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ABSTRACT

This thesis is based on fieldwork on the Greek island of Fourni

in the Aegean, in which the main focus was women's position in social

organization and in symbolic gystems. After a general description of

the island (history, politics, economy, social stratification), the

thesis deals with three major topics: gender roles, the idiom of honour

and shame, and women in religion and magic.

1.

Women's economic roles and the constraints on their involvement
imposed by their reproductive roles are considered. In the realm
of kinship, the most intriguing feature is matrifocal;ty.

Similarly, domestic organization is matrifocal, which has significant
implications for male-female power dynamics in the domestic domain.
Ideological aspects of gender roles are also considered, and the
antagonism inherent in the relation between the sexes and their
conceptualisation of each other. Women in Fourni are by no means
restricted within the domestic domain; they have important roles

in the structuring of social relations that make for community
cohesion and social reproduction: kinship networks, friendship
between families, local trade contacts, public service transactions.
The Fourni material on honour and shame is very different from what
has been reported from elsewhere in the Mediterranean, and questions
Mediterraneanists' assumptions of cultural unity in the moral code.
There is great cultural emphasis on sex, which constitutes a major
topic of discussion between the sexes in everyday life and on ritual
occasions. The concept of honour is not confined to males, and

the concept of shame is not confined to females. Differences in




the constraints on sexual virtue and in the moral code between

men and women are slight. There is a high incidence of adultery,
women play a major role in resolving violations of the code and

are viewed as the guardians of their own sexual virtue.

To discuss the Greek Orthodox religion I make use of the
distinctions between Gre;t and Little Traditions; elements of both
traditions are described, as is the réalm of magic, in enough detail
to provide a map on which women's role and involvement can be
discussed. It is not the universalistic features of the Great
Tradition but the particularistic features of the Little Tradition
that have been elaborated in the community and are the focus of
symbolic conceptualizations of Fourni social relations, but the
symbolic structures of the Little Tradition do not reveal much
differentiation between male and female. The sexual division of
labour in religion seems to follow the division of practical labour.
It is suggested that women's greater involvement in religion and
magic than men is an extension of their greater involvement in
social organization, social reproduction, and the maintenance of

social cohesion.
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PREFACE

During my three years as an undergraduate student in Social
Anthropology, I became interested in the recent shift towards the study
of women and the reasons behind it. The more I read on the subject,
the more I became aware of thé fact that anthropology, which claims to
be the only social science with a holistic épproach to the study of
societies, had never fulfilled that claim. Until very recently, social
anthropologists have confined the study of a community to the study of
the men in that community. Probably without even realizing it, they
ignored women completely, or at least they were interested in them only
in so far as they were factors in social phenomena affecting men, e.g.,
in marriage practices and the related property transactions, in the
accumulation of male prestige - especially in polygynous and gerontocratic
societies,

During the early 1970s, however, the andro-centrism of anthropological
studies was heavily criticized, and women became not only a legitimate
but, even more, an urgent subject of analysis.

My own involvement in the study of women started during my second
undergraduate year when I wrote one of my three long essays in
Ethnography (which were taken instead of an examination paper) on women
in gerontocratic societies. The following summer (July-October 1979)

I did fieldwork in the Greek island of Lesbos, focusing on the economic
and power aspects of the male-female relationship. As a result, I
wrote a dissertation for my BA with the title 'Sex Segregation in a

Greek Fishing Community'.




In July 1981, I submitted a research proposal at the School of
Oriental and African Studies, University of London. And in August,

I started fieldwork on the island of Fourni in the Greek Aegean Sea.

The topic..of my research proposal was gender roles and their
ideological aspects in-a Greeﬁ rural community. I proposeé to examine
first the structuring of the male-female relationship within the overall
social organization, and then, the conceptualization of gender roles,
the ideological reproduction of these, and their expression in symbolic
fields.,

For that purpose I had selected four major areas for research.

1. First was the role of women in the economy of the community, on
the premise that a basic determinant of the position of social
actors in any society is their participation in the social relations
within the sphere of material life. The line of inquiry I propose
to pursue was the examination of the differential participation of
the two sexes in the separate but parallel structures of production
and reproduction, and of the constraints thereupon imposed on the
determination of the position of women in the given community.

2. Second was the kinship structure, because kinship seems to
constitute the basic social relations on which social organization
in rural Greek communities is based, as anthropological studies
have revealed (Campbell, 1964; Friedl, 1959, 1961; Du Boulay,
1974; Vernier, 1984; Peristiany, 1976; Kenna, 1971). Kinship,
hence, provides a framework within which wvarious aspects of gender
roles can be related to each cther and understood. Related to
that is the organization of the domestic domain, the study of which

can provide further insight on the structuring of the male-female




relationship. Finally, the differential participation of men and
women in the domestic domain and the public domain comprises another
essential field of inquiry for the study of gender roles in rural
Greece.

Thirdly, I intended to investigate the idiom of Honour and Shame,
which is encountered as’a common parameter throughout all
Mediterrangan communities. This morél code encapsulates a
differential conceptualization and evaluation of the male and the
female. I proposed to look in detail into the moral values of the
community for probable differences (which I suspected to exist)

in the manifestation of Honour and Shame and consequent differences
in the conceptualization of male and female nature.

Finally, I wanted to examine the sphere of magic and religion, which
was intended to be the main research topic of my fieldwork. As I
was interested in the ideological reproduction and the symbolic
expression of male and female, I considered the examination of women's
role in religion of great pertinence for two reasons. First,
religion consitutes a symbolic system where the beliefs and concomitant
evaluations of the differences between male and female, among other
social relations, are conceptualized in either explicit or implicit
form. Secondly, the religious sphere was pointed out by recent
reports on both Islamic and Christian communities as an area of
significant female activities in the Mediterranean.

Accordingly, I proposed to examine two aspects of the way religion

and the male-female relationship correlate:

a)

The sexual division of religious labour (Davis' term, 1980), i.e.,

the differential participation of men and women in religious practices.
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b) The interplay of religious and secular beliefs on the two sexes,

as well as a possible articulation of aspects of the gender roles

which lack an explicit formulation in secular terms.

Through the investigation of these four social realms, I hoped to
reach an understanding of the particular form of the male-female
relationship in the communit§ where I would undertake fieldwork. At the
séme time, I wapted to address, through thé material I would collect,
certain problems in anthropolecgical discourse.

One of the theoretical points that intrigued me when I was acquainting
myself with the Mediterranean literature before submitting a reseaxch
proposal, was the assumption of cultural unity in the manifestation of the
idiom of Honour and Shame. The well-developed theoretical framework for
the understanding of this moral code (Campbell, 1964; Peristiany, 1966;
Pitt-Rivers, 1977; Antoun, 1968; Blok, 1980; Schneider, 1971;

Papanek, 1973; Jacobson, 1970) has dominated anthropological thought
to such an extent that it has prevented the perception of different
manifestations of the phenomenon within the same geographical area.
Random information and personal impressions upon visits to various Aegean
islands, in combination with my short fieldwork on Lesbos (1980) and,
more importantly, with the controversial findings of anthropological
reports on the area (Herzfeld, 1980c; Dubisch, 1972; Vernier, 1977, led
me to question the manifestation of a uniform code of Honour and Shame
in all Mediterranean societies. A major aim of my research was,
therefore, to test this theory of cultural unity.

That meant that rather than taking cultural unity as a given and

looking for those variables traditionally associated with Honour

and Shame (i.e., competitiveness among male heads of households,
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the role of women as scarce resources, dependence of a man's honour on
the virtue of the women closely related to him, association of avoidance
rules between the sexes and male authority, honour and shame as an
ideoclogical mechanism aiming at the solidarity of the family group under
the strain of social fragmentatidn, etc.), I would try to elicit the
form, functicn and determinants of Honour and Shame in terms of the social
form of the studied community. |

In this thesis, I discuss this problem in the chapter on Honour and
Shame. The data I collected during fieldwork support my initial
questioning of a uniform manifestation of the code of Honour and Shame
throughout the Mediterranean. They show, instead, that this moral code
may involve distinct variables and assume distinct forms and functions
in different cultural contexts.

Some readers may think that in that chapter I am dwelling at too much
length and detail on the sexual language of the community investigated.
I have done so on purpose, The literature on Honour and Shame variables
seems to indicate (not very explicitly, but rather through vague
references on modest behaviour, dress, movement and attitude, and on
communication governed by avoidance and modesty rules) that sex is a
muted subject, or at least that sexual topics are not discussed in
public. The emphasis placed on sex in the community investigated (both
verbally and in actual practice, as well as in the formation and
reproduction of behaviour stereotypes) is so strong that I felt it
necessary to give a detailed account, which might be useful for some
future comparisons with other Mediterranean communities on this point.

Another theoretical problem that had intrigued me at the time of

mny preparation for fieldwork, was the sexual division of religious labour.
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The greatest handicap in the discussion of women in relation to religion
is the novelty of this topic and the consequent lack of adequate
comparative material. The major aim of my fieldwork was to collect
detailed information on the relation of gender roles and religion, and
then to consider what light that material could shed on some of the
theoretical hypotheses advanced in anthropological literature.

At the timejI was working on my research proposal, 1 was attracted
by the hypqthesis that associated the sexual division of religious labour
with the sexual division of secular labour, and especially with women's
role in reproduction and their role of responsibility for the welfare
of the members of their household (Hochsmith and Spring, 1978; Arnold,
1978; Christian, 1972; Paul, 1978; Fernea and Fernea, 1972; Bybee,
1978; Betteridge, 1980).

My fieldwork material, however, did not quite agree with such a
hypothesis, without refuting its validity either. My data seemed to
agree more with the initial assumption of a correspondence relation
between the sexual division of religious labour and the sexual division
of secular labour -~ a point that I tackle in my last chapter in this
thesis.

Meanwhile, the literature on theoretical considerations of the sexual
division of religious labour had also led me to pinpoint another problem.
Davis (1984), rejecting an explanation of the sexual division of religicus
labour in reference to the sexual division of secular labour as
simplistic, was suggesting instead an explanation in terms of the
discrepancy between the high place women achieve in local religious
practices, and the low place the doctrinal view of their spiritual nature

allows, In my view, Davis was confusing the issue by comparing two
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distinct religious realms: folk religious practices and Church theology.
Christian (1972) also seemed to argue on similar lines. That led me to
a realization of the importance of the distinction between the Great
Tradition and the Little Tradition as an analytical tool. Otherwise,
the result seemed to be the merging and confusion of distinct realms

of religious practices and beliefs. I think the Great/Little Tradition
distinction as aﬁ analytic tool proved mosg fruitful in the case of the
community I studied, without which I would never have been able to
achieve any articulation of my material.

The geographic area I chose for research was the Asgean islands.

My interest in the Aegean area dates from earlier on, and I had already,
as I have mentioned, engaged in a short fieldwork on the island of
Lesbos during my BA course.

The choice of the Aegean islands has not been accidental. Rather,
it has been triggered by a rcalization that the area presents a cultural
unity distinct from the rest of Greece as well as from the picture
sketched for the wider Mediterranean culture in anthropological literature.
The ethnography of the Aegean islands (Bernard, 1968; Dubisch, 1972,
1974; BHoffman, 1971; Dionissopoulos-Mass, 1975; Currier, 1974;
Casselbery and Valavanes, 1976; Capetanaki, 1980; Kenna, 1970, 1971,
1976; M. Stott, 1973, 1985; Vernier, 1977, 1984; Herzfeld, 1976,
1980a, 1980b, 1980c¢, 1982, 1983) has brought to light the idiosyncratic
pattern of kinship affiliation, inheritance, residence, descent and moral
values. One discerns that the phenomenon of a kinship organization
different from what is usually reported for Mediterranean communities,
may well correlate with differences in the structuring of the male-female

relationship.
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Phenomena such as the transmission of productive property to women,
the reproduction of one patriline and one matriline of descent and
inheritance in South Aegean islands, the transmission of houses to
daughters and the matrilocal residence pattern, the strong kinship
affiliation of maternally related females and men's alienation from their
parental family at marriage (a point recently argued strongly by Dubisch
at the Mitilini Symposium of 1985) cannot éossibly relate to the type
of male-female relationship reported for other parts of Greece (Campbell,
1964; Friedl, 1959; Pu Boulay, 197%; Hirschon, 1976, 1978,

1983) or the Mediterranean more generally. Although anthropologists

of the Aegean have captured these idiosyncratic variables of kinship
organization, they have not proceeded to their systematic connection,

and also have not consistently related them to gender roles. But, in
my view, the most intriguing feature of Aegean culture is the distinctive
organization and its correlation with the male-female relationship,
research on which can offer a valuable contribution to comparative
anthropological studies, especially in the area of gender studies.

My choice of the island of Fourni for fieldwork was influenced by
yet another criterion. It seemed to me that the phenomenon of temporary
male absenteeism frequently encountered in communities engaged in a
maritime economy (i.e., temporary employment of men outside the community
as sallors and fishermen) was a factor that might well contribute to the
intrusion of women in many realms of social life which usually constitute
areas of traditionally male activities (a situation pointed out by Bernard
(1968) and Petronoti (1980)). For that reason, I was looking for a
fishing village for the fieldwork. Fourni was the only case I came

across where all the people work at sea (sailors and fishermen), whereas
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in most other island communities part of the population is engaged in
agricultural activities, i.e., they have a mixed economy.

Other considerations that influenced my choice of Fourni were
the following:

1. It is a lively economy, with rapid demographic growth and

minimal emigration, while in comparison the majority of Greek

villages no@adays are under the strain of non-viable economy and

high emigration flow, and are undergoing disintegration.
2, It is a relatively small and isolated community, endogamous,

with almost no tourism and only limited contact with the outside

world, at least until recently. In that sense, it conforms to

a great extent to the criterion of a 'closed' society and

accordingly of a traditional cultural system.

My fieldwork lasted ten months (August 1981-May 1982), but I have
also paid several long visits during the following vears. The f£irst
two weeks of fieldwork were a period of intense strain. First, as is
usually the case with newcomers, my first contacts were marginal pecple
who are not overtaken and wrapped up in family duties and social ties,
and have plenty of free time to interest themselves in strangers., In
that sense, my first days of fieldwork were intimidating and unproductive.
At first I stayed in a so—called hotel. It was not until I settled
down with a family and was established in two separate rooms on top of
their house, but sharing their meals, that a breakthrough into Fourni
scciety was achieved, mainly through my landlady's help. I was already
getting acquainted with a couple of families, but the intrusion into the
community would have taken me a long time if it were not for ny

landlady's kindness and most energetic involvement in my work. She
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undertook the role of manager, introduced me to several households on

her own initiative, and urged the people to accept me.

The people of Fourni are constantly raising a barrier between
themselves and visiting strangers, trying to keep the strangers outside
the community. Instead of eghibiting the qualities of opennessg,
friendliness and hospitality on which other Greeks pride themselves,
they avoid stranéers and keep them at a distance. The only visitors
they welcome are the families of descendants of emigrants, that is,
people who, although they may never have lived in the community, are
related to it by kinship ties, Complete strangers are viewed with
distrust.

As they recently explained to me, they do not want strangers as
they do not know what kind of people they are and of what origins
('where their cap comes from' - am0O TOU KPOTOGEL 1 THOUPLE TOUE) . The
main fear behind their objection to strangers relates to matters of
honour and shame. As they say, they cannot admit strangers into their
household as they cannot possibly predict whether they will behave properly
(that is, according to the Fourni rules of interaction between the sexes).
towards the members of their family of the opposite sex. Also they say,
'The village may start talking', that is, other people may start wondering
and gossiping about the kind of relation the family members and the
stranger have. The villagers' attitude stems from their own great
preoccupation with sex and their belief that any contact between a male
and a female who are not related by close kinship ties can have no
reason or content other than of a sexual nature. As they say, 'What
have a man and women, who are not kin, to talk about?, and accordingly

they assume that their interaction has a sexual purpose.
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Fourni people's attitude of avoidance towards strangers is a sign
of the 'closed' nature of this community. Through persistently ignoring
and avoiding visiting strangers, they resist and reject the intrusion of
unknown factors into their established way of life.’

I believe that my own inFrusion into their society would have been
dealt with similarly and would therefore have proved quite difficult, if
the circumstanceé had been different. The circumstances that weighed
favourably in my case were, first of all that, having not only a theoretical
understanding but more importantly a personal sensitivity in the Honour
and Shame code (perhaps one of the advantages of being both an anthropology
student and a Greek), I took special care of my dress, behaviour and
general appearance so as to conform to the villagers' prototype of 'a
modest and serious woman'. This precaution proved necessary and
successful. The villagers have later told me that they accepted me and
liked me exactly for that reason. Especially after our long acquaintance,
I think that they consider me a paragon of virtue and therefore warmly
welcome me in their houses. When I first went, I was accompanied by a
male friend who was presented as my husband (who actually left after a
fortnight and never again visited the island), and I was wearing a rxing
for the purposes of fieldwork. My introduction as a married women also
played an important role (it minimized the threat of sexual involvements
on my part), but it was mostly my attitude towards men (a matter-of-fact,
'not-wanting', almost solemn behaviour in my interaction with them) that
pacified any apprehension on the part of the villagers as to the nature
of my intentions while living amongst them - after all, in this society,
married status in itself is not an obstacle to engaging in sexual affairs

and there is a very high percentage of adultery.
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The other mest significant circumstance that favoured my acceptance
by the community was the special liking my landlady took for me. This
again was influenced by my modest and non-frivolous behaviour. She
more or less locked upon me as her protegée and endeavoured to provide me
with unlimited help (even emotional and practical heip as she even

.

undertook my entertainment and feeding too). Every day, she would
introduce me int§ two or three new householés, and in that way I became
acquainted with most of the villagers very soon. He£ presence in those
visits was catalytic to the reluctance the Fourni people show in receiving
strangers intec their houses. My status was not anymore that of a
complete stranger, but a quality in between a stranger and a community
member. I was an accepted and approved stranger. My landlady took

an even greater step by conferring on me a kinship status. She was
translating her acknowledgement of me as her protegée into the community
idiom by calling me a daughter.

I owe a great debt to my landlady, without whom my fieldwork might
have been quite arduous and jeopardized by the Fourni villagers' closed
attitude towards strangers. Apart from her help in breaking through the
community's barriers, she also proved an exceptionally sensitive, reliable,
astute and straightforward informant. She did not resent discussing even
the most delicate and sensitive subjects., It was mainly through her (at
least at the beginning) that I got information on topics that are kept
secret from outsiders because of their disreputable character, such as
past cases of adultery, children born out of wedlock, incest, and
infanticide.

My landlady's name is 'Yramata' but she is known by the nickname

'Bouboulina' (the name of a female hero of the Greek 1821 revolution
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against the Ottoman Occupation, who was the leader of a naval force).
She worked for twenty years with her husband on a cargo boat in between
Fourni and neighbouring islands. She engaged in heavy male jobs, such
as carrying on her shoulders heavy loads of powdered cement, pebbles,
sand; iron bars, etc. She w?uld steer the boat most of the time, and
she controlled the capital for the trade (most of the time the boat
carried merchandise to be sold in Fourni}) and the family budget. She
was a hard bargainer in trade, and she managed through hard work and
strict economizing to raise her family from extreme poverty to increasing
prosperity. Her husband was also an astute merchant, but was rather
fond of women and drink and 'open-handed' with money. The villagers
admit that it was his wife who led him, by guiding and controlling his
bad habits, along the way to financial success. She prides herself
that when she took him (that is, married him), he was a child without
even a pair of trousers of his own, and she turned him into a man - a pros-
perous man (0TOV TOV ANPG NTAV. TGLOGHL HOL OEV ELXE OUTE CWRPAHO VO
POPETEL HOL TOV eHOVe avipwto). However, Yramata is not very well
liked in the community of Fourni. She is hard in her trading dealings,
aggressive, abusive, sharp-~tongued, quarrelsome, antagonistic and
ambitious, and in her single-minded struggle for prosperity has earned
the dislike of several of her co-villagers. Still, although they
resent her attitude, at the same time they acknowledge her forcefulness.
I have heard them say that 'She is equal to ten men' (xavel yuLo Oene
aQTpes), 'If you getin trouble with her, you stand to lose' that 'You
cannot manage her' (6ev Tnv xaveug Hada), that 'You cannot cheat her'
(vo. Tnv yedoaoeug), Many people, both men and women, prefer to restrain

themselves rather than confront her openly.
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An example of her forcefulness and initiative was the time when a
child was gravely ill and his mother begged her to transport him to the
nearby island of Ikaria where there is a hospital. The weather was
extremely rough, and the port authorities had forbidden the sailing of
boats. Her husband was sitting at the coffee-~house. Yramata started
the boat and took mother and child to Ikaria., She helped them ashore,
and immediately $tarted back because the port authorities on Ikaria had
been alerted and were waiting to prevent her sailing back to Fourni.

The return trip was more dangerous than the outgoing one, because she
would have the wind against her this time. In a last effort, the port
authorities fired at her as she was sailing out of the harbour to scare
her and make her return to shore. But she was not deterred, and
successfully steered the boat back to Fourni. Her courage was highly
praised by the villagers, who admit that very few of them would have the
daring for similar acts.

The method I followed for collecting material was participant-
observation. The size of the community permitted the employment of such
a method. At first, I had to pose some direct questions as the people
wanted to know what sort of information I needed. At that point T
. restricted myself to inquiring into matter-of-fact subjects, such as‘
the kinship relations and family history of a household, the property
transmission, employment, domestic activities, marriage arrangements, etc.
Yramata, when escorting me, would prompt the people to tell me 'stories
of the past', and that is how I came to hear a large variety of neraid
‘stories, ghost stories, dreams of a religious nature, miracles, stories
of miraculous icons that transmit heavenly messages, instances of vows,
cases of the evil eye and so on - briefly, the major part of the material

I have collected on religion and magical practices.
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Later on, as the people got accustomed to my visits, they did not
expect me to keep on asking questions. They thought my visits were of
a social nature thereafter. Actually, they never did really understand
what I was doing and were not really interested either. So they tended
to forget the reason I was liying among them, They had already accepted
me and liked me, especially because I was so attentive to whatever they
chose to talk ab&ut. So, the relationship established between me and
the villagers, and thereupon the techniques of my research, were placed
on a new footing. From that point onwards, my method was participant-
observation in its true form. I was coming and going among various
households, free to watch and listen to whatever was going on and the
kind of things they were interested in and talked about, I was providing
for them a sympathetic listener to whom they could pour out all their
troubles and problems. Moreover, I was not an interested party and they
could speak freely. In that way, I came to understand to a great extent
the way these people thought, the way they felt towards each other, the
things they cared for and valued, their criteria for moral judgment,
their conceptualization of life and their interests, the things that made
them happy and the things that worried them, their fears and their hopes.
I was watching the community from the inside, seeing things as they saw
them, without the risk of imposing my own preconceived ideas on their
answers by posing direct questions. And that was most valuable in my
study of gender roles and the code of Honour and Shame.

I believe that through my long acguaintance with Fourni people I
have reached a fair degree of understanding of their way of thinking
and their conceptual models. I cannot judge how much of that becomes

evident in this thesis., After all, the revelation of a community's
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social structure can only be the work of a lifetime. A thesis is too
restricted for such a purpose. Or, I should say, it is only the
beginning.

In this thesis I have kept to my initial research topics, i.e., the
women's involvement in the economy, kinship and domestic organization,
Honour and Shame, and religion. A topic I had not foreseen,but which
was forced upon ﬁe by the data, is magic. Magic as a research topic
has not figured in Greek anthropological literature (with the exception
of Blum and Blum, 1965, 1970), and I had not grasped until the time of
my fieldwork what a significant part of Greek culture it is.

In the thesis, I present my material in the following pattern. In
the first chapter, the Introduction, I attempt a general description of
the community, and specifically such aspects of social organization that
have not been central issues of the research, but a picture of which is
necessary for the understanding of this society as a whole and of those
issues that are the focus of the study. I discuss in brief, without
entering into details or analysis, the historical background of Fourni
and its political involvement, the sphere of the economy, and the pattern
of social stratification.

In the second chapter, which has the title 'Men and Women', I
consider first the role of women in the economy and the constraints
imposed on their involvement in it by their role in the sphere of
reproduction. Then I examine the kinship structure: kinship relations,
inheritance of property, the residence pattern, the matrifocal
organization of kinship, marriage and the relations created in it (affinal

relations, the husband-wife relationship, parent-child relations) under

the constraints of a matrifocal kinship structure. Then, I discuss the
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domestic organization and its matrifocal character and the implications
of that for male-female power dynamics within the domestic domain.
Finally, I tackle the ideclogical aspects of gender roles, the way men
view women and vice versa, the antagonism inherent in the relationship
of the two sexes and its conceptualization, as well as family ideology
and the determination of peopie's orientation in, and conceptualization
of, 1life in terms'of their family membershiﬁ. A last brief section of
this chapter is devoted to women's participation in areas of social life
beyond the boundaries of the domestic domain. Mediterranean anthropology
has distinguished between the domestic domain as the primary area of
female activities and the public domain as the primary area of male
activities. The material from Fourni presents a society in which women
are by no means confined within the domestic domain. Instead, female
activities extend in other areas of the social organization, especially
in relations that aim at social reproduction.

The third chapter has the title 'Honour and Shame'. I start with
a discussion of the sociolinguistics of Honour and Shame in the Fourni
society. Then I present material that shows the cultural emphasis
this community places on sex and the conceptualization of male and
female sexual nature. I follow up with situations where the Honour and
Shame code is violated and the conceptualization of adultery on the
symbolic level in the stories of neraids. I discuss gossip as the
focus of the mechanisms of reproduction of the moral code. I then
consider the pattern of sex segregation in the community, and I conclude
with a summary of the particular manifestation of the idiom of Heonour

and Shame in Fourni and a comparative discussion.
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The fourth chapter has the title, 'Religion: The Great Tradition'.
After discussing the way in which the analytical distinction between the
Great Tradition and the Little Tradition may be employed in an understanding
of Greek Orthodox Christian religion, I describe the universalistic
features of Orthodox Christiap religion encountered in the Fourni community
in a re—-elaborated form which has absorbed elements of the folk tradition
too. Finally, i discuss the sexual division of religious labour within
this religious realm,

In the fifth chapter, 'Religion: The Little Tradition', I present
the characteristics of the Fourni Little Tradition: devotional places,
way of communication between the divine and the human, the dramatic
field of dreams, miracles, apparitions and icons endowed with miraculous
powers, Then I discuss the symbolic structure of the Little Tradition.
There follows a section on malevolent supernatural forces (evil spirits
and ghosts) which are part of the Little Tradition. And finally, I
discuss in summary the relationship between the Great Tradition and the
Little Tradition in Fourni.

The sixth chapter, 'Magical Beliefs, Practices and Rites', includes
material on four areas of magical beliefs and practices: the magico-
medical field, magic aiming at the protection of the household, the Evil
Eye, and the rites of passage. The discussion of these fields of magic
does not proceed into detail and analysis. Rather it is employed as a
map of Fourni magical beliefs, practices and rites for the purpose of
considering female involvement in the social realm, which is done in
the last secticn of this chapter,

The seventh and final chapter has the title, 'The Position and

Role of Women in Social Organization and in the Symbolic Systems in
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Fourni'. In this chapter, I sum up and discuss the sexual division
of secular labour and the sexual division of labour in symbolic systems,
and suggest that the second reflects upon the first. Accordingly, my
conclusion upon women's position in Fourni is that the nature and extent
of their involvement in symbolic systems is an extension of their
involvement in social oxganization, social cohesion, and social
reproduction.

The whole material from Fourni- is most intriguing as it points
out the falsity of the idea of cultural unity in Greece. This thesis
shows to a greater extent and in more detail than othexr studies of the
Aegean area those aspects of social organization (especially in what
concerns gender roles) in which the Aegean islands differ from other
geographical areas of Greece. What is most important is that Fourni
is not an individual case, an exception, but it seems that similar
features as concern women's position characterize the whole of the Aegean
area. Research on the idiosyncratic culture of the area can prove most
useful in future comparative discussions and the formulation of hypotheses
on topics such as gender roles, Honour and Shame, kinship organization,

and women's role in symbolic systems.
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CHAPTER ONE
INTRODUCTION

a) Geographical Location

Fourni is a conglomerate of small rocky islands in the eastern
Aegean Sea of Greece. It consists of three large islands (Fourni,
Thimena, St. Minas) and nine smaller ones. It has an area of 44,3 sguare

kilometres, and is situated between the island of Samos and the island

of Ikaria. The census of 1981 showed a population of 1,300,

Fourni is very arid and bare. Its surface is covered by rocky hills,
bare of trees and with only a poor bush vegetation. The ground consists
of limestones and schists. In the absence of natural water springs, the

inhabitants are dependent exclusively on winter rains for the accumulation
of the necessary household supply of water and the cultivation of their
vegetable gardens. But the rate of rainfall is low, and Fourni has
always suffered from inadequate water supply for all purposes.

The sea surrounds the steep bare slopes of the hilly interior, and
has corroded the rocky soil, creating numerous small caves. Some
people say that Fourni owes its name (which means ‘ovens' in Greek) to
that picture of endless small caves all around its coast.

The island is also called 'Korsei' (Kopomioy). The inhabitants
attribute that name to the presence of pirates on it in the sixteenth,
seventeenth, eighteenth and nineteenth centuries. Historical records
reveal, however, that the island was called by that name in the days
of Ancient Greece, as the writings of the historian Strabo (ItpaBwv)
reveal,

The village of Fourni is situated on a small natural gulf at the

southwest of the island. The houses are crowded together in a small
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semi~circular flat basin which is surrounded by hills. Some people
again say that it is to that oven-like picture that the village and the
island owe their name. There are two other villages on the island:
Chrysomilia (XpuoounAia) and Thimena ®upatva), with about 200 inhabitants
each. The village of Fourni has about 900 inhabitants.

Fourni is approximately £en hours from Athens., Communication with
the capital is not direct: one has to take‘a boat from Piraeus to the
island of Ikaria, and there get in a small sailboat (a caique) which takes
passengers for Fourni over to the island. The reason why Fourni is not
on the main boat line is that it does not have a port. The sea crossing
between Tkaria and Fourni is one of the roughest parts of the Aegean, and
is very rarely calm, even in summertime. It takes about an hour, or an
hour-and-a-half, depending on the size of the small boats that take turns
in serving that line. The villagers themselves consider it a strenuous
trip, because the women and children always get seasick, and things get
really difficult when they start vomiting in the tiny, and usually
overcrowded cabin just when nobody can keep their balance any more as
the boat struggles with the waves, while suitcases, handbags, merchandise
and crates containing fish fall around. On one occasion, I crossed that
sea in a really small caique in a Force 7 gale. As sSoOn as we came
out into the open sea and the boat started butting against the waves,

a woman burst into hysterics and crumpled under the passengers' bench
shouting to the captain to turn back to thewillage, causing panic among
the rest of the female passengers.

Another route to the island is via Samos. There is an airport
in Samos and the flight from Athens thence takes about an hour. After

that, one has to take a bus to another town some two-and-a-half hours'
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distance, and then catch the local small boat (a caique) to Fourni,

which means another three hours of sea travel. The villagers, though,
very rarely follow that route, because the connections are not reliable
and there is a boat to Samos only twice a week. Still, they often go

to Samos independently, to shop or to see a doctor.

‘.

bh) The History of Fourni and Local Politics

Fourni is a relatively 'new' society, in the sense that it has a
very short history. It must have been established some time around
1850. There are no written records, apart from the community census
book (which however dates only as far back as 1878), and hence we have
to rely entirely on oral tradition.

At the north of the island there is a small natural gulf called
Kamari. As the boat gets near the shore, one can see through the
waters what looks like the ruins of a sunken village. Perhaps the
island was populated at some point in the past and an earthquake caused
a sinking of the ground, which would also explain why the island rises
out of the sea in steep hill slopes. Anyway, there has never been any
interest on the part of the Greek Archaeological Department in the sunken
village at Kamari, and there is no evidence as to how far back it dates.

At a site called St. George's, there stand the ruins of what is
said to have keen Cyclopean walls. In Crysomilia, there are still the
foundations of an ancient temple. Today, the cemetery of the church of
the Holy Trinity stands on these foundations. Similar foundations of
an ancient temple exist on a site called Skalofono. At the outskirts
of the village of Fourni, a sarcophagus of the Hellenistic Age has been
excavated. Again, archaeologists have taken no interest. in any of

these findings, and hence there are no exact data on them.
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As I said, Fourni is a "new' settlement, established some time
around the middle of the last century. We find many stories relating
to its origins and to the first inhabitants and the circumstances of
their settling on Fourni. Like all stories relating to the establishment
of a new community, they have derived from the desire to account for,
explain and justify the growth of this community, and they have been
constructed on a moulding together of factuél data, mythical elements
and heroical exaggerations.

Oral tradition relates that the island of Fourni was used as a hiding
place for pirates and fugitives from law during the 400 years of the
Ottoman Occupation (1435-1821). The morphelogy of the coast, with the
numerous small gulfs and caves, seems indeed ideal for that purpose.

According to one of the legends, there was, amongst others, a wocman
who had rebelled against the Ottomans, was outlawed, created a pirate
fleet under her own command, and is said to have used Fourni as her base
camp.

Ancther legend relates that Turkish thieves would kidnap rich
Greeks and hold them prisoner in Fourni caves until they received the
ranzoms.

An Englishman called Roberts reported in 1694 that he had been kept
captive by pirates who used Fourni as their hiding place. Further
evidence of the presence of pirates in that area in the seventeenth and
eighteenth centuries is provided by N.A. Kefaliniathis in his book,

Pirates in the Aegean (N.A. KedaAAnviadng, leipatela-KoupoapoL 0TO ALYOLO).

The famous pirate, 'Colonel' Ramanos Manetas, is thought to have been
active in the Dar-Bougaz {(Ntap-MnovyaZ), which used to be the name for

the sea passage between Samos and Ikaria.



























































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































