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Introduction

Dreams and visions have their unique place in the novel “Two Sisters” and
folklore processes by one of the important authors of Armenian classical
literature - Ghazaros Aghayan. The author often fills his stories with various
dream allegories and tricks, thus, on one hand, sharpening the reader’s interest,
adding mystery to the plot, and giving information about future developments
and, on the other hand, opening the doors to the dreamland. This trick allows the
heroes to move freely beyond the space-time boundaries in a world where life
does not follow any set laws. The topic of the given study is the examination and
interpretation of the boundaries of real and imaginary in the works by Ghazaros
Aghayan.

The choice of Aghayan’s works is not accidental, as his legacy is
distinguished by authorial and artistic tricks, realistic, magical, and allegorical
images, etc'. Aghayan’s literary works allow us to form a deep comprehension
of the manifestations of boundaries between the real and imaginary within the
framework of the artistic text. The aim of the study is to examine the boundaries
of the real and imaginary in Aghayan’s novel “Two Sisters” and folklore
processes.

*3nnywdl punniuyb E mwwagpnipjwl 21.11.2024:
! Aghayan Gh., Life and Literary Activity: Materials from school and children’s libararies for
organizing exhibitions, Yerevan, Light, 1980, p. 47.



The objective of the study is to reveal what relationship the dream, as a
predicative trick of plot, a manifestation of the imaginary and literary device, has
with the real world. The objective of the study also is to examine through which
philosophical manifestations it reveals the psychology of the characters of
Aghayan’s above-mentioned novel and fairy tales and by what means the author
prepares the reader for the further developments in the plot of the given works.

The modernity of the study is due to its interdisciplinarity: it was carried out
as a result of interpretive examination processes of different disciplines, namely,
literary studies, philosophy, and psychology. The scientific novelty of the study
is that in Aghayan’s novel “Two Sisters” and folklore processes the dream is
considered as a special structural element of the work, which enriches the plot
with mystery, as well as provides an opportunity to analyze and reveal the
reflections of dream in folklore notions and Armenian culture. Structural,
hermeneutic, meta-critical, and historical-comparative methods were used.

The world of dreams is a multi-layered system, which at the same time is an
infinite source of information about the one, who sees it%, therefore, with a full
examination and interpretation, it is possible to reveal and complete its not only
philosophical perceptions® but also psychological nature®. In this context, the
famous Swiss psychologist Sigmund Freud writes: “Symbols in a dream directly
reflect the hidden meaning of an object or phenomenon™. Sigmund Freud’s
disciple Carl Jung refers to the unconscious, stating: “The dream is the door
leading to the recesses of the soul”. So the authors of the given study believe
that the dream-predictive world beyond the secret (unconscious) door mentioned
by Jung must be revealed.

1. Dream Symbols in the Novel “Two Sisters”

In Ghazaros Aghayan’s novel “Two Sisters” the dream is one of the
important structural components, which, on one hand, provides an opportunity to
reveal the inner world, psychology and feelings of the two main characters, and
on the other hand, by becoming an artistic device, prepares the reader for the
further developments of the two plots and the predetermined tragic end of the

? Freud S., Interpretation of dreams, Complete edition, St. Petersburg, Publishing House “Piter”,
2018, p. 364.

? Epstein, M., About philosophical feelings and actions, Questions of Philosophy: no. 7, Moscow,
2014, pp. 167-174.

* Gulliver, J. H., The Psychology of Dreams, The Journal of Speculative Philosophy, New York,
Vol. 14, No. 2 (April), 1880, pp. 204-218.

> Freud, S., The Basic Writings of Sigmund Freud, New York, Modern Library, 1938, p. 370.

® Jung, K. G., Psychology of the Unconscious, Moscow, 1912, p. 120.
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novel. In this context, it is necessary to emphasize that the imaginative
manifestations of dreams and vision reflected in Ghazaros Aghayan’s other
novel “Arutyun and Manvel” was analyzed by Astghik Soghoyan and Mary
Khachatryan’.

According to M. Dynnik’s work entitled “Dream as a Literary Device”
(1925), the dream is a widespread literary device that serves the purpose of
describing the structural system of the work, its components, as well as, the
psychological characteristics of the characters and the views of the author.

In the novel “Two Sisters” Aghayan depicts the relationship of the characters
and thus presents the nature of Armenian villages during the 70s of the 19"
century, namely, social contrasts, an unfair land division that caused animosity,
as well as, puts forward the problems of a man’s moral decline. Arzuman is the
central ideological hero of the novel: he is a character of a rebellious peasant
fighting against injustice, and through him the author tries to present artistically
his own advanced ideas and views. Arzuman, together with his friends, robbed
the rich villagers at night because he considered “...all of them to be his enemies,
robbers of his father’s property” and tried at every opportunity to take revenge
on those who deprived of property the ones like himself.

One night when Arzuman and his friends were going to rob the rich of the
village and bring various goods, Arzuman, while staying alone with his two
friends, tells them about a strange dream he had seen that night. In the dream he
was sitting on a white horse that was “playing with the stars”: he was armed up,
had his “equipment” on, and was playing the horse in front of the villagers. All
the villagers were looking at him, and many of them were crying: “Get off, get
off, you’re going to fall.” In his dream, Arzuman, however, wasn’t paying
attention to them but was glancing around looking for his beloved girl Heriknaz.
Seeing Heriknaz among the village girls, Arzuman gets even more excited and
lets the horse’s reins go off: afterward, the horse ran away, and Arzuman was
unable to catch him. The horse becomes blind, as its eyes were filled with blood,
and two of the girls - Mariam and Heriknaz, fell under the horse’s feet: the horse
also falls overhead, and Arzuman, too, prostrates on the ground.

This alarming dream puts the hero in a desperate situation: inner anxieties are
awakened, and the fear of the dream coming true haunts him. Arzuman’s friend
does not attach much importance to the dream, commenting that “Whatever will
happen, no matter what dream you may see™. However, after seeing this dream,

7 Soghoyan, A., Khachatryan, M., Dreams as foretelling symbols, Yerevan, Journal of Literary

Studies, no. 1, 2023, pp. 76-90.

8 Aghayan Gh., Collection of Works in Four Volumes, vol. 1, Yerevan, 1962, p. 164.
9 Ibid., p. 166, Arm.



Arzuman changes his attitude towards his everyday life and mentally feels that it
has a predictive nature. When Mariam with the help of Arzuman’s friends,
secretly sends him food, Arzuman gets angry at the boys, remembers the dream
he had seen that night, and mutters under his breath: “Dream!”, “Dream!”

Through the philosophical and psychological perceptions and analysis of the
allegorical images of the alarming and predictive dream seen by Arzuman'’ his
character, inner world, thoughts hidden in the unconscious, cherished desires and
feelings are revealed: future that awaits him and the tragic end of the novel are
also foretold. The vision of the white and mythical horse that Arzuman plays in
front of the villagers embodies the hero’s noble heart, courage, “hereditary
pride” and fighting nature. In addition to his “handsome” and “perfect” figure,
Arzuman also has “attractive” and “appealing” powers, thanks to which he is
able to gather all his friends around him.

It should be noted that “No one could keep a good horse for the fear of
Arzuman. This boy did not steal anything but a horse'’. The fact of stealing a
horse already emphasizes the freedom-longing, fighting nature of Arzuman’s
/character, who is ready to sacrifice himself for justice. The horse, as an
archetype, symbolizes the human unconscious, instinctive, reflexive features,
and is also a symbol of strength, speed, vitality, and wisdom'*. Since its
domestication, the horse has also been an attribute of power, therefore, in the
social relations of ancient societies, it symbolized the image of the ruler (king,
prince, chief, etc.)'’. In this context stealing a horse symbolizes Arzuman’s
ability to seize power and become a leader.

2. The Symbol of the Horse and the Philosophical-Psychological Contexts of
the Dream

Carl Jung’s studies show that the symbolic meaning of the horse in ancient
sources is, as a rule, directly related to intuition, premonition, prediction,
instinctive self-defense functions and emotional-intuitive manifestations. Thanks
to these studies Jung reveals the connection between the archetypal image of the
horse and unconscious hidden human fears, which are also manifested in
dreams'.

" Turche Ch., Philosophy of Dreams, Trans. by Susan H. Gillespie, USA, Yale University Press,
2013, pp. 321-334.

H Aghayan Gh., Collection of Works in Four Volumes, vol. 1, Yerevan, 1962, p. 169.

12 Jung, K. G., Psychology and Alchemy, Moscow, 2008, pp. 354-355.

" Ivanov V. V., Myths of the peoples of the world, Moscow, Soviet encyclopedia, 1992, p. 666.

' Jung, K. G., Psychology and Alchemy, Moscow, 2008, pp.391-396.
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Haykanush Sharuryan also believes that the psychological functions of a
dream are related to various psychological conditions and functions of a
person’’.

In the mythological ideas of the Indo-European people, the image of the
horse is associated with the God of Sun, who from morning till evening is
accompanied by a horse in the sky thus ensuring the normal cycle of day and
night. On one hand, the horse was considered a symbol of the new rising sun,
i.e., dawn, while on the other hand, being associated with the setting sun it was
also the symbol of the underworld and death. Different peoples have also used
horses in funeral rituals, which gave rise to the idea that the horse was
transmitting the soul of the dead to the underworld'®. That is, in a philosophical
context, the horse symbolizes both life and death. These ideas are also expressed
in folk proverbs'’. Thus, the proverb “Happiness is on the horse, unhappiness is
under the horse” means that happiness comes to the one who sits on the horse,
and misfortune - to the one who falls under the horse'®. These ideas about the
horse are also expressed in Arzuman’s dream. By introducing the part of
Arzuman’s vision when the cries of villager “Get off, get off, you’re going to
fall” is ignored by the excited hero as he sees Heriknaz among the girls, the
author underlines Arzuman’s great desire of being happy with Heriknaz, which
is crashed by the intervention of brutal forces around him.

If at the beginning of the Arzuman’s dream, the horse symbolizes the hero’s
love of freedom, rebelliousness, power, and aspirations, then in the next part of
the vision the horse becomes a symbol of death. Through the depiction of this
dream, Aghayan creates a certain connection between the horse with bloody eyes
and death, where the blinded and overhead-turned horse embodies the tragic
future of Mariam and Heriknaz, as in the dream it is the two sisters who fall
under the horse’s feet.

It is noteworthy that at the very beginning of the novel the author, through his
childhood memories, presents the incident that later occurs at the end of the
work: Arzuman’s visit to the priest for communion and his suicide, which is also
hinted at the end of Arzuman’s dream: after throwing two people under its feet,
the horse also falls down overhead, and Arzuman falls and sprawls on the
ground.

'> Sharuryan, H., Psycological Functions of Dream in Literary Prose, Yerevan, Armenian Studies
Journal, 1(31), 2019, pp 39-45.

' Adams, D. Q, Malory, J., Horse: Encyclopedia of Indo-European Culture, London-Chicago,
Fitzroy Dearborn Publishers, 1997, pp. 273-279.

17 Russian proverb.

'8 Felitsyna V. P., Prokhorov Yu. E., Russian proverbs, sayings and popular expressions, Moscow,
Linguistic and Cultural Dictionary, 1988, p.105.



By using this dream trick, Aghayan prepares the reader for the further
psychological developments of the novel. The meetings of Arzuman and Mariam
arouse the villagers’ interest and determine the fate of the characters. Mariam’s
suspicious behavior inflames Shamir’s jealousy, and one day, when Mariam
goes to Arzuman to break him the news about her sister and Arzuman’s mother,
Shamir follows her and kills his wife, then removes her belt, hangs her from a
tree presenting the incident as suicide. On returning home Shamir pretends to be
worried about his wife’s delay and incites the villagers to look for her. Heriknaz
also goes out to look for her sister, who, after having met Arzuman at night, in
the morning finds her sister’s body hanging from a tree and dies at her feet. After
learning this terrible news Arzuman commits suicide because “..he felt that
these innocent lambs died because of him: and that feeling pushed him not to lag

behind his loved ones, to catch quickly up with Heriknaz and join her in spirit™"’

3. Ritual Manifestations of Prediction in the Novel “Two Sisters”

We also encounter manifestations of prediction on folk holidays, namely in
the episode of drawing a lot which is part of the ritual ceremony of Vardavar®,
when Heriknaz, standing apart from the girls who pick flowers, feels pity for
every plucked flower and grass and thinks: “...isn’t it a sin to pick these flowers
carelessly, remove them from their roots, they also have a soul, they also have
unfulfilled dreams... It seemed to Heriknaz that these flowers knew her well,
they knew her past, present, and future, they just don’t have a tongue to reveal it
to her, to comfort her sad heart™".

In the novel Heriknaz, too, sees a mysterious dream, which, however, does
not have a predictive nature like Arzuman’s vision, but in the form of symbolic
images reflects the thoughts, feelings, emotions, and ideas hidden in the
heroine’s unconscious mind, and gives the reader the opportunity to get a deeper
understanding of her personality and inner world™.

In her vision Heriknaz sees herself wearing men’s clothes, sitting on a “lively
horse” and carrying a weapon and a shield. She has built a four-story palace on
the top of a mountain, which had a large iron door and two brave guards so that
no one could approach her. Thus, the whole world trembles and is in Heriknaz’s
hands, and anyone who comes to ask for her hand is beheaded. In her vision,

1 Aghayan Gh., Collection of Works in Four Volumes, vol. 1, Yerevan, 1962, p. 236.

2 Feast of the Transfiguration of Jesus.

*! Ibid., p. 206, Arm.

2 Windt J. M., Dreaming: A Conceptual Framework for Philosophy of Mind and Empirical
Research, New York, The MIT Press, 2015, p. 824.
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Arzuman is captured, and poles are erected to hang him, but Heriknaz slaughters
the confronting people with her sword and, at the moment of escape, cuts the
Bluish-Eyed Tatos in two and taking a horse flies with Arzuman to the palace
she has built.

In the vision, the man’s clothing, weapons, and armor worn by Heriknaz are
embodying some strong traits of her character, like rebelliousness, and the ability
to make her own choices and decisions, as she was “one of those girls whom the
villagers usually call masculine woman. Along with womanly tenderness and
beauty she had masculinity, which if necessary, she would enact to surprise the
braves™>. Unlike the other girls in the village, Hericnaz put on a “boy’s cap”,
rode a horse skillfully, and carried a weapon, and “Whenever she was among a
group of girls during their usual games, no boy for fear of her would dare to
approach them”**.

By depicting the scenes of building a palace that had iron doors and two
brave guards and the beheading of those who came to ask for her hand, the
author presents Heriknaz’s being unattainable for the other boys in the village.
As Aghayan states: “All the boys to be engaged seemed like flies in her eyes.
She considered herself as Arabi-Zangi and was looking for Shah-Ismail. Only
Arzuman attracted her, she was ashamed only of him and wanted to win his
love...””.

The heroine’s negative attitude towards “Bluish-Eyed” is expressed by
rescuing Arzuman from the gallows and cutting Bluish-Eyed Tatos in two with
her sword: “The Bluish-Eyed must disappear from the face of the earth as a
social evil standing in the way of the plowmen”*°. Heriknaz understood and
justified Arzuman’s act of killing the three sons of Bluish-Eyed Tatos the reason
for which was unequal land distribution, because “...in his struggle and actions
she sees the manifestation of righteous revenge and anger of all the deprived and
oppressed””’. By introducing the part of the vision where Heriknaz destroys the
contradictors with her sword and flies to her palace with Arzuman on her
horseback, the author in the domain of the narration realizes Heriknaz’s dream of
being with Arzuman which actually isn’t fulfilled in the domain of the narration.

It is noteworthy that while being in the center of any unusual or extraordinary
situation the boundary between real and imaginary often dissolves in the

2 Aghayan Gh., Collection of Works in Four Volumes, vol. 1, Yerevan, 1962, p. 197.

**|bid., pp. 197-198, Arm.

% |bid., p. 198, Arm.

2 Ibid., p. 192, Arm.

?’ Torosyan A., The life of the rural world and the problem of women’s liberation in Ghazaros
Aghayan’s novel “Two Sisters”, Yerevan, YSU Banber (Philology), 2020, p. 39.
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consciousness of the characters leading them to a trance state of elimination and
thus violates the perception of the boundaries of two possible worlds in the realm
of reality. Thus, Arutyun- the main character of the autobiographical novel
“Arutyun and Manvel” is obsessed with the idea of going to the city and
studying there and under the influence of those thoughts has a mysterious vision
at night. And when months later he learns that Sir Petros is going to the city and
wants to take him there and show the city, he is so happy with the news that for a
moment the borders of reality and dream are mixed in his consciousness, and it
seems that he has heard those words in his vision. The hero of the tale “Goat-
Given” also finds himself in a similar state of mind when he suddenly learns that
by order of the king, he has to marry the princess whom he hadn’t even known.
Sometimes the heroes fall into the arms of imagination as a result of love and
consciously separate themselves from the surrounding environment in order to
fully indulge their “sweet dreams”.

In the novel “Two Sisters” Heriknaz, falling in love with Arzuman begins to
look at the world from a different perspective, sometimes isolates herself from
the surrounding world, breaks away from reality, and falls into the arms of
imagination. On Ascension Day standing apart from other flower-picking girls,
Heriknaz changes her attitude towards nature and begins to carefully pick every
grass and flower, because it seemed to her that those flowers also have a soul,
they also want to “reach their dream”. Being absorbed with these thoughts she
falls into the arms of her imagination: “One flower appeared to her as a bride,
another as a bridegroom, she touched one, sat near the other, looked, admired,
appreciated the regularity and symmetry of their form and noted such things and
qualities that until that day hadn’t caught her eye, hadn’t attracted her attention.
Till that very day, they were lifeless things that could only be picked and smelled
without any examination, but now they all breathed, all of them had a soul and
were speaking to her. It seemed to Heriknaz that these flowers knew her well,
they knew her past, present and future, they just don’t have a tongue to reveal it
to her, to comfort her sad heart™*.

In this context, it is also noteworthy that Markos, the hero of another novel by
Ghazaros Aghayan entitled “Exiled Love”, in real life meets his great love
Nakhshun and falls in love with her, and day by day it seems to him that he had
experienced it not in real life but in a dream. While describing the confusion that
has occurred in the hero’s head, that is, the mixture of real and imaginary
boundaries, the author gives a very accurate description, noting: “A person is
continuously and everlastingly in a dream not only in sleep but even during the

Yh hunlwhugljumlwi hubnku, 2 (PF) vmupp, phy 4 (88 ) Anljinkdpkp-nElnkdpkp, 2024
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daytime when he is awake and cheerful: his mind is mostly immersed in dreams
and fantasies””.

Thus, the examination of Aghayan’s abovementioned literary works shows
that a dream is not just a physiological state in which a person finds himself
every night. It is also a means of artistic expression that values the plot of the
work, imbues it with mystery, prepares the reader for further developments in
the plot of the literary piece, provides an opportunity to form a deep
understanding of literary heroes’ personality and inner world and sometimes by
mixing the boundaries of the real and imaginary, as well as, vision is manifested
as confusion occurring in the head of the hero who has found himself in an
unusual situation, and for a moment the trance state emerges.

4. The Dream-Trick in Ghazaros Aghayan’s Folklore Processes

Dreaming has a key role in a number of Ghazaros Aghayan’s folklore
processes, that is, tales and the poem “Tork the Ugly and Haykanush the
Beauty”. This is conditioned by the genre features of the folklore fairy tale,
where structurally the actions of the main character are often accompanied by
visions.

Dreams warn the hero, provide information about events to come, help to
orientate in real life and make correct and appropriate decisions. In a fairy tale a
dream also becomes a means of passing from one reality to another, a passage
that opens the doors of a dream world and bridges two different realities.

In Aghayan’s fairy tales, dreams have different manifestations. In the fairy
tales “Anahit”, “The Child of the Forest”, “Aregnazan or Magical World”, “The
Lion Cub”, as well as, in the poem “Tork the Ugly and Haykanush the Beauty”
the characters’ visions and dreams have a prophetic and predictive nature, that
foretell the future awaiting them and provide information about coming events.
Thus, through a consultant character that appears in a dream, the heroes learn the
secret of obtaining a miracle animal or a magical object, where to find the means
to cure a person turned into stone, a dead one, or the one suffering from an
incurable disease. Dreams also indicate the way to go in order to look for the
bride or groom seen in a dream, etc®’.

In the fairy tale “Anahit” the dream becomes a key part of the plot and a means
of ensuring a dramatic process forming the plot developments of future actions.

* Ibid., p. 283, Arm.
30 Khemchyan M., Counseling and donation in dreams (According to Armenian folk tales), Yerevan,
Proceedings of the Institute of Archaeology and Ethnography, vol. 2, 2015, p. 163.



Appearing in a brave look and carrying a crown-shaped helmet on her head, a
double-edged sword in hand and sitting on a fiery horse, the queen gives hope for
life, salvation and freedom to the hero, who is exhausted and on the verge of death,
saying: “Don’t despair, Vaghinak, I will come soon and free you all”*".

Telling the dream to Vachagan and other people who are under the tyranny of
the “demonic old man” in “Earthly Hell”, Vaghinak conveys the hope of living
to them as well, deeply believing that the dream will definitely come true.
Meanwhile, Vachagan, in order to inspire the imprisoned people with a stronger
belief presents himself as a dream interpreter confirming that the vision will
come true just in the way Vaghinak saw it.

It is not a coincidence, too, that the heroes of the fairy tale see the queen in
their dreams, not the king. By depicting the character of the liberating queen in
the dreams of the imprisoned heroes the author prompts the reader that the queen
has performed the function of rescuer of the heroes still at the beginning of the
tale by accepting Vachagan’s marriage proposal only upon condition of him
learning a trade. In further development of the plot, the queen with the help of
flowery letters knitted on the silk by the king learns about the danger awaiting
her husband and finds out his place: she comes to rescue in the appearance
depicted in Vaghinak’s dream, that is, on a fiery horse, with armor and army,
sets free her husband and all the prisoners and crushes the “Earthly Hell”.

Since times immemorial dreaming has been considered not the product of a
restless soul, but a dictation from a deity for the purpose to warn or foretell the
future. In fairy tales when the hero is faced with a problem and is unable to solve
it, God intervenes with the help of a dream, and epiphany is mainly mediated:
God guides the hero through some voice, bird, animal, deceased ancestor, or any
other individual™.

5. An Intermediary Voice as a Plot Prediction

In the fairy tale “The Child of the Forest” the king, who did not have a son,
was informed in a dream by an intermediary voice that God should give him a
son in the depths of the forest. The further developments of the plot are formed
on the basis of this predictive dream seen by the king: the king is going hunting
and in the depths of the forest finds the boy who was fed and brought up by a
goat. Remembering the mysterious dream, the king takes the boy to the palace

3 Aghayan, Gh., Collection of Works in Four Volumes, vol. 1, Yerevan, 1962, p. 139.
*? Sahakyan K, Hovhannisyan R., Epiphany in dreams. Armenian saints and shrines, Issues of
Armenian Studies, Yerevan, Vol. B, 2001, pp. 139-144.
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and for the honor of the goat, who had raised him names the boy “Goat-Given”.
Growing up in the king’s palace, the boy gets a good education, becomes king,
and recruiting a large army goes to free his mother from captivity.

In the fairy tale “Aregnazan or Magical World”, a dream becomes a way of
establishing contact with an otherworldly adviser and a means to see the Chosen
One in advance. Nunufar’s late mother, the queen, who, although is not an active
character in the main plot of the tale, appears in the dream of the vizier’s wife,
becomes an adviser and hints at the magical power of the “immortal water”
needed for the cure of her daughter: only Areg could get it. In the fairy tale, the
dream not only becomes the connection between the princess and her mother, the
passage from the real world to the dreamland, but also a way for the princess to
see her future groom in the dream world. When Nunufar sees Areg in real life,
she says to herself: “This is exactly the image that I have seen many times in my
dreams”. When she meets Areg, she thinks that “Heaven” has sent him for her
and is extremely happy.

After overcoming all the trials, Areg telepathically sees in a dream that
Nunufar is “at the last breath” and hurries to return to the kingdom in order to
save the princess with the help of the “immortal water”. The dream becomes a
unique link to establish ties with the other world, otherworldly advisor, and
connect the real and imaginary worlds in the fairy tale “Snake-Child and
Arevahat”, too, where the heroine, sleeping near her mother’s grave, meets her
deceased mother in a dream realm, receives important advice and is guided by
them in real life.

In the fairy tale “The Lion Cub” the motif of seeing the future Chosen One in
a dream is vivid: here vision becomes a means of knowing the name of the
desired groom in advance and of foretelling future events. At the beginning of
the tale the king’s only son, Vurg, because of the old woman’s curse falls in love
with Invisible-Charming and through his imagination creates contact with her
and appears in the girl’s dream. The old woman’s curse, “like an arrow of the
angel of love” sticks in Vurg’s heart, and begins to wear down and sadden him.
Vurg’s imagination starts to depict the incomparable beauty of Invisible-
Charming, whom he glorifies, praises with songs, asks for assistance, and in
search of his future bride sets forth with his faithful friend beyond seven
mountains - to the Black Fortress.

Before meeting Vurg, Invisible-Charming sees a fortune teller dream and
tells it to her seven brave and giant brothers, who were feasting in the Black
Fortress and celebrating their victories. In her vision, the girl had seen two

33 Aghayan Gh., Collection of Works in Four Volumes, vol. 1, Yerevan, 1962, p. 219.



angels who came down from heaven and visited her: one of them was holding a
sword, and the other - a bouquet of flowers. The one with “a sword” in real life
was Vurg’s faithful friend, Arsen, who had unsheathed the glittering sword
above the brothers’ head, while the other with “a bouquet” was Vurg, who was
offering the flowers to the girl. Suddenly, the voice of a bird singing near the

2U4EL4 U0

window is heard: it was chirping “Vurg, Vurg, Vurg”, that was the name of the
“bunchy and infinitely handsome angel. On hearing that name, the girl awakens.
The bird that had come down from the sky becomes a mediator, through whose
voice in her dream the heroine learns the name of her future Chosen One and
realizes that she will soon meet her “craving”. On learning about this dream, the
brothers’ heart sink, and the elder one understands that the glittering sword in the
dream symbolizes their defeat: if the sister’s future Chosen One turns up, they
will definitely lose. Through the further development of the plot, the seven
brothers are taken hostage by Vurg and his friend, and as was predicted in the
dream, Arsen unsheathed the glittering sword above the brothers’ head and
demanded a ransom. At that moment Invisible-Charming appears with a white
veil on her face and accepting Vurg’s bouquet and love proposal admits that
thanks to the birds of the sky in her vision she was informed about his arrival
and accepts his proposal.

6. Telepathy in the Poem “Tork the Ugly and Haykanush the Beauty”

The motif of seeing the future Chosen One in a dream becomes a means of
providing a plot development in the poem “Tork the Ugly and Haykanush the
Beauty”, too. The poem opens with a beautiful description of spring and
Haykanush’s dream when while sleeping in Upret Castle she sees a giant person,
Tork, who had a log on his shoulder: he falls at her feet and makes marriage
proposal, saying:

“Haykanush, you are my love.
Either hit me and kill with this log

Or listen to my plea and do accept it™**

The girl feels that this predictive-prophetic dream will come true and is
getting ready to receive Tork in her castle. While, in his turn, Tork, due to
telepathy, in his dream constantly sees someone like himself, the one, who is
lonely, and unfortunate, but very beautiful and looks like the “newly risen red
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sun”, i.e., Haykanush, who appears in his vision and sets a condition, saying:

“If you come”... “fight and win,
You’ll get me, take and bring”’

The poem contains the motif of fighting with the future groom before
marriage, which is also common in the epic poem of “David of Sassoun’. Tork
learns from the king’s viceroys that giants are not in the habit of “wooing a girl”
without fighting: first, the grooms asking for the girl’s hand compete with each
other, then the girl competes with the one, who wins all the other grooms. If the
groom does not win the girl, he does not deserve her. However, Tork wants to
compete with Haykanush not by fighting, but by “the weapon of love” and
achieves his goal.

7. Dream Influence as a Possible Means of Creation

In real life, as well as, in some fairy tales, a dream does not always have a
prophetic- predictive, telepathic or otherworldly nature. We know, and there are
plenty of examples, when famous philosophers, scientists, and musicians have
created their well-known discoveries and works under the influence of a dream
(Mesrop Mashtots, René Descartes, Dmitri Mendeleev, Niels Bohr, Friedrich
Kekule, Richard Wagner, and others). It is known that an angel has shown the
Armenian alphabet to Mesrop Mashtots in a dream: this fact is confirmed by
Movses Khorenatsi®’.

In the fairy tale “Magic Image”, a young “artistic novelist” after listening to
the argument of two gods, Uriel and Hermes, under the influence of their
conversation writes a new novel in his dream. A dream reflects thoughts, ideas,
and emotions hidden in the hero’s unconscious in the form of images and
thoughts.

It is not a coincidence that it is Hermes and Uriel who appear in the dream of
the novelist, as, according to ancient myths, Hermes is the God of ingenuity,
deception, and eloquence, who patronizes orators, thieves, merchants, guides the
souls of the dead to the kingdom of Hades and closes with his magic wand
people’s eyes and plunges them into sleep and acts as a mediator between God

33 Ibid., p. 70, Arm.
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and people, communicating His divine messages to people through dreams™.
Meanwhile, Uriel is one of the patron archangels of science and art, who
enlightens the human mind and conveys alchemical knowledge to them. People,
turning to him with prayers, could receive new ideas and the ability to create.
Sometimes Uriel has been identified with Lucifer or considered his brother™.

Appearing in the novelist’s dream and arguing with Uriel about the contrast
between evil and good, devil and angel, Hermes, trying to find out which of
them fools people and which one makes them wise, scolds Uriel for fooling the
novelist. On this Uriel replies that fooling is the art of Hermes, he only “makes”
people smart, and whispers in the novelist’s ear that if he wants to become a
gifted writer, he must know that “...the devil is the master of the writers, you
can’t write anything without the help of the devil, all the geniuses of the world
have been my dearest friends, only they understood what kind of character I
have, how self-determined, how independent, how free am 1. Goethe turned to
me for writing his Faust, Byron - for his Manfred, Shakespeare - for his Macbeth
and Hamlet, and even for all the other writings: my spirit kept playing in
Shakespeare’s head, he was a demon in a human body, Lermontov was able to
write about me only with my assistance... O, the favors I have done are
countless, but fools still call me evil...”*.

Waking up, the novelist remembers that Uriel’s conversation in the dream
was not spoken in a human voice, but was pronounced by an “inexplicable air
movement” that resembled the sound of an unheard melody, which reached the
brain of the sleeping man and then turned into human words.

In the fairy tale, Uriel’s Melody-like voice becomes a dream means and
opens the doors of the dreamland, shows the transition from one reality to
another, and represents the confusion typical for a dream that is created in the
hero’s head. All this is taking place as in his dream the novelist did not literally
catch the conversation of Uriel and Hermes, but while hearing each word a new
change occurred in his mind and parallelly he saw the extensive images of the
uttered thoughts. On awakening the novelist reflects on the conversation he had
heard in his dream and tries to understand which of those two opposite poles is
really good and which is evil. The novelist gives his preference to Uriel because
he believes that he, unlike Hermes, who is a “blind tool” in the hands of Zeus
and his wife Hera, is independent, indefeasible, and has the right to claim that
what he does is good and not an evil, as he conveys “healthier thoughts” to

* Kun N., Legends and Myths of Ancient Greece, Yerevan, Antares, 2020, pp. 49-50.
*Ibid., p- 50, Eng.
0 Aghayan Gh., Collection of Works in Four Volumes, vol. 1, Yerevan, 1962, p. 359.
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people who need it and helps them reach the heights. When Hermes leaves, Uriel
portrays and hangs on the wall of the novelist’s bedroom.

Waking up from his sleep in the morning and studying that image, at first
glance the novelist does not notice anything but gradually discovers the essence
of the magical image, in which “...the whole universe was encompassed in all its
details. He was neither printed nor painted with a brush but was something of its
own, everything in it was movable and alive, and our novelist saw in it in every
detail whatever he wanted- the living image of what he wished””*.

The magical image provides access to the imaginary world from which the
novelist took his ideas and began to write more valuable novels one after
another. Gradually, everyone around him notices his talent, the gift of creating,
and his genius, but no one knows that he was taking all that out of the magical
picture.

Conclusion

This analysis aims to examine the theoretical questions of dreams in the
context of philosophical perception of prediction based on the novel “Two
Sisters” and the folklore process by the famous Armenian author Ghazaros
Aghayan. These issues are also directly related to various psychological
functions of a person. Ritual manifestations of prediction, and definitions of
the concepts like dream-trick, intermediary voice, telepathy, and dream-
influence-author-creation are also presented. During the analysis of the novel
“Two Sisters” and folklore processes, that are included in the study, the
dream was considered as a philosophical starting point. The study is an
interdisciplinary one. The material was analyzed in the context of mutual ties
and relationships between philosophy, literary studies, and psychology. The
research is unprecedented as the analysis of this kind is first attempted.

The choice of Aghayan’s works is not accidental, as his legacy is
distinguished by authorial and artistic tricks, realistic, magical, and
allegorical images. Ghazaros Aghayan often fills his stories with various
dream allegories and tricks, thus, on one hand, sharpening the reader’s
interest, adding mystery to the plot, and giving information about future
developments and, on the other hand, opening the doors to the dreamland.
This trick allows the heroes to move freely beyond the space-time boundaries
in a world where life does not follow any set laws.

The world of dreams is a multi-layered system, which at the same time is

L Ibid., p. 360, Arm.



an infinite source of information about the one, who sees it, therefore, with a
full examination and interpretation, it is possible to reveal and complete its
not only philosophical perceptions but also psychological nature.

Aghayan’s literary works allow us to form a deep comprehension of the
manifestations of boundaries between the real and imaginary within the
framework of the artistic text.

After examining the philosophical and psychological perceptions and
manifestations of dreams in Ghazaros Aghayan’s novel “Two Sisters” and
folklore processes, we come to the conclusion that the actions of the main
characters both in the plot of the novel and that of fairy tales are often
accompanied by dreams that provide information about prophetic and future-
predicting events. They help the heroes to orientate in real life, make correct and
appropriate decisions, acquire a magical animal or object, know in advance the
name and place of the bride or groom who appeared in a dream, to move from
one reality to another and contact with otherworldly advisors. The examination
of the abovementioned works also showed that a dream does not always have a
prophetic-predictive, telesensory or otherworldly nature: it can reflect the
thoughts, ideas, and emotions hidden in the unconscious of the characters that
have the form of images and thoughts.

The examination of Aghayan’s fictional novel “Two Sisters” and folklore
processes also shows that the dream being a transitional boundary between the
real and imaginary worlds is not just a physiological state in which a person
appears every night. At the same time, it is a plot predicative trick which is a
literary means that covers the plot of the literary piece with mystery preparing
the reader for the further plot developments.

The trick of the dream also provides the reader-researcher with an
opportunity to deeply imagine the personalities and inner worlds of the
characters, as well as to reinterpret the reflections of the dream in folklore
overview and Armenian culture.

Cuwjuiuny W Swpnipjutu - ghnwwu htimwpppnpnipinituutiph
opowuwyp utipunmd K hwdwpluwphwyht gpuuunipiniunp, pwung-
dwuwpwunipiniuu ni mbunipiniup, gpujuu juwbtippn b wnusni-
pintuubipp:  Wugn-wdbphlywu gqpuuwunipiniuhg pwpguwubp b
nwwqgpty b ginupybunwuwi pugdwuphy gpptip: pumwpulty
L 2 dbuwgpnipniu, niuntduwdbipnnulwu 2 dtinuwpy b pnipe 50
ghnwlwu hnny wo:

E-mail: h.sharuryan@ysu.am
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Utiph 4. bwswwnpyuu-ghnwlwu htmwppppnipiniuutiph spow-
twp ubpwunmd K 19-pn nuph hwy gpuwunipyniup, hwy dnnn-
Yypnuwuu pwuwhjniunipyniup: Ludwhtinhuwy B Qwqupnu Unw-
jwuh unbin6wgnponipjwu puunipjwup uyhpjws 3 ghnwlwu hnn-
Jwoh:

E-mail: meri.khachatryan22@edu.ysu.am

Udthnthnid
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LUVYULARU VB L
Qwqupnu Unuwywuh «Gphnt pnyp» Jbwynud Gy
pwuwhjntuwuu dywnidutipnid

Cwyljuunyy U Swpnipjut
FPwbwu. ghip. pliljuwon

Utiph 4. bwswnpyuu

fwuwph pwntp - AQwquwpnu Unuwywu, «Gpym
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Jwu Yuuw, Gpwqg-ubtipugnbtgnipiniu-htinhtwy-wpwpmd  hwuw-
gnipjniuutinph uwhdwundutipp: Muntduwuhpnipjwu by pungply-
Jws «Gpynt pnyp» ybwh b pwuwhniuwwu dwynidubph Jbp-



[nonipjw pupwugpnid tpwgp nhunwpy by £ npytu thhhunthw-
jujuwt dbjuwytin: Yhpwny by Gu Junnigy wopwihu, htipdbultnhfu-
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Jwpwuwuu wwwnytputipny: Unwywup hwdwju hp Gpytpp hwgbig-
unud | nmwpunbiuwy Gpugquht wyjwpwunipiniuutipnd b huwpput-
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uwluwyht uwhdwuutinphg nnipu dh wpfuwphnud, npntin Jyuupp sh
htimunid npul uvwhdwuywé optiuph:
Gpwqutiph wpfuwuphp puqduwotipm hwdwluwng £, npp dhwdwdwuwly
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Unuwjwuh gbtinupybunwuu tplytpp pny) Gu mwjhu junp-
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“pwup htipnuutiphu ogunid tu Ynndunpnpyby hpwlwu Juupned,
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nwuwniutiph htim: dbpnhhojuwy tpytph puunipniup gniyg wnybg
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Yynud L wdbtiu qhptip: Wu dhbiunyu dwudwuwl nhywowpwihu juu-
fuwuwgwuu huwpp E, npp npwbiu gbinupdbunwljuu wpunw-
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Gpwgh huwppp htwpwynpnipyniu £ pudtinnid awle pupbp-
gnn-httmwgnunnhu junpuwbiu wwwmitpwgubint Ytpwwnpubtiph
wuhwwnwlwunipiniuutpp b ubpwpfuwphutipp, htsybiu twl” unpn-
Jh dtjuwpwubynt ipwugh wpmwgnnidutipp dnnny ppujutu yquwn-
Ytpwgnidubipnid b hwyujuu dywlniypenid:



Pe3iome

OUJTOCODPCKHUE U IICUXOJOTI'NMYECKHUE BOCITPUATHUSA
HPEACKA3ATEJIBHOCTH
B pomane 'azapoca Arasaa «JIBe cecTpbl» U ero (hOITBKIOPHBIX
MIPOU3BEICHUIX

Aiikanyw A. llapypsin
Kano. ¢punon. nayx

Mepu K. XauaTpsin

KmioueBble ciaoBa — ['azapoc ArasH, «J/IBe cecTpb»,
¢donbkiopHas o0paboTka, Gpuiocopus MPOpPoUYeCcTBa, rojoc-
MOCPETHUK, CHOBHJIEHHE, IPOPOYECTBO, COH - JINTEPATyPHBIN
TIpHEM, TeJIECEHCOPHAs CBA3b.

Ilenpro MpPOBOIMMOrO aHaW3a SIBISETCS PACCMOTPEHUE TEOPETUYECKUX BO-
NPOCOB CHOBHUJICHUS B poMaHe «JIBe cecTpbl» M (OIBKIOPHBIX MPOU3BEICHUAX H3-
BECTHOI0 apMsiHCKoro mnucarens ['azapoca ArasiHa B KOHTEKCTE MPEICTABICHUN O
(hmrocoduu MpopoUecTBa, KOTOPOE HAMPSAMYIO CBSI3aHO C PA3TMIHBIMU IICHXOJIOTH-
YeCKMMH (DYHKLIMSIMHU 4enoBeKa. TakxkKe aroTcs ONpEAeICHUS] PUTYaIbHBIX MPOsB-
JICHUH NpPOpPOYECTBA, CHOBUIICHUS, TEJIENATUYECKOM CBA3M, CHOBUACHUS-BO3/CH-
CTBHUSL.

[Ipn ananu3e BKIIIOYEHHBIX B MCCIIEIOBaHNE poMaHa ArasHa «J[Be cecTpel» U
ero (OIBKIOPHBIX POW3BEIEHUH COH paccMaTprBalICs Kak OTIpaBHas Touka. Mc-
MOJIb30BATICH CTPYKTYPHBIHA, T€pPMEHEBTUUECKUI, METAKPUTHUECKUN U UCTOPHUKO-
CpaBHUTENBHBIN MeToApl. MccneqoBaHe HOCUT MEXIUCLMIUIMHAPHBIA XapakTep.
Marepuan aHanu3UpyeTcd B KOHTEKCTE B3aUMHBIX CBA3€M M B3aMMOOTHOLICHMIA
¢dunocoduu, TUTEPATYPOBEACHHUS U TICUXOIOTHH.

Br10op TBopuecTBa ArasiHa HE CITyYacH, BEb €ro HACIEANE OTINIAETCS 0CO-
ObIMH aBTOPCKMMH M XYIOKECTBEHHBIMH TPUEMAaMH, PEaIU3MOM H aJlJIerOpH-
YeCKUMH 00pa3aMu. ATasH 4acTO HAIOJHAET CBOW PAacCKa3bl Pa3IMUHBIMU CKa304-
HBIMH QJUIETOPUSMH M TPIOKaMH, TEM CaMbIM, C OJHOW CTOPOHBI, OOOCTPSIS YHTa-
TENIbCKUI MHTEpec, N00aBisid 3araJl0YHOCTH CIOXKETY M JaBas MH(OpMamuio o
TaTbHEHIIeM pa3BUTHH COOBITHH, C IPYTOH CTOPOHBI, OTKPBIBAs ABEPH B MHUP TPE3.
OTOT TPIOK TO3BOJIIET MEPCOHAXaM CBOOOJHO MepeMeInaThesl 3a Mpeiesibl Mpo-
CTPAaHCTBEHHO-BPEMEHHBIX I'PaHMI] B MHUpE, TJE >KU3Hb HE MOTUUHSCTCS HUKAKHM
YCTaHOBJICHHBIM 3aKOHAM.

ZUdGL4UO
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Mup CHOBHIICHUH TPEACTABISICT COOOM MHOTOCIIOWHYIO CHUCTEMY, KOTOpas
OJJHOBPEMEHHO SIBIISIETCS HEMCUEPIIaeMbIM MCTOYHMKOM MH(OpPMAaLK O CHOBUALIE,
[IO9TOMY IIPH TIOJTHOM PACCMOTPEHUM U TOJIKOBAaHHHU €r0 CHA MOXKHO BBIIBUTH H
JOTIONIHUTH HE TOJIBKO ero (puiiocockue MpeAcTaBieHUs, HO U €ro ICHXOJOTHU-
4ecKni poQuIb.

[pousBenenuss ArasHa TO3BOJSIIOT cOPMHPOBATH TIIyOOKOE TOHMMAaHHE
MPOSIBJICHUS] TPAaHML PEAIbHOTO M BOOOPaXKaeMOro B paMKax XyJI0)KECTBEHHOT'O
TeKcTa. AHANMM3 XyJ0KeCTBEHHOT0 poMaHa |'azapoca ArasiHa «JIBe cecTpen u ero
(ONBKIIOPHBIX TPOU3BEACHHH IMOKA3BIBACT, YTO COH, SIBJSISICH T'PAHHULICH MEXIY
peaIbHBIM M BOOOpa)kaeMbIM MHpPaMH, HE SBISCTCS MPOCTO (DU3MOJIOTHUECKUM
COCTOSTHHEM, B KOTOPOM YENIOBEK OKa3bIBaeTCs KaXIyro HOub. Mccnenmys: ¢uio-
CO(CKO-TICUXOIOTHYECKHE NPECTAaBICHHs O CHE M ONMCAaHMsl CHOBUICHUI B poMa-
HE U B (PONBKIIOpE, MBI IPHXOANM K BBIBOJY, UTO JISHCTBHS TJIABHBIX T'€POEB Kak B
pOMaHax, TaK M B CKa3Kax 4acTO COMPOBOXKIAIOTCS POPOUECKUMHU CHOBUICHHUSIMHU.
Onn pator umHopMamyio o OyaylieMm, IIOMOTalOT I'eposM OPHUEHTHPOBATHCS B
peaybHON KWM3HU, TPUHIMATh MPABMIIbHBIE PEIICHNS, HAXOIUTH BOJIIIEOHBIN TIpe-
MET, BCTPEYATh CKa30UHBIX KHUBOTHBIX U I'€POEB-TIOMOIIHUKOB, MOJICKa3bIBAIOT UMS
Y MECTOHAXOXKIECHHE SBUBILETOCS/SIBUBIICHCS BO CHE JKEHNXa/HEBECTHI, IIOMOTAIOT
Teporo MEepetTH U3 OJJHOW PEATbHOCTH B IPYTYIO U CBS3BIBATHCS C TIEPCOHAKAMHU U3
MTOTYCTOPOHHETO MHpA.

HccnenoBanue mokasajo TakXKe, YTO CHOBUJAECHUE HE BCErJa HOCUT IPOpPO-
YeCKMH WM TeJeNaTHYeCKHH XapakTep, HO MOXKET B BHIE 00pa3oB OTpakaTb
MBICIIN U TIEPEKHUBAHNA T€POEB, CKPBITHIE B TOJCO3HaHNH. KpoMme Toro, CHOBHIECHHUE
B POMAHE - 3TO XYJIOKECTBEHHBII NPUEM, KOTOPBIA MPUIAET TEKCTY MUCTHUYECKUIA
XapakTep, HaAeNseT CIOXKET 3araflouHOCTBIO U TOTOBHUT YUTATENS K AaJbHEHIIEMY
Pa3BHUTHIO CIOKETA.

3HaueHHe TAKOro MpHéMa 3aKIIOYacTCsl B TOM, YTO OH JAa€T 4YUTaTeIsIM
rIyOOKOe MpPEACTaBICHHE 00 WHIMBHUAYAITbHOCTH M BHYTPEHHEM MHpPE IIEpCo-
HaKei, a TakKe IMOMOraeT IM0-HOBOMY HCTOJIKOBAaTh OTPaKEHHS CHOB B HAPOJHBIX
MPEICTABICHUSIX BOOOIIE U B APMSIHCKOH KYJIBTYpE B YACTHOCTH.
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