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Representations of George and his Female Counterpart
in Caucasus Vernacular Religion and Folklore

The medieval narrative of St George freeing a princess from a
dragon, the earliest attestation of which is in a Georgian manuscript from
the 11* century, drew upon the conventions of eastern Christian hagiog-
raphy, and early forms of chivalrous romance. But key elements of the
miracle story can be traced to vernacular antecedents. The framing nar-
rative of George killing a dragon, which dwells in a lake and eats a daily
ration of the city-dweller’s children, harks back to the ancient Iranian
myth of a hero slaying a dragon which impeded access to vital resources,
and its numerous reflections in Caucasus folklore. Of particular interest
is the role of the princess. Initially, she is yet another sacrificial offering
passively awaiting her fate. But after George subdues the dragon, he asks
her to lead it into the city, using a leash made from her belt. The princess’s
role thus shifts from potential victim to co-participant in the victory over
the dragon, albeit in a subordinate function to George, to whom belongs
the honor of killing the beast. The motif of the maiden as “junior partner”
of the saint likewise has precedents in the oral literatures of the Caucasus,
as I will attempt to demonstrate here.

I. The princess as junior partner. The miracle of St George, the
princess and the dragon (see Appendix) is more than the ancient dragon-
slaying motif with a new character added. The narrative of a hero rescuing
a woman or women from a dragon has a long history, going back at least
as far as ancient Iranian tales of combat against a dragon guarding vital re-
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sources, such as water, livestock or women (Ivanov & Toporov 1974: 136-
164; Fonterose 1980: 515-520; Watkins 1995: 297-300; Kuehn 2011: 87-91;
Aarne-Thompson 1961: Ne300; Thompson Motif-index B11.7.1; Basilov
1991; Skjerve et al 2011).! The theme lives on in Georgian and Azer-
baijanian folklore, as in the following excerpt from a Georgian folktale:?

(The protagonist, the youngest of three brothers, descends to a land
beneath the surface of the earth, and arrives at the home of an old woman.
She tells him:) “Our water is held by a dragon (¢veni c’q’ali ert gvelasap’
u¢’iram). If we do not bring it a sacrifice (msxverp’]) each day, it does
not let us get water.” (The boy asks for two large wine-jars, and goes to
the water source). He saw a beautiful (mzetunaxam) woman seated there,
weeping. “Why are you weeping?”, the boy asked. “I am the daughter of
the king, brought as a sacrifice. When the dragon comes it will eat me.”
The boy said: “Let me rest my head on your knees, and when the dragon
comes, wake me up.” The boy lay down and went to sleep. The maiden
saw that the dragon was coming, but she felt sorry for the boy and did not
awaken him. She began to weep. One of her tears fell on the boy’s cheek
and he suddenly woke up. He jumped to his feet and asked her, “What
is it?” “Look over there, the dragon is coming.” The boy grabbed his boy
and arrow, and shot the dragon through the middle. He chopped up the
dragon and scattered the pieces (Gogiashvili 2011: 170).

Unlike the maidens and princesses freed by the heroes of the Shah-
Nameh and the Amiran-Darejaniani, or the boy in the Georgian tale just
cited, the daughter of King Selinos is not a mere resource to be regained,
nor a prize to be handed out to the victorious knight. She plays an active
but secondary role in the subjugation of the dragon: Her belt is used to
bind it, and she, not George, leads the dragon into the city. The scene of

1 In most Georgian and Greek versions of the miracle, the king and people of La-
sia construct a church after their mass conversion to Christianity. George enters the
church, and miraculously makes a sprin g of healing water arise from the floor of the
sanctuary. The production of a source of life-giving water by St George could be a
distant transformation of the motif of the hero restoring access to water upon slaying
the dragon.

2 The Azerbaijanian tale of Melik-Mamed follows a very similar plot (see the Russian
translation at http://www.kot-bayun.ru/azerbaidzhanskie skazki/melik-mamed.html),
as do the adventures of the Georgian folk hero Aspurtsela (Wardrop 1894 Ne12; see
also Kurdovanidze 2001).
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the princess leading the dragon on a leash, followed by St George on his
horse, appears in the earliest known visual representations of the princess-
and-dragon miracle, all of which are situated in Georgia: three frescoes
from the late 11" to early 12% cc (Adisi in Svaneti (Volsk’aia 1969); Ik’vi in
Kartli; Bo¢’orma in K’axeti); a mid- to late 12 c. fresco in Pavnisi, in cen-
tral Georgia; and a 13™-c. depiction of episodes from the life of St George
in A¢’i, in Guria (Privalova 1977: 71-91, 139-140). The same scene is rep-
resented on several Georgian icons, including a celebrated 15"-c. cloi-
sonné enamel image, and also a recently-discovered wall-painting in the
Alaverdi monastery (Xuskivadze 1981: XLIX; Lomidze 2011). The wide
geographic distribution within Georgia attests to the exceptional popular-
ity of the legend at the time, but more importantly, the prominence of
this particular episode, rather than the preceding scene, where the dragon
falls at George’s feet, or the following one, in which he slays it. Clearly the
representation of the princess in the foreground, as co-participant in the
dragon miracle, was of special significance to medieval Georgian iconog-
raphers, and presumably to their sponsors and audiences as well.

The earliest visual attestations outside Georgia of the scene of the
princess with the dragon on a leash are from Slavic lands — a Russian fresco
from Staraja Ladoga dated c. 1180, and possibly a Serbian church built c.
1168 (Lazarev 1953; Okunev 1927) — and with time this motif is incorpo-
rated into the normative iconography of St George. An 18®-century Rus-
sian manual for icon-painters specifies that in depictions of the miracle,
the princess “holds the dragon with her belt, and leads the dragon with
the belt into the city” (pojasom derZit zmija i vedet pojasom zmija vo grad;
Filimonov 1874: 327-328). The dragon-on-leash motif subsequently ap-
pears in most medieval Greek and Latin accounts of the miracle, includ-
ing that in the Legenda aurea, from whence it made its way into West-
European hagiography and iconography. Ogden (2013: 397-403) draws an
association between the princess’s belt motif in the St George miracle and
earlier narratives of saints (Marcellus of Paris, Samson of Brittany, Clem-
ent of Metz), who subdue dragons or serpents, then tie a belt or leash onto
them. What is lacking in these narratives, however, is any notion of part-
nership between a female and a male protagonist in the task of subduing
the dragon. The holy figure who invokes God’s aid to defeat the dragon
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also performs the remaining acts in the sequence: removal of a belt or
stole, tying it on the dragon, leading the dragon away.

In this paper, I will present evidence in support of the hypothesis
that the figure of the princess in the miracle narrative was drawn in part
from vernacular representations of female divine patrons, as described in
ethnographic accounts collected over the past century and a half in Geor-
gia and neighboring regions. But before we can examine the figure of the
female patron, it is necessary to review the characteristics of her male
counterpart, who bears the name of St George.

2. Gender attributes and trajectories: complementarity
and male dominance. Figures bearing the name of St George
have been described in almost all regions of the Caucasus where
Orthodox Christianity is, or once was, the religion of the elite.!
In the vernacular religions of highland Georgia, Abkhazia, Ossetia and
— in vestigial form — the Northwest Caucasus, supernatural figures
named after St George (Georgian Giorgi, Svan jgordg, Abkhaz Airg " and
Ossetic Wastyrji) are invoked as the divine protector of men who leave
the domesticated space of their communities for the sake of profit.2
As the patron whose primary function is to “mettre les espaces naturels
a la disposition des hommes” (Charachidzé 1986: 183), the vernacular
St George is the object of prayers and offerings presented by hunters,
travellers, warriors, woodsmen, and even thieves and livestock rustlers

1 In the case of Armenia, the cult of St George — ecclesiastical as well as vernacular
— rose and fell with the fortunes of the Armenian kingdom and the feudal houses.
Numerous churches dedicated to the saint appear in the 7th century, and some of
the best-known images and inscriptions referring to George and the other military
saints date from the reign of Gagik Arcruni, builder of Aghtamar (908-943), to that
of Gagik, king of Bagratid Armenia (989-1020), who dedicated a church to George at
Horomos. Images of the saint become rarer after the devastating series of Mongol and
Turkic invasions beginning in the 1220s, which left the Armenian nobility depleted
and scattered.

2 Not uncommonly, Abkhaz and Ossetic texts make reference to St. George in the
plural number (Ossetic Wastyrjy-ta “St Georges”). This practice probably stems from
the multiple shrines dedicated to him, as well as the belief that divine beings, like hu-
mans, belong to clans (Dumézil 1978: 75-77). Georgian folk texts refer to the “three
hundred three score and three” shrines said to be under the patronage of St. George,
one for each day of the year (Surguladze 1991; Tuite 1994: 142).
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(Charachidzé 1968: 471-490; Inal-Ipa 1965: 519; Chenciner 2008).!

George, as the divine patron of men, is juxtaposed to female-gendered
counterparts, known under various names in the central and south
Caucasus. In earlier work on traditional Caucasian belief systems, I have
represented the attributes of female and male divine patrons, and also the
typical life courses of women and men, as distinctive trajectories in real
and symbolic social space (Tuite 2006: 171). These trajectories, like the
social roles of the two sexes, are complementary and equally necessary,
but underlain by a fundamental asymmetry. Women were traditionally
represented in ambiguous terms, due to their outsider origins, and
periodic “impurity” (Charachidzé 1968: 279). Within the community, the
men dominate public spaces, whether in ritual performance or communal
governance (Tserediani et al 2018). As shown in the diagram below, the
circuit associated with females, divine and human, is wider, anchored in
the extremes of the domestic interior and the remote exterior. This latter
space, whether associated with exogamy or the high-mountain hunting
grounds under the patronage of the divine patron of game animals, is of
ambiguous nature: necessary for the begetting of children and the welfare
of the community, yet potentially harmful, being linked to impurity and
danger.

Trajectories of women and men, and their divine patrons
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1 Cp. the medieval Georgian distinction between kveq’ana (‘land’), where people and
domestic animals dwell; and t’q’e-veli (wilderness, lit. ‘forest and meadow’ ), inhab-
ited by wild beasts (Surguladze 2003: 37).
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(i) Female trajectory. The societies of the western and southern
Caucasus are rigorously exogamous. Marriage is forbidden between a man
and a woman known to have a common ancestor, or even suspected to
have one. These societies also prefer for the bride to take up residence in
the husband’s family home, rather than the reverse. A woman’s trajec-
tory, as seen from the vantage point of her clan of birth, therefore, takes
her from the female space in the home around the hearth (the interior of
the interior), to entry, via marriage, into an unrelated family in another
village (the exterior of the exterior). From the point of view of the lat-
ter group, the trajectory is in the reverse direction: a woman from the
exterior enters the central space of their home through marriage to one
of their men.

In the northeast Georgian highlands, women of childbearing age
once performed a complete circuit of their trajectory, from domestic to
savage space and back again, on a monthly basis. At the onset of menstrua-
tion, they left the home to spend a period lasting from five to nine days,
in the menstruation hut (samrelo) or stable.! As a space associated with
impurity, potentially danger-bringing and off-limits to men, the samrelo,
although situated in or near the village, is symbolically situated in the
savage exterior. After their period of isolation, women wash and change
clothes, return home, but remain outside the house until nightfall, where-
upon they complete their reintegration into the household.

(ii) Male trajectory. If the hearth and the innermost part of the
house is women’s space (Chartolani 1961), men dominate the public spac-
es in the village, especially on the occasions of religious festivals, politi-

1 In the cultures of the Caucasus, as in those of many regions of the world, fe-
male blood flow during menstruation and childbirth is believed to contaminate or
counteract the power or “purity” (Geo. sic’minde) attributed to men and the gods.
In Abkhazia, Ossetia and most parts of Georgia, women of childbearing age were
excluded from participation in certain religious ceremonies, or barred from ap-
proaching sacred sites. As recently as the 1930’s and 40’s, women in the northeast
Georgian districts of Pshavi and Xevsureti spent their monthly periods in the stable
or in specially-built menstrual huts. They gave birth in rude, unheated cabins even
further from the village, which men refused to approach under any circumstances
(Tedoradze 1930: 140-150, 167-180). Eristavi (1986: 171-2) and Gabliani (1925:
140) refer to a similar exclusion of women at times of blood flow among the Svans.
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cal assemblies, and gatherings of elders and mediators to settle disputes.
These public arenas constitute the “exterior of the interior”, as shown in
the diagram. It is also a recognized function of men, under the patron-
age of St. George, to go in search of profit, whether it be through hunt-
ing, warfare, commerce, or negotiation with another kingroup to obtain a
bride. The exploitable spaces outside the community are what I call the
“interior of the exterior”.

(iii). Divine patrons. In the oral literature of the Georgian high-
landers of Pshavi and Xevsureti, the divine female patrons of women are
represented with trajectories mirroring those of human women, even as
St. George’s trajectory parallels that of the menfolk. The Xevsurian divi-
nity Samdzimari is depicted as a female spirit of remote or even subterra-
nean origins, who is called upon for aid in women’s domestic affairs, such
as the health of children and livestock, and the production of milk and
cheese (Charachidzé 1968: 559-616) One of the central shrines of Pshavi is
dedicated to Tamar, a divinity based on a medieval Georgian queen of that
name. This figure is invoked for the health of women and children, and
for the well-being of the community, but is also imagined as dwelling far
from human society, on a mountaintop or in the sky (Charachidzé 1968:
690-698). At the local level, within each commune of Pshavi, are sacred
sites named after Mary, the Mother of God (yvtismsobeli), or a divinity
of outside spaces named “the Mother of the Place” (Adgilis-deda). These
figures as well are invoked for health, fertility, and aid in childbirth. In
some areas of the Central Caucasus, where traditional religious practices
take place at shrine complexes (rather than Orthodox churches or their
ruins), peripheral sites named after Mary or the Place Mother are paired
with central shrines dedicated to St George or his local equivalent. For
example, in the northeast Georgian province of Pshavi, in the communes
of Udzilaurta and Kist’aurta, boys are initiated at the principal shrine,
whereas the initiations of girls and in-marrying women take place at a
smaller shrine some distance away (Tuite & Buxrashvili 2000).!

1 Examples of complexes with paired shrines dedicated to George, or his local
variant, and a female patron include Rekom (Ossetia), Iagsari (Pshavi), Xaxmati
(Xevsureti), Maet-tseli (Ingusheti, according to Berzhe).
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The relation and distribution of roles between the female and male
divine patrons can take different forms, as shown in the following table.
With respect to most domains of domestic life, the patrons have distinct
spheres of activity. The two spheres overlap, however, when male actors
“intrude” upon the external spaces which are under the patronage of the
female divinity. Three variations on this theme from Caucasus folklore
and vernacular religion will be discussed here: (i) the hunter in the high-
mountain domain of the game patroness; (ii) Giorgi and his oracle com-
panion in the land of Kajaveti; (iii) the tale of a young man happening
upon a dragon and the woman who is about to be its victim, of which of
course, the miracle of St George and the princess is the most celebrated
representative.

relation distribution of functions examples

1. Separate domains | gender-linked division of roles | Tamar and Lashara
and functions (e.g. (fertility, (Pshavi)

health, dairy production vs. hunt-
ing, raiding, exploitation of na-

ture)
2. Competitive, patroness of game animals vs. pa- Dél and Jgorég
conflictual tron of hunters (Svaneti)
3. Cooperative cooperate (with female patron in | Samdzimari and

subordinate role) vis-a-vis human | Giorgi (Xevsureti)

protégés

3. St. George and the seductive patroness of game animals. The
trajectory associated with women, encompassing the extremes of interior
and exterior space, reflects the fundamental paradox of women in virilo-
cal Caucasian societies, as periodically impure (and thus potentially dan-
gerous) outsiders who are nonetheless essential for the continuity of the
patrilineage. With respect to domestic space — the interior of the interior
— female supernaturals are invoked for family health, prosperity and dairy
production (for which women are responsible). The association of female
divinities with necessary, but potentially harmful, outer spaces — the ex-
terior of the exterior — manifests itself in diverse ways. Tamar and Sam-
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dzimari, as previously mentioned, are ascribed remote origins, celestial
or chthonian. Doubtless the most captivating variations on this theme,
however, are the patronesses of game animals.

The relation between St. George and the game patrons, whether
represented as individuals or kingroups, finds particularly elaborate ex-
pression in the folklore of the Abkhazians and Svans, and — considerably
transformed —in the oral literature of the Georgian mountaineers of Pshavi
and Xevsureti. In Abkhazian traditional religion, the counterpart of Airg’
(St. George) was AzWeip$aa, depicted as an old man, deaf and blind, with
numerous beautiful, golden-haired daughters (Gulia 1928; Salakaia 1991).
The hunter’s success depends not only on Airg’, but also on AzWeip$aa,
since the latter and his daughters must grant him an animal from their
herds to kill. In the words of an Abkhazian folksong, the fortunate hunter
is he “to whom Airg” first gave the stick, to whom AZWeip§aa first granted
the liver” (Anshba 1982: 33); in other words, the hunter, who is under
the protection of Airg’, is allowed to kill an animal by AZzWeipsaa.! The
female game spirits, such as the daughters of AzWeip$aa, are depicted as
seductively beautiful. They are reputed to have taken legendary hunters
as lovers, in return for assuring extraordinary success at the hunt.”

The ambiguous nature — beneficial but dangerous — is particularly
evident in portrayals of the deity Dil in Svan folklore. Golden-haired and
bewitchingly beautiful, Dil bestows her affections — as well as hunting
success — on the men she favors, but should they have sexual contact with
a human woman, or slaughter too many animals, she can also bring about
their ruin or even death (Tuite 2006). Svan folklore commonly represents
the relation between Jgordg (St George) and Dal as one of rivalry rather
than collaboration (Virsaladze 1976: 138-140). The latter imposes strict

1 Not only do the two deities cooperate in assuring a successful hunt, they are
thought to be related through marriage according to some accounts: “the girls of
the Airg’ clan are the daughters-in-law of the AzWeip3aa clan” (Airg ‘aa r-topha,
AzWeip$aa r-taca; Inal-Ipa 1965: 517; Anshba 1982: 27).

2 Cf. the Chechen and Ingush forest spirits known as almaz (Dalgat 1893), and the
Mingrelian t’q’asmapa (Canava 1990: 60-71). Mingrelian folklore also mentions an
aquatic counterpart, c’qari§mapa, “queen of the waters”, similar to Ddl in many
respects, although she prefers to seduce fishermen (Virsaladze 1976: 120-1).
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limits on the number of beasts a hunter can kill, and only favors those
hunters who respect norms of purity and ritual preparation.' Jgardg on the
other hand is the patron of exploiters of nature, even those who pillage
its riches without restraint. A popular ballad recounts how the legendary
Svan hunter Chorla, having slaughtered more than his quota of ibexes,
incited the wrath of Dil and her sisters — like the daughters of AzWeipgaa,
Ddl is sometimes represented as one of a group of game patronesses with
similar properties. They caused him to slip, and left him hanging for dear
life from a cliff by one hand and one foot. Jgardg interceded for Chorla,
compelling Dal and her sisters to release Chorla (Chikovani 1972: 228;
Charachidzé 1986: 185).2

4. Xevsureti: the partnership of Giorgi and Samdzimari. The
northeast Georgian highland province of Xevsureti, like some of its neigh-
boring districts, remained largely out of direct control by the Orthodox
Church and the feudal lords of the lowlands. Nonethless, certain concepts
and attributes of Christianity and feudalism were integrated into an ances-
tral belief system similar to those that are believed to have existed in the
central and western Caucasus. The result of this thoroughgoing restruc-
turation, or reformation — which was probably carried out several centu-
ries ago, with ritual specialists playing a leading role — is a complex, so-
phisticated and elegantly structured cosmology quite unlike anything else

1 Svan men would only go up to the mountains to hunt after abstaining from
sexual contact, and assuring that no women in their households were having their
menstrual periods.

2 Accounts from the western Caucasus also mention a male-gendered divine fig-
ure named Afsati (Ossetic), Afsaty (Karachay-Balkar), or Apsit (Svan). In the for-
mer two regions, the guardians of wild game animals are said to be his daughters.
The name Afsati and its variants stems from that of the Christian saint Eustace
(Eustathius), (Arzhantseva & Albegova 1999). Eustace is portrayed as a mounted
hunter taking aim at a deer, within whose horns the figure of Christ appears. The
Eustace cult, introduced from Georgia, was very popular in Alania, as attested by
church frescoes and the remarkable petroglyphs on a “hunter’s stone” near Ki-
afar, seat of the rulers of western Alania in the 10®*-11% c. (Arzhantseva 2012; see
also Thierry 1985, 1991). The distribution of functions between the Eustace figure
and the female game patrons (father-daughter, or patronage of different types of
game), appears to be the consequence of the appropriation of a male-gendered
figure from elite iconography into a belief system in which female divine patrons
already existed (Tuite 2018).
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in the Caucasus ethnographic record. Among the key innovations of this
restructuration are (1) the reconceptualization of the relations between
the human and divine worlds in accordance with feudal principles of hier-
archy, dependance and land tenure (Bardavelidze 1960, 1974; Charachid-
zé 1968; Tuite 2002); and (2) professionalization and masculinization of
the functions of establishing contact with the supernatural realm, through
the presentation of offerings and spiritual possession (Tuite 2004). In other
regions, contact with the supernatural was assured by heads of household
and possessed persons of both sexes. In Xevsureti, the role of sacrificer
came to be the exclusive privilege of male shrine priests (xucesi), selected
from specific lineages in each community. The function of divine spokes-
person was appropriated by authorized oracles known as kadagi (Ochiauri
1954; Charachidzé 1968: 113-133), whereas occurrences of possession in
women were ascribed to demons (Charachidzé 1968: 167).

One of the most powerful shrine complexes in Xevsureti is
Xaxmat’is-Jvari, situated near the pass leading from southern Xevsureti
toward the main road to the North Caucasus. Associated with the site
is a shrine-foundation narrative (andrezi), different and more elaborate
than those linked to most other sacred sites in Xevsureti.! The andrezi of
Xaxmat’is-Jvari features Giorgi (St George), who led his divine army on a
raid in Kajaveti, the alien land of the Kajes, a race of demonic blacksmiths
with magical powers.? Giorgi was also accompanied on the raid by his
mk’adre Gaxua Megrelauri.® The mk’adre (“one who dares”, i.e. comes in
close proximity to a deity) is a legendary oracle with exceptional powers,
and the prototype of the male shrine oracles (kadagi) who continued to
serve as authorized spokesmen of their divine patrons until very recently
(the last Xevsur kadagi died in the 1980s; T. Ochiauri, pers. comm.).

1 In the typical Xevsurian andrezi, the divine being which is to become the com-
munity’s patron deity appears in the form of a luminous bird-like flying object,
and selects the spot where the shrine is to be built (K’ik’'nadze 2011)

2 Several variants of this legend are reprinted in K’ik'nadze’s collection of Andre-
zebi (2011: 41-47).

3 More precisely, George brought Gaxua’s souls along, but not his body, which
was left behind and began decaying. After their return from Kajaveti, St George
restored to the souls to Gaxua’s body, which came back to life. The Xevsur texts
refer to “souls” in the plural (suln uridebian). On the concept of multiple souls in
northeast Georgian traditional religion, see Bardavelidze 1949.
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After defeating the Kajes, Giorgi brought back as war booty a herd
of cattle, a collection of cups and metal-working tools, and three women of
Kajaveti: the lovely Samdzimari and her companions Mzekali (“Sun-wo-
man”) and Ashekali. Giorgi “baptized” them, and granted them residence
at Xaxmat’i. Worshipped alongside George at the “believer-unbeliever”
shrine of Xaxmat’is-Jvari,' Samdzimari is invoked as the helper of women,
especially during childbirth, and for the health and productivity of dairy
cattle (Charachidzé 1968: 559-616). In addition to her tasks as the Xev-
surian equivalent of the female-gendered divinities known throughout
Georgia and adjoining regions under the names of Mary, Mother of God,
or the Mother of the Place (Adgilis-deda), Samdzimari also appears in Xev-
surian ballads as the supernatural lover (in a sense) of a series of mk’adre
companions, who were said to have travelled to distant holy sites for as
long as their special relationship to Samdzimari lasted (Charachidzé 1968:
141-144, 565-570; Ochiauri 1954: 105-8; K’ik'nadze 2011: 50; K’ik'nadze
& Makhauri 2010: 27-28; Chikovani 1972: 105-7, 246; Fiahnrich 1999: 68,
131, 241, 264; Tuite 2017). The first of these was Gaxua Megrelauri him-
self. Samdzimari, having taken the form of a human woman, cohabited
with him. For this reason, Gaxua was not allowed to take a human wife
(K'ik’'nadze 2011 NeNe 43-44). St. George and the other divine patrons ap-
peared to him in the form of doves, and took him along on voyages to holy
sites such as Gerget’i, in the district of Xevi to the west of Xevsureti, and
Targame in Ingushetia (K’ik’nadze 2011: 63-66).

As was discussed earlier in this paper, divine and human women
are associated with the extremes of exterior and interior space. They not
only circulate between these spaces but also bind them together: through
her transfer from one kingroup to another via marriage, a woman forges
a social link between the two groups, opening up new possibilities for
mobility, hospitality and mutual support. Samdzimari, moving from the
underworld of the Kajes to partnership with St George, is also attribu-
ted a special capacity for opening contact between the divine and human
worlds (Charachidzé 1968: 570-574). Through their relationship with

1 So called because not only Xevsurs and other Georgian highlanders, but also the
nominally Muslim Ingushs and Chechens visited Xaxmat’is-Jvari and presented
offerings.
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Samdzimari, Gaxua and the other mk’adres were granted close access to
their shrine patrons, whom they alone could see and converse with. As
soon as they violated the vow of celibacy that Samdzimari imposed on
them, however, both Samdzimari and the shrine patron deserted them
and disappeared from view. Bach’uat Axala, for example, was abandoned
by the patron of Sanebis Jvari after he felt attraction for a beautiful Che-
chen woman (Ochiauri 1954: 105-8).

K’ik’nadze (1996: 120) surmised that the motif of Giorgi bringing
Samdzimari back from Kajaveti was ultimately derived from the narrative
of St George rescuing the princess. In my view, the two narratives are
indeed linked, although the relation between them is considerably less di-
rect than he imagined. The andrezi of the campaign in Kajaveti would ap-
pear to be a transformed variant of the old Iranian myth of combat against
a resource-hoarding dragon, in which the demonic Kajes as a group take
the place of the dragon.! The Kajes possess wealth, in the form of metal
artifacts, livestock and women, which Giorgi and the deities capture and
bring back for the benefit of the community. Samdzimari herself is of un-
derworld, demonic origin, but — like the princess — she is baptized into
the true religion. It remains unclear to what extent the representation of
Samdzimari was influenced by that of the princess in the Christian miracle
narrative, or whether it developed independently, from a synthesis of the
Iranian dragon myth and the Caucasian figure of the female divine pat-
ron. Some Samdzimari narratives published by K’ik’'nadze 2011 (NeNe 44,
47) do in fact contain motifs obviously borrowed from some version of
the princess and dragon miracle (including the dragon). What is clear is
that Samdzimari came to be represented as a junior partner of St George,
albeit a less lethal one than her Svan colleague Dil. The once-demonic
Samdzimari was installed by Giorgi on the territory of one of Xevsureti’s
most sacred sites; and she is invoked alongside Giorgi by shrine priests
throughout Xevsureti (K’ik’'nadze et al 1998: 16, 40, 44; Tuite 2011: 202),
even as human women are excluded from most religious functions. Her
pacification and subordination to George is consistent with the profes-
sionalization and masculinization of divine functions in Xevsurian ver-

1 On the figure of the Kajes in Armenian, Georgian and Ossetic folklore, see Cha-
rachidzé 1968: 533-543; Russell 1987: 451-3; Testen 1989.
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nacular religion, as well as the more general principle, mentioned earlier,
that the female role is complementary with that of the male figure, but
also subordinate.

5. Conclusion. Well over a century ago, the Russian scholars
Veselovskij (1880) and Rystenko (1909) pointed to the Caucasus as the
likely site of the emergence of the princess-and-dragon story. What I
hope to have demonstrated here is that particular attributes and motifs
associated with the princess figure were drawn neither from the Iranian
resource-hoarding dragon myth, nor chivalrous romance, nor folktales of
the type cited at the beginning of this paper, but rather from a source that
had hitherto escaped notice: the divine patrons of women, external spaces
and game animals in the vernacular religions of the Caucasus highlands.

The princess-and-dragon miracle and its vernacular sources

ancient hero dragon (dan- resources society
Iranian myth, | (dragon- gerous, blocks (water, (threatened
Caucasus folk- | slayer) access to vital livestock, by dragon)
lore resource) women)
+ J Y J
Christian George dragon (blocks princess (ini- | citizens of
hagiography water source, tially passive | Lasia
eats children of | ‘resource’,
city) then subordi-
nate partner
of George)

I

I

I

!

seductive

male patron

Caucasus ver- | male female patron protégé
ni;::lﬂar reli- | patron (1) guardian of (3) becomes g{u?gietgr of
8 resource (game) subordinate P
(2) dangerous partner of resources,
’ oracle)
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In the miracle narrative, the princess is at the outset yet another
sacrificial offering passively awaiting her fate. But after George subdues
the dragon, he asks her to lead it into the city, using a leash made from her
belt. The princess’s role thus shifts from potential victim to co-participant
in the victory over the dragon, albeit in a subordinate function to George.
Her participation mirrors that of Dl vis-a-vis Jgordg, AzWeip$aa’s daugh-
ters vis-a-vis Airg’, and Samdzimari vis-a-vis Giorgi: the collaboration of
the female patron is necessary, but she must submit to the male patron,
who insures the success of his protégé, the hunter or the oracle. The con-
tribution of the two vernacular sources to the hagiographical account is
shown in the diagram (above).

The two-headed arrows indicate two-way influence at the inter-
face between elite and vernacular representations of St George and his
female counterpart. Besides the name of George bestowed upon the male
protagonist, elite influence underlies some of the traits attributed to the
female patron. More precisely, her profile already contained some “drag-
on-like” features, stemming from the ambiguous, potentially harmful na-
ture of female supernaturals in Caucasus vernacular religion (Tuite 2004).
The aquatic attributes of St George’s female counterparts in some central
Caucasus traditions, could well have resulted from the incorporation of
characteristics of either the hagiographic or old-Iranian dragon.'

But at the end, the female patrons yield to St George and his hu-
man protégé, to whom they grant animals to kill. If Caucasus vernacular
religion contributed an active female figure to the story of the St George

1 Caucasus folklore includes several accounts of the St George figure coupling with
a supernatural female from the subaquatic realm, from whom children are born.
In Kabardian oral literature, Ausjerj (Aymmxapmk < Ossetic Wasgergi), invoked
in ballads as “our father”, is said to be the husband of the water goddess Psythe
Gwase (IIcsrrxpd ryamp), “our mother”, with whom he fathered seven sons and
three daughters living at the bottom of the sea (Kokov & Kokova 2011). Doubtless
the strangest variant, especially from the standpoint of contemporary Western
sensibilities, is the Ossetic tale of the post-mortem birth of Satana, the matriarch
of the legendary Narts, from the nocturnal union of Wastyrji (St George) and the
corpse of Dzerasse, daughter of the water god Don Bettyr (Dumézil 1965: 34-35;
Abaev 1949: 242, 304-5). A similar account was recorded in late 19"-c. Ingusheti
(Dalgat 1893: 122-123).
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the dragon-slayer, it received in return a myth licensing the subordination
of the female patron of game animals to the male patron of men exploiting
the wealth of the outside world.!
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Appendix. The earliest version of the miracle of St George, the princess and the drag-
on, from the manuscript Jer Geo 2 (11 ¢.), with translation
Corrections to the Jer Geo 2 text are marked by (corr), and underlining of the letter

or word that has been altered. Letters omitted in karagma abbreviations are set between

brackets (...).

Georgian text Jer Geo 2 (11" ¢.)

translation of Jer Geo 2 (KT)

obdobgo> d3sbm Bgdbm LozzMzgaro
QORO ©> ROEIOILO H(MIg)ero
0gdbs (do)obs s ©(0©g)d(wy)
@0obs 5 0oL 3(m)f(5)dolo
3(0mGy)ol 3(0g)6 .

Hear, my brothers, the great and
glorious wonder that was done by the
holy and glorious and great martyr
George.

04 gsdmos 3(5)m 3(0M)gws
B0 ffgobgocs J3(09°6s)bs ()

s i(3og)s 00 3(0M39)e Fodgdobs
dobobs

It was in those times while the
saint shone upon the earth, before his
martyrdom.

0ym J(o)e(s)Jo 9Mmo M(mdg)elo

There was a city which was called

39603m3bsbE s MIXMELM O
9dmd(9)e s figsrem JOobHL
9(m)®H(9)6(g)os B0d(s)Om.

90™90Mm©s sboo. Lasia.

5 09 J(s)e(s)gbs dsb o(b)s A(g) And in that city was a king of the
339 Labgaom byEobmb. name Selinos.

Q5 0Y™M 0Q0 “Y390vYIM S And he was wicked and an idol-

worshipper and an unbeliever, and
merciless and pitiless toward the
believers in Christ.
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Georgian text Jer Geo 2 (11" ¢.)

translation of Jer Geo 2 (KT)

5 9Lo3LO© dMGMEMS Loddgos
dobos Googm Tob M(3535Ts)b

And God requited him in accor-
dance with his evil deeds.

O(589079) B5bE@ MBS Jlo)a(s)
Jobs dob ogm Gdsa glszMgdgeo
09ocms M350 (0Mt3)o
busa.

For near the city there was a lake
filled with much water, like a sea.

5 299mBbs 399530 dead™BHO
yomos 3(s)m (0b)s GHdoLsmS
5 956509 3(2)b30M©s s
903bM3005 - 3(5)b3g3s ©o
393300000 (d)m,

And there appeared an evil dragon
in the waters of the lake, and each
day it went out and slaughtered and
consumed and ate them.

5 3M35e 4Bob 9301000

893893(2)6 8390Mgds0 dm3w3s©
399530L5 dob s 396 Mdangl

And many times the king gathered
his soldiers to kill the dragon, and
they were unable to,

(50900v9) 0gm 00 333635609
QOQ.

For it was ferocious and big.

05806 9936105 y(m3z9m)o 00 J(o)
@(5)do . ©s 0md9L dgxols Jod(s)
O 5 03HYMEIL 3(00sMTg):

Then all of the city gathered, and
cried out to the king, and said:

o0 34mo & 99%3(9)™,

What can we do, O king,

(58909) Lagmxzge (o) (s)Jolo
B(90)Bobse 390(0)@(5)BL. s A()))
6 dmOH ™G Hod3fydgdom,

for our city is a fine dwelling-place,
and we are perishing wretchedly.

5 9(9)6 39x8E 615 3BOHNMB(s)3
590LOZL 5OGS 0Mfo Z(0MIM3)s
893960 g{mge)obs J{sg)gbolsbo.

And you, king, do not care about
this, nor do you act, as do the kings
of all countries.

05306 330369 04dbs 99339 0g0.

5 MBOMal-ms 9999065 s 3(G)J()

s d(s)on:

Then it became painful for the
king, and he was more frightened,
and said to them:

20990 9OHm0 9o fg®{o)wo

‘Write a document,

5 dobggboo d3(0)ebo md(mg)
660 gbsfomogs

and give your children as sacrifices,

©> MEIL ©9LOIBIE MJ(99)b
94(m39)om(s)bo

and when all of yours will be used
up,
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Georgian text Jer Geo 2 (11" ¢.)

translation of Jer Geo 2 (KT)

oMb Sbvyewo Bgdo dbmermo
dmdowo 3935 do3bg 030
d9L5HoMg50 3(0MM3)s MJ(9)6,

there is my only-begotten daugh-
ter, and I too will give her as a sacri-
fice, like you,

@5 565 3(5)63(333900 J(oye(s)
Joboa(s)6 B(vy9)bobs.

and we will not be dispersed from
our city.

©> boobes g{mgg)ewos body(e)
2 dobo. s offym 35390 353500(5)6
9039952 d30ms mzbmoe 3(0MHd)
ol doofjos dggz0bs.

His words pleased them all, and
they began to give their children, one
after the other, until it came to the
king.

b(meem) 999399()6 8930mUbo
SbMEbs M3LLS 3MOHBOMO LbsdgBma

Then the king dressed his daughter
in royal purple,

5 895930 030 3(0M3GE)s Ldsgro,

and adorned her like a bride,

5 0ffgm 53dMOHoLYMBS Jobs s
3M™Yd0m s (309000 JEHYM:

and he began to kiss her, saying
with lamentation and tears:

§o6M3900 dbmEm© ImdoEw™ ©
3300 sLvyem Bgdm dgbs Fogeo©
399530b9,

Go my only-begotten, sweet
daughter, to be eaten by the dragon.

39089 Lofogem 93(0)em Bgdm

Alas, my dear child,

8(9)6 0g(5)3 63398060b d39dgeo
5 933060 3g53mdoLs Bgdols

you were the comfort-giver and
inheritor of my kingdom,

5 bobsmmg vy ems Bgdms

and the light of my eyes,

5 9mboEMgdgE Jeefoobs
5 bodobs s 935 JugMs LoFds
03930Lo Foe03w0bgdo!

and expecting a wedding and a
bridegroom, and behold, you will
leave to be eaten by the beast!

39009, 300050L-©s JoMFowbs
5035bO)wyd

Alas, what kind of wedding will I
make,

9699 ©5053bs Lolidermbs
99200590,

or what size of bridal-chamber will
I prepare for you,

30065 30000005 OPIBMMS
5 LOboMBIMS S B3SO
5 IbIMOMS s 8gobs3goo
5000bsg0?

or what musical instruments and
singing and lamps, and drinkers and
banquet-guests will I prepare for
you?
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30039 Lofogarm dg0em Bgdm.
(589099) 5OMS Lo Zobowrm
3060 9(9)bo. 5635 bag(m)xz0
dmrobs 9(g)boboe,

Alas, my dear child, for I will
never again see your face, nor the
fruit of your womb,

(589099) 535 gLg®S (o)
6378mG9d0 m3zbogH bmyswols
1039EOEOLY!

for behold, you will take leave
of me, without a common (normal,
natural) death.

5 9m9d3o 0 3(M)J(m)o gL Tob:

He turned and spoke to the people:

000090 Mo3960 abxdsgl mddmea
5 393bwo ©s Bobmsbs Fgxmd(s)
235 Bgdo, s g(o)bsmasgolmgargm
dg30wo B(g)do!

Take gold and silver, as much as
you wish, and with it my kingdom,
and set my child free!

Q5 565306 0bobs Jolo s sOFs
39bom 5380Lm3zL,

And no one listened to him, nor
did they forgive him,

6(s890079) Bob 3(2)6gfjgba 3(>)
6B0bgd ()2 0g0o 3(0MH39w)0my(s)b.

because he had first instituted the
decree,

5 3(00563)s ob(0)aws
001900939 ™dsa ghHolsa dob,
00990Mds Fo sLwyEo M3(0)bo.

and as he saw the unyielding-
ness of the people, he gave them his
daughter.

05806 993605 4(™m39e)0 030 J(s)
@(5)J0 ©OEOoMy(9)b 3{0wM)g
930693007 350005 bogzs Jogrobo
dob.

Then the entire people of the city
gathered, from the old to the young,
to watch the maiden.

b{mem) 3(2)30dmg(s)e{9)
9(5)b o IMz5¢-0mfyoangd(s)b
©(396005)b 06905, M (sm)s 5B9bml
LobHomengdo §(do)ols dmfsdobs
2a{omM)ol 9(0g)6.

But loving and all-merciful God
wished to show miracles and signs
through the holy martyr George,

590Lm3ELES Fom M F(0b)
5 39653m O (sm)s 3(5)6MEBHgmUL

830MMds2 ©IMIIGH06Y Fgngd(s)
5.

therefore during those days He
made it happen, that King Diocletian
released him from the army.

3065035 8M3000M©s O(Y)
()0 2(0mMY)0 3505M300LS
OGO O MZLOE F5FES.

Thus the holy and glorified George
was coming toward the land of Cap-
padocia to his homestead,
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5 3m)5{gd0ms R(IMMOLI)2mS
9m0ofjos dob 5ol

and through the action of God, he
came to that place,

0oL ©@ALLS 3(06)s. M(MTg)els
3(0b)s gagagdms 39053Ls oL
393050 Joewobsa dols s HoMfydgsa.

on that day, when the dragon was
to eat and destroy the woman.

00999305 HOS© M (5200)583d Sb¥ys

And he turned toward the lake, to

§9oc00 3mbglo O3FLLS. let his horse drink water,

Q5 3035 Jo0 00 IXMISMY and found the maiden seated at the
30qLs BHdOobLLY, edge of the lake,

5 oMy IEBH0Mowo. weeping bitterly.

5 3(M)g()s 8L §(80s05)b:
Q©I3(9)3M Boals LEBOM b6 Mo
3%0 50Wbs 53sl?

Then the saint said to her: Woman,
why do you weep, and why are you
sitting at this place?

Boggpe Jod(5)6 8(5)6 s 3(O)J()
5 8(5)l: abgsg 3(9)b m(3BseE)m Bydem
309MH0356L0 ©s 8gbog®ls 3obsgzoms

The maiden answered him and
said: I see you, my lord, handsome
and in the bloom of youth,

5 3(0m5)® dmbgo oo and why did you come here to die?
90 3m©o©?

§6390 53096 Go away from here,

5 9LHMsx8g© 03w EBHM©Y! and flee quickly!

b(mm) §(00@s35)6 3(M)J(wg)s dobs:
@9E33(3)G™ Mda b(s)® 8(9)b, 560
650 5Ob 9O 0bo MH(MmTgw)o gbgsgl
Bg)6?

Then the saint said to her: Woman,
who (lit. what) are you, and who are
these people looking at you?

3(®)J()o Db Joed(s)b 8(o)b:
™(3x35)m Bgdm IH535¢0 SOU 3580530

Bgdo s aedgen

The maiden said: My lord, my
story has many parts and is long,

5 396 doendog JombOH™mdo 3(9)
by,

and I cannot tell it to you,

3(509) ILFOHSBJd0m
030 AHMOY O(53)d 505 dMOHMAFO®
dm33m09!

rather, flee quickly, that you not
die wretchedly!

3(6)g()s b §{000535)b gomM0:
domboM y(mggar)ozg

The saint said to her: Tell me
everything,
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5 9(9)b 05bs> Bm33M©Y o 96
©330H9™ &9)b!

and I will die with you, and not
leave you!

05806 3(M)J(9)s oL Joawd(5)b 9(5)6
3(005639): (3B gbg 5OL J(o)
@(5)do slinse, s s®b glig 3900
Logbmmgdgeo 3(s)(3000

Then the maiden said to him: Lord,
this is the city Lasia, and it is a good
living-place for men,

5 §195ms 59(5)0> 9(0b)s 933006
561 390530 5 993 F00L 2° 3(0)3000
590U J(s)a(s)Joboms s BmlicmgL
9oL,

and in the waters there dwells a
dragon, that eats the men of this city
and slaughters the people.

5 39 396 sbvyEo IgxoLoa
b MEIMO0EO.

And I am the only-begotten
daughter of the king,

5 3069050 o35 5859(5)6
£9dd(s)b,

and my father gave an order,

®(>0)5 30b39dgh y(m39w)
60 9(90)¥"domo 3(gdamds)

d300mM5 MZLMS OO EWIO.

that all give their children, one
after the other, each day,

5 3(0M6)(35 Bgb¥eEbgls
g39¢)bo,

and when they all had been fin-
ished

03005 bvygo®o 8580Ls Bgdolsa

5 §o®Im53¢06s 39 Lo Foo
398530bo.

there came my father’s turn, and
he sent me for the dragon to eat.

Q5 535 gLgMs ombs® ()6

And behold I told you all,

§o63900 39300Mmdom!

go in peace!

9L3s Goa gbg H(Bosb)s 3(M)d(w)s
0sb: 5309M00(5)6 6M@as gdobols,
630 LAGo,

‘When the saint heard this, he told
her: From now on, do not be afraid,
and do not tremble,

3(6509)0 dombo® g dsdsa 8(g)bo
@5 80bm™60 g{mgzg)ebo M(mg)enls
©(396)nLo 3aLobvMHgd96?

but tell me: your father and all
those with him, what god do they
serve?

3(O)g(9)o Bsb Joewd(o)6 B(s)
B6: 06530l . ©5 53MmEMbL . o
1,35056OMU . S OELS V(FGONL)
5 oM GHgdob.

The maiden told him: Herakles and
Apollo and Skamandros and the great
goddess Artemis.
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b{m@m) §(800s85)6 3(G)(0)
51 699 9980606, 5(0599)0 m30d s
35006096 0ddgb!

Then the saint said to her: Do not
fear, but be fearless and bold!

5 500bowbs Mmvswbo mzLbo
$(000505)6 a(0mGg)o (dGm)obs
003560 ©d> mgmo:

And saint George raised his eyes
toward God and said:

@(390)m H{mBgew)o 3bo
Jo®3d0b0s B(g)s ©s 3bg(s)3
OBLIOVLNS

God, who sits above the cherubim
and looks down to the abyss,

O{m8ge)o-99 bo® ©> 3309 F9)

you who are and remain the true

3(05)H0@0 0(3ge)mo, God,
9(9)b 0535003(5)b fgbo Mol you yourself know the heart-
BMobz60 3(s)3o(s)60 thoughts of men,

()60 569696 Labifformambo
1533639bo Imbobs F(gb)olo
9l dog®, sbm9bg Bgdb(g)oiss
fgocmdsa 9(g)bo,

you showed power and miracles
and wonders through your servant
Moses, show your mercy through me
also,

5 o3 Bgdmobs Labfore 39mom

and make a good miracle with me.

5 5353mMBomg dmMOHMEO gby
83(0)30 90999 B9H3s Bydons,

And make this evil beast submit to
me beneath my feet,

A(50)5 3696 y(mgzg)aomo,
3(0056M39) Bxdmsbs boe!

that all will know that you are
with me!

5 8moffos 3(ds)a P> G(mIger)
0 93Y(M)s: y{omMy)o gobdobos
390003%s5¢2 (corr) 9(9)bo ymMms
(3B0)0bODS, Y53 Moe3d 26903V,
(509079) 99 9(9)bmsbs 356!

And there came a voice from
above, saying: George, your plea has
been heard by the ears of the Lord,
do what you wish, for I am with you!

5 999bgmEs dgotyos And suddenly the reed-bed shook,
wgmfomgsbo oyo

Q5 305 ym Joed(s)b 9(5)6: and the maiden cried out:

35009 ™(385e)m B(9)dm Alas, my lord, flee from here, be-
03 HMEY 53096. 535 gugMs dmgsel | hold, the evil dragon comes!
399530 090 dmOME0!
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b(oem) §Bows)e glomba)o
doMmdomEs dgdmbwygzsco 398s30Ls
dob.

But saint George ran to confront
the dragon,

5 2o9mbbs Job B(g)o Lob&

and he made the sign of the cross

X{(9500Ls)a s M(w)s: over it, and said:

(3Bow)M, 39O Bgdm, Lord, my God,

390059309 83930 9Ly make this beast obedient to me,
ImOboEgdo©

9cmbobs 9(g)bobs! your servant!

5 3(00563)d gbg (<)o, And as he said that, through the
9909360, bLyeEobs f{do)obosams aid of the Holy Spirit and the prayer
©5 @®3E300s {H{doo)loms, of the saint,

59335 398530 00 BIOIMS ™
$(3o)oloms.

the dragon fell at the feet of the
saint.

b(mm) §(80s35)6 MdMIsbs
Jolss Bob: 3(0)boJbgb Lot BHYgwo
3(o)bo

Then the saint commanded the
maiden: Remove your belt,

5 905609 5go!

and hand it to me here!

@5 g 9™

And she did so.

b(mm) §(80s85)6 T9365 398530
090 5 JobEd Jogrbs Fob o 3(6)
oo

Then the saint tied it to the dragon,
and gave it to the maiden and said:

§o60390 J(s)x(s5)Joo 396Hdm!

Go toward the city!

obos Moo gM3(s)b 3(s)b
LobHomero glig bo3zM39wo d9gdobs

When the people saw the won-
drous miracle they became afraid,

5 96905 (corr) boge@mese
90dolom3gl 3gdadolo dob.

and wished to flee for fear of the
dragon,

b(mm) Hdosa 040 gBEYmEs (o)
o: 649 4990606 5(599) ©g0m ©o
0boMmo Jo3bmzsMgdse (IOmOLs)e

but the saint said to them: Fear not,
rather stand and see God’s deliver-
ance.
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3(@)J()s A(s)on: 3Midgbob
o(3g5e)o B(g9)bo 0{gbm)z HOobB)g
Ho)B(B)BoHo @(ByOm)o gzl
d0gMH0 s 3tm353v9000bm 398530
b0,

He said to them: Believe in my lord
Jesus Christ the all-powerful true
God, and I will make the dragon die,

Q5 505 dm0o3wbgom dob dogh.

and you will not be killed by it.

05806 305 ym 99539956 0o
Q©O0EIOMms JoLMS S Y(M3g)elos
9OLIMBS S MJ(MHb: 4O
(385¢)m 3580Ls 03(s)M0> s> dobd

Then the king cried out, along
with his nobles and all the people,
saying: Lord, we believe in the Fa-
ther, and the Son and the Holy Spirit.

5 byamobs §H(do)obs
5 999bgMo© §(000s35)b 03so And suddenly the saint drew his
3MB5¢0o MFLO s W 0RO sword and killed it,
5 30b3d Jowro 0o dgzgLe. and gave the maiden to the king.
05906 Im3Mds y(mgzggw)o Then the whole multitude of the

L0dM3EY gHoLoa s STBMOL
Ymg3IL B9O3MS F(d0)obsms s
500(0)©9¥L ©{FgOonb)o:

people gathered and kissed the feet of
the saint, and praised God.

058906 §(0000505)6 dmmfieacos
59dLsb®g gdOLIM3MULS, S
Boonganli3o 99x39gLs S OEIIYMS
doboms s Y(m39)ebs LodMogegls
9O0LsbS

Then the saint summoned the
bishop Alexander, who baptized the
king and the nobles and all the multi-
tude of the people

smbymdg® gL,

during fifteen days,

b(mem) 6(509)ebEs m®Igms o
bmombs smobbo.

and he baptized forty-five thou-
sand.

5 094365 Lobs® ()0 OO 3ol
(o) (5)gbs 8(0b)o.

And there was great rejoicing in
the city.

05906 999399(5)6 y(mgz9)ebs
JOLMbs 505gbo 3oBHoMLbO
3995600 LOEOJOJMS V(FIO)DLO
Q5 3530350 §{Fo)ols g{omma)olbs

Then the king along with all the
people built a holy temple for the
glory of God and to honor saint
George.

59



Georgian text Jer Geo 2 (11" ¢.)

translation of Jer Geo 2 (KT)

Q5 (oMM 3 obLEOMEgls
995600 090, 8m3009 §(F00)
2 3(0mO)o s sBgbs Lb(sgo)e
L3303 gdsQ:

And when they completed the
temple, saint George came and
showed another wonder,

O(5m9) 8930005 35dstls Aol T(0b)s

@ [35319M0bg39wbs 93gloolsbs, o
50dMs39bs fysma 3mebgdsmoa

when he went in the temple and
the church sanctuary, and brought
forth a healing spring,

Q5 5L 00 3(0M)g 5J5dm3Y
L53Mb9gdgEs© dmGfdmbgos
J(OobE)L ©(FG)Y0LS B(1g)boboms

which to the present is for healing
believers in Christ our God.

5 bbvgsbo 9Msgombo s
©QOEJI(bo b33M39Lgd6O
303G §(000535)6 A(m)(s)
0909(5)b a{0mMy)o (IM)obs 3(0g)
6 5 3oL IM(39099MS FoEEOMS
9(09)6 Joawaodls Aol 8(0b)s

And the holy martyr George per-
formed many other glorious wonders
in the city, through God and the
grace He bestowed,

Lobgaroom 0(8Gm)ols B(wg)bols
ogbm)3 Gobi)gbos

in the name of our God Jesus
Christ.

Kenzhekhan Matyzhanov
Kazakhstan, Almaty

Institute of Literature and Art named after M.O. Auezov of the Ministry
of Education and Science of the Republic of Kazakhstan

Kazakh Folklore —
a Solid Foundation and Core of Spirituality

The study of the artistic world of folk art, the parameters of its poetic
world is one of the key problems facing modern Kazakh folklore studies.
The systematic collection, primary systematization, analysis and publica-
tion of Kazakh folklore in the second half of the 19th century was carried
out by Russian scientists and representatives of the Kazakh intelligentsia.
The works of outstanding representatives of Alash — Akhmet Baitursynov,
Khalel Dosmukhamedov, who came to science at the beginning of the
twentieth century, raised Kazakh folklore studies to a new level of de-
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