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NATURE-INSPIRED RELATIONSHIPS IN FOLKLORE DISCOURSE

The article provides a comprehensive analysis of nature-inspired relationships in folklore
discourse, focusing on the cognitive-pragmatic and emotive-psychological dimensions of human
attitudes toward nature. It explores how folklore texts, as some of the earliest forms of artistic
and cultural expression, reflect the formation of human—nature relations within the framework
of primordial consciousness. These texts not only document everyday experiences but also reveal
how ancient communities perceived, interpreted, and symbolically structured their interaction
with the natural environment. In this context, folklore serves as a repository of collective memory,
preserving mythological thinking, belief systems, and culturally specific worldviews related to nature.

The study examines how nature-related beliefs, symbols, and mythological codes are articulated
in folklore discourse through various narrative and linguistic forms. Particular attention is paid to
cosmogonic concepts, which explain the origin and organization of the universe, and to the ways
natural phenomena — such as lightning, rain, wind, mountains, water, and trees — are interpreted
through mythological frameworks. In the absence of scientific knowledge, ancient people relied on
myths and legends to explain these phenomena, attributing them to divine forces or supernatural
entities. This mythopoetic approach demonstrates that nature was not only understood in physical
terms but also perceived as a living, spiritual, and semiotic system.

Furthermore, the article highlights the strong connection between nature and the inner, spiritual
world of human beings as reflected in folklore. Natural elements are frequently used as expressive
tools through which individuals convey emotions, thoughts, and social experiences. In folk songs,
proverbs, epics, and other folklore genres, motifs of nature symbolize human feelings such as joy,
sorrow, love, hope, and despair. The analysis shows that elements of nature function as cognitive
and semiotic models, representing various stages of human life, moral values, and social relationships.
For example, mountains may symbolize strength and endurance, water represents life and continuity,
while trees often embody growth and cosmic connection.

The research also emphasizes the role of paremiological units (proverbs and sayings) and epic texts,
such as “The Book of Dede Gorgud,” in shaping and reflecting human—nature relations in Azerbaijani
folklore. Through qualitative, cognitive-semantic, and semiotic analysis, the study demonstrates that
nature-related metaphors play a crucial role in structuring human thought and communication. These
metaphors encode ethnocultural knowledge and contribute to the transmission of values and beliefs
across generations.

In conclusion, the article argues that folklore discourse reveals a deep and inseparable unity
between humans and nature, where natural elements function not only as physical realities but also
as symbolic and conceptual tools for understanding human existence. This perspective also reflects
an implicit ecological consciousness, emphasizing harmony, balance, and respect for nature — ideas
that remain highly relevant in the context of contemporary environmental challenges.
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Introduction. Myths, one of the oldest genres
of folklore, are considered to be the primary sources
of humanity’s original outlook. In mythological
systems, theology of natural phenomena and objects
is presented as gods and resident forces. For example,
Abzu represents the original ocean of water, and Adad
represents the typhoon and lighthouse. This approach
shows that ancient people understood nature not only
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physically, but also on a metaphysical level. Similarly,
in ancient Egyptian mythology, Amun symbolizes the
divine power of the sun, while Aker symbolizes the
concept of the earth and the horizon. These parallels
prove both general and specific features of nature images
in mythologies of different peoples. [6, p. 46—62].
Literature review. In the folklore discourse of
the Azerbaijani people, human-appeal relations are
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multifaceted and multidisciplinary. Therefore, the
folklore scientist Elchin Galiboglu wrote, “In our saga,
theunity of man — nature — finds expression in adult
stature. Koroghlu's sword is a part of a thunderbolt,
from horses into the valley. In Azerbaijani mughams,
separately in the Azerbaijani love arts, the expression
of Human — Nature unity is complete. Godly spirit
and voice are clearly heard in our agreement. The
art of Azerbaijani zurna-balaban, from the beginning
to the end, makes Nature inquire: it conveys the
extreme elegance and forbearance of a Turkish man
with a harrowing, invincible, warlike, enthusiastic
spirit [4, p. 35]. In Turkish ethnoculture, objects of
different nature are often repositioned as cults. Nature
objects of mountain, forest, water, sea, river, ocean,
valley, valley, etc. have a semiotic essence in human
cognition. With their presentation, different discourses
express  socio-psychological, emotional, and
pragmatic functions. In Azerbaijani folklore, as well
as in Azerbaijani folklore, the mountain has always
been considered a symbol of exaltation, protection,
holiness, and proximity to God. Azizkhan related to
the Godverdi mountain cult, writing that themountain
names «In the Book» appear as one of the means of
characterizing the hero characters. It is possible to
approach such names from different prisms: the name
of a mountain is typical of the language of only one
hero, or it has been used only in relation to one hero;
the name of a mountain is pronounced in the language
of two heroes; the name of a mountain is found in the
language of more than two heroes. Indeed, it is possible
to clarify the associative and syntagmatic relation
between mountain names and heroic characters on
the basis of textual semantics” [5, p. 45]. There is a
saying about the mountain: “The mountain does not
meet the mountain, and man meets man” [1, p. 79]. In
this paremiological unit, the example of the mountain
refers to an aphoristic content based on human
comparison with nature. The cognitive semantics of
this paremia are metaphorically symbolized by social
relations between people. That is, the cognitive nature
of this proverb is that objects of nature are fixed in
the pattern of the mountain, they cannot change their
place, but rather, it is natural for people to encounter
them at a certain time because their way of life is
dynamic. In short, this paremia promotes the concept
of human being as a social being and refers to the
existence of social bonds between people at all times.
It is known that ancestors originate as a linguistic
expression of people’s life experiences, life skills, and
many years of experience.

In artistic discourse, the mountain at some point
refers to “sorrow, grief,” depending on the context.
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There is a mountain boy expression in our language.
The other name of this idiom is in the form of an
ancestor. “The mountain is painted deep” [2, p. 234];
you look at the mountain — it snows, you look at the
garden — it barks [2, p. 235]; you come from the
mountain, you go to the mountain [2, p. 234]; the
mountains do not lie [2, p. 234]; you take the staff from
the mountain and say, “It’s too much”, and you see
thatthe mountain itself does not exist [2, p. 234]; the
head of the mountain can become fog [2, p. 232]; the
place of the mountain [2, p. 232]; the place of the fog
[2, p. 232]; the mountain is ours, the gazelle is ours,
what is the hunter here looking for? [2, p. 232]; To the
right of Mount Ara, it is snowy and snowless [ 1, p. 35].
In general, parems about nature convey ethnocultural
information that expresses the attitude of each nation
to nature from generations to generations.

Methods. This study adopts a qualitative and
interpretative approach based on folklore analysis.
The methodology includes:

— Textual Analysis of Azerbaijani folklore sources,
including proverbs (paremiological units) and epic
texts such as “The Book of Dede Gorgud”

— Cognitive Semantic Analysis to interpret
metaphorical meanings of natural elements
— Semiotic Analysis to examine symbolic

representations of nature

— Comparative Perspective to identify parallels
between mythological and folkloric systems

— The data consist of selected proverbs, idioms,
and epic narratives that reflect human—nature relations.

Elchin Galiboglu wrote, “Consistently examining
the human-Enlightenment relationship in folklore,
which finds its rich expression in Azerbaijani folklore,
can be considered a must for tomorrow. An analysis of
the patterns in numerous folklore patterns inevitably
leads to a divine — and human — approach to nature.
The consequences arising from the disturbance
of ecological balance in the world today are of
undeniable relevance to the subject in question
at a time when every one of us is living in reality”
[4, p. 239].

Here are some examples: Mountains I trust in you,
snowed in [1, p. 208]. This proverb expresses a direct
nature-inspired attitude. This is where the mountain
symbolizes a confident person at all times, and the
phrase snowflakes means that the person you trust is
out. “Thirsty fruit does not bear fruit” [1, p. 590]. In
this paremia, the expression thirsty fruit symbolizes
a useless, inactive person, and the expression
unobtrusive refers to the consequence of inactive
person’s work. In this paremia, the concept of water
metaphors hard work, perseverance, and activity.
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In the Azerbaijani language, there is a proverb:
“The stranger builds the birds nest with his God”
[1, p. 163]. The cognitive semantics of this proverb
suggest that the metaphorically immature or alienated
person is rewarded by God for his sustenance. That
is, a stranger’s bird symbolizes a helpless person, a
nesting house, a place to live. In short, the bird and
nest metaphors in this parable, in fact, describe human
life. Thus, the process of building a nest of birds that
are a part of nature in these ancestors metaphorically
denotes the concept of human protection by the divine.
It is known that variation in ancestry is observed. For
example, the other variant of paremia, where the bear
crawls through the forest and does not know the forest,
is: the sparrow crawls through the mountain and does
not know the mountain [1, p. 209]. Here, sparrows
and bears are characterized as language metaphors,
and forests and mountains are characterized by people
trusted by nature images. Thus, the idea of rational
understanding of nature and human relations is
expressed in both parems.

“The nest built by every bird is lovely if it is
from a golden cage” [1, p. 166]. These ancestral
phrases golden cage and bird s nest create a semiotic
opposition. Thus, the expression golden cage
metaphorically symbolizes the restriction of freedom,
freedom, happiness, while the nest built by each bird
symbolizes freedom. That is, this paremiological unit
metaphorically reflects the analogy of human life with
nature, according to its cognitive semantics. Let’s
look at another example: “thebird is a golden cage
dungeon” [1, p. 176]. In this paremia, which refers
to the Azerbaijani language, the bird metaphorically
refers to the association of “fly”. Cognitively, the
bird associates freedom, liberty, in that paremia, and
the cage lection refers to the concept of restriction,
restriction, suppression of freedom. As the examples
show, the concepts related to nature in paremiological
discourse reflect the socio-psychological aspects of
human society through conceptual metaphors.

Results. The analysis reveals that natural elements
in Azerbaijani folklore function as cognitive and
symbolic models of human life and social relations.

In the Azerbaijani phocloric discourse, different
models of nature metaphorically address different
situations of human life and socio-psychological
relations. For example, we have a proverb: “The cell
throws the fruit into the tree” [ 1, p. 206]. The cognitive
semantics of this proverb refers to the fact that the
phrase fruitful tree symbolizes a person who is well-
known, famous, sufficiently influential in society, and
the phrase throwing a flood means what they say here.
That is, the cognitive explanation for this paremia is

that in society, there may be a great deal of people
who look enviously at a skilled person in socium with
a keen sense of direction.

There is a verbalization of the concept of «water»
in paremiological discourse. “Where the water is, the
vitality is there [1, p. 588]; the fish separated from the
water has no fear of fire [2, p. 588]; it prints /like a fish
out of water [2, p. 589]; there is no duck in the thirsty
land, no goose” [2, p. 589]. There are many sayings
about the tree concept: “the sparrow tree is as high as
it is, the original is missing, the branch does not have
a bar [2, p. 572]; the tree that grows in the shade does
not have a fruit [2, p. 442]. There are also parems
related to the seasons that represent nature: “Sleeping
in thespring, uprooting in the winter [2, p. 386]; the
rain of the summer day, the rejuvenation of the winter
day” [2, p. 387], the winter is gone, the spring is
coming, the bean is planting [2, p. 206], the winter
is in the distance, the summer is in the mountains
[2, p. 207], the winter is in the garden skirt, the
mountain skirt in the summer [2, p. 206]. At the same
time, various natural phenomena are reflected in
paremiological discourse: we came out of the rain,
we fell into the rain [2, p. 383]; the rain soaked, the
day dried [2, p. 383], the rain took the rest out of the
rain [2, p. 383], the shade of a large tree would be
great” [2, p. 147].

A man who is born one day will return to earthone
day. The cognitive semantics of this phrase, which
carries a deep philosophical understanding, reveal
the deep philosophical essence of the concept “Soil”.
“The Book of Dede Gorgud” also reads:

“Comfy, goofy world,

The end is the dying world,

He got a quote, hid the place,

To whom did the world live?» [3, p. 43].

The phrase hid the place in this piece of court is
the notion that life is temporary, that mourning is not
eternal.

There is also water among the four objects in the
saga “Kitabi-Dada Gorgud”, in the painting “Oiling
of the house of Qazan Khan”, where Qazan Khan
surveyed the abode of Qazan Khan. The conversation
between Uruz and the tree is described. It is mentioned
in part that the water has seen the face of the god.
That is, water is presented here as a symbol of life
and creation: “A water has appeared in front of the
pot. He said, “Water has seen the face of God. I shall
be inquiring about this water.” Let s see, lady, how it
went. The pot said.:

“Thewater coming out of the boiling rocks!

Water hitting wood vessels!

Hussein's dedicated water with Hasan!
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The adultery of the bean with the garden is water!

Ayisha and Fatima's vision of water!

The water that the princess horses drink!

The water that the golden camels pass by!”
[3, p. 142-143].

In this survey, the water is presented as one of the
main elements of nature and illustrates the symbolic
nature of living with man in the example of Qazan
Khan. In this piece, what is not related to the water in
the speech of the khan of Qazan is important for the
presentation of water as a living being, a part of nature
as a whole. In this section, the semiotic aspects of
nature-inspired relationships are summarized. In the
saga, the conversation of Qazan Khan’s son Uruz with
the tree of booty is one that has a special symbolic
meaning. “The unbelievers seized Uruz and brought
him to the bottom of the spoils. Uruz said, “Those who
disbelieve, amen, there is no doubt about the union of
god! Let me speak to this tree.” Called to the tree, she
said to the lady, what she said.:

You say, “Tree!, Tree! If I say don t hesitate, tree!

Tree at the gateway to Mecca!

Museyi — The base of the kernel is the tree!

Big — big water bridge tree!

The huge ship of the giant sea is a tree!

Hand Towel s saddle tree!

Tree supported by the sword of your hand!”
[3, p. 146].

In the above text, Uruz’s conversation with the
tree, due to cognitive thinking, refers to his belief
in nature and nature’s protective mission in the
example of the tree. That is, semioticistically, in
this poetic piece, a person’s feelings of seeking help
and help from nature. There are both mythological
and symbolic understandings in this conversation.
Thus, in mythology, the tree reflects the symbolicity
of the world and acts as the main symbol of life.
Here, in the tree’s pattern, nature objects are shaped
like a life preserving image. It is named after the
World Tree in Nordic and Turkish mythologies. In
Turkish mythology, this concept is referred to by the
expression Tree of Life. According to the myth of the
world tree, the world stands on a tree, the cosmic tree
symbolizes the relationship between the earth and the
sky and the communication. That is, because the tree
is symbolic, the universe is constructed in the form
of a tree.

Discussion. The results demonstrate that folklore
discourse reflects a deep integration of human
cognition, emotion, and environment. Natural
elements are not merely descriptive but function
as symbolic tools for expressing complex human
experiences.
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These findings align with cognitive and semiotic
theories suggesting that metaphor is fundamental
to human thought. Nature serves as a conceptual
framework through which social relations, emotions,
and moral values are understood.

Additionally, the study highlights the ecological
consciousness embedded in folklore. Ancient
narratives reflect respect for nature and awareness
of balance between humans and the environment.
This perspective is particularly relevant today in the
context of global ecological challenges.

There are many examples of naturalistic relations
in the Azerbaijani folklore discourse. “The Book of
Dede Gorgud” contains rich symbols and phrases
expressing the ecological thoughts of the ancient
Turks. “There is a scene in the Bukhara boy, the
lady s son: When the boy fell down there, the Grey
Horseman was ready next to the boy. Three times he
met his wound and said, “My son, do not fear, for
there is no death that creates you. Mountain flower
and mother s milk are your ointment.” [3, p. 137] The
saga reads as follows:

“Be my black head sacrificed, son, to you...

Why you run, your waters, the mountain of gas,

Don 't let it flow unless it’s stupid!

Why finish your herbs, Mount Gas,

If it doesn t end, don t let it end!

Miss you Keyes, Goose Mountain!” [3, p. 137].

“The rock is behind the mountain [2, p. 174], the
rock does not fly, the valley is not full [2, p. 174],
the rock is behind the mountain [2, p. 174], the rock
breaks the dust when it flies [2, p. 168], one winter of
the homeland is better than a hundred baht of pride
[2, p. 168], and the dune of the great mountain is also
great” [2, p. 148].

Conclusion. There have been many works in
folklore and written literature that relate to human —
nature relations. In artistic texts, at the paremiological
level, nature-inspired relations are given from
different semantics, different semiotic-imbolic ones.
In antique Greek linguistics, concepts of nature’s
relation to language were still introduced. One of
these concepts was fuse theory. Proponents of the
Fiisey theory argued that all names come from nature,
the source of which is nature. They first showed that
language was based on natural laws.

In folklore discourse, natural phenomena
metaphorize the social relations and communicative
aspects of human life. For example, “The wind
will not return” [2, p. 271]. Thus, the concept of
balanced existence of nature and man, love towards
nature, glorification of nature are reflected in folklore
discourse.
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M

MycaeBa H. A. BBAEMO3B’SI3KU, HATXHEHHI IPUPOJOIO, ¥ ®OJbKJIOPHOMY
JAUCKYPCI

Y emammi nodano ecebiunuii ananiz 83aEMuH 10OUHU I NPUPOOU 8 (POTBbKIOPHOMY OUCKYPCI 3 AKYEHMOM
HA KOZHIMUBHO-NPASMAMUYHUX A eMOYIIHO-NCUXON0SIYHUX ACNeKMAX CHABIeHHA THOUHU 00 HPUPOOU.
Locnioacyemobcs, sk ponvkiopri mexcmu, 6y0yyu 0OHUMU 3 HALOABHIUUX DOPM XYOOIHCHLO2O Ui K)IbMYPHO2O0
MUCTeHHs, 8I000padcaroms (hOPMYBAHHA B3AEMUH «TIOOUHA — NPUPOOA» 8 MEeNCAX NePBICHOI C8I0OMOCM.
L]i mexcmu He nuwe pixcyroms nogcakOeHHull 00cs8io, a il pO3KPUBAIOMb CHOCOOU, AKUMU OABHI CHITbHOMU
CHpULUMATY, THMePNpemyaiu ma CUMBONIYHO OCMUCTIO8ANU NPUPOOHe cepedosuuje. Y yboMy KOHMeEKCMmi
gonvkiop nocmae AK HOCIU KOAEKMUBHOI nam’ami, wo 30epicac mionociune MUcieHHs, GIDYBAHHSA
ma Ky1emypHO 3yMOGJIEHi KAPMUHU C8IMY, N08 A3aHI 3 NPUPOOOI.

Y Oocnioocenni  pozensaHymo, AK NpUpOOOYEeHMPUUHI VYAGNEHH:, CUMBOAU Mda MIiono2iuHi Koou
PENPEICHMYIOMbCA Y (PONbKIOPHOMY OUCKYPCI uepe3 pisHi HapamueHi Ui MoeHi ¢opmu. Ocobnusa yeaea
NPUOLIAEMbCSA KOCMOSOHIUHUM KOHYENYIAM, AKi NOACHIOIOMb NoXoodceHHs ma 0yoosy Bcecsimy, a makoosc
iHmepnpemayii npupoOHUX A8ULY — OIUCKABKU, OOWLY, 8IMPY, 2ID, 800U, 0eped—Y MenHcax Mighono2iuHux mooenel.
3a siocymHocmi HayKo8UX 3HAHb OABHI 00U NOSACHIOBANU YT ABUWA 30 OONOMO20I0 MI(hi6 i 1e2eH), Hadinayu
ix booicecmeennumu abo HAONPUPOOHUMU eracmusocmsamu. Taxuii michonoemuynutl nioxio ceiouums npo me,
WO NPUPOOa OCMUCTIOBANACS He Jiuule QI3UYHO, a U AK HCUBA, OYXO8HA MA CeMIOMUYHA CUCTEMA.

Kpim moeo, y cmammi niokpecnroemvcsa micHUU 38°A30K Npupoou 3 GHYMPIWHIM OYXOBHUM C8IMOM
J00UHU, 8i000padicenull y onvrnopi. llpupoori enemenmu wacmo UCmynarms 3acodamu BUPANCEHHS, uepes
AKI TI00UHA nepedac ceoi noyymms, OYMKU ma coyianoHull 00c8io. Y HapOOHUX NICHAX, NPUCie’six, enocax
ma IHUWUX HCAHPax hoabKaAOPY NPUPOOHT MOMUBU CUMBOLI3VIOMb TH0OCLKI eMoyii — padicmbs, CMYMOoK, 110008,
Haoiro ma eiduail. AHAniz noKasye, wWo eremeHmu nPupooU BUKOHYIOMb DYHKYIIO KOSHIMUBHUX | CeMIOMUYHUX
MoOenel, penpe3eHmylouy pisHi emanu Jo0CbKo20 HCUMms, MOPAIbHI YIHHOCMI ma coyiaibHi 8i0HOCUHU.
Hanpuxnao, eopu moxxcyms cumeonizysamu cuny il CMitiKicms, 600a — dcumms ma Oe3nepepeHicms, a 0epeso
4aACmo YocooOE 3POCMARHS | KOCMIUHULL 38 "A30K.

JlocniodcenHs makoxc axKyeHmye yeazy Ha poii Napemiono2ivHux oOuHuyb (npuciie’ie i Npuxasox)
ma eniunux mexkcmis, sokpema «Kunueu Jleoe Iopeyoay, y ghopmysanti ma 8i000pasiceHHi 83aEMUH THOOUHU
i npupoou 6 azepbanidHCaHcokoOMy @onbKkaopi. 3a 00NOMO20K AKICHO20, KOZSHIMUBHO-CEMAHMUUHO20
ma cemMiomuyHo20 aHAlizy 008e0eHO, Wo NPUPOOHi Memadghopu 8idiepaionms 8aANCIUBY PONb ) CIPYKIYDYEAHHI
JIIOOCbKO20 MUCLEHHS Ma KOMYHiKayii. BoHu KOOyIOmb emHOKYIbMYPHI 3HAHHA Md CHPUSIOmMb nepeoai
yinnocmeti i 8ipy8ans MidiC NOKOMIHHAMU.

YV sucnosky cmeepoocyemucs, wo onbKkaopHUll OUCKYPC DOSKPUBAE 2MUDOKY Ui HEpO3PUBHY €OHICMb
JHOOUHU | RpUpoOU, 0e NPUPOOHI elleMeHmu BUCTYNAOMb He Julie AK Qi3UudHa peaibHicmb, a U AK CUMBONIYHI
ma KOHYenmyanbHi 3acobu ocMucieHus aoocokoeo oymms. Takuil nioxio maxosc 8i0odpajicac npuxo8amy
eKO02IUHY c8i0oMicmb, NIOKPeCIdU 2apMoHito, bananc i nogazy 00 npupoou — ioei, wo 3aiUuarmscs
HAO36UYALIHO AKMYAIbHUMU 8 YMOBAX CYUACHUX eKONO2IUHUX BUKIUKIE.

Knrouosi cnosa: ¢onvkiop, ouckypc, npupooa, 1o0una, CmasieHHs.
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