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CONCLUSION

In Armenian folk tales, comparisons and stable archetypal epithets used metaphorically are unique symbolic codes that act as means of characterizing the character, his or her description, and qualitative characteristics. The subject of the article is the appreciation and importance of the image of women in the context of ritual and mythological concepts. 

The article directly discusses the theoretical concepts put forward by the famous Soviet and Russian folklorists E. Meletinsky, A. Potebnya, and V. Propp, which have become the theoretical foundations of the study.

The theoretical value of the article is determined by the results of the research, which can in a certain way have a guiding role in the study of the image of women in folk tales. 
Key words and expressions: fairy tale, myth, fairy tale hero, character, ritual, archetype, archaic thinking, symbol, epithet.

INTRODUCTION

Folk tales, which come from the depths of centuries and bear the stamp of the lifestyle and mindset of the past, best embody both the archetypal ideas of the value system of a given people and their transformations. The analysis of the external description of fairy-tale characters, particularly female characters, can become a rich and inexhaustible source of material for understanding the ethno-hereditary mentality of a given people, their aesthetic needs, their way of aesthetic appropriation of reality, their aesthetic consciousness, and, in general, the criteria for experiencing and recognizing beauty.
By characterizing female beauty as a crucial aesthetic phenomenon, we have set ourselves the task of revealing and demonstrating the specificity of popular perceptions of beauty.     
METHODOLOGY

The study was conducted using a combination of several methods. Descriptive, historical-comparative, analytical and comparative methods were applied.

DISCUSSION

In Armenian folk tales, the revelation of the image of a woman has its own place, the praise and description of her external virtues are of particular importance, although, according to the famous Soviet and Russian folklorist, literary theorist and culturologist E. Meletinsky, in a fairy tale the princess is mainly the object of the hero's search, a valuable prize that he receives for his exploits. Her image often remains passive, and her functions are limited to those of a bride (Мелетинский Е., 2005). Although in folk tales, like other characters, female characters are also depicted metaphorically, and, as a rule, the external appearance of the hero does not imply an aesthetic concept, but rather performs clearly defined mythological and compositional functions, nevertheless, in Armenian folk tales, the beauty of the fairy-tale character described with artistically stable images reproduced with particular skill emphasizes the artistic perceptions and aesthetic feeling of a person close to nature. The female character is formed by her portrait. Each comparison or symbol gives that portrait a new characteristic and a new definition. 

As a way of comparing the beauty of a fairy-tale hero, many Armenian fairy tales use the epithets star, moon, and sun. "While other children grew up year by year, he grew up day by day. As he walked, flowers grew under his feet, his face was like the moon. He told the moon, 'Don't go out, I'm the one who went out. Her eyes were like the sun, her golden braids reached her feet. Lips as thin as a rose petal. When he spoke, it was as if sweet honey was flowing from his mouth» (the fairy tale corresponds to Hans-Jörg Utter's International Fairy Tale Nomenclature number ATU 533.) (Հայ ժողովրդական հեքիաթներ, 1959): Such folk characterizations of the beautiful and their use in fairy tales are manifested in stable archetypal epithets (archetypal, because they are given to the object or phenomenon by a person who is still at a low level of consciousness). Plant shapes (flower, rose, etc.) express the connection of all parts of the female figure to the divine. The depictions of the woman carry a mystical meaning and supposedly embody the goddess Astghik, who symbolizes love and female freedom. The rose was the sacred flower of the goddess Astghik. (Հարությունյան Ս., 2001). In the fairy tale "A String of Pearls," the prince, in pursuit of the beauty of a snow-white, black-haired, blood-red-cheeked girl he met in a dream, demands to find her and sacrifices a black hen to achieve this goal (Հայ ժողովրդական հեքիաթներ, 1999). Red is first and foremost the color of blood, which is life itself. The red, blood-colored feathers of a rooster, which, according to Armenian custom, were attached to the headdress of the king-groom, symbolized male activity. In Armenian tradition, red and white symbolize the male and female genders. There are also parallels to the ritual use of red and white in Hittite sources. Red symbolizes woman, white symbolizes man. The mixing of white and red symbolizes the mixing of female and male substances. Creation occurs, since marriage is, in essence, creation itself, the beginning of a new life (Հայ ազգագրություն և բանահյուսություն, 2007). In this case, the color indicator can be considered an expression and distant echo of the initiation ritual of the transition period from adolescence to adulthood. Red, white, black, and yellow, according to Grigor Tatevatsi, expressed the idea of ​​the four basic elements of the world: blackness for the earth, whiteness for the water, red for the air, and fiery yellow. And from the mixture of all this, various other colors arise. The color system also expressed human moral qualities: the color red, for example, expressed courage and sacrifice (Գրիգոր Տաթևացի, 2020). According to the Russian folklorist and linguist A. Potebnya, the word "red" (beautiful) is etymologically connected with fire and light. In the context of the folk tale, "beauty is light", therefore the epithets "sun" and "moon" applied to the face or eyes are a relic of identification with the deity of light (Потебня А., 1865). The Brothers Grimm's fairy tale "Snow White" is particularly notable for its color-name comparisons made with the three dominant colors in fairy tales: "She casts her eyes upon the snow, and looks, and suddenly the needle pricks her finger, and three drops of blood fall upon the snow. The red color on the snow is so beautiful that the queen involuntarily thinks: "Oh, I wish I had a child, with skin as white as snow, with cheeks as red as blood, and hair as black as the wood of a frame" (ATU 709) (Гримм Я., Гримм В., 2024). Regarding the color symbols of these fairy tales the Russian folklorist and literary critic A. N. Afanasyev concludes that the comparison of the whiteness of the faces of fairy-tale beauties with snow and the blood-like redness of their cheeks are nothing more than a poetic depiction of winter clouds through which dawn breaks. Archaic man imagined winter nature as immersed in a dead sleep, enveloped in a white blanket of snow (Афанасьев А., 1995).

The whole view of a woman's body parts as cosmic parts (in the parallel of the macrocosm and microcosm) is a stable foundation of meaning by imitating natural phenomena and celestial luminaries: eye-sun, face-moon, such as, for example, the girl's "...face as if it were the moon, she said to the moon, 'Don't come out, I have come out...'  (Հայ ժողովրդական հեքիաթներ, 1959), or "That king's daughter is very beautiful, so beautiful that she says to the sun, 'Come out, or I will come out'" (Հայ ժողովրդական հեքիաթներ, 1963), "...light was dripping from the face..." (Հայ ժողովրդական հեքիաթներ, 1959), "King Esan has three fiery daughters. When you see the daughters, you want to not eat or drink, just look at their faces." (Հայ ժողովրդական հեքիաթներ, 1999): These types of comparisons are also found in fairy tales of other nations. For example, the "Tale of the Black Horse", included in the collection of fairy tales "One Thousand and One Nights", begins with the following description of the king's daughters: "They say that in ancient times there was a great, high-ranking king, and he had three daughters, like the full moon and a flowering garden" («Арабские сказки. Книга тысячи и одной ночи», 2017).  In the Grimm Brothers' fairy tale "The Frog King or Heinrich the Iron," the girl's beauty competes with the sun: "All her daughters are beautiful, but the youngest is the most beautiful of them all, so beautiful that even the sun, which has seen much in the world, turns to stone with astonishment when it looks at her face" (Гримм Я., Гримм В., 2024). Symbolic semantics here presents "a part instead of a whole". Fairy-tale characters act as personifications of natural elements and elements of nature (sun, moon, fire) and represent the individual prominent aspects of later developed characters, the golden mother goddesses, their transformations into manifestations of the sun and moon (it is known that, like many peoples, the worship of celestial bodies, luminaries (this is mentioned by Khorenatsi, Shirakatsi) was characteristic of Armenians). The color indicator can be taken as gold, the golden color: the celestial hues of phenomena have a symbolic basis (as V. Propp notes) and speak of their solar nature. The beauty of a female figure (or golden features) is a means of "appearing" in the real-objective world with a corporeal existence. In folk folklore, gold and shine are metaphors for light, a means that makes the otherworldly being visible to the hero (Пропп В., 1986).  In general mythological thinking, gold was perceived as an epithet symbolizing the heavenly luminaries, and according to belief, it was associated with sunlight, contributing to rebirth and fertility, in other words, characteristic features that form the basis of the worship of Anahit. Because of its "incorporeal," non-objective nature, light was often interpreted as a symbol (according to Plato), identifying with the good. The peculiarity of the image and characterization of the mythologized world of fairy tales is the fusion of the fairy tale character with the mythical prototype, the absence of distance between these two instances. Thus, the basis of the artistic elements of the depiction and the foundation of historical development must be sought in the depths of mythical perception.  

When comparing it with samples of love lyrics from lyrical folklore, the similarity of their internal schemes, the figurative image, becomes apparent:

"Girl shining like the sun,

if you loved me with all your heart,

There wouldn't be a girl as smart as you. "

 
(Հայ ազգագրություն և բանահյուսություն, 1972) 

The above-mentioned images of Makdra, with their ideological and thematic closeness, are common in the works of almost all medieval poets. The epithets used by H. Tlkurants, which are characteristic of both folk love songs and Armenian folk tales, show the external description of an object or person: palms of the hands, luminous fingers, sparkling neck, etc. (Աբեղյան Մ., 1946; Գրիգորյան Ս., 2022): Tlkourantsi first of all uses the diverse phenomena of nature - the sun and the moon, water, the sea, clouds, the flora and fauna - as a means of comparison.

"I saw a beautiful image, 

Which gives light like the sun." 

(Հովհաննես Թլկուրանցի, 1960) 

In Armenian folk tales, manifesting as the main concepts of the cognitive process of two opposing perceptions, the body, with its part-whole relationship, is very often perceived through symbolic semantics as divine elements of the whole. The enumeration and praise-description of a woman's body parts comes from ancient ritual and mythological concepts. In fairy tales with such imagery, the enumeration of individual body parts - face, mouth, eyes, lips - and then the analogy with celestial elements are apparently traces of one of the ancient cosmic conceptions - the myth underlying the primordial sacrificial rite of creation, recast in a fairy tale. Therefore, the individual parts of the body of the cosmic primordial man (in creation myths, the cosmic unregulated state, Chaos, was often embodied in a female figure, from which the ordered Cosmos is born) were viewed as the world-creating substance, the primary cause and origin of everything, and were identified in mythological perceptions with cosmic, and then earthly, elements. (Иваненков С., Шкаев Д., 2009) (According to Plato's theory, there is a world of ideas and a world of things. The latter is the earthly and material reflection of the former (Антонов Т., Смагин Ю., 2005). Apparently, the beauty of a woman's body is conditioned by divine beauty: the parts of a woman's body are symbols that speak of the beauty of the cosmic whole. In this way, a woman's body is valued as the beginning of life and everything. 

CONCLUSIONS

The standard of female beauty is conditional, historically variable, and depends on the sociocultural characteristics of a particular stage of society's development.

In Armenian folk tales, along with stable epithets, figurative comparison plays a special role, being one of the most common devices found in works of the folklore genre. Epithets, as figurative determiners and figurative comparisons, merging with the text of the fairy tale and harmonizing with its plot content, with the semantic factors condensed in it, expand, acquire aesthetic value, and in the context of certain symbolic semantic foundations, become meaningful with symbolic hidden meanings, giving rise to numerous associations.
Both in fiction and folklore, the phenomenon of the depiction and typification of women becomes a unique cultural-informational symbol, which speaks not only about the social status of women in society, but also about a number of issues of the levels of emotional and aesthetic knowledge of a given nation, as well as about the archetypal features of identity, worldview, and psyche.
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Հռիփսիմե Զաքարյան
Կանանց կերպավորման առանձնահատկությունները հայ ժողովրդական հեքիաթներում
(պատմատիպաբանական վերլուծության փորձ)

Ամփոփում

Բանալի բառեր և արտահայտություններ. հեքիաթ, առասպել, հեքիաթի հերոս, կերպար, ծես, արքետիպ, արխայիկ մտածողություն, խորհրդանշան, մակդիր:

Հոդվածի ուսումնասիրության առարկան կնոջ կերպարի արժևորումն ու կարևորումն է ծիսաառասպելաբանական պատկերացումների համատեքստում: 

Հայ ժողովրդական հեքիաթներում համեմատություններն ու փոխաբերական առումով գործածվող կայուն արքետիպական մակդիրները հանդես են գալիս որպես կերպարը, վերջինիս նկարագիրը, որակական հատկանիշները բնութագրող միջոցներ:

Թե՛ գեղարվեստական գրականության, թե՛ ժողովրդական բանահյուսության մեջ  կնոջ կերպավորման և տիպականացման երևույթը դառնում է յուրօրինակ մշակութային-տեղեկատվական խորհրդանիշ, որը խոսում է ոչ միայն հասարակության մեջ կնոջ սոցիալական կարգավիճակի մասին, այլև տվյալ ազգի ինքնության, հոգեկերտվածքի արքետիպային գծերի մասին:

Ուսումնասիրությունը կատարվել է մի քանի մեթոդների համադրմամբ: Կիրառվել են նկարագրական, պատմահամեմատական, համադրական-վերլուծական և զուգադրական մեթոդները:

Հոդվածում ուղղակի քննարկման առարկա են դարձել խորհրդային և ռուս անվանի բանագետներ Է. Մելետինսկու և Վ. Պրոպպի առաջ քաշած տեսական հայեցակարգերը, որոնք էլ դարձել են ուսումնասիրության տեսական հիմքերը:

Հոդվածի տեսական արժեքը պայմանավորված է հետազոտության արդյունքներով, որոնք կարող են որոշակի կերպով ուղղորդիչ դեր ունենալ ժողովրդական հեքիաթներում կանանց կերպարի ուսումնասիրության խնդրում:      
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Предметом статьи является оценка и значение образа женщины в контексте ритуально-мифологических концепций.

 В армянских народных сказках сравнения и устойчивые архетипические эпитеты, используемые в метафорическом значении, выступают в качестве средств, характеризующих персонажа, его описание и качественные атрибуты.

Явление воплощения и типизации образа женщины как в художественной литературе, так и в народном фольклоре становится своеобразным культурно-информационным символом. Он свидетельствует не только о социальном статусе женщины в обществе, но и об идентичности данной нации, а также об архетипических чертах её менталитета.

Исследование проведено на основе сочетания нескольких методов: применялись описательный, историко-сравнительный, синтетико-аналитический и сопоставительный методы.

Предметом непосредственного обсуждения в статье стали теоретические концепции, выдвинутые видными советскими и российскими фольклористами Е. Мелетинским и В. Проппом, которые послужили теоретической базой исследования.

Теоретическая ценность статьи обусловлена результатами исследования, которые могут играть определенную ориентирующую роль в изучении проблемы женских образов в народных сказках.

Հռիփսիմե Զաքարյան – ՀՀ ԳԱԱ Հնագիտության և ազգագրության ինստիտուտի գիտաշխատող: Բանասիրական գիտությունների թեկնածու: Գիտական հետաքրքրությունների շրջանակը՝ նորագույն շրջանի հայ գրականություն, արտասահմանյան գրականություն, գրականության տեսություն, փիլիսոփայություն, բանահյուսություն: Հեղինակ է երկու տասնյակից ավելի գիտական հոդվածների և մեկ մենագրության: hripsime.zakaryan@iae.am ORCID: 0009-0004-2158-644X 
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