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Introduction
When I returned to the Greek island of  Kalymnos in the Eastern Aegean as I set out to conduct an ethnography of everyday cooking I was faced with two discourses that seemed inauspicious for my project. On the one hand, in response to the question of how people learned to cook on the island I was met with the pat phrase that “it passes from mother to daughter” and no further comment. Equally unencouraging, I was told by many that this traditional transmission no longer occurs. “The younger generation doesn’t cook anymore” was the succinct claim by many on the island.  Claims that cooking is dead roll off the tongue of many Kalymnians. Now neither of these claims are in themselves surprising. The notion that cooking, like family property on this matrilineal and matrilocal island, passes from mother to daughter, seemed very much of a piece with my understanding of the alliance of women against their outsider husbands and fathers which makes for considerable female power and recognized status/authority on Kalymnos (see Sutton 1998).
 Thus cooking skill is in this phrase imagined as an objectified body of knowledge which can be passed down like cooking equipment, land, houses and other more obviously “material” property. Such a view is, no doubt, encouraged by the recent proliferation of cooking shows in Greece which tend to “folklorize” cooking knowledge as a set of “traditional recipes” which could equally be shown on TV or collected in a cookbook. 

The claim that the younger generation no longer cooks, echoed, by the way, in the popular media in Greece and the U.S. for that matter, fit with a larger discourse on the ambivalences of modernity and the perceived loss of tradition that I have been tracking over the 20 years that I have been conducting fieldwork on Kalymnos. While part of a view of the changes in everyday life on Kalymnos from a time-rich but commodity-poor “tradition” to a time-poor but commodity rich “modernity, it also suggested a loss of Kalymnian or Greek identity represented in the fact that young women were more interested in investing in foreign fashion than in what is truly Greek: i.e., properly prepared food. 


Thus both claims are moral discourses, perhaps more expressive of people’s values than actually assessing current practices on the ground. This gap pushed me to employ video ethnography to get at actual practices in the kitchen (and the larger “kitchen environment”). Theoretically, I have framed this project in terms of the anthropological literature on apprenticeship and learning, with a particular interest in the relation of knowledge to embodied skills and the material environment. 

Now it may seem strange to apply this master-apprenticeship rubric to the learning of cooking, which typically takes place in the context of the home, given that this literature, has, with a few exceptions concerned itself with male apprenticeship almost always in extra-domestic contexts. But this is one of the few anthropological literatures I’ve found that theorizes learning at all, and I find it particularly useful in bringing together a notion of social skills and technical skills, which are acquired through legitimate peripheral participation in “communities of practice”. Particularly relevant for this paper, these prior studies have been attentive to the complex and power-laden dynamics that exist between “masters” and “apprentices” in different cultural contexts and the way that learning specific technical skills is intimately tied to learning to be the type of person who can master such skills. Indeed, Lave and Wenger have pushed us away from the view that there is some objectified body of knowledge waiting to be handed over from one generation to the next, and more recent studies of apprenceship such as work by Argenti, Dilley and Herzfeld, see it more as a way of reproducing power relations than as a mode of knowledge transmission, a reproduction that involves a kind of self-mastery which can be seen as part and parcel of a Foucauldian disciplinary power. However, I think the knowledge transmission aspect is equally interesting, especially insofar as this literature also stresses the different implications for learning that takes place though sensory engagement, play-frames, observation (often surreptitious), and through embodied habits as opposed to traditional Western models of explicit, school-based learning. 

As noted there is almost zero ethnographic work on how women learn to cook in domestic contexts. The one exception is Audrey Richards’ classic Land, Labour and Diet in Northern Rhodesia, discuss the female transmission of cooking knowledge in the context of broader enculturation and learning of gender roles. Richards’, for example, notes the stress placed on observation and the construction of “play frames” for young Bemba girls. Interestingly, she notes that most direct teaching is done not by mothers, but by siblings, and in some cases, grandmothers. She does not discuss competition between mothers and daughters over cooking, but does suggest that such competition exists between cowives, noting that cooking is a key source of power: “The Bemba woman’s prestige largely rests on her power to provide porridge and relish for her male relatives and to serve it nicely” (1939:129; see also Gelfand on the Shona). Written as it is in functionalist generalizations, however, it is hard to assess the process of learning in any specificity.  

 One of the few in-depth studies of female learning in a largely domestic context is the work of Patricia Greenfield and her collaborators on Maya weavers, one of the first work to employ videotape in the study of apprenticeship.  They use Marcel Mauss’s notion of techniques du corps to show how Maya girls bodies are prepared from birth to have the capacities to weave using the backstrap loom, which requires that “a woman’s body becomes an essential part of the loom. Weaving is not possible if there is not a body serving a part of the loom frame. The warp or frame threads are stretched between a post and the weaver’s body” (Maynard, Greenfield and Childs 1999: 381). They argue that Maya girls’ bodies are shaped “culturally and biologically” in such capacities as “low motor activity,” maintaining a kneeling position for extended periods,
 developing balance through tasks such as carrying wood on their heads, and acute visual perceptive abilities which fit with the local model of “learning through observation” rather than learning by doing (384-5).  Another study of female apprenticeship is Hill & Plath’s on the Japanese Ama Divers, the majority of whom are women. They note that mothers never trained daughters, as they were not eager to have a potential competitor tagging along to “steal their moneyed knowledge.” As one daughter put it: “My mother! She drove me away! I tried to follow her to the bottom ot watch, but she shoved me back. When we were on the surface again, she practically screamed at me to move OFF and find my danged abalone BY MYSELF” (2006:212). Instead Hill & Plath describe a process of learning among peers and in relation to the environment in which the ama diver “must train herself to seize each new “learning experience” when it appears…much as she must rain herself to pounce upon a live abalone when she detects it…” (215).  Thus this study interestingly echoes Herzfeld’s work with male masters and apprentices on Crete. While not a situation of intra-family competition, indeed, as Herzfeld shows, one cannot take an apprentice who is a relative, there is still a deep concern on the part of masters to not easily part with their knowledge. As Herzfeld argues, apprentices often learn despite the fact that their masters, far from teaching them, often seem to discourage them from learning anything at all…The apprentice was supposed to watch and observe ‘So that he will learn how to steal the work, and it will stay in his brain’” (2003: 51; 101). In all of these cases, the suggestion is that skill and knowledge don’t simply “pass” from master to apprentice, but must be actively appropriated (if they are learned in this way at all). Could the same be true for mothers and daughters on Kalymnos? The one thing that I found missing from discussions of female apprenticeship is a focus on different social structural elements, and how they might effect mother-daughter relations. Thus I now turn to a consideration of Kalymnian matrifocality.
Kalymnos shares with a number of Aegean islands matrifocal patterns not found in the rest of Greece.
 This means that post-marital residence is preferentially matrilocal, at least for the first daughter, who typically resides in the same house or in a house adjacent to her parents. This means that the husband enters the family as an outsider, and women’s “domestic” work is much more central to the structures of power in Kalymnian society than in more patrilineal areas. This is not mitigated by the fact that women increasingly work in jobs outside the home, indeed, the matrilocal situation means that Kalymnian children continue to be raised in large numbers by maternal grandparents as well as parents. Elsewhere I have discussed some of the implications of these practices for gendered power on Kalymnos. But here I unpick some of my assumptions about mothers and daughters as allies, which they certainly are in some contexts, but not necessarily in the kitchen. If mothers and daughters form the backbone of Kalymnian society, this has interesting, and for me unexpected, implications for their cooking practices, as I will describe below.

How do matrilocal patterns effect the environment of the kitchen in Kalymnos? The organization of the kitchen as workspace has interesting implications both as a kind of cultural artifact of different cooking values and styles, and in terms of mother/daughter relations. Since daughters often have houses that are extensions, built onto or adjacent to their mothers homes, this means that there are often two working kitchens shared by the coresident family. The mother’s kitchen may be quite small: a space large enough for a sink, a refrigerator, a small table, a wall cabinet for plates and a two burner stove run off of a gas bottle. It is usually a small room separated from the main living area. Alternatively, a shack outside the house may be used as a primary area for processing and cooking, or simply a covered area that opens up into a courtyard can be used. 

The daughter’s kitchen, by contrast, can be quite large, on the first floor of the daughter’s living area, and typically is not a room separated by a divider, but opens onto a larger living space. The daughter’s kitchen will include a full stove and oven, a large amount of counter space with cabinets above and below. The mother’s kitchen uses wall space for storage of pots, pans, implements, and often plates. By contrast, the daughter’s kitchen will have those items placed in cabinets, and will instead use wall and counter space for decorative items, or sometimes for a kind of display of the tools of past generations. What this set-up in some cases allows is for the mother’s kitchen to be the primary everyday kitchen for processing and cooking “heavy” foods, and the daughter’s kitchen much more used for lighter, occasional cooking, cooking of sweets or casseroles which use the oven, and making of snacks and coffee. Because the mother’s kitchen tends to be outside the house itself, the smells associated with cooking, cleaning fish, and the dirt associated with processing the food does not enter the living space, which does not need unusual amounts of effort, then, to prepare for visitors. This set-up also facilitates the fact, discussed below, that the mother retains primary control over the everyday cooking for the extended family as a whole. 

While male knowledge, especially ritual knowledge, has been studied in considerable depth, female knowledge has received less anthropological attention. Ritual knowledge has been seen as potential male property in many societies, which may reflect or even cause social distinctions (Barth, Tuzin). I am suggesting that something similar applies in the relationship of mothers and daughters on Kalymnos. Interestingly, it does not seem to apply to the same degree in women’s relationships with the wider community, where both women and men will often share cooking advice quite openly.  It is in some ways very difficult to establish a reputation for cooking on Kalymnos because one is generally cooking within the immediate and extended family circle. However, food generosity is a key social value on Kalymnos, and when cooked food is involved it does allow one to extend one’s reputation so one is spoken of within the neighborhood if not the wider community. This is not as common as one might think, however, since cooked food is more commonly offered to visitors and other foreigners rather than to neighbors, who are expected to have food available at home. Among neighbors and friends food generosity typically involves unprocessed ingredients: fresh products from one’s gardens or fields. It is only on the occasion that a neighbor or friend passes by during work, or on an excursion to the beach, that one might offer cooked food and be able to display one’s talents. Most women with whom I spoke insisted that they were happy to share knowledge of cooking as well as other skills such as crocheting, sewing and other skills related to making a trousseau. In this sharing knowledge parallels sharing food itself, in that the important thing is for the generosity to be narrated within the community. A woman complained to me how she had taught a friend crocheting for her daughter’s wedding trousseau, and had helped them do much of it. That friend failed in her social task when asked by relatives who had done the crocheting had claimed the knowledge herself rather than defer to the woman who had taught her: “and this she did right in front of me!” However, the woman added, “it is not important. Do these good things and they will come back to you. I taught another friend crocheting, and she taught me some knitting stitches, even though a neighbor had told her not to teach me because then everyone would be producing the same thing. So she taught me on the sly.” 
Direct exchange of skills isn’t necessary, however, for reciprocity. A woman told me how she had taught an acquaintance to make pizza and when she ran into the woman several years later, she said, every time I make pizza you must sneeze because I talk of your “trick.” Other women mentioned that “our crochet designs are famous throughout Kalymnos,” and “my neighbor at my summer house marvels at all my cooking. She says I am like a school!” These are the kind of interactions that ensures that one’s reputation for skills, like one’s general reputation, circulates throughout the community (see Sutton 2001: 45 ff.). 
There is the occasion, it seems, for competitive cooking on Kalymnos. Some women were eager to hear what I had eaten at other people’s houses and whether I judged it as good as the same dish made by them. In one case a woman, Irini told the woman Nina (cooking lessons #1) that she was making a type of wild field onion difficult to find on Kalymnos, but more common in the past. This is the kind of food that is associated with Kalymnian “tradition” so the mere mention of it can make people express nostalgia. One older woman said that her dead father “would have given his underpants for a plate of veryious.” It is also associated with “healthy” natural foods from the past, and I was told be several people that veryious were “good for the heart.” It requires several days soaking and processing to take out the bitterness from the onions. When Nina asked Irini how she was preparing them, she dismissed her, saying “to be a good cook and cook veryious so they aren’t bitter you have to have toughness.” Nina took this as a challenge, and asked two neighbors how to prepare the veryious, and bought them (at some expense, they run 5 euro a kilo). She was quite pleased when I admitted that Irini’s veryious had still tasted somewhat bitter to me, while Nina insisted that her veryious had come out sweet. By and large, however, my impression is that such occasions for direct comparison are rare.

Reputation can grow from other sources currently. Now that birthday parties and sleepovers are more common, women have the opportunity to observe each other’s food more than they might have in the past. One woman got to know a rich family whom she would have normally never socialized with because the young daughters had become friends at school. She noted being impressed by the fact that the rich woman doesn’t “put on airs,” but makes her own jam, and made the birthday cake for her daughter’s party rather than buying it from the store “not out of cheapness, but because she likes to do these things.” For an older generation, this marks the sign of a good woman in Kalymnian terms. 


Typical of these kind of exchanges of skill and knowledge is that they are horizontal rather than vertical: for the most part shared more among friends and acquaintances during socializing, rather than across the generations. The fact that food is such a common topic of conversation on Kalymnos, among both women and men, means that there are many opportunities for the oral transmission of recipes and “tricks,” though the more intensive teaching of a skill, which is believed to require observation and participation, implies a more intimate relationship.

For the purposes of a short paper, I will draw on one extended example of mother-daughter relations in the kitchen, and comment on its typicality. Nina is a Kalymnian woman in her 50s who spent the first 20 years of her life in the U.S., then moved back with her parents to Kalymnos in the late 1970s, married a Kalymnian man and has since then lived with him and her mother in her late 80s (her father is deceased and they have no children). Her maternal grandfather was a well-to-do merchant, which is reflected in their large house in town and their large summer house on the coast of the island. However, her husband can no longer earn a living fishing, and must go to the U.S. for 4-6 months a year to work as a painter. Nina currently devotes much of her time to the increasing demands of caring for her mother. In the following transcript of a video session, Nina is preparing an Octopus stew in the spacious kitchen of her summer home. Her husband is in the U.S., her mother sits in a chair by the wall, a friend, an American woman named Julia married to a Kalymnian and her teenage daughter are also present, sitting around the large kitchen table. She answered my questions largely in English (her first language):

Nina is cleaning and rinsing the octopus and preparing to cut it over the sink into a bowl. She cuts the tentacles by holding each in one hand between thumb and forefinger and sawing the knife upward through the tentacle in a one inch length, and then feeding another inch between thumb and forefinger. 

David: When did you take over the cooking from your mother? Did you take over from her at a certain point, or did you do it together?

Nina: Well, my mother has stopped cooking since May.

David: Really? She was still cook---

Nina: She would still cook basically. But I would help her, I would do some foods, it all depends. Like I would clean the fish. She hasn’t cleaned fish in years, I don’t know when…I would clean the octopus, I would cut up the meat. For years. But if you brought all the tomatoes, all the stuff to her and its all ready…she could carry on from there. But now she can’t.

David: And she liked to do that?

Nina: Oh, yeah! She says I’m a terrible cook. She hates my cooking. Everyday! She HATES my cooking (Julia laughing in the background).

David: What’s different about it?

Julia: It’s not hers.

Nina: It’s not hers, it tastes terrible, she tells me. Terrible, she hates it. 

David: And when your husband is here, does she also always do the cooking?

Nina: Not now. 

David: I mean, did she?

Nina: (offhand) Nai (Greek: yes). Now she doesn’t cook. She can’t stand because of her hip. My mother used to be a pretty good cook. But now she’s aged, she’s not as good as she used to be, if I’m honest. But she’s still good.

David: Do you make things that she didn’t make before or do you make the same things?

Nina: Oh, I make a little bit different. I like it hotter (spicier). I like spaghetti with…I don’t use cream, I’ll use milk, but she doesn’t like that kind of food that much ‘cause she’s not used to it. Or Manoli (husband) Manoli is like a traditional Kalymnian. They like all the traditional Kalymnian foods. So when he’s here I’ll do it once and they’ll eat it (Spaghetti with cream sauce). You know blue cheese and things like that. Carbonara I like, but no one else seems to like it. 

David: Where did you get the recipe? (Pause)…From friends?

Nina: (offhand) Yeah, friends. 

Later I ask her about cooking recipes she’s seen on cooking shows, and she mentions a meat pie which her mother “of course didn’t like….I bought ground pork, and I put in a whole bunch of spices. It was quite good!....But my mother is a traditional Kalymnian, she doesn’t like all that stuff.  

Nina begins washing tomatoes. 

Nina: I’m going to grate them. Now other people put them in the blender. You know a little mini-blender. But I don’t do that, I have done that, my mother does not like them in the blender. 

David: Because it’s a machine?

Nina: No, because it mushes everything up. Now, I leave the skin on. Do you want the skin on?

She begins to cut the tomatoes into a plastic bowl, holding them in one hand over the bowl.  

David: I don’t care.

Nina: OK. Cause other people do not like it with the skin. She likes it with the skin. Other people—(turning to Julia and her daughter) Do you like it with the skin on?

Daughter: It doesn’t matter.

David: You cut it rather than grate it?

Nina: Oh, I could grate it.

David: What do you normally do?

Nina: I do both. I got the grater out, you see? Should I grate it? 

Julia: Do what you normally do. 

Nina: I’ll ask my mother (smiling, turning to her mother and speaking in Greek) ma, should I grate ‘em or cut ‘em?

Mother: Cut ‘em up really small. (kopse tis mikra-mikra). 

Nina: She likes ‘em cut.

Julia: She wants texture. 
Nina continues to cut as she had been.

Julia: (noticing the large pieces) Now remember, she said ‘mikra-mikra.’

One might think that Nina and her mother have rather strained relations. As Nina and her extended family were key informants going back to my initial research in 1992 I have had extended opportunities to observe this mother-daughter relationship. This was by far the most hostile interaction that I observed, and it is surely not insignificant that it focused on Nina’s mother’s decreasing control over the kitchen. Notice also that the transmission of knowledge from mother to daughter is not a hands-on apprenticeship. Rather it is based in what Nina has absorbed over the years from watching her mother, using the same kitchen environment as her mother, comparing and contrasting how they do things with the methods of the wider community, and slowly taking over the processing of food as her mother became less and less able (and dealing with her mother’s negative reinforcement). Nina’s innovations come at the level of taste and knowledge derived from outside sources (friends, cooking shows), while continuities are strikingly observed in embodied habits (such as cutting everything in the end), which, as Bourdieu would say, “go without saying, because they come without saying.”

Nina’s mother struggles to retain her power through her control over the kitchen environment and such micro-decisions as whether to cut or grate the tomatoes. As Nina noted, her mother is simply too old to carry on cooking, and in a sense her criticism is the only source of her continued relevance in the kitchen. Clearly what was at stake was her mother’s power and her reputation. Her mother still exerts her power in telling Nina how to prepare dishes and to process ingredients. In Nina’s mother’s sensory evaluations of different qualities of cooked food lies the ability to distinguish between her own cooking, and her daughter’s “terrible” cooking. The fact that the larger community values such sensory distinctions gives them the importance over which Nina’s mother can exert her power. An interesting moment came when Nina notes that some people use a mini-blender to chop tomatoes, but that “my mother does not like them in the blender.” When I asked her why, whether it was because it was a machine, she said no, it was because the blender mushes up the tomatoes, and she doesn’t like the texture. She added that in fact many elder Kalymnian women do use blenders and other motor-run kitchen technology because these tools allow them to continue to exert control over the processing of ingredients even when their bodies begin to fail them in this regard. 
How typical is the situation described for Nina and Eleni? In my research I have filmed a number of mother-daughter pairs of different ages, and found across the board a desire on the part of the mother to keep control of the process of cooking. In a number of instances I filmed teenage daughters preparing a dish, while their mothers stood by. In each case, however, the mother would interrupt to correct or embellish either the daughter’s description of the process, or to offer corrections to the daughter while she was preparing the dish. In other words, standing aside was a challenge. One woman in her forties who had moved away from Kalymnos in her late teens told me that she never learned to cook while she lived at home because “I couldn’t steal cooking from my mother, it was too important to her.” Another elderly mother who still controlled the family cooking complained to me that her daughter was often forgetful, and even when the daughter made a dish, the mother would have to add seasoning ingredients later. In cases where the daughter has her own kitchen separate from her mother’s there is the possibility for greater independence. Even in these cases, however, there is a tendency to allow the mother to control the daily cooking for the family, while the daughter might make special foods, (snacks, baked goods, foods for entertaining friends). 

Conclusion

Clearly, horizontal transmission has long been a part of Kalymnian strategies, as a large community comments on the practices of others, and sometimes shares their knowledge and skills. This means that the ubiquitous cooking shows on television may represent a change in scale of knowledge transmission, but not a basic change in form, calling, as they do, for observational skills in the learning of recipes and kitchen tricks.
 In some ways, cooking shows (one episode of the show “Boukia kai Syghorio” was filmed on Kalymnos in the summer of 2007) might potentially lead to the greater objectification of cooking knowledge, a process familiar with other targets of folklore and “heritage” nostalgia. Indeed some older women commented on the difference between the cooking style of Vefa, where everything is measured, and their own style which relies on “tricks” and “practices” to reflect adjustments to the daily family environment. That these shows are becoming popular at a time when many older Kalymnians feel that the younger generation does not see food as crucially important to their health, well-being and identity is perhaps suggestive, potentially a trace of what Herzfeld calls the “global hierarchy of value.” One of the things that seems to outrage the older generation about the younger is that they supposedly don’t put food first on their list of priorities. Is the skill and knowledge associated with cooking becoming a less valued source of power in a context where restaurants and frozen foods are increasingly an option on Kalymnos? I defer this question, as this is an ongoing research project, and end by simply noting that on Kalymnos the course of cooking knowledge never did run smoothly.
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� While some men do cook, and almost all men care deeply about cooking on Kalymnos, the poltics of male cooking knowledge is a topic that I will address in a future publication.  


� Indeed, they suggest that “kneeling” is a recognized stage in a child’s development akin to crawling or walking in Western societies.


� Indeed it would be interesting to compare how learning might be different in more patrilocal or neolocal (and patrilineal) contexts (cf. Henze 1992). Anecdotally it seems that there may be considerable transmission of objectified knowledge (in the form of recipes, advice, etc.) if not embodied skill in contexts in which a daughter-in-law is expected to submit to the authority of her mother-in-law, or to seek advice on what her husband “likes.” (see Kalivas 2007 for oral historical information on this topic). A mother may also be more willing to teach her daughter if the daughter is going to leave home and in some sense be her representative to a new family. And of course daughters can resist the attempted assertion of power of their mothers and/or mothers-in-law. 





� This is a topic that I explore in a paper co-written with Leonidas Vournelis entitled “Vefa or Mamalakis?  Cooking up Nostalgia in Contemporary Greece.” Submitted for publication to Journal of Modern Greek Studies. 
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