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Introduction

The epic “Koroglu” (“Koéroglu”, “Koroghlu”, “Korogli”, “Kerogli”),
despite its late origin (XVII century), in comparison with other Turkic epics,
has no analogue in its prevalence. The formation of the epic started from the
XVII century and lasted until the XIX century. Later, it was subjected to
various artistic developments and changes, becoming a unique example of
overcoming linguistic and ethnic boundaries'. Mainly handed down by
narrators, it began to be written down in the first half of XIX century to the
beginning of XX century, and the stories spread in Central Asia, especially
in 1930-1940s and later.

Some stories and songs of the epic were first recorded in the territory of
the Russian Empire. In particular, the record of Russian historian,
ethnographer and statesman of French origin Ivan Chopin (1798-1870) in
the 1830s is known, which, however, is not considered complete and
reliable. According to Chopin, he took notes in Nakhichevan of the
Armenian Province (Armenian Oblast) from a local “Tatar”, i.e. Turkic
speaker ashugh (minstrel, bard) with the help of an Armenian translator, and
some additions were made by him?.

The first complete recording of the epic was made in the first half of the
XIX century, in the Iranian province of Azerbaijan (Azarbaijan /Aturpatakan),
by the Russian Polish diplomat and orientalist Alexander Chodzko (Chodzko,
1804-1891). Having entered the Russian Empire’s diplomatic service,
Chodzko served in Iran, particularly in Tabriz and Gilan, from 1830. He
recorded the mentioned version in that period from a local Turkic speaker.
Later, in 1842, it was published in English in London’. In Europe, this
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publication received the attention of not only scientific, but also literary
circles®.

In the middle of XIX century in Europe the epic was mostly considered to
be Iranian (Persian)’, and later Azerbaijani (i.e. Aturpatakan), considering the
location of the first complete recording. After the collapse of the Russian
Empire and with the creation of a new Caucasian state in 1918, called
“Azerbaijan”, it was directly attributed to ethnicity.

Among the reactions of Russian literary circles, Ivan Evlakhov’s novel
“Shamlibel Valley”, published in 1849 (Tiflis), is well known®. Also, other
literary works of Russian authors (poems, fairy tales, etc.) are similarly
known. The Russian translation of Chodzko’s book should have been quite
expected in that period, but only 14 years later it was published in issues of
the political-literary newspaper «Kaka3» (“‘Caucasus”) in Tiflis, translated by
S.S. Penn’. In the same year it was published as a separate booklet with a
limited edition.

Also, other such attempts are known, which were generally judged to be
incomplete and quite deviant from the original. In particular, the translations
of O.I. Senkovsky and N.V. Berg are known, in both cases, the epic was
perceived as a sample of Persian literature, taking into account the location of
the recording.

The translation of S.S. Penn in 1856 was considered more close to the
original and successful, which, however, according to the results of our last
research, does not correspond to reality®. In many cases, the translation
deviated from the substantive details, and the references about Armenians and
Armenia in general, which are of interest to us, were arbitrarily removed from
the text’.

Typologically different versions of the epic are conventionally divided into
two groups — Western and Eastern. The versions included in the Western
group (Turkish, Azerbaijani, Armenian, Georgian, Dagestani, Kurdish, etc.)
mainly come down to the version that was recorded by A. Chodzko. In all
versions of the Western group, Rushan or Rovshan, nicknamed “Koroglu”, is

*Sand.2018; Longfellow. 1931.
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? According to the results of our research, despite the presence of unique
references to Armenians and Armenia in Chodzko’s edition, these sections are
completely absent in the Russian translation. Meanwhile, in two cases they were
arbitrarily replaced by a general Christian character, in two other cases by a Muslim
one. Such an anti-scientific approach went completely unnoticed by scientific and
literary circles in the Russian Empire and the USSR, since the Russian-language
version was more accessible and served as the basis for further research
(Th o of v g gos 1o, 2023m, 151—-157).
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a popular avenger and poet-musician (ashugh or ashyk), who, at the head of a
group of avengers, punishes the tyrants who blinded his father (hence the
nickname “Koroglu”, i.e. “son of the blind”’). Koroglu conducts the activities
of a typical “noble robber” (“noble bandit”), in the likeness of Robin Hood,
attacks caravans, exacts tribute from merchants, hiding in the impregnable
mountain fortress of Chamlibel (Shamlibel). The group’s versions are largely
free of mythical and fairy-tale features, which indicate the presence of a stable
historical basis.

In the versions of the Eastern group (Turkmen, Kazakh, Uzbek, Tajik,
Bukhara-Arab, Tobol’s-Tatar, Karakalpak, etc.) this historical basis,
characteristic of the Western group, is absent, giving way to archaic layers of
legends, rich in pre-Islamic and earlier fairy tale elements, and Iranian
mythology. Even his birth is legendary: Rushan (Rovshen) is born in a
cemetery after his mother’s burial, hence the unique names of the Eastern
group versions (Gorogli, Gurogli, Kurogli, Gurugli or Gurguli. i.e. “son of the
grave”). In some national stories, this legend is combined with the fact of the
hero’s father becoming blind, according to which there are also Turkmen,
Kazakh and other stories with the name of “Korogli” (or "Korughili”)'°. In
these versions, Gorogli fights with devas and dragons, rules the fairy-tale
country of Chandybil (in the likeness of King Arthur, the hero of Celtic-
British folklore). In the Eastern group, the Tajik poetic epic “Gurugli”
(“Gurguli”) has its own unique style of presentation.

It should be especially noted that “Koroglu” is the only Turkic epic in
which the main character bears a name of distinct Indo-European origin
(RoSan or RouSan meaning in Persian — “light, bright, shining”). In the
Armenian version in the Urmian dialect, Rushan-Koroglu also bears the
Armenianized name Arushan or Urushan, and in the version in the Van dialect
- Arsham''.

The historicism of the epic and Armenian historiography

The historical basis of the epic of “Koroglu” generally concerns the Jelali
Revolts (Celali Rebellions) in the Ottoman Empire at the end of the XVI
century and the beginning of the XVII century.

Since the first recordings of the epic, researchers have been studying the
issues of the events reflected in it, the characters, the features of historicism,
the time and region of the origin and formation of the epic. Similar
questions were explored in the works of authors of the late XIX century and
early XX century, but they do not fully cover all issues. First of all, at that
time the recording of the main versions of the epic was not completed and
some stories and legends were analyzed, moreover, materials from historical
sources were generally not available.

" XupmyHuckuii,3apudos. 1947, 192-197.
"Ry nn-0y . 1941, 12:
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For comparison, it should be noted that the necessary sufficient
information was not found in foreign sources. Ottoman historians of the
XVI-XVII centuries Ibrahim Pecevi, Mehmed Solakzade, Mustafa Naima,
Ko¢i Bey (Kogibey), Katip Celebi provides more information about the
Jalali uprisings, but the name of Koroglu remained unknown to them. Only
the famous Ottoman traveler and historian of the XVII century Evliya
Celebi in his “Book of Travel” (“Seyahatname”) twice mentions the robber
(“haydut”) and the improvisatory poet Koroglu, however, being vague hints,
these references gave rise to many misinterpretations.

The most reliable historical sources are documents from the late XVI
century Ottoman state archives (Mithimme Defterleri), which are mainly
decrees and reports of provincial authorities. In particular, the decrees of
1579-1581, 1588 and 1593-1595, addressed to representatives of the
Ottoman authorities of Bolu, Gerede, Igel, Karaman and other areas,
describe the bandit actions of Koroglu and his accomplices, and note the
need to eliminate them and arrest Koroglu. It is emphasized that the robber
Koroglu Rushen robbed caravans and kidnapped young men, which is quite
consistent with the content of the epic. It appears from the documents that
Koroglu was active, especially in Bolu and Gerede. Another document notes
that during the war with Iran, Koroglu resorted to banditry with a gang of
200 people'?.

In these documents, Koroglu’s accomplice Giziroglu (Kiziroglu) Mustafa
is repeatedly mentioned as the leader of a group of robbers operating
between Malatia and Sebastia (Sivas), moreover, before the start of the Jalali
uprisings themselves, as evidenced by Armenian historiography. In general,
according to the results of studying documents from Ottoman archives,
Koroglu and Giziroglu Mustafa are considered the leaders of the gangs of
the pre-Jalali period. Famous bandits demonstrated disobedience to Ottoman
authorities as early as 1582-1584, i.e. before the very first Jalali actions in
the Ottoman Empire.

Having a centuries-old stable tradition, the Armenian historiography of
the XVII century saved an important and unique information about these
historical events, also about the leaders of Jelali, the historical prototypes of
the epic (Koroglu, Giziroglu Mustafa, Tangri Tanimaz, Kosa Safar etc).

The particular importance in the studying of the historicism of the epic
presents not only the works of Armenian historians of the XVII century
Arakel Davrizhetsi (Arakel of Tabriz), Grigor Daranaghtsi (Grigor
Kamakhetsi), Azaria Sasnetsi, Avetik Tigranakertsi and Yeremia Komurdjian
(Jeremiah Keomurjian), but also small chronicles and colophons (memorable
records) of manuscripts of the same period.

A brief testimony by Arakel Davrizhetsi (“This is that Korogli who
composed many songs that ashughs perform now”)", initially gave

2 Akdag. 1995, 265, 298.
B Ywoppdbgp. 1990, 108:
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researchers the opportunity to confirm the presence of the historical figure of
Koroglu. At the same time, this is the oldest mention of Koroglu known to us
in historiography. Also valuable is the testimony of Giziroglu Mustafa, whose
comradeship with Koroglu, unlike other rebel leaders speaking with the main
character of the epic, is directly noted. The historian also clearly indicates the
number of his troops (“1000 men”)", as well as the fact that Koroglu
mentions him in many of his songs.

Avetik Tigranakertsi (Avetik Baghdasaryan) also notes that the rebel
Koroglu was an ashugh, and Giziroglu Mustafa was his friend, mentions the
same year of the Kosa Safar uprising (1599), and also confirms the
historicity of Tangri Tanimaz etc.'®. In accordance with this, in fact, not only
Davrizhetsi testify to these realities. The testimony of Grigor Daranaghtsi
about Giziroglu Mustafa is very unique and detailed. Also it’s indicates a
direct connection between the Kurdish rebellion in 1590 that took place in
the Ekeghiats region (ancient Acilisene)'®.

Also of interest is brief information from small chronicles of the XVIII
century. In particular, in a typical chronological style, reports are mainly
repeated about the historical Koroglu and his accomplice Giziroglu Mustafa.
Similar messages are conveyed by the chronicles of Ghevond Tospetsi'’,
Ananun (Nameless) Vanetsi'®, priest Haroutiun Khalfayan'®, and the so-
called “Chronology of Jerusalem™?’.

The work of Armenian merchant and folklorist of the XVIII century Elias
Musheghian (Yeghia Karnetsi, 1689—1750) presents special importance.
Although Musheghian is an author of a later period, he reports relatively
more extensive information about Koroglu than all the mentioned Armenian
historians and chroniclers. The most valuable part is the explanatory passage
of the text, in which Musheghian summarizes the common stories about
Koroglu, which basically coincide with the legends recorded later'.

Special attention is paid to 13 songs (koshma), written in Armenian
letters in the local Turkic language (Tiirki), which are considered the first
examples of Koroglu texts. Having reached the present day, the songs
recorded by Musheghian, in their main motives, stanzas and rhythms,
coincide or have close parallels, especially with the Turkmen versions, it is
obvious that the framework of these songs is in the repertoire of bagshys and

“ Qo dbgph 1990, 108:
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ashughs”. Musheghian’s collection with accompanying commentaries is
still considered the oldest of the texts and songs. The recording and study of
texts about Koroglu begins with this collection.

Many texts of Koroglu or attributed to him are also found in Armenian-
lettered Turkic-language manuscripts of the XVIII-XIX centuries.
According to the results of our research, Armenian manuscripts related to
the Koroglu theme are currently kept in the following institutions in
Armenia and abroad:

— Mesrop Mashtots Research Institute of Ancient Manuscripts (Matena-
daran);

— Archive of the Museum of Literature and Art of Armenia;

— St. Theodoros Manuscript Library of the Armenian Patriarchate in
Jerusalem.

Until recently, only 3 manuscripts were known in Matenadaran (No.
7318, 8540, 9003), but as a result of our research in 2022-2023, there are
more of them. There is no doubt that this series is not exhausted by the
above-mentioned materials, and in the process of replenishing and
deciphering Armenian manuscripts, new texts will be discovered, which, in
turn, will complement the topic.

The Armenian version

The Armenian version of the epic became better known during the USSR,
in the 1930-1940s, although complete versions and legends were recorded at
the end of the XIX century.

Among other national versions, the Armenian versions and stories were
also known, the range of which covered a large area. It should be noted that if
the spread of the national epic “Sasna Tsrer” (“Daredevils of Sassoun’) was
limited to the main part of Western Armenia (Mush-Sasun), then “Koroglu”
was incomparably more popular in Eastern Armenia and Western Armenia,
among Caucasian and Iranian Armenians, as evidenced by numerous folklore
records, literary, musical and other cultural echoes.

The existence of toponyms after Koroglu in the entire territory of historical
Armenia (fortresses, mountains, bridges, roads, rocks, caves, wellsprings, etc.)
also testifies to the huge radius of distribution. Moreover, the distribution of
these and conversations is definitely interconnected. The writer Raffi (Hakob
Melik-Hakobian, 1835-1888) mentioned the abundance of toponyms, known
by the name of Koroglu, and justly explained it by the fact of the prevalence
of stories and legends: “Folk heroes in the traditions of the people do not die,
but gradually grow and grow over the centuries, and even what was not done
in their time and by their hands, the people attribute to them. For example,
let’s take Koroglu. Starting from Tiflis to Yerevan and from Yerevan to Old
Bayazet and from here to Karin, where you will see the ruins on the top of the

2 Kappoies. 1968, 12-13.
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mountain, they will tell you “this is the fortress of Koroglu”, although none of
them was the fortress of Koroglu... People give their heroes more than they
had. And what they actually had, he keeps in his memory forever”. As a
rule, “Koroglu fortresses” are defensive structures of a more ancient period,
mainly from the XVIII century and then they were attributed to Koroglu, in
parallel with the spread of stories and legends.

Soviet Russian ethnographer and historian Sergei Tokarev (1899-1985)
testified about the prevalence of the Armenian version of the epic during the
USSR in the section dedicated to Armenian culture in his famous work (“The
Ethnography of the Peoples of the USSR”). After “Sasuntsi Davit” (i. e.
“Daredevils of Sassoun”), Tokarev mentions “Koroglu” among the Armenian
folk works, assuming that it “probably reflects the influence of Turkic
neighbors ™.

The epic was quite popular in Armenian circles during XIX—XX centuries;
historical and artistic echoes appeared through Armenian tales of the epic,
literary presentations, ashugh translations, and also notable references in
Armenian literature and music. In some foreign philological circles, this
problem is largely the result of a misconception, because the “Armenian
version” still refers to the artistic developments of Armenian poets and
ashughs, which, of course, cannot be versions of the epic.

First of all, we can talk about the version published in Yerevan in 1941 in
the Urmia (Urumiyeh) dialect of Iranian Armenians, as well as about three
dozen other unpublished versions. Among them there are known versions that
were recorded at the beginning of the XX century, in Van, Moks, Bashkala,
Erzurum dialects, as well as versions recorded in Eastern Armenia (Artashat,
Vayk, Kotayk, Vagharshapat), including in Iranian Armenians’ dialects
(Khoy, Salmast).

In the 1930s with the efforts of the Armenian Branch of the USSR
Academy of Sciences (ArmFAN), appropriate data collection works were
carried out, as a result of which dozens of Armenian versions and stories of
the “Koroglu” epic were recorded from Eastern Armenian and Western
Armenian narrators. According to a recently discovered archival document,
recorded folklore material was subjected to scientific study at the academic
level, in particular, some and other defects caused by the ideological influence
of time were identified. A prominent figure in science and culture of that time,
Hakob Haroutiunian (1888—1943), made his remarks in order to correct these
defects™.

Mostly in the 1930s Armenian scientific circles were quite close to
publishing a collection of Armenian versions and stories of the epic.
However, the process was hindered as a result of the problems caused by the
Azerbaijani SSR circles within the framework of the policy proposed by the
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center “one epic — one nationality”. As a result, famous Armenian composer
Armen Tigranian’s “Korogli” opera remained unfinished, similarly, other
written Armenian versions and stories were not published, and the Armenian
collected original of the epic was not compiled (on the example of Tajik,
Turkmen and other versions).

Only thanks to the efforts of academician and orientalist Joseph Orbeli
(1887—-1961), who took over the leadership of ArmFAN, in 1941 (actually in
1942) the Armenian version was published, recorded in the Urmian dialect,
becoming the only Armenian folklore version known to the scientific
community until now.

The complete version in the dialect of the Armenians of Urmia was
recorded in 1912, in the village of Azatavan of Artashat district, by folklorist
Gegham Tarverdian (1884-1959) from the 53-year-old peasant Gevorg
Taroyan Avagian, and published in 1941 with a lengthy foreword by
ethnographer Khachik Samuelian (1873-1940)*. The only published version
consists of 46 thematic chapters and is a true example of folklore in an
indispensable dialect language, which in turn creates a unique national
environment. Regardless of the general content, the version can rightfully be
considered unique monument of Armenian folklore.

In any case, during the USSR, the publication of “Kor-Oghli, a folk
novelism” was a rather serious request by ArmFAN, from that time on, all
studies on the subject of the epic definitely mentioned the existence of the
Armenian version (although sometimes with some reservations). The
aforementioned found its echo in relevant studies abroad, including European,
American and Turkish. Such an approach has actually been preserved until
now, regardless of the level of interest and work carried out by Armenian
circles.

Based on only Urmia’s version, Karl Reichl emphasizes the allegedly
exclusively poetic nature of Armenian texts*’. Recently, the Armenian version
of the epic has been circulating in foreign publications, saying that it is less
accurate in terms of historical and geographical details, but it is quite rich in
content, which is indicated by Nora Chadwick and Victor Zhirmunsky’s
study”®. Naturally, at most, only Urmia’s version or the various interpretations
around it can be accessible to the foreign audience. Meanwhile, these
controversial provisions are circulated in the available sources on the subject.

Soviet academician Baymuhamed Karriev, a famous researcher of the epic,
once emphasized the popularity of heroic stories among Armenians and the
need for a special study of the Armenian version, both based on the
elaborations of ashughs and gusans, as well as on manuscript sources. Citing
the reports of Armenian folklorists, Karriev also noted the existence of several
dozen versions of “Koroglu” songs in Armenian dialects, of which “about 40

Rynn-0gp 1941, 5-23:
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®Chadwick, Zhirmunsky. 2010, 302.
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have been recorded”™. However, it is clear that in this case we can talk about
versions of the epic written in different dialects, but not songs.

The remaining several dozen versions and stories in different dialects are
stored in various archives in Armenia. It is clear that the study of the
Armenian version of the epic “Koroglu” is not limited to existing and newly
discovered materials.

The tendencies of nationalization of the epic and Armenian
versions

If in the main versions of the Western group of the epic Koroglu is a
Turkmen (from the Teke tribe), then in others he is assigned a different
ethnicity. From this point of view, the Van version is different, in which the
characters and place names are Armenian. In other Armenian regions there
were also tales about Koroglu, which were written down later. They again
emphasize the Armenian origin of the hero.

As in other Armenian regions, the tales and stories of the epic “Koroglu”
were also quite popular in Artsakh (Nagorno-Karabakh), which have been
mentioned in writing at least since the end of the XVIII century™. At least
four Artsakh stories were recorded and published at one time®', but the epic
cycle is not exhausted by them, they still exist among the Artsakh people.
Artsakh legends are mainly nationalized and localized, they especially
emphasize the Armenian origin of the main character of the epic (Koroglu is
an Armenian or Armenian by origin). Although the tales clearly share
characteristic features with Western versions of the epic, they also include
elements of local fiction®%.

From a comparison of reports from various sources, it is obvious that there
was an Armenian version of the epic with the Armenianized name of the hero,
known as Khorogli (i.e. “son of Khor”), just like the Turkmen and Uzbek
“Gorogli”, the Tajik “Gurugli” (“Gurguli”). Accordingly, we can talk about a
completely different Armenian version that existed at that time (and not just
an artistic concept), which, in turn, could fill the “Koroglu-Gorogli-Gurugli”
cycle mentioned by academician Iosif Braginsky®®. The same circumstance
was pointed out in a separate chapter devoted to the Armenian version
(Ermeni Rivayeti) by the famous researcher of the epic Pertev Naili Boratav'*.

Even the Armenian classic Khachatur Abovian (1809-1848), in the
preface to his historical novel “Wounds of Armenia”, clearly considered
Koroglu an Armenian: “I knew for sure: in the Ottoman land, as well as in
the Kizilbash {Iran}, how many wonderful, wise, gifted people there were,

¥ Kappsles. 1968, 65-66.

OPpamazsan. 2023, 179-181.

N Ly dngmifpyulyuts bppuf@ubp. 1979, 178—180, 185-186, 187—198:
2 Pamaszsm 2023, 199.
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how many Khan's, Shah’s, Sultan’s courts of favorite ashughs, good singers,
poets - most of them were Armenians. It is enough to mention at least
Keshish-Oghli or Kor-Oghli to prove that my words are not a lie”™. This is,
obviously, a distant echo of the folk tradition created and developed before
Abovian, according to which Koroglu is depicted as an Armenian ashugh,
similar to the famous Keshishoglu®®. Moreover, the same conviction shows its
vitality to some extent even today.

The writer Ghazaros Aghayan (1840—-1911) testified about the stories of
“Khorogli”: “There is a legend that Rushan’s father was not “kor”, which
means “blind”, but Khor or Khorr, that he was an Armenian from the tribe
Khorkhoruni, but becoming a bandit, mixed with a Kurdish tribe called
Jalali*" and was considered a Kurd or Turcoman. So at that time his name
Khor was distorted, it became “Kor” and then it was believed that he was
blind”?®. In Aghayan’s own work, Koroglu is more than once presented as
having Armenian origin (““I am Jalali, my name is Rushan, My father’s name
is Khor, my mother is Khorishan”)*, and sometimes he secretly appears
under the name of the Armenian Khorogli.

In general, Aghayan himself testified to the belief widespread in his time:
“The glory of Korogli is widespread in our country and in every nation. The
Turks consider him a Turk, the Kurds - a Kurd, the Armenians - a Turkified
Armenian”*. 1t is noteworthy that in none of the three episodes he developed
on the topic of Khorogli, Aghayan did not refer to the story of the blinding of
Rushan’s father, with which, in fact, the epic itself begins, giving preference
to the Armenian version “Khorogli” or “son of Khor”.

This circumstance of attribution of Armenian origin was also pointed out
by Georges Dumézil*'. According to the definition of the French-Armenian
philologist Haik Berberian (Perperian), the above “is probably an echo of the
Armenian memories of the assimilation of two epics ™.

33 lllzn:[',mi:‘ 1981, 44:

36 Keshishoglu or Keshishogli (Turkish: “son of a priest”) is a famous Turkish-
speaking blind ashugh whose real name was David. He was born in 1804, in the
village of Shamshulda, Javakhk, wrote songs in Turkish and Armenian, received the
attention of the Sultan in Istanbul. There he took the nickname “Shavgi”
(“Cheerful”). He died in 1872 in Istanbul. Also famous was the singer Keshishogli
Jugayetsi (from Julfa), from whom a XVII century manuscript came down with 13
songs in Turkish and Armenian.

*7 This is due to a fairly common misconception at that time that the self-name
of the Jalali (Celali) rebels comes from the Kurdish tribe of the same name.

B U gy w . 1962, 100:
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Obviously, in this case we are dealing with folk etymology, as a result of
which Koroglu was associated with Khorkhoruni, one of the famous noble
families of Ancient Armenia.

Fragments of Armenian and Turkish poetry have been preserved con-
taining this story about the Armenian origin of Koroglu (Khorogli). Koroglu’s
father is Murad, who became a robber, from the Armenian Khorkhoruni
family, and his mother is Khorisha (Khorishah), from Artsakh. In all
likelihood, these are fragments from songs created in a later period and
attributed to Koroglu, the true origin of which, however, is still unknown. In
turn, XIX—XX centuries, the belief that Koroglu was of Armenian origin was
also widespread among some Armenian and Greek ashughs of the Caucasus
(Tifili, Dovrani and Havasi)®.

The poet Raphael Patkanian (1830-1892) also mentioned the concept of
the image of the Armenian convert to Islam Koroglu in connection with his
unfinished poem “Koroglu™*. The image of Koroglu, converted to Islam, is
later present in the artistic development of ashugh Jamali (Mkrtich Talian,
1848-1922), which is consonant with some of Koroglu’s songs recorded in
Armenian-lettered Turkish. The corresponding passage about the origin of
Koroglu is also known from the first complete record by A. Chodzko™.

In previously recorded Turkish legends, Koroglu himself acts as a
protector of Christians and Armenians, which is also noted by P.N. Boratav*.

According to the information we have, in the Armenian villages of the
Shamkhor region'’, a story about Koroglu, a native of the Armenian
Khorkhoruni noble family, was also spread. Moreover, Koroglu’s father is
mentioned as a Kurd, and his mother is an Armenian from this noble family*®.

The Armenian substratum

The Armenian influence in the epic is considered, manifested by the
presence of elements of the Armenian epic tradition, Armenian characters
(Bezirgan the merchant, Ayvaz, Kachal Hamza, the Armenian King, the

“Pamaszan. 2023, 195-196.

Vs v o ¥ g T 1964, 309:

# “Do not boast, Buly Pasha. Thou knowest that I am a royal tiger. Beware! I'll
muddle thy blood. Having forsaken my faith, I am a Giaour” (Chodzko. 1842,
298). Elsewhere Koroglu himself says: “I like the Armenian cross. He will not die
who kisses it” (Chodzko. 1842, 283). Koroglu is also hiding from a crowd of
Turks (sic) in the Armenian church of Kars, which raises doubts among his comrades:
“Is he an Armenian, that he should go to pray in a church?” (Chodzko. 1842, 207—
211).

% Boratav emphasizes the presence of such passages, consonant with the above,
for example: “Severim ben Ermeninin hagini”, i.e. “I like the Armenian cross”
(Boratav. 2016, 126).

*" Shamkir district in modern Azerbaijan, also known historically as Annenfeld.

Bpamaszan 2023, 195-196.



The problems of studying of the epic of “Koroglu” and Armenia 227

Armenian Pasha etc.). Some archaic layers and ancient mythological
elements that entered through Armenian channels are also considered.

Since the period of the first records, Armenian and foreign researchers
have repeatedly pointed out the obvious presence of Armenian influence in
the epic, which is expressed, in particular, in the versions of the Western
group. Academician Vladimir Gordlevsky (1876-1956) once noted that
careful examination will reveal the influence of Christian-Asia Minor
(Armenian) poetry in songs about Koroglu*.

The above is due to several circumstances, namely:

— The development of the Jalali uprisings, which served as the historical
basis of the epic, in Armenian and Armenian-populated territories;

— The viability of the Armenian epic tradition even after changes in the
demographic appearance of the region;

— Participation of Turkic-speaking Armenian ashughs in the creation and
formation of the epic.

From a comparative analysis of the versions of the epic, it is obvious that
the introduction of Armenian and general Indo-European elements into the
Turkish and partly into the Turkic epic tradition was carried out through
Armenian channels. In such conditions, the presence of Armenian characters
is logical, which is typical for the versions of the Western group of epics that
have preserved the historical outline, and the stories recorded and still being
recorded in Turkey. In the versions of the Eastern group, the Armenian
characters already acquire a general Christian or Caucasian coloring, which is
more manifested in the most diverse stories of the Turkmen “Gorogli”’, which
preserved the historical elements of the epic from the versions common in
Central Asia.

In general, the Armenian substratum, in the presence of individual
characters, could penetrate into different versions due to the following
circumstances:

— Introduction of the Armenian epic tradition into Turkic folklore;

— The influence of historical events (the end of the XVI century and the
beginning of the XVII century) during the period of the creation and
formation of the Western group of epics and especially the Turkish versions.

The latter circumstance determines the presence of the characters of the
Armenian merchant (Bezirgan) and the adopted Koroglu Ayvaz (Eyvaz) in
the versions of both groups of the epic, which is clearly associated with the
unique international role played by the Armenian merchants in the period
under review™’, and the violent actions shown during the Jalali uprisings’".

YTopanesckuit 1962, 264.
O fbi of gy g 5. 2018, 205-219:
UMb of vy g 5. 2018, 205-219:
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Of general interest is the presence of similar epic elements, in particular,
between different versions and narratives of the epic “Koroglu” and
“Daredevils of Sassoun” (“Sasna Tsrer”).

Considering the bilateral migration of Turkmen tribes, it can be assumed
that the epic stories common in the Armenian Highlands could have reached
Central Asia precisely through Turkmen channels™. According to the results
of recent studies, there is also a process of bilateral mutual enrichment. At
the same time, some characters were imported from the epic “Koroglu” into
“Daredevils of Sassoun” (Kachal Hamza, Zinjil Kiran etc.).

Although the epic “Koroglu” is a work of the late Middle Ages, it
contains many archaic layers and ancient mythological elements, of which
the mythologemes of “son of the blind” and the cult of the horse are clearly
expressed’.

The issues of historicism of the “Koroglu” epic and the study of the
Armenian substratum are not limited to existing and newly discovered
materials. The publication of new materials can serve as the basis for further
new research.

Conclusion

The first records of the “Koroglu” epic reflected details and episodes
related to the Armenians, which were not properly studied at the time. The
study of issues related to the historicity of the epic is impossible without the
use of reports of Armenian historiography.

The existence of Armenian versions and stories in different dialects is
undeniable, although there are still misconceptions about the issue in
international scientific circles. As in other national versions, in the Armenian
materials written so far, the main hero of the epic is attributed Armenian
origin, in some cases the folklore material is completely nationalized and
localized.

In the mostly Western group’s versions of the epic, the Armenian epic-
folklore substratum is clearly noticeable, which is subject to a separate study.

Samvel Ramazyan — PhD, Researcher of the Department of Folklore Studies
of the Institute of Archaeology and Ethnography of NAS RA. Lecturer at the
Faculty of Oriental Studies of the YSU. Scientific interests: Armenian-Turkic
folklore relations, history of the Armenian-Hellenic relations. Author of 1
monograph and about 40 articles. ORCID: 0009-0007-1782-4777;
sramaz@mail.com

2Pamaszsan. 2002, 33-34.
B Vg bpbow . 1938, 41:
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[TPOBJIEMBI U3YUYEHMS DTIOCA «KEPOTIJIbl» U APMEHUS
CAMBEJI PAMA3SIH

Pe3zome

Knrouesvie cnosa: Képoenwt (Képoeny), snoc, Apmenus, apmsanckas eepcus,
Ypmus, Azepbatioscan (Amypnamaran), A. Xoozvro, miopkckuil, Upan, auye.

Omnoc «Képorisn («Képoriry»), Oyayun npomsseaenneM X VII Beka, mo cpas-
HEHUIO C JPYI'MMH TIOPKCKHMMHU 3T0CaMH, OCCIIPELENEHTEH C TOYKH 3pEHHS
cBoero pacrnpoctpaneHus. Camas nepBas 3alMCh d10ca Obula caeiaHa dTHOrpa-
¢om U. IllomeHOM Ha TEPPUTOPUU HCTOPUUECKOH ApPMEHHMH — B APMSHCKOM
obmactu Poccuiickoit ummiepun, B 1830-x rr. [To3xe, B 3amucanHoi A. X0a3bK0 B
upaHckoM A3zepOaiikane (ATypriatakan) U onyOiIukoBaHHOH B 1842 r. mepBoii
HOJHON BEPCUM OBUIM OTPa)KEHbI AETAM M AMN30/bl, CBSI3aHHBIC C APMSIHCTBOM,
KOTOpbIE, OHAKO, B CBOE BPEMs HE OBLIN JIOJKHBIM 00pa30M H3yUCHBI.

Mg m3yuenns snoca «Képornen» NEpBOCTENEHHOE 3HAYEHHE MMEIOT JIOKY-
MEHTBl OCMAaHCKOM TOCYJapCTBEHHOW NEpeNUCKH U CBEIEHHs apMSHCKOU
ucropuorpapun XVII-XVIII BB. ApMsSHCKHE UCTOYHUKH HE TOJBKO MEpeAaroT
LEHHYI0 HH(OpMaIMio, HO W TO3BOJIAIOT OTBETHTh Ha Pa3IMYHbIE BOIPOCHI,
CBSI3aHHBIC C 3MOCOM. }3yueHue BOIIPOCOB HCTOPH3MA 3I0Ca HEBO3MOXKHO 0€3
UCIIOJIb30BaHUS MAaTEPUAJIOB apMIHCKON HCTOpUOrpaduu.

Omoc Noy4YuI NIMPOKOE MPU3HAHUE B apMIHCKUX KpyTrax, B Pe3yJIbTaTe 4ero
¢ koHna XIX B. 10 Hac JOUUIH THUTEpATYPHbIE U3JIOKEHNUS, AlllyTCKUE TIEPEBOABI,
OTJENbHNUE BepcUU U cKka3aHHs. CyIlecTBOBaHME apMSIHCKHUX BEpCHI U CKazaHUH
Ha pa3HbIX AHANEKTaX HEOCTIOPUMO, XOTS B MEXIIyHAPOAHBIX HAyYHBIX KPYTax 10
CHX TI0p CYLIECTBYIOT HEIIPABHUIIBHBIEC IPEACTABICHHS IO 3TOMY IOBOLY.

Kak ¥ B Apyrux HalMOHAIBHBIX BEPCUSAX, B 3AIMCAHHBIX 10 CUX IOP apMsHC-
KHX MaTepuayax INIaBHOMY I€pOr0 3110Ca MIPUITUCHIBAETCS apMSHCKOE TPOUCXOXK-
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JIeHHUe, B psie ciaydaeB (POJIBKIOPHBIM MaTepHall MOJHOCTHIO HAIIMOHAIN3UPOBAH
Y JIOKAJIM30BaH.

C nepuroja 3anvcyu Bepcuil BOCTOYHOM M 3amalHON TPYIII 10ca apMSHCKUE U
3apyOeXHBIE HCCIEA0BATEN HEOJHOKPATHO YKAa3blBAIM Ha SPKO BBIPa’KEHHOE
apMSHCKOE BIIMSIHUE, KOTOPOE MPOSIBIISETCS, B YACTHOCTH, B HAJTMUUH 3JIEMEHTOB
ApPMSIHCKOM 3MUYECKON TpaJuLuy, apMSIHCKHUX [IEPCOHAXKEH M HEKOTOPBIX 3IH30-
JIOB B BEPCHSAX 3alla[lHON TPYIMIIBI 31I0CA, B OCHOBHOM COXpPaHUBILEH HCTOpHUYEC-
KW cyOCTpart.

B nemom, x0T 3mo0c ABISETCS MPOU3BEACHUEM MO3IHETO CPETHEBEKOBBS, OH
COAEPKUT MHOTO APEBHUX IIACTOB M aHTUYHBIX MU(OIOTHUECKHX AJIEMEHTOB. B
MIPEUMYIIIECTBEHHO 3allaJIHbIX BEPCHUSAX 3M0cCa OTYETIMBO 3aMETEH apMIHCKHM
SMHYECKUH-(OTBKIOPHBIN CyOCTpaT, KOTOPBIH MOUIEKUT OTACTBHOMY HCCIE0-
BaHUIO.
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