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Introduction

There are often realistic tales and stories in the Armenian epic folklore built
around the horned king motif. According to the international classification of the
tale types by Antti Aarne and Stith Thompson, the horned Alexander narratives
correspond to the ATU782 motives (F511.2.2 — Person with ass’s (horse’s) ears,
N465 — Secret physical peculiarity discovered by barber, D1316.5 — Magic
speaking reed (tree) betrays secret)’.

Usually the horned king motif is associated with the name of Alexander the
Great. That is why he is called the two-horned Alexander or, in the Oriental way,
Iskandar Zulkarnain?.

Horned-king Motif

The two-horned Alexander motif has the following narrative development in
the Armenian folklore: Alexander the Great® (King Iskandar®, Iskandar Boghar®,
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Armenian Narratives of the Two-Horned Alexander...

Iskandar Agha®, lilghar Iskandar”) is presented in Armenian narratives differently.
In some variations he has one horn on his head, whereas in others his image is
depicted with two horns. There is no explanation in the narratives why the king is
horned. He hides his horn (or horns) in his hair and orders to decapitate the
barber (in some variants — barber, shave-man, dallak or parikmakher- hairdresser
in Russian), the only person who is aware of the secret. The last barber (in
variations — a 60-year old man or a young and handsome boy or a middle-aged
man) asks the king to spare his life, promising to keep the secret. The king yields
to the barber’s request, showing either respect to his old age, or regretting the
young age and comeliness of the barber, or taking pity towards his family
members. However, keeping the secret makes the barber suffer, his belly swells,
ready to blow up. The barber addresses various doctors, but in vain. In the end,
on the advice of a doctor or a wise man, the barber understands that he should
trust the secret to a pit (a well) in a deep forest, in a deserted place in the
countryside. The barber tells the secret: “there is a horn on the head of
Iskandar™®, “Alexander the Great has a horn™®, “Iskandar Boghar has a horn™°,
“The king Iskandar has a horn™, “Jilghar Iskandar has a horn™?, and a reed
comes out from the pit, and the shepherd that is passing by, cuts the reed, makes
a reedpipe from it and plays. The reedpipe plays just one melody “Alexander the
Great has a horn”. In one of the variations, a flower comes out from the pit that
resembles “the head of Iskandar Agha with a couple of horns on it”*%, Thus, the
secret is revealed. In some variations, the king is defamed and mocked as an
invalid person, in others the king punishes the perjurer, while in one of them a
moral is made: “you cannot entrust your secret even to the ground™.

In the Armenian epic folklore sometimes the motif of the two-horned king is
attributed to Shah Abbas™ or some unnamed horned king'®, however those are
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exceptions or casual expressions. Shah Abbas, even being a famous folklore
character, and the Shah Abbas narratives being widely spread, however he could
not act as a horned king since the folkloric Shah Abbas, like the folkloric
Alexander has the specific motives attributed to him, and the above-mentioned
motif is not among them.

It is common to consider the origin and the basis of the horned king motif in
the legend of the king Midas who had ass’s ears, that has originated and been
formed in Asia Minor and Ancient Greece'®. The legend of Midas, spreading the
west and the east, has been transformed, acquiring a new quality. In the west the
legend kept the motif of the king with ass’s or goat’s ears, while spreading
towards the east the two-horned king’s motif is becoming more dominant in the
variations of the legend, where the king is named and called Iskander Zulkarnain.
That means that the horned king motif was attached to the character of Alexander
the Great but in the oriental oral tradition Alexander was two-horned and had the
nickname Zulkarnain. Moreover, the Arabic (Syrian) legend about two-horned
Alexander was also included in the Koran'®, the holy book of the Muslims, and
Iskander was depicted as a legendary Muslim character?. The interpreters of the
Koran gave a large and important place to Alexander the Great as he was (and still
is) considered to be one of the prophets of Muhammad?.

First of all, the stories left by biographers and the contemporaries serve as a
basis for the two-horned nickname of Alexander?. According to them, he was the
son of the Egyptian god Amon, and this confirms the divine origin of Alexander,
for it is known, that the pharaohs were born by the Queen Mother and Amon,
who was presented to the Queen as a pharaoh-husband®. In the Armenian
version of “The history of Alexander the Great” by Pseudo-Callisthenes, the
biographer of Alexander, this fact is represented in the following way.
Negdanebos, a runaway from Egypt, is foretelling for Olympiada that god Amon of
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Lybians “with white hair and horn on the head as a ram”? should sleep with the

Queen, after which she would be impregnated with a son. According to this
interpretation, Alexander inherits ram horns from Amon, the presence of which
later gives him the nickname of Two-Horned (Zulkarnain). The meaning of
Alexander’s nickname is interpreted in different ways by different authors.
According to Alisher Nava’i, (a 15" century Uzbek poet), Iskander lived for 160
years and his nickname Zulkarnain (Karnain) means “Iskandar who lived two
centuries” or “Two-horned Iskandar who lived two centuries”. The reason for
such interpretation is the etymology of the word “karn” that has two meanings in
Farsi: 1) century, equal to the century and 2) horn, in double plural — karnain®.

Armenian narrative of Alexander

The formation of the Armenian narrative on Alexander in Armenian folklore
is based on the plots and stories about Alexander, that penetrated from Asia
Minor and Mesopotamia, and particularly on the Armenian translation of the
History of the Pseudo-Callisthenes. In the Armenian narrative, the interpretation
of Alexander’s divine origin has led to the fact that Alexander was the descendent
of the God-Oracle transformed into a dragon?® that was not only a response to the
“History of Alexander” by Pseudo-Callisthenes, but also the aftershock of Asia
Minor and Mesopotamian ancient oral tradition that found a fertile ground in the
Armenian environment. According to that interpretation, Alexander should have
gained divine features (i.e. horns and charming abilities), and the hypothesis of
his divine origin, brought forward by his biographers even during his lifetime and
passing throughout history by the system of traditional beliefs of each conquered
nation as well as gaining new features and shades, should have taken a firm place
in the oriental folklore tradition.

Alexander himself consistently contributed to his divinization, and this was
being done to gain the sympathy of the conquered and subjugated nations.
“Going from Hyrkania to Parthia and resting there, Alexander dressed in barbaric
clothes for the first time. He intended to mimic the local morals as he understood
well enough how important it was to display his positive attitude towards
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everything ordinary and dear to the locals for gaining their sympathy”?’. Like in
Egypt, where he was divinized and proclaimed to be the son of Amon and the
bearer of his features, in Persia, he was considered the legal descendent of
Darius and the bearer of the divine luck?®, and the features and behaviour of the
local deities have been attributed to him in other oriental countries too.

The Alexander motives of the Armenian folklore belong to the sphere of
realistic tales, even though there are remains of ancient legends in them. Most of
these tales have been obscured, and their initial meaning has been lost over time.
They are presented as a funny or moral history about the king, who, for unknown
reasons, has been punished and bears dishonourable horns that he should hide
from people. However, the one who keeps the secret is unable to hide it, and the
eternal truth is promoted: the secret is not one if there are two people who know
about it. Thus, the narrative is turned into an ordinary, real and moral story
aimed at the enhancement of the morality.

Our research of the Two-horned Alexander motif brings us to the conclusion
that what we deal with here is an ancient legendary model, the initial variation of
which has been obscured over time, and the initial main meanings of the things
have been substituted for secondary meanings, and the causal link is sometimes
not quite clear. The motif of the horned character goes deep into the mythology
of the Middle East and Mesopotamia. According to a Sumerian legend, Anu, the
ancestor and the god of the sky, settles his granddaughter Inanna, daughter of
Nannar, in the city of Uruk and sometimes sends the celestial powerful bull to
help her in governance, so it can destroy the enemies with its horns®. The horns
of the celestial bull enclose in themselves the power of destruction, hence,
Gilgamesh, after killing the bull, hangs its horns in his bedroom®°. This is not just
a war trophy, but a way to keep the divine power enclosed in the horns that will
serve its owner.

In the Akkadian mythology, Sin, god of the moon, every night wore a yellow-
coloured mitre® that had two horns. Besides, his holy animal was the bull*?, In
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this case as well the horns symbolized the divine power. Transfer of the two-
horned character throughout the centuries of course somehow changed him and
every nation has its own perception and presentation of this character. The horns
were a symbol of divinity, and the nickname “two-horned” was given to a god or
to his deputy, confirming, that the holder bears magic force and terrestrial power
like the son of the Egyptian god Amon, Alexander did. This famous variation,
penetrating the folklore of the Middle East, Mesopotamia and Asia Minor, as well
as into the Armenian folklore, took roots immediately, since the motif of the
horned character was already familiar to them and close to heart.

Regardless of the number of horns that King Alexander the Great or
Iskandar, bore in folklore narratives, one or two, in all cases the horn symbolized
his magic force and power. In his horns both his power and his ability to conquer
and enslave the nations were enclosed. Alexander the Great was invincible as long
as the secret of the horns was not relieved. According to the Armenian narrative
about Alexander, he hides his horns in his hair, because an ordinary mortal
should not know the secret of the son of god, otherwise the horn-bearer will lose
his magic power and life.

In the Armenian system of beliefs, the horns have another feature as well.
According to the Bulanykh tradition, the God curses Cain and horns grow on his
head, so he lives long, and everybody recognizes him and does not kill him®:.
Hence, the origination of the curse “let Cain’s horn grow on you™3*. That means
the horn is also a symbol of longevity, as the horn-bearer has a long life. If in the
oriental nickname Zulkarnain the component “karn” also means a century, and in
some cases it has the meaning of showing the longevity of the horned character, it
is logical to presume that Alexander’s horns endowed him not only with power but
also longevity, and that was kept in secret, while the revealing of the latter would
be a threat for its bearer, and the longevity could be kept only through the
destruction of the person who revealed the secret.

According to the Armenian beliefs, the horn also has a feature of
neutralization of evil forces and of protection from them that is why the people of
Vaspurakan were hanging a horn on their doors®.

% Nwwwuyw 1963, 406, N 891
3 CUP h. 3, 1972, 131; EUd 1906, 313:
% UL XXV 1914, 54:

172



Khemchyan E.

Barber and Hair Uncharming

With time the initial meaning of the motif of Two-Horned Alexander and the
main function of the horns have been obscured in the folklore narratives. In the
Armenian narrative about Alexander, it is not known, why and for what fault the
king is condemned to bear horns: “l don’t know what crime has this Iskandar
Agha committed, but one day two horns are grown on his head*®. A thing, that
was formerly a symbol of his power and force, now is perceived as a bodily defect,
a shameful situation that should be hidden from the curious and mocking glances.
Only the barber knows the secret and he pays for it with his life. Who is the
barber and what is his role in this system of situations? The barber is not just the
one who cuts hair. If the horned Alexander, thanks to his horns, has acquired
magic power and is ruling the country, the barber, according to popular beliefs, is
someone with magic abilities as well, who not only can reveal the secret, but also
take the possession of its power. From ancient times, the barber, as someone who
masters the sorcerer’s art, performs some ritual actions that are linked with the
charming taboo. According to ancient beliefs, hair is an important part of human
body, and numerous preventive measures should be taken to be clear of
danger®”. Hair cutting can be dangerous for its bearer, the hair can be used as a
measure of casting a bad spell to harm that person. According to the Armenian
beliefs®®, the hair that comes after brushing cannot be thrown away, it should be
gathered and hidden in a wall crack or in some other safe place, because it can be
used to enchant its bearer®®. Therefore, the barber, cutting Alexander’s hair, can
use the latter against Alexander himself, because he has the capabilities of a
spellcaster and sorcerer and using the hair cut, he can make him ill or kill him.
The echoes of the magic abilities of a barber are still maintained in the Armenian
wedding ritual. The main characters of wedding ritual, the bride and the groom,
are called king and queen and act like the bearers of a king’s functions. They are
in the centre of attention during the whole ritual. An important part of the
preparation of the wedding ritual is the hair shaving of the groom*°, by which the
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barber prepares him for a new life, the masculinity of the groom is strengthened
and his new role in the society is outlined. After the shaving the groom is called a
king*?, that means that the shaving ritual has an immediate link with the name-
changing of the groom and is a surviving part of the ancient tradition in the
Armenian wedding ritual. In Bulanykh and in Vaspurakan, the barber shaves the
head of the king strip by strip that is called “greening of the garden” and
symbolizes the beginning of a new life*. This tradition is linked with the ritual of
land cultivation, the hidden subtext and meaning of which is future fertilization
and offspring creation. After the shaving, in the county of Borchalu, the hair is
gathered with care and put in a place where no man’s foot would walk upon it, so
the groom would not be “trampled”, which means he would not lose his
masculinity**. Therefore, in the Armenian traditions, beliefs and rituals the hair
charming taboo is maintained in an obscured way. The fact that in the past
Armenians, having various aims, swore not to shave their children’s hair until a
certain age, and after that sacrificed to the god, testifies the magic power of hair.
In the Armenian folk tales as well numerous variations of getting something with
the help of the magic power of hair*’, or putting himself in a hard situation with
the loss of hair*® can be observed. The loss of hair, according to the system of
beliefs of various nations can lead to dangerous consequences (one’s hair is the
house of god, loss of hair has an impact on the weather, hair in the hand of a
sorcerer, is used for evil purposes, etc.)*’, so numerous preventive measures are
taken while cutting the hair to avert the danger.

Therefore, the motif presented in the Alexander narrative is based on the
ancient belief, according to which the loss of hair also means the loss of power.
That belief is also presented by Pseudo-Calisthenes but in an indirect way. The
king Negdanebos of Egypt, who was considered to be the father of Alexander the
Great, predicting the possible loss of his throne, shaves his beard and hair: “Used
to communicating with gods by magic and sorcery, he finds out that the Egyptian
kingdom has reached its end. He takes a lot of gold and silver with him and,
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transforming himself by shaving his beard and hair, discretely flees to
Pelusium™®, In the Middle Ages the main meaning of this ancient tradition was
already obscured, and the loss of hair was not perceived as a loss of power by the
Armenian authors of the Middle Ages, and Negdanebos was mocked.

As the philological insight of H. Simonyan allows to note , “our authors do
not spare negative colours, using bitter irony, absolute mockery, darkest
predictions and curses™°.

Alexander the Great, fearing to lose his divine and magic powers and secular
power and disobedience to the magic of others, destroys the barbers. But the last
barber manages to avoid the fate of the others because he begs and swears to
keep the secret. Who is the last barber and what is his goal? The king’s
deprivation of his life and power does not have a goal in itself. After destroying
Alexander, another one should take his place, in this case this is the barber. The
king has a divine origin, the king masters the art of sorcery and magic, he can be
replaced only by someone who has similar skills and hereditary rights.

Historical Alexander the Great, conquering Egypt, is being declared the son
of Amon and lawful heir of the Egyptian pharaoh. Conquering Persia, to be
justified and to match the ancient Persian hereditary tradition, the legendary
narrative of Alexander the Great who is the son of Darius has been brought
forward, legalizing the conquest of powerful Persia through this.

The last barber who masters the magic, has access to the king’s secret but he
is not a lawful heir to take the throne. In the Armenian epic folklore, the role of
the barber is lowered to everyday life level and he is a person who is not able to
keep the shameful secret and breaks his oath. But the Alexander narratives of
other nations confirm the version of the barber being the lawful heir of the
throne. In the Bashkirian, Tatar, Tajik narratives with the motif of the two-horned
king®, the last barber, the only son of a poor old woman is invited to Iskandar.
The fate of the previous barbers is worrisome for the old woman and to keep her
son she prepares dough by her breast milk, bakes a patty, gives it to her son with
a piece of advice and sends it to the king. Iskandar eats the patty, and, according
to the ancient tradition, becomes the foster-brother of the barber. This is not only
a magical ban on the barber’s life, but also a lawful right to inherit the throne. So

48 Uhdnuywt 1989, 72:
49 Uhdnuyw 1975, 227:
0 TC 1961, 400; Bonra pogHan 1986, 69.

175



Armenian Narratives of the Two-Horned Alexander...

after the revelation of the secret, the king’s power can be transferred to the lawful
heir, i.e. to the foster-brother barber. The basis for this hypothesis is the division
of the massive empire created by Alexander the Great among his comrades-in-
arms after his death®. The historical heirs of Alexander the Great’s empire are
not different from the foster-brother barber. None of his comrades-in-arms had
immediate and lawful right of inheritance.

The Well as the Vault of the Secret and the Reed as its Revealer

And so, the barber finds out the king’s secret, and, in order to keep his life,
swears not to make the secret known, but his swollen belly is making clear that he
has some ban in him, and only after its violation he can restore his normal
physical condition. The dilemma, between keeping the secret and breaking the
oath is resolved by the smallest of the evil, i.e. confiding the secret to a distant
well. The barber, three times, or so many times that is needed for his belly to flat
and calm, repeats: “Alexander the Great has a horn™®2, The oath of silence and
the swollen belly are immediately connected with one another and are among the
tale motifs (Motif M241.1 of ATU506* type)*3.

The well symbolizes the connection with the world of dead, from where,
impacted by the secret a reed grows out, which, in its turn, is the symbol of the
king’s power in Egypt and of the human weakness in the oriental Christian
tradition®*. We can guess that the reed is the manifestation of the barber’s
weakness, who has broken his oath, and the loss of the revealed horns of the king
is associated with the loss of power and life. Thus, it is imporant that his substitute
should have the corresponding features, namely — magical power, which,
according to ancient beliefs, can also be obtained in the “other world™®. The
barber bends over the well and looks into the bottom. According to the ancient
Indian and Greek beliefs, the reflection in the water is a precursor of death,
because the water ghosts are dragging the human reflection and the soul under
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the water®®. Thus, the barber communicating with the world of dead through the
well, returns home®’, and the reed grows from the well. Usually there is no
coming back from the world of the dead, and the one who returns is sure to be
pursued. According to a Sumerian legend, the goddess Ereshkigal lets the
goddess Inanna return to the earth on condition that somebody should substitute
her before she returns. Making sure that Inanna lied to her, Ereshkigal sends the
most terrible and her most heartless servants after Inanna. The smallest of the
servants were the size of a herb stem and the biggest ones were like giant reeds
which were growing on the edge of a marsh®®. The reed grown from the well can
have two legend meanings. First of all, it can reveal the king’s secret, and second,
return the barber fled from the underworld. Some Armenian Alexander
narratives confirm that the barber is paying with his life: “From the fear of the
king the heart of the barber bursts, but the reeds tell the secret of the king to the
world”®®, “The barber swears to him that he told the secret to the well only, but
Alexander does not believe him and orders to decapitate him”°. This means that
Alexander returns him to the underworld. The communication of the barber with
the underworld or with the kingdom of the dead is also conditioned with the
supposed change of his social status (a substitute for the king) that is a required
and lawful thing for the fairy tale and legend characters®.

The secret told to the well goes deep into the earth, but later it returns from
the underworld through a reed grown from the well. As long as the reed is
standing, nobody knows the secret, but when the shepherd cuts it and makes a
reedpipe (panpipe in some versions) from it and plays it, the secret is revealed,
and everybody learns about the shameful defect of the king. In the theme of the
reed, in an obscured way not only the connection with the underworld is
preserved, but also the well-known motif of the Greek mythology about the nymph
Syrinx and about the god Pan who made panpipes from the reed®?.

In the majority of the studied plots (with the exception of the plots where the
wind-waving reed is whispering the secret, or that a flower comes out from the
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well that is similar to Alexander’s head and has a pair of horns on it), the
shepherd cuts the reed and makes a reedpipe from it, which plays only the secret.
The plot of the Greek Midas legend is formed around the fact that in the Apollo
and Pan contest the advantage is given to Pan’s reedpipe. The secret of punished
Midas is revealed through the same musical instrument to which he has given
advantage. The majority of the researchers link the Alexander motif with the
legend of Midas — a fact which is anchored on the resemblance of the two plots.
However, the source of the legend of the Phrygian king Midas is the mythology of
Asia Minor, which, being interlaced with the mentality of the Greek mythology,
endows the legend with a new quality, though the withdrawal from the origin
breaks the inner connection of the facts, and the main meaning becomes
unrecognizably obscured. So the further development of Two-horned Alexander’s
plot, due to the regression of mythical mentality, gradually acquired features of
everyday life.

In some variations the barber digs the ground and buries the secret into it.
The subtext of the motif is that the ground should keep the secret, because
according to the Ancient Roman mythology the nickname of the Earth’s goddess
was “the mute goddess”®?, and probably a lot of ancient nations had the belief of
the secret-keeping feature of the ground. The secret buried in the ground is
coming out like the planted seed. The dual function of the ground lets the plot
take a moral direction. Two-horned Alexander listens to the barber’s explanation
and comes to a conclusion: “That means, you cannot believe even the ground.
The barber believed the ground, trusted my secret to the ground and the ground
announced it to the whole world™®.

The fact that the secret cannot be kept even in the ground, is formulated in
the Armenian folk proverbs “The ground will deliver the sound”, “Let the earth
not send the news” or “The earth has ears™®® which, over time losing in their
initial meaning and being redefined, acquired the form of a moral conclusion
confirmed with life experience. Thus, the transformation of the two-horned
Alexander motif from a legendary plot to a realistic one can be accounted for by
this fact.
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Conclusion

Examining the Alexandrian plots of the Armenian oral tradition we conclude
that the Armenian Alexander narrative was formed on the basis of the folk plots
on Alexander which penetrated Armenia from Greece, Asia Minor and
Mesopotamia, as well as of the Armenian translations of the stories by various
authors, particularly by Pseudo-Callisthenes. Investigation of the plot about Two-
horned Alexander (that is present in the realistic and everyday stories and jokes)
among other Alexandrian plots, reveals the preservation of the remains of ancient
legends in it. The study of the motif shows that it is anchored on the Mythology of
Mesopotamia (Sumer-Akkadian) and Middle East, and can be considered an
ancient mythological model that has lost its initial meaning over time. On the other
hand the main legendary functions of the main characters (Alexander, the barber,
the shepherd) have been obscured, and the secondary reality of everyday life has
been propounded. The historical Alexander the Great, being proclaimed as son of
god, became a folklore character, and his image was endowed with all the
features of gods and heroes, typical of horned characters.
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EMUGR3NK ULGRUULH P <U3LULUL NMUSNhULENE
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fuGU23UU E.
Udthnthnud

Pwbwih pwnbp' tnobpwypp wppw, uwihphs, dninpy, wwwdnipiniu, wun-
wdwjhu dwagnid, wnwuwb], hwjwwnwihp:

Cwy Jhywlwu pwuwhjnwnygjwu dbe hwunhwnd Gu hpwwwwnd hb-
phwpubin L gpnygutin, npnug hhdpnud puljwd £ notipwyhp wppuyh dninhyp
(ATU 782): Pwuwhjnuwlywu wywunniyejwt dbg nyjw| dninhyp Yuwyned £ U-
(tipuwunp Uwybtnnuwgnt wudwt htiwn, nph ywwnbwnny uw Ynsynid £ Gpytine-
jnip Wbpuwunp wd Upubpnud punniudwd nt mwpwddws duny’ hulwunbp
2nynupuwju (wd huywunwp 2nynwnph):

Cwjjwywtu witipuwunpuwwwnnip duwynnybi £ hnppwuhwywu b dhow-
glitnpjwtu nwpwdwonpowuhg UGpuwunph dwuht thnfuwnjwd undbubpp nt
wwuwndnyeyniutbph bW hwinwwbu hwitipbu pwpgdwuywsd Ybiné “Ywihuptubuh
wwundnyjwu hhdwt pw:

Gpytingynip Ujtipuwunnph dninpyh puunyejudp pwgwhwjnynid £ dh huw-
ghyu wnwuwbwpwuwlwu dnnbih httnwgw qupgqugnidp, npp uyhgp £ wnb)
onubpwwppwnuwywu wnwuwbijwpwuwlwu dhowywipn: dwdwuwlyh pu-
pwgpnd pwuwhnuwlwu wwwnuubpnd dpwquyt] Gu Gpybnginip Ujtip-
uwunph dninhyh bwjutwlwu vpwuwynieniup, tingjntputiph, huswbu twl hb-
pnuutiph (Whpuwunp, qupuwyhp, hndhy) hhduwywu gnpdwnnypubpp: $n-
thnfunieyniuutiph hbiwbwupny wwuwnnwubipp &tnp Gu pbipb Gpypnpnwywu
Yugwnuwipu vpwuwynuyeynt' dhdwnwownd U pwpnwlupwwnwlwu pupwg-
pny:

Cuwn pwuwhjnuwlwu undbubph’ ywundwlwu Ujtpuwunp Uwybnnuw-
ghu, wunywsdnpnh hnswyybiny, untindt £ pwuwhjnuwlwu htpnu nwnuwint
Uwfuwnpuiubp W php YGpwwpp dbe funwgnti wuwnmywdubiph nu hbpnuubiph
wju pninp gotipp, npnup hwwinty Gu BneGpwyhp htpnuubiphu:
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APMAHCKUE CKA3AHUA O ABYPOIOM AJIEKCAHOPE U UX
PUTYAJIbHO-MUDOJIOTMHECKUE UCTOKN

XEMYAH 3.

Pe3iome

KnroueBbie cnosa: poratblii uapb, bpagobpeii, MOTUB, UcTOpuA, HoMECTBEHHOE
NpoucxomaeHne, Mud, NoBepbE.

B apmaHckom annyeckom cponbkiope BCTpeyaroTcA peanncTuyeckne ckas-
KM U CKasbl, B OCHOBE CHOXETOB KOTOpPbIX NEMUT MOTMB poraTtoro uapa (ATU
782). B ponbknopHoit TpaguumMm MOTUB poraTtoro LapA CBA3aH C MMEHEM LiapA
AnekcaHppa MakepoHckoro, kotoporo HasbiBanu [iByporum AnekcaHppom
unn, Kak npuHato Ha Boctoke, Uckanpep 3ynb KaphaitHom (unm Wckanpap
3ynbrapm).

ApmMAHCKME cKasaHuAa 06 AnekcaHppe ccOPMUMPOBAIUCH Ha OCHOBE
3aMMCTBOBaHHbIX U3 ManoasvaTCKUX W MeCcOornoTaMCKUX PErvoHOB CHOMETOB U
uctopuii u, ocobeHHo, Ha apMAHCKMX NepesBogax uUcTopum ob AnekcaHppe
[Ncespo-KannncdpeHe.

Wccnepyemblii motve [lBypororo AnexcaHgpa BOCXOOUT K OpeBHelLuel
Mucponoruyeckoli Mogenun, Kotopas 6epeT Hayano B LUYMEPO-aKKafCKON Mu-
donorun. Co BpemeHem B pONbIKOPHbIX CKasax CTYLLEBANOCh NEPBUYHOE 3Ha-
yeHue moTuea [lBypororo Anekcangpa. B pesynbrate 311 ckasbl 0bpenu 6biTo-
BO€E 3Ha4yeHWe, COXpaHNB FOMOPUCTUYECKME U HPaBOYYUTENbHbIE INEMEHTBI.

CornacHo chonbKNIopHbIM CloMeTam, ncTopuyecknini Anexcanap MakepoH-
CKWi1, NPOBO3rNaLleHHbli1 CbIHOM 60XbUM, cTan (PONbKIOPHBIM FEPOEM C Xa-
paKkTepHbIMK nA poraTbix 60roB YepTamu.
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