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Representations of George and his Female Counterpart

in Caucasus Vernacular Religion and Folklore

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 resources, 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: #300; Thompson Motif-index
B11.7.1; Basilov 1991; Skjerve et al 2011). The theme lives on in Georgian and
Azerbaijanian 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 (cveni c¢’q’ali ert gvelasap’ uc’iram). If we do not bring it a sacrifice
(msxverp’l) 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. “T 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 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.
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fresco in Pavnisi, in central Georgia; and a 13"-c. depiction of episodes from the life of St
George in A¢’1, in Guria (Privalova 1977: 71-91, 139-140). The same scene is represented
on several Georgian icons, including a celebrated 15%-c. cloisonné enamel image, and
also a recently-discovered wall-painting in the Alaverdi monastery (Xusk’ivadze 1981:
XLIX; Lomidze 2011). The wide geographic distribution within Georgia attests to the
exceptional popularity 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 iconographers, 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 ¢. 1168 (Lazarev 1953; Okunev 1927) — and
with time this motif is incorporated into the normative iconography of St George. An 18-
century Russian 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 appears in most medieval Greek and Latin accounts
of the miracle, including 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, Clement 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 partnership 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 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 Georgia 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,
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Svan jgorig, 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.
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 (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

Female patron

INTERKME CF N TREKNE O TR R O I THEMIR C1F O TRERBOR O X TER KR
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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
trajectory, 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 latter 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 menstruation, 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, whereupon they complete their reintegration into the household.

(i) Male trajectory. If the hearth and the innermost part of the house is women’s
space (Chartolani 1961), men dominate the public spaces in the village, especially on
the occasions of religious festivals, political 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 patronage of
St. George, to go in search of profit, whether it be through hunting, 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 highlanders 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 divinity Samdzimari is depicted as a female spirit of remote or
even subterranean 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

1 In the cultures of the Caucasus, as in those of many regions of the world, female 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
approaching sacred sites. As recently as the 1930’s and 40’s, women in the northeast Georgian dis-
tricts 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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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).!

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 companion 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 and Tamar and Lashara
functions (e.g. fertility, health, dairy (Pshavi)
production vs. hunting, raiding,
exploitation of nature)

2. Competitive, patroness of game animals vs. patron of Dél and Jgorag (Svaneti)

conflictual hunters

3. Cooperative cooperate (with female patron in Samdzimari and Giorgi
subordinate role) vis-a-vis human protégés | (Xevsureti)

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 virilocal Caucasian societies, as periodically
impure (and thus potentially dangerous) outsiders who are nonetheless essential for the

1 Examples of complexes with paired shrines dedicated to George, or his local variant, and a female
patron include Rekom (Ossetia), lagsari (Pshavi), Xaxmati (Xevsureti), Mat-tseli (Ingusheti, ac-
cording to Berzhe).
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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 exterior of the exterior — manifests itself in diverse
ways. Tamar and Samdzimari, 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 expression 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 AzWeipSaa, 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 AzWeipsaa, 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
AZWeipsaa 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 AZWeip$aa.! The female game
spirits, such as the daughters of AZzWeipsaa, 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 Dél in Svan folklore. Golden-haired and bewitchingly beautiful,
Dail 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 Dél as one of rivalry rather than collaboration
(Virsaladze 1976: 138-140). The latter imposes strict 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 Dél
and her sisters — like the daughters of AZWeipSaa, Dil is sometimes represented as one of

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 AzWeipSaa clan” (4irg ‘aa r-topha, AZ2WeipSaa r-taca; Inal-Ipa 1965: 517; Anshba 1982: 27).
2 Cf. the Chechen and Ingush forest spirits known as a/maz (Dalgat 1893), and the Mingrelian
t'q’asmapa (Canava 1990: 60-71). Mingrelian folklore also mentions an aquatic counterpart,
c’q’arismapa, “queen of the waters”, similar to Dal in many respects, although she prefers to seduce
fishermen (Virsaladze 1976: 120-1).

3 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.
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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 Dil and her sisters to release Chorla (Chikovani 1972: 228; Charachidzé 1986:
185).!

4. Xevsureti: the partnership of Giorgi and Samdzimari. The northeast
Georgian highland province of Xevsureti, like some of its neighboring 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 ancestral belief system similar to those that are believed to have existed in the central
and western Caucasus. The result of this thoroughgoing restructuration, or reformation
— which was probably carried out several centuries ago, with ritual specialists playing
a leading role — is a complex, sophisticated and elegantly structured cosmology quite
unlike anything else 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 hierarchy, dependance
and land tenure (Bardavelidze 1960, 1974; Charachidzé 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 spokesperson was appropriated by authorized oracles
known as kadagi (Ochiauri 1954; Charachidz¢é 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

1 Accounts from the western Caucasus also mention a male-gendered divine figure named ZAfsati
(Ossetic), Afsaty (Karachay-Balkar), or Apsdt (Svan). In the former 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 Kiafar, seat of the rulers of western Alania in the
10®-11" ¢. (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 ico-
nography into a belief system in which female divine patrons already existed (Tuite 2018).

2 In the typical Xevsurian andrezi, the divine being which is to become the community’s patron de-
ity 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)
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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.).

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-woman”) 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 Xevsurian 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 (4dgilis-deda), Samdzimari also
appears in Xevsurian 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; Fahnrich 1999: 68, 131, 241, 264; Tuite 2017). The first of these was Gaxua
Megrelauri himself. 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
## 43-44). St. George and the other divine patrons appeared 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 attributed a special capacity
for opening contact between the divine and human worlds (Charachidzé 1968: 570-574).
Through their relationship with Samdzimari, Gaxua and the other mk ‘adres were granted

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

3 So called because not only Xevsurs and other Georgian highlanders, but also the nominally Mus-
lim Ingushs and Chechens visited Xaxmat’is-Jvari and presented offerings.
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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 Chechen 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 direct than he imagined. The andrezi of the campaign in Kajaveti
would appear 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 underworld, 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 patron. 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 Dal. 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 professionalization and masculinization
of divine functions in Xevsurian vernacular 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.

1 On the figure of the Kajes in Armenian, Georgian and Ossetic folklore, see Charachidzé 1968:
533-543; Russell 1987: 451-3; Testen 1989.
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The princess-and-dragon miracle and its vernacular sources

ancient Iranian hero (dragon- dragon resources (water, | society
myth, Caucasus slayer) (dangerous, livestock, (threatened by
folklore blocks access to | women) dragon)
vital resource)
v ¥ v v
Christian George dragon (blocks princess citizens of
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children of city) | ‘resource’, then
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Caucasus male patron female patron protégé (hunter,
Verpa}cular (1) guardian of (3) becomes exploiter of
religion . resources,
resource (game) subordinate
(2) dangerous, partner of male oracle)
seductive patron

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 Dal vis-a-vis Jgarag, AzWeipSaa’s daughters
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 contribution 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 interface 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 “dragon-like” features, stemming from the ambiguous, potentially harmful nature 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.'

1 Caucasus folklore includes several accounts of the St George figure coupling with a supernatu-
ral female from the subaquatic realm, from whom children are born. In Kabardian oral literature,
Ausjerj (Aymymxapmx < Ossetic Wasgergi), invoked in ballads as “our father”, is said to be the hus-
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But at the end, the female patrons yield to St George and his human protégé, to
whom they grant animals to kill. If Caucasus vernacular religion contributed an active
female figure to the story of the St George 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 dragon, 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> ddsbm Bgdbm LozzMzgaro Hear, my brothers, the great and glorious
QOO 5 POJOMWO MH(MIg)eo 0gddbs wonder that was done by the holy and
({(80)obs s ©(0©Y)d()obs s glorious and great martyr George.
©0EOLs 3(m)F(5)dols (omey)ol 3(0g)6 .

0ym 55800 3(5)0 3(0M)gms It was in those times while the saint shone

dMFyob300s J3(99o6)ss B(g)s §(dow)s | upon the earth, before his martyrdom.
090 3(0639)e §53900L5 dolobs

0ym (o) (s)Jo 9Mmo M(mdg)enlo There was a city which was called Lasia.
90™90m©s sbos.

5 09 J(s)e(s)gbs dsb o(b)s 3(q) And in that city was a king of the name
39 bsbgaom byEobmb. Selinos.

Q5 0Y™ 00 ¥J3900996 5 39MH3obwyM And he was wicked and an idol-
5 MR MM s YdMd(g)e ©s »fiyserm | worshipper and an unbeliever, and merciless
FHoLEHYL F(M)GF()6(g)s F0d(s)G0. and pitiless toward the believers in Christ.

05 9Lo3L® dMOMEMS bogdgoms dobms And God requited him in accordance with

0053 95 M(3R0035)6 his evil deeds.
(5890099) b MBI (o) (s)Jobs For near the city there was a lake filled
9oL 0gm Gdsa FglozMgdgeo fysewomo with much water, like a sea.

0653500050 Z(0MaM3)d Dsa.
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Georgian text Jer Geo 2 (11* ¢.)

translation of Jer Geo 2 (KT)

Q5 258mBbs 398530 dmGME0 fgowms
9(5) 9(0b6)s BHdOLOMS S FoMMY A(s)
6300M©s ©s IM3LOZ0s s 3(5)b3g3s
5 993395000 9(s)o,

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 IM535e 2BoL T9360005 I98399(s)
6 93900Mgdse Im3e350 393530Ls Bob s

396 1degl

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

(589m99) 0gm 0o 99363509 S O.

For it was ferocious and big.

85806 893605 Y(m39w)o 050 Jo)w(s)
Jo . ©s 38mdgl dgx0Ls F0d(s)Ho

0¢YmEIL 3(0moMdg):

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

o0 34mo & 9gx3(9)m,

What can we do, O king,

(589099) Logmgzgen J(s)e(s)Jobs B(mg)
Boboa 390(0)e(s)O. s B(1)9)b dmOmEo©

§om3igdgdoom,

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

©5 ()6 898 565 3B6XB(5)3 530bmZY

3635 0o 3(omaM3)s 913960 y{mzw)ols
J(m9)gbobsbo.

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

05806 (330369 04dbs 9539 00. ©s
MBOMAL-05 9993065 o 3(M)J(w)s d(s)o:

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

20990 9Hm0 9o fgd{o)wo

Write a document,

@5 dobgbom 33(0)bo mg()9)6bo
dglofotogs

and give your children as sacrifices,

©> @I ©agLOHNWHI6 md(9)6 y{m39)
won(s)bo

and when all of yours will be used up,

oML Sbvyeno Bgdo FbmeErmE dmdowo
0935 90339 00 gbsfoMs350 3(0Mo6(3)
> 0396,

there is my only-begotten daughter, and I
too will give her as a sacrifice, like you,

©>5 505 3(2)6333399 J(o)(5)Jolog(»)6
B(9)bobs.

and we will not be dispersed from our city.

©> bobs g{mgg)erms Lody(go)e
9obo. s offym 35350 353500()b doggdsa
d300ms ;mzbmoe 3(0Mgd)ol doofjos
09x30Lo.

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

b(mem) 999399()b 9933mUs sbryembs
»3LLS 3MOHR0MO LsdgMBma

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 dobs s
3M™Yd0m s (309000 JBHYM:

and he began to kiss her, saying with
lamentation and tears:
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Georgian text Jer Geo 2 (11" ¢.)

translation of Jer Geo 2 (KT)

§o63900 dbmem© IMBOE™M © (33B0EM
sbmenm Bgdm GgbsF0ges 399530bo,

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

35009 bafogem dg(o)em hgdm

Alas, my dear child,

8(9)6 0g(2)3 63398060L 839390 s
03306 9953000L5 hgdobs

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

5 bLobsmmyg My ;s Bgdms

and the light of my eyes,

5 9o Jodfoobs s
Lbodolo @ 535 gbgMs boFdens 33930Ls
fotr03wobgdo!

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

35089, 30005MOLS-Ws JMOFowbs
5035LMHMEgd

Alas, what kind of wedding will I make,

96 5858L5 bobidarmbs dga0dbogd,

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

230065 30000005 MOHPIBM™MS o
LoboMdIMS S B3OS @S AMBNOHMS
5 990653909 50a00%o©90?

or what musical instruments and singing
and lamps, and drinkers and banquet-guests
will I prepare for you?

30089 Lafogerm dg0em Bgdm.
(589099) 5OHMS LS OO M 3060
3(9)b0. 5035 Bog(m)xz0 ImEerobs 3(g)
Boloa,

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

(5090099) 535 gbgMs 3(5)6393mMgdo
36096 Bmgo0Ls LogoEIOby!

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

5 9mgd3o 0 3(M)J(m)o gMLs Tob:

He turned and spoke to the people:

000090 M539b0 3bgdagl mddmae s
393b®o s Fobmsbs Igxmd(s)ais Bgdo,
5 3(9)bomsz30Lz3ego d30¢m0 B(g)do!

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

Q5 565306 013obs Jolio s sO3s

And no one listened to him, nor did they

99bm 530bm3zL, forgive him,

(589m99) Fsb 9(5)6959L0 2(5)6B0BGd(s)2 because he had first instituted the decree,
090 3(0639)0m(5)b.

@5 3(0mG3)s Ob(0)ws and as he saw the unyieldingness of the
90©GMg39mdse ghoboa dob, dorgdmds people, he gave them his daughter.
0o SLwEro M3(0)bo.

05906 993605 y(mgzga)o 00 J(o)a(s)do
©O0EOMY(5)b 3(0M)g 3300989 Joms
bogs@ Jogrobs dob.

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

b(mm) 3(5)3000mygey(o)M(9)a(s)b o
06153500-8mfyoergd(s)b 0(dgM0005)6 0bgds,
(50)5 569b6mb Lsbiforegdo F{dow)ols
dffodols g{omey)ol d(0g)®.

But loving and all-merciful God wished
to show miracles and signs through the holy
martyr George,
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590Lo3ELES Foo EgMs 3(0b)s
39603m G (sm)s 2(5)69BHgmL 9390M™dse
Q930269 39893(5)6.

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

3065235 830005 0(9)d(M)o
23(0mM)0 3905009300L5 LIRS ©o
3L 953MESC.

Thus the holy and glorified George was
coming toward the land of Cappadocia to his
homestead,

5 3m)5{g00ms ©(IMMOLS)2MS
9m0ofjos Job 50l

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

0oL LS 3(06)s. H(MTg)els (ob)o
93999000 39803Lo 3L 89Fdse Joerolise
oL s Homfiydgose.

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

00999305 GO O(5Qm)sd35 dLYs fgoo
3mBgLs 3zLL..

And he turned toward the lake, to let his
horse drink water,

Q5 3035 oo 00 IXMIsMYg 30gbs
Adolbs,

and found the maiden seated at the edge of
the lake,

5 oMo IBH0GMIEO.

weeping bitterly.

5 H(O)J(29)> Bobs §(Bo05)6: @gI(5)
3™ M2l LG 96 Mo 3D0o sEYOELO
2057

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()l: abgag 3(9)6 m(3Baen)m By
3596Hm356Ls s G99bogmls 35L53000

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

5 3(0M9)H BmbgE o5 dmbogwo©?

and why did you come here to die?

63900 53096

Go away from here,

©5 mbfMox39© 0gerG™@Y!

and flee quickly!

b(mem) §(000535)6 3(M)J(m)o Dobs:
©9053(5)3™ Mo b(s)® (9)b, sbv) Moa sGb
960 0Lo O(MmIgar)o abgsgl 9(9)67?

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

3(6) ()5 Db Joc0d(5)b B(5)b: M(zB5¢)™
Bg9m 3E535¢ 5O 3530530 Bgdo s AMAGE

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

5 396 doendoE oMbOMd© 8(9)bo,

and I cannot tell it to you,

3(509) IMLFM539d00 03w EHMOY
A(500)5 565 dMOM G I3 3900Y!

rather, flee quickly, that you not die
wretchedly!

3(6)g(«9)s 3oL §{00@535)b pomM0:
Jombo y(mgzgwr)ogzy

The saint said to her: Tell me everything,

5 9(9)6 0965 Im33109 5 3G
Q3009 F9)6!

and I will die with you, and not leave you!
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35806 3(6)J(9)s AL Jocd(5)6 (o)
6 3(005M89): M (3Box) glg SOL J(5)
@(5)Jo @sbosa, s 5L gbyg 3goow
Logbm®gdgamo 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 §94oemos 53(s)m 8(0b)s 83306 5O
390530 5 993350 2° 3(5)3075 530L (o)
@(5)Joboms s FmbiMogl gebs.

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

5 09 396 sbaro Igz3oboe
b IMdOO.

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

5 3Mdsb9gdsQ ©o3s 35953(5)b Hgdd(s)b,

and my father gave an order,

6(o0)> 8obsdegh ylm39e)bo 8(gd)
38000 3(g0a™d5)© F30ms MZLOS

QRONO QRIV-

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

©5 3(00050)35 JgbOebyb y(mggw)bo,

and when they all had been finished

93005 bvyg®o 8530l Bgdobsa o
§o6mBs30bs g Lo FIwo 398530Lo.

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

Q5 535 gLYOS oMb T(9)b

And behold I told you all,

o390 39300Mmdom!

go in peace!

qLBs oa gbg F{(Gosb)s 3(M)(w9)s dob:
5009600 (5)6 brmato gqdobol, boss
Ldofo,

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

3(509) Jombo® g 3sdsa (9)bo s
90Lms™60 g(mgzg)ebo M(mBg)anls ©(dge)
b 3absbm@gdg6?

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

3(6)g(9)s Dol Jocnd(5)b 3(s)b: 06530l
. 05 83MBL . 5 13oTbEPOML . s
Q©OELS W(AIODL)S SGEHJIOb.

The maiden told him: Herakles and Apollo
and Skamandros and the great goddess
Artemis.

b(m@m) £§(80@s89)6 3(@)J()o: by
3930606, 5(M09)0 M80d s Joboge
0g096!

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

@5 500bowbs Mswbo ;mzlbo
0(0000535)b g{omGy)o (3GM)ols odserom
5 mFs:

And saint George raised his eyes toward
God and said:

©(396)nm O(mIgar)o 3Bo Jghsdobms
B(9©)> ©5 3b90()3 YBBIOYWDS

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

H{m8gar)0-g39 bo® ©> 3309 F0)8(3>)
0G0 0(dgh)mo,

you who are and remain the true God,

8(0)6 053500(5)6 0ffybo pryerols
DOH3960 3(5)30(5)b0

you yourself know the heart-thoughts of

men,
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(5¢)b0 5hgb9b Lobformambo
15336039wbo dmbols d(gb)ols dmligl dogM,

3bm9bg hgaB(g)o3o figowrmdae 9(g)bo,

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

5 o3 Bgdmsbs Labiforme 39moem

and make a good miracle with me.

5 359mMBog dmO™MGHO g 83(9)30
399999 396305 Bgdmy,

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

(50)5 3696 g(mgz9)ams, 3(0moMIg)©
B900965 bo!

that all will know that you are with me!

@5 8moffos 3(0s)a P> H(mIge)o
90Y(m)s: a(0mMy)o golbdobs 39Mgdse
(corr) 9(9)6o y4m®mm5 M(38)obIM, Y53
65935 369053L, M(sdgovy) g 9(9)bsbs
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 9994bgmEs gotyos gmfdmgzgabo
00

And suddenly the reed-bed shook,

Q5 305 ym Joend(5)b 9(s)b:

and the maiden cried out:

30039 M(385w)™ B(9)0m 03w GHM©Y
50096. 535 glgES IMZol 398530 00
0mMOHmGo!

Alas, my lord, flee from here, behold, the
evil dragon comes!

b(mm) §(dos)a g{omty)o doMdom©s
390bvg3900 399530L5 dob.

But saint George ran to confront the
dragon,

5 353mbsbs dob B(g)s Lobk
X{(99M0bs)a s Mg(w)o:

and he made the sign of the cross over it,
and said:

(3x3s)Mm, ©dgMHomnm hgdm,

Lord, my God,

3960559309 83930 9Ly IMGBOGdS©

make this beast obedient to me,

dmbols 9(g)bobs!

your servant!

©> 3{00503)> gbg (), gfiagboos
berobs §{00@)oboams s mE30ms
$(8o0)s0mo,

And as he said that, through the aid of the
Holy Spirit and the prayer of the saint,

@593 399530 00 BIOIMS ™ H(Bo)
oboms.

the dragon fell at the feet of the saint.

23(2)603L9b LodEygwro 9(9)bo

b(mmm) §(000585)6 dMIsbs Joolis Tob:

Then the saint commanded the maiden:
Remove your belt,

5 905609 5go!

and hand it to me here!

@5 g g9

And she did so.

b(meem) §(000585)6 99365 390530 0g0
Q5 30bEd Joelis Fob o 3(M)J(m)s:

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

§o6M390 (o) (s)Joom 39Hdm!

Go toward the city!

26




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

Georgian text Jer Geo 2 (11" ¢.)

translation of Jer Geo 2 (KT)

obos Goa gM3(s)b 3(s)b Lobformwo qbg
15336390 899d0bs

When the people saw the wondrous
miracle they became afraid,

Q5 96905 (corr) Loge@mesa Godobsmzl
399530L5 dob.

and wished to flee for fear of the dragon,

b(mmm) H0osa 0go g@Yms d(s)om: by
3990606 5(539)© ©gA0m s obowmm
To3bMz56Mmgdse (IMMOLs)

but the saint said to them: Fear not, rather
stand and see God’s deliverance.

3(O)(0)> o) 56(jdgbob m(335w)
0 B(99)60 0{glim)3 J{EobB)g F0)d(3s)
0G0 0(dgHM)0 Y(m3)es© drogo o
0tm3039000bm 393530 gby,

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

Q@5 565 dm0o3wbgom ol Jogh.

and you will not be killed by it.

05806 305 ym 09939956 5 COIdIMDS
doboms s Y(m39)@ls ghlsmsbs s mg(wg)
b: am@Fodl m(335¢0)m 3sdols Jod(s)Ho

5 dobs o byyerobs §f{(do)obs

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

5 999bgmeo §{(000535)b 035000
360850 mzLo s MW 0RO

And suddenly the saint drew his sword
and killed it,

Q5 3ol Jogro 0o dgi3gLs.

and gave the maiden to the king.

05806 Im3Mds y(mzgw)o Lodmogary
960LsQ s 53dMOL MYMBROIL YB3

((8000)0lsms s 5Q(0)IOPIL V(TJOHML)s:

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

05906 §(0000005)6 dmmfieagos
59JLsbGg 9OOLIM3MULY, s Bosmgmligs
89839L> ©> OEIDINLWDs oLcs s Y(™3))
@b bLOAMIZEGLS JHOLOLS

Then the saint summoned the bishop
Alexander, who baptized the king and the
nobles and all the multitude of the people

>0br0dyH ©IL,

during fifteen days,

b(mem) B6(5009)ebEs m®Igms ©o
byols smslls.

and he baptized forty-five thousand.

5 0g3bs Loba®(L9)ao OO ol J(s)
@(5)gus 3(0b)s.

And there was great rejoicing in the city.

05906 9993909(5)6 y(mz9)ebs
JOLOMbs 505T9bs 3oBHoMLSBO BHods®o
15EOEIBI D V(FGH)MLS S 353035
0(3o)obs g{omeylobs

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

Q5 3(0MO 3 Fobolim Mgl Gods®o
090, 3030005 (o) (0mcmy)o o
9Bgbs Lb(vgo)a LazzMagangdoa:

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

(5005) 8930005 G5do6bS Fobs (0b)
5 @ 153MMMHY39WLs 93egLooLsLY, S
50053965 fyoma 3mebgdomoa

when he went in the temple and the
church sanctuary, and brought forth a
healing spring,
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5 96b 090 3(0M)q 5Js0mIYy which to the present is for healing
Lo3m®bgd s dm@fINEms J(GobB)gb | believers in Christ our God.
©(36)00Ls B(wg9)bobsms

5 bbgsbo 36s35ebo s ©ogd(«) And the holy martyr George performed
bo 1533603998560 s@LEGIEBS many other glorious wonders in the city,
$(000505)6 3(){(5)d90(5)b a{0mMy)o through God and the grace He bestowed,

©(36)0bs 3(09)6 s Folis Im398MDs
05000ms 3(09)M Joamadls ol 9(0b)o

Lobgaroom (3Gm)obs B(m9)bobs o(gbm)z in the name of our God Jesus Christ.
J(OobE)gbos

J0306 ogooo
(3960w 9)

BoMImeag6930 630bs gomMaals s Jobo BgoMmdomo mMHgnmal
Igbobgd 3og3oLoym Bommmmgosbs ©s gme jrnm&do

Ggboydg

boggobdm bLoggsgdo: 3o335L0gMo Gmmgmmo, Jommemaos, 630bws
aomfgo, a@Rbmmo, dggolb sbyma.

B30brs gom@gol, bgmdbogolb sbymoabs ©s @ERbymal mEogobsmyma
obBMEn gdyamgdmes smdmbagmgmnl JMnbGsbymo 3sgomamagaals GMowo-
(3090L s Mo0bEMmo MHMIsbal s gm@m3gdb. dog36e3, Labbommaoal dgbe-
bgd s6Lgdgmoa  abBmEoal doGomswn gmgdgb@gda bomby bysmgdl mbwos
803039903bmm.  gobbsjgmmgdom Loab@gMmgbms bgm8Bogal sbmmol Gmena.
mogma30M39mem, nb 30a3 ghmo 3LbggMm3mas, Mmdgmo 3obomMoe gemm-
©gds 530l b3gEmL; ondgs, dob Jgdwaa, o B3. gomMaed EHRbuymo ©s-
0dm@Rnms, ngn Lobmglb bgmdbogal sbymb, YERbymL  msgabo LaMGygmab-
a6 303909dqmo boggmaGo godmsdsb s  sbg Bonygebmb Jomodda. s36n-
ad©, bgmdbogal sbymol, Gmammi  3m@gbionmo dbbgg@m3mal Hmemo, ogs-
3mads  ERbymbg aodofmiggdol Logdgdo Mobsdmbabomal Mmmoem, oyd(3e
630bsbdy od399mgdeMgdnmol gubdionm. gmambsl, Bmame(y 630bwsbals
»993Ombo 3om@bom@ab® dm@ogb, 3MgEgegb@gde gdgdbgds 3o335L0alb bg-
30MbodYy3096Mgdsdn, Mocs bohzgbgdas dm 393 bGs@nsda.
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