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Indo-Iranian parallels of the Slavic
water rites of the oath and guilt
confirmation attested in Medieval
Latin accounts and Slavic law codices

—— Stanislaw Sielicki

In this article are presented Slavic rituals of the contract, and confirmation of oaths through
water, mentioned in the historic accounts and law codices. Connections between the
deities given in the historic accounts and descriptions of the rituals are proposed. Paral-
lels between the Slavic and Indo-Iranian water oath rites, as well as their semantics and
related deities, are offered. An attempt to justify the validity of the reconstruction of the
missing elements of one mytho-religious space with the use of another, a better-known
space, is presented, given that the elements of the interest satisfy the homomorphic
mapping between the spaces. It is suggested that the mapping of the water oath rites and
their associated deities in the Slavic and Indo-Iranian mytho-religious spaces satisfy the
homomorphic mapping criteria.
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INTRODUCTION

Close similarities in the mytho-religious Slavic and Indo-Iranian vocabulary and theonyms
(Gilferding 1853, Schmidt 1872, Rozwadowski 1914-15, Vasmer 1923, Sobolevskiy 1924,
Meillet 1926, Abaev 1949, Zaliznyak 1962, Trubachev 1967, 1999, Toporov 1987, 1989,
Vasilyev 1998), parallels between Slavic folklore and Indo-Iranian religious texts (Afa-
nasyev 1865-9, Toporov 1968, 1973, 1977, 1978, 1995), common motifs in art (Kalmykow
1925, Trever 1937, Lelekov 1978), and literary and archaeological evidence of the close
contacts between the Slavs and nomadic Iranian tribes (Niederle 1924, Gimbutas 1971,
Rybakov 1982, Sedov 2002) have been subjects of interest for researchers since the 19th
century, have continued through the 20" century and to date. Recently, this theme, in
various aspects, was advanced by Causidis (1998), Zaroff (1999), Loma (2004), Paliga
and Teodor (2009), Smitek (2010), Golema (2013), Trkanjec (2013), Borissoff (2014),
Dynda (2014), Rakhno (2014), and Alvarez-Pedrosa (2015).

From the beginning, researchers split into two camps that favoured different pro-
to-Slavic homeland hypotheses; therefore, they had different views on the closeness and
continuity of the Slavic-Indo-Iranian influence. Those who preferred the North-Western
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hypothesis, such as Schmidt, Meillet, et al., concentrated attention more on the Balto-Slavic
and Indo-Iranian connections, hence, more ancient parallels, while those who leaned to
the South-Eastern ones, for example, Rozwadowski, Vasmer, et al., emphasized more
the exclusive—and, hence, later—Slavic and Iranian connections. Nevertheless, the
predominant consensus acknowledged that the lexical parallels in the mytho-religious
vocabulary stemmed from the times of the Indo-European unity (Zaliznyak 1962: 28-33;
Trubachev 1965: 81).

Jakobson (1950: 1025-6), Gimbutas (1967: 739), and Puhvel (1987: 230-1) advanced the
thesis that Slavic pre-Christian religion, while being virtually unknown from the primary
sources, hypothetically could have had very strong similarities with the Indo-Iranian one,
and could be reconstructed from it. Even more, if the Slavic-Indo-Iranian mytho-religious
parallels stem from the much more ancient Proto-Indo-European roots (which may have
been lost in other cultures) the Slavic-Indo-Iranian mytho-religious reconstructions may
be especially valuable for the general Proto-Indo-European mytho-religious research.

Of course, comprehensively defining myth and religion is a daunting and rather
boundless task, for even those Enlightenment and Romantic thinkers and modern schol-
ars who took this on, such as Fontenelle, Vico, Heyne, Schelling, Grimm, Feuerbach,
Buslaev, Miiller, Marx, Potebnja, Tylor, Frazer, Lévy-Bruhl, Durkheim, Weber, Jung,
Malinowski, Dumézil, Losev, Eliade, Lévi-Strauss, Meletinskiy, et al. (not to mention
such ancients as Xenophanes, Euhemerus, Cicero, Proclus, Porphyry, or St. Augustine),
touched only different aspects of it. For the limited purpose of this article, we will accept
the “Ciceronian” model of the principal aspects of myth and religion that many modern
theorists, whose approaches seem reasonable to us, were building and extending upon.
Cicero suggests relegere as an etymological root of the term religio (i.e. re-reading, re-
hearsing, or re-doing traditional rituals), which may look ridiculous, but which back the
higher beliefs. This is in opposition to the practically driven magical superstition, and
Cicero suggests that function was even understood by the simple-minded ancestors who
created those religious rituals (Nat.Deo. 11.70-72).

In the model accepted in the article, a myth is understood as not an “entertaining lie
or error”, but rather as parabolically and captivatingly expressed sacred “truths” (capti-
vatingly, in this context, entails durably), either plainly irrational, or culture-specific, or
beneficial to society, which are not rooted in the individual considerations of the profane
survival and profit—if something else, then why bother to come up with such inventive,
deep, and sophisticated narratives? We will understand the term “religion” in a sense
of the regular exercising of its formalized rites, which are supposed to remind us about
those “truths” of the associated myths.

The collection of the objects, persons, places, actions, verbal formulae, etc., as found
in the myth and associated religious practices, will form a set of elements on which
operations will be defined—such that they join some of these elements, yielding other
elements of the same set, through the revealing of the mythical meaning of these connec-
tions. By doing that, we will treat mytho-religious systems as “groups” or “spaces” in the
mathematical sense. Under such a model, functional parallelism of the rituals, which will
carry the operations in this model mentioned above, becomes crucial in establishing a
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parallelism, or a mapping, of the mytho-religious spaces to each other as a whole. In the
following discussion, we will attempt to see what mytho-religious elements and ritualistic
operations could be identified, and what parallelism could be established between them,
within the Slavic and Indo-Iranian mytho-religious (sub)spaces concerning the oath,
guilt, the contract, and justice.

PARALLELS

In addition to the Slavic-Indo-Iranian lexical and narrative mytho-religious similarities
mentioned above, we can see parallels in the Slavic and Indo-Iranian rituals of the con-
tract and oath confirmation, both in their forms (verbal and actional), as well as within
the meanings. Here, we will review such rituals attested in the Latin historical sources
and Slavic law codices, as well as their parallels found in Indo-Iranian mytho-religious
and legal literature.

The following short fragment from Saxo Grammaticus’ Gesta Danorum concerning
the Slavic water rites related to the matters of trust and contractual relationships have
been overlooked for quite some time by the researchers of Slavic mythology and reli-
gion, and was recently rediscovered as an important account of Slavic rituals and beliefs
(Marinas 2013).

A quo oblationem suam liquida fide prosequi rogatus, pignoris loco lapillum se aquae
iniecturum asseruit. Siquidem icturis foedus barbaris religioni erat calculum in undas
conicere seque, si pacto obviam issent, mersi lapidis exemplo perituros orare (Being
asked a confirmation in the sincerity of his requests’ aims, he offered to conduct a local
pledge, in which a stone was thrown into a body of water to be consumed by it. The
barbarians’ superstitious rite, [which Dombor] offered to perform, was to contemplate
over the prophecy of the waves; if a treaty is [to be] forgotten, the sinking of the stone
will foretell the doom [of the violator]) (Holder 1886: 517.25-30).

In the fragment above, we see an association of such categories as trust and being true
to one’s own word, especially in kingly matters, with the aquatic nature element (possi-
bly, there could have also been a Slavic personification of that element). In Zoroastrian
sources, Apgm Napat, “Son of the Waters,” was such an aquatic personification (Yt 8
(Tishtar).4, .34), who, also, was an overseer, keeper and distributor of Khvarenah, the
“royal glory” that is given to the worthy kings who maintain asa, the “right”, the “true”
world order (Boyce 1975: 41-3; Gershevitch 1959: 6-7). If they do not stay true to their
obligations, like what happened to Yima, who allowed a “lying, untrue word” into his
mind, Khvarenah leaves them in a sorry state, and, in a form of a bird, goes to the bot-
tom of the sea where Apgm Napat seizes it (Yt 19 (Zam).34, .51). Apgqm Napat does not
maintain asa alone, but paired with Mithra; however, if the latter does it by “pacifying”
councils of the lands in turmoil, the former “restrains” them (Yt 13 [Fravardin].95), which
establishes a parallel to the Vedic Varuna the Binder (RV 1.24.13,.15, 1.25.21, 2.28.5,
6.74.4,7.28.4, 10.85.24; AV 4.16.7-9), who also has another name, Apam Napat—an
overseer of the “right world order” rta, and that parallel Boyce pushes to proposing a
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common Indo-Iranian deity *Vouruna (Boyce 1975: 44-8), who was associated with the
abstract categories of truth, oath, and aquatic elements, as well as one who is young and
had created all things in the world (RV 2.27.2, 2.28.4, 2.35.2,.4,.8, 7.49.2-3, 10.8.5-6,
1.2.8,1.23.5,1.152.1,7.60.5,7.66.12-3; AV 4.16.3,4.29.1, 5.11.3,20.123.2). Mahabharata
mentions that to keep one’s oath, the person should release his wrath, which tempts him
to break the oath, into the waters, into the ocean—Varuna’s domain (Mbh 1.171.15-21).

An aquatic ordeal related to Varuna and concerned about verifying denial of the
broken word, which Boyce cites using legal texts of Yajriavalkya (YDh 2.108-9), is
more dramatic than the one described by Saxo. The man accused of breaking his oath is
submerged in water; he asks Varuna for protection, and at that moment an archer shoots
an arrow, which a swift runner should retrieve. If, by the time the runner returns, the
accused man is found alive, he is cleared from the accusation. If not—well, he would
share the destiny of the stone in Saxo’s account (Boyce 1979: 8). A similar account is
found in other law books, though not so vividly described (ViDh 12.7—-8; NSm 20.25-7).

The expression “to drink brimstone water,” has survived to contemporary Persian,
where it means “to take an oath;” Vidévdat mentions oath by water and blazing fire, and
ordeals by the “truth-knowing” water (Vid 4.46, .54-5). P. V. Kane cites Apastamba
Dharmasitra (ADh 11.11.29.7), which states that the witness in the court of law should be
telling the truth, standing before the kindled fire and the vessel of water, in the presence
of the king, and warned by the judge that he should be fair to both sides of the dispute
(also Arthasastra of Kautilya iii.11) (Kane 1946: 342). Vaisnava Dharmasastra instructs
the witness to take an oath by truth of the fire and the water, along with other elements
of nature, as representation of truth of the gods (ViDh 8.19-39). Manava Dharmasastra
says that a witness who lies will be bound by Varuna, and he, helpless, spend one hun-
dred of his lifetimes. However, a witness’ lie is acceptable should it save the defendant’s
life; still, the false-testifying witness should excuse himself before Varuna, giving him
oblation with the formula: “Untie, Varuna,” (RV 1.24.15) (Kane 1946: 353) and three
such formulae addressed to water (RV 10.9.1-3) (MDh 8.82, .103—6). Narada-smrti
agrees that the false testifying person will be tied by Varuna, and clarifies there will be
one hundred ties, and each one will be released once every thousand years (NSm 1.186-7;
Narada-smrti, unfortunately, has number of different fragment enumerations; here the
one from Lariviere 2003 edition is used).

The earlier, among the post-Vedic legal literature, Laws of Manu (Manava Dharmasastra)
knew two original, apparently, more ancient, ordeals: by water and by fire, which were
administered as confirmations of the oaths, and were not distinguished from the oaths
by heads of a person’s wives and children (MDh 8.111-6). The later Yajravalkya-smrti
extended number of ordeals, suitable to resolve important matters and clear defendants
from acquisitions, by ones of balance, holy water, and poison. The ordeal of balance
was suited for the weak: women, ill, elderly, Brahmins, the ordeal of fire for Kshatriyas,
by water for Vaishyas, and by poison for Shudras (YDh 2.95, .98). In the ordeal of holy
water, the person taking the oath should have drunk the water in which weapons of the
deity, the one which the defendant believes in, were immersed. In case of a false oath, he
was expected to fall ill from the water, or other dire consequences coming from the water
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should have followed (BSm 10.23—4; ViDh 14.4-5; NSm 20.43—4; YDh 2.112-3). The
Laws of Manu describe similar consequences that happen not with the person taking an
ordeal, but to the false-testifying witness (MDh 8.108). The later, minor law books added
more and more ordeals, multiplying them to seven and then nine, also extending list of
the exceptions; for example, ordeal by fire was not suitable for a blacksmith; for ordeal
by water, for a fisherman; and ordeal by holy water was not suitable for nonbelievers
or conscious evil-doers, as well as making exceptions for times of the year and weather
conditions (ViDh 9.18, .25, .29-31; NSm 20.42, .45, .47-8).

Additional ordeals to the original ones of water and fire, and more exceptions and
clarifications on their use, were added, apparently, to fine-tune the legal system to the
changing social structure of the society, making the ordeals more like mere utilitarian
judicial tools, rather than manifestations of the social rules of behaviour blessed by the
divine authority. Still, the understanding persisted that these procedures were not ordeals
per se, which would verify particular actions, but rather means of verifications of the
oaths. This understanding can be easily seen in the ritual verbal formulae prescribed for
the defendants undergoing the ordeals: “I have not done this,” or similar, referring to the
“invisible spies” of Mitra and Varuna (or Varuna, as a King of Waters, himself) from
Vedas who can witness innocence of the defendant (ViDh 11.11-2, 12.7-8, 14.3; NSm
20.22—4,20.31; YDh 2.104). Narada-smrti explicitly elaborates that the purpose of these
ordeals is to distinguish between truth and lie, and are primarily in the interest of the
defendant, to clear him from the accusation. The best ordeals for this purpose are those
of the fire and water. The latter one is even better, because fire originates from water
(NSm 20.5-7, .30). Kane points out that some Dharmashastras do not distinguish oaths
and ordeals at all (MDh 8.109-14; NSm 1.218), while the later commentaries on them
do recognize the distinction in a rather technical sense, when one or another is applicable
to accusations of crimes of different degree of aggravation, or by the time a decision can
be made (Kane 1946: 358).

There were also other procedures that were less obvious in connecting water and
contractual relationships, such as renouncing property rights by touching the water when
giving a gift (YDh 1.229-35), casting money in the water if the creditor died (NSm 1.113),
or breaking a vessel with water and sprinkling the head of a slave when the master releases
him to freedom (NSm 5.40-1). During the adoption procedure, in presence of the fire
and water vessels, the parent releases the dominion over his or her son with the verbal
formula: “I give (him to you),” and the adopter confirms the contract of acceptance with
the words: “I take thee for the fulfillment of my religious duties,” declares Baudhdayana
Dharmasiitra (BDh 8.5.9-12), while Vasistha Dharmasiitra adds that the adoptee, or the
person who has been banished from the family, can be readmitted after the water from
the vessels pours onto his head, and the same formula addressed to the Waters, which is
used to forgive the false witness (RV 10.9.1-3), is recited (VaDh 15.20). Sarkar points out
that similarly the contractual relationships between parents and daughter are transferred
to the groom during the wedding ceremony with the same water rite (MDh 3.35) (Sarkar
1891: 368, 379-80). Because the king answers to nobody among men, punishment for
his unjust deeds is a business of Varuna, the chastiser of the kings (MDh 9.245), and the
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one who gives them their crowns. During the coronation procedure, a priest sprinkles the
king, who is expected to take on the duty to support the law (BrUp 1.4.14), with water,
and recites mantras addressed to the Waters and Varuna. If the king collected unjustly
high additional tax, he had to throw it into the water, invoking Varuna’s name (YDh
2.307) (Kane 1946: 97, 77, 176).

Xuanzang (Hiuen Tsiang), a Chinese Buddhist monk, after traveling to India in the
7™ century, describes an ordeal of throwing a defendant in a sack into a deep water, and
expecting him to float, as well as an ordeal by a hot piece of metal that is expected not
to harm the defendant if placed on his hands, feet, or tongue. He also describes ordeals
by balance and poison (Xuanzang 11.13). Eleventh-century Persian scholar Al-Beruni,
after his travels in India, wrote that in the Indian court, if there is not enough written and
witness accounts, the defendant may take an oath that he is innocent. Depending on the
importance of the suit, it may be a simple oath, or one supported by the ordeal verifica-
tion via drinking holy water, with the expectation it will not harm the defendant in case
he is telling the truth, or by throwing him into a deep well or a river, after the defendant
pronounced the formula: “Water, you know the secret and public, kill me if I lie, and
preserve me if I speak the truth,” or by a kettle, boiled and with a piece of gold thrown
inside, which the defendant must fetch from the water, or by a hot piece of metal, near
its melting point, that should be carried in the defendant’s hands for some distance. An
ordeal of balance is also mentioned (Al-Beruni II.LXX).

There is no mention in Saxo’s account of a personified figure of the waters; however,
we may find one in Adam of Bremen’s description of the city of Wolin:

1bi est Olla Vulcani, quod incolae Grecum ignem vocant (vocans, vocant ignem in
other manuscripts), de quo etiam meminit Solinus. Ibi cernitur Neptunus triplicis naturae:
tribus (Tribus) enim fretis alluitur illa insula, quorum (quor. unum virid. aiunt esse) aiunt
unum esse viridissimae speciei, alterum subalbidae, tertium (tercius vero) motu furibundo
perpetuis saevit tempestatibus (There is Vulcan's Cauldron, which is called Greek fire by
the locals, [and] which was mentioned by Solinus. There is known Neptune of the triple
temperament: for three seas/estuaries surround this [pen]insula, which, it’s said, on one
[side] is of freshest quality, on another whitish [muddy], and on the third—continuously
and frantically stirred by raging storms) (Adam 1. XXII).

Especially interesting here is that the Slavic analogue of *Vouruna-Apam Napat,
described here as a certain Neptune (Liiders also calls Varuna an Indian Neptune [1951:
9]), is accompanied by a certain Vulcan (or his attribute—the cauldron)—possibly the
Slavic analogue of *Vouruna’s companion Mit(h)ra, who, in Indo-Iranian tradition, is
the fiery figure (Yt 10 [Mihir].3, .127; Yt 19 [Zam].49; RV 7.66.10). One of the three
sacred fires of Bundahishn bears the name of Mithra (Burzin-Mitro) (Bd 7.8), as well as
the Zoroastrian fire temples dar-e mehr (Duchesne-Guillemin 1973: 72).

Usually, like in Adam’s fragment above, the Latin natura is translated as literally
“nature,” though “character” or “temperament” are also legitimate translations, and the
latter one is chosen here. Latin viridissimus, usually translated as “greenest,” is also
“freshest”, or “youngest”, and species is not only an “appearance”, but also a “quality”,
or “type.” Another important detail is that Adam does not simply describe the geography
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of Wolin, but uses the verb aiunt (3rd, pl. pres. act. ind.)—"“[they] say”. which indicates
he talks about the narrative tradition, perhaps more concerned not with geography, but
rather hyperbolically describing qualities of the deity. That triple character of the Slavic
Neptune (which is violent, greenest/freshest/youngest, and white/old at the same time),
is particularly interesting because *Vouruna-Apam Napat is also a “terrible sovereign”,
(RV 7.66.13) a life-giving youthful water patron, (RV 2.27.2,2.28.4,2.35.2,4,8) and, in
company with Mitra, a worldly truth and order overseer (RV 7.49.2-3, 10.8.5-6, 1.2.8,
1.23.5, 1.152.1, 7.60.5, 7.66.12-3; 6.62.9, 7.28.4, 7.40.4,7, 8.25.4; AV 4.16.3).

Although we have no description of such a fiery rite in Saxo’s account of Slavic rituals,
we do have evidence on the easy acceptance of the ordeals by fire among the Wendish
Slavs of Oldenburg, as well as an account of the connection of the oaths with water, trees
and rocks, and some jurist deity or deities manifested by these natural phenomena, in
Helmold of Bosau’s Chronica Slavorum. Furthermore, we learn from him that Svantovit
is associated with the category of trust. He is the guarantor of oaths, which are the part of
the rituals conducted in his temple. Yet another ritual, related either to Proven, or Siwa
or Radigast, involves passing a vessel with a liquid (water? mead?):

Est autem Sclavorum mirabilis error: nam in conviviis et compotationibus suis pat-
eram circumferunt, in quam conferunt, non dicam consecrationis sed execrationis verba,
sub nomine deorum, boni scilicet atque mali, omnem prosperam fortunam a bono deo,
adversam a malo dirigi profitentes. Unde etiam malum deum sua lingua Diabol sive
Zcerneboch, id est nigrum deum, appellant. ...Inter multiformia autem Sclavorum numina
prepollet Zvantevith, deus terre Rugianorum, utpote efficacior in responsis.... Unde etiam
in peculium honoris annuatim hominem cristicolam, quem sors acceptaverit, eidem litare
consueverunt... Mira autem reverentia circa fani diligentiam (i.e. curam, custodiam templi)
affecti sunt: nam neque iuramentis facile indulgent, neque ambitum fani vel in hostibus
temerari patiuntur (However, the Slavs have an astonishing wrong [custom]: for their
banquet and drinking party, they send around a saucer, in which they join saying, I would
not say words of religious dedication, but rather spells, under the name of deities, namely
good and bad, professing all prosperous fortunes as [words] coming from the good deity,
and the opposites as [words] coming from the bad one. In particular, on their language
they call the bad deity Diabol ol Chernobog, which means Black deity... Out of the mul-
titude of Slavic deities, however, prevails Svantovit, the deity of the land of Rugia, since
[he is] efficient [trustworthy] in his answers... In particular, as a [material] manifestation
of honouring him, they have become used to annually sacrificing a Christian, whom the
lots point to... However, they endowed the [Svantovit 5] temple with attentiveness (care of
it) out of the astonishing respect: for they neither allow [themselves] to easily take oaths
[in it], nor let inconsiderable foreigners in or around it) (Helmold 1.52).

1llic inter vetustissimas arbores vidimus sacras quercus, que dicate fuerant deo terre
illius Proven, quas ambiebat atrium et sepes accuratior lignis constructa, continens duas
portas... llic omni secunda feria populus terre cum reguio et flamine convenire solebant
propter iudicia... lurationes difficillime admittunt, nam iurare apud Sclavos quasi periurare
est, ob vindicem deorum iram... Hii enim simuiachrorum ymaginarias formas pretendunt
de templis, veluti Plunense ydolum, cui nonien Podaga, alii silvas vei lucos inhabitant,
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ut est Prove deus Aidenburg, quibus nulle sunt effigies expresse... Inter multiformia vero
deorum numina, quibus arva, silvas, tristitias atque voluptates attribuunt, non diffitentur
unum deum in celis ceteris imperitantem, illum prepotentem celestia tantum curare, hos
vero distributis officiis obsequentes, de sanguine eius processisse et unumquemaque eo
prestantiorem, quo proximiorem illi deo deorum... Et inhibiti sunt Sclavi de cetero iurare in
arboribus, fontibus et lapidibus, sed offerebant criminibus pulsatos sacerdoti, ferro vel
vomeribus examinandos (There, among the ancient trees, we saw sacred oaks that were
dedicated to the deity of this land—Proven, around which a wooden hall and a fence
were carefully constructed, which had two gates... Here, every second day (of the week),
people of the land, along with the king and the priest, used to gather to have a counsel/
trial... They abstain from committing the oaths, for taking a vow almost [certainly means]
breaking it, thus [becoming a subject] of punishing/spearing by anger of the deity... Some
pitch temples over statues depicting their imaginary [deities], like the idol of Plune, which
is named Podaga, others inhabit woods or groves, like Prove, deity of Oldenburg, who
does not have any statues depicting him... Among multiple deity-like spirits, with whom
they associate fields, forests, sadness, and pleasure, they do not deny one god in the sky
also, who omnipotently controls the entire heavens, [while] these [spirits] distribute
assignments to comply, from his nature originated, and each one the more senior, the
closer [he is] to the god of gods... And since then the Slavs have restrained themselves
from taking oaths before trees, springs and rocks, instead brought caught criminals to
the priest, to execute [ordeals] by iron or plough) (Helmold 1.83).

The last phrase is one more explicit piece of evidence, in addition to other Germanic
and Scandinavian legal documents, witnessing the survival of the pre-Christian fiery
ordeals (Seaton 1917: 530-3), probably of the Indo-European origin, in the Medieval
Christian Europe. Still, the easy acceptance of Germanic ordeals by the Slavs may also
be evidence of the survival of similar cultural rites of the Wendish Slavs, also rooted in
the Indo-European past, independently from the Germano-Scandinavian world. In legal
documents of the Western, Southern and Eastern Slavs of 11" and later centuries, there
are also references to the fire, water and duel ordeals.

Cosmas of Prague, in his Chronica Boemorum, writes that in 1039, Duke Bfetislav,
pronouncing his law code over the tomb of St. Adalbert in Gniezno, Poland, mentioned
that those accused of homicides and denying the accusations should be tested by the
ordeals of water and fire:

Similiter et de his, qui homicidiis infamantur, archipresbiter comiti illius civitatis
nomina eorum ascribat, et comes eos conveniat, et si sunt rebelles, in carcerem redigat,
donec aut penitenciam dignam agant aut, si negant, ignito ferro sive adiurata aqua, utrum
culpabiles sint, examinentur (Similarly, [concerning] those who dishonor [themselves]
with homicides, a superior elder of the peoples assembly must write their names, and
summon them obligingly to the assembly, and if they are rebellious, put them in jail, [and
hold them] until their proper repentance, or, if they refuse, examine them with hot iron
or oath water, whether they could be blamed) (Cosmas 11.4).

The Czech law code of the first half of the 14" century Prava Zeme Ceske/Kniha
Starého Pana z Rosenberka (Jus Terrae Boemiae in Latin translation) preserved quite
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an extensive list of rites of the oath and guilt verification by water and hot metal, and the
evidence that those rites were dedicated to some deity (in this case, to the Christian one):

69. Z plena prawo sé zprawiti zemskym prawem, jemuz (komuz) winu dawaju, samému
tretiemu. Ale byloliby (byloby) prawéjsé, aby powod prisahl napred z swé skody: tehdy
prawo byloby otpowiédaci otprisiéci sé; (tehdy prawo byloby otpierati neb otpowiedati
otprisiezci sé) potom za wodu dwa pomocnlky otprisezta, ze je newinen, z nehoz poprisiézen
(The law of damages may be corrected by municipal law; [therefore] whoever is accused
threefold (i.e. quite likely), however, would be firm that the plaintiff is lying about the
damages, he has the right to deny or present a different story, with the help of [his] two
witnesses who would take an oath on water that he is innocent) (KSPR 69).

70. Jezto swedky za wodu (zawodié/zawadie), z dluhow, nebo z dédin, nebo coz we
dsky slusie: téz prawo, jako w uredeé; ledno woda sesla mezi nimi z toho, ale ledno za
wodu wrci hiebé (ale jedné ten kuon wrci za wodu, na kterémz bézal). Tehda, kdyz swédky
postawié pred krizem, rciz: swédek, nebo swédci, prawo wezmu (If witnesses testify about
debts or inheritance, or who know or oversee the laws, [then therefore] the right[-deter-
mining] water divination decides who is right, [or, additionally] the right[-determining]
lots are thrown (by the same person who made the water divination), at the time when
the witnesses, being placed before the cross, speak: “witness (or witnesses) upholds
truth”’) (KSPR 70).

73. Jezto sé zprawiti samému swu ruku. Zrady prawo sé otepriéti samému swu ruku,
Jemuz winu dawaju, sirotcié prawo. Pakliby zalowal z toho powod, a otpowiédac jemu
nebranil, na otpowédi powodowi wésti prawo za wodu, z priwedenié takéz, z Zitié, z
prijetié takéz (If the accused accidently told on himself, [which would then lead] to his
conviction, he has the right to renounce [what was said], by the orphan law. However,
if the same was the plaintiff’s complaint, and the accused doesn 't argue, the plaintiff, in
his turn, may ask for [verification by] water; the same [law is true] for foster care and
adoption) (KSPR 72).

143. Kdyz powod zaluje cozkoliwek, ze je wzchowal (budto Ze je wzchowal) na swém
hnoji i Ziwo i mrtwo: tehda prawo postihnuti powodu swedky, jakz draho zcenéno, prawo,
jako z dluhu na kiizi. 144. Pakli proti tej zZalobé otpowed’ taka, ze dié: »ten kon, nebo
cozkoliwek, jehoz sé Mikes z UnhoSce u mne jal (jehozby sé Mikes neb Jan z Hostiuého
jal), ten sé je rodil na mém hnoji i Ziw i mrtew, na to jmam prawejsé ludi” (pakli otpowié
a die: tento kon jest sé urodil u mne na hnoji a zchowan, a jmam na to prawéjsie lidi):
tehda prawo o to hiebi, ¢im sé swedkém prawo dostane, ale woda (iwoda) neslusié (If
the plaintiff complains about something [while the accused behaves] like being petrified
in his own dung, lifeless, then the court should listen to witnesses of the plaintiff with all
the importance, like [they are] witnessing on the cross. However, if the response of the
accused is such as Mikesh from Unhoshche (or Jan from Hostieho), who said: “who, or
whatever, made the adversary to stay in his dung lifeless, is the right person”, then the
procedure of the witnesses’trial by lots or water is not needed) (KSPR 143-4).

155. Pakli chce wse z té pre prihnati k najdalejsému roku, to moz do Sesti nedeél; cozby
rok byl ddle jedniem dnem Sesti nedel (cozby rok byl ddle jedniem dnem Sesti nedél, to pre
ta ztracena, jestli rok blize Sesti nedél), ze nenié mené k roku ctyr nedél, a je s prawem
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z té pre sehnano. Prawo woda (However, if one wants to have a court hearing, which
will rule on the dispute, to be called at the furthest possible time, it should be no longer
than 6 weeks (a day later will be a mistrial), if the hearing of the dispute is sooner than
4 weeks, it will be still according to the law, via the water [ordeal]) (KSPR 155).

156. Ze zlodejstwa, coz pomeéni (promeéni), jeden pohon; téz prawo pohoniti jako z
plena; prawo woda. 157. Z lupeze jeden pohon, tymz prawem pohoniti jako z plena,; prawo
woda. 158. Z lesa porubdimie (posécenié) jeden pohon; jako z plena; prawo woda. 159.
Ze wzebranie urokow jeden pohon, takéz pohoniti jako z plena; prawo woda. 160. Z jetié
Jjeden pohon; prawo pohoniti jako z plena; prawo woda. 161. Ze zlata jeden pohon; prawo
pohoniti jako z plena; prawo Zelezo, nemoz (a také moz) pohoniti k malému uradu. 162.
Weéchow zawinutié, ndsilim pozitié, jeden pohon; z ohné jeden pohon,; prawo pohoniti
jako z plena; o tu pri prawo zelezo. 163. Z wyboje jeden pohon, prawo pohoniti jako z
plena; prawo zelezo. (For the minor crimes, there will be one hearing, by the procedure
like for [covering] damages, via the water [ordeal should be used]. For the robbery, there
will be one hearing, the same legal procedure as for the damages should be applied, via
the water [ordeal]. For the lumbering, one hearing, will be the same procedure like for
the damages—the water [ordeal]. For usury, one hearing, by the same procedure like
for damages—the water [ordeal]. For stealing, one hearing, by the same procedure like
for damages—the water [ordeal]. For the gold-[related crimes], one hearing, by the
same procedure like for damages—the hot iron [ordeal], if [the accused] is incapable
[of enduring that], then send him to the local [law-enforcing] office. For the [illegal]
hay mowing and grain harvesting, and the arseny, one hearing, by the same procedure
like for damages—for that dispute is the hot iron ordeal. For the property destruction,
one hearing, by the same procedure like for damages, via the hot iron [ordeal]) (KSPR
156-63).

210. Opowiédati prawo plen, wyboj, lupez, zlodejstwo, wzebranié urokow, ohen, i to
wse, coz prawo woda i zelezo z toho (Notify about laws on damages, injuries, robbery,
lesser crimes, usury, arseny, and those for which water and hot iron [ordeals are used])
(KSPR 210).

212. Opowiédati prawo chromotu, i wSelikake ohawy, rany modré i krwawé i wselikake.
Opowiédati prawo z hlawy i z prihlawného dobytka. Opowiédati prawo swerepice, wcely,
Scepy, a to wse, coz jest narok, troj pohon, prawo woda i zelezo (Notify about laws on
handicapping or other injuries, hematoma, or open, or whatever wounding. Notify about
laws on cattle and lesser livestock. Notify about laws on horses, bees, gardens, and all
that involves [breaking] contract, [for which there will be] a triple hearing via the water
and hot iron [ordeals]) (KSPR 212).

238. Priwesti komornika prawo na skodu, kdyz sé skoda stane, wyboj, plen, oher i wse
naroky, coz je prawo woda i Zelezo. Takéz prawo komornika priwoditi ke wSem ranam
(A court officer should be invited to the crime scene that involves property destruction,
damage, arseny, and all contract breaching, which are dealt with via the water and hot
iron [ordeals]) (KSPR 238).

Of course, it could be argued, similarly to Helmold’s account, that these mentions
of the ordeals of fire and water in Czech legal documents were just reminders of the
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German influence. However, we find that similar ordeals also appear in Serbian and Old
Rus’ legal documents.

Serbian law document 3axoruxe Cpvockwiu llapa Cmegpana Jywana Cunvnazo, of
1349, talks about ordeals by the boiling water:

64. Coyobu une 0a Hbcuib 3a Kombib, HU ONpase HUKoe. KMo ce onpasu, 0a He 0asd
coydiamb onpase. poyke Ha coy0oy 0d Heuma, U ONAOaHia, u 08e. MbKMO 0d ce coyoe
no 3axony (There should be no other trials after the boiling water cauldron ordeal, and
no [other] rulings. Who vindicated himself should not be judged by the court. There
should not be bribery, nor unfair trial, nor gifts; only the law should be [respected] by
the court) (3C 64).

78. [{sopane gracmencyiu, ako oyuuHu Koe 310 Onib HUXb, KMo 60y0e NPpOoHUiapesuxy,
0a ea onpage oYUHA OPOYHCUHA NOPOMOM, AKOAU eCmb cebpb, 0a xeamu oy komens (If
courtiers of nobles committed a crime, those who are landowners should be judged by
the jury of elders, otherwise, those who are commoners should take the boiling water
cauldron ordeal) (3C 78).

The first known Old Rus legal document /Ipasoa Poycwckas, it could be argued, bears
signs of the influence of Scandinavian legal thinking, which is not surprising considering
the close dynastic ties between Vladimir Svyatoslavich and Yaroslav Vladimirovich with
Sweden and Norway, however, the first Short Edition of the /Ipasoa Poycvckas in the
11" century did not have mentions of the ordeals of water and fire, and, by the time the
Extended Edition was created around the end of the 11" or beginning of the 12" centuries,
those ties had been severed. The Great Schism did not help cultural exchange between
the German and Scandinavian world and Old Rus, either, so the direct inheritance of
those ordeals from the Indo-Iranian, or even Indo-European past, is more likely than the
Germano-Scandinavian reborrowing:

12. Hckaswiue nu nociyxa u He Hanb3oyms, a UCmvysi HAUbHENb 20A06010 KIENamu,
mo mu ums npasvbooy dcenkszo. Taxo sce u 6v 6cBxv msdcaxe, u 6 mamos u b noxkiens;
0oice He 6oydemb UYs, mo mozoa 0ami iemoy sHceab3o usnb601s 00 NOIYSPUBHBL 3010MA.
Adrcenu mouB, mo Ha 6000y, 01U 00 08010 2PUBHOY,; aXCeaU MbHB, Mo pomB umu iemoy
no ceos koynul (If witnesses were not found if the plaintiff accuses [somebody] in mur-
der, then use on him the [hot] iron ordeal. The same is for all cases, for the robbery and
other accusations, if there will be no evidence, then force to him the [hot] iron ordeal,
[for the case worth] less than half a hryvnia [of gold]. If the case worth less, and more
than the two hryvnias [of silver], than use the water ordeal; if [even] less—then believe
in his oath) (ITP 12).

The multi-headedness of the Svantovit statue, as well as the other Wendish statues of
the Slavic deities, was pointed to by many Latin authors. Saxo’s account has an emphasis
on the omniscience of the deity:

Ingens in aede simulacrum, omnem humani corporis habitum granditate transscen-
dens, quattuor capitibus totidemque cervicibus mirandum perstabat, e quibus duo pectus
totidemque tergum respicere videbantur. Ceterum tam ante quam retro collocatorum
unum dextrorsum, alterum laevorsum contemplationem dirigere videbatur (Inside the
temple a giant statue was seen, whose size was greatly exceeding any typical human
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body, from which, surprisingly, four heads on four necks were erected, from them, two
were [looking] ahead, another two—in the opposite [direction]. Also, whatever direction
one would look at them: from front or back, from left or right, he would meet their line
of sight. (Literally: Also, whatever [was] the placement [of the pairs of heads]: front or
back, one [of the pair]—to the right, another—to the left, the line of [their] sight was
seen.)) (Holder 1886: 565.3-10).

The omniscience, the multitudes of eyes and ears are also quite particular character-
istics of Mit(h)ra and Varuna (Yt 10 (Mihir) .82, .107, .7, .45-6, .91, .141), (RV 1.25.16,
2.27.3,8.90.2, 1.15.6, 7.34.10, 7.49.3, 7.60.6-7), (AV 4.16).

This is especially interesting in the context of the Zoroastrian-like purification rites
that the priest of Svantovit was performing in the temple before festivities:

Huius sacerdos, praeter communem patriae ritum barbae comaeque prolixitate
spectandus, pridie quam rem divinam facere debuisset, sacellum, quod ei soli intrandi fas
erat, adhibito scoparum usu, diligentissime purgare solebat, observato, ne intra aedem
halitum funderet,; quo quoties capessendo vel emittendo opus habebat, toties ad ianuam
procurrebat, ne videlicet dei praesentia mortalis spiritus contagio pollueretur (The priest
[of the divinity], showing the strict observance of the length of hair and beard according
to old traditions of the ancestral community; the day before [the feast] [the priest] had
to perform an even more important service to the divinity, the temple, which only he had
traditional right to enter, he used to clean most diligently with a broom, making sure he
would not breath inside the temple; when he needed to breath in or out, he ran to the
doors, to prevent pollution of the pure divine presence by the contact with mortal spirits)
(Holder 1886: 565.27-35).

Mary Boyce points out that although we only have codification of the laws in Vendidad
and Pahlavi texts, their similarity to the ones of Indian Brahmins suggests that similar
rites existed not only during the prehistoric times of Zarathushtra, but also during the
pagan times of Indo-Iranians, and even Indo-Europeans overall. The laws of purity in
Zoroastrianism come natural from their key concepts of the opposition to the creation of
Ahura Mazda/Spenta Mainyu, to the destructive influence of Angra Mainyu that includes
decay, pollution, illness and, most importantly, death. Therefore, the duty of an Ashavan,
the follower of the “right world order” or asa, includes obligation to fight uncleanness of
himself and the elements of nature that include metal (which is representation of the sky),
water, soil, animals, and plants (Boyce 1975: 285, 6, 310). Breath is also considered as
polluting the already cleansed objects. Zoroastrian houses, especially if used as places
of worship, especially at festival times, have to be dusted, swept, and scrubbed. The
clothes of the priest performing services indoors are strictly functional, without flowing
pieces that are used for the outdoor ceremonies, to prevent possible contamination of
the cleansed objects by the closes. Hair, for the same reason, is also concealed under
the headdress, and the mouth and nose is covered by a piece of cloth, termed in Middle
Persian as a padan, which resembles a surgical mask and prevents contaminating action
of breath (Boyce 1975: 300, 9, 10, 11, 22). According to the images that survived, in
Achaemenian times Zoroastrian priests wore Scythian style hats with flaps that covered
their mouths (Dandamayev 2009: 95).
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CONCLUSIONS

If we treat mytho-religious systems as groups or spaces in a mathematical sense, and want
to establish their structural similarity that will allow us to reconstruct the structures of the
lesser known with the similar structure of the better known, we need to demonstrate that
the mapping of one mytho-religious space to another is isomorphic, or, at least, homo-
morphic. Which means that, if there exists objects, actions, verbal formulae al, bl, cl,
... and deities or other actors d1 of one mytho-religious space, and they can be mapped
to the objects, actions, formulae a2, b2, c2, ..., and deities d2 of another mytho-religious
space, and we can map them to each other: al->a2, b1->b2, c1->c2... d1->d2, and there
exist mutually mappable ritual operations opl and op2, such that they take elements of
the mytho-religious space, and, through revealing the mythical meaning or reference,
produce another element of that space, for example a deity associated to the rite: d1 = op1(
al,bl, cl...)and d2 = op2( a2, b2, c2...), we need to show that there has already existed
the mapping d1->d2. If that is the case, such a mapping and mytho-religious spaces are
homomorphic in terms of the abstract algebra. Of course, one may hardly expect a strict
compliance of such categories as myth and religion to the mathematical definitions of
the group or space, or their relationships being isomorphic, in which strict one-to-one
relationships in both directions are maintained between elements of two spaces. Howev-
er, a simple homomorphism still provides preservation of the structure of those spaces’
elements that could be mapped into elements of another space, while those elements that
do not have analogues in another space, and are unique to the particular one, could be
called a kernel (null subspace) of that mytho-religious space.

For our particular example of the Slavic oath-confirming rituals of water, according
to the Mediaeval Latin chroniclers’ accounts, we can discern the following elements of
the Slavic mytho-ritual subspace concerned with justice: the very water (either an abstract
Domboro’s one, or Oldenburg’s streams, or the vessels with it), the oath-taking participant
or an object (stone) substituting him, actions of submerging or making contact of the
ritual’s subject and the water, verbal formulae proclaiming the water being a witness of
the oath, or a punisher of its violators. All these elements, quite directly and undoubtedly,
can be mapped onto elements of the Indo-Iranian mytho-religious subspace of justice.
From the water deities such as the Wolin’s Neptune, of the “triple temperament™: green-
young, violent, and white (old-wise?), may be mapped onto the Indo-Iranian figure
*Vouruna-Apam Napat (Son of the Waters): the life-giving youthful creator of all things,
who is terrible, yet merciful, and the truth and contract overseer. Oldenburg’s Proven,
related to justice, and, indirectly, to streams, is also mappable to *Vouruna-Apam Napat.
Rugen’s Svantovit, the trusted one, who is represented by the multi-eyed statue, and
whose temple was treated by the Zoroastrian-like purification rituals, can be mapped to
Vedic Mitra-Varuna and Iranian Ahura Mazda. We have no accounts about what deity
was behind Domboro’s oath-guarantying function of water (though, it is quite reasona-
ble to expect such a personification), and whether Wolin’s Neptune had the oath-related
rituals associated with him. However, we do know about the strong direct association
of some of Oldenburg’s justice rites with Proven. They were taking place in groves, but
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other details were left unspecified. There is also an indirect association with him of the
oath-taking rites on the water streams, and a common Slavic guarantee of the oaths by
their deities, especially by Svantovit. Of course, such evidence from the chroniclers’
accounts of the oath-taking rituals (mytho-religious space operations) referring to the
water- and justice-associated deities is more weaker and partly hypothetical for the Slavic
mytho-religious space than for the mappable operations of the Indo-Iranian space, but,
supported by the much stronger evidence from the Slavic law codices about dedication
of these rituals to the cross (and, apparently, to the deity behind it), it is still traceable
and satisfies the conditions of the homomorphic mapping of the mytho-religious spaces.

Having demonstrated that, we can not only give more ground to the theses of Jakobson,
Gimbutas, and Puhvel, but also vindicate aspects of the approach of the “mythological
school” of Russian folklorists to reconstruct the sources of Slavic folklore, especially
that of Afanasyev, who widely used Indo-Iranian themes in his approach. We can point
out that such an approach, on the new level, of course, could still be a beneficial and
useful tool for the reconstruction of the Slavic pre-Christian mytho-religious space. As
a continuation of this argument, we may also side with the remark of Gimbutas that,
because we know so little about Slavic deities from the contemporary written accounts
(what functionalities hide behind these names or even whether they point to the same or
different ones), it is pretty much irrelevant what we would call them: supposedly authentic
Svantovit and Proven from the Mediaeval Latin accounts, or Slavic Vulcan and Slavic
Neptune from the same accounts, or “Slavic Mitra” and “Slavic Varuna” from the mod-
ern age comparativist works, or even completely made up contemporary names, as long
as we understand that those names are only mappings to elements of the more rich and
complete mytho-religious spaces that we may use to reconstruct the Slavic space from.
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NHJO-UPAHCKMUE ITAPAJIJIEJI CJIABAHCKNX BOJHbBIX
PUTYAJIOB KJIATBOITPMHOIIEHUW A U ITPU3HAHM A BUHBI,
OIMMCAHHBIX B CPEAHEBEKOBBIX JJATUHCKNX MCTOYHUKAX 1
MPEJACTABJIEHHBIX B CJIABAHCKUX IOPUANYECKUX KOJIEKCAX.
CtaHnuciIAwW CHEJULKA
SO
Wnno-npanckue napauieny claBsHCKON MU(O-PETUTHO3HON JIEKCHUKH, (hOITBKIIOpa
U 1300pa3uTEeIbHOrO UCKYCCTBA OBUIM MPEIMETOM HHTEpEca UCCIIeIoBaTeNeH ¢
JCBATHAAATOI'O BCKA. TIoxoecTh CIaBIHCKUX U HHJI0-UPAHCKUX MI/I(I)O-peJ'lI/IFI/IOSHLIX
MOTHBOB II03BOJIIJIA BBIIBUHYTH I'HIIOTE3y 00 MX OOLIMX MPaWHA0EBPOIEHCKIX
KOPHSIX, U TIPEATIONIOKEHHUE YTO O0JIee MONTHBIE HHAO-UPAHCKHE MA(O-PETUTHO3HbBIE
MaTepHaibl O3BOJISIT PEKOHCTPYHPOBATh IMPAKTHUYECKH yTEpsiHHbIE MU(DO-
PeIMIUOo3HbIE KOHLETIIIMY CIaBsH. B JaHHOM cTaThe paccMaTpHUBAIOTCS MTapasuiesn
MCXKIAY CBHUIACTCILCTBAMU O BOJAHBIX pUTyaJiaX MOATBECPKACHUA KIIATBBI CPCIAU
CJIaBSAH M3 JJATUHCKUX CPEAHCBEKOBBIX UCTOPUKO-OMMUCATECIBHBIX TOKYMCHTOB
1 IOPUIUYECKUX CIABIHCKUX KOAEKCOB M ONMCAHUSIMH IOJZOOHBIX PUTYaJIOB B
WHA0-UPAHCKON MHU(O-PEIUTHO3HON M IOPUINIECKON JINTEPAType, a TaKkKe B

HCTOPUKO-ONHICATEIBHBIX TPYyIaX.

CaxkcoH ['paMmaTnk onuchIBaeT puTyai, OBITOBABIINH y BEHJCKHX CJIABSH, B
KOTOPOM CTOPOHBI, 3aKJIFOYAIOIIIE J0OrOBOP, Opocalli B BOJY KaMeHb, 1, Ha0II01as
3a TeM KaK BOJa IMOTJIOIIACT €T0, JO/DKHBI OBLITH MPOHUKHYTCS MBICIIBIO, UTO CCITH
OHH HapyIIaT 3aKII0YEHHBIIN JOTOBOP, TO TaKas k€ Cyab0a, B IMUPOKOM CMBICTIE,
Oynert xnath 1 ux. Crapmast ABecta, K IpIMEpy, COOOIIACT O «IIAPCKOM BEJIH-
yuny, Khvarenah, KoTopoe 1aeTcst TOJIBKO TeM BIACTHTEISIM, KOTOPBIE MOJIEp-
JKUBAIOT «IIPAaBEIHBIN MUPOBOH NOPsIoKk» asa. OHAKO, €CIIU OHU HapyIIaT CBOE
npeHasHauenue, o Khvarenah, kak ciyqunoch ¢ MIMMO, MOKHHET HX, OCTABHB
B XXaJIKOM COCTOSAHHHU, U HTI/ILIeI:I TMOTpYy3UTCA Ha JTHO OK€aHa, A€ BEPHETCA BO
Bnanenue «CriHa Box» Anam Hanary. Anam Hamat mokpoBUTEBCTBYET asa HE
OJIMH, a BMecTe ¢ MUTPOH, HO €CJIN Y TIOCJIEAHETO CHEeNHaTN3aus «yMHPOTBO-
PATH» HapyUIUTENEH, TO EPBBIN X «OTPAHUYMBACT». AHAJIOTUYHO, BEJHUACKUH
Bapyna, ube BTopoe ums Toxxe Amam Hamar, a ctuxus - Toxxe BoJa, SIBISETCS
«OTPaHUYUTEIIEM/OITy THIBaTENIeM» HAPYILIUTENEH «IIPaBEJHOT0 MHPOBOTO ITOPSAKA»
rta 1 HaACMOTPIIUKOM 3a COOTIOACHUEM WHINBUIYATBHBIX 00ETOB.

Magmas ABecta 3HaeT OPAIUIBH «3HAIOMIEN IpaBIy» Bomou. Haniickue
IOPUANYECKHE TPAKTATHl HHCTPYKTHPYIOT CBHJIETENIEH MPUHOCHUTH KIIATBY O
CBHJICTEIECTBOBAHNH IIPaB/Ibl B IPHCYTCTBHU BOJIBI, A TAK)KE MPETyCMaTPHBAIOT
OpIWIIBY OOBHHSIEMBIX BOJOH, ITPUYEM IIeIb TAKUX OPAMIINH 3aKITI0YaeTCs HE B
BBIICHCHUU CO6CTB€HHO 06CTOHT6J’ILCTB JcJia NJIW HaKa3aHWU BUHOBHBIX, a BEpU-
q)HKaIlI/II/I KJISITBbI HCBUHHOCTH. HeKOTOpBIe OCHOBHBIC IOPUANYCCKHUE TPAKTATHI
BOOOIIIE HE PACCMATPUBAIOT MPOLEAYPHI KIATBBl U OPAWINI, KaK pa3IndIHbIC U
o6ocobienHbIe Tponexypbl. [Iporeyps! 0TKa3a OT KOHTPAKTa M EPE3aKIIOUeHNS
€T0 Ha IPyTHX JIUII, TAKUE KaK: JapeHIe, YChIHOBIICHHE, Iepe/iada HEBECTHI JKEHUXY,
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OTIyCKaHue paba Ha BOJIIO, TOKE COMPOBOKIAAIOTCS pUTyaJlaMU BOBJICKAIOITUMH
BOAy. Takue BOAHBIE PUTYaJIb] TOJTBEPKICHUS KIIATBBI LIM KOHTPAKTA HE TOJIBKO
NepCcOHU(GHUIMPOBAHBI MPSIMBIMH MJIM KOCBEHHBIMU CChUTKaMH Ha BapyHy, HO
00BSCHSIOTCSI UIMEHHO q)yHKL[I/IOHaJ'IBHOCTI)IO TIOKPOBUTEILCTBA OTUM 60)KCCTBOM
HCTHHBI U KJIATB.

CaxcoH I'paMMaTyK HE yIOMUHAET HepCOHU(UIMPOBAHHBIX (PUTYP CBA3aHHBIX
C BOAHBIM PHUTYaJIOM MOATBEPKIECHUEM KIIATBBL, OqHako Anam bpemeHckuii, B
omnrcanun 0oxxecTB BonmHa, moBecTByet 0 HenTyHe nMeBIeM TpoiHO XapakTep,
KOTOPBIN MOXKHO OIHCATh Kak OyWHBIH, FOHBIN U MYAPBIi, YTO SIBIJISIETCS OJIM3KON
napasuienpio Xxapaktepa Bapynbsl-Anam Hanata, KOTOpBIi Toke OyHHBIN, FOHBIN U
JapyIOIIUH )KU3Hb, U TApaHT MUPOBOW HCTHHBI U CIIPaBEIITNBOCTH. M X0Ts Aam
BpemeHnckuit He ykasbiBaeT Ha To, 4To HenTyn BosiHa ObLT Kak-TO acCOIMMPOBaH
C IpaBOCYJMEM, KOHTPAKTaMH WM KJIATBaMu, I enbmonba U3 bocay pacckassiBaer
HUMEHHO 0 Takol accoruanuu OnpaeHOyprekoro [IpoBena ¢ necoM u mpasocy-
JAUEM, U HEKOTOPBIX APYTI'MX HCHA3BAHHBIX BeH]ICKI/IX 60)KGCTB, CO CTUXHSIMH HC
TOJIBKO JIeCa, HO M PEK, M OJpa3yMeBaeT UX CBA3b C MpaBocyaueM. I 'eapMonasa
TaKKe yIIOMHUHAET O TOM, 4To CBaHTOBUT ProreHa cBsi3aH C KaTeropHel JOBEPHS,
a pUTYyaJbl IPUHATHUS KISATB aCCOLUUPOBAHEI € €ro XpaMoM. Taxoke, I'enbMoiba
coo01maer o putyasue nocssieHHoM win [Iposeny, nim XXuse, wmu Pageracry,
B KOTOPOM COCY/I C )KHUAKOCTBIO (C BOAOH WK ¢ MeIOM?) TIepeaeTcst o KpyTy.

Hpennonome}me O TOM, 4YTO BeHZ[CKI/Ie BOJHBIC pUTYyaJIbl CBA3aHHBIC C
MpaBoOCYIUEM M KIIAITBaAMHU BBIPOCIIN M3 CIIaBSIHCKOM MI/I(l)OJ'lOFI/II/I " pCIIUrun u
BOCXOZAT K UX MHAO-UPAHCKUM KOPHSM, HEXKEIH YeM ObUTH 3aMMCTBOBAHbI U3
CKaHJMHABCKUX MM FEPMAHCKHUX INPAKTUK, TOAKPEIUIAETCS paCIpOCTPAHEHUEM
YIIOMHWHAHUH BOJAHBIX OPJIMIIMHA B CPETHEBEKOBBIX YCHICKHUX, CEPOCKHUX U JAPEB-
HEPYCCKHUX IOPUIUUECKUX KOJEKCaX.

KpOMe OYCBUJHBIX 3TUMOJIOTHYCCKUX napanneneﬁ MCKIY CBaHTOBHUTOM U
Crnenra MaHbto, MHOTOII1a3as aTpuOyTHKa cTaTyn CBAHTOBUTAM M PUTYaJ OUMILCHUS
€ro Xpama acCOLMUPYETCs C MHOIOIIa30CcThi0 MUTphI-BapyHsl, Hy>KHON UM 7151
HaOMI0ICHNS 32 COOJTIOAEHUEM 3aKOHOB ¥ 30POaCTPUHICKUX PUTYAIOB OUHMIIICHUS.

3a KpUTEpUH JIOIYCTUMOCTH OTOOpa)KEHUSI OJHOTO MH(O-PETUTHO3HOTO
MIPOCTPaHCTBA Ha PYTOE, C LEIBIO UCIIOIb30BaHMUs O0Jiee H3BECTHOTO MTPOCTPaH-
CTBa JJI PEKOHCTPYKIIMM MEHEe M3BECTHOT'O, MpelaraeTcs B3ATh KpUTEpUU
UCIIONIB3YIOIINECs] B a0CTPaKTHOM anreOpe AJisi onpeAeeHuss TOMOMOP(QHOTo
0TOOpa)KEeHUs TPYII HIN MPOCTPAHCTB. TO €CTh, €CIIM HA 3JIEMEHTAX TPy
OIpEIENIEHBI OTIEpallii Ha HUX, KOTOPBIE B PE3yJIbTATE JAIOT SJIEMEHTBI TON XKe
TPYTIIBL, U OIIpeeNeHbl (PYHKINN O0TOOpa)keHHsT 0OBEKTOB OJHON TPYMITBI Ha
JPYTYIO, TO, €CIIH OTOOpa’KEHHE AIIEMEHTOB TIEPBOM TPYIIITBI HA 3JIEMEHTHI BTO-
po#, u mocienyoomee IPUMEHEHNE K HUM OIIepalliy OIlIpeIeSIEHHON BO BTOPOM
rpyIIne, 1aeT TOT JKe 3JIEMEHT KOTOPBIN AaeT U (PyHKIUS 0TOOpasKeHHUS DIIEMEHTa
MIEPBOM TPYTIIBL, TOJIY4YE€HHOTO IIyTeM IIPUMEHEHHS ONIEpALIUH K 2JIEMEHTAM IIEPBOH
TPYTIIBL, TO TAKHE TPYIIIBI HIMEIOT Ty K€ CTPYKTYPY, C TOYHOCTBIO J0 KEPHEIEH,
TO €CTh COBOKYITHOCTH TE€X 3JIEMEHTOB I'PYHIIbI, KOTOPBIE HE OTOOpaXXaroTCs Ha
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napyryio rpymnmy. [Ipu Takom noxxoxe K MU(O-PETUTHO3HOMY ITPOCTPAHCTBY,
CJIaBIHCKOE U MHJ0-UPAHCKOEe MPOCTPAHCTBA AEMOHCTPUPYIOT CX0XKECTh CBOUX
CTPYKTYP, 110 KpaliHe! Mepe B 00JIaCTH MPaBOCY/Hs, KOHTPAKTOB U KIISITB, YTO
MO3BOJIsIET 0oJlee 0OOCHOBAHHO MCITOB30BaTh MHIO-UPAHCKUN MaTepHal s
PEKOHCTPYKITUH CIaBTHCKOTO MHA(O-PETUTHO3HOTO IIPOCTPAHCTBA.
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