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For a true interpretation of cultural riches of any
nation, it is of great importance to eétabliah at least an
approximate link between rather ancient and more recent
epochs, In this aspect, as applied to Armenian culture,
the works undertaken by us regarding the study of basic
motifs of Armenian ornamentation 1, especially of the motif
of the mythological deer 2 found therein and also of the
motif-gymbol in front of Musasir Temple 3, etc., were quite
useful. A study of the elements of ornamental art is of
definite interest for ethnography and philology, as well as
in other areas of culture. It also enables one to evaluate
the culture og th; epoch of developed feudalism; or, as many
specialists aﬁggeat, approach the problems of "revival". It is
known that a re-evaluation of antique values, apart from
the evolution of knowledge and aesthetic demands, and apart
from the desire to conduct such a reevaluation, was a resuli
of tenacity of ancient pagan notions snd traditions in 4if-
feient branches of culture., Our investigations have shown
that the main part of plent and animal motifs arose out of
the process of growth of agriculture and is connected with
the mythology of dying and resurrecting divinities. It is
true that ?hriatianity as a new religion tried to destroy
all notions of pagan-ideology. But the results of the )
achievements of pagan culture were later adopted by christia=-
nity with suitable amendments and interpretations to suit the
new outlook and aims. If the Lige-tree mas in ancient times
& eymbol of the Egyptian God Ogziris, it now became a symbol
of Christ. It-the mythological deer was in ancient times a
goomorphic companion of the goddess Anshit (Artemid, Diana),



it later became a symbol of the Virgin and thus became as-
sociated with Christianity. Because of this, the motifs of
Lifetree, mythological deer, etc. started, already in X-XI1
centuries, literally flooding the Christian art.

In this way, the 0ld values were revived and used along
with the new ones, they gave to a certain extent a new
impetus to the culture.

According to our studies, the most important reason for

this phenomenon was the similarity of ideas about dying and

resurrecting divinities which formed the basis of both pagan-

ism as well as Christianity.

It is well-known that the image of Christ also is a
result of thesse concepts; it reflects the symbolism of dying
and resurrecting divinity.

A similarity of these views which formed the basis of
both paganism and Christianity also served as the basis on
which their enmity was partially resolved. Thanks to this,
the century-old traditions of pagan culture, reinterpreted
and revived, found their way into christianity.

It should be noted that in different countries this
phenomenon occurred in different forms because\Pf the differ-
ences in their socio-economic conditions. Consequently, the
question of evaluation and characterization of this phenomenon
in every individual case cannot be solved on the basis of
mechanical parallels and artificial comparisons.

We shall not dwell here on this question -- this is a work
rquiring detailed exposition. In the present éommunication
we shall consider only one motif--image of mythological

wild-boar (hog), the study of which makes the above-stated
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viewpoint more convincing.

lention of wild=boar in Armenian literature as well as
its representation in art has drawn the attention of special-
ists a long time ago. G. Alishan ‘, G.Hoveepyan 5, B. Ara-

7, L. Azaryan 8 and others have

kelyan ®, K. Melik-Ohanjanyan
rightly pointed out that this image is of a mythological

nature. Besides this common interpretation, one of the

figures received a more concrete djgression. B. Arakelyan
visualizes in the relief on a coffin in Akhts, a secene of a

dual between Haik-Orion and his t. .stial rival-- the wild-

boar J, (We shall return to this scene again.)

Thée above mentioned specialists have paid special atten-
tion to the legend connected with Gregory the Illuminator.
They have interpreted the wild-boar (hog) mentioned therein
- a8 an echo of mythological ideas. G. Hovsepyan has rightly |
pointed out to the connection and correpondence between this
legend and those parts of the Gospel mentioning about the healing
of the ravaging 1°. G. Kapantsyan is the firet author
known to us who treats Gregory the Illuminator as an image
of dying and resurrecting hero, having the "Mission of
christ® 11, However, he does not say anything about the image.
of the wild-boar. A. Matikyan studies this question closely, ' .
but not on the basis of Armenian materials available on the
subject. Being well-acquainted with the mythological notions
of the people of the Ancient Bast regarding dying and
resurrecting di;initiea. and elso with the studies dedicated
to this theme,he cl '13 established a link between the
wild-boar image and‘tihqp notions. However, he did not find
jany mention of this in Armenian written language.
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wIt ig surprising", wrote A. Matikyan, "that even an indica-

tion has not been made in Armenian written language of the
description of the mythological hog". However, these men-
tions do exist and the present communication deals with the
same.Before going on to these sources, let us turn attention
to the work of the English scholar J. Fraser, "The Golden
Bough", which is one of the best works known to us dealing
with the mythological concepts of the Ancient East about
dying and resurrecting deities. The author #tudied in details
the connections of Oziris. Athis, Adonis, Demetra
with their mythological rival, the wild boar. The study of
mythological links between plant grains (seeds) which form
the material basis of the ideas of these deities and the
wild-boar (hog) deserves attention. The sections of Fraser's
work dealing with these questions are titled as follows:
1, The spirit of bread in the aspect of hog or swine,
2, Demetra-- the hog and the horse, 3. Attis, Adonis and_the
hog, 4. Oziris, the Hog and the Bull 13.
Let us also recall that the plant life of foodgrains as
well a8 the life of heroes come to an end in the autumn
and the hog causes the death, and that fesurrection takes
place in spring with the cooperation of loving things. This
is mythology of nature and its two seasons, in which of
great importance are circumstances connected with the new
year ae a time when the dying and resurrecting deities-—
the foodgrains-- are born. This day was celebrated to the
accompaniment of special rituals and festive ceremonies.
Tales about dying and resurrecting heroee and heroines
a8 well as their foee are well-known in the history of

Armenian people. The legend about Ara the Handsome, for
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example, is popular. Although wild-boar does not figure in
this legend, A. Matikian was able to find evidence from
the Greek mythology that Ara the Handsome died when a wild-

-boar struck him 14

. This is a very valuable evidence and
requires further investigations. It should also be pointed
out that the Greek mythology also contains a lot of important
information about the legend of Ara the Handsome, which is
missing in the Armenian sources.

The legend about Artawazd-Shidar is also interesting in
connection with the wild-boar image. According to this
legend, the hero goes hunting-the wild-boar and, vanqulshed
by evil forces, falls into one of the abysses of the Massis
mountains together with his two hunting dogs. In our view,
the legend in its contents is similar to the Greek sculpture
showing the death of Adonis following a blow by the wild-boar
—-here alsc two hunting dogs are shown 17. It is known that
dogs appear in the legend about Ara the Handsome also, where
they try to bring him back to life by licking his wounds.
Dogs assume the same role in the legend asbout Artawazd-Shider,
®herein it is said that one dog was white and the other
black, and they both kept on incessantly licking the chains
of Shidar, and when the year was coming to an end, the chains
became thin as hair, and the hero was close to frcedom. But
on the first day of the new year every artisan had to strike
thrice with his instrument so that the chains strengthened

again.lB

In similar legends, the circumstances connected with
the ending of the year are extremely important since dying

‘and resurrecting divinities were reborn on this very day and
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the new year (or Navasard) started with their birth. In this
connection the motif of two dogs is of interest as they sym-
bolize the days of the year--the white one representing

the days and the black one, the nighte. The sacred images

of white and black rats in Indian mythology are results of
similar ideas. In the story of Hovasap and Brahma fhey gnaw
at the roots of a tree, representing the idea of the year.
In the Armenian translation of this history, carried out by
Arakel Baghishetsi,it is indicated that "t he black and

white rats are day and night" 19,

The image of the 0ld man, found in Armenian fairy téles
and symbolizing the idea of time is still more interesting.
He is rolling two ﬁalla of thread--one white and the other
black 20. Also interesting are the new year celebrations and
theatrical presentations connected with the legend of _
Artawazd-Shidar and similar to the ones marking the birth
of Oziris, Tammuz, Attis, etc. One of the sources of these
legends states: "The festival was established (founded) by
‘magicians with masks and theatrical (presentations)... in
the beginning of the year of the first Navasara®, 2! Since _
Christ also appeafed as a similar new divinity, the new year
festival Navasard was linked with his birth also. On the
background of these statements, the last wish of Artashes
the Pirst, father of Artawazd, which he made before dying,
is understandable:

WVho will give the smoking hearth
And the morn of Navasard...2?

It is worth noting that at the time of Artashes' death,
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many of his servants and also hie d?ar friends, who believed
in resurrection of the dead, committed suicide so that they
could serve him in the other world.

We find some echoes of the mythological ideas of dying
and resurrecting divinities in another legend--about Tigran,
elder brother of Artawazd. It is known in Ancient East, in
accordance with existingfcustoma, hog meat was served at the
time of ceremonies like New Year Day or other festivais, and
sometimes the whole carcass of a hog was gerved on tue dining
table to symbolize the single-handed combat and victory of
the hero over the wild boar. According to the Armenian legend,
Tigran the Sec;nd, son of Artashes, forced his Jew prisoners
to eat wild-boar meat on the day of festival., The Jews try
to refuse, but the king commands them tc do 80 and they are
forced to accept it and "agree to eat the hog meat sacrificed
by the king, although they themselves did not mgke sacrifices
during worship".

The last, most well-defined representation of dying
gnd resurrecting déities is found in the legend about 24 '
Gregory the Illuminator, and his rival, King Trdat the Third,
who appears in the form of wild boar. The hero wins. The
echoes of this legend are found in history, fiction, as well
@8 in sculpture and miniature. Since the appearance of this
image in miniatures has never been a subject of special
investigation, we consider it proper to give a few examples

of some of such presentations found in the painting in tha_.

books 22,

Having investigated the facte and information, we
‘return to the abovementioned relief on the tomb in Aghts,
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26. This sGene is

which shows a dual with the wild-boar
completely identical with the tale about Artwazd-Shidar, and
also with the Greek sculpture showing the death of Adonis,

The relief on the tomb in Aghtz is in accord with
the basic ideas of the ancient and new religion on the
possibility ané hope of resurrection of the dead. Conse-
quently, the relief represents either the earlier notions,
or notions of the same naturg\ﬂf a later period. In the
first case the hero shown here ié one of the ancient kings;
if the sculpture belongs to a later period then we can see
Gregory the Illuminator here. But then the presence of dogs
helping the hero is inexplicable. Therefore, on the basis
of the facts that we have now, we are rather inclined to
gsee in this sculpture echoes of ancient notions, It is clear
from above that it is worthwhile to reconsider the explanation
that it shows Haik-Orion.

Following conclusions can be drawn from the investi-
gation:
Firstly, in classical Ancient Eastern as well as Armenian
mythology, the myth about dying and resurrecting deities
and heroes and connected with it the image of wild-boar,
the rival of the heroes, was quite popular,
Secondly, in the notions of Ancient East as well as Armenian
people, the mythological heroes appear both in abatfact
and generalized forms, as well as in the form of pagan kings.
If pharsohs in Egypt were accepted after death as specific
Oziris, then in Armenian reality, the mythological heroes
were identified with Armenian kings Ara the Handsome,

Artashes the Pirst, his sons Tigran and Artawazd and grandson



9.~

Shidar, etc. There are justifications in seeing similar echoes
in mythological materials pertaining to the dynasty of Eruan-
dides as well as in the national epic--"Sasna-Tsrer".
Thirdly, the legend about fra the Handsome, being associated
with the Assyrian queen Shawiram (IX century B.C.) shows

that notions of dying and resurrecting deities existed in
Armenia from encient times. They continued till early middle
ages. |

Fourthly, if for a long time the images of kings and heroes
on the one hand coincided with one another and on the other,
with the kind forces of nature, there was a fundamental
change at the dawn of christianity. In christianized Armenia,
the King Trdat the Third appears in the role of hero's rival
end is shown in the form of a wild-boar, whereas in the role
of hero appears Gregory the Illuminator, an ideologist of
new religion. The motif of the king-hero in fact disappears.
Sometimes national heroes appear in the role of hero, for
example, Musheg Mamikonyan.

Firthly, just thanks to the legend about Gregory the Tlluminator
and Trdat the Third ancient mythology, having got reincarna-
tion, enters the medieval ages, where the image of wild-boar
is linked once again with the symbol of evil forces and
paganism in general, and Gregory the Illuminator appears as
a symbol of christianity.

Sixthly, to find, at present, new materials concerning the
existence in Armenia of mythological notions about dying

and resurrecting deities and heroes means, in effect, tO
'find information about the positive heroes among pagan kings

and also in the image of Gregory the Illuminator whereas the
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negative hero is shown in the form of wild boar or a similer

wildboar-1like thing. Also the changes which took place in

Armenia as a result of accepting christianity should not be
forgotten.

Seventhly, a detailed and fundamental study of the question
touched upon here will undoubtedly help to establish a clearer
and all-round understanding of the problems connected with

the mythology and ornamentology of not only ancient but also
medieval culture. This is important also for a study of

similar questions linked with the culture of other nations.
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