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2tynygp hpywd £ <ugujub tntwhowuphnid abwyynpud
hwgniunh dutiph Junnigwodpuwyhlt nuonidtitiph b ginuquipniw
wnwidhwhwmynipyniiitiph  hwdbdwmuwju nunidimuhpnipyw-
tp” Jwbh puquynpnipyul dudwbwluypewibhg (L. w. IX-VI nn.)
dhisl huguut nmwpuquyhtt hwdwupg: (Fadwb wpnhwfub
pwbh np dhby onpu jhupdtip nipunpnipjub sk wipdubwgt) <uyfu-
Jub jtintphawphh twppwpphunnbtuut Qyuwiynypibpnid hwgniu-
mh qupqugniip, Jupnigguopuyhlt mhytinh ni nputg himwgu
Ytipuwypnijotinp hwyjujubt mwpuwgniy:

Unyb niunidmuppnipniin dhnjwd ' pugwhuwymbne <wy-
Juuib jintwphuwphp L.w. I hmqupujuinid hmgniunh mwuppbph
dunwbgnpnujubl thnpuwltipuynddbpp hbtmwquynid abunpud
dholiwunupyul mwpuquyhtt hwdwhpnid: <bwghunwjui gqunudnbb-
nh b yunytipugpujubh wnpnipiitiph, htsytiu e mupuqualtph
wwhywijwo tdnppdbph hpdwbh Jpuw jumupgud  hbnwgnuni -
ppudp Juntih £ wpdwbwgnpt, np wmqgquyhtt hmgniunh wyqumpuuwm-
dwl wwinnyputpb nLdth httwgnyt wiynibipbtin: Lwhuwpphuwmn-
thwut dudwbwupewih hwgniunh hwpnuipuwipnid hpunygwod
autipp, gmbuwghtt Oonmdtiph U gnpoywodph  ghinuqupniwb
hanphpnupwinipiniip npnpuh hnthnpunipjunip bt nGuynpnidat-
nny wwhywit] G hwubiting dhty dtp optip: <ugjujut vwpw-
quyhtt hwdwyhpp npytiu o pwljub dunyph punlugnighy judw-
gnytu wpunwgnnid £ <ugljuyub tintwpuuphnid nuptph phpwg-
pnid dbwynpjuid b utiptintiubipn in thnpuowbgyud dwpnjuyht wyuwm-
Jtpugnudtitpt ni glinughnwud Gwywlh wjubinuyubt npubin-
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dhwnhwnipyul L yupgnipjul, nipupnulub hwinbpdb wsph L
pigtnud alijwophtiph bt ginughnujut hwpnupubph pugqiuwmp-
wynipyudp: Ghnupytumuljud hnphtijuodpbtipp yyuynid G, np Jwith
Pwugquynpnipniinid, htyytiu hbmuqu dhetwmupuit <uwyuunw-
tinid, hwgniumh alukpp, gnpoywodpp, htvybu b hwpnuipuiiph jn -
nupwbiynip mupp nibbgh £ jhpunwyub b ginughunwub juplinp
b gptiph tnytwub tywbwlnipenib:

Nrunitwuhpni pyub wnwtgpniy Gt Jwbh puquiynpnipyub Jing
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twljub hpunnipiniip mbn £ quty <uyuljub jtintwyfawuphp hnw-
qu Wywlnypitpnid: <twmwgnunipjui wpnyniipnd Jupth E wp-
awbugnptiy, np huyujud Yywulnypenid Jung mupwgh npny pugni-
ghs mwpptipnh hhdptipt wnu G twb nipupnuwui Ywlngenid:
Gunniggwdpuyhtt wnniiny npnpwijh thnthnpuni gynctilitipny huyguatju
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Jhpunwljub wipytunmh htptunhy wyu piwgquijunnid abnp pipdwod
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Uhgwqquyhl 6-pn ghwmwdnnny

Gayane POGHOSYAN

Institute of Arts of the NAS RA, Yerevan, RA
E-mail: gayanepoghosyan8787@gmail.com
orcid.org/ 0009-0000-0333-9235

URARTIAN TRADITIONS IN ARMENIAN
NATIONAL COSTUME

This paper presents a comparative study of the structural features
and decorative characteristics of costume forms that developed in the
Armenian Highlands, tracing their continuity from the period of the
Kingdom of Van (Urartu) (IX-VI centuries BCE) to the Armenian
traditional costume system. The topic is particularly relevant, as the
development of clothing in the pre-Christian cultures of the Armenian
Highlands, its structural types, and their subsequent survival in Armenian
traditional costume have not yet been comprehensively investigated.

The present study aims to identify the continuity and
transformation of costume elements that emerged in the Armenian
Highlands during the first millennium BCE and were subsequently incur-
porated into the medieval Armenian costume complex. Drawing upon
archaeological finds, iconographic sources, and surviving examples of
traditional costume, the research demonstrates that the traditions of
Armenian costume production have deep historical roots. The decorative
forms, color schemes, and symbolic ornamentation of textiles characte-
ristic of the pre-Christian period have been preserved, albeit with certain
modifications and stylistic transformations, and have survived into the
present day. As an integral component of material culture, the Armenian
traditional costume complex reflects the aesthetic values, cultural
perceptions, and artistic traditions that evolved over centuries in the
Armenian Highlands and were transmitted from generation to generation.
Despite the structural simplicity and relative uniformity characteristic of
the period, Urartian costume displays considerable diversity in its
tailoring, decorative treatment, and aesthetic design. Artistic
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representations indicate that, both in the Kingdom of Van and in medieval
Armenia, the forms of garments, textiles, and every decorative element
possessed important practical and aesthetic functions, demonstrating a
remarkable degree of continuity.

The study focuses particularly on the Urartian female costume,
especially the forms of head coverings, whose symbolic significance
continued in the later cultures of the Armenian Highlands. The findings
indicate that several supplementary elements of the Armenian female
costume originnated in Urartian culture. Furthermore, with certain
structural modifications, the principal forms of Urartian male headwear,
as well as attitudes toward the symbolic and functional role of the belt,
were incorporated into the Armenian traditional costume system. Similar
continuities can also be observed in color schemes and ornamental
compositions.

The analysis demonstrates that the traditional principles embodied
in the costume complex, the sophisticated symbolic system of
ornamentation, and the rich artistic experience accumulated in this
distinctive branch of decorative and applied art were not lost but were
transformed and integrated into the later Armenian traditional costume
tradition.
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(FhDLPUDP LUKELEP EG-LNFNINd MR EETY
ANLOLVEFESLELL (1886-1916 p1R.)

(Fhdthup bwhwibgh Epindnnnypnugpuijui gnpdpbpwgbtinp
XIXn. ytipght L XX1}. winwghtl punnpnht qquih thnthnpunieynibibitin
dngnptightt pmsnipyub Epbhl Juqih b ytpupumunpnipyub dte:
Lwhwigh Epindnnnypnugpujub thnthnpunipnibittipp yuydwbw-
Ynpyud th hpdtwuinid mbnbtuwuit, punupwjub, nwqiwljub,
unghwjuljub b dnnnypnugpuijub gnpdnbiitinny: Wyn wmwuphbtinht
<wpuyuyhlt Unyyuuh phalnipjut wdpnne pYh 17,0%-p (188650.)
8,3%-n (1916p.) L punupuyhll phwsnipyull’ hundwwyuwmuupnwbw-
pup, 26,8%-pn 19,2%-pn pudhb k ptiyty (hdihup bughwbightt: Nrunid-
twuhpynn dudwbwjuhwmywonid (Fhdjhup twhwbgh hwiwin b
ytbnpnip Onuwlult juyupnipjubd punupujub, nmimbuwlub
Wwlnipuyhtt Juplnp hbmpnbbtphg dtyt tp, dwubuwnpuybu
Juyupnipjul hwpwjuyht punupwppujui n nwgqiwlub $np-
wnuwntb kn:

Unyb htmwgnuinipjul tygqumwyd £ Ytpniot) (hdjhup dw-
hwbgh Epindnnnypnugnujumb gnpopbipughtipp: Niunidbwuhpnt -
pput hhdbwlubh ninnnipynibittptt G Epindnnnypnugpujub thn-
thnpunipyniubtpp Jupswnwpuwdpwyhtt thwynpbbpnid, punupujh
U gyniquijub pwujuyptipnid b muppbp wqgnigmibbtinh dte:

Niuniitwuhpnipyniop hpdiwd £ wyuwpunbwjub Jhwlju-
gnuijud mjjutiph’ «Unyjuuyywub opwgnyghy, twhwaquyhh ntint-
Jugptinh Yypw, ogqunugnpoyti bl twle twpawpunphpnuyhty, anphpnu-
jhtt L htmpunphpnuyhtt mwphttiphtt hppmwpujyuwd  wuppbipu-
Jubbtiph b ghnwub dttwgpnipmibittiph b hnnpgwéttiph ynuptpn:
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Onpda £ wpynmd hwdwwyupthwy dipuyugbty (Fhdbhup tw-
hwbgh Epindnmnypnmugpujut gnpdpbpwughtinpn” wryniuwytiph W
gowyuntiptitiph mtiupny, tnpnyh nruwpwiting Swpwljub junw-
Jupnipjul dnynypnugpujud b dhgpughnt punuipwjutini jpyni -
tip: Uw eny £ muhu mtiudly 30-unjjw vh dundwbmuippgwiinid wmb-
nh nLibigwd Jupniy mbmbtuvwjut b punupwlub thnihnhunipynii-
otipp (wpmynibwpbpuut Yhptp, guunbpugqditp), pht htsytu tp
nniuwljub hphumtin pynim nwqduwyupuijub upunuatipny b tuqui-
nwuninnjuo Ytpuny thnjunid twhwigh tpbhl Juqip (ophtwly
nniu wnuinuynpbbiph, Gypnuuubt beihy piinhwipnienibbbph,
wnpbimnmuhwytiph b wyjuqghitiph Ytpupbwytignodp vwhdwbudtipég gn-
wmhbtipnd): ‘Ghpuywugynn dundwbwljuhwnmyuomy (Ghyjhuh twhwb-
gh Eptmdnnnipnugnuitjub gnpoptpwghtinh Yipwptpyuy ninnuyhnptb
whpyud wnwbdhtt wphuiwunnipyniiittip wnwbdabwgibyn ndujupht
hutinhp E: Wyn winnidny, wipdt winwbatgbt) twpuwhunphpnuyghtt -
nhitiph 6., Untinpunmbaynih, .9 Enippnyhbth, M. Unjupuyn, LG.
Uuwpnyh, . Pwugpwath b uyng wphawnnipyniiitipp, pinphpmuyght
wmwphiiinh” 2.4. Qpstimath W U.W. Snjuplith b htmpunphpuyhtt -
phitiph” W. W. Qubhsh L 6. 6. Uudhlth wphuwnnipynibiibpn: <wpui-
Juyhtt Unyluup wgquyhtt juquh niunidwuppnniiiphg wnwghbiitipnhg
utp k tinty U. Rtipdtl, npp Undyuuh thnpuwppuyh punupwghwtjub
Juipswljuquh dwnuynn Ep: <unnnil) ndgnhnignit Ep winwgwigtinid wyt
thwuwnp, np Swpwljud jupwjupnigyub Jupswljuqib hp wupuniuw-
Juitt hwunmwenetipnid pujuijuiiht hmbnnujuimptit winbunid Ep
Eprlhy wunubtjhnipnitp” twhiuwuunynipiniop vuny wjubinu-
Juit nujubwpuimubt sahwithpiipht: Minuthwn . pupeytuljub
dnnnynipniipp Ocnmuwuit Juyupnygniimd. dhwjuitinptt hudwp-
Ynid Ehln yipugquyhth dbmwkpinuh punjugnighs dwup: “baguibubiipp
skn uupnn mupptipuaghs tpwtiunmggni i neiitiiug puppytjbtinh hipin: -
b hwudwp, pwbth np wylt wygth pnin Shudnpnid tp pneubiiphtn
pupeytibtinht: Guyupnipyui nniuugdwh punupuljuibin pyubt dwpuin-
nnuititipp nuntiygynid tht «puadwtihp, np mpptiuy punqupuuibnipyub
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wlnhyugiunip: Guytiu, hugtiph L pupeybjbtiph anipdwb gnponpipu-
gn nuinmuwn £ plpwgt), nputinid hp gnponih wgntignipyniib E nilitighy
wyb hwbiquniwbipp, np huytipp b puppyyiutpp phuldty Gh wnwbahi
Undyulunm, pugh npubthg pujubupuwibuljub mwppbipngnibbtn Gh
nibitighy b itintightitipp Uhdjutighg Juihugwd ybb bnty:

Artashes BOYAJYAN
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ETHNO-DEMOGRAPHIC PROCESSES IN THE
TIFLIS GOVERNORATE (1886-1916)

The ethno-demographic processes that unfolded in the Tiflis
Governorate from the late XIXth century to the first quarter of the
twentieth century brought about substantial changes in the ethnic
composition and demographic reproduction of its population. These
transformations were shaped primarily by economic, political, military,
social, and demographic factors. During this period, the Tiflis
Governorate accounted for 17.0% of the total population of the South
Caucasus in 1886 and 8.3% in 1916. Its share of the region’s urban
population was correspondingly 26.8% and 19.2%.

Throughout the period under study, Tiflis—the administrative
centre of the governorate—was one of the major political, economic, and
cultural centres of the Russian Empire. It also served as an important
southern civilisational and military outpost of the empire.

The purpose of this study is to analyse the ethno-demographic
processes that took place in the Tiflis Governorate between 1886 and
1916. Its principal areas of inquiry include changes in the ethnic and
demographic composition of administrative-territorial units, urban and
rural settlements, and individual ethnic communities.
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The study is based primarily on official statistical sources, including the
Caucasian Calendar (Kavkazsky Kalendar) and provincial reference books. It
also draws upon periodicals, scholarly monographs, and academic articles
published during the pre-Soviet, Soviet, and post-Soviet periods.

The article seeks to provide a comprehensive account of the ethno-
demographic processes of the Tiflis Governorate through statistical tables
and graphical representations while offering a reassessment of the
demographic and migration policies pursued by the tsarist government.
The scholarly novelty of the research lies in identifying and analysing the
dynamic relationship between the statistical data of 1886 and 1916. This
comparative perspective makes it possible to examine a thirty-year period
marked by profound economic and political transformations, including
industrial expansion and military conflicts.

The study further investigates how the imperial Russian authorities
sought to alter the ethnic composition of the governorate through targeted
settlement and migration policies. These policies included the
resettlement of Russian religious dissenters, European ethnic groups,
Western Armenians, and other populations in frontier and strategically
important areas. Such demographic measures were closely connected
with the military, political, and strategic objectives of the Russian Empire.

Dedicated studies focusing specifically on the ethno-demographic
processes of the Tiflis Governorate during the period under consideration
remain relatively limited. Among the most relevant pre-Soviet works are those
of E.I. Kondratenko, N.G. Dubrovun, P.I. Kovalsky, L.E. Markov, D.
Bakradze, and other scholars. Soviet historiography is represented, among
others, by the works of Z.A. Chichinadze and S.A. Tokarev, while post-Soviet
scholarship includes studies by A.A. Ganich and Sh.Sh. Mamiev.

One of the earliest researchers to examine the national composition
of the South Caucasus was A. Berje, a civil servant in the administration
of the Caucasian Viceroy. A significant methodological limitation of the
official documentation produced by the tsarist administration was its con-
sistent tendency to disregard ethnic affiliation and to privilege traditional
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confessional categories. Orthodox Kartvelian peoples were formally
regarded within the Russian Empire as components of a broader supra-
ethnic Orthodox community. Consequently, religious affiliation could not
serve as a distinctive marker of Kartvelian identity, since it functioned
primarily as a factor linking Kartvelians with Russians.

The shortcomings and failures of the imperial policy of Russifi-
cation were accompanied by the increasing application of the principle of
divide et impera (“divide and rule). At the same time, the processes of
cultural assimilation between Armenians and Kartvelians developed
slowly. This was influenced by their largely separate and compact
patterns of settlement, as well as by confessional differences and the
institutional independence of their respective churches.
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PURSE: APPLICATION, DECORATION, EPIGRAPHY

A purse is a small pouch, usually made of leather or textile,
intended for personal use and designed to hold money, keys, tobacco, and
other small personal belongings. In addition to its practical function, the
purse has historically held decorative and symbolic significance, reflec-
ting the owner’s aesthetic preferences, social status, and cultural
affiliation. Over the centuries, the form and function of the purse
developed not only in response to practical needs but also in accordance
with changing social, cultural, and aesthetic requirements.

Since prehistoric times, people have used small containers made of
natural leather, plant fibres, and textile materials. Such objects gradually
became integral components of clothing and personal attire. Following
the introduction and widespread circulation of paper currency, purses and
wallets became more common and acquired new forms and functions.
They served not only as containers for money but also as portable holders
for personal documents. It is noteworthy that, whereas the size of wallets
increased during the modern period in response to the growing use of
paper currency, the twenty-first century has witnessed the opposite
tendency, associated with the declining circulation of cash.

The techniques used in the production of purses are highly diverse.
Particularly noteworthy are examples decorated with embroidery, beadwork,
and metal elements, many of which reflect the influence of national or local
artistic traditions.

The earliest known pouch or bag discovered in Armenia was
excavated from a Late Bronze Age cemetery at Shirakavan and dates to the
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XV-XIII centuries BCE. During the Middle Ages, both men and women
carried small pouches in which they kept seals, coins, and valuable objects.
Of particular interest are the handmade purses of the nineteenth and early
twentieth centuries, which combined practical and decorative functions.
These objects were widespread throughout Historical Armenia and
Armenian diaspora communities and testify to the high level of craftsman-
ship and artistic sensibility characteristic of Armenian artisans.

Alongside silk and gold-thread embroidery, beadwork also
developed as an important decorative technique. Beaded purses were
distinguished by their elaborate colour compositions, complex methods
of production, embroidered ornamentation, and metal components. Their
creation required precision, patience, technical skill, and artistic imagina-
tion. The opening of the purse was often secured with a drawstring or with
a metal clasp attached to its upper edge.

Particular attention should be paid to the ornamental motifs applied to
the surfaces of purses. Over time, these motifs underwent transformations
resulting from cultural contacts and interactions with neighbouring peoples.
Purses were decorated with zoomorphic, floral, and geometric designs. Their
colour palettes were diverse and commonly included red, blue, green, gold,
black, and white, among other colours. The surface frequently bore words of
blessing, the date of manufacture, or the name of the donor.

Inscribed purses constitute a particularly valuable group of
artefacts. Their inscriptions are generally executed in a simple script, with
uppercase letter forms and without the diacritical or ornamental marks
commonly found in epigraphic inscriptions. Approximately ten inscribed
purses have been examined in the course of this research. One bears an
inscription in Russian, while another contains an inscription in Arabic.

In the contemporary world, handmade purses continue to be valued
as objects of artistic and cultural significance. Through their production
and reinterpretation, traditional Armenian decorative arts are preserved
and revitalised.

Handmade and beaded purses represent an indispensable compo-
nent of the broader tradition of embroidery and textile craftsmanship.
Their production requires meticulous work, a refined sense of colour
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harmony, and developed artistic taste. Whereas in earlier periods the
pouch or wallet primarily served as a means of storing money, valuables,
and personal wealth, in the modern world it performs both stylistic and
functional roles. Its form and use continue to change rapidly in response
to economic, social, and cultural transformations.
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GENOCIDE IN A TWO-SIDED LANGUAGE: THE
DISCOURSE OF THE GENOCIDE PERPETRATOR AND
THE LANGUAGE OF THE VICTIM'S TESTIMONY

This paper examines two interconnected linguistic dimensions of
genocide: first, the propagandistic discourse of the genocidal perpetrator,
including its linguistic, stylistic, and semantic characteristics, principal
narratives, and potential role in facilitating and inciting further acts of
violence; and second, the language of victim testimony as a form of
historical evidence. The study is interdisciplinary in scope and introduces
new analytical perspectives while addressing issues that have not yet
received sufficient scholarly attention. Owing to the specialised nature of
the two thematic components, the paper is presented jointly by its co-
authors.

The first section outlines the emergence, development, and
recurrence of Turkish propagandistic discourse in relation to the
Armenian Genocide. It examines its principal historical phases and
ideological directions in Turkey, as well as its subsequent dissemination
and implementation in Azerbaijan, where Armenians and Armenian
history continue to constitute central targets. The investigation of the deep
and multilayered structure of hate-based linguistic and cultural discourse
is both necessary and urgent from the perspective of safeguarding the
historical memory, cultural heritage, and security of the Armenian people
and the Armenian state.
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The phenomenon under consideration constitutes a continuing and
intensifying threat not only to Armenians but also to humanity more
broadly. Dehumanising propaganda and xenophobic discourse may
contribute to the conditions that enable genocidal violence. In the cases
of Turkey and Azerbaijan, such discursive practices are not limited to
phenomena accompanying genocide; they also operate in post-genocidal
contexts as instruments for the construction of false historical narratives
and the revision or distortion of historical memory. One example is the
politically constructed and historically unfounded narrative of “Western
Azerbaijan.”

Within this framework, the paper briefly addresses the state-
sponsored policy of replacing or Azerbaijanising Armenian place names,
the Turkish ideological origins of related narratives, the chronology of
their application, and their development from relatively passive pre-
genocidal forms to active manifestations during and after genocide. The
study defines the conceptual scope of the “language of the perpetrator,”
examines the risks and consequences associated with its dissemination,
and provides an overview of selected issues in political linguistics relating
to Turkey and Azerbaijan.

The second section introduces an emerging field of research within
the study of genocide victims: the “language of eyewitness-survivors.” It
examines the linguistic characteristics and modes of expression found in
survivor testimony, with particular attention to their linguistic and psy-
chological dimensions. The language of testimony in the context of the
Armenian Genocide remains only partially explored in existing
scholarship.

Within methodological approaches to survival and the processing
of traumatic experience, language functions as a significant indicator. The
language through which the horrors of genocide are communicated is
multilayered and shaped by a range of factors, including the professional
competence of the interviewer or recorder, the narrator’s social position,
worldview, linguistic repertoire, and personal experience. Among the
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structural components of language, vocabulary is particularly responsive
to extralinguistic factors. Changes occurring in social life are often
rapidly reflected in lexical usage. As new phenomena emerge, languages
acquire new words and expressions. The development of new meanings,
semantic shifts, and semantic obsolescence may likewise contribute
either to the expansion of the lexicon or to the disappearance of particular
words from active use.

Lexical change is therefore manifested through neologisms, the
formation of new words, recent borrowings, semantic reinterpretation,
lexical obsolescence, and related processes. The study is based on the
handwritten legacy of eyewitness-survivors of the Armenian Genocide. It
examines the textual and linguistic culture of survivor narratives as a form
of historical testimony and documentation, with particular attention to
ethnopsychological characteristics, unmediated emotionnal and personal
contexts, and distinctive patterns of lexical expression.
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ntinipnibbdtipn £ hunnpnnid dwle hwy doqnypmh mbwmbuwjuili, hn-
glunp-Bwnipuyht [ywbph, unynpnypitph b jhbigunh dwuhb:
Muuniwgph wphuwmwiipnid gnungwd Jyuynipynibttiph qquih
dwup bwle uygpbunpmiph wpdtip nubkd b swhwquilg Juipinp Ga
wqqupuiwjul ntuntdimuhpnipjut nhunwilyniihg: Wnwph) GFund-
nhdtghtt wnitibuyn dwbpuiwubing pjunip winpununtinid £ <wyuu-
nwbinid dSwjupywd mwpptin pbnyph 2htwupupujut whumubp-
ttipht: Lw ny Yhuyh Ghuwpugpnid £ np Jubptph, tytntghttph,
2tliptiph qunnignudp, wyilt yuwmdnd £ hhtt phtinienibblitiph, Jui-
Unipetiiph ni Jwbpbkph Ytpubnpngiwd wphuwnwbipiph dwuhb:
pu «Nwundni phripy wyhaowphwgnnptitt <wyuwunmwbhg pugh pling-
gnnid £ twl Mupujuumw bt ni @npp Quhwbe
(Ftduwyh wpnhwluwinipgniip juywinid £ pubtned, np ptbni-
pyul £ untiynid dFuphdbgni wmjuyitipp hpple ujgpbiwunpynip: Unw-
ph] “Funphdtignt wpumnnipniinid yundwwgqugpujub mup-
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ptip 2pepwtiitiphtl Ytipwpbipnn wgqupuwijubt wipdtip niitignn nipw-
gnuy Yyuynipynibbbip jub, npntg ypw hbdgny ytp Go hwignid
hpwbwhuwy ptwlsnipub ubpp, Yabgunp, dpu gpuaninibpbbnd no
hunuguwd mbnbuwuit ntipp: Gwdphdbghtt mdpuwynpty £ wphtun-
tipp htmlyuy Yepy™ pupunihnigmnid b npibwnpnipynid, dbnw-
nugnponinLh (nuppbnipeynil, ynhdwgnponipmih, nuljtipynieni,
wpdwpwgnpdnLnLh), nunuwyhwbnipinih (enihwlnipyni), Jupb-
gnponipinih, Ynpujunnipinih b wyb:

‘Unien Juplinn £ wgqugpujui ntunidiwuhpnipjubd mtuwb-
nibhg, npp pny; £ muhu gqunipugnmyd juqil; XVIE pupnid
huytinh opowbinid wnwyty pinniiwd nt Jhpwnnipnih nioitignn
wjwinuwlubh wphtiunmitph ni qpuninibpitiph dwupt: <nnpjwodh
ghnwlud tnpnyped wyb k, np h dh &b pipdy; wphtumbiph dwup
gnpnid wniu Wnipbpp, npnip Jupnn G hhdp nuntuwy htnwgqu
tnpubinp httlmwgnunni pynLbbtiph hwdwn:

Kristine PAPIKYAN

Institute of Archaeology and Ethnography for NAS RA, Yerevan, RA
E-mail: papikyangristine8@gmail.com
orcid.org/0009-0007-4815-5940

CRAFTS IN ARMENIA ACCORDING TO THE
HISTORIAN ARAKEL DAVRIZHETSI

The Ottoman—Safavid wars of the sixteenth and seventeenth centuries
brought profound devastation to the Armenian people. Prolonged military
conflicts, violence, and destruction resulted in economic decline, population
displacement, and large-scale migration. Deprived of statehood and
independent political authority, the Armenian people possessed limited
institutional means to address or overcome the destructive consequences of
these developments.

Within this complex political context, the thirty-year peace agreement
concluded between the Ottoman and Safavid empires at Qasr-e Shirin in
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1639 was of considerable importance. The relative political stability that
followed created more favourable conditions for economic recovery and con-
tributed to the development of Armenian historical thought.

Drawing on the History of Arakel Davrizhetsi, this paper examines
the principal crafts practised in Nakhijevan and within Armenian
communities in Iran. Through an analysis of the historian’s references,
the study identifies the occupations and crafts that contributed to the
economic development of the Iranian-Armenian milieu. It explores a
broad range of branches of Armenian craftsmanship and demonstrates the
professional reputation and social standing enjoyed by Armenian artisans
in both Armenian and Persian cultural environments.

With the precision of an eyewitness and collector of oral traditions,
Arakel Davrizhetsi provides valuable and reliable information concerning
the economic, spiritual, and cultural life of the Armenian people, as well
as their customs and everyday practices. A substantial body of evidence
recorded in his work also possesses the character and scholarly value of
ethnographic field material and is therefore of particular importance for
ethnological research.

Davrizhetsi provides detailed accounts of various forms of
construction activity undertaken in Armenia. He describes not only the
construction of new monasteries, churches, and other buildings but also
the restoration and renovation of older structures, bridges, and monastic
complexes. Geographically, his History encompasses not only Armenia
but also Persia and Asia Minor, thereby providing a broad regional
perspective on the economic and cultural life of Armenian communities.

The relevance of the present study lies in its examination of
Davrizhetsi’s work as a primary historical source. His History contains
numerous valuable ethnographic accounts relating to different historical
and cultural regions. These testimonies make it possible to reconstruct
aspects of the everyday life, occupations, economic activities, and
broader economic role of the Armenian population of Iran.
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Davrizhetsi’s evidence permits the classification of crafts into several
principal groups, including stone-cutting and masonry; metalworking, such as
blacksmithing, coppersmithing, goldsmithing, and silversmithing; textile pro-
duction and weaving; leatherworking; shoemaking; and other specialised crafts.

The material is of considerable importance from an ethnographic
perspective, as it provides insight into the traditional crafts and
occupations most widely practised among Armenians during the
seventeenth century. The scholarly novelty of the article lies in the
systematic collection, classification, and synthesis of the information
concerning crafts contained in Davrizhetsi’s History. The resulting body
of evidence may serve as a valuable foundation for further research into
Armenian traditional crafts, economic life, and historical ethnography.
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<wyluubh wmqquyhtt hwbtntipdwbpp” mupuqp, 6tnitn £ wmyy
wqqugnpnipjul, yuudnipjub b wpdtunmwpubnipyub npnpumitph
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uwuyl dtipnpupuwinptt dwubwnyud §npuyniu: Swpuqi hipbho
pwpn puwbught hwiwlupg t, npnd dhwhymujwo Gh dwhow-
pphunnbtwjut L pphunnbbwubt  funphpnutyuyhtt hudw-
Jupgtipp, dnnnypnuljut wjwiimnypibtpp, hwudwyiipuyhtt ne phunw-
ttlwb hipbnipnihbtipp, htsytiu bl mbtnuwhwbn pyub, ginuuuuw-
tnipgul b mwpwdpuyhl Ynpunp dwd yumdwljub tplinypitnht
nipuwluiiugud wpdwquipbtipn: Lpu abh ni hwpnupubpn
dhwduniwbmy wpmwgninid G wppuuphwgpnipyniip, Jihdwi, mhb-
gtipupunidp, thhjhunthuywut Ynnibnpnynidtipp b hwjupw-
Juilt aquniditippn: Qiwywd wyu ghnwjuh gpujubtinigyud Swijuhi,
npu hhdpnid piljud wnpnipbitipp” mbtunnujub, gpuynnp b iynipw-
Jub, tpptip stb Ghpwpyyt] huwdwupgyud dhpn-nupubtuut
pllnipjut: Unyd mundtwuhpnmpmidt wimpununinmd T wju
pughtt  hwdwwyuwpthwy Ytpnednipyubt Ghpupyting  huwyjuub
wqquyhlt mwpught Yhpuptipnn mbunquijuitt winpnipbbppn” atinw-
gnulub dwbpuwbjupbbpp, Ghtntgulut npdbwbupbtpp, Gpn-
wuwljub b yupujulub thnpugpuibyupbtipp, piguatply juuyitipp,
XX 1. wgqugpuljub wquwmitpugpnipynibbbpn, mruwbunpbbpp .
dudwbwljuyhg ytpujubqiuwd wmwpptipulybbpp:
Utipnqupubwlub oppwbtilp Junnigwd k tptip ytpnidw-
Jub wnwbgph Yypw. untindnnh jud wyyuumyhpuwnnih htipbnigmibp,
tpw Huynipuyhtt yunmlubtnienihd n dwubwghunmwut yuwmn-
puunyuonipnLip. untinddwb duiwiujuyhtt b wppuuphwpunw-
puljul huniwntipunp” muppbpuny dudwbujuyht mwpptin Wh-
swjuyptin. b, Ytppwytiu, wuwmytph dyyuwwmwjuyhtt gnpdwnnyep’
wpwpnnujupquyht, qugtipugpuljub, pupngswjub, hhyunmwlw-
Jht ud Jhpujuitginnujut: Gju tnudwu dninbkignidp gniyg £ ww-
1hu, np mbtunnujub wnpnipbtpp Ynipwljub hpuluwbnipjub pw-
thwlighl] wpdwbwgpnieynibbbp sk, wy dheinprpuynpywd juinnyg-
titin, npnagnid Ynnpunpud Gt nputg unbtindnnatph ni wuwuyhpw-
uniLbtiph Ynnitwumnipnibbtinp, aguniddtn ni ginughumuub
twhiwuhpnipynibbbpp: <tmbwpwnp' mupugh pbugnedp hhdtnght
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ttipp hwdwinptiny gpuynp wnpyniptitiph htin: Gpu hwdbdwmwujut
Ytipniomipgniiipn hbwpuynpnipynil £ mwihu ytipujubqbn munpw-
gh Yywlnipuyht Jhbuwmgpnipynip” htmbiny tpu hwymimigyub,
thnjuwipyydwt L mwpptp dhowjuyptipnid ne nupuppewbiitipnid
Ytipuhdwumunpdw b phpwugpht, hivybu b pugwhuwymbint puqg-
dwpehy gnpdwuyiitinh” wuwwmyhpuwwnn btiph, uintindnnitiph, Ypnnot-
nh W nhunpnitiph nipp Gpu hdwunh Jwupnebwuijui auynpdwh
dtig: Stunnujut wnpnipbtiph hwdwjupgyud hunitidwnni pyniin
htwpuynpnipinih L muwjhu wnwewnpytne huyjujub wjwimujub
hwbintipdwbph Gogpunyud puuwljupgniyd” wnwbabwghbnyg mwnpuw-
owppowliughtt mwpptpwlutipp, ubnuyhtt hwnjuthpttph ne wpuwpn-
nuljunpquyht gnpdwnnyypitnp: Wu thwumwhtibp pgwtwlp hpdp E
hwbinhuwimyd wnwbdht mwpuquyhtt adptiph yepujubqidub
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Wywlnipuyht gnpohsbtinhtt mpudwnptinyg wuwmdwjubtnptit hhntw-
Unpyuwd nintiihy:

Wjuyhuny, niunidtwuhpniniap Ytp £ hwiinid tpyne puinhp.
uh Ynnihg” uvwhdiwinid L huyujub mupuqughunnipyui phbwnu-
nuwlubl yuniwgpnipyul dtpnpupubtuut uygpnipbbpp, dniu
Unnuihg” hhdp £ ninid mwupugh’ npytiu hwy dwlnipuyhtt dwnwbi-
gnipjub jhimubh, pupnibwuipun qupqugnn tiplinyeh htim mbw-
Jul ghnwjub b unbindwgnpdwjut wyhiumwbiph hwdwp:
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THE ARMENIAN TARAZ IN VISUAL, TEXTUAL, AND
MATERIAL SOURCES: HISTORIOGRAPHY,
METHODOLOGICAL CRITIQUE,

AND A RENEWED CLASSIFICATION

The Armenian national costume, designated as taraz, has generated
a substantial body of scholarship spanning ethnography, history, and art
history. Armenian and diasporan scholars, alongside foreign travelers,
ethnographers, and visual artists, have approached the costume from
multiple disciplinary perspectives, contributing to a rich but methodolo-
gically fragmented corpus. The taraz itself constitutes a complex semiotic
entity, integrating pre-Christian and Christian symbolic systems, folk
traditions, community and familial identities, and material responses to
historical phenomena including displacement, genocide, and territorial
dislocation. Its form and ornamentation further encode reflections of
geography, climate, cosmology, philosophical orientations, and collective
aspirations. Despite the breadth of this scholarly output, the foundational
sources upon which these studies rest—visual, textual, and material—
have never been subjected to systematic methodological interrogation.
The present study addresses this lacuna by undertaking a comprehensive
analysis of the visual sources pertaining to Armenian national costume,
encompassing manuscript illuminations, ecclesiastical murals, European
and Persian engravings, oil paintings, XXth century ethnographic
illustrations, photographs, and contemporary revived versions.
The methodological framework operates on three analytical axes: the
identity of the producer or commissioner and their cultural background
and professional training; the temporal and geopolitical context of
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production, distinguishing time-related milieus; and the intended function
of the image—whether devotional, documentary, propagandistic, com-
memorative, or revivalist. This tripartite approach reveals that visual
sources are not transparent records of material reality but mediated
constructs encoding the biases, aspirations, and aesthetic preferences of
their producers and commissioners. The perception of the taraz is thus
fundamentally conditioned by the interpretive framework applied by its
observer, rendering any monolithic understanding inadequate. A critical
contribution of this study is the demonstration that only through a com-
parative methodology—juxtaposing early medieval miniature paintings,
ecclesiastical murals, European and Persian engravings, oil paintings, and
twentieth-century illustrated albums with textual evidence—can a
comprehensive, multi-angled view of the taraz be reconstructed.

This comparative analysis enables the reconstruction of the cultural
biography of the taraz, tracing its appearance, transformation, and
recontextualization across diverse media and epochs, and revealing the
agency of multiple actors—commissioners, makers, users, and obser-
vers—in shaping its evolving meaning. The visual sources, when
subjected to systematic comparison, yield the possibility of proposing
refined categories for Armenian traditional attire, distinguishing regional
variations, gender-specific attributes, and ceremonial functions. This em-
pirically grounded framework provides a foundation for the revival and
modernization of specific taraz groups, offering contemporary designers
and cultural practitioners a historically informed reference point.

The study thus advances a dual agenda: establishing the metho-
dological principles for a critical historiography of Armenian costume
studies, and laying the groundwork for sustained scholarly and creative
engagement with the taraz as a living, evolving entity within Armenian
cultural heritage.
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<wy hpwljwbnipyub dky tingupwbp wupquutiu tingiph wmtipu-
wtiph dnnnyuone sk, uyh huy wgquyht hiptinipywit, hhpnnnipjub

Wulynipuhlt dunwignipjub hujulub ymtdwpub £ Fwptp w-
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Yt E dtip jEgnih, yquuminieniip b hngbyipumyudpn: 1920-1930-w-

Jub pYulubitpp hwy tpgupubuwyhtt wipdtumh yunmdnipyub dbe

wibiunpuiwnhly b pEnudtightt thnytiphg Wt G Uw dh dudw-

twljuppewt tp, tipp <ujuumwbth wnweht hmbpuytimni pyud wi-

Uniihg b funphpnuyhtt juipgtiph hwunwnnidhg htimn Gpgp nupauy

tinp qunuthwupuununipyub junnigdwb gjhuwynp gnpdhpbtinhg vk-

Up: Wn muwuphtiiph Gpquiputiittipp Yuinth £ pinipugnt npujtiu «htth

U Gnph wuypwph» wpuwgnnid: 1920-wubttitiph Ytpehtt 0 30-

wlubbtinh uygphtt tpqupubbtphg thnpénid Ehtt nnipu dntp wyh

witilin, htyp hwdwpynid Ep pnipdniwuit jud Ypnbujub:

o <tnmuthnjuwljuh Gpgtip: Gpqupwbbitiph wnweht Eetinnud huywnbyt-
ghti huytiptt pupgiwiyuwd «bimtipiughntiupy, dwpumujui puy-
tingtin b mintthunwjun Ynuwgnieiniiip thunwpwiinng gnpotin:

o Wuwwmwbph gnyp: Uutightt muypugnyty tipgtin® thpgwd gnpdw-
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ttipnud wJulinuwiuih uhpuyghtl ptidwbitiphtt gniquihtin hwynmtntght
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SONGBOOKS AS REPOSITORIES OF CULTURAL

HERITAGE IN THE 1920s-1930s

In Armenian cultural life, songbooks have constituted far more
than mere collections of song lyrics. They have served as important
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repositories of national identity, collective memory, and cultural heritage.

Throughout centuries during which the Armenian people lacked

independent statehood, songbooks functioned as a form of “invisible

homeland,” preserving the Armenian language, historical memory,
cultural values, and collective worldview.

The 1920s-1930s represented one of the most dramatic and trans-
formative periods in the history of Armenian songbook culture. Follo-
wing the collapse of the First Republic of Armenia and the establishment
of Soviet rule, music and song became important instruments in the
construction and dissemination of the new ideological order. The
songbooks of this period reflected the tension between inherited cultural
traditions and the ideological imperatives of Soviet modernization. By the
late 1920s and early 1930s, efforts were increasingly made to remove
from songbooks material regarded as “bourgeois,” religious, or ideo-
logically incompatible with Soviet cultural policy.

Several major tendencies characterized the development of
Armenian songbooks during this period:

o Revolutionary songs. Armenian translations of The Internationale,
revolutionary marches, and works glorifying the Communist Party
began to occupy prominent positions in songbook collections.

o The glorification of labour. Songs dedicated to factories, collective
farms, industrial development, and electrification were increasingly
published. Such works often served an explicitly agitational and
propagandistic purpose, promoting labour, collectivization, and
socialist construction.

o Ashugh songs. Despite political and ideological pressures, popular
interest in the ashugh tradition remained strong. Nevertheless, the
thematic content of ashugh songbooks gradually changed. Alongside
traditional themes of love and personal experience, new texts emerged
that praised Soviet society and contemporary political realities. During
the 1920s, Shara Talyan established the renowned Sayat-Nova
Ashugh Song Ensemble, which contributed to the preservation,
institutionalization, and artistic reinterpretation of the ashugh
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tradition. As a result, ashugh songs were increasingly presented in
professionally arranged and culturally mediated forms.

o The emergence of composer-based song collections. This period
also witnessed the development of professional Soviet Armenian
vocal music. The artistic legacy of Komitas and Alexander Spend-
iarian continued to exert a profound influence on the formation of new
compositional approaches and the evolution of Armenian art song.

The works of Romanos Melikyan and Armen Tigranian, parti-
cularly those rooted in the urban song tradition, introduced new artistic
qualities into Armenian vocal culture. Romanos Melikyan’s Zmrukht
(Emerald) cycle, published in 1928, became an important landmark in the
development of the Armenian classical romance. It demonstrated that
Armenian vocal music could attain artistic refinement and conform to
contemporary European musical standards without losing its distinctive
national character. The songs and choral works of Armen Tigranian
likewise remained among the most popular and enduring components of
Armenian song collections.

It is also important to note that during the 1930s, fedayi and
Armenian national liberation songs were almost entirely removed from
songbooks published in Soviet Armenia. At the same time, these songs
continued to be cultivated and disseminated within Armenian commu-
nities of the Diaspora. This process contributed to the gradual bifurcation
of Armenian songbook culture into two distinct yet interconnected
traditions: Soviet Armenian and Diaspora Armenian.

Consequently, while songbooks in Soviet Armenia underwent
increasingly rigorous ideological selection and censorship during the
1920s-1930s, songbook culture in the Armenian Diaspora became a
major vehicle for the preservation and transmission of national identity,
historical memory, and cultural continuity.
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Jui dnwonnnipjub b dywlnipuyht thnpdh wpmwhwymnieini,
wwhyuwit] b dudwbwlh Yapupbpuy wyiiyghuh yumtpugnid-
tiip, npniip hwtwh wpmugnny Gb ny ph g opjtijnhy hnupp, wy
dwpnnt unipjtijmpy thnpdwnnieynip:

Unyb httmwgnuniyniip tghpgwd b dwdwbwyh wbwsnnu-
Jub unuuupitph b dudwbwh muppbupub gpulinpnidaiph
pllnipjutp huyuub b pphunwbwljub dnnnypnujut htiphwpbb-
pnud: (Fhl dwdwbwlh pbyupdwd Jbpupbpu ghnujub niunid-
twuhpnipynibbbpp hudbdwnwpwp tnp G, vwuyl dnnpnypmujut
htiphwpltnpn Jyunnig h ytp wpunwugny th dwupnn” dundwbayh
tjunmdudp niiigwd qqugnnnipynibittippn, yunmtpugniditint no
dtjuwpwbnipynibbtpn: <tphwpitpnid dudwbwp hwawh thplu-
Jugynd k ny phi hp hpuubt mbnnnipyudp, wyp hipnubbph wypnid-
ttinh, gnponnnipniLbttph b hngtijhwyh dhengny, hsh httmlwbpny
wyh Jupnn L pbuggt npytu swahwquig tplup ud, hwjunwyp,
wjipuppuyhit

<twmwgnunipjul mbuwljub hhdpnid paud Gt dwdwbwlh
uniptijmphy phupwb Jtpwpbpuy bpnhngbputwlub nhunwp-
Unudtiipp b Gubwsnnuijub [tqupwbinipjub npnypbtpp: Lhpnhn-
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glipwbwlub niundbwuhpnipynibbbpp gnyg G mwhu, np dudw-
twyh pbuyniuip JupiJwod k hniqujub yhewlhg, hbtwppppuioni -
enLihg b gnpdnLatinigyub piinyphg. mhwb jud dwbapuh hpugh-
twlutipnid dudwbwyp tipjup £ pynwd, dthivnbin hwath L hwgguo
gnponLitinipjubd phpwgpmy tnyt dudwiwljuwhwnyuon Jupnn L
pbquyti wnwyty Junt: dwbwsnnuijub jEqupwibnipyud mtuwby-
Jnilihg dudwbwlp nhnwplynud £ npytiu Jipuguubt hwuljugnt -
L, npp Wwpnp hwytigujupguinpnid k thnfuwpbipnmgyniboph W
wuwntip-uputidwbbtiph dhengny:

Jupnionipjud ynip i dSwnwyty huguljub b ppphuwbtwyui
dnqnypmujub htiphwpltinh wyb npyuqbtinp, npnbgnid dudwbulp
tipjuyugynid E hp hpuijuitt minnnipiniithg mwpptp Yhpw: Nrunid-
twuhpnipyniiip gnyg £ muhu, np dudwbwujh mwppaumnidp Gpne
wjwbnnyphtipnid b junnigupynid L npnpujh Gwmbwsnnuijuln ui-
nuuupbtiph thengny: <uyjujuitt hiphwpitpnid wytt hwbwp wuwy-
dwbwynpywd £ htpnubitiph nidbn qquginibpitipny Jud htiphwpe
wuwwnuibnt gnpopbpwgny, dhisntin pphunwbwjub htiphwpbbpnid
wnwyti] hwowp wnbyynd £ Gtpudymnipjubp, wyupht W thtphbbkph
Jupiupnuljud wphawphhti: Gpyne nhiypnid £ gnpdnnniegyniip nun-
tnud £ dudwlwh piuynidp duwynpnn dheng U hhdp £ dwnuynid
hudwyumuwupd - Gwbwsnnuijuit Junuwyupiitiph - atuynpdwg
hwdwn:

<uwitidunmuub phimigmiap yuynid £, np pl” hugljujub, pt
pphunwbulubt dnnnypmujut hiphwptbipnd dudwbwjh mwuppb-
Juynudp Junnigynid £ hwdwidw b Gubwsnnuijutt thhaowbhquititipng
. hmtinku E quihu npuytiu yqunnidh junniggudpuyhtl juplinp pw-
nuphy: Wuwhuny, dnnnypnuijub htiphwpbtpp jupbih b nhuowpltg
ny thuyl npyytiu Wywiinipuyhtt dunwibignipyud jpnnitp, wyle npytiu
dudwbwyh pbupiuwd hwdwdwpnuyht Gwbtwsnquiub junnyg-
ttiph yuwhywidwb b hnpumbgdwb jnipuwhwnniy thewguyn:
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COGNITIVE MODELS OF TIME IN ARMENIAN
AND BRITISH FOLKTALES

Time is one of the fundamental concepts of human cognition. Its
perception and representation across cultures are structured through
specific cognitive models. As expressions of collective thought and
cultural experience, folktales preserve conceptions of time that often
reflect not its objective passage but rather the subjective experience of
human beings.

The present study examines cognitive models of time and
manifestations of subjective temporal perception in Armenian and British
folktales. Although scholarly research into the perception of time is
relatively recent, folktales have long reflected human experiences,
conceptions, and interpretations of temporality. In folktale narratives,
time is frequently represented not according to its objectively measurable
duration but through the characters’ emotions, actions, and psychological
states. Consequently, a particular period may be experienced as exceptio-
nally long or, conversely, as passing in an instant.

The theoretical framework of the study draws upon neuropsycho-
logical research on the subjective perception of time and the principal
tenets of cognitive linguistics. Neuropsychological studies demonstrate
that temporal perception is influenced by emotional state, level of
engagement, and the nature of an individual’s activity. Time may appear
to pass slowly in unpleasant or monotonous situations, whereas the same
interval may be experienced as considerably shorter during enjoyable,
engaging, or emotionally fulfilling activities. From the perspective of
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cognitive linguistics, time is understood as an abstract concept that is
conceptualized through metaphors and image schemas.

The material examined consists of episodes from Armenian and
British folktales in which time is represented in a manner that differs from
its objectively measurable duration. The study demonstrates that
subjective variations in temporal perception in both traditions are
structured through identifiable cognitive models. In Armenian folktales,
altered temporal perception is frequently associated with the characters’
intense emotional experiences or with the act of storytelling itself. In Bri-
tish folktales, by contrast, it is more commonly connected with music,
dance, and the magical world of the fairies. In both traditions, action
functions as a mechanism through which temporal perception is shaped
and serves as the basis for the formation of corresponding cognitive
models.

The comparative analysis indicates that, in both Armenian and
British folktales, subjective temporal perception is structured through
similar cognitive mechanisms and constitutes an important component of
narrative organization. Folktales may therefore be regarded not only as
repositories of cultural heritage but also as distinctive cultural
environments in which universal cognitive structures related to the
perception of time are preserved and transmitted.
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Unyb himwgnunipjub yppwbtmjitipnid phtmipjubd G wniynid
«auiwd» (ghnwluinptd’™ mwnpuly unynpujub, Tussilago farfara,
huwynbth twle npuytiu un@nphy, hwghntin, dhni tnniaq) pnyup Yab-
gunujupdwd, inhwpupuljub jnipuhuwmni l mbkubininghwitinh W
dnnqnpnujubt pdonipyult Uty Jhpunnipjul wgqugpujub no
Wwlnpupubimjubd hwpgbppn: <tmwgnunnipjud wyhowphwgpu-
Jub wpbugb pngpynmd £ Ghpuyh dwpgh  Jwhpudwpbipn,
Gpuwgquynpu gynintipp it Ughwmwih mwpuwdwypewbh dhly-tplne
pwujuyp, npnbn wyu pnyuh Ghpupwlub  hdnnipnibbbpp
utipiimtiutipnLtin thnpuwbigyt) G wplidnwhwy” dwubwynpuytiu Usn
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<pdtytiny nupmuyhtt wmqgqugpuijub yniptinh, htvybu ol
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prul muybtiph ypu (Lndn Gihpwd, Unbthwd Uwjpowuwibg,
Juwpnub Ntwmnyub)” wyhuwnwipnid dwbpudwud Yhpniodynid
pnyuh mtinh ni ntipp mbnujut Quynypenid: kniwbp ghintiqbppbb-
nnd b junbuy Juyptipnid wénn, pnnpudly, peniw) L nppdh mbpb-
ttphtt tdwtynn pnyu t, nph yophtt dwytptiup Juitws t, hull hwju-
nwl] Ynnip” abpdwy ni puypu: Fnpdwth wmbpllbtpp Ghpuynd
hwpwhg pppwbtitipnid Yhpwnynid Gd npuytiu mnpduyh wunmpuwuwn-
dwl hhitwlwd hnudp: Unwbdahwlh ghnmwljuwd hmnwppppnipynia £
tipjuyuginid wtipllbitiph dwpbwub pnhwpupuyut Yuldwb
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mbtinuliubl htipbwwnhy b pugwunhy tnubtwyp, npp phnpny £ dhuyh
wyju pthhl. mtpbitpp poopnid jud ithnid G4 Quph Jipudwlnidhg
wnwewgwd pupd 2htnigh dte: Wu wjwbmuljub hdnnipjub pinp-
hhy wipnnenipyundp Ytipwtinid E wmbtiplih nupdtiptiuh uyghnwyy puy-
2w thwnp, b shignputinid E pnyuh@l pbnpny mhwé nuntnipmibp,
htsth wmyyuhnynid | jhpujpumtuwyh jnipuhwmni ] hundd ne Gppni-
pynLip: Indwin yuupuwumynn nnpduwb wjuwbnupwnp hond £
wuunig (gntwd hunpytintiting ni dwjuptintiing), hull hwqyu-
ntiyy” bwlt Yuny: Pugh inhwpupujubt tywbwyynipyniihg, nniwah
nLih uyb Jhpunnipnit dnmnypmujub pdrYnipjut dte. wjubnu-
Jub wuwwnytpugniddtipnid wbpllitpp gpynud Ehe Jbpptiph
ninnigplitinh Ypw' pupwpup pwbntng, ytppp thuthjugbtine b pnid-
dwll gnpoplipugh wpwqugitine tyuumwlny: Wi tule wpgynibw-
Jtn dhong £ hwgh ntl: Wyuwhuny, niwéh ogunugnpdiwb, Wywy-
dwl b jhpundwd wjuwimujub hiwni pynitbbpp hwiinhuwbnid Go
huwyuub ny nipulub Huwulinpuht dunwiqnipui (IVUJ)
tiqujh, vwljuytt fungtith mupptiphg dthp, nptt ntdh ghnwjuit Juyk-
pugpdwb, hwipuybwgdwd b hpunuy yuhwywbnipjud Juphp'
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THE TRADITION OF DDMACH APPLICATION IN
SHIRAK TRADITIONAL CUISINE AND FOLK
MEDICINE: THE VALUE OF INTANGIBLE CULTURAL
HERITAGE AND ISSUES OF PRESERVATION

Within the framework of the present study, the ethnographic and
cultural aspects of the traditional use of ddmaj—scientifically identified
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as common coltsfoot (Tussilago farfara), and also known locally by the
vernacular names khochkorik, hazidegh, and tsiu yeghung—are
examined. Particular attention is given to the plant’s role in everyday life,
its distinctive culinary processing techniques, and its applications in
traditional folk medicine. The geographical scope of the study includes
the villages of Vahramaberd and Yerazgavors in the Shirak Province, as
well as one or two settlements in the Spitak region, where knowledge and
practices associated with the use of this plant have been transmitted across
generations through family traditions maintained by Western Armenian
refugees, particularly those originating from the Mush region.

Drawing upon field ethnographic materials and the extensive Arme-
nian lexicographical and folkloric heritage, including the works of Ghevond
Alishan, Stepan Malkhasyants, and Vardan Petoyan, the study provides a
detailed analysis of the plant’s place and significance within local culture.
Ddmaj is a herbaceous plant that grows along riverbanks and in moist
environments. It is characterized by rounded, slightly sour leaves resembling
those of the pumpkin. The upper surface of the leaf is green, whereas the
underside is white and covered with a soft, velvety layer.

In Shirak and neighbouring regions, ddmaj leaves are used as the
principal wrapping material for preparing a distinctive variety of dolma.
Of particular scholarly interest is a unique local method of preliminary
culinary processing associated specifically with this plant. Before use, the
leaves are boiled or simmered in fresh whey obtained during the
processing of milk. This traditional technique completely removes the
white, velvety coating from the underside of the leaves and neutralizes
the plant’s characteristic bitterness, thereby imparting a delicate texture
and distinctive flavour to the prepared dish.

Dolma made with ddmaj leaves is traditionally prepared as a fasting
dish, filled with legumes and cereal grains; more rarely, it is prepared with a
meat filling. Beyond its culinary significance, ddmaj has also been widely
used in traditional folk medicine. According to local beliefs and practices, the
leaves were applied to wounds and swellings to draw out pus, soften affected
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tissues, and facilitate the healing process. The plant has also traditionally
been regarded as an effective remedy for coughs.

Thus, the traditional knowledge and practices associated with the
gathering, processing, preparation, and medicinal use of ddmaj constitute
a distinctive yet vulnerable element of Armenian Intangible Cultural
Heritage (ICH). Given the growing risk of disruption in intergenerational
transmission and the gradual loss of traditional knowledge, these
practices require systematic scholarly documentation, public dissemina-
tion, and urgent safeguarding.
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<wyng wnwebluyhll wipmunpnipjud Hwlnypnyd wnwbdbw-

hwwnn ] wmtin G gpuynid wiphtunitipp, wbwybwgnpénipyniul nu

qpruniniipdbinp, npnbip nuptiph phpwgpnid tpypugnpdnipyud nu
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nL qpunuiniipltiph h hwym qunit Wuwnbwnny npubghg wnbtpp
nnipu b Gyt wjuinujub jhbgunhg: Unbimpuw-uphtunwynpu-
Jub pupdp qupgugugnipjudp phniegpynn huyuljub punwpbt-
nnid wphtiunbtiiph b gpundni iptiph phyp hwubtined Ep dhisle th pubih
nuulyuih: <wy dnpnypmh wjuwinujut wpdthuiwljupgnid wp-
htiumbbtiph pupanp Jupuihph dwuhd B jununid dnnnypnuijub pu-
twhniunipjut wyb puqiwphy inpbbpp, npntin ny thuyh yju-
Jnipgnibitp Jub wphtunh jud wphbumwynph dwupb, wyle Yndy-
ptin ghwhwmwljubdbp nt Ytpuptpdnibp: Uphtumbbph fpinwwh-
wwbhy ntipt . wiwnieniip hwnjuybtiu Jun npulinpytightt
huyng Utd Bntinth mwphtitinht n1 h dwubwnph npubihg htun, tipp
wyhuwphwuyynin hwy dnnnynipntt hp gnynuggniin jupnnuguy
wwhti n Wkppp pmjly htitg puqiwehy winhtumiitiph mhpuymbnu
2tinphhy: dtpnhhpju hwbqudwbpbtipp tunh nidkiuny pynid k,
Pt huyuuh wphtiunbbpb ni mbuwybwgnpdnipnLip whwp £ Ju-
nnig gnuytihtt hwyugbmbbph nunpniegnibl n npubg Ypwuwpbpuyg
hudwlinniwbih ni nipg httmwgnunni pynibbbtp Juwmwnpytipt:

Bunp hpwjuwinpniat wy £ <uyluyud uwjuwimujub wp-
htiunttiph Yyopuwptipyu wipnnewjut, hwiwwyuwpthwl] ntunidtwuh-
nnipgnih dhty opu sjui: Gnud gpujubinipiniip Jtpwpbkpnid £ dhe-
twnupuwh wphtunittipht, huy XVII-XIX 1. yapuptippug nyetipp
uthnwd th wnwbdl wqqugpujui nrunidiwuhpnipyniLbbtpnid,
duinih Eotipnid b wippupquyhtt ynuetipnud: <ugujut wjubtinui-
Jub wphtunbtph nuunuiimuhpnipyud hwdwp pugunhly uygpiiun-
pnipuyhlt wipdbip £ dbipfuyuginid << G-UU <twghwnipyub b wg-
qugpnipjud htumhwmninh wppuhynid yuhynn Qbnpg Qnipupwith
«QnpJudp uhninpnid wpbdnwhwytipne gpuntgnpud wiphumbitipne
dwuhby dinwghp whuwwnni pyniiin:

tiymgmuip thpgwd £ hhyyjuy gnyuidph phitinipyubtin, npp wui-
pnLiwynid £ puquwphy Juplinp mbintynignutbtp Gploduyun <w-
Juunmutinid nmwpuwdyud wphtiunbitiph dh dwuh Jtpuptpug: Wohaw-
nnipjub Wby tupugnyuo G hvytiu mnudwpnuibg, wbytu
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Pl Wniu wipdtipp huyng 8tinuuyyuitinipyudt twuhtt mtintnieyni -
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GEVORG ZULALYAN'S MANUSCRIPT AS A PRIMARY
SOURCE FOR THE STUDY OF TRADITIONAL
ARMENIAN CRAFTS AND OCCUPATIONS

Crafts, domestic industries, and traditional occupations occupied a
distinctive place in the productive culture of the Armenian people. Over
the centuries, they developed and evolved alongside agriculture and
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animal husbandry. Owing to declining demand, changing socioeconomic
conditions, and the emergence of new crafts and occupations, many of
these traditional practices gradually disappeared from everyday life. In
Armenian towns characterized by highly developed commercial and
artisanal activity, the number of crafts and occupations sometimes
reached several dozen.

The high social status traditionally accorded to craftsmanship is
reflected in numerous examples of Armenian folklore. These sources
contain not only references to particular crafts and artisans but also
explicit evaluations of craftsmanship and attitudes toward skilled labour.
The ethnocultural preservation role and significance of traditional crafts
became especially evident during and after the Armenian Genocide, when
Armenians dispersed throughout the world were able to sustain their
communities, rebuild their lives, and establish new livelihoods largely
through their knowledge and mastery of various crafts.

Given these circumstances, one might expect Armenian crafts and
domestic industries to have long attracted the sustained attention of
Armenological scholarship and to have been the subject of compre-
hensive and systematic research. However, the existing state of scho-
larship differs considerably from this expectation. To date, no complete
and comprehensive study of Armenian traditional crafts has been
published. Existing literature primarily addresses medieval crafts, while
information concerning the eighteenth and nineteenth centuries remains
dispersed across individual ethnographic studies, periodical publications,
and archival sources.

Of exceptional primary-source value for the study of Armenian
traditional crafts is the unpublished manuscript entitled A Treatise on the
Crafts Practised by Western Armenians in the Diaspora, written by
Gevorg Zulalyan and preserved in the archives of the Institute of
Archaeology and Ethnography of the NAS RA.

The present paper examines this manuscript, which contains
extensive and valuable information concerning a number of crafts
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practised in Western Armenia. The work describes both men’s and
women’s crafts, their tools and equipment, production processes, and the
relationships between masters and apprentices, as well as between
artisans and their clients. It also provides numerous other details
concerning the organization and social context of traditional artisanal
activity.

The manuscript further contains unique ethnographic and folkloric
materials that provide a vivid representation of the social environment in
which these crafts were practised, the everyday life of artisans, and the
role of craftsmanship in facilitating adaptation to new social and cultural
settings. Particular attention is given to the importance of crafts in
creating the material conditions necessary for the survival and livelihood
of Armenian communities in the Diaspora.

Another significant value of the manuscript lies in the information
it provides concerning the Armenian Genocide and, within this historical
context, the role and significance of crafts as mechanisms of ethnocultural
preservation. This function is examined particularly in relation to
Armenian Diaspora communities in Cairo and Alexandria, Egypt, where
traditional crafts contributed both to economic survival and to the
preservation of communal identity.

The purpose of the present paper is to introduce the content of
Gevorg Zulalyan’s manuscript and to demonstrate its value as a
comprehensive documentary source on Armenian crafts. Despite its
considerable scholarly importance, this work has remained unpublished
and has not yet been made accessible to the wider academic community.
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FRUIT DRIED TRADITIONS, HISTORICAL FACTS AND
VICTUALS IN ARMENIA

Humanity began preserving surplus plant-based foods through
drying almost simultaneously with the emergence of plant gathering, a
practice believed to date back to the XIIth millennium BCE. Following
the Neolithic Revolution, drying techniques spread from the Middle East
to Europe by the IVth millennium BCE and to Southeast Asia by the VIIth
millennium BCE. Drying reduces the moisture content of food, protects
it from microbial deterioration, and extends its period of preservation.

The Armenian Highland has long been regarded as one of the
ancient centres of agricultural and horticultural development, while
Armenian farmers were traditionally recognized for their advanced
knowledge and skills in fruit cultivation. In addition to cultivating and
fertilizing vineyards and orchards, they engaged in the selection and
improvement of plant and fruit varieties. The accounts of the Greek
historian Xenophon, dating to the fifth century BCE, indicate that
Armenian peasants stored dried fruits for use during the winter. Fruit
drying should therefore be understood not merely as a technological
process but also as a complex body of communal knowledge, practical
experience, and cultural tradition.

The abundance of sunlight in Armenia has facilitated the natural
drying of fruits and enabled their consumption throughout the year.
During the medieval period, Armenian dried fruits were exported to
Persia, the Arab countries, Georgia, and more distant markets. Until the
1980s, the traditional method of fruit drying in Armenian communities
remained predominantly natural. Washed fruits were arranged on sun-

exposed rooftops, placed in wooden boxes, or spread on chatan—long
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mats woven from thin branches or reed stalks—and left to dry for several
days or weeks under the combined influence of sunlight and wind.

In certain regions, drying in a tonir or through light smoking was
also practised. To ensure thorough dehydration, fruit was placed inside a
cooled tonir after bread had been baked and was subsequently spread in
the sun. Dried fruit was stored in cotton bags, wooden boxes, or mesh
containers.

The use of dried fruit in traditional Armenian cuisine demonstrates
its integral role in everyday life and cultural practice. During festive
celebrations, dried fruits were served not only as highly valued foods but
also as symbols associated with prosperity, abundance, good fortune, and
health. On festive occasions, dried fruits functioned both as decorative
elements of the table and as strings or garlands suspended at doorways as
signs of hospitality.

During periods of fasting and while travelling, dried fruits served
as nourishing and energy-providing foods, whereas their juices and
infusions were used for therapeutic purposes. The types of dried-fruit
dishes prepared for the New Year and their ritual significance were
generally similar across many Armenian provinces. Nevertheless,
regional variations existed in methods of preparation, modes and timing
of serving and consumption, and local terminology. Beginning in autumn,
women traditionally prepared and stored a variety of dried and fresh
fruits, fruit leather (pastegh), walnut sweets (nkouz ershik), and other
foods intended for the New Year celebrations.

Under the conditions of modern industrial food production, some
elements of traditional knowledge concerning fruit-drying techniques are
gradually being forgotten. This development highlights the need for their
systematic documentation, scholarly study, safeguarding, and
transmission to future generations.
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NATURE-WORSHIP THINKING IN THE CHILDREN'S
RITUAL FOLKLORE OF ARTSAKH

Nature-oriented beliefs occupy an important place in children’s
lives, contributing not only to their knowledge and understanding of the
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natural environment but also to the harmonious development of their
emotional and imaginative worlds. The interconnectedness of humans
and nature has characterized all stages of human existence, as evidenced
by ancient rituals addressed to natural phenomena and by their surviving
elements in the modern world.

Drawing upon historical-comparative and textual analytical methods,
the present study seeks, for the first time, to examine nature-oriented
beliefs and patterns of thought in the children’s ritual folklore of Artsakh.

Within the framework of this study, the material is classified into
the following categories:

a. ritual and devotional songs dedicated to natural phenomena;
b. songs associated with the animal world,;
c. legends and folk narratives centred on mountains, stones, and trees.

Children traditionally responded to various natural phenomena with
great enthusiasm, interpreting them as signs or omens of favourable events.
Among the most widespread are songs associated with rain, a prominence
that may be explained by the essential role of rainfall in agricultural life. The
diversity of such songs most likely functioned as a means of seeking divine
favour and securing beneficial natural conditions.

The next group of ritual songs is closely connected with animals,
reflecting the deep historical roots of nature-oriented and animal-related
beliefs. Of particular interest is the manner in which these songs were
performed. Children gathered around a particular animal and addressed it
through song, expressing wishes or requesting the fulfilment of specific
desires. In contemporary children’s culture, songs addressed to animals
that have undergone deritualization primarily serve an entertaining
function and are performed within playful contexts.

In Artsakh, sacred places surrounded by trees are particularly
notable for their perceived protective and apotropaic functions, especially
with regard to children. Local communities traditionally placed strong
faith in their supernatural power and performed acts of reverence and
devotion at these sites. The legends associated with such sacred places
also form part of children’s folklore, as one of their principal functions is
the protection of children and their involvement in ritual and communal
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practices. The narrative structure of these traditions is frequently centred
on children, fostering their interest in the native landscape and the
surrounding natural environment.

Springs, owing to their perceived healing properties, likewise
became objects of popular veneration and religious devotion.

Thus, many of the above-mentioned elements of traditional life
have gradually fallen into oblivion. Their ritual and magical layers have
become difficult for younger generations to understand, while children
tend to preserve and transmit primarily those elements that remain
accessible, meaningful, and engaging within their contemporary cultural
environment.
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BAREKENDAN (Carnival) FEAST in the HMY

As throughout Armenia, Barekendan was a popular and eagerly
anticipated festival in Yerevan. The celebrations could last for several
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weeks, reaching their culmination on the final Sunday, known as Bun
Barekendan (the “True” or “Principal Barekendan”). Barekendan is
known to have pre-Christian, pagan origins and was associated with the
awakening of nature and the beginning of new life. Following the
adoption of Christianity, Bun Barekendan Sunday became part of the
ecclesiastical calendar and is observed seven weeks before Easter. As a
movable feast, its date may vary within a period of thirty-five days, falling
between 1 February and 7 March.

Barekendan was characterized by abundant festive tables,
communal feasts, hospitality, and various forms of entertainment and
games organized in both rural and urban communities. Owing to the
abundance of food traditionally associated with the festival, the
inhabitants of Yerevan referred to it humorously as “Porekendan”—
literally, the “Festival of the Belly”—while Bun Barekendan Sunday was
known as the “Day of Bursting.”

One of the principal symbolic figures of the festival was the puppet
Uti Tat (“Grandmother Uti”), traditionally depicted holding a ladle.
Following the festivities, she was symbolically expelled and replaced by
the puppet Pas Pap (“Grandfather Fast™), representing the beginning of
the fasting period. At the conclusion of Barekendan, another ritual
symbol—the Aklatiz—was prepared and secretly suspended in a
conspicuous place during the night. The Aklatiz was believed to punish
those who violated the rules of the Great Lent. Its appearance signified
the end of Barekendan and the beginning of the Lenten period.

Although only a limited number of Barekendan customs have
survived to the present day, the festival possessed considerable social
significance beyond its outward manifestations of entertainment. In both
villages and cities, it contributed to strengthening communal cohesion
and fostering interpersonal and social relations—functions that remain
relevant in every historical period.

At the Museum of the History of Yerevan, the above-mentioned
symbolic figures—Uti Tat, Pas Pap, and the Aklatiz—together with a
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dedicated exhibition section devoted to Armenian festivals, are used to
introduce visitors to Barekendan, the Great Lent, and Holy Easter. The
exhibition section was designed in accordance with the architectural and
spatial characteristics of the museum’s exhibition hall. The visual
representations created by the exhibition designers provide visitors with
information about several festivals traditionally celebrated and cherished
in Yerevan.

Through the use of the symbolic figures of Uti Tat, Pas Pap, and
the Aklatiz, museum guides are able to present the meaning, symbolism,
and most significant traditions of Barekendan in a more vivid and
accessible manner. The same objectives underlie the educational and
cultural events organized by the museum staff. These initiatives are
promoted through a variety of communication channels, as the museum
attaches considerable importance to their dissemination and public enga-
gement.

Through its daily educational and exhibition activities, the museum
acquaints visitors with the history of Yerevan in its entirety, including the
city’s traditional festivals, among which Barekendan occupies a
prominent place. In recent years, at the initiative of Museum Director
Gevorg Orbelyan, events dedicated to Barekendan have been organized
with increasing frequency. These celebrations have gradually developed
into an established tradition and attract numerous visitors representing
different age groups.

The events include lectures and discussions addressing the history,
customs, and cultural significance of the festival. Musical and dance
ensembles are also invited to perform traditional songs and dances
associated with Barekendan, thereby contributing to the festive
atmosphere and promoting the transmission of intangible cultural
heritage. At the conclusion of the events, participants are offered halva
and gata, traditional pastries prepared by the museum staff and closely
associated with the festival.
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One particularly successful event was organized during the 2025
Barekendan celebrations. Students of the Brusov State University, who
were completing their practical training at the museum, also participated
in the programme. They translated traditional Barekendan sayings into
several languages and compared the translations with the original
Armenian texts. The festive songs, dances, and joyful atmosphere were
provided by the young performers of the Vaspurik Children’s Ensemble.

The purpose of this report is to examine the important work
undertaken by the Museum of the History of Yerevan to preserve the
valuable traditions of the Barekendan festival, prevent their disappea-
rance from cultural memory, and promote their wider public recognition.
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THE LETTERS OF MKRTICH MUSINYANTS, THE LAST
MAYOR OF PRE-SOVIET YEREVAN, AND HIS
BROTHER HOVHANNES AS A SOURCE FOR THE
STUDY OF FAMILY LIFE IN OLD YEREVAN

At the beginning of the nineteenth century, Eastern Armenia was
incorporated into the Russian Empire, and the Yerevan Governorate was
established, with Yerevan as its administrative centre. These military and
political developments led to an active influx of Russian officials and
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their families, which had a profound impact on the lifestyle and everyday
culture of the city’s inhabitants, particularly members of its commercial
and industrial elite.

New household and consumer goods began to be imported from
Russia and Europe. Shops, clubs, and cafés were established, contributing
to the emergence of new tastes and a transformed urban environment.
Over time, traditional customs gradually gave way to new forms of family
relations. Nevertheless, Armenian families continued to preserve such
deeply rooted values as unconditional respect and affection for their
senior members.

At the same time, women became increasingly involved in public
life. A new generation of women physicians, teachers, and philanthropists
emerged, reflecting the broader social and cultural transformations of the
period. Large extended households gradually gave way to smaller nuclear
families. One such family was that of Tadevos Musinyants, into which
Mkrtich Musinyants was born in 1868 in the Kond district of Yerevan.
The Musinyants family was among the city’s respected and well-known
families.

Owing to his diligence and commitment to education, Musinyants
received a solid education, first at the Nersisian School in Tiflis and
subsequently in Moscow. After completing his studies, he returned to
Yerevan in 1889. In 1894, he married Ashkhen Ter-Nikoghosyan, a
schoolteacher.

Between 1892 and 1929, Mkrtich Musinyants worked at the Ararat
Brandy Factory, initially as a winemaker and later as its manager and
director. He also played an active role in the public and political life of
Old Yerevan. From February 1919 to September 1920, he served as the
last mayor of pre-Soviet Yerevan.

In March 1929, Musinyants contracted erysipelas, an infectious
disease that progressed rapidly. He died on 31 March 1929.

The present paper is based on two letters preserved in the Museum
of the History of Yerevan. The first was written by Mkrtich Musinyants
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to his father-in-law and discusses the relationship between his wife,
Ashkhen, and his mother, Shushanik Sargsyants. The second letter was
written by his brother Hovhannes, who was residing in Moscow.

These letters constitute exceptional documentary sources for the
study of the everyday life, urban customs, and family relations of
Yerevan’s inhabitants during the late nineteenth and early twentieth
centuries. Of particular interest is the respectful and affectionate language
employed by the correspondents, which reflects their refinement, mutual
care, and concern for one another.

It should be noted that no comprehensive ethnographic study
devoted specifically to family life in Old Yerevan has yet been
undertaken. This scholarly gap may be partially addressed through
descriptions found in literary works; however, such accounts are
primarily artistic and fictional in nature. From this perspective, the letters
under consideration are of exceptional value, as they provide evidence
drawn directly from lived experience and offer insight into the family
environment of the period, as well as the challenges and concerns that
shaped it.

The letters, documents, and personal belongings of Mkrtich
Musinyants were donated to the Museum of the History of Yerevan by
his son, Tadevos, and his daughters, Emma and Nina.
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THE ALMOND/ALMOND PATTERN ON COPPERWARE
AND IN ARMENIAN FOLKLORE

In the late XIX and early XX centuries, copperware used in traditional
Armenian domestic life displayed considerable richness both in terms of
typological diversity and the thematic range and formal repertoire of its
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ornamentation. As in other branches of Armenian folk art, the decoration of
copper vessels incorporates geometric, vegetal, and zoomorphic motifs.
Within this diverse ornamental corpus, certain motifs may be regarded as
primary or structurally formative, since they do not merely function as
supplementary decorative elements but confer specific and broader symbolic
meanings upon the overall ornamental composition.

Among such motifs are the pomegranate and pomegranate tree, the
rosette depicted at the centre of plates, pans, and trays, and the almond-shaped
motif. The latter functions as a Tree-of-Life motif and occurs on a wide range
of copper vessels used extensively in traditional Armenian domestic culture,
including water vessels, kovkits (traditional copper containers), plates, pans,
and trays. On water vessels and kovkits, the almond-shaped motif'is generally
represented on the body of the vessel in combination with floral patterns or
floral garlands. On pans, these motifs are arranged at equal intervals,
sometimes in a cruciform configuration, with other ornamental elements pla-
ced between them. The motif is particularly common on trays, where it is
combined not only with vegetal designs but also with zoomorphic imagery. In
such compositions, it likewise serves as a primary, form-generating element of
the ornamental ensemble.

Several recurrent compositional schemes may be identified, including
motif—fish-motif, motif-bird—motif, and motif-animal-motif arrangements.
The almond-shaped motif, as is well known, is widely represented in
traditional Armenian artistic textiles and constitutes one of the principal Tree-
of-Life motifs, primarily symbolizing fertility and abundance. Particularly
noteworthy are women’s aprons from the region of Bardzr Hayk (Upper
Armenia), in which the motifs depicted in the two lower corners of the apron
convey a specific symbolism associated with fertility.

It is also significant that the fish, in addition to its Christian symbolism,
is associated with the concepts of fertility and abundance. This symbolic
affinity may account for the frequent occurrence of the almond-fish—almond
compositional arrangement. The almond motif is also common in Armenian
folk songs, where it is frequently associated with a young woman of
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marriageable age. In love songs, expressions such as “almond-like maiden”
and “almond-like mouth” occur, and these images likewise ultimately evoke
the interconnected ideas of fertility and the continuity of life.

The paper offers a comprehensive examination of the principal
interpretations associated with the almond-shaped motif, seeking to elucidate
its place and function within the decorative system of Armenian copperware.
It also explores the motif’s organic relationship with analogous ormamental
forms found in other branches of Armenian folk art.
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THE TREE OF LIFE IN MODERN MASS CULTURE

The Tree of Life is one of the most widespread and semantically
multilayered symbols in Armenian culture. It is not only among the most
frequently encountered but also among the most extensively studied
symbolic images. The concept of the Tree of Life has been known since
the third millennium BCE and, across diverse cultures, has served as an
expression of life, fertility, regeneration, immortality, and the continuity
of existence. Although a substantial body of scholarly literature has been
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devoted to the Tree of Life, its use, iconographic transformations, and the
emergence of new semantic layers during the modern and contemporary
periods have not yet been examined comprehensively or systematically.

Throughout the modern and contemporary periods, the Tree of Life has
continued to be actively employed, at times appearing in unexpected visual and
functional contexts. It has been particularly prominent in architecture, where it
has become an important component of the artistic decoration of buildings and
a means of expressing national and cultural identity.

The architectural environment of Soviet Armenia is distinguished
by a rich variety of carved ornamentation and decorative compositions
incorporated into different parts of residential, public, and industrial
buildings. Within this diverse decorative repertoire, representations of the
Tree of Life occur in various transformed forms, frequently combined
with images of the pomegranate and the grapevine. Such iconographic
compositions may be interpreted not merely as elements of artistic
decoration but also as vehicles for preserving and reproducing national
cultural memory and identity.

During the Soviet period, the use of national visual systems and
traditional ornamental motifs was shaped by the ideological and cultural
conditions of the time. Through the reinterpretation and modernization of the
national artistic heritage, segments of the Armenian intelligentsia, as well as
architects and artists, sought to preserve and disseminate important
components of Armenian cultural identity. In this process, traditional symbols
were often incorporated into the artistic language of socialist culture and Soviet
modernism, thereby acquiring new formal and semantic expressions.

The paper examines both the explicit and implicit semantic layers of
national symbols created and employed during the Soviet period, as well as
their manifestations in architecture, monumental art, and the applied and
decorative arts. In the contemporary period, the use of national symbols has
acquired freer and more diverse forms of expression, encompassing
monumental art, architecture, the applied and decorative arts, and literature.

Although the ancient and early historical manifestations of the Tree of
Life have been extensively studied, comprehensive research on its use during
the modern and contemporary periods remains limited. Accordingly, the paper

73



Uhgwqquyhl 6-pn ghwmwdnnny

aims to investigate the use of the Tree of Life during these periods by
identifying, as far as possible, the artists and architects, works of art, architec-
tural monuments, and monumental compositions associated with this iconog-
raphic tradition. The study is based on an examination of the existing scholarly
literature and relevant visual and material sources, as well as on iconographic
and comparative analyses of surviving monuments and works of art.

Particular attention is devoted to the artistic strategies through
which architects and artists have reinterpreted visual forms of the Tree of
Life developed in different historical periods and incorporated them into
modern artistic systems, particularly within the formal and ideological
frameworks of Soviet modernism.

The paper addresses not only the distinctive features of contemporary
representations of the Tree of Life but also the symbol’s broader semantics,
cultural functions, and the attitudes and perceptions associated with it. The Tree
of Life is closely connected with the concepts of life, regeneration, immortality,
eternity, and the continuity of existence. From mythological, historical-cul-
tural, and philosophical perspectives, the study examines the conditions unde-
rlying the formation and enduring vitality of this symbol, seeking to identify
the reasons why questions concemning life, death, and the continuity of exis-
tence have retained their relevance throughout the history of human culture.

The study is not confined exclusively to art-historical or ethnographic
approaches but is grounded in an interdisciplinary methodology that integrates
the theoretical frameworks and analytical methods of art history, history,
cultural studies, philosophy, ethnography, and the study of symbols. The Tree
of Life is one of the symbols of Armenian culture characterized by the richest
and most diverse iconographic repertoire. Over time, and in response to socio-
cultural and technological transformations, it has acquired new forms and
modes of artistic expression.

Thus, the Tree of Life is not merely a component of the cultural
heritage of the past but also a multilayered visual system that establishes
a connection between the past and the present. Its reinterpretation during
the modern and contemporary periods makes it possible to regard it as an
important locus in which historical memory, cultural continuity, and
national identity converge.
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MATSUN IN ARMENIAN DAIRYING CULTURE

According to written sources and field materials, matsun
(traditional Armenian fermented milk) has historically been among the
dairy products most widely consumed by the Armenian population. It was
used particularly during the summer as a light, easily digestible, and
refreshing food. Matsun is consumed both as an accompaniment to
various dishes and as an ingredient in food preparation, and it also serves
as the basis for the production of other dairy products. As a popular saying
has it, “In summer, a spoonful of matsun is medicine for a parched heart.”

Matsun has also been widely used in traditional folk medicine.
Today, a refreshing beverage prepared by diluting whisked matsun with
cold water remains highly valued and widely consumed. It is commonly
known as tan, while in certain regions it is referred to as chakhlama,
avdukh, or by other local names. This beverage is believed to reduce thirst
and limit excessive water consumption, although some people prefer to
drink it with added salt.

Matsun may be prepared from cow’s, sheep’s, goat’s, or buffalo
milk. The type of milk used affects the product’s colour, flavour, texture,
and fat content. According to some informants, matsun made from
sheep’s milk is distinguished by its rich flavour, high fat content, and firm
consistency. Other informants regard buffalo-milk matsun as the finest
variety. In popular terminology, good-quality matsun is generally
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characterized as firm and mildly sweet. Its quality depends on several
factors, including the quality of the milk and starter culture, the quantity
of the starter, the type of vessel used, and the temperature of both the milk
and the surrounding environment.

If matsun becomes excessively sour for any reason, it may be
poured over havits (a traditional Armenian dish), used in the preparation
of spas (a traditional Armenian yogurt-and-grain soup), or strained to
remove the whey. Fresh, non-sour matsun is also strained. Various
traditional methods of whey removal are employed. Strained matsun is
considered more flavourful, has a longer shelf life, and is easier to
transport from mountain pastures and, more generally, from one location
to another.

In the traditional preparation process, milk is heated over low heat
to prevent it from sticking to the bottom of the vessel, as this may produce
a bitter flavour in both the milk and the resulting matsun. Some
householders use a dedicated copper pot exclusively for boiling milk.
Milk readily absorbs odours; therefore, if other foods have previously
been cooked in the same vessel, the milk may retain residual flavours
even after thorough cleaning. The milk is removed from the heat several
minutes after it begins to boil, poured into the intended container, and left
to cool.

The appropriate temperature for inoculation is traditionally tested
with the little finger: the milk should not burn the finger but should feel
slightly warm or “gently biting.” If the milk has cooled excessively, the
vessel is placed in a bowl of warm water rather than reheated directly over
the fire. In a separate container, the matsun intended for use as a starter
culture is mixed and thoroughly whisked with a small quantity of milk or
water. Approximately one tablespoon of starter is used for one litre of
milk. The mixture is then added to the milk, stirred with a spoon or ladle,
covered with a lid, and wrapped in cloth to retain warmth.

The study has also documented a distinctive traditional method of
inoculation. Depending on the season and ambient temperature, the
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matsun is checked after approximately two to four hours by gently tilting
the vessel. If the milk no longer moves freely or a layer of cream has
formed on the surface, the cloth coverings are removed and the lid is
opened. After cooling, the matsun is placed in a refrigerator; in the past,
it was commonly stored in a cellar or cooled in running water. Warm
matsun is not cut or portioned, as this may cause whey to separate
immediately. It is customary to cut matsun from one side of the vessel in
order to prevent excessive whey separation. When a cream layer is
desired, particular traditional techniques are employed.

The starter culture is generally taken from a previous batch of
matsun. When no starter is available, various alternative methods have
traditionally been used. Nevertheless, informants emphasize that
authentic, high-quality matsun is obtained only by fermenting milk with
a proper matsun starter culture.

Traditional beliefs associated with the preparation of matsun, and
especially with the matsun starter culture, remain vital to the present day.
In Vaspurakan, a dance entitled “Matsun em drel vor darun” (“I Have Set
the Matsun to Ferment in the Summer”) was known and performed in
connection with such beliefs. This dance, together with the girls’
traditional game “Matsun tsakhem, ov guzi?” (“I Am Selling Matsun—
Who Wants Some?”), may be regarded as further evidence of the im-
portant place occupied by matsun in Armenian dairy husbandry and
traditional food culture.
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INTERJECTION AS A STRUCTURAL AND EXPRESSIVE
COMPONENT OF FOLK SONGS (BASED ON
MATERIALS FROM SHIRAK AND
OTHER ETHNOGRAPHIC REGIONS OF ARMENIA)

Interjections constitute important linguistic and artistic units within
sung folkloric texts. They express the singer’s emotional state, attitude,
and psychological experience. Often, they do more than accompany the
verbal component of a song: they may signal the performer’s inner
disposition, anticipate the thematic orientation of the song, and evoke the
singer’s past hardships, life experience, memories, and joyful emotions.
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Field research conducted in the Shirak Region has yielded
materials recorded from folklore bearers that demonstrate the frequent
functioning of interjections as performative cues within folkloric texts. In
many cases, before reproducing a song or a folkloric fragment, the
informant first utters an emotionally charged interjection that reveals their
attitude toward the remembered material, past experience, and the
immediate performance context.

Examples recorded in the speech of informants include: “Eh, my
time for singing has passed,” “Ah, which one should I sing?”” and similar
expressions. Such forms are not merely emotional responses; they also
function as elements that establish the performance setting and prepare
the listener for the reception and interpretation of the forthcoming song
material.

The study examines the types and functions of interjections and
their relationship to the structure of folkloric texts. Its theoretical
framework draws on F. Ameka’s classification of interjections, which
distinguishes among expressive, volitive, and cognitive interjections.
This approach makes it possible to analyse interjections not only as
manifestations of emotion but also as linguistic units with communicative
and performative functions.

The corpus of the study consists of sung folkloric texts from Shirak
and other ethnographic regions of Armenia, with particular attention to
work songs, wedding songs, and lullabies. These texts are examined from
the perspectives of the use, functions, and genre-specific characteristics
of interjections in order to identify their role within the structural and
expressive systems of sung folklore.
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THE INTERRELATION OF NARRATIVE AND LYRICAL
ELEMENTS IN THE WORK SONGS OF KARS AND
SHIRAK FOLK TRADITIONS!

Work songs accompanied people’s labour activities regardless of
gender. From the perspective of linguistic and folkloristic research, this
genre is of particular value because its textual fabric interweaves both
narrative and lyrical layers. The narrative component represents the
ethnographic setting, especially rural life, the organization and processes
of labour, agricultural tools, and their modes of use. The lyrical layer, in
turn, reveals the singer’s attitudes toward labour, work implements,
working animals, and personal life experience.

It is evident that folkloric works emerge and function within
specific domestic and social contexts. Work songs provide particularly
vivid examples of this relationship: they are not merely artistic texts but
also valuable ethnographic sources through which the organization of
agricultural labour, the use of work implements, and the relationships
between humans and animals may be studied. Traditionally, work songs
existed within their natural context—during the performance of labour
itself. Their study must therefore take into account not only their textual
characteristics but also the context of performance, the role of the
performer, and the social functions of the song.

The present study examines selected plough songs, threshing-floor
songs, and individual examples of horovel from the ethnographic regions of
Kars and Shirak. Folklorist Simon J. Bronner conceptualizes folklore as a
cultural practice whose formation and meaning are shaped not only by the text
itself but also by the context of performance, the performers, and the social
relationships involved. This approach is particularly significant for the study of
work songs, since a comprehensive understanding of these compositions
cannot be achieved through textual analysis alone.

! The work was supported by the Science Committee of RA, in the frames of the
research project Ne 25RG-6B114.
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The agricultural songs of Kars and Shirak developed within
specific labour contexts, including ploughing, mowing, threshing, and
harvesting. They reflect the way of life of rural communities, traditional
forms of labour organization, and the values of traditional culture.

References to the plough, the ploughshare, and oxen are closely
associated with material culture, while the song discourse constructed
around these objects becomes a folkloric expression of that culture. Thus,
work songs may be understood as an important medium through which
the material, social, and cultural dimensions of traditional agricultural life
are preserved, articulated, and transmitted.
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BRAVES IN ARMENIAN FOLK TALES

During the Middle Ages, the development of urban life and social
relations transformed the structure and content of folk narratives, as well
as perceptions of the central heroic figure. The emergence of heroes
originating from the artisan class, together with the internal generic
development of the fairy-tale tradition, introduced elements reflecting
historical realities into the plots of wonder tales. Folk narratives built
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around the deeds of these heroes—the ktrich (valiant youths)—provide
valuable information about the social organization of medieval cities and
shed light on their later cultural manifestations.

Armenia, being an integral part of the Near Eastern cultural sphere
not only geographically but also culturally, maintained close connections
with neighbouring Muslim societies despite religious differences. The
Armenian counterparts of the “noble-hearted outlaws”—the ayyars or
javanmards (known as jomard in Armenian dialects), a social group that
emerged in the Arab-Persian environment during the eighth and ninth
centuries—can be identified in the figure of the ktrich youths. These figu-
res appear in the thirteenth-century “Brotherhood of the Brothers” (Yegh-
barts Miabanutyun) of Erzincan and later in the “Brotherhoods of the
Ktrich” (Ktrichvorats Yerbayrutyunner) of Poland and Western Ukraine.

The value systems of Arab-Persian ayyars and javanmards, Anato-
lian ahi brotherhoods, and Armenian ktrich youths demonstrate numerous
similarities and shared ethical principles. The last representatives of both
Iranian ayyars/javanmards and Armenian ktrich traditions may be
considered the luti/loti figures. In Eastern Armenian reality, this social
type is particularly associated with the urban traditions of Alexandropol,
which developed under the influence of Western Armenian urban culture.
Therefore, it is not accidental that in Armenian folk tales the memory of
the ktrich youths is closely connected with Alexandropol/Gyumri.

Alexandropol at the end of the nineteenth and the beginning of the
twentieth century was not only the successor of the urban social structures
of Asia Minor and Western Armenia but also inherited elements from the
traditions of major Near Eastern cities such as Baghdad, Damascus, Isfa-
han, Shiraz, and others. In this respect, the folkloric environment of Ale-
xandropol represented a unique convergence of cultural traditions from
various peoples of the Near East, transforming the city into a distinctive
centre for the formation and transmission of regional folkloric motifs.

A vivid example of this process is the folk tale “Choban Pasha”
(“Shepherd Pasha”), recorded in Alexandropol in 1915 from Msho Melo
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Aslanyan, a refugee from the village of Artunk in Mush. The plot of this
tale had already been used in the twelfth century by the Persian poet
Nizami Ganjavi in his epic poem The Seven Beauties. After entering
literary culture through the work of this outstanding poet, the narrative
experienced a second life more than nine centuries later in Alexandropol
through the recording efforts of Nazaret Martirosyan.

Numerous examples of narratives recalling the activities of the
ktrich youths—the predecessors of the Alexandropol loti tradition—can
be found in Armenian folk tales. A considerable number of folk narratives
centred around loti figures are also present in Iranian folklore. These ele-
ments, characteristic of realistic folk narratives, are frequently interwoven
with the structure of wonder tales, making attempts to distinguish
historical reality from imaginative transformation more complex.

The heroes of Armenian folk tales such as “The King of Khutb,”
“The Sons of the Gzri,” “The Bride of the King of Kajants,” “Tsurr
Talon,” “Neso’s Tale,” “The Father and Son Wrestlers,” and others
demonstrate certain behavioural similarities with Eastern ayyars.
Nevertheless, at their core, these figures are products of specifically
Armenian social and cultural realities, reflecting local traditions,
historical experiences, and patterns of collective memory.
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THE CULTURAL CODES OF SATIRE AND AMBIGUITY
IN SHIRAK’S RIDDLES

The present paper introduces into scholarly circulation approximately
120 unpublished folk riddles recorded by the authors during ethnographic
field research conducted in the Shirak region. A distinctive place among
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these materials is occupied by riddles constructed through satire, humour,
and intentional ambiguity. These examples reflect the socio-psycholo-
gical characteristics, everyday aesthetic perceptions, and linguistic crea-
tivity of the population of the region.

Within the frameworks of cultural anthropology and theories of the
culture of laughter (Mikhail Bakhtin), the study deciphers the
fundamental cognitive codes underlying the worldview and modes of
thinking characteristic of the people of Shirak. It demonstrates how
laughter functioned within traditional communities as an effective means
of circumventing social taboos, providing psychological release, and
reducing tensions within the community.

The paper identifies and examines several major cultural codes,
including the “code of confusion and contrast”, in which seemingly
suggestive words, verbs, and descriptions with ambiguous implications
conceal entirely innocent actions or everyday objects (for example,
putting on socks, fastening clothing, or using a needle and thread). This
mechanism reveals the sophisticated interplay between linguistic form,
social perception, and humorous interpretation.

The study also explores the “code of black humour and macabre
aesthetics”, through which the people of Shirak symbolically confront
and overcome existential anxieties associated with death, cold, and loss.
One example is the humorous comparison of eating sunflower seeds with
images of consuming the dead or throwing a coffin, demonstrating the
transformative and protective function of folk humour in relation to
difficult life experiences.

Particular attention is devoted to the demystification and humorous
representation of social and religious figures, such as the depiction of a
samovar as a “sweating priest.” Such images reveal the ability of folk
humour to question social hierarchies and reinterpret culturally
significant symbols through playful imagination.

An important aspect of the research is the examination of the riddle as a
form of playful and theatricalized communicative provocation, in which the
text itself incorporates a deliberate challenge to the audience’s attentiveness
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and interpretive abilities. The riddle thus becomes not only a verbal game but
also a dynamic interaction between performer and listener.

The study also has considerable linguistic value, as it analyses the
rich phonetic, onomatopoeic, and lexical layers of the Karin dialect,
which function as living carriers of ethnographic realities and traditional
modes of expression.

Thus, Shirak’s satirical riddles are analysed through the prism of
hidden cultural codes, demonstrating how folk humour serves as a means
of interpreting the world, overcoming social taboos, negotiating collec-
tive anxieties, and strengthening communal bonds.
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A RITUAL-SYMBOLIC AND HISTORICAL-
COMPARATIVE ANALYSIS OF THE WOMEN'S FEZ-
PUSKUL HEADDRESS OF HIGH ARMENIA

Women’s and men’s headdresses constitute one of the most
significant components of the Armenian traditional costume complex.
Beyond ensuring the aesthetic coherence of the costume, they function as
important markers of gender and age status, rites of passage, ritual and belief
systems, as well as notions of honour and morality. The study of the
individual elements of headdresses provides valuable insights into local
belief systems and their historical and genetic intercomnections. Geographic
location, climatic conditions, and regional cultic conceptions have shaped the
chromatic, textile, and embroidered characteristics of headdresses, as well as
their local variations within particular costume traditions.

This study examines women’s headdresses within the costume
tradition of Bardzr Hayk (Upper Armenia), with particular emphasis on
the fes-puskul (a tasseled fez). It analyses the structural features of the
headdress, the materials employed in its production, the types of
embroidery used, and the functional and cultural significance of both
inscribed and non-inscribed examples. Through an examination of the
formation and symbolism of the headdress, the study identifies its connec-
tions with ancient local cultic traditions, particularly with the concept of
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the continuity and presservation of the cult of Anahit—the goddess of
motherhood, fertility, and fecundity in the Armenian pantheon.

A detailed analysis of the constituent elements has also made it possible
to explore the interrelationship between this headdress tradition and the
historical trade route connecting Karin, Trebizond, and Constantinople, as
well as comparable forms preserved to the present day in the Pontic region
and within Greek culture.

The study further investigates the origins and historical
development of fez culture, the adoption of legislation associated with the
so-called “Hat Revolution” in the Ottoman Empire, and the subsequent
prohibition of the fez for political reasons. Particular attention is devoted
to the relationship between women and fertility, with parallels drawn to
the symbolic structures of fertility cults.

The article also examines the transformation of the headdress
across different religious and cultural layers and the phenomenon
whereby its original symbolic meaning has been preserved despite
successive changes in form and function. In addition, a comparative
analysis is undertaken of the tasseled headdress incorporated into the
traditional costume complex of Yazidi women and the rules governing
the wearing of analogous headdresses in Armenian traditional dress.

The research employs the historical-comparative method, which has
made it possible to correlate the available evidence through a sequential and
interconnected analytical framework and to trace the relevant traditions back
to their primary sources. The principal source base includes the photographic
collection Armenian Costume held in the archive of the Institute of Archaeo-
logy and Ethnography of the National Academy of Sciences of the Republic
of Armenia; artefacts preserved in the History Museum of Armenia and the
Museum of Armenian Ethnography at the Sardarapat Memorial Complex; and
a number of additional museum collections. The study also draws upon Vard
Bdoian’s The Ethnography and Folk Art of the Armenians of Javakhk, Nazik
Avagyan’s Armenian Folk Costume in the Nineteenth and Twentieth
Centuries, as well as other scholarly monographs and articles devoted to
Armenian traditional costume.
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TRANSLATED CHILDREN'S LITERATURE AS A
MEDIUM FOR THE TRANSMISSION OF CHILDHOOD
CULTURE AND VALUES: EVIDENCE FROM
ALEXANDROPOL'S PERIODICAL PRESS

The present study examines the dissemination of translated children’s
literature in the periodical press of Alexandropol (present-day Gyumri) from
the late nineteenth to the early twentieth century, with particular attention to
its cultural, educational, and value-oriented functions. Translated children’s
literature is approached as an important medium of cultural communication
through which global literary traditions, conceptions of childhood, and
broader social values were transmitted into the Armenian cultural milieu.

The research is based on an examination of materials published in
Akhuryan, Aragats, Nor Ughi, Aspar€z, and other periodicals issued in
Alexandropol and neighbouring cultural centres. The study analyses child-
ren’s short stories, fairy tales, poems, and educational and didactic articles
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translated into Armenian primarily from Russian, German, and French
literature. Attention is directed not only to the selection of translated texts but
also to their editorial adaptation and localisation. These processes enabled
imported literary works to be aligned with the educational, linguistic, and
cultural conditions of the local Armenian environment.

The study is based on a comparative examination of periodicals,
school records, educational curricula, orphanage publications, and
pedagogical articles of the period. Methodologically, it integrates
approaches from translation studies, children’s literature studies, the
history of childhood, the history of education, and print culture studies,
conceptualising translation as a linguistic, cultural, and social process.

The paper demonstrates that the periodical press of Alexandropol
played a significant role in shaping children’s reading culture, developing
literary taste, and disseminating moral and educational values. Translated
materials frequently underwent ideological and linguistic adaptation, with
particular emphasis placed on such values as diligence, honesty, mutual
assistance, responsibility, education, and social solidarity.

Translation thus functioned not merely as a form of literary
communication but also as an instrument of cultural adaptation and the
transmission of values. Particular attention is given to the educational and
social environment within which the child reader emerged. The activities
of parish and state schools, girls’ educational institutions, orphanages,
libraries, and reading rooms contributed to the development of a new
reading culture. Teachers, editors, and translators assumed an important
role in selecting, adapting, and interpreting literary texts.

Especially under conditions of profound social change, population
displacement, and the presence of large numbers of orphaned children,
children’s literature became not only a means of instruction but also an
instrument of social integration and a medium for fostering communal
belonging and civic consciousness.

The study demonstrates that Alexandropol functioned as an
important centre of cultural mediation between Armenian and European
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traditions of children’s literature. Local periodicals did not merely
disseminate translated literary works; they also reinterpreted and adapted
them in accordance with local cultural needs and national educational
objectives. From this perspective, the study of translated children’s
literature provides an opportunity to reconsider the formation of
childhood culture, the transmission of values, and the development of
reading traditions, while also reassessing the role of the regional press in
the cultural modernisation of Armenian society.
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NATURAL SWEETENERS IN THE CULTURE OF
PREPARING TRADITIONAL ARMENIAN SWEETS

Natural sweeteners characteristic of specific geographical regions
play a pivotal role in shaping traditional Armenian confectionery; having
entered the culinary tradition, they defined its fundamental flavor profiles
and cultural characteristics. Archaeological excavations indicate that both
honey and various fruits have served as natural sources of sweetness in
the territory of Armenia since ancient times. More extensive information

104


mailto:grigoryanvarduhi19@gmail.com

Uqquqpuljui-puiiughmwljub phptpgnuiatp

regarding these sweeteners is found in medieval written sources and in
various ethnographic materials.

From the perspective of the anthropology of food, food and sweet
ingredients are not merely a means of biological survival, but components
of material culture and bearers of sensory memory that shape communal
and individual identities. Therefore, the aim of this study is to compre-
hensively examine the sweeteners used in the preparation of traditional
Armenian sweets, as well as their prevalence and the geographical and
technological variations in their application, viewed through the lens of
cultural specificities. The study analyzes the system of confectionery
production that evolved within traditional cuisine, in which honey,
doshab (condensed fruit syrup), gazpen (manna) and fresh or dried fruits
held foundational significance.

To explore the methods of obtaining these substances—including
the associated customs and beliefs, processing technologies, and specific
uses in local ritual and everyday cuisine—we examined known historical
primary sources and ethnographic archival materials, and conducted field
ethnographic research. We also investigated the contemporary use of
these sweeteners and the changes they have undergone, both within
Armenia and among Diasporic communities. By synthesizing and ana-
lyzing this data, we identified the substances that have been, and continue
to be, the most widely used. Furthermore, an attempt has been made to
demonstrate the extent of the current use of natural sweeteners, as well as
the attributes ascribed to them within contemporary belief systems. In the
context of field research, particular attention is also paid to the role of
sweeteners as elements of social cohesion and markers of identity both in
Armenia and in the Diaspora given that the use of natural sweeteners has
undergone significant changes amidst modernization and globalization.
As a result, the use of these sweeteners in Diaspora Armenian commu-
nities often serves as a unique mechanism for maintaining a spiritual
connection with the homeland and reproducing its cultural identity.
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The study paid particular attention to the class, social, economic,
and belief-related attributes associated with specific sweeteners—factors
determined by their rarity, the complexity of their production, or the
region of their use. It demonstrated how the use of certain sweeteners
could signal the high social status of the consumer, and how these
perceptions are shifting in light of contemporary views.

Ultimately, the study demonstrates the role of natural sweeteners
used in traditional Armenian sweets—not merely as material ingredients,
but also as elements of social and belief systems.
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hwy dnnnypnh pwihyniuni pyul, nhgupwinipjub b dnnnypnujut
hujuwmuhpbiinh dte Yhmmbhabtpp dwumuwtiu nibitigh) th juplinp
ntin: <uyujubd pubwhyniuwut nmwpptip dwbptipnid Jatnubhob-
np hwiintiu Gh quhu npwtiu htipnup ogiuuit, hwljunwlynpn, tw-
hiuggnipwuiginn nid Jud npnpuijh pupnjujub wipndtpiitiph dwupdtw-
Unpnid: Wu dywlynipuyht wuntipugnidatipp skhte upnn swgnty
twle dupnlubg wijubwnsnipyub Ypu:

Nuunuibwuhpnipyubt tgunmwp hyyujub hwudwybpbtipnid
wwhywijwo Jhinubtwini mnhdwyhtt dwubnibitph niunidtuw-
uhpnipgnilbh ' npuytiu huiwyipughtt hhpnnnipjubd b dywlnipuht
htiplnipyult wpmwhwymnipinil: <twmwgnunipyui  powbwnid
pugwhwynynid ki, ph hty yunmduni;wlynipuyhit hhdptip nib wyn
dwubnibitinp, hty gnpoéwnnye b juunwnl hwdwytpuwyhtt ub-
pnid L htsyhuh punphppuipuijut hdwumbtp Gh yuwhwwit) dhisl
utip optipp: <tmwgnuinipynip hhpdtwo b Q.&ptyqtinh, E4nipy-
hwpih, 4. Lhh-Uwmpnuh, U. Ejhunth, <p. Q6wnjwbdh b wyng mbuw-
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Jub dnnbgnuitiiph ypw, npntip hbwpuynpnipnit &b mughu Yab-
nubwbinih wmnhiught dwuinibbtipp nhunwpyt; wiubwghnw-
Jub, Yyulnpupuiuui b unghujuljui huiwntipumbpnid:

<tmwgnunipul wnpnipughnwljub hhdpp Anipuljuind,
htyytiu twle hwpwyhg th pwbth hwdwybipnid hppujuwbwgyud nup-
nwyht wyhownmwibph E, nph phpugpnid hajuwpwgnyly G gipnuu-
nwbuwhtt dwlwbnitbtp, ngpubg dwgiwb Ybpwpbppuy pubiagnp
wuwndninibbbin b mtintnieynibbtn npubg jhpunnipyub dwuhi:
Qupunuyht niph Yipnidnipiniipn gnyg L muwhu, np idwd dulju-
tniLbbitinh atwynpiw@ hhdpnid pljuid Gb bwpnbhdtph wmbhwumuyub
hwnjuithyttpp, wpmwpht jud Juppuyhtt tdwbnipnibbtpp, hw-
duybpuyhtt  hhpwipdwd nliwptpp b Yhlnpubhdbtpht Jtpwgpgng
hainphpnuiipujut hdwunmbtipp: Fwpymuyhl nieh hwdwnpnidp mb-
uwjub dnnbgniititiph htim hiupunpnipynid £ vmughu Jabnutuw-
tnLh mnhdwyhtt dwuitinibhittipp nhunwpyne nputiu ny Ynipwut
Wwlnipuyhtt dwnwbgnipyud npulinpnid, nph thengny wyuhwwb-
Ynd . hwdwyiph wunmdwyub hhpnnnipynibp, gippuunwibtph
htpimpmnibp b duppnt ni pnipyud hnpuhwpwpbpnipyubt dwuhb
wjwinuiub wuntipugnidubpp:

<twmwgnunipjuit ghnwljub tnpnypep yuydwbwynpjud L
npuilg hwdwhp phimipudp” wiubwughnwlub, pubtwghnwuui,
duwpnupwiwlub ik Hun pupubulut hnpujuwyuyggud nhunwb-
nibitinhg” npytiu hwdwyipuyhtt hhpnnnipyjub, qipnuunwiught
hupiniyub b ny ympulijub Lyulnpuht dunwbgnipyub Ypnnibn:

Muunudbwuhpniyniip hhdbwynpnd t, np jibnuitwtinit mnh-
dughtt dwubnibbtipp huyuijut hwdwybpbtpnid jumwpnmd G
tintip hhdjut gnpodwnnyye’ mwupptipulhs, hhynnnipjub ywhuwwb-
dwb b unphpnuiipujub: Apubp hwiintiu G quihu npujtiu hwdwyi-
ph wuuniwluwb hhynnnipjui, unghwpuub junnigguoph b Ww-
Unipughtt hiiptnipywt Ypnnbbp” wyquihngtng hwdwybpughtt wubi-
nnyph b gipnuunwbbbph yunmdwlub hhynnnipjub yupniuju-
Juitinipynibp:
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ANIMAL-BASED CLAN NICKNAMES AS A
MANIFESTATION OF COLLECTIVE MEMORY IN
ARMENIAN RURAL COMMUNITIES

The system of personal naming constitutes an important
component of the culture of every people. Personal names, bynames, and
clan and extended-family designations serve not only as means of
identifying individuals but also as carriers of multilayered historical,
linguistic, social, and cultural information. Within this framework,
animal-based clan bynames contribute to the preservation of historical
memory, social relations, and systems of values within extended family
groups, functioning as distinctive markers of communal identity. In
traditional Armenian communities, particularly in rural settings, the
identification of individuals was not historically limited to official given
names and surnames.

Clan bynames were widely used in everyday community life to
designate entire extended family groups and to distinguish between
families bearing the same surname. Such bynames often originated from
the distinctive characteristics, occupation, physical appearance, or
personality of an ancestor, or from a memorable event that had occurred
within the community. Over time, they became an integral component of
clan identity and were transmitted through oral tradition. In such by-
names, animal names are employed not in their literal sense but
symbolically, expressing perceptions and collective representations
associated with a particular individual or family group.

This symbolic system is of particular interest in the Armenian
context, as animals have traditionally occupied an important place in
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Armenian folklore, mythology, and popular beliefs. Across various
genres of Armenian folklore, animals appear as helpers or adversaries of
the hero, as warning or protective forces, or as embodiments of specific
moral values. These cultural conceptions inevitably influenced the
naming practices applied to individuals and family groups.

The purpose of this study is to examine animal-based clan bynames
preserved in Armenian communities as expressions of collective memory
and cultural identity. The research investigates the historical and cultural
foundations of these bynames, their functions in community life, and the
symbolic meanings they have retained to the present day. The theoretical
framework draws upon the approaches of J. G. Frazer, E. Durkheim, C.
Lévi-Strauss, M. Eliade, H. Acharian, and other scholars. These
approaches make it possible to examine animal-based clan bynames
within onomastic, cultural, and social contexts.

The empirical basis of the study consists of fieldwork conducted in
Byurakan and several neighbouring communities. During the field
research, clan bynames, oral narratives concerning their origins, and
information regarding their use were collected and documented. An
analysis of the field material demonstrates that the formation of such
bynames is rooted in the individual characteristics of ancestors, physical
or behavioural similarities, memorable events within the community, and
symbolic meanings traditionally attributed to animals.

The integration of field evidence with relevant theoretical
approaches makes it possible to interpret animal-based clan bynames as
manifestations of intangible cultural heritage through which the historical
memory of the community, the identity of extended family groups, and
traditional conceptions of the relationship between humans and nature are
preserved and transmitted.

The scholarly novelty of the research lies in its comprehensive and
interdisciplinary examination of animal-based clan bynames from inter-
connected onomastic, folkloristic, anthropological, and cultural perspec-
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tives. The study approaches these bynames as carriers of collective
memory, extended-family identity, and intangible cultural heritage.

The findings demonstrate that animal-based clan bynames perform
three principal functions in Armenian communities: differentiation, the
preservation of collective memory, and symbolic representation. They
serve as repositories of communal historical memory, social structure,
and cultural identity, thereby ensuring the continuity of community
traditions and the historical memory of extended family groups.
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