friends and family in the kitchen, while in the living room they receive strangers and have formal
dinners in the dining room. According to Bloch:

Commensality evokes a similar dialectical process of temporal unification and diversification.
Eating the same food unites the bodies that eat together and eating different foods distances them.
This is particularly so when commensality involves eating "good conductor” foods, prepared by
highly conductive techniques. As a result, families may be understood as being continually unified
not only by biology but also by being commensal units. (1999: 138)

In the social frame, food is often an offering, a gift, of fundamental importance. In the same
way, hospitality includes always offering food or sweets. During a visit the man usually asks his
wife: “Bydle, yovaika, va piléyeig - OF mpotdpes - ta taaod” (= Fetch something to treat the guys).”
If one visits near mealtime “Kdtoete va pdue 6,11 Eyouelo,tt nog Ppioxeror” (= Sit with us to eat
whatever we have). Moreover, in the first half of the 20™ century, the expression “kdroe va pac
woul” (= sit to eat bread) by synecdoche was used as an invitation to dinner. Cretans use the word
waoui Tor both bread and meal. However, | have heard the following advice against aiding or using
family members in one’s work: “Me 1o ovyyevij oov pde kou meg, alior Pepiot (O aliofepior) unv
kaverg (Or éyeig)” (= eat and drink with your relatives, but don’t have economic transactions with
them).

Food offering as part of an exchange mechanism is very important for maintaining social
relations. Such was in the past the offering of freshly baked bread called cegpovpvia’®, since baking
of bread was done in large quantities. When finishing baking, women would give out hot bread to
their neighbours and relatives. This was also called ‘ovywpeoa’ (= forgiveness) as it was an
offering usually accompanied by a wish for the forgiveness of the soul of the dead ancestors of the
donor on the part of the receiving person. ‘Xvywpeoa’ are nowadays called mainly the offerings in
the cemeteries on the Days of the Dead.

A similar ritual offering during the weddings was in the past the ‘kaloyikia’, dried fruits

and sweets offered to the guests, while the ‘lovyovvikia’ were offered to people wishing for the

8 <Zepovpvicew’ is the act of taking the bread out from the oven. When used figuratively this means “to say things that are
impossible”.
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newborn. An analogous ritual exchange was and is still performed during the feasts of Christmas
and New Year’s Day for good luck (“yia 70 xald”), when neighbours, friends and relatives
exchange festive sweets and dried fruits which were named ‘xaloyepioia’ (or ‘kaln yépa’ as this
practice is now called).

Similarly, until the present day, the lady of the house may hand out food on a plate
(‘oxovtelikd’ or ‘maro’) with small quantity of freshly prepared or of fine quality food to relatives,
friends and neighbours or to poor people as charity. In the first case the plate is returned filled with
something else, mainly edible, and sometimes is scented with the skin of bitter oranges (=
vepavtlia). There is though, a figurative expression advising against the practice, because unless
one provides for oneself, no one will do it: “Awod avyuéver orovtedixo arx’ T yeitovia adeimrvyTog —
or avijynrog — mouéver” (= The one who waits for food from the neighbourhood remains without
food).

From the same word stems the compound “oxovreiofopioxw” (lit. hit the utensils) which
was used in the past for drinking a toast. According to Pitykakis (1982: 983) when male parties
used to drink, sometimes they would compete in drinking for denoting manliness. Thus, to be
provoking, one would say “Zkovtelofapioxw cov” (= Bottoms up) and the other would reply “Ki
eyw avriotékouai oov” (= So, | follow you) and he would drink.

Buying, consuming or offering a foodstuff are not simply manipulative actions denoting
change or transition. According to Barthes (1997), by the aforementioned processes food acquires
meaning, becomes a ‘signifier’. As he further stresses, food in its wholeness functions as a ‘sign’
between members of a given society, and not only partially in social practices, such as hospitality
rules for example. In this respect, the sense of ‘inferiority’ attributed to certain edibles may explain
why people avoid their consumption. So, for example in the past the consumption of wild herbs
and legumes were equated with poverty while the consumption of fresh meat was considered a sign
of prosperity. In this sense we could also differentiate between feminine or manly foodstuffs. So,
vegetables and legumes are suitable for women while meat (especially in the coals) is for men
sweets. Sweet drinks such as the ‘covudda’ made of almonds are treat suitable for women, while
alcoholic drinks such as raki with side dishes are offered to men.

Similarly, Cowan observes that sweet substances are linked to femaleness as used in

everyday female exchanges, while there is a “symbolic association of maleness with salty and
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pungent substances” evident in everyday male exchanges (ibid: 184). So, women may consume
sweet things in order to acquire the ‘sweet’ disposition characteristic of their gender. These beliefs
“not only justify the status quo, they also veil the ways power, needs and interests are at play when
people define what males and females want or... should want” (ibid: 201).

Gender roles are conveyed and reproduced through culinary practices. For Counihan “the
power relations around food mirror the power of the sexes in general” (1999: 11). Gendered work
in the household provide the notion of women-nurturers or producers and of men as “consumers” of
the female effort. According to Devasahayam (2005) the symbolic relationship between women
and food stems from their nurturing role. So, women are generally pictured as caretakers and
nurturers, mainly because of the specific role they are given inside the household, for example
during weaning and the raising of children.

The kitchen, as the centre of activities related to food, is a place related to femininity, while
it also instantiates the status of women and inequality in gender relations. Men reprimand their
wives by saying “Eod yopva otnv kovliva. gov” (=You better return in your kitchen) or even “yopva
otig katoopoles oov” (= Return to your casseroles). The possessive pronoun ‘cov’ (= your)
indicates the female domain inside the house. The kitchen is the place where women spend most of
their time.

Although this confinement is not women’s choice, but an obligation stemming from their
role as housewives, the kitchen might also be considered an area for creating power and exercising
control. Food preparation and eating in most cases takes place in the family kitchen, a familiar
space for women. It involves a combination of bodily and mental effort, of hands and mind
working together, in order to shape experience and enhance knowledge.

Often women function as ‘gatekeepers’ of food flow in and out of the house as happens in
the case of planning for the meals — ordinary daily meals or formal ones, purchasing raw materials,
offering freshly cooked food to neighbours and hospitality (cf. Mcintosh & Zey, 2004/1998). In
this respect, food holds for women multiple and often contradictory goals such as resisting,
maneuvering, expressing or yet reinforcing gender ideology.

Food, related to power, is further used as metaphor for social status. The poor are the
‘hungry’ (‘mervaouévor’) ones while the rich are full up (‘yopraror’ or ‘yoproaouévor’). The poor as

well ‘uetpodv to1 umovkiéc tw¢’ (= count their mouthfuls) or, as they used to say, ‘wwvilovv ue o
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oy’ (= buy by weight). Moreover, bread is often metaphorically used for denoting economic
status. So, ‘PYwuolntnoeg’ (= asking for bread) and ‘wwuolvoodpndes’ (longing for bread) are
called the poor. ‘Pwuoyopraivw’ is a compound verb (‘wwui’/bread + ‘yopraive’/satisty) of the
local dialect meaning to satisfy one’s hunger with bread/food, actually said for people who were not
able to satisfy their hunger until a certain moment because of poverty and privation. It was
particularly used for referring to the period of the Italian-German occupation (cf Pitykakis, 1983:
1249).

The state of poverty when referring to people is also given by the expression “dev éyer (01¢)
woui va pder (= he does not have any bread to eat). Temporary or permanent lack of primary
goods was until the 60’s indicated by the saying “urze woui ot’apyovixo unre dleoua oto uvio” (=
there is neither bread in the mansions nor grain in the mill), while due to the socio-economic
changes that followed in the area this expression is no longer used. As a metaphor for wishes that
do not come true the expression used is: “O wewvaouévos kopféiio oveipedyetar” (= The hungry one
dreams about bread). People who lack the necessary “Aéve 1o waui wwudki” (= they name the
bread dear), which is a metaphoric phrase for scarcity of goods and poverty (cf. D. Sutton, 2001),
since bread is the prerequisite of every meal.

The type of bread consumed least for the first half of the 20" century, used to denote
economic status. Thus, at white bread (‘ydoixo’) produced by pure and refined wheat flour was
rarely eaten and was mainly produced in big cities like Herakleion. Pure flour was used for the
consecrated breads (mpocopa). The bread of the upper class was ‘oitivo’, produced by local wheat
flour, thus having a darker colour. The ‘uuyadi’ (or ‘uryadepo’) made of both barley and wheat, was
the most common type of bread for the middle class. The ‘xpi6ivo’, barley bread, was consumed by
of the rural population in the nearby settlements. It was considered an inferior type of bread, of the
poor. It was usually baked in large quantities and often turned to rusk order to preserve it for a long
time. This rusk is called ‘Kov/loépa’g when is given a round shape or ‘madiudor’ if it is a
parallelogram and it. There were other types of ‘inferior’ bread as well, as the one made of flour
from carob-beans (flour of bad quality, as carobs were and still are considered food for animals), a

type of sweet bread prepared in periods of great need, such as the Second World War. However,

® “Kovlodpa’ is very hard and needs to be soaked in water in order to be eaten. It is cut into two parts, horizontally: the upper part is
the ‘mavwkadkaio’ which is softer while the low part is ‘xozwkadraro™. Pitykakis (1983: 1249) mentions the belief that the girl
who drinks ‘weuévepo’ (water where rusk is soaked®) will have fat feet or heavy hairtress.

Copyright ©: Ethnologhia On-Line, 2013 // ISSN: 1792-9628

Pagel 6



Maria Kokolaki, 10/2013
“Culinary knowledge”

nowadays, preferences of the area to bread have changed and seem to be guided towards either the
barley or the dark bread.

Bread and cereal products are core foodstuffs in the local diet. No meal is complete without
them. As rice is for East Asia so is bread for Greece and Crete in particular. People of the area say
“OMd. vau pddLa ton KolldS Toe T0 WUl aTHUOVL Toe T0 fAonuévo 10 Kpaol oia ta. ovotniover” (=
everything is weft of the womb and the bread is warp and the blessed wine sustains everything) *°,
stressing the indispensable presence of bread and wine in the quotidian table.

The phrase “KaOaeic kotéyer ivia yivelluayepebyelfpiler to toikdii vrov” (= Each one
knows what one stews /or/ cooks /or/ boils in one’s casserole) is used as a metaphor for privacy or a
matter kept secret within the family. Moreover, for denoting the necessity for ethical behaviour,
people stress the inevitability of punishment, which may not come for the sinner but for the next
generation: “Or yoveig tpawve ta 6E1vo. kot ta Taudid wovdtovve” (= the parents eat the sour stuff and
the children feel the sharp taste)*.

When someone leads a happy life or is satisfied by the way one earns one’s living the
metaphor is “pow yloko youl” (= eat sweet bread), while for the contrary situation of having
difficulties in life (which is more often used) “tpow mKpo wowui” (= eat bitter bread) or “rov Tpwer
o popdlr” (= worn by sorrow). The expression “Eivou Aiya to. wouid viov” (= his breads are few) is
used for an imminent death, while expecting longevity is “Eyer va gpder molla wawuidlorikopféiia
oxoun”.

People acknowledge, embody and articulate their distinctiveness through culinary practices.
So local people prepare “cxiovpiyrd uoxapovvia” (homemade ‘twisted’ pasta) from local black
flour, which differentiates them from the other areas. Their traditional ‘xalizoodvia’ are given the
shape of the lantern, so they call them ‘Avyvapdxia’, while in lerapetra and Sitia for example they

are doughy and given the shape of an envelope.

197 have also heard: “Oid vou padia ton Koididg toe 10 Woui oTudVL 108 T0 TAVTEPUO TO Kpaoi dAu ta Ceotelidver” (= everything is
weft of the womb and bread is wrap and the blessed wine crushes everything).

11Although most people cannot recognize its source, this saying is a paraphrase of the Bible (Jeremaiah, 31: 29): “Ot yoveig épayov
oppaka kot ot 080vteg TV Tékvav nuodiocav” (= The parents have been tasting bitter grapes and the children’s teeth are on edge).
The consequent local belief that parental sin may torture the next generations “apoptiot yovéwv noidgbovor ékva” (parents’ sins
torture children), is based on the extract from the Exodus 20 & 40: “Amodidovc auaptios matépwv eni téxva emi tpitnv tetdpTny
veved” (= Visiting the inquity of the fathers upon the children and the children’s children onto the third and the fourth generation).
Accordingly, people often explain misfortune by parental mistakes.

Copyright ©: Ethnologhia On-Line, 2013 // ISSN: 1792-9628

Pagel 7



Maria Kokolaki, 10/2013
“Culinary knowledge”

The creation of nicknames in the area is a part of formulating personal identity in contrast to
the other. Many of the nicknames were taken from their owner’s dietary habits and are passed on to
their descendants. Some of them are: ‘ylioydidg’ (= snail), ‘0 fpovfds’ (collecting greens,
because he was poor), ‘0 orpovgryyag’ (eating greens), ‘0 toiuoding’ (eating greens), ‘o vioAudg’
(the stuffed vine leaf), ‘o Cvvoyovipog® (sour frumenty), ‘o xovkidg’ (eating broad beans), ‘za dvo
zpolva tov X.” (the two yeasts of X. used for the twin sons of X.), ‘o ladoywuog’ (eating bread
with 0il*?), ‘o adevpouoipne’ (= having a face covered with flour, because he was a miller), ‘o
uraxaligpog ko to. uraxaliopdkio’ (codfish and his codlings).

Further, local perceptions about the self and the others are still expressed in sayings referring
to culinary practices: “O1 Neoamolites tpive wapt ki o1 Bpvoavol katefoivovv aro Ioaomepr” (=
Neapolitans eat fish, while the inhabitants of Vrisses go down the hill Paspari). In this situation, the
power of Neapolis is stressed, the inhabitants of which were considered wealthy and influential so
that they could import or consume fresh fish from the sea, in contrast to other villages, like Vrisses,

which were underprivileged and where people cultivated their arid land with effort.

Image 4: A hand-mill (xygpépvrog) for grinding grains.

12 JadSyawuo’ is bread or rusk soaked with oil and eaten by the poor.
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Metaphor and the synesthesia of food experience

The culinary realm is built on the liturgy of multiple senses which sometimes are in such a
way mingled™ and fused to such a degree that we may talk about ‘synesthesia’ or “synesthetic
experience”’ in the sense that the stimulation of the one sense and the shaping of a certain image or
representation is followed by the stimulation of other senses that shape other images and
representations.

This ‘synesthesia’ is most clearly illustrated in the use of the verb ‘axodw’ or ‘ypikew’ (=
listen) which are often metonymically used in order to denote smell or taste and in the more general
sense ‘to sense or feel’. For example “Axovw rkatt vo kaiyeror” means | smell something burning.
“Arovyw pvpwora” means I sense a smell or “ypixed ™ Opoocd” denotes that I sense the taste-smell
of the meat. Women also say for instance “7To xapvor mpémer va axovyetar oto yAvko” insinuating
that the nut must be felt in the taste of the sweet. As ‘to feel” might be used as in the following
instance: “Axovoeg 1o oerouo;” (= Have you felt the earthquake?).

Taste is often linked to rites of passage in a unique way. Thus, as death rituals are
connected with bitterness, sweet taste is connected with christening and marriage. So, for example,
bitter coffee and ‘ctdpt’ (wheat) or ‘kdAdvfa’ offerings in memory of the dead are often used as a
metonymy of death. On the contrary, the sweet almond drink ‘covudda’ is used as a metonymy of
wedding, as it is shown in the wish “Xza7 sovuades oov” (= to your wedding).

Honey and its by-products are used in marriages in order to symbolically ensure happiness
and smooth passage to the new stage in life. So a spoonful of honey with almonds or nuts is offered
in the church to the couple and to the guests in order to wish “sweet” life to the couple, “yia vo 'vou
ylokia n (o viwg”. The bride when entering her new house must make a cross with honey on the
door. Other sweets linked to weddings are ‘Ceporijyava’ fried dough with lots of honey, the
‘auvydaiwte’ (marzipans) and ‘kovpéra’ (sugared almonds).

The symbolic use of sweet foodstuffs in marriage, especially of honey and sugar, or various
spices such as cinnamon and dried fruits, (almonds and nuts) is related to prosperity and happiness,
by analogy to the sweet taste, nourishing value and worth of those products. Such is in the wish for

the newlyweds: “Qoav ta metpoudydoia va givor onv vyeld viwg, oav Ta oTOQDOOKAPVIC VA VOl

B Turner (1974: 264) talks about synesthesia as the “involvement of the whole sensorium” which is “the union of visual auditory,

tactile, spatial visceral and other modes of perception under the influence of various stimuli”.
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ylokid i kopoid viwg” (= Might their health be as the strong almonds and their heart be sweet like
raisins with nuts) (Pitykakis, 1983: 857). Sugared almonds and marzipans are also linked with
christenings.

The extensive use of honey and almonds which characterises the aforementioned rituals is in
part linked to the great significance of those products for the local economy. We must mention
though that the production of almonds significantly decreased after the Second World War, as the
cultivation of almond trees was slowly abandoned. This according to the local informants was
attributed both to the neglect of systematic cultivation because of the war and to an illness that
afflicted the area after the war. It also led to the gradual decrease of the production of ‘covudada’,
which further led to the decrease of the use of ‘covudda’ in the wedding rituals.

The sense that prevails in the culinary discourse besides taste is of course smell. That is
why the various seasonings are called ‘uvpwadixd’ (having odour). Thyme for instance is a favourite
seasoning, which accompanies especially meat and snails. Honey of local production is famous for
its smell of thymes (“uvpiler Qouapr” so it is called ‘Gouapoucio’).

‘Muvpilew’ and ‘uvpwoia’ are words used both in negative and positive sense. Good and bad
smells are denoted by the same word, as much as the body usually comprises the sense both of
corruption and immortality, having the twofold dimension of flesh and body. Related is the belief
that the corpse of bad people stinks (‘Spwuiler’) or it does not decay, whilst the one of saints or of
good people smells nice (‘uooyouvpiler’). 1’ve also been told that the corpse of a man who has
consumed dog meat does not melt and deform, which deviates from the natural course of “dust to
dust”. According to older informants ‘aloyvpog’, a bad smelling bush, smells this way because
Judas hid inside it and so it was thereafter cursed. On the contrary basil is blessed, that is why it has
a nice smell. Usually nice smell/odour is related to the flower world and trees, while bad smell is
assimilated to the smell of meat or rotten meat.

Furthermore, as Sutton notes (2001a), smell is used to describe social distinctions as well,
since people from the upper class ‘smell good’ while from the low ‘smell bad’. Nice smell is often
related to ethical behaviour and neatness, especially as far as the young woman and future
housewife (‘voikokepd’) is concerned. The phrase: “Mopiler kar o {dAo ©{n” (= Even her footstep

smells nice) is used in such a case, where the young girl is praised for her charismas. On the
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contrary, the expression “Xe otdfilo ueydlwoeg;” (= Have you been brought up in a stable?) links
low origin, untidiness and bad smell.

In this sense female and male odour are different, so women are usually compared to
flowers and fresh fruits while males are compared to animals, like he-goats or pigs. Fruits are often
used as a metaphor of beauty and youth or on the contrary for aging. People for praising the young
girl’s beauty people use the simile taken from the plant world (Pitykakis, 1983: 451) “cav v
xitpoleuovia” (like the citrus tree), while for the old or the sickly people use of the verbs
‘uopaykid’ or ‘uapaykiale’ (= rot) both used for fruits.

A folk couplet which portrays the contrast between youth and aging goes (ibid: 587):
“Kovto dev nuovva ki €y HOATOKI HOPLOUEVO, po. 00, 1ot CIvoAguovo kat ata mnid pryuévo” (= Once
I was too a small sweet smelling orange, but now I am sour lemon thrown in the mud). Another yet
reveals the desires of the old people that cannot be fulfilled: “IIavra to yepovrofodo arnv mpacivada
paooel. Aodwa dev Eyel va pooel, uo. okiag ovayapacost” (= Always the old ox likes the green, he
doesn’t have teeth to chew, but at least it ruminates).

Youth, beauty and strong health were assimilated to the fruit ‘zerpaudyooto’, almond with
very strong shell and specific taste characteristic of the area, as in the following couplet “E,
TETPOLUVYOOLAKT oV amd T0 Mipoumédio, ki ivta weydor vo gov fpw, vo tw wws o€ o Béiw” (= My
small almond from Merabello, what drawback can I find of you in order to say that I don’t want
you).

Moreover, the lemon tree, fruit or flower as a metaphor would signify the beauty, freshness
and youth of women, especially in folk couplets. Lemon flowers, because of their particular smell
were used in various instances, for decorating the wedding wreaths, for covering the Epitaphs or in
funerals for covering the corpse.

The function of the senses is crucial in critical instances of the life cycle as in pregnancy; the
pregnant woman is considered vulnerable to various stimuli of the surrounding world, especially to
smell and taste. This longing or disgust towards food is called ‘Biauior’ or ‘flawior’. If the
expecting longs for a particular foodstuff, she must be immediately be offered this in order to taste
it. Otherwise, the one who might refuse her something will get an infection in the eye (“da fydler

tov toit0”) or something bad might happen to him and his family. There is also the parallel belief
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that if the pregnant “axodoer popwdid”™* or “zon uvpicer kanitic” (smells something), she definitely

has to taste it, because otherwise she will lose the child: “da ton wéoer o komélr” (lit: her child will
drop) or “da waer to aykdotpr kdrew” (lit: the fetus will drop down).

Finally, flavour and odour are crucial in the sense of the preservation of the past.
Accordingly women use old-fashioned ways of cooking for protecting or recreating the long-gone
forgotten taste of foodstuffs. An old woman, while talking about the way people used to make
cheese, described the situation as: “Now you don’t ‘hear’ (= smell) butter or milk, because now
they make cheese with preservatives. In the past you would cut the cheese and you would smell
milk™. Now it doesn’t emit anything. They have adulterated everything, my child. People are not
healthy anymore”. It is clear that people, especially the old, feel endangered by the changes in
eating habits, which includes the way of production.

At the same time, this change includes the disappearance of foodstuffs, utensils and related
activities, such as the handmade pasta called uayxipi*® or the use of hand-mill. Others yet have
changed names like the jam called in the past ‘peltes’ and made from all types of fruits which is
now called ‘marmeladha’ all over Greece, probably because it is mostly bought from the stores and
rarely homemade anymore. However, this does not happen with the various spoon sweets which
are mainly homemade and they are offered as a treat to guests.

The metaphor of lost taste uncovers the quality of interpersonal relations and the sense of
communion of the past in contrast to the present (cf. Herzfeld, 1991: 73-75). In an analogous way
local people try to revive memories in the individual level by following traditional recipes (of their
mothers or grandmothers) or by cultivating in their gardens fruits and vegetables or even by
producing their own ‘raki’ and wine. They may also still use gas or coals in order to cook
traditional food for achieving a better taste/smell, although they posses modern facilities. As a
female informant remarked, she uses “yovipo aldror” (salt in big grains), because it adds to the taste
and reminds her of her parents.

This brings to light also the topic of memory as a dynamic process, much enlightened by the
work of Halbwachs and Connerton, and the liturgy of the senses. In this context Sutton (2001a)

examines the Kalymnian case of binding food with senses and memory as well as identity

14 The literal meaning of the phrase is “she hears a smell”, denoting the fusion of senses and the synesthetic power of food.

15 The expressions “don’t hear the taste-smell of butter or the taste-smell of milk”, as we have discussed are part of the synesthetic
use of the word to hear (‘ypixe’ in the local dialect), which allows the senses to fuse (smell and taste with hearing).

16 Mayrxipr is a kind of pasta cut in small triangle or square pieces and cooked with oil as a soup.
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construction. As he states, “The ability of food to generate subjective commentary and encode
powerful meanings would seemingly make it ideal to wed to the topic of memory. Memory and its
often forgotten alter-ego ‘forgetting’ generate popular interest while encoding hidden meaning”
(2001a: 6).

Image 5: A ‘pinched’ cookie (t{ipmnTt6 Koviovpdxt) with the simplest possible decoration prepared for the New Year

Discussion: Polysemy and culinary discourse

Undoubtedly, food has a physical presence perceived through multiple senses. In relation to
the above, Bell and Valentine (1997: 3) note: “...food has long ceased to be merely about substance
and nutrition. It is packed with social, cultural and symbolic meanings. Every mouthful, every
meal, can tell us something about our selves, and about our place in the world.” So, food admitted
in the body functions both in the symbolic and in the pragmatic level of existence. Further it is
related to the senses and becomes an inward experience of the outer world. Indeed, according to
Appadurai:

When human beings convert some part of their environment into food, they create a peculiarly
powerful semiotic device. In its tangible and material forms, food presupposes and reifies
technological arrangements, relations of production and exchange, conditions of field and market,
and realities of plenty and want. It is therefore a highly condensed social fact. It is also, at least in
many human societies, a marvelously plastic kind of collective representation. (Appadurai, 1981:
494)
Food as an experience is conceived in the mind, elaborated and then conveyed to others
mainly in and by language and discourse. Accordingly, it could be viewed in the sense of Leach's
argument about non-verbal dimensions of culture, such as clothing, music and gestures. These,

according to Leach are organized in standard sets and (1976) incorporate coded information in the
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way verbal language is organized in sets of sounds, words and sentences governed by grammatical
rules.

Lévi-Strauss also has observed that behaviour related to food is expressive and
communicative: “Thus we can hope to discover how, in any particular society, cooking is a
language through which the society unconsciously reveals its structure, unless —just as
unconsciously- it resigns itself to using the medium to express its contradictions.” (Lévi-Strauss,
1978/1968: 495).

Food as a part of material culture plays the role of a medium or rather of a vehicle carrying
multiple messages. Material culture in general and food in particular encodes significant
information which is manifested or communicated via various senses (multisensory experience).
Food events then might be assimilated to a code composed of signs that are characterised by the
double articulation of meaning and form. People use foods as vehicles of information, as tokens of
signs that hold a stable signification and form within a semiotic system. In this respect they
resemble clothing signs (Leach, 1976) and can be used for designating cultural categories, such as
categories of person, status or of time, place and activity. So, the food code might function as a
material system of signs which encode a parallel conceptual system. Therefore, food is seen as
encoding cultural principles and at the same time as enabling actors to transmit a variety of concepts
that relate to all levels of individual and social life, and successively carry individual or social
significance. Food as an organised system offers a lot to the naming and systemising the social and
natural environment through its components and structure (ibid).

Nutriment, according to R. Barthes, is not simply a collection of products that might be
viewed on economic or nutritional basis. It is mainly “a system of communication” or “a protocol
of usages, of situations and behaviour” (1997: 21). In this broad sense it is a phenomenon observed
and enlivened in a wide range of human activities comprising economy, techniques, advertising,
oral tradition and other mental constructions of a given population.

In this context Barthes treats food as a sign, carrying a given meaning, conveying
information: “This item of food sums up and transmits a situation; it constitutes an information; it
signifies; that is to say that it is not just an indicator of a set of more or less conscious motivations,
but that is a real sign, perhaps the functional unit of a system of communication” (Barthes, 1997:

21). Locating the constituent units of food as a system helps “to reconstruct systems, syntaxes
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(‘menus’) and styles (‘diets’), no longer in an empirical but in a semantic way — in a way that is,
that will enable us to compare them to each other” (ibid: 23). In this line of communicational
perspective food is treated like a cultural object which society needs to structure, in order to utilise
it.

Substances along with techniques of preparation and eating habits become part of a system.
This means that communication can be achieved via channels of food, while at the same time food
categories encode social events (ibid). Further, he speaks about the “polysemia” which is related to
the innovative nature of food (ibid: 25). As he stresses “in contemporary French society food has a
constant tendency to transform itself from the situation” (ibid: 26).

Tropes in general and metaphors in particular are creative-expanding mechanisms employing
transfer of meaning. In other words, each member of a linguistic community has conquered a certain
linguistic system, which incorporates the context as well in the sense of a wider frame including
verbal and non-verbal (physical, sensory-bodily, individual, cultural and imaginative) environments
(Robinson, 2006).

Concepts govern thought and structure perceptions, everyday activity, including relations
with others. Metaphor is in the basis of our conceptual system, which plays an important role in
defining everyday reality. In assuming that our conceptual system is metaphorical, then the way we
think, what we experience, and what we do is also related to metaphor. Thus, we may unravel
details of the conceptual system or thoughts and actions by means of language: “Since
communication is based on the same conceptual system in terms of which we think and act,
language is an important source of evidence for what that system is like” (Lakoff and Johnson,
1980: 454).

According to this theory metaphor denotes a relation between conceptual domains®’,
meaning that we may talk about one domain in terms of another because of ‘correspondence’
between them. The source domain is familiar and well-structured so this provides a basis for the
articulation of the target domain as well. This is probably why, since the realm of food is
particularly familiar and structured, it is often utilized as the source domain for conceptual realms

such as religion and ritual, social status or gender relations.

7 Lakoff and Johnson (1980: 461) delineate roughly three “basic domains of conceptual structure™ physical, cultural, and
intellectual.
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Furthermore, Lakoff and Johnson (1980) maintain that, since metaphorical expressions in
language are linked to metaphorical concepts that structure our everyday activities, we can use the
former in the study of the nature of the latter in order to gain an insight into the metaphorical nature
not only of concepts but also of our activities: “Metaphorical concepts provide ways of
understanding one kind of experience in terms of another kind of experience” (ibid: 486). This is
clear in metaphors and figurative expressions people adopt from the food realm in order to construct
their experience.

According to M. D. Fischer (2008: 9), “a cultural symbol set can be pretty arbitrary as long
as it has strong internal coherence and becomes associated with some means of transcription or
instantiation in some useful context(s)”. Coherence is acquired through strong maintenance
mechanisms especially from association with other cultural symbol sets. Moreover, the symbol sets
are stable, transmissible and instantiable either relating to other symbols or to the material world.

So, symbols are not simply used in order to understand or interpret the surrounding world,
but mainly in order to contain and transmit useful information about the world that eventually
allows people to construct reality “by the process of transcribing knowledge in cultural symbols and
their relationships onto what we are experiencing, modifying or in constructing that experience”
(ibid: 9).

Food as part of the cultural knowledge has an extensive symbolic use in various contexts as
Counihan implies: “Food functions effectively as a system of communication because everywhere
human beings organize their foodways into an ordered system parallel to other cultural systems and
infuse them with meaning” (Counihan, 1999: 20).

Khare further uses the term “gastrosemantics” denoting “a culture’s distinct capacity to
signify, experience, systematize, philosophize, and communicate with food and food practices by
pressing appropriate linguistic and cultural devices to render food as a central subject of attention”
(1992b: 44). She also employs the term “gastrosemanticity” for the multiplicity of symbolisation
and communication via food (ibid).

Food and food habits are part of a culture’s mechanisms, preserving the paradoxical
character of being on one hand static and on the other dynamic and changing. So, in going further

than the symbolic we might actually look at the dynamics of food-as-process. Rao (1986) and
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Khare (1992b) in particular have introduced the term “gastrodynamics” in order to refer to
changing food behaviour.

Lalonde (1992: 75) talks about the meal as an event, as “drama” or as “discourse”, which
suggest process and action, responding to Douglas’s “static view” of the meal as an object. For
Sherzer “discourse is an embodiment, a filter, a creator and recreator, and a transmitter of culture”
(1987: 306). In a similar way, words and expressions relating to food and eating are used in both
the pragmatic/denoting/literal and the referential/poetical/metaphorical level and may be seen as
performing and embodying cultural knowledge. By viewing language as a form of human
interaction, in Austin’s sense of “doing things with words”, the transformative and dynamic power
of food language becomes obvious, especially in the form of speech to perform actions, to shape
realities, to create contexts, identities and the surrounding world.

We have already described how food categories and practices in Neapolis are instantiated
through language and integrated in a broader cultural frame. Common cultural knowledge is further
shared and transmitted through generations formally or informally, via verbal and/or non-verbal
channels and, as such, it is related to the socialisation process.

So, taking into account that there is “an interdependent relationship between the limits of our
experience (what things can do) at any one time and the range of possible operations that can be
impacted by symbolic transcription” (Fischer, 2008: 9), culinary discourse proves to be a useful
field for examining how a symbolic system motivates material organization or rather how “mental

sophistication becomes material sophistication” (Fischer, 2008: 1).
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Conclusions

Culinary language binds biology and nature with knowledge, concepts and ideas about
culture, while also pertains to enactment of the conceptual idealisation to behaviour, to the
embodiment of customs, values and traditions.

As we have discussed in the instance of Neapolis, the realm of food serves as source domain
for describing and organising everyday experience. The various interrelations of eating habits to
other domains (economic, social, cultural and religious) are represented in culinary discourse.
Moreover, interrelations generated through food inside the family and in the social frame are
discussed.

Besides the obvious relation to family and women, the symbolism of food should not only be
viewed in terms of gender roles. The family meal is a sacred event, as it might as well be an occasion
for hospitality, which means opening of the household to the public world. Moreover foodstuffs are
often exchanged or offered to relatives and neighbours, as the exchange of ‘plates’ on New Year. It is
therefore a part of a broader discourse in which social relationships are expressed and symbolises
bonds not only within the family but also between the family and the outside world.

We have also viewed how culinary knowledge is instantiated through language and integrated
in a broader cultural frame. The realm of food is utilised pragmatically and metaphorically in order
to describe and organize everyday experience. The various interrelations of eating habits to other
domains (economic, social, cultural and religious) are represented in culinary discourse. Moreover,
interrelations generated through food inside the family and in the social frame are expressed in local
discourse.

Food related activities, such as cooking and eating, are embodied multisensory experiences
that incorporate, transmit and generate meaning. For instance, gender roles are conveyed and
reproduced through culinary practices. As a matter of fact, the status of women and inequality in
gender relations are symbolised, embodied in and transmitted through food and food discourse.

Viewing ‘food’ as discourse holds a double aspect, of the characteristic way in which
multisensory synesthetic knowledge and experience is expressed and signified through food words
and of the reverse process showing how food related knowledge is coded and manipulated through

language in order to produce a familiar and well established ideational frame for people to process
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their eco-cultural surroundings. The disappearance of words or expressions related to socio-
economic contexts that no longer apply is concurrent with the persistence of others. The use or
exclusion of food words and expressions and their placements inside contexts account for the
variation in the culinary system and how local people perceive and adapt to the on-going change.

In going further than the symbolic we might actually look at the dynamics of culinary
discourse. In fact the culinary realm is not simply used in order to understand or interpret the
surrounding world but mainly in order to contain and transmit useful information about the world,
which eventually allows people to construct, modify and exercise experience.

It is significant in this sense that the realm of food permits not only the observation and
description but also the conceptualisation and performance and even embodiment of various
cultural contexts in which it is embedded. This is because it contains basically material things (the
foodstuffs and the raw materials) secondly because it involves actions (for collection, preparation,
cooking, consuming) and last because it involves discourse (both in the figurative and metaphorical
function) for instantiating related ideas/perceptions.

Thus we may employ Fischer’s instantiation theoretical model which proposes that statements-
outcome of instantiations are not ‘one-to-one links between the underlying symbols and the
conceptual instantiation’ (2006: 331), instead they are context-dependent and may give us insight

into the underlying structure of a system of symbols.
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