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FOLLOVVING the suggestion of N. Y. Marr that I should revise and
translate into the Russian language my notes on ‘‘ Materials
on the ethnography of the Abkhasians ”, published 16-17 years ago
in Georgian periodicals, chiefly in the journal Moambe, I made a
careful review of all the collected *“ Materials ’, whether printed or
still in manuscript form. In order to make the revision more complete
I invited the aid of a special Commission from the Abkhasians of the
village Adzvibzha, where the materials in question were actually
collected.

The Commission consisted of the following persons : Mrs. Gidcha
Janashia, my mother, with whose help the materials were checked
originally ; Kharikhan Tchengelia ; Kelamat Delba, an eighty-year-
old man, possessing a perfect knowledge of Abkhasian; Abdakhw
Lolua, an orator; Alexis Dopua, who has a wide knowledge of tales
and legends ; Mushagw Tchengelia ; and Alexis Janashia. The Com-
mission worked with me for two days, the 2nd and 3rd July, 1914.

Furthermore, being still doubtful about certain aspects of my
task, I checked the materials again at the meeting of the
Adzvibzhuaans, during the month of August, and I found that all
agreed in the main, differing only in matters of detail. One of my
chief difficulties' was that members of the Commission refused point
blank to tell me tales I wanted to have in connection with my object,
because “ it is forbidden to tell tales in the daylight ! ” I therefore
found it very hard to verify tales I had formerly taken down. So
strong is the power of superstition nurtured for centuries! I am con-
vinced that much that is incomprehensible in my ‘‘ materials ” would
have been susceptible of explanation in the light of these tales.

All the ceremonies and rites herein presented are described by a
man who has taken an active part in their observance ; at first, during
his childhood, when he was imbued with profound religious feeling,
and later in life when, although no longer professing “ faith ”, he
approached them with the greatest interest with a view to their study.
I have endeavoured to record all the details, discovering in them curious
survivals preserved through the popular beliefs and customs of the
Abkhasians. In my opinion these details represent invaluable material
for the scientific study of religious observance. ,

I was at one time very much tempted to use the material I had
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already collected for the writing of a full-size monograph dealing with
the religious beliefs and customs of the K'art's, Ibers, and Svans.
However, after some reflection I decided that the time was not ripe
for such a task as some necessary data were lacking and I therefore
decided to publish only the notes. Here and there, however, I have not
been able to restrain myself from touching upon certain considerations
and inquiries belonging to the larger plane, and these have overflowed
in the form of footnotes.

The founders of Christianity, realizing that it was not so easy
after all to eradicate from the consciousness of the majority of the
population religious beliefs and rites observed for thousands of years,
endeavoured to transform them, by wrapping them up in their own
clothing and so adapting them to the Christian feasts and saints ;
thus they established their own annual festivals. Wherever possible
I have followed in my account the established order of church festivals,

I should further point out that all the material herein described
was collected in one village only, namely, Adzvibzha, in southern
Abkhasia (the province of Abzhua), which, according both to' Georgian
and foreign (for instance, of the missionary A. Lamberti) historical
sources constituted until the second half of the seventeenth century,
part of Megrelia. This accounts for the fact that the Megrelian influence
is so strongly noticeable. I think it is quite possible that some of the
beliefs herein described may be capable of a different interpretation
in Northern Abkhasia.

I begin my notes with Ayt‘ar. In the first place, however, it will
be expedient to explain my views on the chief deity anfswd,* God.

Aniswd is a compound word, consisting of an, ' mother,” and
tswa (ratswd)—" many,” which together denote many mothers "’ or
simply *“ mothers ” ; the word is thus in-the plural form.! ** In a formal
or grammatical sense,” says Dcharaia, it is not an error : only the
word " mother ’ forms in the plural dnfswa and * God "—aniswa, i.e. the
difference is in the accent. But in colloquial speech both words,

* The underlined fsw is a trigraph representing a sound uttered with one articulative
effort or breath impulse, of which the digraph *' #s ** represents the front lingual affricate
equivalent to German ' 2 {Zeit, time), and the labial semi-vowel “ w **, the labialization
of the preceding “Is”. *‘ I'sw” thus represents a labialized variety of “is .. See
N. Y. Marr, The Abkhasian Analylical Alphabet (in Russian), Leningrad, 1928, p. 31.
[TRANSLATOR'S NoOTE.]

! It would be premature at this stage to enter into the question of the identification
of the conception ** god ”, in Abkhasian, with * mother ", and any attempt to give a
morphological explanation of the form, which is incontestably the plural in -fswa,
with the aid of the Abkhasian word rafswa would be superfluous {see N. Marr, Defintiion
of the Language of the Second Calegory of the Achaemenian Cuneiform Inscriptions
(in Russian), in Zapiski (Bulletin) of the Eastern Branch of the Imperial Russian
Archzological Saciety, St. Petersburg, 1915, §62. See also his On the Origin of the Name
Anapa (in Russian), Tt is the usual linguistic method of the Abkhasians to interpret
everything, even suffixes, such as the plural termination -fswa in the above instance,
by means of the Abkbasian speech, with the aid of the Abkhasian words that survive
to this day. [Note by the Editor of the Kristianski Vostok.}
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: 1
‘ mothers ’ and ‘ God ’, are often pronounced in the same manner.

“ During the study of the different religious beliefs and C}lStOI;’llS of
the Abkhasians,” he continues, ** we came across the folloxt'mg P r:ise
among others : antswd r-mozozo— the cause, guilt of God (pr().pex; })1:;
“the guilt or fault of gods,’ N. Janashia). The r<)111ar1T11:l 1sb he
pronominal characteristic of the third person plural. . .. ea .oed
quoted construction—antswd y-mozoza—could not” 1}ave been alt;rn;he
at unless the word anfswd was used in the plural,” justly remarks the
author ; ‘“ were it in the singular, we would haYe had _rmtizga $-122023.
Abkhasians regard the elements .and mat.nfestatxons. of naturedass
rational beings. Each of these rational beings has his '01‘:? %ohié
whom the orthodox Abkhasian serves honestly, in the Ilgh ob
understanding, If the name of one, or more, of these .gt;;t}izs ‘*as “eifi[;
forgotten by the people, he, the god, is simply called #n. khws _;wg
*part * “share’ of mother,” or they use the full form mz!f_w?zk:# —
“his part of God,” while under the influence of (’),hnstlamt%h-—
tnakhakhws, in which akhw? denotes ‘‘ part, share, dole and anokha
ce g .
lchclm,;&bkhasiam conception, God is One,'but.He i§ of infinitely
numerous ‘* doles ”’ or parts, Not only each ma.nllfestatlon of x;aglrg,
but also each tribe, family, or individqai, has his own part of Goag,
just as each Christian has his guard'lan-angel. T?le_ Ab;chzlzlz sﬁayi
sontswakhws—"' my (s- is the pronominal characten_stlc of the .rsl
per&i si:néMar) partof God ” ; uniswakhwi— thy (u-is the pronomina

characteristic of the second person sﬁéular) part of G?d.“ A“nd ::
should be noted that one may offend against not only one’s own pa
of God ”, but also against ‘‘ the part of God 7 of one’s neighbour, or

relation, ete. . . . ' i
This conception of the Deity as a multiform being appears to

account for the fact that the word aniswa is in the plural. Here 1 \lelll
note that such a conception evidently did not prevail among the
Abkhasians only; its traces remain to this day even among the

PP, Dcharaia, On the Relation of the Abkhasian lang; to the Japhetic {in Russian)

i ] tic Linguistics, St. Pb., 1912, vol. iv, p. 65, i
" M"mTrg:rsg:)or;l{izigoﬁ "‘le_;sew " represents a sound uttered with one breath impulse.

i i i hich the digraph
§ i “kh* {* k") constitutes actually a trigraph in w :
.I.‘k;zeh P'n;l:;igﬁts ihgut(tur_a-l i)ricative equivalent to German ac{x-laéd, ‘.‘:1!“1]121;31!’3.”::1
subscript a hard diffusive glottal spirant, which is not to be identifie “vg th ¢ palatal
{front} ** k ”, and which is representeg elsewhex;t:. mldeg%zx:g:;;tslg{l :ds thon e o
ination *‘ A " (= i} is thus a deeper guttural, tal, sou

23?122? '{%e l:gbia’;hsgszi-)v.'O\vel “w" represents the la’t‘nail‘z‘atxon OI‘\Y t%e L%;iied}l;g
“kh”. “ Khw” thus represents a labialized variety 9i kh . See N. 'D' tio‘nary
A ;;hasianzTnalyﬁcat Alphabet, pp. 48 and 39 ; see a}so}?w Ag;kkastan-Russmn ic A

i 28, pp. xxxv-xxxvi, [TRANSLATOR'S NOTE. . ¢
Lenu‘aglr‘a (}'awlvgkgisggili derives andkha from the Georglan word kha!é, 1«:‘927.(‘ )’t[gygix\lr(; '
khati be derived from the Abkhasian verb akhat'ara? A-khd, head, a s
to set, to level the head. Or is it a mere consonance ?
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Georgians, .Thus, according to Iv. Gv. Gomelauri, the well-known
peflz::.gogue, in K'iziqi (Signakh district, in Kakhet‘i) they say : ‘lchemi
dstli §lmwrt‘i s Shewi dsili ghmert'i, * my part of God,” * thy part of
God.” A. Dsuladze, who is well acquainted with the life of the Gurian
people, told me that similar expressions were also used in Guria

If‘urther, as the reader will see for himself, the word azn, “ mot.her >
constitutes part of the names of a series of gods, and several of these
names are of the feminine gender, as Dcharaia has also justly noticed
In this connection I should like to direct the attention of the reader.
to the names of two gods, namely, jabrdn and zhwabrdn* Each of
these words has in our opinion several connotations ; jabrén is com-
pounded of several words : 7§ is the root from the word a-j-ma, a goat ;
a-b, father ; # the pronominal characteristic of the third persor,l plural :
:cmd’ ‘an, mother. Thus jabrin denotes * father and mother of goats "
i.e. (fore).parents of goats ”, or “‘ god of goats . In the same mannez"
zhwabran is compounded of a-zhw, a cow, and of the components
just t,a:xp.lained, so that the whole denotes “ father and mother of
cows ”, i.e. “ (fore)parents of cows ”.! It seems to me that at the
dawmpg of their religio-philosophical life, the Abkhasians evidently
fvorsl_npped equally both their male and female ancestors. How strong
is this ancestor-worship among the Abkhasians even to;day'w.vill be
shown in my work The Ancestor Cult,

) Thus, as is the case of Dcharaia, I think that the word antswd is
derived from the word a» in the plural. I also think that the name
antswd, gf the Supreme Being, arose from the deification of ancestors
At first it was evidently used with the plural termination, and in the‘
femuime gender, and later, in the course of time, from * many mothers-
gods "’ arose the One God amfswd.* The changing of the gender
of gods is often observed in the religions of the primitive peoples, and
aniswd therefore constitutes no exception. ‘

‘ An{gzgd. is One, but He is plural as to His parts. All the gods, of
wh.ach we will speak below, are subject to and obey Him as the Supre’m'e
Being. In the_ tales, I was told, it is said that enfswd’s mother came
from a Megrelian princely gvari of Mkheidze, the Abkhasian form of

* The combination zhw is to be uttered with i it
2 lablalt | n 2hw i to tered one b'feath impulse; it represents
Nom.aj ized variety of “25 " { = French *'j "'). Cf. * tsw ”, p. 118, n. ¥, [TRANSLATOR'S
1 Such a morphological inte; tati issi
. x ! rpretation does not appear admissibl
?f{é ié ru; this case lxlt denotes ‘* mother ", is never combin%g with ab, sfse;:)h?a'r,agu??oxg;g
the st part of the compound word, jab and zwhab, which, judging from the relative
in x.r.Axxsl ;s:u;ngdtto be plutra;; []lf\Tote by the Editor, Khr, V.}
ot dnfswa, as it should have d $ ' "
Seo i:bffvf'.ﬁpp. llB—lﬁQ. EtEd.. hould Vos.}soun ed and does really sound xyothers .
s supposition turns out to be justified, and the word antswa -
gabylono-Asgyfaan origin {from An, Anu), its significance as a term ?r:x];ltooitsluig?l?e
istory of religious beliefs generally will be greatly increased. i
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which is Khetsia.! He has one sister from whom descends the demon
family ; that is why anfswd has no right to destroy once for all the
demons, his blood relations. ,

The Abkhasians appear to have made their gods after the image
of man ; one and the same god can be both good and evil in relation
to a given person, according to the zeal with which he fulfils his duties
towards him. The only means by which an angered god can be placated
is by open-hearted confession and sacrificial offerings. And as the
Abkhasians have a great number of gods their whole life is passed
in continuous prayer and offering to gods.

1. AYTAR-NOLiwa*
1. Jabrin

The Abkhasians make preparations for Shrovetide with particular
solemnity, for its approach coincides with the observance of a series
of religious rites and offerings, known under the general name of
Ayt'ar-nitwa. Aytar is a great god of procreation and fertility,
particularly with regard to the breeding of cattle. He is, as we shall
see presently, the head of a whole pleiade of ‘gods, who appear to be
subordinate to him, and each of whom constitutes a part of him.
N3fwa, which is derived from e-ndfwara, to pray, denotes praying,
prayer, whence Ayt‘ar-nofwa, meaning prayer, offering, to Ayt‘ar.

The first in order of offerings is that performed in honour of the
god jabran, i.e. god of the goats (and sheep) (see above, p. 120).

On the Sunday, the last day of Shrovetide, the eldest woman of
the family leavens dough from the flour of ashs (Georgian shuria, oat) 2
and places it in a warm corner. The dough is often kneaded with a
stick, called adswd,t made specially for this purpose from the hazel
tree, on account of which the dough itself is called adswarasa, a com-
bination of adsw), a stick with a tapering end, and drsara, to knead.

On the Shrove Thursday the eldest woman of the family—
ap'fwss-isk'ya (** woman pure ”)—takes a portion of this leaven,
kneads it with the stick, adds some water and flour, boils it, and then
bakes maizebread—amgyal. This maizebread must be baked on a hearth.

* Tor the pronunciation of “h" see p. 119, n. *. The combination  hw " represents
a labialized variety of “h ., [TRaNSLATOR’s NOTE.}

+ The combination "' dsw '’ which is to be pronounced with one breath impulse,
represents a labialized variety of *‘ ds ”’. For this latter sound see p. 329 {5}, [(TrANS-
LATOR’S NOTE.]

1 N. Y. Marr, On the Religious Beliefs of the Abkhasians (in Russian), in Khristianski
Vostok, ** The Christian East,” St. Pb., 1815, vol. iv, issue 1, é) 138.

{A translation of this work is given in this number, pp. 157-180, see p. 171, Ed.
Georgica.)

3 It should be noted that in all these sacrificial offerings oat flour and, on rare
occasions, millet flour, is used. Without this flour or unless it is at least used as an
ingredient the offering becomes inadmissible. The reason for this is probably because
ash? (and ghomi, millet} alone constituted the staple food.
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When the woman places the dough on the hearth, she holds over it a
pure sulguni (a round of cheese),! from the centre of which she cuts
out a small round piece and places it in the middle of the maizebread ;
with the exception of this middle part, the maizebread is lenten.
When placing the dough on the hearth, she scatters bits of it, first
in the_ direction of the sea, and then towards the mountains ; and, as
if calling to the goats, she says, 7eyt, rey¢ (the goat call), and mutters
the following prayer:  Thou, jabrdn, the great part of the great
god (Aytar intswakhwodi jabrin)! Grant us the warmth of thine
eyes and of thy heart. Be the guardian of our herds! Bear goodwill
unto us so that no harm should befall our herds, except their old
moulted wool and old dung!"” Apart from this introduction, which
is z.ﬂway's used, each says an improvised prayer. After this is over,
as if calling to the goats they again exclaim, 7eyt, reyt, turning alterna-
tively towards the sea and the mountains.

When the maizebread is baked, and the goats have returned from
the ﬁeIc'ls, the eldest man in the family prays to god jabran, muttering
approximately the formula quoted above. The whole family joins
him in _uttering ddmen, and the candles are lighted.

It is to be noted that during the prayer the participants also invoke
the ““ god ”” mkyamgaria,* and say : ‘“ May thy bounty never fall short
on us.” It seems to me that this deity is no other than the ** Megre-
lianized " angels Michael and Gabriel (Geo. Mik'el da Gabrieli), with
whom Christianity endeavoured, in vain, to replace Ayt‘ar and his
“ parts " of gods ; up to this day the pagan deities still take precedence,
although they also pray to mkyamgaria. .

The maizebread is first cut into four parts with two strokes of
the knife, and only afterwards into small pieces; the neighbours
are not forgotten either, a piece being sent to each. The maizebread
is baked in rhododendron (d-k‘wazhwe)} leaves.

2. Zhwabrin (god of cows) 2

'This rite is performed in the same manner as jabran. The prayer
begins thus: * Thou zhwabrdn, the great part (of the great deity)

. *"’I‘he palatal or mid-lingual semi-vowel "y ** in ** &'y **, ** gy, asalsoin “ky ",
wy”, shy”, “qy”, etc, met with in this article, lingualizes or iotizes the
prec?dmg c?ns'onant sound, the combinations *A'y ", * gy, etc, representing lin-
f}t:ahzed or 1o:1zed varieties of * ‘', “ ¢ *’ (pronounced hard, as in “ go *'), etc. For
e pronunciation of simple radical sounds see p. 328, [T !
;f Seo p, 131, note + p. 328, [TRANSLATOR's NOTE.}
Russ InDﬁfI:l_(hasxan dtskyashwa, pure cheese ; cf, Megrelian (I. Kipshidze, The Megrelo-
Russian Diclionary, s.v. ant'ari) tsk’ebza, which is als Abkh: i
ure (atohyals voud (o] ).‘ 0 an asian expression, denoting
? In Guria this observance is known under the name of bosloba (an abst:
. A act fi
g§ I;cl;se{:, ?l\:'h%usq) or sh{){oba H Etlhe latter probably has some connectio(n with Srt. Geglf;;
ori. e Gurians often call a cow #/ora. In Megreli - i
o wori, The Gurlans o . n Megrelia the god of cattle-breeding is
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Aytar!” etc. The dough is kneaded from the same leaven, only when
calling to the cows they exclaim woofsw. Shrove Saturday is dedicated
to zhwabrin.

3. Andkha-wdkwa (Dopu-ndkha)

Near Adzvibzha is a little village called Dopukot, where dwell
the Dopua-s who are attendants (Geo. me-khat-ur-i) of the *“icon o
Dopu-ndkha, revered by all the Adzvibzhaans and Dopuketans. This
““jcon " is known also as shwajdn-ndkha, i.e. Sujuna icon, under which
is meant, no doubt, St. George of Sujuna in Megrelia. This ““icon”
is called zhwardk'ya by the wives of the Dpua-s, for the reason that
the wives of Abkhasians have no right to call by name the eldest
members of their husband’s gvari, or his relations. D. I. Gulia thinks
that the word zhwarak'ys is the same as the Georgian zvaraki, meaning
sacrificial animal (the?ncient Georgian zuaraki = zowarak:, Armenian
zowarak).! Tn honour of this ** icon ” every Adzvibzhaan and Dopukatan
family bakes, on the Shrove Sunday, a cake from millet flour {sorghum,
in Geo. ghoms), which is offered as a gift to it. Prayers are said by the
head of each family, and a handful of salt and a piece of wax candle
are put aside for the ““icon ”. The eldest of the Dopua goes round
the houses and collects the salt and wax.

Mamsor Dopua told us: ‘At the present time our icon is in
the village Sujuna.”

4. Aytar-wlwa (khwazhwd-kord, in the Bzyb dialect khwazhw-kord)

On the first Monday 2 of the Great Fast the ritual of supplication
to Ayt'ar himself is observed. This supplication is otherwise called
khwazhwy-koré (in the Bzyb dialect khwazhw-kord). A-khwazhws
(Bzyb. d-khwazhw) is a special cake, sometimes coniform, and some-
times of round flattened shape. These cakes, which may be stuffed
with cheese or not, but on this occasion are lenten, are invariably
included in sacrificial offerings of the Abkhasians. They may be boiled,
as on this occasion, or baked. A-kord denotes “ to hold ”. Adfter it is
called, in Abkhasian, the month of February, khwazhwokdn-mzd (a-mza,
month, moon). A-khwazhws (Bzyb. d-khwazhw) denotes also rhodo-
dendron, the leaves of which are indispensable in the making of

»

1 As a cult term this word is met with in the form 7 ,» in Sabaean (Chwolsohn,
Die Ssabier, ii, 24, 37, cf. p. 181, n. 179), see N, Marr, ;hs Baptism of the Adrmenians,
Geovgians, Abkhasians and Alans, etc. (in Russian), in Zapiski (Bulletin) of the Eastern
Branch of the Imperial Russian Arch®ological Society, St. Pb., 1806, vol. xvi, p. 203.
(Ed. Khrist. Vost.)

2 The Megrelians call this Monday ¢'uf‘ashkha bednieri, tucky, or hap
lit. the moon-day. With the Abkhasians, too, Ayi‘ar's day is Monday; tl
the moon exclusively on Mondays.

gy Monday,
ey pray fo
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sacrificial maize-cakes. Also on this da , in the earl i
prepared from the above-mentioned leai:en many d-@yﬁzzzz;::ef’ afg
three loaves, made in the shape, respectively, of the m‘OBnEe sun
and alekwara* In the latter are placed as many aklakit-s (Jittlé
wooden hammers, models of those used in threshing millet, or maize)
as fhere are women in the family and an extra one symbolizing the
df?snre for their increase. This correlation of the number of hammers
with the number of women in the family arose, of course, from the
fact that the threshing of millet was the woman’s job. Soup’s of phasel
and of fresh nettle (d-@ats) are also prepared. On this day no edible
hel‘”b of any kind is allowed to be consumed, or used in cooking ;
dsasz_am, the Abkhasians say, that is, “it is not proper,” ‘it i:;
forbidden ” (in Megrelian vashiners). ,

Late in the afternoon, when the cattle have returned from the
fields, the prayers begin.

(a) Antswi-hwa (for God).?

Th(\a‘ whole family gathers together. On the threshold of the
house,'a@f@a, is placed a long and narrow table (in Megrelian tabaks)
on which are laid all the eatables described above. Behind this little
table stands the head of the family, and behind him all the other
membfzrs. The wax candles are lighted. The head of the family takes
three d-khwazhws, and, addressing Antswd, God, prays that His favours

and bounties may be showered upon his famil . i
with him, ddmen. These cakes Ere put asidg., ete. The family repeat
() Aytar.

After this the head of the family takes three new a-khwazlwa,
and says: Wa, Ayt'ar—bzhwdytar ! bzhya-ndkhak zandp-y;z;zz I;,;I:ys
—Iswomzdk zzokodr—dso, etc., ' O, Aytar—seven Ayt'ar, in the hands
of wi{om are seven icons (fo whom are subject seven gods), and to whom
are Uit seven candles,”—be thow the guardian of our herds! Multiply
them so that we may milk seven men’s load of milk! Let no harm come
fo our.kgrd, except the old wool and old dung ! etc. The introduction
given in Abkhasian, is uttered by all, while everybody improvises thé
rest of the supplication as best they can, repeating the mystic number
seven every minute. As is shown by the introduction 4y#ar is the head
of a group of seven gods. The number seven appears in many prayers.,S

» Alahwara—a large mortar (Geo. fchashuri) in which millet (ghosi) i

? huwa is an abbreviated form of the word denoting ** he se (g"l?mt) sl
gort Eezl;}:l tlltll the existing colloquial speech. eroting "he says™i cf. the Russian

is, and the fact that the Abkhasians up to this day still pray to th )
it}r;d }tshe sun, makes us wonder whether the septenary Ayt'ar ig’ closell;' c):mnect:dn\l:')igﬁ
“ : ujﬁz}ggg-:&;ﬁsj/r?? sepﬁfnﬁry of gods, particularly as the names of the gods An
tswa, 2yl PN < ’
claded i bt Sleiagr yi'ar, are very similar, while the moon and the sun are

%
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The Megrelians also know this septenary, shk‘vit’-ul-i, in honour of
which the majority of families let loose a cow with a pierced ear.
Her milk is not used for food. The bullock is offered in sacrifice, while
the heifer is reared. The well-known Pshav Kuiria is, perhaps, related
to Megrelian Ayt‘ar. I have pointed out above that among the Megre-
lians the god of cattle-breeding is called Zhini Ant'ar. Ant'ar is the
Abkhasian Ayf‘ar, while zhini, in Megrelian, ‘* high,” * heavenly,”
is equivalent to Abkhasian khikh. The Abkhasians, however, appear
to have split up Zhini Ant‘ar into two gods, Ayt'ar and Khikh. They
appeal for help to the latter in the spring, when the cattle are taken
to the mountain pastures. They pray to him under the shadows of
trees, On four pillarets are placed poles, which are covered with
leaves of trees, particularly of the wild hazel tree, the oak, or yoke-
elm. A cheese curd wrapped in chestnut tree bark is placed on this
table (ashwamkydt’y* which is covered with greenery; on it is also
placed dichamak‘wa, a kind of millet porridge, cooked with cheese.
In front of it is also placed milk gruel. Women are not allowed to be
present. The head of the family, standing with uncovered head in
front of this green table, called ashwamkyadt', prays that Khikh, the
great part of the great deity Ayt‘ar, may increase his cattle and send
all good things. While praying he spills a little of the gruel towards -
the sea and towards the mountains, uttering woofsw. The prayer
over, he takes the cheese curd and passes over it cross-wise a hazel
“ knife ”’, which is really a stick cut into a tapering, knife-like shape, -
after which he actually cuts the cheese curd with a real knife.! This
ceremony of prayer is followed by a dinner, the remains of which
are not cleared away. Three of the supports or legs of ashwamkydt’
are cut off (each with one stroke), the fourth remains there untouched.
It seems to me probable that the table itself received its name from
this act of cutting. Megrelians also know this ashwambkydt', which
they call sumbket (sumi keti), '‘ three sticks,” derived, perhaps, from
sumkvat', in which case it would denote ‘‘ three cuttings "' (kvat® <
kvat'ua = to cut, to fell), i.e. *“ cut with three strokes.” 2

The Georgian Mountaineers also have their Anafor-i.

(c) Alsshkintr (alaskintr).
These cakes are also put aside. The prayer now takes three new

* The combination shw represents a labialized variety of sk ”; of. “zhw™,
p. 120, note *. In ashwambkyat' the “ sh ' is not only labialized, but also lingualized or
iotized, which lingualization is not, however, represented in the transcription. {TraNs-
LATOR’S NOTE.]

1 By using the wooden knife, the Abkhasian probably pays tribute to that very
ancient time when his ancestors used that kind of kaife.

3 If the first part shwam represents the Megrelian word ‘ three "', one should
keep in mind not the * K‘art'lianized ” form sumi, but the original, Tubal-Kainian
shumi ; see Marr, From the journies to Svania {in Russian), in Khyist, Vostok, ii, pp. 17-
18. (Editor, Khrist, Vost.) .
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d-khwazkw and entreats god Aldshkintr to grant the house faithful
dogs—those best friends of man and reliable watchers of his weal ;
the prayer at the same time spills some of the hot a-k‘warspd or a-
kwarpa (a thick broth of d-khwazhw, or millet) towards the sea and
some towards the mountains, uttering * Wootsw / Burn out the tongue
of the evil-speaker, the eyes of the evil-eyed ”, and continues his prayer.
In the opinion of the commission, ABshkintr is also ** part ”* of Ayt'ar.
Ala denotes dog ; shkintr, however, is incomprehensible.

The commission explained that ““dog” was mentioned before
““man " on account of the former being more capable of loyalty to a
master than the latter.

;t should be noted that the common law values the blood of a
dog in proportion to that of its owner ; the blood of a baron’s dog is
equal to that of a baron, of a peasant’s to that of a peasant, etc.

From the lips of K. Dolbaia (Abkh. Delba), an 80-year-old Abkha-
sian, who possesses an expert knowledge of the Abkhasian language,
I wrote down the following tale :—

‘““In ancient times, when Abkhasia was inhabited by giants and
devas (daevas), Aslan, one of the giants, would not leave the devas
in peace. Once, when he was asleep, the devas crept up stealthily,
bound him with silk laces, blinded and killed him, and threw him into
a pit as deep as a well. On their return from their usual hunting
expedition, his dogs discovered their master, but they could not pull
him out of the well. They fell upon an ox-cart driver who happened
to be passing by, and compelled him to rescue their master from the
well and unbind him. The dogs licked Aslan for three days and three
nights, and so brought him back to life and restored his sight.” 1

The following superstition prevails among the Abkhasians. If
someone, noticing the heavens bursting open, succeeds in uttering
Lari, vdri, khozd, jhhwari, he will have all his wishes fulfilled. Only
one woman was honoured with this great good fortune, the widow
of a Mukvabba. Ldr: is interpreted as lala which denotes dog ; wvdré
(wdri from aowys,* man) as man ; khozd as whey ; jkhwari as the crust
of millet porridge; uttered together they are supposed to mean
““make me rich”. My Abkhasian advisers repeatedly emphasized
that the dog was mentioned first because of its unexampled loyalty
and fidelity to-man, his master. '

(d) Amza-nohwa, Prayer to the Moon. . _
The supplicant takes the moon-shaped cake and says: * Thou,

* See p. 122, note*. According to Marr, the throat participates vigorously in the
production of this composite or diffusive sound, and in a way asg if the sound of the
guttural *“ 2 * {the ancient Arabic ‘ein) were also heard. [TrANSLATOR’s NOTE.}

1 The Academician N. Y. Marr has kindly directed my attention to Moses of
Khoren, who describes how by order of Semiramis, the dogs of Araléz (cf. Aliskinty)
Jicked the corpse of A or Araiag, the Armenian Prince, in order to revive him,
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Amza, the great part of the great god Ayt‘ar, guard over our men !
Grant them beauty and strength!” Simultaneously the men-folk
crowd around him, for the moon is the god of men; the women-folk
stand at a distance. ‘ Increase our cattle and all our weal | Burn out
the eyes of the spell-binders, and the tongues of the evil-speakers!
Wootsw, Wootsw!” the supplicant continues his incantation and,
calling to the cattle, spills 2'uarpa (a-k'warpd or a-k‘warpd) now in the
direction of the sea, now towards the mountains,

*“‘The moon is 2 man, and the sun is a woman,” say the Abkhasians.

I will now quote from my notes the following brief account
of a very characteristic Abkhasian tale :

(1) **Seven very rich Abkhasian brothers had no sisters ; whereat
they were very aggrieved. Eventually, however, a sister was born,
but from that moment the wealth of the brothers began to diminish ;
every night some invisible power drove away their cattle in
herds. The youngest brother who was endowed with the gift of
prescience (ashdna) said to the others: ‘A demon has entered
our house in the guise of our sister; if we do not kill him,
our days and those of all in the whole district are numbered !’
The brothers, however, would not listen to him. Thereupon he left
his home, and travelled abroad, where he married a beautiful maiden-
sun (Amra). After several years, feeling home-sick, he set out to visit
his brothers. Alas! what did he find ? There was nobody left alive
in the whole district except a mouse and his own sister-demon (the
witch). She at once devoured his horse, and stepped aside to sharpen
her teeth, On the advice of the mouse, the moon-brother, to save his
life, took to his heels ; he managed to inform his wife-sun of his mis-
fortune, who hastened to deliver him. But the sister overtook her
brother and began to devour him. By this time his wife Amra had
arrived. She pulled her husband, Amza, towards her, but the demon
pulled also; and so a deadlock ensued. Amnfswd decided the matter
thus: he allowed the wife-sun to have her husband, the moon, for
fifteen days, and the demon to have him for the remaining fifteen days
of the month. And from that time began the phases of the moon.
As soon as the moon becomes full it means that the demon has begun
to devour Amza, on which account the moon diminishes gradually ;
towards the end of Amza’s life his wife, full of love, comes to the
rescue of her unfortunate husband, and as her caresses and care
restore him to life the moon waxes again. When it is full the demon
reappears and the story repeats itself |

(2) “ The Eclipse of the Moon. During the eclipse a monster, Atv
(At3wyo), falls upon the moon to devour it. In order to save their
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benefactor, the moon, the Abkhasians fire at the monster and thereby
drive him away.” t

(3) The Moon and the Sun. A beautiful Abkhasian widow woman
had a son and a daughter, who often absented themselves from home
for the whole day ; they would go off early in the morning and return
only late in the evening. No amount of coaxing or tenderness on the
part of the mother sufficed to keep the children at home or stop them
from indulging in their daily adventure, so she decided to shadow
them. She found they were seated under the shadow of an ancient
oak, in a thick forest, enjoying themselves in an agreeable pastime
with the moon and the sun. Before them were all sorts of eatables. The
mother, flying into a passion, flung fresh dung at the moon and the
sun. The sun-sister, being a more fastidious creature, washed herself,
but the less particular moon-brother did not do so, and hence arose
the dark patches on the moon ; the brother, the moon, and the sister,
the sun,? then soared up to the sky for ever, while the widow and her
children returned home.” ' : ,

Here I will also note that the Abkhasians always welcome the
new moon by looking at its reflection through a mirror, or over a silver
piece.

A certain mainly infantile disease, similar to convulsions, is
called by the Abkhasians dmzakra, i.e. ** to be caught by the moon ”,

(¢) Amra-nshwa, Prayer to the Sun.

When he has finished the invocation addressed to Amza (the
moon), the supplicant takes the sun-shaped cake, and, with the women
surrounding him, he says: “ Thou, Amra, Ayt'ar intswakhwads, the
great part of the great Ayt'ar, grant warmth, and caress the women of
our family ! Increase our cattle,” etc., and then spills k'warpa (a-
k'warpd) in the usual manner, uttering wootsw.

According to D. I. Gulia, in the village of Dchilou they use the
form Amera instead of Amra.

(f) Andp'a-naga.

After that the supplicant takes alahwdra (a large mortar) and,
addressing himself to the god Andp‘a-ndga, says: * Thou, the great
part of the great god Ayt'ar, send us the warmth of thine eyes and of

! Exactly what Afwys denotes is difficult to explain. In connection with the
above quoted tale, the etymology of this werd may, however, perhaps elucidate its
significanice. A4# denotes the barn. or screech-ow! ; wy may be the root from the word
a-owy (man) ; consequently atiwys may denote * man-owl *. And by atdwys is, perhaps,
understood the sister devouring the brother-moon, o

* Their gender is often confused: sometimes the moon and the sun are sisters
or brothers, sometimes the moon is brother and the sun sister. -

* 1 think the Georgian word mizezi, cause, is derived from the Abkhasian amzoz,
cause (from dmza, moon), (It is doubtful | Ed. Khrist. Vost.} :
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thy heart | Grant us such a crop of maize that at its gathering we shall
have to bend.the stalks with a hook (Geo. Kavi), and cut them down
with a bill! ” K'uarpa (a-k'werpd) is then spilled, and the cattle is
called by shouting woofsw. Andp'a-ndga is the harvest god; In my
opinion the etymology of these words is as follows : - Ap'ard denotes
“to twist or twine *’ something (a rope, for-example}, as well as “‘ to
pass with difficulty through something ', for instance, a maize. or
millet field, crowd, etc.; ndgara—to carry: inap'do tndgs—carriest
thou by forcing thy way, by pushing asunder. _ : _

There is also an evil spirit of the harvest called jaja, but we will
speak of her (she is a goddess) separately, as she is not a member of
this septenary.

(g) Atchshd-shyashydna (god of horses).

Finally, the supplicant takes the cake whose shapevrepresen@ a,
horse {or three d-khwazhwo), and entreats (the god) AM@ shyashyana
—the great part of the great god Ayt'ar, to increase his hqrses‘(donkeys
and asses). ‘Again woofsw and ak‘warpd. The jwo-rd_ alchskh? denotes
horse ; shwyashydna or shashana is incomprehensible.

With this ceremonial dyf'ar-nohwa ends. o

. Judging from what has already been said-above, it is clear 'that
Ayt'ar is the head of a whole pleiade of gods, eat’:.h of whom constitute
a special part of him; it is noteworthy that in every supplication
addressed to any one of these gods, Ayt'ar is also mv_anabl_y referfed )
to as one whose part is the deity in question. The religio-ph;losoph:c.al _
mind of the Abkhasians has arranged the hierarchy of these gods in
the following order :— )

AYT'AR: JABRAN, ZHWABRAN, A;:“ISHKINTR, Amza, AMRA, ANAP'A-
NAGA, AND ATCHSHU-SHYASHYANA, _ .

Ayt'ar is one in seven parts. This conception of God in parts

is prominéntly expressed in.Aytar.

(B) Ldmilak (Nomirah or Shimirah).

Aytar-ndwha ends with Limilah. What this. word denotes is
difficult to explain. It appears to denote the god of conjugal happiness
of the youth. , .

On the same evening, after the conclusion of Ayt'ar-nitua, the
young people, boys and girls, meet at one of their houses, and begin
to predict their fortunes. It is a time of laughter and gaiety, and the
young people enjoy themselves to their hearts’ content. A-kwakwdr
of usual size is prepared in great quantities; and also enoug'h. of a
smaller size, extremely salt in flavour, to enable each partxcxpapt
to have three. In one of these small akwakwdr is placed a hazel chip,
called dnasp‘adsw, ** stake of happiness.” Each person is given three

i
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small salt akwakwdr. They then go out into the garden and eat their
scones in silence in the dark, at the same time entreating Limilak
to bestow upon them a happy married life. Whoever finds the ‘ stake
of happiness ” in his or her scone must celebrate this stroke of luck
by giving a party for all the participants. On the following day the
Lamslakh party is given at the house of the lucky one. After consuming
the little akwakwdr all go back into the house and sit down to a supper
which is also an occasion for gaiety. In order to maintain the feeling
of thirst at its strongest, no one is allowed to drink anything. The
Abkhasians believe that the thirsty person will be given a drink by
the one with whom he or she is fated to share conjugal life. In such
manner do the young people of Abkhasia tell their fortunes.!

II, Ausuar'

In this chapter I have collected together all those rites grouped
around the festival of Easter, called in Abkhasian Amshajb'.’ The
Amshap* celebrations 'began® two weeks before Easter Sunday, and
continued for exactly three weeks, during which time custom forbade
working in the field, except in the cotton field and the kitchen garden.
On Sunday, two weeks before Easter Day, the Abkhasians decorated
their houses with the first spring flowers, and this Sunday is called
atoba, which is derived, probably, from the Megrelian aia, violet.
Until afoba, playing football or other games was forbidden. After
that day, however, seasonal games were in full swing. Dressed in
their finest attire, the whole population gave themselves up to public
sports. Among the most popular pastimes were football, wrestling,
stone throwing, trick-riding, dancing, singing, and akysbir (in Geo.
riklap'ela, *‘ game of skittles,” according to Tchubinashvili’s or
Tchubinov’s Dictionary).

The following Sunday—Palm Sunday—the Abkhasians call
baioba (a ‘‘ Megrelianization ). The name is derived from a-baia, a
yellow flower which grows profusely in the fields of Abkhasia in the
early spring.* On this day also the Abkhasians decorated their houses
with flowers, particularly with abaia. ’

! Anasp'adsw has its double in Guria and Imeret'i bedis-kveri, cracknel of fate,
which is known also to the Tiflis Armenjans, 1 think the Pshav dsadsola arose on this
ground.

* It is, in my opinion, a comg‘ound word, consisting of amsh, day, and ap’ (yap'u),
accepted, appointed, fixed; Amshap' thus denotes ‘‘ pre-ordained day” {Geo.
mighebuli dghe). '

® These celebrations are no longer observed ; they are traditional, and I am de-
scribing them from memory, or from the words of the Commission.

¢ According to Tchubinashvili (Tchubinov), and to R. Erist'avi {Eristov), baia
is crows-foot, rammunculus, Erist'avi, considering the word to be Megrelo-Imero-
Gurian, gives as its K'art'(l}ian equivalent fskhuiris-satekhela. The word a-bala, in
Abkhasian e-marich, is, acgording to the botanists of the Sukhum Botanical Garden,
the equivalent of the Russian lyutik iedki.

s,
w s
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1. Adzirga-khwasha

Either during the night before baioba, or, according to some
members of the Commission, on the Wednesday evening of Passion-
week, is observed the rite of binding legs with wool threads. Having
supped early, the family retires to bed, each individual thrustiqg out
his or her right leg from under the blanket. The eldest woman in the
family stands on a stool in the middle of the room, and spins thread
from wool. She does her work in silence. Having spun the required
quantity, she quietly approaches the beds, and binds with this thread
the right leg of each of their occupants, murmuring : * May God grant
thee to see such days for a hundred years ! ” Adzrga (more corr'ecﬂy,
adzoga) denotes a thick thread ; a-khwasha—Friday, so that this rite
was in former days, probably, observed on Fridays. The threads
were afterwards burnt on the fire under the small cauldron in which
was boiled the meat of the sacrificial animal, on Easter Day.

2. K'wab-gharghar* v
As soon as the binding ceremony was finished, the woman sei?ed
a copper cauldron, or a copper basin, and struck it like a gong, shouting
at the top of her voice : ““ We have beaten | We have beaten!” The
whole family then ran out into the garden, shouting shwahk'wat'weyt |

_ ““ We have beaten you (outstripped) ! ” The “ beaten " neighbours,

annoyed to find themselves “ beaten ", immediately fell upon them,
and a mock battle ensued. The battle was fought, of course, entirely
as a joke, and with great merriment. In ancient times, a whole village
often went to “ battle’’ against another, beating copper cauldrons
and basins. - The ‘' battle ”’ was followed by dances and fun-making
continuing till the dawn. A-k‘wab denotes cauldron of copper, gharghar,
knock, rap, clatter of a copper cauldron or basin.

3. Agat'wara

This Abkhasian term denotes the following superstition: an
Abkhaz considers it a great misfortune if he hears the warbling or
chirping of a swallow or the call of a cuckoo, before he has had his
breakfast {or has at any rate partaken of salt); the bird will have
“ beaten ”’ him, and this he regards as a great misfortune. In order
to avoid this he eats salt, or something salt-flavoured immediately
on rising from bed, which means that he has won the “ contest ”.1

* The labial semi-vowel " @™ in " k'w”, “w”, as also in “ kw ", " tw "', etc,,

met with in this article, labializes the preceding consonant soHnd, the combinatio,n
“Rw”, " tw?”, etc., representing labialized varietiesof ' &' 7', " ¢ ', etc. [TRANSLATOR'S
Nore.)

1 ‘Georgians also have such a superstition.
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4. The Gathering of Medicinal Herbs

On Maundy Thursday, young maidens, led by old women, go
into a-forest early before the dawn, to gather medicinal herbs. They
must neither converse nor look back. When they dig out the herb,
they throw salt into the soil, murmuring Adgils-dedop‘al, bokhuw?
baht'eyt, the Queen-Earth, we have returned to thee thy share ".
The following herbs are considered as particularly healing: {(a) ajmshys-
rshwiga, Arum albispatum,? literally denoting : - ajmshys, eyebrow ;
ashwaga, * that with which they paint (a paint) *'; it is used against
diphtheria and scarlet fever; (8) azigyil or abgar lomha, Avistolochia
pontica’ (birthwort) ; the second Abkhasian term denotes, literally,
“ jackal's ear,” used against erysipelas (St. Anthony's fire); and
(c) ajagwa, veratrum, according to Tchubinov {Geo. Kharis-dzira).
Having finished gathering, they return home in silence and without
looking back. . : : :

Maundy Thursday is called by the Abkhasians fchatchkhadsl,
derived, in all probability, from the Megrelian #sashkha didi, ** the
great Thursday.”

5. Jaja?®

On Maundy Thursday the Abkhasians offer a sacrifice to the .

goddess of fruitfulness (of husbandry and horticulture) called Jaja.
For this occasion the Abkhasian women prepare all sorts of . lenten.
dishes, taking care always to include a pumpkin, The dishes are
placed outside the house, in a corn-field, the offering to Jaja being
accompanied by a supplication as follows: * The great Jaja! We
have done all that was required of us, and have made the customary
offering. We therefore humbly entreat thee to show thy bounty
towards us and grant us a good harvest in the field and in the kitchen
garden | "7 As I have stated before, the Abkhasians have no set prayer
formulas, and each prays as best he can, v

As always, the offering is left for a few minutes wherever it was
placed, and the supplicants stand before it, and watch with emotion
how the spirit of the goddess invisibly satiates herself with the gifts
of men! Needless to say they themselves consume the “ remains .

As I have alieady remarked, there are two Abkhasian gods of
fruitfulness : the god Andp‘a-ndga and the goddess Jaja? Jaja, as
imagined by an Abkhaz, is a broad-shouldered woman, of small stature.’
More than once Abkhasians have seen her wandering about the fields

! According to the botanists of the Sukhum Botanical Garden. .

* It is of interest to elucidate what relation Jaja holds to Georgian jojooba; see
t. Javakhishvili, A History of the Georgian Nation (in Georgian), p. 135, )

? The relation of these two gods is difficult to determine ; mor do we know the
relation of Jaja to Ayt‘ar. L : . :
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belonging .to those who have failed to propitiate her, and l:n‘sltt(?rln‘g’-i
“ Corncobs (of Indian corn) of a digit size, corncobs of a digit size !
But if the owner of the field succeeds in frightening her al}d making
her say rdki, dzaki, rdki dzakl, “of a cubit size,” he will have z
magnificent harvest. : S

On the day of fchafchkhaddl, after the offering has been made to
Jaja, the seeds are taken for the first time into the kitchen garden.

6. Amshap
Easter Day is celebrated with great solemnity by all the

‘Abkhasians. It must be noted that the Abkhasians to-day have no

notion whatever of the Christian conception of this day. Even the
greeting, “ Christ is risen,” usual on this d.ay, is wanting in the
Abkhasian language. Everyone able to afford it has a new dress made
for this day. To emphasize the poverty of a person the Ab%fhaz says,
“Evyen for Amshap' he could not get himself new clothes.” This is
almost the only day when an Abkhaz considers it necessary to send
to church at least one of the members of his family. AI}d the service
in the church begins early enough to enable it to be finished by sun-
rise. Everyone is in haste to be the first to light a wax candle and to
place a painted egg on the graves of their dead. The Muharpmadan
Abkhasians also follow this custom, although they do not light th'e
candles. It is known that Abkhasians bury their dead near their
homes, in' the places favoured by the deceased, and the graves,
therefore, are scattered about the village. Owing to this custom the
whole village is illuminated on this day of Amshap'. )

On this day each family must slaughter some animal. And those
of the Abkhasians who follow the established custom of ) Pasc?hal
offerings, immolate two or three animals according to what his obhgfn’-
tion is, what he ' owes ”—this word denotes “ obliged ", ‘‘ must ”,
“ owes ". _ .

(a) Antswakhws (or Antswaliwa). _ .

This is a compound word, consisting of Anfswd, God, and (a)-@a,
part, share, and denoting *‘ share of God ”, “ for God ", more e§actly
“ to render to God that which is due to Him ”, briefly “ praying to
God . On this day most of the Abkhasians reverex.x{:ly offer up ‘thexr
prayers to God ; but not all of them. There are families who are ™ not
obliged ”’ to render to God * His share . I have already mentioned
that the Abkhasian makes offerings only to those gods under whoge
power his parents or he himself had come, and thus had begome his
tributary, so to speak. Very often separate members o.f a family have,
in addition to the general family guardian-gods, their own personal
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guardians, whose power extends to his descendants, but not to those
of his brothers or sisters. In the village of Adzvibzha almost everyone
is obliged to carry out this * praying to God "', Christians as well as
Muhammadans,
Every Abkhaz keeps in his cellar, in honour of * God ", a special

pitcher filled with must of the very best grade. However great his
need, an Abkhaz will not, for any consideration in the world, open
this “ sacrificial ** pitcher until the celebration of the cult of ** praying
to God ”.* Early in the morning, on returning from the church, the
head of the family surrounded by the male members of his household,
sacrifices a young he-goat over the *' sacrificial pitcher, and entreats
‘“ the great God to receive graciously the humble offering made by
him in accordance with the instructions of his forefathers ...” He
humbly entreats the Great God * punish us not for our faults and
trespasses ”, etc. After this the meat of the immolated goat is boiled,
and sacrificial wheat-cakes are baked. All this is taken down into the
cellar, and placed in front of the sacrificial pitcher. The members
of the family kneel down, while the head of the family reverently
cleans and opens the pitcher, and, holding in his left hand a hazel
stick upon which the heart and liver of the goat are transfixed, he
prays Amtwsa-du (to great God) that He grant him and his family
a long and happy life. In his prayer he never fails to mention that they
are performing the rite “in the manner they were taught by their
fathers and grandfathers ”. Afterwards he fills a glass with wine from
the pitcher and pours it on the heart and liver and the sacrificial
cakes; he then passes the latter, with the wine, three times over the
heads of the supplicants who are kneeling down, and says: ‘‘ Grant
us the warmth of Thine.eyes and of Thine heart | Protect us from all
infirmities and sickness.” Then follows again the libation of wine
Now they all rise, turn round from right to left, and each places a
piece of frankincense on burning coals. For a few minutes they all
stand still humbly, while the great God * receives their offerings,

and then, with strict observation of order of seniorit , & glass of wine

and a small piece of the heart and liver is given to each of the partici-

pants. It should be noted that only the household members are

allowed to partake of these sacrificial offerings. Even the married

daughters of the family are treated as strangers, and they are not

allowed to share in the offerings with their husbands and children.

It is sinful even to think of the sale of the wine. In most of the families

the female sex is generally forbidden to partake of this offering,

Thus do the Abkhasians perform annually the domestic offering

to God of * His share ”’. But every three to five years each Abkhaz

t The same applieé to other “ sacrificial pitchers ** referred to below.
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i iced to present “ His share ” (offering) to God, in a forest, for
i\srh??lll‘g;urposs a clearing is chosen under the shadow of a tl'(;.e, 1(:‘5\1;
or yoke-elm. Here is offered usually a castrated goat the age (:1 wh 2;
is equal to the number of years since the A'bkha'z Igst praye ll1nth e
forest. Women are not allowed to take part in thxs' rite, althoug ldiy
help to prepare the sacrificial cak.es. The prayer is said by t le eThr
of the gvari, who receives the hide of the }mmulgted animal, Th:
offering takes place in front of asTLz_zgafitle_ydt (described abt.)ve)f;f o
prayer ceremonial is the same as in the case of t‘he domestxc' of ent ge
although the pitcher of wine kept in the cellar is not used ; 'c;rh ‘
purpose of the oblation a little wine is }n‘-ought‘ in a smaller pitc ed:
All the men in the neighbourhood participate in the ceremc'my,1 and
when it is over they seat themselves on thg grass; herbagg is p ?(t:i
in front of them, and on this is served tllle dm.ner.. A small piece t; the
heart and liver of the immolated animal is given to eacl;1 o t(f
participants. All the sacrificial food must be con§ux:ned on }: e s;;c_) h
nothing may be taken home. The horns of the victim are t;zng“ 1ge
above the ashwambydt' and left there. Three legs of ashwamkyat’ ar
the assembly disperses. .

thenSco‘:xtx'ea?a(:niiies dedicat}:a toPAnts_waﬁygb cows which are Ie; Ioos‘e
with perforated ears (see above, p. 125) ; these cows are caﬂed tlz gagg{:f,
which is difficult to translate; it apparently denotgs p t_aﬁg ir;
“security . Bullocks born of these cows are offered in sacrifice

place of castrated goats.

(b) Aybr-nikha. ' "

On the same day, simultaneously with An@gal_ﬁ@;&, ::zf s_ancgnt;Z
i to Ayslr-ndkha (Ilor-ndkha). The ceremony of offeri
:‘.sa:r?fgé:(}s exac{iy similar to that described above, ’l‘here. is t}: lssam(;,
“ wine pitcher ”, goat, cakes, and the same manner of praying. 0, ar
certain intervals, the sacrifice is made in .the woods, in the1 manne
described above. Many keep adzatw cows in honour of the Ilori tll(ioge
The only difference being that women have a freer access‘toh ff:or
offerings than to Anfswakhws. Here I will note that if the pxtc' er 1
the “ sacrificial wine ” becomes in any way damaged (evex;) 1tf‘toixe§
slightly chipped), a new one, larger and dfaarer, must ‘be _suds itu
without fail. This is a general rule for all p1tc'h.ers of this klfl,,' hi

Aylr-ndkha (Il5r-ndkha) denotes the “icon of Il(?rl h n ls
appears to be the same icon of St. George, which is kept in t (f s:xthé
walled-in church of the village of Ilon._ This vﬁlagg is st‘tuaie L o the
seashore, three miles from Otchemtchire. Whaf: is _thzs I Ol'lklct";)l !
Which saint does it represent ? For v:'hat is this saint remarka 3 (.)
The contemporary Abkhaz has no notion whatever. The 2asseksn do
not know to this day that it is the image of St. George. All they
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is that the Ilori “icon " is omnipotent, and they, ther ;
not to incur its wrath, Itis inflexibly just and pﬂ‘nishe: f}?;iéhtlr;’tﬁzg
w_ho deviate f'rom the law ; it is a goddess of equity, as it were; a
kind of Themis; and in the practical life of the southern A'bkhasi,ans
?;n'd o{' the S:amurzaqanoans, there is, therefore, no ““saint” mno
. 1con 7, no deity equal to the Ilori ““icon ” ; it determines ﬁnaﬂy.and
irrevocably all matters, whether civil or criminal, which the crown court
hqs not been able to settle to the satisfaction of the popular idea of
fair play.  Even in the case of matters upon which judgment has been
pflsseq by crown courts, but where the decision has not satisfied the
disputing parties, appeal is made to its tribunal. The trial is conducted
as follows : . A kind of arbitration court is set up which imposes upon
't‘he ace?sed the obligation to take a propitiatory oath before the Ilori
icon . I{ the matter is unimportant it is determined by a village
Frlbux}al w?nch provides one or two co-swearers; but if the ‘matter
1s serious (insuilt to one’s honour, murder, etc.) the representatives of
the parties participate in the trial with the judges: ‘‘ Swearing in
follox‘vs, bl}t the number of co-swearers increases ; thus, for instance
-2 t.avadz-s, 2-3 aznauri-s, 5-6 peasants, -2 namesakes, 1—2 materhai
relat{ons, 1-2 relations of the female line of the guari, etc., are frequently
appomt_ed as co-swearers. The oath is administered on Wednesdays
and-Fridays. The accused swears before the icon that he is innocenJ;
the co-swearers confirm his declaration, and there the matter ends'
If the af:cused is unable to take the oath, he submits obediéntly tc;
the punishment imposed upon him. From the day of the taking of
the oath onwards the plaintiff breaks off all relationship with the
defen_dant-‘and his co-swearers. ““ The icon is between us (parts
separates 'us),". says the orthodox Abkhaz. It is impossible to evade
this custom.; it is an Abkhasian’s profound conviction that in'fringe¥
ment of this custom (the re-establishment of relationship), as also
a false oath, will not pass unpunished ; the ‘“icon ” punis:hes with
smknes;; ar'ld even with death, if the accused does not come to his
senses in time and confess himself in the wrong.” At the death of all
the membe;rs pf the guilty family, the wrath of the “icon ” recoils
on the .plamtlff.. To avert the chastisement of the “icon ”, as of
Abki‘lasmn gods in general, the guilty person must pray'anc{ ‘make
oﬂerqus to the “icon”; he must also compensate his opponent’s
material losses and obtain the latter’s consent thereto ; théy both
set out for Ilori with gifts, prescribed. by sorceresses, aI;d they pra
there to the “ icon” for forgiveness of their sins; they bring go:;.(tsy
b\ﬂlock§. and money. This is called- the reciprocal forgiveness-prayelz
(eyba-na?iTtgam). From this day normal relations are restored between
the parties. If one of the parties does not agree' to make peace, the
other party can akhe-dchokhdra, ‘“buy back his head,” i.e. redeem
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himself, by placing before the ‘“icon’ also the amount he was to
pay to the opponent, o

' Muhammadans also take the propitiatory oath at Tlori, together
with the Christians.! , .

There are many stories current about the power of the Ilori
““jcon " to work miracles. I learned one of them from the lips of Biram

Tkhazou and Seyt Zhania. . _

“In ancient times the Iori ‘icon’ determined all the disputes
of human mortals in the following manner. High up in the centre
of the church, hung the golden scales of Justice.  Under these scales
stood the suitors, praying zealously to the Ilori ‘icon’, who inclined
the scale over the head of the righteous. Knowing this, Abkhasians
would not venture to break the law or wrong one another; peace
and happiness reigned upon the earth. But men are cunning; .an
impious Abkhaz decided to deceive the great Ilori “icon’. He owed
a neighbour of his a hundred mgnai’s (= rubles) which he would not
pay. The creditor complained. They both went to Ilori. When they
dppeared before the ‘icon’, the debtor handed to his. creditor his
staff which contained the hundred manat'i. The scale inclined towards
the creditor, thus acquitting him of the charge. He took back his staff
and left the church. The Tlori ‘icon’ was ‘offended’ and because
of this fraudulence on the part of one Abkhaz it punished the entire
people : the ‘icon’ took the scales of Justice to heaven for ever.”

In ancient times thé Ilori “icon” provided oxen for itself on
the eve of the wake festival. The Commission assured me that eye-
witnesses of this miracle were still living in Abkhasia, but none knew
their names. As this providing of the oxen is described by A. Lamberti
in the manner in which the Abkhasians relate it to-day, I will quote
the description from his work.? .

" “ On November 2o0th3 they celebrate St. George’s Day. A super-
stition prevails among the people that this celebrated martyr, on this
day, procures for himself an ox from the neighbourhood and brings
it by night into the Ilori Church dedicated to him. This church is
held in great esteem, not only by all the Megrels, but by the neighbour-
ing peoples also. Therefore it is very rich in gold and silver *—the
icons are all made of these metals and are adorned, too, with precious
stones ; and even the doors are mounted in thick sheets of silver.
So revered is this church by all the people, that, although situated

t In Northern Abkhasia Dadarapsh is endowed with a similar power.

2 A, Lamberti lived as a missionary for eighteen years in Megrelia {1635-1853),

and, according to him (and also to other sources), the present-day southern Abkhasia
(Abzhua) constituted then part of Megrelia, the northern boundary being the River

Kodor.
2 The 10th of our {old} style—N.]J.
1 At the present time, too, it is the wealthiest and the most influential of all the

churches of Abkhasia.—N.J.
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in a distant country place and near the sea-coast, thieves have never
entered there, nor has any enemy ship raided it or despoiled it of its
wealth, Indeed, so highly is this saint (the Ilori ‘icon ') honoured,
that not only would the valuable contents of the church not be stolen,
but, even if precious stones were scattered oufside the church, in its
vicinity, no one would touch them. (It is the same even to-day,
N.J.) In addition to the local population, this saint is also feared
by the Abkhazes,! and even 'by the Turks, deprived though they are
of the light of Christian religion. They all worship, and fear, this
sacred object {the ‘icon’, N.J.) ...

“On November zoth, the Prince (of Megrelia, N.]J.) goes to the
Tlori Church accompanied by his court officials, nobles, and the people
of Odishi (i.e. Megrelia), to participate in the feast of the ‘ox . Not
only do the Odishians go there on that day, but also the Abkhazes
and Svans, in great numbers. The church is enclosed in stone walls
about the height of fifteen spans. At its entrance are large gates
surmounted by a beautiful campanile containing many bells. On the
eve of the feast, in the dusk of the evening, the Prince, accompanied
by a large retinue of bishops, princes, and nobles, rides up to these
gates, orders them to be locked, then seals the keyhole with his own
seal and returns home. The following morning, before dawn, the
Prince, accompanied by the same retinue, again rides up to the gates.
‘When they have assured themselves that the seal has not been tampered
with, the Prince removes the seal and opens the gates. Within the
Church walls, the ox is found. At the sight of this miracle, the people,
with great fervour, offer up their thanks to St. George, and the church
bells ring out the glad tidings of the miracle all over the country-side.
Everyone is firmly convinced that St. George himself provided the ox
and led it with his own hands into the enclosure. Also, it is said,
the saint leads the ox thrice from the mountains to the sea and back,
and offers the ox, thus sanctified, to the people as a gift . ..

‘“ A long time ago, so it is said, an unbeliever (the Abkhazes say
that he was a Muslim from Trebizond, N.].) came here from a country
many hundreds of miles away from Odishi. . After witnessing the
miracle and how the people celebrated the occasion, this obstinate
man not only disbelieved, but began to mock the Christians, teiling
them that they were light-minded and foolish enough to believe
anything. In spite of his attitude, the people tried to persuade him
to embrace the true Faith of Christ, and unanimously affirmed that
all the miracles of St. George werereally true, ‘ Very well, then,’ said
he, ' I will do this. At my home, two hundred miles away, T have an

1 In Tlori the Megrolian language prevails to this day; many, however, know
Abkhasian also.—N.J. ) :
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ox of a certain colour. If the miracles you talk so much about are true,
it should be an easy matter for St. George to bring my ox into -thls.
church to-night ; then, certainly, T will gladly embrace your Faith.
The condition was accepted. On the following morning, early, on
opening the gates, there was found within the enclosure an 0x which
the unbeliever recognized as his own. Thus he was convinced of his
error, and embraced the Christian Faith.”'!

(c) Indl-quwiba.

The T*avadi-s Marshania, and all those Abkhasians who descegxded
from the mountains (Dsabalaa, Dalaa, Pskhvu, etc.), offer .saCnﬁces
{a ram, without fail) in exactly the same manner to a sanctity, I-n_dl-

aba, instead of to the Ilori “ icon * 1 could obtain no information
of any kind about this ““icon ", Everybody 1 quest‘ioned gave the
same answer : Indl-quwaba is equal in power to Daddrap'sh and the
Tlori ** icon . ‘ .

These offerings are performed early in the morning, and serve as
breakfasts, Every Abkhaz slaughters some animal for the meal (the
favourite one is a castrated goat), it is often prepared on the Sati{rday.
They also pay the customary Paschal visits. After the 1.mdday
sacrificial meal they all go to the public square, where they mdnl.ge
in games, chiefly football. During Easter week .they also organize
horse racing, the most popular sport of the Abkhasians.

7. The Second Day of Easter

This is 2 commemoration day. A variety of dishes are prepared,
all of which are placed on a table by an open wi.ndo?.'. The eldest
of the family, holding a candle and a glass of wine in his .hands, prays
to the souls of deceased relatives that they grant his family peace and
happiness. Then follows the pouring of wine on the meat and wheat
dishes. The whole family stand behind the supplicant. After the prayer
each member approaches, places a piece of frankincense on'bum'mg
embers, and pours wine on the food. Here stands too a smoking pipe.
All remain seated in silence, in order that the souls of the deceased
ancestors may eat in peace.?

The Abkhasian, as has already been stated, have no Pa§chal
greeting such as ** Christ is risen ”. “They welcome each other with a
kiss, saying: ‘‘ May God grant us that we meet again next year,
to which the other replies : ** And for a hundred years.”

* ted from the Russian and Georgian tral}slation of ,A .L_amberti's Relatione
della (%lc(;lide hoggi dettn Mengrelia nelia qualle si tratla dell’Origine, costums e Coss

1i di quei Paesi. Published in Naples, 1854.
m’u:a'l"hi:: g;te will be described in detail in my work The Cult of the Ancestors.
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8. Thursday of Easter ‘Week

(dsatchokhur, mardyeni 'argyaldz) .

On t‘he Thursday of Easter week the Abkhasians offer a sacrifice
to dsatchokhur, mardydni t'argyaldz. 1 do not know what the first
word denotes. . Mardyani is the Megrelian mardiani (Geo. wmadliani)
a‘nd denc?tes ." beneficent ”, ‘blessed ”, “abundant’:  while
t afggaldz is derived from the Georgian word mt'ava%aﬂgelozi :archangel ;
1t is.not clear, however, which of the archangels is meant‘.’ Accordin, ,
to th(? explan.ation of the Commission, this “icon” punishes thg
?‘ffendmg family by causing the death, in particular, of children
*If there are children in the family, it does not touch the adults";
commented the Commission. Sacrifice to this *“ icon * is always oﬁ‘er(;d
by an oak tree. On the Thursday, early in the morning, sacrificial
cakes are baked, and the whole family repair to their oak, which is
usu_aily situated nearby within the enclosure. Everybod'y kneels
facm.g gastward, and the head of the family makes a bloodless offerin ’
consisting of akwaekwdy and cakes, and entreats the 'great 'Dsa’tchkhurg
thef beneficent T‘argialaz, to forgive them their trespasses voluntary
or xnvolluntary. Admen say the whole family. The oak tree i’s decorateg
;:’:rt;?e p1icfs of m’?gy coiz)ured stuffs, some fastened with nails and
with wax, is oak i it i
cttiotly torhion. s sacred and to fell, damage, or defile it is
On the same dgy, in the evening, but this time at home, the family
make a blood offering to T'argyaliz. A fattened capon is immolated
?'nd c_akfas are again baked. Some families keep pitchers with
sacrificial wine ” in his honour. '
“In ancient times when people were not so depraved, Targi
procured for the day of offering a wild he-goat as hiI:: vidti;xl "aéigt;
Kamkia informed me, just as the Iori ‘ icon ’ procured an ,ox. Now
he no longer does so, for we are not worthy of his favours ! ** concluded
the 2ld ‘man, sighing. ' The peasants Kamkia are me-khat-ur-n-i (Geo.)
Le. " attendants of the “icon’.” They keep a little cottage (;b’atskhd)j
where'the “god” is supposed to dwell invisibly. A money-box is
kept in the cottage, into which the faithful drop ‘copper coins
used exclusively for the purchase of sacrificial offerings.
~ An old Megrelian, whose name has unfortunately become effaced
in m‘): ;ﬁte—l;look. t(;lfdlme éhe following -
e all-powerful and miraculous icon, Dsatchkhur,
py the _Svans from the Salkhino church, and taken to év:::t’rierarl‘;i‘:
it remained for a long time ; in.the end, however, moved by 1;ity for
the Megrelians, the icon returned of its own accord and alighted on
an oak which stands on the picturesque hill of Salkhino. Near this
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oak the Megrelians built a church in its honour, in which this icon
rests to this day. It has not forgotten the Svans whom it often visits.”’
My Megrelian informant is an inhabitant of Salkhino.

9. Alwsa-rdmshap’

Abkhasians call the first Sunday after Easter Low Sunday,
Alwosa-rimshap’, i.e. Pascha for women. This day is set apart for
public games. Early in the morning everybody assembles in the
public square where they indulge in all sorts of sport, chiefly, however,
horse racing and tournaments. Next day the Abkhasians go back to
work, and ordinary life is resumed. :

The public games (on holidays) are continued till Whit Monday.

10. Adsyla-ndliwa

In connection with Amshap’ mention may be made of two
supplications, Adsyla-ndtwa (cf. III (d)) and * Supplication of the
Leybaa . 1 have not been lucky enough to have witnessed the latter
ceremony, which, by the way, belongs to a cult of the Bzib Abkhasians.!
The worship of the tree, so picturesquely described by ancient writers,
such as Strabo, Procopius of Casarea, is preserved in a most con-
spicuous form with its sacred grove, in this supplication of the Leybaa
guari, as is also the name of the deity, in that of Adsyla-mohwa ; Adsyla
denotes tree, nykwa. (andhwara), praying, supplication. The deity of
the tree itself is called Adsyla-intswakhws, wherein the latter part
denotes ‘* his (of the male rational being) part of god, deity . The
Abkhasians in their religion personify and “ intellectualize * all
manifestations of life, and they strictly distinguish the gender of each
of them.

In order to protect wanton children who roam about without
restraint, and love to climb trees, the Abkhasians make offerings to
the “ spirit of the tree ”, entreating the “ great part of the deity
"of the tree ” to guard their children against falling off trees and hurting
themselves. The objects offered are capon and cakes. The oak {a-)
they consider as the sacred tree, to which they make the offering ;
walnut-trees (particularly the hazel-nut-tree) and yoke-elms are ““ pure ”
trees. If someone falls from the tree they must dig up some coal from
under the spot where the person fell ; if no coal is found, the accident
is regarded as serious ; and the person will not survive the fall. An
offering is also made to the ** spirit of the tree ” in the case of certain
illnesses, as directed by sorceresses, the sick person being supposed
to have fallen ill through having incurred the wrath of the spirit.

1 -Ab;)ut this see the article by N, Pateypa, in the Collaborator of the Transcaucasian
Mission (in Russian), 1912, pp. 107-112, 124-7. o
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Notes and Considerations concerning Chapter 11

It is of great interest to determine which pagan cult approximates,
under the name of Amslm;b‘, to Easter, the day of the Resurrection
of Christ. 1. Javakhishvili states in his well-known. History of the
Georgian Nation (in Georgian) that, according to Dubrovin, the
Abkhasians called Amshap' also Mizitkhu. In my opinion this is
another form of the Abkhasian word mozokhwd, ie. part of the moon,”’
derived from dmsza, moon, and a-khws, dole, part, share. If this
supposition is correct, mozokhwd would denote “ to give to the moon
its share, part ", i, * praying to the moon.” * It should be noted,
however, that neither the members of the Commission nor anyone
whom I questioned knew anything about this name of Amshap'.
It is to be assumed that this name was noted down from the lips of
the Mountaineers among whom it had evidently been preserved.
In further support of the possible close connection between Amshap'
and the moon cult (and the  tree spirit "’} there is also the fact that
the most important role in these festivals is assigned to St. George
of Ilori, to which saint, as Javakhishvili has proved in his afore-
mentioned work, is assimilated the moon cult. The procuring by this
saint of a bullock, its “* purification ” by leading it three times from
the mountains to the sea and back, the dedication to him of the cow
adzdfwd, and, finally, the Gurian name of zhwabrdn, Iloroba, prove that
St. George is closely connected with the Abkhasian pleiade. Here is
yet another curious fact. In the village of Bandza there is a church
dedicated to St. George and called Shourkari. There still exists here
the following custom : On the Monday ? following Low Sunday, after
the domestic offering, the populace repair to the church, and on their
way, singing Kyrie eleison, they uproot a tree without the use of any
implement, carry it three times around the wall enclosing the church,
and offer it to St. George. The tree is then left within the church
enclosure until the next year when it is replaced by a fresh one. This,
in my opinion, symbolizes the victory of St. George over the moon
(=t#'ut'a in Megrelian, and over the “ tree””)* Such a custom also
prevails in the village Opshkvit', in Lower Imeret'i, where on the
23rd April the populace offers, in the same manner as at Bandza,
a tree to St. George.

Judging from the description of The Supplication of the Leybaa,
by the priest N. Pateyna, which has been preserved in its purest state,

! Cf. N. Y. Marr, On the Religious Beliefs of the Abkhasians, p. 133 {or its transla-
tion in this Journal, pp. 175-8.)

* “Monday "’ in Megrelian is 'ut'ashkha, that is, the day of the moon {I. Kipshidze,
op, cit.,, s.v. dghe). Noteworthy is Lamberti's description of the fear of the moon by
the Megrelians.

* According to the information given me by Sh. P'aghava and El. Ot'khmezuri.

4 O-pshhvit’~i, judging from its form, is of Megrelian origin,
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Wednesday was the day of the prayer to the tree sp?rit, .with both the
Abkhasians and the K'art'vels (and Megrels),i. which is partly con-
firmed by the Megrelian name of this day, i.e. jumashkha ; the latter

‘consists of juma and shkha (Geo. dghe). What does the first component

word denote ? May it not be derived from the Abkhasian word aja‘mzf,
she-goat ? The Pshavs have preserveq the more salient ;umagh’c’s
jvari, wherein jumaght = ajomagh denotl.ng ‘* goat-seed, goat-male ™',
he-goat. This term may have been obtamed' from the custom of the
Abkhasians of dedicating, or offering, excluswely, a .goat to the tree
spirit. This supposition finds further confirmation in the legend of
Dsatchkhur, which procured exclusively for its festivals the wild
le).
goatO(rln(flxn)zq,z also note the concordance between the names of some
‘days in the Megrelian language, and the fact that it is just on these
days that the cult is observed of those gods to whom these days are
dedicated. Thus on the Monday (¢'ut‘ashkha) the Abkhasians offer a
sacrifice to the moon; on the Wednesday (jusmashkha) they observe
the cult of the tree, and on the Tuesday (!'akhashkha) the cult of the

mother-earth,?

III. NAn-hwa

The Abkhasians call the day of the Assumption of the Holy Virgin
(xs5th August) (a) Ndn-fiawa.® They observe )mth great reverence both
Nan-fiwa and the Lent of the Assumption, W:th Nan-Jiwa are connected
the following superstitions of the Abkhasians :—

(a) Awyost'ad-likhora (Meg. Dohindchat'oba)

Abkhasians associate the night before the xsvt August with
increased activity on the part of evil spirits dwyast'ad, demons ; and

i i ‘art’ i including Megrels,
1 hia evidently here uses &'art’vel as a generic term, includ leg!
but ctyrhglzg?:ally and linguistically such use of the term is definitely inadmissible.
(Ed"K'II‘;Ir::tl;lsKog\‘\;()) comparisons are made by the ax?}:)}:‘, because for {{ umaistflxlk}:&g:hhgi .
i i i he asian a-f, oak, wi
also another etymology in connection with t X o
i i ian j H first part (#'akha-} of the word ?'akhas, .
identifies the Megrelian ja, tree; whilein the P . : hkha
i i i doubtful etymologies have been elimin .
he saw the Megrelian ditha, earth, soil. 'r hesg u : on el ted
i, i hidze’s Grammar of the Megrelian Langtage,
On the other hand, cf. nerichi, in 1. Kips! Adi ar of the Me § sage,
1 i is i - s ground on W
s.v., where this term is interpreted as ** the basis of something, ¢ gn whick
c ” i to nerichi, or * master, lord "’ merichi,
a house stands ”’, and since the pragrer dedicated fh, or * master, lor Kimenidos
as to a kind of deity, cannot be performed in a house with a woo! L idze
' chi i ! hich supposition he was to a cer
concluded ** that nestchi is god of the earth ”, in w S h b ertal
iti d, given by lexicographers (S. S.
extent supported by definitions of the same wor ) y lexicographers (5 o
fani: * 1 side of the bottom ”; Tchubinov (I} : ottom, t
O;:Jfl(:;ﬂ: ;;essetlkg?-ex’]tjzmlab ?Il) : ** the lower part of the vessel, of the pnt‘ch'(‘ar ).I ']fhets.ei
gmterials N. ]ana'shia supplements }i3n hés Eetée;'r, c_lakted l@rtll:ez‘g{;éi ;x:‘:rsy f VI)n I Jﬂfﬁf;n
] ili also V. Beridze, Sitgviskona, : AN .
;:{ee" cx’;‘ugegﬁtﬁ: i‘:ﬁfﬁ l(f::d, the rite is known under th? name o'f Prudzeshi do 'ﬁ-f”o’g:fjh
k}w%zma " the praying of the foundation and ceiling’ if not of the floor’.” (Ed.
K}m’si.hi’ 0;:1!}? opinion Nan{an) denotes mother, a‘nd hwa, says ” (,grom ahwara, see
above, p. 124, note 2), that is, ** for the mother,” ** the mother’s day.
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they, therefore, take précautionary measures to avoid .becoxﬁing

victims of the malignant will of the evil spirits, Nothing is left outside.

the house, or in the courtyard ; nobody sleeps out of doors. To safe-
guard themselves from evil spirits, the superstitious attach pieces
of wax to their hair. Crosses are made from a-lakwimia (Geo. lekumkha),*
to which are appended acanthus leaves; and these are placed at the
courtyard gates, house doors, the gates of the kitchen gardens and
cornfields, the poultry and cow-houses, et¢. Acanthus leaves are hung
around the necks of the domestic animals. The Abkhaz is convinced
that} dwysst'ad dare not approach these ‘crosses, which are also a pro-
tection against evil eyes. A
During this night the evil spirits go out to look for booty, urider

the leadership of their mother, Arapdp (Meg. rokaps). On this expedi-

tion they are joined by human beings in whom evil spirits have taken
their abode. Some of these evil spirits ride wolves or cats, and devour
all the animals left outside by their owners who had no time, or had
forgotten to drive them into shelter2 All evil spirits without exception
stir abroad during this night ; they wander growling from village to
village and through the forests. For this reason it is easy to find out
and catch them, and with this object youths go into the woods, where
they make a large fire, using the wood of a-lakwimha. The youngsters
hide behind the bushes and watch out to see if they can recognize

those of their neighbours into ‘whom an evil spirit has entered. It is .

beliéved that the demons never pass a bonfire without stopping and
warming themselves a little by it. Often quarrels arise on this ground,
with unpleasant consequences. This custom of seeking after the evil
spirits, ““ demons,” is called Auwyast'ad Bhhara, which denotes * the
catching of the demon ”’; it is also known under the Megrelian name
of dehindchat'oba. To this day an Abkhaz believes that an evil spirit
can enter into, and remain in, a human body, particularly in that of an
old woman. : ' : -

_ The chief dwyast‘ad is the eldest son of the sister of God, and that
is why He, being a blood relation, cannot destroy him, although he

may frighten him off with thunder. Here it will be appropriate to

quote the following popular story :—

““ At the time of the partition of the work between God and the
devil, the former, exercising the right of seniority,3 suggested to the
devil that they should divide thé world between them. The latter

2 ’l‘fxe Russian’ krushina, according to the botanists of the Sukhum Botani i
Garden, that is, alafernus {R. Eristov mentions the plant 4 lo0s 1o
expla:in it. Ed. Khrist. Vost.). o e P an» chukha, but he doe; not
vy To safeguard an animal from wild beasts when he strays in the forest, the

bind the mouth " of the wild animals as follows: a pair ofyscissors is tied and Z
suitable prayer is uttered. ““ A sure remedy.” .
* The younger divides, and the elder chooses,

N. 8, JANASHIA: RELIGIOUS BELIEFS OF THE ABKHASIANS 145

agreed. During the night God caused the earth to be covered with
luxuriant vegetation. Captivated by the beauty of vegetation the
devil suggested to God that the best way to divide the world between
them would be for one to have the earth and the other the vegetation.
God took as his share the earth, and the devil received the vegetation.
God then ordered him to remove his vegetation immediately. Only
now did the devil realize his mistake, which, however, he rectified
thus : he restored the vegetation to God, and in return for it he begged
and obtained from Him the right to the souls of those who fall from
the trees, having climbed them without first praying to God for their
safety. . . ."” .

(8) Barbanjia (dchiakokona)

Before sunset on the 14th August the Abkhasian youths light,
in their respective courtyards, a fire of flax straw (at present, owing
to the lack of this straw, they use dry fern, etc.). Each person leaps
thrice through the flame of this fire, shouting ““ I have burnt the evil
spirit ; I have burnt the evil spirit ”. By so leaping through the flame
an Abkhaz “ purifies " himself of the evil spirit. After they have leapt
three times through the flame each throws a piece of salt into the
burning fire, and then, altogether, they begin to beat the fire with
sticks to extinguish it, at the same time shouting the above quoted
words. At the conclusion of the whole operation, the neighbours
inform each other of their victory over the evil spirit by firing a gun.
This manner of destroying the evil spirits is called ‘“ the burning of
the demon ” or Barbanjia. The denotation of the word is incom-
prehensible to me.l

(¢) Nan-hwa

On the day of the Assumption of the Holy Virgin, the ** pure ”
{eldest) woman in the family prepares a-fcha (* a round bread stuffed
with cheese ), boils a cock, and leads the whole family into the kitchen
garden. Here they all kneel in front of the blossoming cucumber vine,
and the eldest woman makes offering to Nan, saying: * the great
Nan (Ndn-du)! We who offer thee this sacrifice, established by our
ancestors, humbly entreat thee to have mercy upon our house : increase
it like the stars in the sky ! " etc. The kneeling family repeat with her,
Admen. But no one knows who Nan {Anan) is; they only know that
she is a goddess of procreation of the human race. Of the Mother of
God there is no knowledge whatever.

* The Georgian equivalent is Dchiakokona, which is observed on Ash-Wednesday.
Dchiakokona, according to Tchubinov, denotes * the leaping through the fire on
Wednesday of Passion-week ™',

K
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On this day also they “ lay the table ”, that is, prepare a dinner,
for the souls of the deceased, unless the day happens to be one of
abstinence, i.e. Wednesday or Friday. In the latter event the feast
takes place on the following day. A

(e) Adsyla-ndhwa

On the same day of the Assumption is observed A:Lsyla-m)@a
(cf. II (10)). The-children are taken to a meadow where they are told
to place their right legs against a tree. Each holding an akwakwdr
in the right hand, they remain meekly in this position until the eldest
in the family has addressed the prayer to “ the spirit of the tree ”,
entreating ““ the great part of the deity of the tree” to safeguard
them from giddiness, from falling off the tree, and from injuries, The
children must eat their ekwakwdr without removing their legs from
the tree,

() Andna-ganda (the goddess of bees)

This is both a spring and a summer feast.

In the spring, when the bees begin to hive, the eldest (* pure ™)
woman of the family takes some hirse {Geo. pfetvt) and an egg, and
enters the apiary, where she passes the offerings three times over the
hives, and prays to the goddess of the bees, Andna-ginda: * Sub-
mitting these as'a pledge that the established offering will be made
at the proper time, I humbly entreat thee, Andna-ginda, to be the
guardian of our bees; safeguard them from all illnesses, multiply
them, and grant them a good crop!” Hirse and the egg are hung
over the apiary.

In the summer, between the 15th July and the end of August,
before the gathering of the first honeycombs, more during August,
on a Thursday or Saturday, the promised offering to the goddess
Andna-gimda is made. A large corncake (a-mngal), stuffed with cheese,
is baked, and placed on one of the hives; also an egg. The family
kneel in front of the offering, and the pure ”’ woman again invokes
the mercy of Andna-gitnda upon the honey bees, and says an improvised
prayer. The family repeat a long drawn out ddmen.

After the ceremony, she divides the corncakes crosswise, into
four parts, with two strokes of the knife ; and cuts these into smaller
pieces. The family sit down there and then and dine, They do not
forget the neighbours, sending a small piece each. The remains are
placed in a basket and hung up in the apiary. Everybody passing by
is obliged to enter the apiary and bless the honey bees and, scattering
about a little hirse, eat a piece of corncake.

In ancient times when the Abkhasians irreproachably observed
all the rites, the gods were more merciful to them. Thus, the goddess
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of the bees as a sign of her good disposition towards a given family
placed an egg (the egg of Andna-ginda) in one of the hives. No matter
how much honey they took from that hive, there would always be
a plentiful supply of it

IV, K'irsa

Christmas is one of the four chief holidays 2 of the year. Abkhasians
call it K'%rsa (Megr. K'irse¢), which denotes Christ. An Abkhaz
considers it a great disgrace if he fails on this day to kill a goat or
some other animal. On this day * the table is Jaid ” also for the souls
of ancestors.

(a) Agwo-nokwa

For some families it is obligatory to make an offering early in
the rhoming on this day to Agwa-nokwa, for which akwakwdr are
baked. The supplicant entreats that Agws-ndfiwa grant them the
warmth of his eyes and his heart. In translation the word den_otes,
‘“ praying to heart.” This ' praying ” is also known to the Gurians,
under the name of ** praying for the womb ” (Geo. Mutslis salotsavi) ;
Megrelians call it Khatsitsi.® According to 1. Kipshidze, it is the New
Year’s Day breakfast.* In my opinion it is nothing more than a survival
of the supplication described below.

(b) Got'anita (sharp‘t-nihwa)

Some guari-s have preserved to this day the following custom.
On Christmas Eve, the family go to bed very early ; they rise, however,
at midnight, and begin praying. Enough chickens are killed to provide
one for every member of the family (blackbirds also may be used),
or in their place a young goat ; akwakwadr baked. All this is offered to
Got'antia ; the food is consumed immediately after the prayer is
ended, and the remains, if any, are not left but burnt without fail.
All return to bed. The dawn must find them asleep. In Megrelian
got'dnua denotes morning-twilight, dawn, to grow light, to dawn,
the Abkhasian equivalent of which is skarp’-nafiwa, the morning prayer ;

the Megrelian termn, however, is more in use.
- I quote here the following story : “ A female slave of a family,

 Andna, in my opinion, is derived from an, mother ; ginda, probably from grndi,
a swarm, a collection of something. i X

? Namely, the New Year, Easter, the Assumption, and Christmas. .

® Khatsitsi—hkhalselsi is called also a bride. (Cf, I. Kipshidze, Grasm. of the Megrelian
Language, s.v. Rhat'etsi.) (Ed. Khsist., Vostok.) .

¢ Grammay of the Megrelian Language, s.v. {where is also a reference to the ex-
planation of the same word in Georgian by V. Beridze, Silgviskona, s.v., Ed. Kh. V.).
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beingr angry with ‘l}er masters, took a portion of the dough for akwakwdr
destined for the ** god ”’ Got‘antia, and placing it in a scoop of bitter-
gourd (akwapey, Geo. kope), hid it in the loft. As usual the family
went to becE af‘ter the ceremony. But unfortunately for them the
offended Got‘antia sm}ndly thrashed all of them, using for the purpose
t1'1e very same scoop in which had been hidden the dough destined for
?1méeltt:. 'I:llxstgvfzrz makes propitiatory offerings at the will of sorcerers
o Got'antia twice a year, during the night before Chri
before the Assumption. ¢ ¢ elore Christmas and
Got'andta, under the name of Okhvdmuri, evidently spr

e, unc ) ead through-

out Megrelia during the missionaryship of Lamberti?; i s

V. DeIties wrHoseE CuLts HAVE NO FixeEp DATEs
1. Et-ndkha—Aga-ndkha

’.I‘he sea, like other manifestations of nature, has its ov
of de'lty ", called Aga-inkhw’ or dga-intswakhws. An Abkhaz ;nakegzﬁ
offermg to this deity when he goes to the sea coast for any considerable
time. The sea deity is not to be trifled with ; if it is slighted it becomes
turbul(;nt, it surges, and punishes the unrespectful. Therefore even
the chlldre:n are forbidden to throw pebbles, or to spit into the sea.
The wo;shlp of this deity has been preserved in its purest form among
the Bzib Abkhasians, namely among the peasantry of the Gudout
(Gu’daut) district, of the gvari of Amp‘arda. It has been described by
A. Tch{ukbar), in Sofrudnik Zakavkazskoy Missii (“ The Collabarator
of ﬂ}e Transcaucasian Mission '), 1912, p. 373 sqq., where the deity
Et—n\akk—Aga-n:‘)klm is called Etf-nykh Ag-Nykh. Aga denotes sea
(a)ndkh—""icon.” But what does the word E¢ denote ? ! '

2. Ashkha-intswakhw’ (god of mountains)

Mountains also have * their part of God ” known under the name

of Ashkha-intswakhw. ~ Ashkha denotes mountain;  intswakhwd
his (of the male rational being) part of God.” T have pogzea:"o_ut'
abqve jthat the Abkhaz often uses the word ndkka in the sense of god
which in the Christian faith is understood, or more correctly, translated'
as icon. The god of mountains *‘ governs ” all the mountains and the
beasts !nhabiting them. Abkhaz shepherds make offerings to this
god twice a year, in the spring when they drive the cattle to the
mountains, and in the autumn when they drive them back. To him
are subject glso mountain game. In order to preserve the game from

: %}.{Lambgrti, ogl)f. cit., pp. 148-9.
is word manifests a consonance with t - i
of the sea, Fa. Is this a mere coincidence 71 he Assyro-Babylonian name of the god

Vo
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their enemies, the god ordered the bird agagab to watch over them ;
the Megrelians who have the same belief, call this bird kakabil As
soon as this bird sights at a distance a hunter or some other enemy,
it soars high up into the sky, and by screeching warns the game of
the approach of danger. That is why this bird is always found near
the beasts.

The god of the mountains demands respect. He punishes severely
those bold enough to bathe in clear, transparent mountain streams.
The Abkhaz shepherds do not, therefore, bathe in these streams,
being afraid of drawing upon themselves the displeasure of the god
of the mountains: the nude body is said to defile the waters of the

mountain spirit.

3. Azhwéyp'shad (gods of beasts and hunting) 2

Azhwiyp'shad are gods of beasts and of hunting. They dwell in
impassable forests, and lead an ordinary family life. To them are
subjected all game, and without their will no one can shoot bird or
beast. These gods kill for themselves some wild animal, boil and eat
its meat ; they wrap the bones in its skin and then revive the animal
by striking it with a wand. Only after an animal has been resurrected
in this way is a hunter granted the right to shoot it, and then only
the particular hunter for whom the gods have destined it: no one
else, try as much as he will, can kill it, Of this the Abkhasians are
aware, and they employ the following characteristic greeting when
they encounter a fellow hunter: zp‘si-aakhéw yhzp'shir, ' Which is
destined to die, that {animal) is waiting for thee!” the answer
being, *“ For both of us is waiting ! ”

A few words may be said about the way in which Abkhasians
divine the success or failure of their hunting on the day of the Assump-
tion. Before starting out the hunter takes a sharp knife and repeatedly
strikes the table, cutting nicks in it. Passing his palm over the table,
he says : < Whether thou sayest fifteen, whether I say fifteen, whoever
says fifteen (it will be} thirty, fifteen.” If the micks thus cut number
exactly fifteen it is a good omen ; the gods will reward him with game.

The Abkhasians learnt this method in the following manner.
A hunter once followed a wild goat, but he could not shoot it, It led
him into the thick of a wood, where he saw a huge cauldron, around
which sat gods. They invited him to join them. Nearby stood a goat.
They killed the latter and invited the hunter to partake of the meal.
When the gods began to throw bones into the hide, the hunter con-

cealed one of them, putting in its place a small stick (or a small knife,

1 The word is consonant with the Georgian Kakabi, partridge.
2 The term is construed as plural.
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according to another version). The gods revived the goat and destined
it to fall a prey to our hunter. On the following morning, on his way
back, he sighted a wild goat, killed it, and to his horror and amazement
in its body he found his stick {knife).1

These azhwéyp‘shad have eternally youthful daughters, who often
have love affairs with the hunters whom they reward with plenty of
game. They select bachelor hunters as their object of love. One of
them, however, once fell madly in love with a married Abkhaz ; their
friendship lasted for many years; often she herself visited him.
One day, at dawn, the hunter’s wife found the daughter of the gods,
whose beauty was more than earthly, in the arms of her husband.
The two were asleep on the balcony of the corncrib. A light breeze
had disturbed the golden curls of the lovely goddess, and a few
tresses lay in the dust. The wife acted in a manner born of pure love
and sympathy. Quietly approaching the sleeping couple she lifted
up the golden curls of the beautiful goddess and placed them so that
they would not fall into the dust. When the goddess awakened she
was so struck with the magnanimity of the beautiful wife of her
beloved that she restored her husband to her, and forever forbade her
sister-goddesses to have love affairs with married men. :

Hunting is a sacred sport to the Abkhasians, and it is the custom
never to talk of the hunter when he is hunting,.but to say, if necessary,
" he has gone somewhere.” The hunters divide their prey into equal
proportions ; the head of the animal or bird, however, is given in
addition to the one who killed it. Anybody whom the hunters en-
counter by chance also gets an equal share. Nor are the neighbours
forgotten. Each goes up to the prey, and sprinkling it and also the
successful hunter with some grain, says: * May gods grant thee a
better one on another occasion ! ”’

Any kind of falsehood or evasion of the rules of hunting consecrated
by custom is severely punished by order from above. The following
story may be quoted as an illustration of this —

A well-known hunter once killed a wild goat, and another hunter,
having heard a shot, ran up to him. The successful hunter said ;
“Behind that corner there is hiding another goat which you can
easily follow up ; it will be better to ‘take home a kill each than to
divide one between.” The second hunter ran in the direction indicated
but found no goat there. For this lie the gods punished not only the
hunter himself but also his whole guart ; they have never since shot
a single head of game.

! This story is written down from the words of A. Kardava, a Megrelian shepherd.
In his version the wild boar figures instead of the goat, and fgashi-map‘a, king of the
woods, instead of Azhwdyp'shad. .
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4. Abna-intswaklwd (god of the woods)

The woods also have their *“ part of deity ”, Abna-intswakhws.
Abna denotes wood, forest ; iniswakhws we already know. When an
Abkhaz enters a forest, or if he has to pass a night there, he prays
to this deity for protection. I have, however, failed to collect more
information about this god of the woods.

Abna-wowys

- In ancient times the forests of Abkhasia were inhabited b)‘r Abna-
wowys, ** forest-people.” Abna denotes forest, and a-wowys, man.
They were strong and courageous, but very ugly in appearance.
Their bodies were covered with bristle-like hair. ‘From their breasts
projected a strange object, shaped like an axe and strong as steel,
which served as a weapon ; and by pressing an enemy to their breasts
they could cut him into two. They preyed mces’santly upon the
people, who, however, in the long run, and with God’s help, destroyefl
them. The last of them dwelt in an impassable forest, c.alled Urak’,
near the village of Adzvibzha., In the same forest there lived also the
courageous Khukhw Dchit’anad, with his herd.. Between Khukhw
and this *forest-man” there was intense animosity. The ugly
“ forest-man ”’ would come to Khukhw's hut every midnight, and
inquire : ‘“ Dchit'anad Khukhw,! art thou at home ? ” “ Yes, I am.
If thou art not an old woman come and’ﬁght me,” responded the
fearless Abkhaz. The * forest-mian ”’, however, would never agree to
a single combat. Khukhw, tired at last of these chlld}sh prank:s,,
resorted to a ruse. Placing a log in his bed, he went outside and h1§
behind a bush not far from the hut. At midnight the * forest-man
came as usuval, and receiving no reply, he co.ncluded that Khukhw
was soundly asleep. Entering the hut and seeing, as he thought, the
sleeping form of his enemy, he was about to aim a blow at the IPg,
when the Abkhaz, who had crept in unawares, fired a shot at him.
The ¢ forest-man ”’, although mortally wounded, managed to crawl
away, and on the following morning Khukhw follow.ed up the b10<')d—
stained footprints, and finding the dead body of his enemy, buried
him with due honours. Khukhw appropriated the wealth of the last
* forest-man ", and also married his beautiful wife. . . .

5. Atswagqwa, the rainbow

The god of the rainbow is very vindictive ; he soars hi_gh in the
clouds and punishes, either by death or the infliction of disease, all

1 A peculiarity of the Abkhasian; the surname precedes the Christian name.
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who transgress against him. In order to avoid incurring the anger of
th}s god, an Abkhaz will not draw water or wash himself when the
rainbow is in the sky, and is generally careful about the use of water.
Like any other god, Ats_wagi_m may bestow the “ warmth of his eyes
and his heart ”, in return for offerings and prayers. Whoever is affected
by his wrath, grows icteritious, emaciated, .to save his life he must,
at the direction of the sorceresses, make the following offering to the
rainbow god :—

On one of the Thursdays ! the old (** pure ") women take the sick
person to the river, pass (Geo. shemoavleben) around his head 4-5 yards
of variegated chintz, and pray : *“ The great god ! Acknowledging his
transgressions this sick person (the name is mentioned) has appeared
before thee, and humbly entreats thee to accept this chintz as a pledge
that he will perform the established offering at the proper time, at
the direction of the sorceresses! ™

On the following Thursday he is taken again to the same river
and place. Usually three women say the prayer, but there may be
seven. Men, with the exception of the patient, are not allowed to
be present at this ceremony. The sick person is dressed entirely in
white. The eldest woman ? kills a capon and a hen; women carry
out all the duties, preparing ashwamkydt’, *“ ghomi {millet pudding),
akwakwdr, and aicha-gvazdl (Geo. ghvezeli, an oblong bread), of each
of which there must be seven of the usual, and seven of the very small
size. All these are placed on ashwamkydt', on which also bumn seven
wax candles. The prayer is said by the eldest woman. The patient
kneels in front of the offering ; he is taken home immediately the
ceremony is over, and he must not look back. The seven small akwakwadr,
atcha-gvazal, and seven small portions of ghomt (abdst‘a—millet porridge),
are thrown into the water; they represent the share of the female
slaves (a#it'ap‘hwas) of the rainbow god. Everything else is consumed
by the women themselves ; the remains being thrown into the river,

for nothing must be taken home.

Muhammadans must also burn candles at this offering. The candlies
are fixed on a kind of hoop made of grape vine. At the end of the
ceremony the hoop with the burning candles is thrown into the
river. .

It should be noted that in some parts of the country this god is
called .Atgga@mbh'a (the Rainbow-Eliah). So at least he was called,
according to the testimony of D. I. Gulia, by Javaz, the famous woman
supplicant.

* Thursday in Megrelian is fsashkha, the day of the sk i
) , y. Itis noteworthy that the
Abkhasians perform usually on the day of the sky, the majority of rites} that are
seemingly connected with the sky, as in the case given.
* ‘The Abkhasian women kill animals only on occasions of certain offerings.

N, S. JANASHIA . RELIGIOUS BELIEFS OF THE ABKHASIANS 153

6. Akhys Zoshin

The Abkhasians ascribe diseases generally to supernatural in-
fluences or gods, but some diseases have their own special gods. The
god of small-pox, for example, is Akhyd Zoshdn (the golden Zoskhfin),
and also his consort, the goddess Khania Shkwakwa (Khania the white).
How important are the gods of the Abkhasians may be judge(% from
the following circumstance which took place dui:ing the spring of
1914 in one of the settlements of the village Jgerdi. Tl_lroughout the
winter and spring of the year Abkhasia was in the grip of a severe
epidemic of small-pox. In order to check the spread of the disease

_ vaccinators were sent to the affected areas. The following account

of what happened was described to me by P. Janashia, one of the
vaccinators. A certain settlement, fearing that the gods might wreak
vengeance upon them, refused to admit the vaccinators ; they preferred‘
to safeguard themselves against this terrible disease, alswarp slfdza
{(small-pox), by the adoption of the gods. Aiswa denotes skin, m.xd,
and ap‘shdzd, pretty, beautiful; the whole, in translation, denoting
“ that which decorates {beautifies) the skin . _

By pooling their resources, the settlement ra.ised enough money
to buy a couple of snow-white goats and a sufficiency of provisions,
and made an expedition into the forest. Here, amidst the quietude and
peace of over-hanging leaves, a sumptuous feast was plfegared for the
divine guests. When everything was ready, and the victim had been
placed, according to custom, on ashwamkyadt', the head of the settle-
ment said the prayer and made the offering to the gods. Nearby stood
two bedsteads, adorned with silk bedclothes, on which sat two young
women, an aznauri and a peasant woman ; their naked breasts were
covered with silk handkerchiefs. The whole assembly knelt down,
while the head of the settlement implored the gods to accept their
offering by kissing the breasts of the most beautiful women of the
settlement, and thus become, in accordance with the ancestral custom:
adopted sons of the settlement. Near the “ foster-mothers of gods’
stood two of the finest horses, one with a side saddle. The sumptuous
feast followed the ceremony of adoption, and afterwards the people,
holding the horses by the bridle, on which were to be riding the newly
adopted gods, Akhy> Zoshan and Khania Shkwaikwa, escorted the
precious guests to the accompaniment of song, far away from the
settlement. Thus they ¢ turned away ”, or warded off, the small-pox.

“ You may not believe it,”” an Abkhaz from the settlement told
me,  but this ‘ adoption ’ saved us from the small-pox ; not one of
us fell a victim toit. You, the learned, have caused our ruin by bringing
down upon us the anger of the gods of our fathers,” he concluded,

with a deep sigh.



s

Yoo

ON THE RELIGIOUS BELIEFS OF THE ABKHASIANS
By Proressor. N. Y. Marr t

(A translation of the article published in Khyistianski Vosfok, The Christian East,
Petrograd, 1915, vol. iv, issue 1, pp. 113-140.)

IT has been now established that the Abkhasians belong, if not
to the pure Japhetic, at any rate to the Japhetidoid peoples.
In both the former and the latter case, we have in the Abkhasians
an ethnically mixed type, in which are blended tribes of at least two
different peoples. In relation to the Abkhasian language this question
is now being solved with sufficient conclusiveness.! Of no less
importance in this respect is affinity of the religious beliefs of the

Abkhasians with those of the Japhetic peoples.?
This article has been inspired by that of N. S. Janashia, The
Religious Beliefs of the Abkhasians,® published in  Khristianski

Vostok, vol. iv, pp. 73-112.*
The religious beliefs of the Abkhasians have been for some time

attracting the attention of the still existing Japhetic world. The
interest of Janashia’s work lies not in quantity or actual novelty, but
in the quality of the material collected by him. Until now we have
always had to deal with Abkhasian mythology or Abkhasian beliefs,
which gave us no reason to suspect that all Abkhasians were not alike ;
that Abkhasia, in fact, might be divisible linguistically, as well as in
regard to religion, into three parts, namely the northern or Bzibian,
central or Abzhuian,® and southern or Samurzaqancan. But we
cannot yet deal with general Abkhasian mythology, or general

1 N. Y. Marr, K voprosu o polozhenii abkhazskago yazyka sredi yafetilcheshikh,
* On the Question of the Place of the Abkhasian Language among the Japhetic,” in
Matevialy po yafelilcheskomu yazykozmanyu, * Materials for Japhetic Linguistics,”
St. Ph., 1912, vol. v, cf. also P. Dcharaia, Ob otnoshenii abkhazskago yazyka k yafe-
titcheskim, ** On the Relation of the Abkhasian Langunage to the Japhetic Languages,’
in Malerials for Japhetic Linguistics, St. Pb., 1912, vol. iv.

% For a review of Marr’s Japhetic theory see A. Gugushvili, Nicholas Marr and

his Japhetic theory in Georgica, London, 1935, vol. i, No. 1, pp. 101-115, (Editors’
note.
’)An English translation of which we offer elsewhere in this Journal (Editors’
note}.
)‘ Before it was printed I read N. S. Janashia’s work at the Session of the Eastern
Branch of the Imperial Russian Archaological Society, on 24th January, 1915, The
comments mads at the time of the reading constitute the basis of the present article.
The materials within a limited region afiorded by the work of Janashia will, in my
opinion, arouse general interest among all those interested in the archaic culture of
Caucasia. It is to be hoped, also, as Janashia justly points out, that the Abkhasian
materials concerning the cult will prove susceptible of correct explanation from the
Abkhasian tales. A brilliant example of the utilization of tales for the explanation of
the Japhetic cult of the moon is given in the work of I. A. Javakhishvili, There are
still, to all appearances, many tales to be heard from the lips of the Abkhasian people.
Only recently I received about sixty tales in the Abkhasian language, collected at my
suggestion among the Bzib Abkhasians by the Abkhasian Society of Enlightenment
at Lokhno. I had unfortunately no time to make use of them in this article.

s Derived from the name of the tribe Abzhuwa3 = Abzhuwd te whom the district
once belonged and not from the word denoting middle, centre.
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Abkhasian religious doctrine. This question has to be preceded by a
series of monographic treatises on the influence of neighbouring
peoples (or on closer affinity with them) on the outlying Abkhasian
provinces, such as the Circassians on the Bzib Abkbasidans, the
Megrelians—and the Svanians—on the Samurzaqanoan and even
the Abzhuian Abkhasians. Events pointing to the opposite conclusion
will not be excluded, and will be traced and explained.

N. S. Janashia describes in his work the religious beliefs not of all
Abkhasians in general, but only those of a certain section—the
Abzhuians, Moreover, the material collected by him has been checked
by a special Commission appointed at his request, and some of his

material has been taken down by him from the words of informants

whose names and places of origin he gives. :

A great point in favour of our author is the fact that, unlike the
Christian writers on Abkhasia, he does not attempt to prove that
Christianity among the Abkhasian people preceded pagan conceptions
or that the remains of Christian teaching were supplanted by pagan
deities and rites in their honour.

Nor does N. S. Janashia go to the other extreme of attributing
primitive religious ideas to the Abkhasians, a tendency that
characterized those investigators who saw in the Abkhasians the
surviving representatives of a primitive people, and who were inclined
to regard Abkhasian as a primitive language (Uslar, Dcharaia).
Nevertheless, Janashia does incline towards this point of view. Some
reflection of the ‘' primitivism ", if one may express it so, is also to be
detected in the fact that Janashia is also apt to interpret the religious
terminology of the Abkhasians, which represents the heritage of the
remotest historical antiquity, with the aid of the linguistic material of
the present-day Abkhasian language itself.t

It is not the survivals of the Christian religion in the contemporary
popular beliefs of Abkhasia that now interest us, but those of pre-
Christian paganism, of an ancient religion not only of the Abkhasians
alone, but also of all the Japhetic peoples related to them. It is clear
that if we are not yet prepared to give entire credence to the description
of general Abkhasian mythology presented to us, still more are we
justified in using discretion in our acceptance of the theories relating
to Japhetic religion. There is an immense amount still to be done.
We may find satisfaction, however, in the fact that this path of
discovery is now being explored in two directions: one through

. 1 Janashia resorts to analogies from the primitive religions; this, however,
does not mean that he shares the theory of the primitiveness of the culture of the
Abkhasians themselves, although the interpretation of the term aniswa, god, as the plurat
form of the Abkhasian word an, mother, shows that this theory is not altogether
unknown to N, S, Janashia.
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ethnographic, the other through archae.o}o,gicai. re.asearches, and both
on a ground made clear by the Japh.et.zc hngmst'xc theory. .
Actually the extra-Christian religious affinity of .the 'ja‘phetlc
peoples is becoming apparent even without ’.the aid of linguistics.
Dwelling, for example, on the Abkhasians, we detect, on the
basis of the actual survivals, or generally, of the know'n facts' of the
religious pre-Christian life of the Cauca}si.an peogles, t‘helr affinity, not
only with the Qabardoans or Kabardinians (Circassians or Adaghes)
on the north, and Megrelians on the south, and again with the Svanians,
on the east, but also with the tribes and peoples who are bY Nno means
so near to each other that their relational traits could be interpreted
exclusively as the result of neighbourly intercourse. It is .enou.gh to
recall the material relating Abkhasians, from among the still existent
tribes of the Georgian people, to the P‘shavs and Khevsurs, and to
those from among the dead peoples, to whom belongs the name of
the god an of the cuneiform inscriptions, the name of the d.exty khat
of the repertoire of the Christian terminology of the Georgians, and
the cult term margarey —> margaré (now margareé, and as.the proper
personal name Margar), * prophet,” with related conceptions, in the
repertoire of the Christian terminology of the Armep:ans, etc.
Interest will be aroused in the popular survivals of the pre-
Christian religious life of the Japhetids in<_ie_pendently of the data of
the Japhetic theory, owing to the surprising contact of the most
ancient pagan religions of the cultured‘Eas.t \'vxth the. po;:ular beliefs
of the Japhetic peoples. The Japhetic Imgqxstw materials,* now afford
us an explanation for such hitherto enigmatl_c terms as th.e go@ Moon—
Sin, not only of remote antiquity, as mt? the Babylox}lans a:nd
Assyrians,? but also of the latest period, as with the Han"anllans (§1n),
and the name, as also with the Harranians, of the sacrificial animal

'C 5, zubarakh (Chwolsohn, Die Ssabier, ii, pp. 24, 37, cf. p. .191,
n. 179), as well as the equally exotic god Thoth, of the Egyptians,
so well elucidated in Russian literature.® Still more persistent is the
inquiry into the pre-Christian beliefs of the Caucasian peoples, m_ade
through the study of the archzological monuments of t.he anc1e.nt
non-Semitic, non-Aryo-European cultured peoples of Hllther. Asia,
The results of this inquiry which has been long maturing in our
country, thanks to the internal archzological pursuits originating

indi linguisti ial concerning >3,
1 So far the press has indicated only the linguistic materia g

see Janashia, The Religious Beliefs of the Abkhasians, p. 79 {or p. 123 of the English
i i i ‘M-E o - 3

Tranfla}écé?xéér;‘gilsczggggs theni?erm as borrowed from the Chaldaeans (Hisloive du

culi de Sin en Babylone et en Syrie, Paris, 1908, p. 5} : ' Sin est un nom essentiellement
ia été runté par les Sémites.” : . . ,

Chakiég 'qu‘::a:v, Bo;ni‘[‘lz)ﬂ. Opytpizs!edovam’ya v oblasti istoris drevne-egipetskoy kul'tury,

““ The god Thoth,” Leipzig, 1898.
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from within the limnits of the settlements of the Caucasian peoples,
particularly from the necropolises, are more clearly felt in the com-
parative archzological studies of the antiquities of Caucasia, and
particularly in the new and extraordinarily stimulating work of
B. V. Farmakovski, namely The Archaic Period in Russia.}

What is extremely important is that our author succeeds in
maintaining his theses independently of the Japhetic linguistic theory,
about which he says nothing. By a purely archzological method and
a comparative study of styles Farmakovski arrives at the conclusions
that have been already partly established, or are as yet only partly
noted by the Japhetidological comparative linguistic method, Thke
many ethnically non-Semitic and non-A ryo-European groups of peoples,
linguistically individuated from the.borders of the Semitic world to the
Caucasus Mountains and still farther north, constituted, from the dawn
of history until the establishment of the Aryo-European supremacy, one
inter-related circle, the Japhetic, which is still extant in the Jorm of
striking survivals in the contemporary linguistic picture of that region :
to this circle also belongs as an inalienable part, the languages of the
cunetform inscriptions, the ancient Elamite, the language of the second
category (of the Achamenean cuneiform tnscriptions), the Vannic, and,
f"’ all probability, the Hattic. Herein, from the scientific point of view,
is propeily speaking the new thesis of Japhetic linguistics, which
interests us at the moment2 The Hittite art, the influence of which
can be traced through the antiquities of Southern Russia, evinces some-
Hing akin to the style of art represented by objects found in Caucasian
graves, belonging, it is assumed, to the Urartaens who were separated
Srom the southern centre of civilization by the culture of the Khaldians,
a comparatively new people. Herein, I repeat, lies the new, extremely
interesting thesis, in so far as it can be proved, of our archeological
science, as advanced by.B. V. Farmakovski. The difference in the
structure of the linguistic and archzological sciences consists in the
fact that the Japhetic school of linguistics bases its conclusions con-
cerning Caucasia, not on casual, incidental fragments or on isolated
linguistic facts, but on a combination of rich, inexhaustibly rich,
linguistic materials, represented by a whole complex of the living and

! A reprint (pp. 1-84) from Materialy po arkheologii Rossii, * Materials for the
pArchla:sgzloSgy of Russia,” published by the Imperial Archzological Commission, No. 34,

p. .

. * Concerning the study of the cuneiform inscriptions on the basis of the Japhetic
linguistics, see N. Marr, Opredelenic yazyha vioroy kalegorii Akhemenidskikh Klinoo-
braznykh nadpisey, in Zapiski (Bulletin) of the Easfern Branch of the Imperial Russian
Arch®ological Society, St. Pb., 1915, vol. xxii, pp. 831-76. Those who connect the Khatti
language and generally the Khatti people wit% the peoples of Caucasia, on entirely
their own grounds, work in favour of the Japhetic theory, even though, either because
of imperfect acquaintance with this latest theory, or because they are confused by its
novelty (\'vhlch, however, has tong since worn off}, they may not use the actual terms
of Japhetidological science,
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extinct peoples; on their systematic study; and, so far as possible,
on their adequate classification. It seems to me that such a science
as this cannot be ignored without prejudicial results to inquiry.
Even at this stage we find B. V. Farmakovski basing his argument
on the opinion of Wirchow as to the origin of iron from Central Asia,
leaning unconsciously to the old, much-vaunted but inadequate Uralo-
Altaic linguistic theory, of the Uralo-Altaic origin of the pre-Aryan
and pre-Semitic languages of the cultural hearth of Hither Asia.
Wirchow himself was subsequently obliged to admit that his scepticism
concerning the independent development of metallurgy in Caucasia
was rather exaggerated. Of great interest .in this connection is the
difference of opinion among the scholars themselves when those with
no grounding in a proper cultural-historical school intervene in the
discussion with an air of authority.!

The linguistic science up till now had quoted the archaologists
in support of the hypothesis of the Iranian origin of all those Eastern
peoples that have played an historical role in southern Russia, and
along the chain of the Caucasus Mountains; the establishment of
the Iranian origin of only one people, the Ossetian, more correctly
Os-ian, in the Caucasus Mountains, was enough to justify the search
for Iranism in everything, and it became, due to the work of V. Th.
Miller, the founder of Iranology in this domain, the key-note of every
scientific work. Gradually successful discoveries of Iranism were
made in such a manner and by such facile methods that at one time
the hypothesis seriously threatened to tum the entire Caucasian
world, which to a certain extent is certainly no stranger to Iranian
influences, into the Iranians themselves. M. M. Kovalevski in his
well known work Zakon ¢ Obyichai na Kavkaze, “‘Law and
Custom in Caucasia,” already considers the numerous religious
stories and aspects of the mode of life of the Georgian people as
merely remains of the Persian teaching of Mazdaism or fire-worship.

! The author further deals with the controversy them carried on among the
German scientists such as W. Belck, M, Blanckenhorn, M, Hérnes, etc., as to which
of the ancient peoples were the discoverers of iron and inventors of the iron and steel
industry. This part of the article has been omitted in this translation. Marr attributes
this invention to the Japhetids. According to him the Japhetic linguistic theory not
only confirms by linguistic data the pre-eminence of the Japhetids in connection with
the metallurgical terminology, but also reveals, particularly concerning iron, a whole
world of connections among objects of material as well as spiritual culture ; *‘ for the sky
itself, in the imagination of the Japhetids, is represented as iron, and this Japhetic
word, iron, in its definite Tubal-Kainian (subsequently Ivero-Dchanian and at present
Megrelo-Lazian) form, or in the form of the sh-group {about this group see A. Gugushvili,
op. cit,, pp. 1087}, has passed into the languages of Armenia, where it has been ?reserved
both in the ancient literary, and the modern, language in the sense of sky.” ‘' And the
creators of metallurgical values, according to the evidence of all those who were in
a position to verify the cultural successes of the ancient epochs, can be grouped in a
definite region of the Japhetic world and bear definite, well-known, Japhetic tribal names,
not only such as Tubals, Kains {or Kainites), but also Khalibs and others, among them
also the Mosokhs or Meskhs.” (Translator’s note.)

%
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The late A. N. Veselovski took yet another step, or, rather slide
along this all too smoothly inclined plane leading to the assumption’
that_everything could be traced back to this all-embracing theoretical
Iramsn:n : he even perceived an Iranian god in the pagan (indubitably
Japhetic) prototype of the popular idea of St. George that prevails
among the peoples of Caucasia.

I. A. Javakhishvili quite justly points out that “A. N,
Veselquki was profoundly mistaken. The cult of St. George in
Georgia (and generally we would add among the Japhetic peoples)
has no .connection whatever with Iranian paganism ”,! and its
source, in .any case, cannot be traced to iranism. Nevertheless
Javakhishvili himself, in the course of the third chapter of the first
vo!ume of his History of the Georgian Nation devoted to the Japhetic
religion, nearly falls into the same error by allowing himself to use
'the specific conception in place of the generic: so that, perhaps
involuntarily, the general Japhetic aspect is presented as Georgian'
and is invariably alluded to as Georgian. Moreover the chapter itself:
excellent attempt as it is at the characterization of the Japhetic
religion, is entitled ““ The Paganism of the Georgians . And therefore
not only Megrels, Svans, Abkhazes are described by him as Georgians
but also the peoples of Pontus and Phrygia. *“ It is worthy of attention -
writes Javakhishvili “ that in Pontus and Phrygia, where the Georgl':;n
tribes had dwelt, the cult of the moon, according to Strabo, was
practised.” Farther on, we read : ‘* Thus, wherever Georgians had
dwelt there remain traces of the moon cult ; the worship of the moon
as the principal deity must therefore be considered as the most ancient
religion of the Georgian tribes.” ‘ Until now,” he adds, “* we have
been standing exclusively on the soil of Georgia.” We see from this
how easily one may be led into a more dangerous morass of
anachronistic- misconceptions by an unintentional substitution of
terms. No one, of course, will suspect Javakhishvili of wishing us to
believe that he considers Pontus and Phrygia to be within the
boundaries of Georgia, but even in spite of his qualifying statements
this is the impression he conveys.2. Moreover not a little confusiori
may be roused in'the reader’s mind by his deliberate evasion of the
question of the relation in which this “ Georgia from the Caucasus
mountains to Phrygia ” stands towards Armenia, or at least to the
pre-Aryan, purely Japhetic population of the country, which sub-
sequently became so well known under the name of Armenia.?

t A History of the Georgian Nalion (in Georgian), Tiftis, 1913, vol. i, p. 106

* At the beginning of his work Javakhishvili ives an explanation L 1
or ra;tlxar of the conditional use of the term, g xplanation of the method,
. 2 A translation of the chapter * The Georgian Paganism ™ from Professor Java-
khishvili’s monumental work, 4 Hislory of the Georgian Nation, Tiflis, 1928, \Jol?ai
pp. 33-136, will be published in a future number of Georgica. [Editors’ note) ’
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I do not by any means wish to imply that the K'art's, who
represent the basic layer of the Georgian people, could not have had,
or did not in reality have, any connection with those regions of Asia
Minor. A close genetic relationship of the Kart's to some historical
people of the archaic Asia Minor may in all probability have to be
recognized in course of time, but only as a particular, a definite Japhetic
people, namely as the K‘artian people, and not as the Japhetids in
general, Nevertheless, at the present time, we have not sufficient
data at our disposal to enable us to identify the K‘art'vels or Karts-
Georgians, with those K'art's, nor have we discovered as yet their
real correlations or the degree of their affinity. Meanwhile, we are
approaching a stage in the treatment of Japhetic ethnology, when
we must concentrate no less on the divergences than on the similarities
in the very interest of the so-called pre-historical period of the life
of Japhetic ethnic masses, in particular in the interest of the history
of the pre-Christian extra-Caucasian K‘art's.

What is really of essential interest for the history of the purely
Georgian people, of the K'art‘vels, even for the comparatively later
Christian epochs of this history, is to note more clearly the peculiarities
of the peoples related to the Georgians or the Georgian tribes, but who
are by no means identical with them. We must also classify not only
these peoples, but also the authentic Georgian tribes, according to the
extent to which paganism has survived among them. Apart from this,
great interest attaches to the spectacle of the disintegration of the
Japhetic cult, and also the manner of life connected therewith in
the ascending degree, successively from the Svans and Abkhazes with the
Circassians, to the Ingushes, then to the Georgian tribes, namely to
the Khevsurs, P‘shavs, the Megrelian people, and again to the Georgians.
The scale of the descending degree in which paganism has been preserved
is clearly illustrated by the names of the days of the week. In no case
have the pagan forms been entirely preserved by any branch of the
Japhetids, now extant, but while peoples, such as Megrels or Egrs,
Svans, Abkhazes, Circassians, Tchetchens, Ingushes, etc., have
apparently conceded to the dominating world religions only certain
holy days, as, to Christianity, Saturday (or the Greek odfBBarov),
and sometimes also Friday (the Greek mapaoxevif), or to Islamism,
Friday (the Arabic 4a#), retaining for themselves the names

of the week-days, in conformity with their forefathers’ conceptions,
the Georgians have long since parted with their own native
names for all the days of the week, replacing them with the
Christian equivalents.! Such being the fact, we must not only refrain

! Especially will be considered. the question as to whether we have to deal here
with a concession of two feast days to new religions, or with a transition from a five-day
to a seven-day week,
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from classing general Japhetic paganism as Georgian, we must also
admit that the Georgians, more than other Caucasian people have
broken away from the traditions of Japhetic paganism. Moreover,
we must recognize that the process of the absorption of the co-tribes,
closely or distantly related, by the Georgians, brought about by the
influence of Christianity, is not by any means complete ; it has, in fact,
not even penetrated beneath the surface, éven within the limits of the
Georgian speaking population., We notice at the same time that the
various peoples, and even tribes, of the Japhetic world, which still
retain a distinct form, differ from each other, not only by the degree
with which they maintain their own, native pre-Christian gods, but
also by their different hierarchies and peculiarities of their cults.
Being generally astral, the Japhetic cult does not accord the same
deity the first place among all the peoples around which deity the
cult of the whole host of deities rotates. For example, certain (at the
present time) Georgian tribes, the P'shavs and the Khevsurs, as
has also been noted by Javakhishvilil “call the supreme deity,
Morige ”. This deity * resides in the seventh heaven ”” and “ it is a god
of the living, while Christ is God of the dead ”*. Javakhishvili explains
that in Morige we have “* the star Cronus or its co-ruler and repre-
sentation . The Khevsurs themselves, guided undoubtedly by the
popular etymology based on the Georgian grammar, ie. deriving
morige from the Georgian word rig-7, order, think that M. orige establishes
the world order, regulates the world. One must, however, suppose
that Morige was known to the P'shavs and Khevsurs from the earliest
times, before they were * Georgianized ” linguistically ; or from the
time when their neighbouring province, if not their own territory,
was, even within the memory of the Arab historians, under the domina-
tion of a Tubal-Kainian (Cain-ian) people—the Dsanars, and not under
that of the K'art‘s, i.e. Georgians. It follows, therefore, that Morige
‘may quite naturally have a totally different etymological significance,
a significance, by the way, that is more in accord with the explanation
given by Javakhishvili himself. Thus, in M orige we have in all pro-
bability the Tubal-Kainian form of the Kart‘ian marg, i.e. a dialectical
variation of the Egrian (Megrelian) muritshhi, star, more accurately
*mortkhi. Which star is actually represented by Morige is a different
matter ; it may quite possibly be “ Kronos ”, but it is precisely the
star the Japhetic name of which in the K'art‘ian form marg constitutes
the basis, on the one hand, of the Georgian me-marg-e, prophet, and,
on the other, of the Armenian marg-ar-ey, prophet, properly ““ sacrificator
—magician—prophet "’ of the god marg or morig, * astrologer.” In
pre-Christian times, of course, the supreme god of one Japhetic people

- Qp. cit., p. 122, quoting Urbneli (in the Georgian journal Iveria, Tiflis, 1887,
No. 185).
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could have been imposed upon another related people or .of one tribe
upon another ; but we have as yet no grounds for asserting that the
Moon god was the supreme god of the Georgians alone, and not of some
other extinct or extant Japhetic peoples, although, of course, the
Moon god must in any case have figured amongst others in the astral
cult of the Georgians as a Japhetic people.

The problem of actual cultural correlations has been made even
more obscure and complex by the gliband facile interpretation of what
is really a specific ethnological term applied to such extinct peoples
and dead cultures as the Urartaeans, the Khatti, and the Khaldians.

In view of the readiness with which fashionable words are nowa-
days adopted, and loosely and inaccurately applied as has been
demonstrated in the case of the term ‘‘ Iranism ”, it is easy for th.e
name Khattic ! to become popular at the present moment as a generic
conception in the archaological science, when agtually the ‘term
Khatti ethnologically is a specific conception, and {f archaeolog‘lce}lly
the Khatti people reveal an affinity with the Caucasian world similar
to that observed linguistically, it follows that in the Khatti people
we must have one of the peoples of the Japhetic world, and not the
people embracing the whole of the world of the et?mo-‘cultural name,
In particular, such a use of the specific conception instead of the
generic, predetermines the question of the historical fievelopment _of
the art in question; for example, Khattic art having 1:eached its
highest point of development in the country of the Khatti people, it
pre-determines its engendering within that country, as a_lso the explana-
tion of the related issues by the influence of the Khatti country or t.he
Khatti people; furthermore, the same use of the specxﬁq conception
for the generic may render the already attained and essen'c_laliy correct
position inconsistent with ethnological terminology, which is being
worked out by a more competent science. When, for .mstan.ce,

Khatti art is compared with Urartian art, properly speakl‘ng.wlth
the art of the people responsible for the Caucasian graves, prn.lmpa‘lly
on account of characteristic belts, it would be premature to identify
the Urartaeans with the Khatti, and still more so to contrast the Khal-
dians with the Khatti, even as a tribe, with a related peopl'e.2 The
Khaldians may be not only ethnically related to th'e Khatti; they
may prove to be actually the same people, settled in a new locale ;
they may even prove to be the bearers of the same I!{hattx cu'lture,
which has simply become more complex owing to the mtroductxon_ of
new features as a result of contact with other peoples or other countries,

i i ich i i ian form
1 The author uses, in Russian, the form Khef, which is akin to the Egyptlau >
of the name Kheta, an equivalent, according to D, G, Hogarth (The Cambridge Ancient
History, 1924, vol. ii, p. 252) of Khatti. (Translator’s note.) )
¢ Cf, B. V. Farmakovski, op. cit.,, p. 34.
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for nothing has been finally determined regarding the Assyro-Babylo-
nian cultural world, nor is the possibility excluded of its containing
Japhetic cultural influences ; consequently, not all that came to Van
from Assyria, and became intermingled with Khaldian art, could be
recognized & priori, as ethnically alien. In any case, comparative studies
in the sphere of Japhetic ethnical terminology must reckon with the
phonetic law of comparative Japhetic linguistics as regards the
dialectic correspondence of the dental d {9} with the group /i 1: this
law gives a new illustration of the possible identity of the two ethnic
terms, Zhat, resp. khet. and hhald. Consequently in the Khatti and the
Khalds who have been contrasted with each other, on the basis of the
style of their respective arts, we may have two culturally different
aspects of one and the same tribe, two offshoots of the same root
culture. The divergence may have developed, as has been noted by
Farmakovski, with the passing of time and different social conditions ;
the process of changing, however, must not be ascribed to one side
alone. It must be borne in mind, however, that it is extremely
dangerous to draw definite conclusions on the grounds of ethnological
correlation, when, as a result of archaological research, the Khatti,
together with the Urartaeans, are contrasted with the Khaldians, who,
in fact, although they may prove not to be ethnically identical with
the Urartaeans, may be identical with the Khaldians. It should also
be remembered that the people of the Khald prayed to the god Khald,
and that this Khald, as has already been explained in a report on one
of the cuneiform inscriptions of Van, finds its equivalent in a word
of the still extant Japhetic peoples—Khat,* whose root meaning is god,

. We do not in this case stress the analogical occurrence in Georgian verbs, as
in the root kht-milkhid-m to jump, leap gallop, ride, whence two verbs with the identicatl
meaning of riding, racing, jumping : " the verbal noun Ahtoma and Rhldoma, aorist
khta and khida. Here the external similarity may well prove to have a different
morphological explanation, but what is important is that in this case it is represented
as inherent in one and the same language, while our law characterizes at least the
dialectal divergence.

! The Georgian khat, image, icon, also image, form, likeness or resemblance,
similitude (cf. the semasiology of the Geo. Kerpi and Arm, Kerp., N. Marr, Again about
the word ‘" ichelebi 7, in Zapiski (Notes) of the Eastern Branch of the Imperial Russian
Atchmolog}cal Society, St. Pb., 1911, vol. xx, issues II-I1X, p.-111). Megrelian Ahati,
also khanti, which, opportunely, with its » in conjunction with the dental represents
the nearest parallel (n ]| 1) to Khald, resp. K'ard (see Marr, Yafetitcheskie nazvaniya
dereviev i rastenis, ** Japhetic Names of Trees and Plants,” in Izvestiya (Bulletin) of
the Academy of Sciences, 1915, P. 827, §12). Also opportunely, the anachronistic
(Georgian word before the Arab Muslim influencej derivation of the terms from the
Arabic Lus, line, as it was already noted in Tchubinashvili’s (Tchubinov) Dictionary
(included in the well-known work of I. A. Kipshidze on Megrelian language), is based,
not only on the consonance, but also on sonte coincidence of the meaning which was
quite recent for the Japhetic word, By this, however, we do not wish to prejudge
the question of correlation of the Semitic (Arab, L,., traced a line, was drawing)
and Japhetic (A, resp. Zhit) roots, but rather to emphasize the analogical semantic

correlation in the word ﬂfb;& Ao {see Marr. op. cit,, p. 108 $9q.}. As a paralle] to
semantic anachronism, when the word khati, god, preserved in the imagination of
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deity, sanctity, and which among the Christians, although not among
all of them, came to denote a little god, icon,! This affords us even
further support supplied by reals of the Japhetic world, for the
identification of the ethnical terms Khat or Khet with Khald.?

The identity of the name of a people with that of their god recurs
frequently in the Japhetic world. Concerning the question of religious
beliefs, it is of still greater interest to note that the name of the god
is given to his worshippers kar’ ¢foy+v, that is, to his closest servants,
priests, prophets, and to the dedicated ; so that the religious-ethnical
term Khald || Khad, in particular, survives to this day in its dialectical
variant of K'ad? in the form of the word K'ad-ag-i, among the Georgian
Mountaineers, signifying priest-prophet ; whence its ancient Georgian
meaning not only of predictor, but also of exhorter, teacher.

the popular layers they translate with the word ** image ", it is of interest to remember
also the significance of i, in the Arabic, which Chwolsohn translates by the word

* representation ”’, where it denotes properly “ god ™, “idol " (N. Marr, dgain about
the word ' tchelebi ”, p. 141),

! Among the Georgian tribes themselves, namely among the Khevsurs, the word
denotes generally the sanctity. On the other hand, the identification of the god Ahald
with the Svanian gheri‘- as a dialectical variety can only be admitted if this Svanian
stem, which appears in the genetive case ghert'em {ghert'-e+m), has nothing in common
with ghermet' f’ghcrmﬂ‘), that is, if it does not represent its abbreviation; we cannot
hope for support from the Svanian variety ghast'-; for example, we cannot regard this
as representing a transition form between Ahald and ghert'- : the variety ghart' represents
a '‘ deuterogenic ” form of the stem ghert'-, with a transvocalization, with a vowel
character ("a") of the Dative case (cf. N. Marr, From the Journey lo Swvanet's in
Hhristianski Vostok, i, p. 29). 1 may also point out that gher#', god, is in Svanian often
used in the plural; thus, in the form of the Lashkh sub-dialect ghert'al (ghert'-al <
gher-t'ar) ; forinstance, in One of the texts under publication, written down by the priest
Arsen Onpian, we read the following sentence : fchin mashine ghert'aleshd khaqlunikh,
ghert'al p'ishiv khandsamkh lashkhars, * most of all {the Svans) are afraid of gods
they have great faith in gods.”

Also of special interest in connection with the term Ehald is the correspondence
of skt to the dental #, resp. #* or 4, which is observed in the phonetic correlations of the
Svanian-—namely, of one of its layers, with the K‘artian and Megrelian, and in
accordance with which we could obtain for the ferm Rhat, resp. k'ad which arose on
dialectical grounds, not only kkald | k'ald and other closest varieties, but also k'asid ||
#‘asd, and others. To this group belongs also the variety characterized by the alternating
r and , i.e, A’ard, whence also %'ari’, the basis or stem of the ethnic denomination of
the Georgians (K'art'-vel-, a K'art'-ian) and of their native country K'an'-l-i, K'art'-s
— K'art'-ia, etc. But we are not now generally concerned with the history of this ethnico-
cultural word. We intend to deal specially with this interesting term and its numerous
varieties in the ancient literary language of Armenia later on ; in the meanwhile see,
in addition to what has been said, my Fundamental Tables to the Grammar of the Ancient
Georgian Language (St. Pb,, 1908, p.- 5, note} ; also the work Again abouf the word
** tehelebi . (On the question of the cultural significance of the Kurds in Hither Asia),
pp- 122, 139-140. As a parallel to the use made by the Hebrews of the Japhetic word
“iron " asthe name of a Japhetic people, which 1 have already noted (The Japhetic
Elements in the Languages of Aymenta in {zvestiya of the Academy of Sciences, S, Pb.,
1911, vol. i, pp. 140~1), it will serve a useful purpose to consider the following : the
basis of the ethnic name k‘ant’, resp. kard, with ¢ e!})aphetic plural termination, preceded
by a vowel {-akh, -okh- > ubh, -ekh) or without it, with the Japhetic ethnic suffix Ah,
ie. kard-akh, among the Syrians in the form of kard-akh-3, and among the Arabs in
that of kard-ak-un, denotes ** iron-smith *,

® In the Armenian form of khet the first radical “ kh * sounds &', as k'el-als-s,
as it daes also on the basis of this tradition in the Georgian equivalent of the Biblical
reading X‘et-¢el-i, for instance in Exod. iii, 8.
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The termination -ag or -ak, which often loses its consonantal
element, i.e. is reduced to -a, represents a Japhetic suffix ; it indicates
in certain cases the feminine gender, in others the plural,! but in each
case it has different morphological functions, among others that of
denoting dimunitive names or terms of endearment, i.e. k'adag, as well
as k‘ad || khat, may have denoted a litte god. In the Japhetic world,
this term came to be applied, not only to the worshippers of a given
god and to the priests, but also to different objects of his cult, and in
particular, as we now know from the Abkhasian religious mode of
life, to the sacrificial cakes. Indeed, the term k'adag in its apocopate
form %‘ad-a has been preserved among the Eastern Georgians as the
name of a particular kind of pastry or scone most probably of cult
origin. The same name in the form of gat', is also well known among
contemporary Armenians,? a survival from the Japhetic world.

No matter how tempting it may be, it is impossible to draw definite
conclusions from linguistic comparisons alone unless the terminology
elucidated by linguistics receives material justification or support
from the sphere of religion, from religious beliefs. On the other hand,
the information of the ancients concerning the religion of Japhetic
peoples is very fragmentary ; while the written monuments in Japhetic
languages are either confined to a dry enumeration of the names of
deities and rituals, especially in the case of the most ancient, that is
cuneiform inscriptions, or the ideas they convey have been altered or
distorted in the Christian literature of the Armenians and Georgians.
Under the circumstances, the importance of religious beliefs of the
contemporary Japhetids and Japhetidoids is obvious. The collection
of them in a systematic and scientifically accurate manner should
be taken in hand without delay for two reasons : firstly, because the
cultural historical questions of Southern Russia and of the Hittite
region of Asia Minor are closely connected with them, and the historians
of Japhetic Georgia and the Japhetidoid Armenia are urgently in need
of them ; and secondly, because those rites and beliefs themselves are
becoming more and more distorted and are even dying out almost
before our very eyes.

I also collected a few of the Abkhasian beliefs during my two visits
to that country, particularly those of the Bzib Abkhasians. For some

* See N. Marr, Japhetic Names of Trees and Plants, in Tzvestiya (Bulletin) of the
Academy of Sciences, St. Pb., 1915, § 10, p. 778. '

* Among the Svans, too, we find sacrificial animals bearing the name of the god
to whom they are dedicated ; thus, in accordance with the texts collected by the priest,
Arsen Onian, the ox that is offered in sacrifice to the greatest god Pusna-Buasdia
'*is called Pusna*, while the cow destined as the victim for Lamria {a Svanianized
name of St. Mary—La-mria, which had displaced the Svanian name of the pagan
deity) “ is called also Lamyria . Along the line of a similar semantic history, evidently
arose among the Gurians, ilora, the name of the cows, more accurately of those sacred
cows, which were formerly sacrificed to the god Ilor. See Janashia, op. cit,, p.78,n. 1 ;
{or the English translation in this number, p. 121, n. 2, Translator’s note.)

MARR .| ON THE RELIGIOUS BELIEFS OF THE ABKHASIANS 169

of the materials collected by Janashia I have Bzibian parallels or
variants, as, for example, the legend of the moon and the sun.

We have also details concerning the prayer to the dogs alasl_emtsr,
evidently gods. When reading the story, written down b‘y _}finashla_(op.
cit., R.p. 82; Eng. pp. 125-6), as tohow these gods-dogs alaskwf-wr re}rwed
the mortally stricken hero Aslan, by licking his v{oupds, one is remmc.led
not only of the part played by a little wound»hckn}g dog in Georgxan
popular tales about Amiran, but also of the ana.loglcal role (?f Arléz-es
(vulg. ArRz), the gods, who, according to Eznik, were d'em'/ed from
dogs {i, p. 98, 99 sqq.}, and whose task was to revive by licking those
who were dying from wounds received in l:?attle'; and of how, for
instance, “ these gods " of Queen Semiramis revived the Armenian
hero Araia by licking his wounds, according to the story of Moses of
Khoren.? .

I will now deal with an Abkhasian song about the drought, which
has attracted so much attention. , .

A. A, Miller quotes this song in a Russian tra;xslatlon, omitting
the beginning 2: ‘... The King’s daughter is athirst, but wine she
will not drink, and water there is none ; she searches for a stream,
even for a drop of water, a single drop.” _

“ Unfortunately,” adds Miller, ‘ no one could interpret for me
the initial phrase of this song. Its meaning—evidently purely pagan
and religious—has long since been forgotten.” . .

1t is also to be regretted that we do not know which version was
used by the person whom Miller consuilted. .

The Abkhasians, in fact, either refuse altogether to interpret the
song, particularly its beginning, or they translate it_ by guess-work,
as did, for instance, Zvanbaia, Dcharaia, and Janashia, the author of
The Religious Beliefs of the Abkhasians, o

Javakhishvili was the first to make an attempt at a scientific
interpretation of the song on the basis of the comparative study of
the Japhetic deities. The version at his disposal was one written down
by N. S, Janashia, and published in the Geoygxan ]oumal.Moq{nbs.
in 1897 (ii, p. #6). I quote below the interpretation of javakl:ushylh —

“ The incomprehensible word dziwow of the song, which is pro-
nounced as in an invocation, must, I think, be a compound word’,
consisting of the two words dzi and wow ; the former denote§ ¢ water ',
and the latter must represent a parallel to the Svanran W?b—i. Dziwow
may thus denote either ‘ give, serve us, Wob, water | ’ or it may repre-
sent an invocation : ‘ O, water Wob.” Besides * Wob ’ there evidently

* The question of the Arlaskintsr, and with it that of Ayléz, will be dealt with in

ial article, . o

¢ spicxg‘mam a Journey in Abkhasia in 1907 (Malerials for the Ethnography of Russia, i,
p. 67},
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existed in Abkhasian an equivalent of the Svanian ‘ god ’ Web in the
form of a-web, *a-we, whence may have arisen the contemporary
Abkhasian name for thunder. (faros-mekhis) A-f3. The Abkhasian
A-f? consequently corresponds to the Svanian Web, and the Abkhasian
Wow to the Svanian Wob. This confirms my previous contention that
the deity of the sky and clouds, and the deity of thunder and lightning
were both originally called in Georgian Web or Wobd.”

Here we are again confronted by the danger of using the term
“Kart'ian ” in a generic sense. The deity of bad or stormy weather
could not have been called, in Georgia, by the Svanian names wob [} web,
which represent two dialectical varieties, each peculiar to a definite
group of sub-dialects of the Svanian language (web of the Ushkul,
Ip‘ar, Lashkhet, and Khald sub-dialects; wob of the Tcholur,
Muzhalo-Mulakh, Tavrar, etc., sub-dialects), ie. to two purely
Svanian dialects. The Georgian pronunciations of the Svanian form
wob or web is a question which, though not presenting insuperable
difficulties, we need not dwell upon here, since the main point of
interest is the Abkhasian god, Wow, taken from an Abkhasian text
of a song about drought. It is the interpretation of the word Wow
as the name of god that arouses a doubt in my mind. An equivalent
of the Svanian god Wob did really exist among a tribe, related to the
Abkhasians and Circassians, namely the Ubskhs, and was pronounced
Wobyo.r This, however, does not determine the question as to the
source from which the Svanian borrowed the word, whether directly
from the Ubakian or via the Megrelian in which language we find wob
associated with the name of Friday: wob-ishkha.2 As to af?, the
Abkhasian god of thunder, its connection with the Svanian deity web,
to whom the Svans dedicated Friday, cannot altogether be excluded ;
but for comparative purposes one should use a_ fuller form of the
Abkhasian name, which has been preserved in the Circassian (Adoghean)
where it is pronounced wa-fe and denotes sky, celestial, whence wafe
Khyopsk, thunderstorm, lightning, wafe-ghwagho, thunder.
~ The Circassians, like the Abkhasians, in their prayer to Ayt'ar,
who have preserved (as have also certain of the Abkhasians) survivals
of the astral cult, chiefly in connection with the cult of sacred animals
and trees, also retain a fragment of the invocation to the septenary,
in the prayer to Sozeresh, the God-protector of agriculture, when they
pray to khamshkhut, a statue of wood, or tree-trunk, with seven
boughs.

! Uslar, The Ubykh Glossary (in Russian), p. 101.
* When we find in Megrelian %he, denoting daughter, woman, and in Imerian not
only kke, but also p'khe (V. Beridze, The Georgian Glossary, s.v. khe), we should take

into consideration not only the Abkhasian ha, resp. a-p'ba (N. Marr, The Japhetic
origin of the Abkhasian terms of relationship), but also the Ubskhian apkhye-t'ku,

maiden, girl, apkhyesh, woman, wife {Uslar, op. cit., p. 10).
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As to the enigmatic Abkhasian song, it reads as follows \—

dz'iwdw, dz'iwdw, The water is drying up, the water is

drying up,
dz'ar ik'wak'wa The water has turned into dry clots
markdkldosh : Pearly,
ali ip‘a Crown Prince’s

5. dzesh adakéyt, The thirst has vanquished.
dzs khwtdk, dzd khwtdk: There is little water, little water :
khwtdk azyd dahzdt'eywom® Because of the shortage we do
- not sell,

duk azala dalit‘éywoyt In abundance we sell.

The text is undoubtedly obscure and the translation requires
commentaries, but the first verse is quite clear in so far as it represents
a repetition of two words : the noun dz22, water, which when preceding
a vowel becomes dz’, and the verb fwow, in the apocopated form of the
present tense in place of fwowp, or of the present participle. One may
argue about the meaning of the verb swowp in this verse, but there
can be no doubt that it is a verb in the form either of the present
tense or of the present participle. If it is the participle, dziwow
represents an exact parallel of dzit‘ow ! which denotes (one) “ sitting
in the water ” or (one “ who) is in the water ”. In either case there
is not, nor can there be, in the verse, the name of a deity or any proper
name whatsoever. :

When we speak of the Abkhasian astral cult in connection with
the sacred irrational objects, such as animals or plants, we must not
lose sight of the fact that we may speak not only of sacrificial objects,
the sacred animals, for instance, but also of the fact that the wild
animal is a symbol of the god, whether the celestial god takes up his
abode in the animal or the animal manifests god in the world.

Sometimes the idea of the connection of a god with an animal is
reflected only in legendary fables, as, for instance, we learn from N. S.
Janashia (Rus. p. 76 ; Eng. p. 1201 in this number) that the mother
of the Abkhasian god anfswa came, according to Abkhasian tales,
from a  Megrelian noble gvari of the Mkheidze-s, the Abkhasian
equivalent of which is Khefsia ' Mkheidze (M-khets-i-dze) is the
Georgian, and Khefs-i-a (M-khefs-i < v > a) the Abkhazo-Megrelian
form of the same name, derived from the Georgian word mkhefs-i,
wild animal (ancient Georgian mkhetsi), and the suffix -a a fragment
of the word va which in Megrelian surnames denotes, as does -dze
in Georgian, ‘son.”

The beliefs of the Circassians also emphasize the significance of

% For the pronunciation of * khw  cf. that of kkw (p. 119, n. *} ; for h see ib.; for zy

see p. 122, n. %,
© * Properly adz-it'ow,
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ani¥nals in the Japhetic world. The so-called Uddi who are noted for
their close connection with the spirits, and are endowed with the power
of tran.sforming themselves into animals (wolves, dogs, cats), assemble
on spring nights on a certain sacred mountain, within the boundaries
of the Shapsug tribe (Srboashkh) ‘ riding different animals wild and
domestic * and there they “ feast and dance until the dawn .

But the connection of the astral cult with metals and animals is
most clearly illustrated by the name khetchkhwama of the principal
fest}vai of the smithy, among the Bzib Abkhasians. This holiday
begins on the eve of the New Year. In ancient times, it coincided or
was made to coincide with the new moon and began as soon as the
moon rose. The devotees who intended to attend the rites to be
celebrated in the smithy, said : * The moon will lead us to the smithy.”
The prayer had to be said before the rising of the new moon. The light
of the moon is considered to be propitious to prayer. The festival lasts

three days, but the praying takes place only on the eve of the new
moon,

T will not dwell now upon the significance of the smithy as the

greatest sanctity in the religious life of the Bzib Abkhasians s T will
only note that the principal festival held in connection with it
khetchkhwama represents a term, Megrelian by origin, namely gksjkh:
wama denoting ““ the praying of the swine” or'“to the swine "
khwama, in Megrelian, denotes praying, prayer, and gheji, swine.
The survival of the sacred significance of the swine, is also to be found
among the Georgians, principally among the Gurians, in their welcoming
of the'new year, when the head of the pig is secured to the festival
pole v_vxth streamers. What concerns us, however, is not the appearance
of swine in the ceremony, but the fact that the word “ swine ” itself
represented a sacred conception among the Japhetids. It is observed
among'the Svans : the Megrelian ghej (swine) with the usual trans-
formathn of the liquid 7 into the 7, is pronounced ger in the Svanian,
and \t.rlnle this very word, ger, which is the Svanian of the lower-
'Ingun Svanet‘i (for example, in the Tavrar dialect) denotes swine,
in that of the upper-Inguri, and the Tskhenis-tsqali Svanet‘i, in the
Ushkul, Ip‘ar, Tcholour, Muzhal ‘sub-dialects, denotes some divine
force, power, sacred being; it sometimes signifies angel, sometimes
"‘ star breaking loose from the sky *’, sometimes blessing . The word
is usually used in oaths in conjunction with the word God ; e.g.
ghert'em gergho, ' I swear by the blessing or angel of God,” literally
I swear by the sacred swine of God "1

Whether there is a natural affinity between the Abkhasians and

! The Lashkh-ian Svans call this feast-day, Shushkhwam, In this term, th
h I t y . , the second
component of which constitutes a Megrelian word khwama, praying, without the final
“a”, of special interest is the first component skusk, which indicates that the feast
is dedicated to the moon ; but we shall return to this question in particular.

A
¥
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the Svans, or whether the Abkhasians were later influenced by the
Svans, the fact remains that the details of the Abkhasian cult plainly
reveal a connection with the Svans.

Janashia declines to translate the Abkhasian term adzafw?,
sacrificial animal, but interprets it as pledge, security,® although
what is really meant is an animal to be immolated. The term
represents an Abkhasian necessitative participle in -fw2 from the root
dz, which is present in the Svanian biliteral dzh, transferable also into
a uniliteral dz, whence the verb li-dzh-en ; to stab, kill, immolate :
consequently adzafws denotes ‘‘ destined for immolation ”,  This
radical consonantal sound in the Svanian itself is represented by
various later equivalents, but the Abkhasian has preserved a much
earlier variant. The same is also observed in relation to the Megrelian.
In the Megrelian language Thursday is pronounced fsaskkha (lit.
sky’s, heaven’s day), wherein #s¢ denotes sky, heaven. But this
word is K'art'ian and not Megrelian, and its correct Tubal-Kainian
equivalent should take #ck instead of the consonant #s, which gives us
tcha. We do indeed find it in the Dchanian, thus tchatchkha (« icha-
shkha),® which in its turn has been adopted by the Abkhasians in
connection with one of the cult terms, namely fchatchkhadil, ** Great
Thursday *’ or Maundy Thursday.®

In all these examples, the appearance of {ch in place of s, may be
explained by regressive assimilation under the influence of the succeed-
ing sh or ich. In any case, if the Megrelian and Dchanian had preserved
the real Tubal-Kainian equivalent of the X'art'ian fsa, sky, it must
also have influenced a vocalic mutation (o instead of @) and the word
must have been pronounced fcho (« tchov, resp. fchom). But as the
native word for sky, heaven, has been expelled from both the Megrelian
and Dchanian, and supplanted by the Georgian, and the Georgian
variant is to be found not only independently, but also as part of the
name of the day of the week mentioned above, we may assume that
the denomijnation of Thursday as ‘' the day of the sky ”’, was adopted
by the Megrels and Dchans from the K‘art'ians. This K'art'ian term
was also appropriated by the Svans, as #sdsh in some sub-dialects,
and #sash in others. I regard the term used by the Megrels and Dchans

! Presumably on the basis of sound association or consonance with the Georgian
m-dzev-al-i, hostage., Opportunely, there is also a cow adzafw? in honour of the Ilori
“icon ** (Janashia, op. cit., pp. 92, 100; Engl. pp. 135, 142 in this number), whence the
name of the cows ({ori) in general among the Gurians {op. cit., p. 79, note 2; Engl,
p. 122, n. 2, in this number}.

2 1. Kipshidze comments upon the Megrelian variety fchashkha also, but according
to the pronunciation of a Jew from Sunja,

3 N. S. Janashia, op. ¢it.,, p. 88 {Eng. trans. herein, p. 132}, The Geographer
Vakhusht {p. 396) also records the name of the village Tehaishi (with fck) instead of the
present day usual form Tsaishi {with ¢s}, which is derived from the same word. See also
Tchaiseli {instead of Tsaisheli}, in the Synodic of the St. Cross Monastery {Bibliotheca
drmeno-Georgica, iii, p. 28}
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as of Kartian origin, owing to the fact that the day dedicated by
them to the sky was evidently not Thursday but Tuesday. In modern
Megrelian, Tuesday is pronounced #akhashiha (t'akha-shkha) and
denotes ?“akha’s day, i.e. it contains the same word #akha which is also
the Svanian name for the same day—¢‘akhdi-sh (dial. t'akha-sh). T'akha

however, cannot be explained on the basis of either the ’I‘ubaI-Kaim‘ar;
languages or the Svanian.! Tt is more probable that, as in the case
of the Megrelian and Svanian name for Friday,? here, too, we have
to .deal with the northern influence, and #akka is some ziialectical
variant of the Adeghean word ¢%ia (Lopatinski: T, ha); now generally
den’ot.mg God. In any case, the Dchanian has pre;erved the Tubal-
Kainian name of Tuesday in different dialectical variants, i.e, e-rkina-
tchkha, e-kina-tchkha, i-kina-shkha > i-kina-ichkha, the significance
being " day of sky ”, resp. “ day of iron ”.%

The name of oak—also an object of reverence and worship am

the Abkhasians (e in Abkhasian), is another word borrowlc)ad f;:)nlg
the Megrelian ; its root 7, however, does not represent the first radical
sound of the Megrelian jo (« jal), as it is interpreted by Janashia

which denotes * tree ”’, but may also have denoted oak *: +hat ii
represents is the first radical sound of the Megrelian dchgoni (dchg-on-t)

oak, the Dchanian dchk-on-1, resp. m-dchk-on-i, also m-dch-on-3, anci
the forms of this word in an archaic stage when it sounded *jikon.
Originally, this Megrelian contribution to the Abkhasian represented
pot.a uniliteral but a biliteral word, without the final #, the consonantal
lr.ldlcator of plurality,® and it sounded *jig, resp. jigh or jig. It was
given this sound in that remote epoch of the bilitéralness of the
Abkhasian root-words, when the Svans borrowed from the Abkhasians
this same Megrelian word in the simple form of Jth, denoting acorn

and in the plural form, with the Abkhasian suffix of the plural number
-ta, namely jikra, denoting oak.® This happened before the Adoghe-s
were split up into Abkhasians and Kabardinians or the present day
Circassians who call themselves Adoghe ; or while they still maintained
the closest intercourse with the Abkhasians, from whom the Circassians
!)orrowed this same Megrelian word, and which, in Circassian (Adaghean)
is pronounced to this day zhegh-ey. This word manifests the initial
consonant in the first grade of the series of the voiced consonants
{«h < 7). The appearance of the voiceless dck, in Place of the original

1 : . . . R :
mpro J:gl:iennﬁcatwn with dikha, as suggested by Janashia, seems phonetically

: gee z;{bove, pp. 169-170,

e6 N, Marr, Japhetic Elements in the Languages of A fa, i -

I have collected new data for the interpretation gf tie Ia{ter";ret:;g,siéiog?'a; svselll?x;
f’z:n;}sxzkgap%h; nacxlnes gi the days of the week in general, including the Megrelian
¥ A See“'be h :w,n;s’ zlz')’r:i ut this is a separate question requiring special treatment.

: See N. Marr, Japhetic Nanmes of Trees and Planis, 12, a.

In Svanian we have also dialectically by the alternation of ¥ with &, fira {< jiy-ra}.
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voiced 7 in the Megrelian dchgon, oak, is explained by regressive
assimilation of the dental with the voiceless ¢ following the dis-
appearance of the vocalization ¢ |7 <2 between them; as to the

original Megrelian form *jegon || *jigon, it represents the lawful,

dialectical Tubal-Kainian equivalent, evident in the Georgian rkon-i,
which, with the loss of the final consonant #, as rko, denotes both
acorn and oak. The dialectical variant, again Tubal-Kainian, of the
same apocopated kind, namely, *skko, has been preserved in the form
of shk-u || shg-# in the Svanian, with the plural suffix -¢b which has
been added to the remainder of the word’s original plural ending
—o || ~1¢ (<< ~on || ~un),2 namely shk-w-ib (< shku-ib) || shgw-ib (< shgu-
4b), acorn.? The full form, rk-on-i, has been preserved in Georgia,
namely, in K‘art’li, in the name of the village Rkon-i, where the
prayer is now performed undera linden-tree or, more correctly, platanus
or plane tree (Geo. fsaiskhwiskhe), but it is evident that formerly, as
Javakhishvili justly remarks, they used to pray here to the oak,
as they also did at Dchqondidi in Megrelia. Thus, we find the same
cult of the tree, the oak, prevailing from Eastern Georgia to Megrelia,
and Abkhasia by the Black Sea, and, farther north, beyond the
Caucasus chain.? These peoples at present so split up both in regard
to their religion and their mode of life, were united in pagan times,
not only actually by the cult they practised, but also formally, for
denominations for the oak, which they all used in common, represented,
and still represent, variants of words derived from the same Japhetic root.

I, on the one hand, the southern Japhetic world throws light on
the northern, so also does the northern Japhetic world throw light on
the southern, and we have to learn in general just as muich from the
inhabitants of its mountainous regions, the Mountaineers.

Thus, among the Abkhasians, apparently the northern Abkhasians,
a few. investigators, as Javakhishvili has noted,’ have recorded the
god of the woods—Mizit'khu. Javakhishvili has identified the god
with mesep’, the Megrelian god of hunting, whom, in turn, he recognized
in the name of the Abkhasian festival Amshap’ 5; as to Mizit'khu,
in its first syllable, M3z, he perceived a transmission of the name of
the Megrelian god of hunting, Mesep‘, and in the second (¢'khu), the
Megrelian #ga, forest wood, Georgian #ge. ‘ Consequently,” concludes
Javakhishvili {p. 141), ' two names of this deity appear to have been
preserved among the Abkhasians: one, Mizit'kine® presumably

1 See N, Mary, op. cit,, § 12, b. (12, 4. S., 1915, 840).
9

" ®* See Marr, ibid,, p. 829.
* On the cult of tree, in particular of the oak, among the southern ethnical layers

related to the Japhetids, see N. Marr, Again about the word "' tchelebi ™', p. 141, n. 1.
4 A History of the Georgian Nation {in Georgian), Tiflis, 1913, vol. i, p. 139, quoting
Dobrovin, Savinov, Zvanbaia, Dcharaia.

§ Op. cit., pp. 139-141.
¢ In the Georgian original {p. 141) given as Mizii'khue which is a misprint,
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borrowed from the Megrels, the other, Amshap’, a word of purely
Abkhasian structure.”

Janashia, however, has formed another opinion :  Mizit'khu, he
says, is not a Megrelian but an Abkhasian word, mazokhw, ie. “ part
of moon ”. from d-moza, moon, and a-khwu “ dole,” part. In

point of fact, it is a Circassian deity, Moztha, god of the woods, of
which the first syllable Mazs — Moz denotes, in Circassian, wood,
forest, and the second, #'%a, god,

The precise influence of the Adoghean or Circassian mythology
upon the more southerly situated Japhetids, namely upon the Megrels
and Svans, is formally apparent even in the name of so popular a saint
among them as St. George the Victorious. The Svanian Jgo-rag (< jgo-
ra + ag), dial. jgorag, and Megrelian jgege (jge-ge) with its variants
actually represent the pagan cult term which has genetically nothing
in common with the name George. The transference of the term to the
Christian saint may have occurred on the ground of the consonance
of the first syllable (ge¢) of this name with the identical syllable in the
name of the pagan god.

In the Svanian jgordg, as in the Megrelian Jjgege, we have a pagan
sanctity, namely oak, ‘“sacred oak,” with the name in the plural
either because a grove of oaks was implied, or because it is simply a
pluralis majestatis, or more probably because the trees have their
names nearly always in the plural.?

Another important point is that the plural suffix -ge in the Megrelian
form of the word, not to speak of the stem Jge- itself (cf. the con-
temporary Adoeghean equivalent zhogh-¢y), betrays the Circassian or
Adoghean origin of the word’s formation. I append separately to this
article a table of the variants of this word in general, including the
specific forms denoting St. George among the Megrels and Svans?

1 For the pronunciation of ‘‘ khw*, see p. 119, n. *,

* N. Marr, The Japhetic names of Trees and Plants.

* The Svanian verb lejgri, consecration, should also have been included in the
table. The root jgr represents the stem of the same word * oak * in the plural, with one
plural termination -ra: *jgora, This form has not yet received the second plural
tormination -g, more precisely the ending -ag (j Circassian ge} which we have in the
word fgardg. It is now known that it denotes exclusively George, but originally both
Jge-vdg and ¥jgs-ra may have denoted only oaks, grove of oaks, later sacred oaks, sacred
oak groves, sanctity ; the consonants making up its ancient form jgera were evidently
utilized for the formation of the verb to denote ** to consecrate ", *" to dedicate to the
oaks ”. In the texts collected by A. Onian, we find the following forms of this verb :
adjgerne (ad-jgor-ne), he will consecrate ; zh-okhjgiv-ne-kh tabags, they consecrate,
resp, will consecrate the table ; majeri dap, consecrating priest (priest who consecrates),
Further investigation of this detail will, perhaps, establish tgat the Megrelian and
also the Dchanian adjective fgir-#, good, which has no equivalent root with this meaning
in Georgian, is of the same origin, and that it denoted propertly, saint, sacred, favourable,
etc. In such a case, the fact that the Megrelian word loses the third consonant in the
comparative case, would become comprehensible : u-jgu-shi, better, i.e. it shows the
pure stem without the consonantal plural termination 7 : jg + u- (cf. stem shgu-
in Svanian shgw-ib < shgu-ib given above, p- 175).
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We now see that among the Megrels jgege, as also each of its variants
jge-he, je-ge, gege, denotes in general the sanctity ; according to I. A.
Kipshidze {s.v. jege), * generally, a saint, an icon, a churc' "3 }vllgn
St. George is meant, they add the name George to jege, as jege Giorgi ;
in such a combination we find this term similarly related to Mary,
as jege Mariami, ' Saint Mary,” etc. We thus obtain further grounds
for linking up the cult of the oak grove among the Circassians and
the Ilori St. George among the Abkhasians and Megrels, and even for
the establishing of the role played amongst both by the self-
appearing ox.

Both the common appellative term jikre, oak, and the cult term
jgerag, which originally also denoted oak (strictly speaking, oaks or
oak grove, sacred oaks, sacred oak grove, generally, the pagan sanctity),
represent words from that layer of the Svanian language whlch_ is
Tubal-Kainian in origin. The variant jgsrag is not absolutely foreign
to Tubal-Kainian languages: it has been preserved by the Megrels,
in the name of the deity jgeraguna or jgereguna, in honour of whom the
damasceners on Christmas Day observe the ceremonial offering known
as ‘the laying down of incense ”.1 There is no equivaiept of it in
the Meskhian layer of the Svanian language. Moreover thereis genera:lly
no word even of another root from this source in contemporary Svanian
denoting oak, of a root which, in accordance with the r}ormsrof "Fhe
radical layer of the Svanian speech, would correspond with Kart'ian
dzeli and Tubal-Kainian je (< jal). In Georgian, on the one hand,
and in Megrelian as also in Dchanian, the words quoted denote tree, but
their Semitic equivalent, for instance, the Hebrew (5',’!5, plur, E;‘?‘?S)

is used not only in the sense of tree, but also in that of oak. The
Svanian equivalent of the same Japhetic words (K‘art. dzel, T.-K.
jal) in accordance with its radical layer, i.e. Meskhiar'l, m}lst have been
pronounced either *qwil or *34l > ¢{1.2 The variant 4/, with the Plural
suffix ~a which is still generally common in Svanian (-a7) or, in the
names of trees {-r4), forms *il-ar || *#l-va® These forms of the word
are no longer in evidence, but we have a dialectical variant of the

1 1. Kipshidze, Megrelian Dictionary, s.v. kuma. . .

1 Cf, thr; equivalen“t; of the K'art'ianyword dzvali, bone, preserved only in Dchagéan
through the radical layer of the Svanian speech ; in Tubal-l{am:an it musi;s hatve ks ceanj
pronounced *jvor, which with the usual characteristic reduplication of thabrls Kra_ ¢
sound and apocopation of the final syllable, has tgge'n presg.n.led by the Tubai- %m;::
layer of the Svanian language in the word ji-jw (|| ji<jv < *ji-jvor), bone. In accordance
with the norms of another—the Meskhian, or the so-called radical layer of the Svanian,
the same word must have sounded in Svanian gvil or ¢/, whichindeed has been presgrved
by the Dchanian in two dialectical varities qvgbi:;and il-{ both denoting bone, see Marr,
The Grammar of the Dchanian Language, p. , S.V. i

2 It”szhouldjbe remembered tha’f thi St&ix -ra which is a twin fo'r.m of the termina-
tion -ar, denotes in Abkhasian, when attached to the names of trees, ‘* place grown over
with them,” * grove of them,” see Marr, op. cit, § 7.

M
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former, il-or (with the plural suffix -or instead of -ar),* which is repre-
sented evidently by the name of the sacred place known as Ilori,?
rendered so famous by the icon of St. George. It thus becomes clear
that Christianity in its struggle against paganism attempted to establish
the cult of St. George in this locality, but the local pagan cult of
‘“ sacred oaks” or ‘sacred oak grove ” has nevertheless survived.
Furthermore, it becomes plain that the term Ilor is a vestige of ancient
domination of the Svans in this country, in particular in the province
of Samurzagano at the time when the radical layer of their languages,
however, was no longer represented in its purity.® Gradually, let us
hope there will be determined the chronology of the succession of the
three synonymous terms, the Svanian (radical or Meskhian), Megrelian
and Adoghean, i.e. 7lor, dchqon, and jgege, resp. jgarag, which replaced
each other in the country, in all probability in conformity with the
passing of hegemony from one of the mentioned peoples to the other,
or in conformity with the evolution of the mixed ethnical groups which
replaced the earlier pure or comparatively pure representatives of the
Japhetic peoples. : ‘

In conclusion, I would like to stress the point that it was never
my purpose to suggest in any way that the Japhetic religion could be
deduced from the survivals observed among the Abkhasian people
alone. Still less was it my intention to enlarge the horizon by untimely
references to the classical authorities whose evidences contain so much
pertaining to Japhetic materials; or to Japhetic sources themselves,
i.e. the cuneiform inscriptions. Needless to say I forebore still more
deliberately from touching on the Semitic aspects of the question.
Nevertheless I shall be satisfied if I have thrown light on the com-
plexity of the cultural-historical questions raised by Caucasia, and have
thereby emphasized the necessity for extreme caution in making use,
not only of the contemporary, but of the early material. My sole
purpose was to show that in the little Abkhasian people we have
one of the few steadfast preservers of the Japhetic pagan cult.

1 N. Marr, op. cit, § 12, c.

! In contemporary Abkhasian the term il-or has shrunk to the form #l-sr which
with the prefix a gives a-wyil-ar (< a~il-or§. N. S, Janashia points out (op. cit., p. 78,
n. 1; Engl. p. 122, n. 2, in this number} that in the Gurian dialect of the Georgians
cows are called ilora, and that among the Gurians there exists the rite of praying to
the cows, known as floroba, which is considered to be a survival of the cult of the sacred
tree ilor, or, as Janashia himself says, ‘' probably has some connection with the Ilori
St. George.”

3 Thge Svans know this sanctity well and under the name of Ilor. That it is repre-
sented in Svanian oral traditions is shown in a story about the Turkish invasion of
Svanet'i, which was submitted to me by I. G. Gabliani ! the Turks first invaded Megrelia
{wodish) and ** plundered the Ilori (sanctity) jgordg or St. George **; Gabliani in a note
written in Svanian points out that, in the Muzhal Church, there are to be found numerous
fragments of icons, among them those from Ilori, taken there after this Turkish invasion,
and that Megrels, on this account, often go there on a pilgrimage.
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AN APPENDIX

A TABLE OF THE VARIANTS

(a) shk(|| k) > shg > zhgh || shkh.
1. Svanian U303, shg-w + b, acorn ; in Lentekh dial., sk-w-ib, id.
2. Adsghean (modern) zhegh-ey, oak.
3. Adoghean ma-shkh-up'e (< *ma-zhegh-u-p'e), acorn.

4. Georgian ({')dmgo, rk-on-i (oak, lit. oaks), name of a village
> b 3 rko, acorn,

(@) ge in place of *zge|| (< shge).

With the Adsghean plural -ge in Megrelian,

28289, 8e-g¢ (< *3ge-ge) [sacred oaks, god, sanctity >] icon, saint
{in particular “ Saint George ), church, whence

2939340260, gege-dehkor-i, “ slave of (the god) Gege,” the Megrelian
family name Gegedchkori (Gegetchkori),

298903, gege + la in the Georgian family name Gegelaishvili.

(6) s&.
Adoghean in Megrelian :—
I. %989, jege [sacred oak, god], icon, saint [sanctity >] church.

2. %039 k0330, jege-mariami, * Saint Mary.”

Megrelian.

3. 298989693680, jege-khangarami, * saint Khangaram,” the
name of a church in the village Naesakia, in the district of Senaki
(A. Tsagareli, Mingrelskic Etyudy, Megrelian Studies, i, p. 72).

4. 2939005, jege-shi-a [“son of (the god) Jege”), Jegeshia,
a male name,

5. With the Abkhasian suffix -#'a: xgagos, jege-t'a, ** the place
of (the sanctity) Jege, a hill in the village Khe-t'a (bgow), in the
district of Zugdidi, with anancient church, where, according to tradition,
is preserved the spear of St. George.

In the plural.

With the Adaghean suffix -ge in Megrelian gagagq, jge-ge [sacred
oaks, god, sanctity >] icon, saint (in particular “‘saint George ),
church ; Jgegey, a male name.
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With the Adoghean suffix -he in. Megrelian R39%9, Jge-he, id.

With the compound Svano-Adsghean, or Abkhasian plural -7dg
(<ra +ag) in Svanian xaoh3Sq, jgo-rdg [sacred oaks, god >]
‘“ saint George "',

(®) b Il 9.

(1) jih (< *jig) > jiy = j1i—

Svanian o3, jih, acorn; plural: Sv. go¥s, jik-ra | %06,
ji-ra, oak,

(2) *jeh (< jege) > je t— o

With the compound Svano-Adsghean plural 7 + go: %9039, -
je-r 4 ge [oaks), Jergey, a male name.



