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THE ONTOLOGY OF DIFFERENCE: NATIONALISM, LOCALISM AND
ETHNICITY IN A GREEK ARVANITE VILLAGE

Doctor of Philosophy 2009

Simeon S. Magliveras

Abstract

This thesis focuses on the dilemma caused by visible differences which are used etic-ly to
envisage a group as an ethnic group. The Arvanites are a group of Albanian speaking Greeks
who have been living in Greece for one thousand years. They are thought to have come to
Greece as mercenaries. The Great Empires gave them lands where they eventually settled
down in payment for their service. Throughout the centuries they have maintained their
language. However, with the age of nationalism, they slowly transformed their identity from
a regional localised ethnic identity to a Greek national identity. As a result, the Arvanite
language, Arvanitika, is in decline at the present time. | set out to explore the ways in which
ethnicity or non-ethnicity is practiced and examine the construction of an Arvanite/Greek
national identity and offer this as a case study through which we might further our
understanding of the practices and politicisation of identity in a context of the Greek nation
but more generally in any national context where ethnic identities are not recognised by
national, super-national or international forums.

The accomplishment of the Greek national model has been examined intensively in terms of
its formation, foundation and historicity and its relationship to Europe and in opposition to
other national entities such as Turkey. However, such approaches may explain the Greek
invention of nationalism from a political and historical point of view but such approaches
miss the cognitivisation of national, local and ethnic identities through action and practice in
everyday life. Moreover, the actors have forgotten much of their local history which may
have given them the propensity to choose to participate in or even subordinate their own
ethnic identities for an alternative prestigious, in this case, national history and identity.
Drawing on ethnographic fieldwork in the village of Gogofis in North Eastern Attica, |
consider mundane acts of everyday life such as, patron/client systems, kin-like relationships,
names and naming of people and the processes of memory production and reproduction, as
well as practices associated with food and landscape within the framework of the Arvanites’
relationship to the nation state. | then investigate the Arvanites’ relationship to Albanian
immigrants, and to the state to better qualify the Arvanites as Greeks or as ethnic Albanians. |
conclude that the Arvanites consciously embrace and maintain their Greek identity through
banal processes while having an alternative outlook with regards to the Albanians whom the
Arvanites envisage as representations of their past selves. Thus, instead of seeing them as a
threatening ‘others’ or simply as sources of cheap labour, they see them as part of their own
village, representing future villagers, future Greeks, and future memories. The Arvanite
should not be understood as just a passive ethnic group who has submitted unawares to
symbolic violence. Rather they are active participants in the nation state and see both social
and cultural capital advantages in maintaining the nation. Finally, although this thesis focuses
on Arvanite/Albanian/Greeks constructions and expressions of ethnic/local and national
identity, it may be considered a framework for any ‘ethnic’ group and their relationship to a
state in which the said, group inhabits and participates but fundamentally does not ‘fit’
essentialised categorisations of national membership.
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Chapter 1

Greece, the Greeks, Arvanites and Gogofis

Introduction

The central thread of this thesis examines social anthropology’s understanding about
what we know about ethnicity. It examines the Arvanites as an ‘ethnic’ group
suggesting that constructions of ethnicity are not simply a Cartesian debate® of
oppositions between ‘us’ and ‘them’. Ethnicity is a multifaceted, multidirectional and
elastic process. The Arvanites are Greeks, but they could also be considered
Albanians. However, they may also be considered neither, or both. In this thesis I also
examine the way Arvanites, as agents, have chosen to represent themselves publicly
as part of the Greek nation. It is a conscious action where they have chosen to
associate with an identity they feel gives them greater social and cultural capital. How
they represent themselves in public and in private reflects their active partaking in the

process of boundary maintenance and transformability.

There are also two strands which are consequent of this thesis. They are the social
reproduction of memory and social hierarchy; social reproduction, because ethnicity
and ethnic identity are forgotten or remembered memories of difference. How an
individual or collective remembers who s/he or they are and what his/her or their
people have done to be where they are is a circumstance of who they feel they are and
what they create and remember. In addition memories, in this case national, local and

ethnic persistently compete with one another.

Gellner (1983: 57) suggests, “Nationalism is, essentially, the general
imposition of a high culture on society, where previous low cultures had taken

up the lives of the majority... of the population.”

! Descartes' conception of a dualism of substance :the Cartesian debate is founded on a dualism
between mind and matter. The dualist arguments of Descartes are compelling but limit the scope of
analysis of a continuum. Post-Modernists have tried to deal with this problematic however, even they
have been constrained by ideas of polarization. There may be ‘substances’ which do not have polar
opposites or there may be almost infinite oppositions. In addition, substances may exist only in some
form of continuum. (cf. Stafford University Encyclopedia 2007).
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The result is that the *stronger’ or more influential identities, memories and histories
carry more social capital and as a result those “inferior’ or less persuasive identities,
or histories carry less capital and are either forgotten as Gellner suggests, or concealed
(Sato 2001). As a result, social hierarchies, which are the second strand in this thesis,
are the outcome, as is observed with the process of nationalism, where local and
sometimes ethnic identities and histories are subsumed by national ones. Bourdieu
1998) would probably identify this process as misrecognition where subordinates are
given arbitrary symbols which are linked together so that the subordinates suppose
that the oppressive situations they are living are not thought of in a reflexive way.
Thus, those in power maintain a seemingly ‘natural order of things’, where agents
expect that they are denied resources and restricted social mobility. Hence, from
Bourdieu’s perspective, ethnic groups, in this case the Arvanites, would be considered
unconscious ‘agents’ who unknowingly are subjected to nationalist ideologies and
nationalist subordination which is not of their choosing and which they unknowingly
accept. However, counter to Bourdieu’s argument, | argue the Arvanites are not
adopting and espousing the dominant Greek culture unknowingly. They are agents,
conscious of their ethnic ‘leanings’. However, they choose to accept the social
hierarchies associated with national memory and identity, rejecting, for the most part,
any association with Albania and Albanians and Albanianness.

The Dilemma of Ethnicity

As a group of Albanian immigrants strolled across the village square one day, an

Arvanite man in his late thirties told me,

They [Albanians] may look like us [Arvanites], they may talk like us and
they may walk like us but they are not us. You see, they think we come from
them but they come from us,?

% The Arvanites of Gogofis have a discourse which is also cited in the writings of Kollias (1973) which
suggests that the Albanians and the Arvanites both come from the same source, the Ancient Pellaji, a
proto-Hellenic race who lived in what is now Northern Albania. Kollias’ suggestion is considered
extreme. Many of my consultants prefer (Biris 1960) that suggests that they place both Arvanites and
Albanian as coming from a ethnic Greek source, a place of Greek origin and within a Greek historic
framework but performatively referring to them as Dorian Greeks not Pellaji.

12



Does the fact that the Arvanites did not originate in Greece proper make them
Albanian, Greek, or do they have their own *Arvanite’ ethnic identity? The issues of
ethnic identity have befuddled anthropological analysis because it appears to be an
active, and sometimes passive, ‘emic’ category but the tradition of anthropological
writing as well as political self-mobilization has treated it as an ethnic category: in
other words, self-evident, irreducible and realizable. This may be ‘nowhere more
evident than in the case of the Arvanites — a group that nominally exists because it is a
subject and an object in discourse as a category, a name, and ostensibly a group, but
which has an indeterminacy and fluidity when one actually tries to pin it down. To be
sure there are *Arvanite’ traditions; ‘Arvanite’ villages; the language, Arvanitika and
‘Arvanite’ material culture, artefacts and production (music, retsina, etc.) but when
searching for a conscious tangibility as a marker of identity, then the researcher is
faced with a dilemma: One finds ‘Arvanite things’ but not Arvanites acting as
Arvanites; as self-conscious political actors in Greece.

This dilemma is not simply answered. Having lived in and been part of the history of
Greece for so long, they identify with being Greek. Knowing that their ancestors
originally came from Albania and sharing a commonality in language, they can
identify with the people of Albania. In many ways, however, the Arvanites have
developed and kept to their ‘own people and own ways’. The Arvanites of Gogofis,
for instance, remained endogamous until only thirty years ago. Are these differences
enough to define a group as an ethnic group? Is it even enough to define them as a

‘group’ or as having ethnic ‘grouped-ness’?

In this chapter | introduce the Arvanites in their [a]historical and cultural context. |
then discuss the Greek national movement. | also introduce how the Arvanites are
categorised and its effect on their collective self. In addition, I examine how the fall of
the Iron Curtain created circumstance which forced them to re-evaluate their identity

as Greeks and as Arvanites.

13



When Albanites Become Arvanites and Alvani

The terms “Arvanite” and/or, “Albanian”  (in Greek “Arvanitis” or “Alvanos”
respectively,) meaning Albanian was used interchangeably during the 19" Century
(Skoulidas 2002). “Arvanite” and “Vlach” were also used interchangeably (Skoulidas
2002). Thus, Arvanitis, Alvanos or Vlachos were generic labels for peasants. Today,
Vlachos often is used to mean an unsophisticate, a shepherd or a peasant, as well as
meaning a member of the Vlach speaking people. However, Arvanitis and Alvanos are
no longer used to refer to someone as a peasant nor do they refer to the same category,
i.e. Albanian speaking people. Sometime in the early 20™ Century a differentiation
was made. An indication of this is visible in a vernacular, demotic Greek/English
dictionary, printed in 1903, where the term for Albanian was Albanitis (Contopoulos
1903). It can be deduced that a differentiation occurred shortly after this time where
[1] [b] became [r] [v] and one individual is labelled as an Alvanos -Albanian, and the
other as an Arvanitis - Greek, was probably the result of the creation of the new
Albanian state after the Second Balkan War. This was also the opinion of
interlocutors in Gogofis. Thus, the term “Arvanite” historically may be considered
tortuous. However, distinction between a Vlachos, an Alvanos and an Arvanitis in

contemporary Greek speech are clear.

Gogofis is an Arvanite village. They call themselves Arvanites (plural). Gogofis
is @ mountain village approximately 200 meters above sea-level, situated in the
mountains above the village of Marathon. According to the 2001 national
census there are approximately 1300 permemant residents in the village. The
village is situated in Eastern Attica province and is about an hour’s drive from
Athens. Historically it has been populated by Arvanites. The dialect spoken is
known as Arvanitika, a Tosk-dialect spoken by the people from Southern
Albania. However, it is suggested that the Arvanite people originally came from
Northern Albania where people speak the Gheg dialect (Trudgill and Tzavaras
1977; Tsitsipis 1998; Bintliff 2003)°. Recently Arvanitika in Greece has been in
decline, (Trudgill and Tzavaras 1977; Tsitsipis 1998).

® Bintliff (2003) argues that place names in Viotia correspond to place names in Northern Albania
suggesting that the Arvanites who settled there were from the north.
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The Arvanites came to Greece, primarily as mercenaries for the Venetians
during the 13™ and 14™ Centuries but have had a long tradition of fighting for
different empires throughout the middle ages (Bintliff 2003). They may have
settled in Northern Attica as early as the 9" Century (Biris 1960).
Unfortunately, little is actually known or been written about the area. During the
19™ Century their primary modes of production were transhumant pastoralism
and non-irrigation agricultural. During the last part of the 19" Century and for
the first part of the 20" Century (18807s-1920s), Gogofis became a mining
town. Much of today’s Arvanite population came to settle there to mine the
iron/magnesium ore®. After WWII, the mode of production slowly moved away
from agriculture. Several families owned rock quarry enterprises which were
developed and maintained and were prominent for the next 30-40 vyears.
Presently, Gogofis is a very mixed economy. Many individuals of the
community work in Athens and other neighbouring villages, either as civil
servants, proprietors of shops, or as employees in various businesses, still few
are fulltime agriculturalists. However, the land and agriculture are highly valued

and given much importance.

In 1990, the borders between Albania and Greece were opened. Large numbers
of Albanians came and settled in Gogofis. They were a source of cheap labour.
They took care of the fields which, to some degree, had been left fallow. They
also took part in the maintenance of the village. They learned very quickly
about construction and many now work in the maintenance and building of the
village. During this time the demographics of the village, as well as the rest of
Greece, shifted greatly as the borders between Eastern and Western Europe
were opened. Greek population growth would have been negative if it had not
been for the mass migration of immigrants to Greece (Paxson 2004). The
Arvanite-Greek people were also not having children. However, the Albanian
immigrants with their new prosperity soon married, brought wives and families
from Albania to Gogofis and the population stabilised and even grew.
Indications of this shift are seen in the number of Albanian children attending

* After analysis of some ore from the mines in Gogofis, the National Institute of Mineralogy suggested
that the mine in Gogofis probably closed when the iron market bottomed out in the early 1920’s. They
did not know about the mine’s existence. The Gogofiotes were also not sure what their predecessors
were mining for either.
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primary school in the village. More than fifty percent of the children were
Albanian immigrant children. Moreover, the village priest stated that the
Albanians changed the dynamics of the village. He stated that only recently has
the number of baptisms in the village surpassed the number of funerals.
However, the new shift created a dilemma for the Arvanites of Gogofis who had
been promoting a private kind of ethnicity or what Bintliff (2003) calls the
Arvanites’ ‘passive ethnicity.” The Arvanite went through a drastic

(re)evaluation of what it means to be Greek and what it means to be Arvanite.

In the following section | introduce the social, local and national context in
which the Arvanites find themselves. A middle-aged accountant from Kalamata,
living in Athens made the following discourse which may be a grand narrative
where both Greek and Gogofiotes place themselves in the world, Europe and

Greece, itself.

If it were not for the [Ancient] Greeks the world would not have anything; they
would not have language, poetry, theatre or medicine. Science, imagine a
world without science.” You know, all scientific words come from Greek:
biology, dermatology, cardiology, all Greek. If it weren’t for the Greeks the
cosmos (world or people) would still be living in caves. We [Greeks] would be
nothing without the [Ancient] Greeks either. We would be like everyone else.

Her narrative illustrates how Modern Greeks credit the Ancient Greek culture for
‘our’ modern way of thinking and modern way of life. Moreover, the Modern Greek
identity is tied, by means of inheritance, to the Ancient Greeks (cf. Just 1989). Thus,
without their relationship to the past, the Greeks believe that the people of Greece and
by extension, the world, would be without culture, choris kultura and without
civilization, choris politizmo, as the interlocutor suggests®. From this perspective,
culture and civilization are made equivalent to one another: those without culture are

considered uncivilised, or apolitistoi.® Thus, Modern Greeks differentiate themselves

® The above statement appears to concur with Geller’s (1983) hypothesis about the relationship of high
culture to nationalism where industrial economies homogenised discernibly and culturally different
societies creating universal idioms and context free symbols. Teaching of these contextual free symbols
is based in a literate society which is taught by those who create that literate society, i.e. high culture.
Thus the nation is based on a universal ‘idiom’ and becomes the protector of the same high culture.

® Polis meaning city in Greek, is the root of the word politizmos and apolitistoi in other words, urban
‘sophisticated’ values and high culture (cf Yalouri 2001).
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as people with culture and civilization from outsiders.” In the next section, conditions

which lead to a national movement and ideology in Greece are examined.

Nationalism in Greece

Several decades after the French revolution nationalism became a movement with an
end in itself, an inevitable part of the modern world as was religion during the middle
ages (Veremis 1990). Nationalist ideologies were imported into Greece from the West
by the middle and upper-classes that had been educated in the West and merchants
travelling to the West (Veremis 1990, Kitromilides 1990, Sant Cassia and Bada 1992;
Hamilakis and Yalouri 1996). The narratives for the construction of Greek
nationalism were not a singular dominant narrative, however. The genitors of
nationalism, Korais, Paparigopoulos and Dragoumis, to name a few, had competing
ideas of what Greekness ‘is’ and what the role of the Church was in its formation
(Veremis 1990). Korais for example, was a proponent for a secular French model of

Nationalism. However, the Orthodox Church had taken the role in the preservation of
the Greek language and had assumed a leadership role for the Christian communities
during the Ottoman Empire®. Thus, the Church unwittingly possessed the building
blocks required in the formation of the new Greek identity though it was strictly
against rebellious actions. Thus, the Church’s initial resistance to nationalist
movements in the Balkans went unabated (Kitromilides 1990). The Church then
became the rallying point for nationalism in Greece (Veremis 1990). Church martyrs
became national martyrs. However, instead of becoming a powerful free-agent in the
newly created nation state, the Greek state subordinated the Church. In 1833 the
Greek government declared the Church of Greece independent against the wishes of
the Patriarchate (Veremis 1990; Kitromilides 1990). The state gave the Church the
task of education and initialising the national homogenisation process (Kitromilides
1990), giving it ministry status in a newly formed Ministry of Education and Religion

under the direction of the government (Koliopoulos and Veremis 2002).

" Within the Modern Greek culture, this differentiation is refined to ‘cultured” urbanites and uncultured
rural people as suggested by Ching and Creed (1997:10). Their study of urban landscapes indicates that
knowledge itself is urban.

& The Church had been compliant with the authorities of the Ottomans and discouraged disobedience
and revolution (Veremis 1990).
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The anonymous authors of the Greek Nomach (most probably, Rhigas and Korais)
explicitly expressed the state’s goals where peasants would be transformed into full-
fledged citizens of the liberal state rooted in neo-classicist interpretations of 5"
Century Greece (Veremis 1990).

Initially there were two antagonistic central movements of neo-classicism promoting
the Greek nationalistic ideology. There were those who were specific in the
limitations of who was considered Greek, the Autochthones, who promoted the 5"
Century ideal that the ‘Greek’ people would only be those Greek-speaking Christians
who were born in the Grecian borders of 1830. This idea was supported by the
majority: the established nobility and the peasant farmers. In contrast, the
Heterochthones were the Aegean, lonian and Constantinopolitan intellectuals, who
also based their ideas of Greekness on 5™ Century Greek polity, but also promoted the
idea that all Hellenic people share a common cultural heritage beyond existing state
borders. In the end the Heterochthones argument was more persuasive (Veremis
1990). The Heterochthones used irrendisism to promote their cause and the expansion
of neo-Hellenism (Koliopoulos 1990; Veremis 1990, Sant Cassia 1993).

Kitromilides (1990:24) suggests that national ideology was a slow transformational
process of a ‘national awakening®.” He suggests that there were writings predating
national movements which recognised ‘ethnic’ differences between communities in
the Balkans which were, though inchoate and inarticulate, the precursors of modernity
and nationalistic identities. He also suggests that the process of state-building in
Greece was actively approached by the various institutions organised by the state. The
military, the Church and the education system were all active mediators promoting a
nationalist agenda by producing a more homogeneous Hellenised population.

Thus, it is as Billig (1995) suggests that nationalism is not only a thing which is
created. It is a process which requires maintenance. The initial founders of
nationalism in Greece were not keen on promoting the Church or the Byzantine eras.
They felt that period of time in history was a “disgraceful era for the Greek nation”
(Hamilakis and Yalouri 1996:1) However, after Kapodistrias’ assassination in
Nauplion in 1831, the Great Powers installed a Monarchy in Greece. King Otto of

® Contrary to Gellner’s (1983) argument for the preconditions of nationalism based on the
industrialisation of the countryside, Greece did not take part in the industrial revolution.
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Bavaria became King Othon of Greece. Othon was a staunch classicist'®. However, he
was not Orthodox and was never baptised into the Church. It was felt that he could
justify his royalty and become accepted by the people by promoting the ideas of the
Empire of Byzantium. Thus, the Byzantine era was promoted as part of the classical

continuity.

In contemporary Greece the ideas of a classic Greek heritage are promoted and
maintained through both the people and their expressions (Hamilakis 2007), in
national institutions, such as the military (Tsitsipis 1998) and in the education system
(Kitromilides 1990). Classical Greece is used as symbolic capital manipulating
antiquities as a limited resource (Hamilakis and Yalouri 1996; Hamilakis 2007). The
Greek state and its citizens and even the Greek diaspora use their antiquities as social
and cultural capital to justify Greece’s prominence on the world scene, as a resource
to be symbolically traded but also in the production of the Greeks and their perception
of their Greekness. In Chapter 9, | illustrate how antiquity has a power over
individuals subordinating their concepts of local histories and landscapes to justify

their taking part in the ‘Greek’ experience.**

Greece and the Arvanites

Arvanites take part in the narratives of continuity as they attempt to place themselves
in Greek history. The Ancient Greek presence is found on the landscape and is
practiced in names the Arvanite people use for their offspring. How Greece is
presented publicly, nationally, and globally affects how Arvanites see themselves and
how they represent themselves to others. Their compliance or collaboration with their
idea of Greekness creates an intriguing relationship with the people around them,
namely between themselves and other Greeks, and between themselves and the recent

Albanian immigrant arrivals.

Even though Arvanites may be in practical terms considered a minority in Greece,
they choose not to overtly distinguish themselves and their boundaries from the non-

19 Bavaria, at the time, was considered the most powerful centre of Classicism in Europe (Hamilakis
and Yalouri 1996).

1 The 2008-2009 Ministry of Tourism campaign was “Greece, the True Experience” which
prominently exhibits the Parthenon, as well as other antiquities on its web page, http://www.gnto.gr/
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Arvanite Greeks. They prefer instead to publicly hide their ethnicity, even formulating
ways in which they are publicly indistinguishable from other Greeks or Greek
communities. They even choose to disassociate themselves culturally from Albanians,

producing complex narratives of disassociation.*?

This Arvanite collaboration with the Greek model of nationhood and national identity
accentuates both Arvanite and Albanian social position and each group’s status within
Greek society. The Arvanite case is not unique in Greece (cf. Winnifrith 2002) and
may not be unique in other parts of the world either. However, does the Arvanite case
show the group’s attempt to forget their ethnic-selves as suggested by Gellner (1983),
or is it concealing their ethnic-selves or is it transforming their ethnic-selves into a
new identity consistent with their local past and their present national-selves? Gellner
(1983: 45-66).states:

Ernest Renan defined the modern nation, such as can rightly aspire to
its own state, in terms of oblivion: the members of the nation, and
hence of the state, have simply forgotten their diversity of cultural
origin. The average Frenchman knows he drinks wine, has a decoration
and knows no geography. This is the most popular definition of the
typical Frenchman, invoked in France itself. But this typical
Frenchman does not know whether he or rather his ancestors were
Gauls, Bretons, Franks, Burgundians, Romans, Normans or something
else. It is this national Cloud of Unknowing, this blessed amnesia,
which makes France.

In other words, to be French is to forget your past as an ethnic localised other. | would
argue that forgetting or concealing a local history or identity, is only partially
achieved. This partiality tends to emphasise the stratified relationship to the nation-
state in which they live. The question then arises: why would the Arvanites subscribe
to such a hierarchical relationship and why would they prefer an association with the

nation to the detriment of the local/ethnic associations.

12 Taussig (1999:6) refers to this angst as a ‘public secret’: "we all 'knew' this, and they; ‘knew’ we
'knew', but there was no way it could be easily articulated, certainly not on the ground, face-to-face.
Such 'smoke screens' are surely long to mankind, but this ‘long knowingness' is itself an intrinsic
component of knowing what to know...knowing it (the public secret) is essential to its power, equal to
the denial. Not being able to say anything is likewise testimony to its power." In other words, the public
secrecy provides ambiguity, and hence flexibility for social structures. It is insinuated in the truth and
cunningly revealed.
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This study explores the hierarchical relationships and social tensions between the
Arvanites and the Albanians and between the Arvanites and the Greeks. To
understand the Arvanites’ selfhood and relationship to their Greek and Albanian
selves, I investigate patron/client and factional systems, local fosterage and the system
of name use and acquisition. | suggest that embedded contradictions force
local/ethnics to either conceal or try to forget their ethnicity. As a result, a pan-
ethnic/national identity and movement may not exist for the Arvanites as Albanians as
it does in other Albanian speaking Balkan communities outside Greece. Their
Arvanite identity thus maintains differences between themselves and Albanians. Their
national identity is Greek and their Arvanite identity remains local. In the next section

I introduce how the Arvanites are categorised within Greek society.

The Use of the Category ‘Arvanite’

S. Green (2005) suggests that ambiguous ethnic groups in Northern Greece are
empowered by their multi- ethnic ambiguity and the maintenance of that ambiguity. |
found the Arvanites in Gogofis express themselves very differently. In the following
section | examine the initial effects of the introduction of their familiar ‘other’, the
Albanian immigrants, and the Albanians’ affect on Arvanites when they arrived
enmass in the early 1990’s. The Arvanites desire the opposite of ambiguity and do not
feel empowered by their non-Greek ethnic ambiguity. They attempt to conceal or
forget their non-Greek ethnic differences to conform to official national discourses of
Greekness. They feel empowered by their Greekness. This thesis explores how the
Arvanites of Gogofis play with, and manipulate, formal and normative institutions to
lessen potential differences between themselves and other Greeks, while at the same
time creating and maintaining some differences; differing themselves from the
Greeks and lessening difference between themselves and Albanian immigrants and
vice versa. | would suggest that their identity flows between imagined Greek and
imagined Albanians. | illustrate the conventions of this fluidity through the
examination of practice through the patron/client relations in the village, with their
implementation of alternative kin-like systems, through the way naming is practiced,
and how memories are maintained, through expressions of foodways and through

their conceptions, and use of the landscape.
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Arvanites in Greek history

The Arvanites are approximated to have been half of the Greek population before the
exchange of Asia Minor Greeks in 1922, according to estimates by several amateur
historians (Kollias (1973) being the most well known). At the turn of the 19" and 20"
Century several records were made with Arvanite demotic songs according to the
curator of the Museum of Popular Music in Plaka in Athens. Demotic music was first
recorded in Greek, Vlachika and Arvanitika, which may indicate that the Arvanites
had a large presence in the pre-1922 Greek nation-state. The Arvanites have had a
ubiquitous role in the formation of the Modern Greek state. Many of the “kleftes™
were Arvanites (Sant Cassia 1993). Moreover, many of the owners of the merchant
fleets were Arvanites and became the Greek, war-time, fleet used against the Sublime
Porte (Hirschon 1999; Bintliff 2003). Another group chosen to represent the sacrifices
of the Greeks for the new nation was the women of Souli. The Souliotes are an
Arvanite/Albanian speaking people from several villages in the Pindos Mountains
(Hirschon 1999). They have become immortalised national heroes from their conflict
with Ali Pasha Tempeleni at the turn of the 18" -19™ Centuries (see, pic. 1.1).
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Pic. 1.1 Ary Scheffer (1795-1858), depicting the suicide of Souliote women

Thus, Modern Greece has incorporated stories from the recent past to include
Arvanites in the creation of the new Modern Greek state. However, the Arvanites are
explicitly not mentioned'®. There appears to be a systematic attempt to avoid
differentiating people according to any kind of ethnic or linguistic difference.
Officially, ethnic difference is defined de jure in terms of religious difference by the
Greek state. A question arises as to why these ethnic/linguistic differences are ignored
by official state historiography. Here tensions are exposed: between Greekness and
otherness, between the imagined Greece and the ‘real” multi-lingual, culturally
diverse Greece. In the next section an examination of the factors which has lead to
Arvanitika’s present status and the “public secret” associated with being an Arvanite is

explored.

3 Leonidas (1983), an amateur folklorist, is disconcerted that the Arvanites, of which he is one, have
not been recognised for their part in expelling the Turks from the Greek lands. His discourse is
common among the Arvanites in Gogofis. However, the discussion never goes beyond the point of a
performative disappointment. | suggest this may be for two reasons. 1) the discourse is in the context of
a Greek historical space and, 2) It focuses too much attention on the Arvanites as being different.
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Oppressed Ethnic Expressions

During the dictatorships of the 1930’s and the 1960’s, the minority speakers of Greece
were generally ill-treated™. In the 1930’s, Gogofis was an exception. During the
1930’s the village escaped much of the prejudice of the time due to their strong ties
with the Greek Government. This was not the case however during the military junta
rule of the late sixties and early seventies. The people of Gogofis did not want to
discuss this period, but it is interesting to note that it was at this time that they stopped

teaching their children Arvanitika.

Kyriakos is an unmarried man in his early forties and a night guard at the local
archaeological site. He relates how when he was a child the school master crushed a
hand made flute he had made and brought with him when his primary school class

went on a field trip.

I had made a flogera, [a shepherd’s flute], and it sounded pretty good. | decided
to bring it on the school trip. When we went to play, | sang an old song (an
Arvanite song) away from everyone, but Hoxja (the nickname for the teacher)
took it away from me and broke it in front of the whole class. | understand he
told me not to sing but I did. Then, he suspended me from classes for two weeks.
But it was too harsh. He reacted too much. Ok, if he took it away | would have
stopped.

Kyriakos then showed me a scar he received in the Army. Some soldiers had burned

off a tattoo he had had on his forearm®®. I asked him what it had said. He told me,

Only I know what it said, | remember and | will always remember. It is only for
me to know.

He did not tell me that it had to do with something Arvanite; however, he referred to
the scar during the context of our discussion about Hoxha, his flogera and his pride
about being an Arvanite. What his scarred tattoo referred to was clearly too painful to
express openly. He had been reprimanded many times in his life for expressing his

Arvanite identity publicly.

YKarakasidou (1997) observed in her research on Slavic speaking peoples in Northern Greece, that
during the Metaxas Government, all non-Greek languages were forbidden to be spoken in public
sometimes with serious repercussions. Arvanititka and Slavic, as a result, became a domestic language.
1> Tsitsipis (1998) argues in his study of Arvanitika in two other villages that it was a time when
Government institutions such as the military harshly mistreated conscripts who spoke Arvanitika.
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However, this ‘public secret’” may not be the sole reason for Arvanite language
decline. The progressive death of Arvanitika may also have resulted from state
infrastructures which linked Gogofis to Athens and to the nation. In the late 1960’s,
the Junta did construct a paved road to the village, telephones became more widely
available, and television made its first appearance in Greece and in Gogofis at the
time. During the decades following the Junta, Gogofis did not differentiate itself from
other ‘Greek’ villages. They were not publicly recognisable as an Arvanite village.
They were for the most part fully integrated into mainstream Greek society. People
began to practice ‘ethnic’ exogamy in the 1980°s. Many left the agricultural way of
life as the primary mode of production and went beyond the minimum required
educational standards of the state. Some individuals even received higher degrees
from foreign universities. Thus, anti-Arvanite attitudes did clearly affect the
community; however, the early 1970°’s was also a time where modern life was

encroaching on village life.

Enter Albanians: Stage-left

In the following section | examine how the mass migration of Albanian immigrants
becomes signifiers of the Arvanites ethnic non-Greek selve. This non-Greek self may
have been something they may have wanted to forget. A large wave of Albanian
immigrants introduced themselves into Greece and Gogofis as a result of the end of
the Cold War and the opening of the Albanian Greek border. Past contestations of the
origins and identity of the Arvanites were moved to the forefront; well established
‘non’ boundaries of their ethnic-ness forced the Arvanites to reevaluate their identity
as Greeks as the new population of mostly young Albanian men appeared in the
village, destitute and very poor but willing to work and speaking the language of the
elderly generation and their forefathers. Before World War 11 there is some evidence
from the narratives in the village of people who moved back and forth across the
Albanian/ Greek borders. In fact several *Albanians’ even settled in Gogofis in the
early 20" Century. But shortly after World War 11 the borders were sealed. Thus, the
two populations had no contact for more than fifty years.

25



In 1990 600,000 Albanians fled their country after years of mismanagement,
oppression, and poverty (Saltmarch 2001;King and Vullnetari 2003). The mass
migration resulted from the domino effect of Glasnost and the fall of the Berlin wall
in 1989. Albanian citizens took over Western embassies in Tirana and the government
was forced to open the borders. Most of the fleeing Albanians went to Italy and
Greece (King and Vullnetari 2003). Mass media broadcast dramatic pictures of people
appearing completely destitute, travelling on overflowing rusty old ships, arriving at
the Southern Italian harbours. At the same time, masses of Albanians crossed into
Greece. This event received less global media coverage, however, as it did not appear
as dramatic (King and Vullnetari 2003). The number of people who first arrived ‘on
foot’, as an Albanian interlocutor put it, is not well documented (King and Vullnetari
2003). It is not clear how many Albanians died while crossing into Greece either.
Greek interlocutors, who were conscripts at the time, told me they had orders to shoot
to Kill if they came across anyone at the border between Greece and Albania.
Regardless, hundreds of thousands of men, women and children came to Greece.
Many of them came to, and still live, in Gogofis. This may be a turning point in
Modern Greek history and an equally important point in time for the Arvanites of
Gogofis, as well as for the Albanians. Until this time Southern Europe, Greece
included, had been emigration countries (losifides and King 1998). The Greek
government was not prepared for such a large influx of people coming into the
country. At present, Greece is a country of destination and is considered an easy point

of entrance into the European Union.

Initially, many Greeks welcomed the Albanian immigrants. Interlocutors of the older
generation who came from Asia Minor seventy years earlier, now living in Athens,
initially saw the Albanian exodus as something akin to their trek from Turkey in the
early 1920’s. They saw the Albanians walking across the border on television and
empathised with them because of their experiences of racism, poverty, and lack of
state infrastructures when they were refugees. Likewise, an Arvanite interlocutor told
me the people of Gogofis saw the Albanian immigrants as long-lost brothers and took
them into their homes and fed them when they had literally nothing but the clothes on
their back.
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They were like brothers very poor, like we were in the past but they had nothing!

What could we do, we had to take care of them. They had mothers too.

The Gogofiotes may have exhibited a slightly different response from non-Arvanite
villages in that they took care of the newcomers, taking them into their houses. They
also felt a common thread based on their place of origin and language™®. The Asia
Minor Greeks may have also sympathised with the Albanians plight and may have
even given them some food and a place to lay their heads. Generally speaking,
however, they did not take them in, nor did they exhibit a sense of a kin-like bond. 1
never heard an Asia Minor Greek refer to them in kin terms®’ using terms such as

‘cousins’, ‘brother’ or ‘mother.’

The honeymoon was short lived, however. Even though crime in Greece is still one of

the lowest in Europe (http://zeus.hri.org/news/greek/mpab/2003/03-11-

08.mpab.html), within two years, crime increased nationally by one hundred percent.
The mass media exacerbated a sense of urgency, creating a sense of fear and
xenophobia by reporting every petty crime happening around the country, inevitably

blaming the Albanians®.

The terms for Albanian: Alvanos became synonymous with the words thief and
criminal while the term Alvanessa was equated to prostitution (Psimmenos 1994). The
affects of the media created the same climate in Gogofis. The Gogofiotes, too, became
apprehensive about them. To make things worse, Roberto, an Albanian immigrant
who had been accepted in the village, was found stabbed to death for an honour
killing between Albanian immigrants. The Gogofiotes began to fear the daily arrivals

of Albanians and felt they could not be trusted. They used terms such as barbarians,

'° The Arvanites did not express this directly. However they treated the Albanian immigrant children as
though they were child members of Gogofis. Several old women would call them over in Albanian and
talk to them in Albanian. When the children went away to play. one woman said, “They are just as we
were.” The children were pre-schoolers and could not speak Greek yet. Velioti-Georgopoulos
(1982;1993) examined Arvanites in Didima and Nauplion. Comparatively, the subjects of her study
jokingly would discuss unrealisable trips to the then isolationist Albania to find wives illustrating an
understanding of their common origins which suggests that a particular relations existed between the
Albanians and the Arvanites .

7 During the initial stage of my fieldwork, I drove through several Asia Minor communities as well as
Arvanite ones. | found it interesting that while there were queues of immigrants waiting to be hired
every morning in the Asia Minor communities, in Gogofis there were never any such queues of
Albanian immigrants.

18 Greece is reportedly the most xenophobic country in the EU (Mikrakis and Triadafilidou 1994)
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varvari, wild people, aghrioi, honourless ones, atimoi, to describe the Albanian
immigrants. At the same time they still maintained close relations with the Albanians

who first came to Gogofis®®.

Samaras whose nickname means saddle-maker, expressed his distrust in the following
narrative. Samaras was seventy-one at the time of my fieldwork. His grandfather
came from Albania to Gogofis as a young man, married a Gogofiote woman and
settled in Gogofis. Samaras inherited his nickname from his grandfather. We would
meet in the palioplatia, to talk. On several occasions | would also visit his home. His
wife, Yiannoula, was from an older Arvanite family in the village. He retired from
working the local quarries several years ago and now herded sheep. He told me how

he dealt with the newcomer Albanians sometime after Roberto’s murder:

I was herding my sheep near Kotsomichas, before you get to Aghios loannis,
(sic.) when several Albanians came to me on the field. | looked at them and
they looked at me. They asked me if | had any work. | looked at them, I spoke
to them in Greek. They spoke [to each other] in Arvanitika [Albanian] but I
understood what they were saying. We looked at each other. | told them to get
out of here in Arvanitika and that we did not want their typi, kind, around here.
They would kill you for a piece of bread. They can’t be trusted. They are an
honourless race, atimi fili. Not after what happened to Roberto. You know they
killed him in cold blood and left his corpse in the square. | understand these
typi, kind of people.

With Roberto’s death and the media denouncing of Albanians as criminals,
Gogofiotes came not to trust the newcomers. During this period, the relationship
between Arvanites and Albanians in Gogofis became strained and the tensions of

being Greek/Arvanite and Albanian were reified.

Hardheads and Mercenaries

To understand why the Arvanites expressed their knowledge about Arvanitika and

Arvanite things, one must examine how the Arvanites are characterised by the

¥ There appeared to be greater symbolic capital for those whose Albanian immigrants who first settled
in Gogofis. The Albanians who came later were less trusted and held a lower profile in the village.
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Arvanites themselves, as well as how they are characterised by mainstream Greek
culture?®. When | asked non-Arvanite Greeks to describe Arvanites, almost everyone
describe them as "sklyrokefaloi*, hard-headed and stubborn. The Arvanites are seen as
uncompromising and ‘irrationally stubborn to the point of stupidity’, “sklyrokefaloi
mechri vlakias” or “sklyrokefaloi tou kerata." The retired teacher Hoxha was not an

Arvanite. He married into the community.

The reason the people here [Gogofis] do not progress is because of their
culture. They have an anarchistic and stubborn (rebellious) nootropia,
culture. If I compare it with my village, we have doctors and lawyers come
from backgrounds like the people here. We were just as poor, maybe even
more so. But we made something of ourselves.

He blamed the low level of education and lack of progress on the Arvanite lack of
culture. He said the Arvanites were stubborn and their associated non-progressive
values is what ‘holds them back’ (cf. Campbel 1964: 226). Stubbornness is a common

idiom used to describe Arvanites.

The Arvanites are also often described as, “mistoforoi yia tous Tourkous”, Turkish
mercenaries. How this statement and the history behind it is assigned meaning also
exhibits how Arvanites see themselves and their language. The statement above is
historically true to some extent. Papailias (2003) suggests that the Albanian people
have a long tradition as mercenaries, which is exemplified in her study of the kurbet?".
During the Middle Ages and in the late 18" and through the19™ Century, Arvanites
served in the garrisons of cities of the Byzantine, Ottoman, and Venetian Empires and
even during the Napoleonic wars (Durham 1910; Biris 1960; Bintliff 2003; Kollias
1973). According to the contemporary Greek definition, mistoforos, or mercenary has
the negative connotations of being ‘soldiers of fortune,” individuals who have no
22

national loyalty and would kill anyone for money i.e. ‘rufianos*.” One strong aspect
of self for the Arvanites of Gogofis was this association with being a rufianos. They

2 Jenkins (2008) suggests that categorisation affects how an individual or a group’s identity is formed.
Categorisations, positive or negative, may affect groups’ behaviour and individual’s perceptions of
themselves.

K urbet is a centuries old tradition which is derived from Turkish, meaning travel for money. It is an
idiom used to represent the adaptability and sacrifice the Albanian immigrants have made when they
leave home to work abroad Papailias (2003).

%2 In most cases, they use the popular term rufianos rather than the more formal and ethnically neutral
term mistoforos.
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use myth and their interpretation of historical events to justify why they are rufiani
(plural). Kyriakos tells how an Arvanite was the one who betrayed Ali Pasha.

Ali Pasha went to his island to escape the Turks. They searched for him all over
Jannina but because the people were loyal to him they could not find out
anything. They [the Turks] even threatened people. They burned some houses
and raped the women. They killed all the tall men because they assumed them to
be his guards. My Great Grandfather, pro-papous [who was a tall man] escaped
because he was hidden by a friend. Finally they found their rufianos®. His
brother knew where he was hiding and he took them directly to him for a bag of
gold. I am not sure how much but it really was not that much, I think (sic.). When
his brother arrived with the soldiers he [Ali Pasha’s brother] placed his hand on
his shoulder and the Turks shot him dead in his home. This shows we can’t be
trusted, even your brother can be a rufianos. Your best friend cannot be trusted.

One cannot but notice the similarities with the story of Jesus and Judas. However, in
this narrative there are several Arvanite values weaved into the story as well as some
contradictions. Ali Pasha’s brother, similar to Judas betrayed his master for a sum of
money, but, the brother betrayed Ali Pasha, his closest and elderly kin and he did it in
his home, the sacred asylum (cf. Lopic 1992), emphasising how terrible the betrayal
of Ali Pasha was. He is the worst /best example of a rufianos. One interesting point
which contradicts their idea of them being rufiani is their actions as a collective. They
are faithful to Ali Pasha and willing to sacrifice themselves and their family for their

master.

In another narrative a man in the café told me:

When we had the Turkocratia (the Ottoman times) some Arvanites were
armatoli. They were our people but were not considerate of us. They stole for the
Turks.?. But we are different now.

The man showed honest remorse for his Arvanite/rufiano heritage and suggested that
it was better to forget the language and Arvanite things because “that is what is

holding us back”. They use the term rufianos to describe themselves as back-stabbers

2% Kyriakos uses the term rufianos, as a betrayer, a Judas in contrast to the Arvanite category. Good
Arvanites stick together but there will always be a rufianos.

 The Armatoli and Kleftes were many times the same people depending on the time and who gave
them better benefits. They were bandits and brigands who took turns terrorising the countryside. They
were hired by both the Ottomans and the newly formed Greek state of the 18" Century as a way to
control and disrupt the local populations (Sant Cassia and Bada 1992; Koliopoulos 1990; van
Boeschoten 1991)
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and mercenaries for the Turks. When placed in its historical context, however, the
depiction is less ethically loaded as there was no nation-state to be loyal to. In return
for their service, many Arvanites were given land in places such as in the Messogia,
or places like Gogofis in Attica. Arvanites are depicted as a stubborn, dishonourable
people without true loyalties, ‘rufianoi’, to anyone and are described as, a non-
indigenous people who are closely associated with the Turks® and not the other
Western Empires such as the Byzantines, Venetians, or the Austro-Hungarians®. The
Arvanites perceive themselves as Greeks distancing themselves from their ancestral
negative categorisations. However, they often blame their economic situation and

social position on their stubbornness and their disloyalty to others.

Codes of Honour, Codes of Behaviour

I found that Arvanites also see themselves as sklyrokefaloi, but they are proud of it.
This trait is seen as stick-to-itiveness. They see themselves as having besa - in other
words, if they say something it is their bond. Silva is a woman who has married one
of the men who was one of the first Albanian immigrants in the village. We were
talking about making plans to take a trip to Albania to visit her and Lukas’, her

husband’s, village in Northern Albania when she said:

I will not tell you something yet. You understand. You know about besa. If
| tell you something, I mean it and | will have to do it. This is what we
believe.

They will do it no matter what the personal cost. Besa is originally an Albanian word,
which has to do with the code of honour (Bintliff 2003). Moreover, besa is also a code
of behaviour and the basis of the Kanun i Lec Dukgjini. The Kanun i Lec Dukgjini®’
explains the roles of men and women in society: How one is supposed to behave, such

as gender roles, or how to deal with conflicts, such as blood feuds or land disputes

2 Albanians/ Arvanites then, appear to envision, as Kirtsoglou (2007:174) suggests, that the “Turk’ is
sometimes seen as a friend or a foe but “sadly always as nothing more than a faceless collectivity, that
happens to inhabit the other side ....”

%6 \Western Europeans are associated with culture and enlightenment (Sutton 1998)

%" The “Kanun i Lec Dukgjini” was unwritten and considered an outline of tribal Albanian laws. It was
transcribed by Father Gjecov, a contemporary of Skanderbeg. The Kanun defines day to day life for the
people of northern Albania. There were similar codes in the south. Presently people are remembering
and reinterpreting the Kanun. It had been almost forgotten during the communist period.
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(Durham 1910; Hasluck 1967; Gjenov 1989; Lopasic 1992; Young 2000). In Gogofis,
as well as other Arvanite communities, the rules of inheritance appear to follow the

codes of besa as suggested by the following excerpts from the Kanun:

+65 The House, Grounds, and Pasture

1) The house, together with the grounds that surround it, belongs to the last brother.
2) The huts and pasture are divided into as many parts as there are brothers.

+66 The Land

1) The land of the ancestors is divided by measure amongst brothers.

2) The land that has been purchased by the sons-after the death of their parents-is divided
amongst those who bear arms.

3) The middle brother has the right to choose the land that he wants.

4) The fields, vineyards, meadows, woodlands, copses, small forests, and thickets are divided
by measure equally among the brothers. (Gjenov 1989:48)

In Gogofis, the Kanun is not known as ‘the Kanun’ or labelled in any other way by
the Arvanites but there are some aspects of traditions which reflect the Kanun even
today. As in section 65.1 of the Kanun, and traditionally in Gogofis, the youngest son
takes care of the parents and resides in his father’s house. Post-marital residence
contrasts with non-Arvanites who expect the groom to move uxorilocally near the

bride’s family (Casselberry and Valavanes 1976; Loizos and Papataxiarchis 1991).

It has become a bone of contention with many of the elderly generation whose sons
had not married Arvanites and were leaving the village. Kyria Roula generally got on
with her daughters-in-law, but she was a little disappointed that her sons had not

married Arvanite women and as a result were not living patrilocally. She states:

Those women always insist our boys go live with them in their homes. | am alone
and | have no sons to take care of me. What would happen if | broke something
[a leg, arm, or hip]? Who would take me to the hospital. My nyfes, brides, have
their own families to take care of. A dopia, local [female] will always take care
of her own. My sons are far away and there is no one to care for me or for the
house we built for them.

There are concerns that they will not be cared for when they grow old. Kyria Roula
was also concerned that she and her husband had prepared houses for their sons but

they now lived ‘far away’. Since most marriages in the past were endogamous and
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patrilocal, women appear to have become more estranged from their families’ land
which emphasises agnatic ties and the men’s control of the land; the de facto result is

as it is stated in the Kanun.

The term, besa is used in Modern Greek as well as in Albanian. In Greek, the term
besa is used when someone is considered trustworthy: “echei besa™, he is trustworthy.
In Albania, it means much more. It is a word that still maintains powerful meaning of
honour and trustworthiness at many different levels.

The codes of honour are still salient to everyday life. However, young and middle-
aged Arvanite Gogofiotes see themselves as having less besa than do the older
generations. As stated earlier, 1 have heard both young and old characterise
themselves on many occasions as rufianoi, "Even your best friend can’t be trusted"
Mechri kai o kaliteros sou filos tha einai rufianos." Furthermore, they know their
ancestors were mercenaries and take pride in the fact that they were great warriors®,
Paradoxically, they are ashamed of that fact too, because they use the contemporary
definition to define their mercenary ancestors. They do not realise that their ancestors
were considered loyal gatekeepers rather than mercenaries for the Turks as well as
other empires at that time. Associating themselves with the Turks makes their
ancestors, prodotes and rufianoi, dishonourable traitors and back-stabbers to Greece
or the ‘dream’ of Greece (cf. Gourgouris 1996). Therefore, they associate their

ethnicity with both besa, codes of honour and at the same time, dishonour.

However, several people in the younger generation (below 50 years of age) have read
Kollias or Biris' books and have made it part of their identity as Arvanites. This
identity has some form of continuity but the majority of Gogofis’ residents have a
very contradictory idea about where they came from or how their ancestors came to
speak Arvanitika. The blurred understanding of how they came to live in Gogofis is
seen in a discussion | had with an elderly woman during the first part of my
fieldwork. 1 asked Kyria Roula why the old women tied their hea