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Abstract

Introduction: Oaths are one of the most widespread and viable formulaic sayings characteristic of
the paremic genres of the folklore of the Shirak region. Being one of the most important primary
types of magical and applied folklore, the oath has been widely spread in the everyday life of all
the peoples of the world since ancient times and continues to exist in various spheres of life to this
day. The oath was perceived as a spell word, which was feared and believed not only by
Armenians, but also by all the peoples of the world, regardless of the level of their civilization. As
in the case of other magical formulas (curse, blessing, good wishes, magical prayers), the
genealogical community of the oath is the faith, conditioned by the magical power of the word,
relying on which the swearer refers to the shrines, sacred sacraments and objects accepted at all
times.The aim of the work is to analyze those beliefs and related ideas that occupy a large place in
the oaths of Shirak and are related to the general worldview of the people regarding nature and
social life. Methods and materials: In the article, using comparative-historical, typological and
analytical methods, on the basis of existing printed, archival and folklore materials collected by us,
various and numerous problems related to the above-mentioned formulaic sayings are presented.
Analysis: Recording, systematization and, in particular, the study of folklore materials of each
ethnographic region is considered one of the most important tasks of folklore studies. In the article,
the oaths that are still actively used in Shirak, containing various elements of beliefs and worship

! The research was conducted with the financial support of the RA (Republic of Armenia) Science Committee
under the code 21T 6B027.
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inherent in this ethnographic region, were subjected to a comprehensive scientific analysis.
Results: Magical folklore occupies a large place in the beliefs, ideas, worldview of the Shirak
people and is an important historical and cultural value in terms of identifying their archaic
thinking and highlighting poetic perceptions.

Key words: oath, Shirak, belief, formulaic saying, folklore, element of nature, cult.
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2UdUSULPLUSHU B4 MUGSUUNRLLUSHL SULTEMT
chUub M INPULELNRT

(Uheghinnwjupquyhtt ntunidbwuhpnipintiz)

Loiupbk . Inkopub
QUU httwghunipjui b wmqqugpnipjutt htunhwnniwn, Gphwl, 22

Quyurh whnwjut hwdwjuwpu

Zwudhly 2. Uwwnpljub
QUU Chpwih huyughnwlwb hbnwgnunipnibttph Yeunpnt, $nudph
Chpulh whnwlwi hwdwjuwpwi, Fnudph, 22

Udthnthnid

Lwpiwpwli. Chpujh mwpwswopowth dnnnyppujut pumtwhjniunipjutl wunypwpw-
twlwb dutpbphg, mupwsjus nt jEuunitmy puwtwdbuwghtt jupnygubphg b Gpnnud-
ubkpp: Gpynudp,hinig h JEp hwiughuwbwng hdwyujub-fhpunwljut putwhniuntpjut
twpibwlwb Juplnp mbuwljubphg, mupusus k gt wopuwphh pninp dngnynippukph
Jhugunnid b guyuop k) pwpnitwlnid | Yhugunuywnty Yjuiph tmupptp ptwquunub-
nnud: Bpgnudu puljuydby |k hpplt hduwgwljub funup, nphg qqnipwgk) b nphtt hwuunwgly
ki ns dhuyt huybpp, wyl wohiwphh popnp dnpndmpnubkpp wiwpe hpkig punupw-
Unppnipjut wunhdwihg: busytu hdwyujub djniu pwbtwdbbph (wiksp, ophtwtp, pw-
pEdwunpnipnil, hdwyujut wnnppubp), wiybu ) tppdwt Swgnidtwpwbiwlwb puy-
hwipnipniup hwjuwwpt £ fjunuph hdwjulju qnpnipjudp wuydwbwynpyws, nph pu
ht]tyny bpdnnp Jyuyulnsnd E adhpuljwb uppmpymbibph m wewplwikpp, npnip
ponp dudwbwlubpnid ) pinmitqué Eu tnbkp dnnnydpnh Ynnuhg: Uonwwnwtph hyw-
wnwlju E plul) dopndppujutt wyt hwjwwnwhpubp nt nppug hin juygws yupwnw-
Uniupht wntsynn wuwnlkpugnidukpp, npntp juyt nkn Eu qpuynid Chpwyh bpnnuduk-
pnud b wnbpuynud kb pinipjut nt hwuwpululwb Yyuiuph JEpwpbpyuy dnnnypnh nibk-
gud punhwunip wojuwphwykignnnipjwt htwn: Ukpnpikp b Gmipkp. Znyjusnid yundw-

hwdbdwnwlub b nhywputwlub, Jepnwswljut dkpnnubkph dhongny, wnju wnuju-

ghp, wppuhuyhtt b dbp Ynnuhg gpundws pubwhniuujut ynipbph hhpdwb Jpw tkp-
Juyugynid Eu Chpuljh jupdwunype pubtwdbuwghtt yEpntgjw) Junnyght wnbisynn twp-

phip ot puquuqub pughpubp: YEmnidnipnis. Znnjusnid, hwdwlnnuwuih ghunuljui
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YbEpnidnipjut b Bupwplyt] Chpwynud Uhts opu wljnhy Ykugunuyupnn hdwjwulju
pwtwdlbtphg tppnudubkpp, npnp hptg dbe pndwbnulnud kbt wqqugpujut wndjug
nwpwswopowith puquuuyhuh hwjwwnwihpuyhtt b wuwonwuniipuyhtt wwpnptp: Up-
pniiphkpp. Zduyujut puiwhniunipniup Uks wbn k qpuynud Thpuyh dognppujut
hwwwwhpukph, quunlkpugnidubph, wopnwphpujudwt ptuqujunnid b wundw-
towlnipuyhtt Jupltnp wpdbp b ubpjuyugunid tpuig quniguljui dnnwsnnnipyul,
putwuntnsulub pujunidubph puguhujndwut b nruuputdut nbuwlniuhg:
Puwlbugh punkp’ Gpgnid, Chpwly, hwjwunuyhp, pubwdlbughll Junnyg, pubwhmpiuni-
JojnLl, pinippul nwpp, wwownwdn ip:

buswhku hnby \nbopwu L., Uwnhlywl 2. Zujunnughpughl b qupnwdn ipughl nwppl-
pap Chpwlh Eppnidbkpnid (Uhoghunwlwpguyhl niumdbwuppnipinil) // 22 20U T22
Jtunpnip «Fhnwljut wyuwnnipnittitps: dnudph, 2024: 2. 2(27): 159-172 tobip:

DOI: 10.52971/18294316-2024.27.2-159

3JJEMEHTHI BEPOBAHUM U KYJIbTA B KIIITBAX IIIMPAKA
(MeskHAY4YHOE HCCJIeI0BaHHe)

Jlycune X. Kpeoocan
WucruryT apxeonoruu u atTHorpadun HAH, Epesan, PA
T'aBapckuii rocyapCTBEHHbBIN YHUBEPCUTET

Acmuk I. Mamuxan
[Iupakckuit nenTp apmeHoBenueckux uccinepopannit HAH, I'tompu
upakckuii rocyaapcTBeHHBIH yHUBepcuTeT UM. M.Hanbannsaua, ['tompu, PA

AHHOTANMA

Beedenue: KIsTBBI SBIAIOTCS OAHUM M3 Hamboliee paclpoCTPaHEHHBIX M KU3HECHOCOOHBIX (op-
MYJIBHBIX W3PEUYEHUH, XapaKTepHbIX /Il MApEMUYECKUX XKaHPOB HapoaHoro ¢oubkiopa Ilupakc-
KOTO pEruoHa. SBIsACh OMHUM M3 BAKHEHIINX TEPBHYHBIX BHAOB MAaru4eckd - NMPHKIATHOTO
(honpKIIOpa, KIATBA C APEBHEHIINX BpEMEH IONydYmiIa IIHUPOKOE PacIpoCTpaHEHHE B OBITY Bcex
HapoJIOB MHUpa U 10 CeH JIeHb NPOIOJDKaeT OBITOBATh B pa3iMuHbIX cepax xu3Hu. Kisarea Bocr-
PHHUMAJAch KaK 3aKJIMHATEIBEHOE CIIOBO, KOTOPOTO OCTEPEranch U B KOTOPOE BEPHIIN HE TOJIBKO
apMsiHe, HO ¥ Bce HapoIbl MHpa, HE3aBUCHMO OT YPOBHS MX IMBWiM3anuu. Kak u B ciydae ¢ apy-
TMMH MarmdeckuMu (popmyrnamu (IpOKISATHE, OJIarocioBeHne, OJ1aronoXxenaHue, Marndeckue Mo-
JIMTBBI), TEHEAIOTHIECKOW OOIIHOCTBIO KIISITBBI SIBIISIETCSI Bepa, 0OyCIIOBICHHAs] MarndecKol CH-
JIOK CIIOBa, ONMHUPAsACh HAa KOTOPYIO KIISIHYIIMICSA CCBUIAETCS Ha IPUHHMaeMble BO BCE BpEMEHa
CBATHIHH, CBSIIEHHBIC TAUHCTBA M MpeAMeTHl. Llensio paboThl ABIsSETCS aHAJIN3 T€X BEPOBAHHUN H
CBSI3aHHBIX C HUMHM TIPEICTABICHHNA, KOTOPBIE 3aHUMAIOT IMHUPOKoe MecTo B KistTBax Illmpaka n
COOTHOCSTCS ¢ OOITMM MHPOBO33PEHHEM Hapo/Ja OTHOCHTENIBHO MPUPOABI M OOIIECTBEHHOM X13-
HU. MemoOdbi u mamepuanvi: B cTatbe, IPUMEHSS CPaBHUTEIFHO-UCTOPUIECKHH, THIIOJIOTHYECKUH

W aHAJINTHYECKUI METOAbI, HAa OCHOBC CYHICCTBYIOMINX ICYATHBIX, ApPXUBHBIX 1 CO6paHHI)IX HaMH1
(I)OHLKJIOPHLIX MaTepuaioB, MpPEACTABICHbL pa3H006pa3HLIe 1 MHOI'OYHUCJICHHBIC HpO6J’I€MLI, CBs-
3aHHBIC C YIIOMAHYTBIMU BBIIIC (I)OpMyJ'H)HLIMI/I HU3PpCUCHUSIMU. Ananuz. B CTaTbe, BCCCTOPOHHEMY
HAayYHOMY aHaJIM3y NOABEPIIMCH A0 CUX IOP aKTUBHO HCIIOJIB3YIOMIHUECSA B U_InpaKe KJIATBBI, CO-
ACpiKalue B cebe pa3H006paSHLI€ QJICMCHTBI BepOBaHI/Iﬁ u HO‘II/ITaHHI;‘I, npucyne JaHHOMY 9T-
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HorpaduieckoMy peruony. Pesynemamor: Marudeckuii (onbKIOp 3aHUMaeT OOJIBIIOE MECTO B
BEPOBAHMSIX, PE/ICTABICHUSIX, MUPOBO33PEHUN LIMPAKLEB U MPECTaBIISIET COO0H BayKHYIO UCTO-
PHUKO-KYJIBTYPHYIO LIEHHOCTb C TOYKHM 3PEHHMS BBISBICHHS HX apXaM4eCKOTO MBIIIICHUS U OCBe-
IIEHUS TTOATUYECKUX BOCIIPUSATHH.

KimoueBnle ciioBa: xiamsa, LLupax, seposanue, hopmynvroe uspeuenue, onvKiop, dnemenm
npupoosl, Kyabhi.

Kak uutupoBath: I'pemksn JI., Matuxsa A. Onemenmul 8eposanuti u Kyivmad 8 KIAMEAX
Hlupaxa (mesxcnayunoe uccrnedosanue) // “Hayunsie Tpynsr” IIIJAW HAH PA. T'rompm, 2024. T.
2(27). 159-172 cc.. DOI: 10.52971/18294316-2024.27.2-159

INTRODUCTION: QOaths have been one of the primary and significant types of magical
and practical folklore since ancient times, and they are prevalent in the everyday life of all peoples
worldwide and continue to exist in various spheres of life today. An oath has been perceived as a
magical word that has caused fear and belief not only among Armenians but among all peoples,
irrespective of their level of civilization.

Like other formulas (curses, blessings, good wishes, magical prayers), the etymological
commonality of an oath is faith in the magical power of words, based on which, the person taking
the oath invokes sacred objects and elements, which have always been accepted by the people.

Before investigating oaths, it is productive to highlight the semantic field of “the oath.”
An oath, in some forms, can be considered synonymous to a promise, a vow, and a verbal contract,
in the sense that an oath reaches beyond the moment of speaking into the future or the past in order
to make a pledge either that something has been done or that something will be done [31]. In this
way the “oath” is connected with a concept of truth and falsehood. Since different cultures and
languages throughout history have had different ways of dealing with truth and falsehood [30].
Oath is defined as:

a. A solemn, formal declaration or promise to fulfill a pledge, often calling on God, a god,
or a sacred object as witness.

b. The words or formula of such a declaration or promise.

c. Something declared or promised.

2. An irreverent or blasphemous use of the name of God or something held sacred.
(https://www.thefreedictionary.com/oath). According to etymological survey, the word “oath’
derives from Middle English oth, from Old English ad "judicial swearing, solemn appeal (to deity,
sacred relics, etc.), in witness of truth or a promise,” from Proto-Germanic *aithaz (source also of
Old Norse €idr, Swedish ed, Old Saxon, Old Frisian eth, Middle Dutch eet, Dutch eed, German
eid, Gothic aips "oath"), from PIE *oi-to- "an oath" (source also of Old Irish oeth "oath™).
Common to Celtic and Germanic, possibly a loan-word from one to the other, but the history is
obscure and it may ultimately be non-Indo-European. In reference to careless invocations of
divinity, from late Old English.

From ancient cultures to contemporary beliefs, various manifestations of the worship of
words are alive, according to which words have been perceived as primordial entities and deities.

Speech has been a tool in humanity's struggle against nature in all times. As "magical
words of desire" [15,pp.5-122], the aforementioned formulas are closely connected to the people's
worldview, particularly to ancient beliefs. For example, in Talas?, it was believed that if someone
came acroos a shake and said the following blessing, "The snake that doesn't bite me, may it live a

2 One of the villages of Kayseri in the Ankara Vilayet, where many Armenians once lived.
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thousand years"[4, p.132], the snake would not bite them. This is the faith in the power of words,
to which even a snake obeys, and this means that words are omnipotent. The belief in the power of
one's own words lasts to this day, which is why these formulas still remain viable. Beliefs are
directly connected to worship with such close ties that it is impossible to separate them, as one
arises from the other. A belief is born from the worshipful attitude toward a particular
phenomenon or object. Worship dictates belief in the special power and supernatural qualities of
that object.

Historical Overview

The folkloric roots of Shirak are ancient and are linked to the historical trajectory of the
Armenian people, thus the region stands out for its rich folklore culture. Interest in the
ethnography and folklore of this region arose in the mid-19th century. Folklorist Alexander
Mkhitaryants had a huge role in recording folkloric and ethnographic materials, and he spent half a
century collecting numerous ethnographic samples (tales, sayings, legends, curses, blessings,
oaths, etc.) from Shirak, which were later published in collections like "A Crumb from Shirak's
Barns"[1901] and "Songs and Games" [1900]. The role of the notable folklorist Kajberuni (Gabriel
Ter-Hovhannisyan) is undeniable, whose collected folkloric and ethnographic materials (children's
game songs, tongue-twisters, prayers) were later published in various volumes of the
"Ethnographic Journal™ [1902]. Folkloric samples of Shirak are also present in "Superstitions"
[1878] collection by Yohannes Nazareants. The historical-literary works published by writers
Aghavni ["Shirak”, 1963, 1964] and Mkrtich Armen ["Heghnar Spring™, 1936] contain valuable
information about the spiritual and material life of and they are also present in the work
"Alexandrapol: Ethnographic Sketches (Historical-Ethnographic Study)"[2014].

Researchers from the Institute of Archaeology and Ethnography of the National Academy
of Sciences of Armenia have also engaged in the collection and study of Shirak's ethnographic and
folkloric culture. They include M. Khemchyan (epic folklore), E. Khemchyan (issues around the
study of folklore heritage), H.Galstyan (superstitious stories), L.Ghrezhyan (folkloric sayings), and
researchers from the Shirak Center for Armenian Studies: K. Bazeyan (collection and study of
ethnographic heritage), H. Harutyunyan (lyrical folklore: elegies), K. Sahakyan, R. Hovhannisyan
(ritual folklore), H. Matikyan (lyrical folklore). This article aims to fill the gap in the study of
Shirak's folklore, specifically in the study of sayings. Oaths, as a formula containing elements of
belief and worship, requires scientific study, particularly with an interdisciplinary approach
(ethnography-folklore), which allows the examination of the manifestations of folkloric thinking
within the context of ethnographic material. The folkloric culture of Shirak, forming a part of the
Armenian people's oral culture, has survived with the general traditions of national folklore. The
folk art of Shirak reflects people’s social and economic life, the centuries-old life philosophy,
psychology, family and social relationships, aspirations, and sacred struggles for the good,
beautiful, and perfect.

The old folk beliefs are significantlymanifested in Shirak's oaths.Being forms of social
consciousness, folk beliefs were the result of certain stages of social existence in different
historical periods and were conditioned by various factors such as the low level of development of
productive forces and their corresponding relations. In human consciousness, natural and social
forces took on a supernatural, fantastic nature. Originating from ancient times, they continue to
persist in the consciousness of the people to the extent that the social foundations that created and
preserved them remain viable.
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The Worship of Souls

One of the most characteristic ancient beliefs reflected in Shirak oaths is the worship of
the soul, initially connected with primitive animism, which later took on new forms, reaching
Christian religion. For example, "I swear by my soul, which you know..." or "My soul is a witness
that | am not lying." Such expressions render the oath conditional, with the curse acting if the
condition is violated.

In many ancient cultures, including Armenians, it was believed that a person's soul, which
departs with the last breath, continues to exist independently of the body and can often visit
relatives and acquaintances. Thus, the living had to appease it to avoid harm from a displeased
soul. The most common way to express this idea was the custom of "feeding" the soul immediately
after death. For instance, placing bread or Nshkhar (communion bread used during mass in the
Armenian Church) on the chest of the deceased so that the soul could continue its existence in the
“afterlife”[9,p.168]. The most accepted form of appeasing souls was the ceremony of "soul food"
or "kelekh." In pre-Christian beliefs, people took care of the deceased's need for food in the
afterlife by placing various foods in the grave during burial. After the adoption of Christianity, this
practice was continued in the form of the "soul food" or "kelekh" ceremony. This is evident in
Shirak's oath, "May this bread not be found by my soul if I don't.”

Based on beliefs about the soul and the afterlife, the worship of the dead (ancestors)
emerged. People considered the deceased to be superhuman and divine, worshiping their dead
family members as gods [13,p.19]. This belief is vividly exemplified in Beowulf's oath by his
father's soul.

People often equated the concepts of soul and conscience, not distinguishing between
them, which likely led to the expression "Lose a person's property, lose a person's soul," meaning
that losing something and slandering someone leads to losing one's conscience and, consequently,
the right to go to heaven, essentially losing one's soul. For example, "Place your hand on your
conscience and swear that you are not lying" or "Place your hand on your soul and swear by your
conscience"[18, p.142].

According to popular superstition, after death, a person's soul goes to the afterlife, a
distant and irrevocable journey. This idea is embodied in the curse "May you go and never return”
and the oath "May | go and never return if | lie." The ultimate meaning of both the curse and the
oath is the idea of death.

It should be noted that there are two main groups of traditional oaths: oaths with curses
and oaths with invocations. Oath formulas structured with curses are characterized by a
conditional and consequential relationship and are semantically related to conditional curses.
These consist of a specific condition and situation; however, in oaths, the condition is crucial,
whereas, in conditional curses, the situation is paramount [15, pp.137-139]. In conditional curses,
both the condition and the curse are directed at the person being cursed ("May you live long
enough to plant a needle and rest in the shade," "May you fall into a day when a dog won't take
bread from your hand" etc [18, p.135]. In the case of an oath with a curse, both the condition and
the curse apply to the one making the oath (e.g., "If | deviate, may I be punished, may | be ruined"
[18, p.134]. etc., where the emphasized words are the conditions). This means that the curse-oath
is a self-imprecation, a societal understanding of a bad wish that the person voluntarily accepts.
Thus, an oath fundamentally takes on a conditional nature, where the curse applies if the condition
is violated. This distinct characteristic differentiates conditional oaths from conditional curses,
despite their similar external structures.
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In Shirak's formulaic structure, ancient mythological images of the dog have been
preserved. Examples of such oaths include: "May | be born of a dog if my words are false" and
"May | have eaten a dog's milk if I am not telling the truth."

In many Indo-European (and not only Indo-European) traditions, the dog is associated
with the kingdom of death, serving as a guide for souls in the afterlife, a guardian of souls, and a
psychopomp [26, pp. 12-13]. This figure has had various manifestations in ancient and modern
Armenian oral traditions [12, pp.418-432].

In Armenian, as well as Indo-Iranian and Western European traditions, the dog holds a
dual mythological role. It acts as a psychopomp connected with the underworld?, leading and
guarding souls, and as a resurrector?, licking the wounds of fallen heroes to bring them back to
life, or nourishing and protecting princes®. The dog also provides sustenance to humans through
divine means. These attributes illustrate the dog's intermediary role between heaven and earth, life
and death, this world and the other world. It is both a killer and a giver of life [12, p. 430].In
mythology, the dog exists between life and death, this world and the other world, and between the
physical and the spiritual. It appears alone or in pairs, black or white, representing the sun and the
moon [24, p.163].

One of the bases for this conclusion, according to folklorist S. Harutyunyan, is the shared
belief among Indo-Europeans, Bretons, Welsh, Irish, and Armenians that restless souls of the dead
do not descend to the underworld but often remain between worlds, appearing in the form of dogs
at crossroads or near cemeteries at dusk or on moonlit nights. These spectral dogs can influence or

% In the ancient Indian funeral hymn dedicated to Yama, the ruler of the kingdom of death, there appear two
four-eyed, speckled dogs as Yama's messengers. In another Vedic hymn [27, VIII, 1, 9], they are named
Shyama and Shabala. These two dogs guard the path of Yama. Yama resides in the upper sky, where he
feasts with the souls of the dead. Yama searches among people for those who must belong to him and leads
them on the path of death to his dominion. He conducts these searches with the help of his two dogs, which
are called "life snatchers.”

In Iranian tradition, beliefs about dogs are preserved both in mythological contexts and in specific
details related to death and burial rituals. According to the Avesta, two dogs guard the Chinvat Bridge
(comparable to the Armenian Maze Bridge), over which the soul of the deceased will pass into the afterlife
(Videvdat 13,9). In another account, two dogs accompany the celestial maiden who greets the souls of the
righteous at the Chinvat Bridge (Videvdat 19, 30), and in the "Bundahishn" (30,1,1), it is attested that a su-
pernatural dog is located at the Chinvat Bridge.At this bridge, evil and good spirits gather to seize the souls
of the deceased. The heavenly dogs protect the souls from being captured by evil spirits. Similarly, earthly
ordinary dogs protect human souls from evil spirits dwelling on earth. Thus, in Iranian mythology, there is a
dual perception of dogs: heavenly dogs guarding the Chinvat Bridge and earthly dogs protecting people.

4 In Armenian tradition, the Aralezes (dog-like spirits) descend from the sky and revive the fallen Armenian

king Ara by licking his wounds. A white dog descends from the sky to help the child Sanatruk and his

nurse, who are lost in the mountains during a snowstorm. In Vedic tradition, the four-eyed dogs of Yama
also descend from above to earth and guard Yama's path. Additionally, various traditions feature a young
hero or prince being nurtured and protected by a dog or wolf (such as Romulus and Remus, Cyrus the

Great, Artavasdes), which again aligns with the ideas of life and resurrection.

An interesting custom among Armenians is giving the first baked bread to a dog, rooted in a causal tale.

According to this story, when there was no bread in the world, a dog howled at the sky out of hunger so

much that a grain fell from the sky, sprouted, and eventually filled the earth with bread. This is why the first

baked bread is given to the dog, as bread came into the world because of the dog's howl (Legend, 403).

Similar to the role of the dog as a mediator between heaven and humans in granting immortality in African

mythology [28, pp.36, 39].

(3]
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frighten people® [24,pp.162-163; 1, p.17-18; 25, p.316 article "Gornapshtekner"]. Expressions such
as "May your soul turn into a dog," "Dog's soul,” and "I give your soul to the dogs" in Armenian
curses reflect these dog-shaped ghost beliefs.

However, it should be noted that the mentioned formulaic structures, which include the
mythological perception of the dog, still persist in the Armenian oral tradition. Nowadays, these
expressions are no longer understood in their original sense. Depending on the intonation, they can
be perceived as either insulting, abusive, or sometimes affectionate.

The dual nature of dog worship also explains the ritual practice of burying dogs in graves
[24,pp.161-167, 12, pp.423-425, 431] as an expression of the dog's role as both a guide for souls in
the underworld and a resurrector of the dead.

According to the 12th-century Armenian legislator Mkhitar Gosh (Mkh. Gosh's "Code of
Law"), medieval Armenians had forms of oath-breaking that involved holding a dog's tail or
swearing while holding a bone. Cultural historians rightly interpret this as accepting the threat of
an afterlife, meaning entrusting one's soul to the dog, or in other words, dying if the person is not
truthful [20, p. 236,17,p.160]. In Shirak oaths, salt and bread are symbols of human goodness and
sincerity, love, loyalty, nobility, friendship, and hospitality.In ancient cultures, including Armenian
beliefs, salt, bread, grains, and flour have long been attributed magical properties. These vital
goods have been considered sacred and are still used as offerings (to people, souls, spirits), means
to cure diseases, tools for enchantments and divinations, and protective agents during celebrations,
rituals, and daily life to bring good fortune and protect against evil forces (see a detailed study on
the role and significance of salt and bread by A. Israelian in "Salt and Bread" [6].Various nations
around the world traditionally welcome guests with bread and salt. Everything associated with
bread is sacred: the land, the field, the wheat, the oven, and even the objects and creatures related
to bread and grain (plow, yoke, mill, ox, buffalo, etc.).

In the Shirak region, it has been forbidden to give bread to anyone early in the morning,
as it is believed this will bring scarcity to the household. Bread should not be placed on one's head
as it would result in a poor harvest, and cutting bread with a knife was thought to bring about high
prices. If bread fell to the ground, it was kissed and returned to its place, and bread crumbs were
not discarded but instead placed under a tree so that no one would step on them and birds could eat
them. Spilling bread or flour was considered a sin, as it was believed that "God deprives those who
do so of bread." When sifting flour, a cross was drawn over it to protect it from evil spirits [11, p.
362]. According to folk beliefs, salt is considered a purifying, sanctifying, protective, and evil-
repelling substance. In certain regions of Armenia, it has been customary for salt to always remain
on the table, regardless of its use for eating [6, p.18]. Attributing supernatural qualities to salt has
been common among different peoples. For example, in some Western European countries, it was
believed that even witches feared salt and did not use it during their feasts. Salt's magical power
was considered a curse for witches [29, p. 57].

6 For example, in Greek mythology, the goddess Hecate, associated with the underworld, was often depicted
in the form of a black dog. She was surrounded by a pack of restless souls of the dead and roamed near
cemeteries, spreading fear and terror. In Wales, there was a belief in the existence of a death spirit (Gwinn
abNudd), who was accompanied by ferocious dogs on earth [24,163]. Similarly, in Armenian tradition, the
psychopompArnak was imagined both as a dog-like figure and as being accompanied by fierce dogs. This
likely gave rise to the curse recorded in Shirak, "May the dogs of Arnak lick you," which wished death
upon the cursed person, presenting a mythical image of their face being licked by Arnak's dogs, who were
seen as malevolent psychopomps.
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Similar to bread and flour, spilling salt was considered a sin, and those who did so were
believed to be subject to harsh punishment on Judgment Day: "Whoever spills salt must gather it
with their eyelashes on Judgment Day and put it back in its place" [2, p. 206]. Even today, when
salt is spilled, a cross is immediately drawn over it to prevent fights, arguments, and other
unpleasantness in the household. The protective power of salt and bread is manifested in rituals
associated with the birth of a child. In Shirak, for instance, when a child was born, the
grandmother would bathe the baby, then sprinkle salt on all parts of the body, even in the mouth
(according to H. Matikyan's field work). After swaddling the baby, she would place a piece of
bread (lavash) over the child [22, p.113]. To protect the child from evil spirits, the people of Shirak
would place bread in the baby's bosom when taking them outside at night (taken from H.
Matikyan's personal archive). The idea of the protective power of salt and bread for children is
common in the beliefs of various nations. For example, in northern Germany and Bohemia, bread
and salt were traditionally placed in the cradle of newborns. Salt and bread metaphorically
represent gratitude.

The Persian king Denhshapuh also valued the significance of salt and bread and told the
priest Ghevodnian, "...having eaten salt and bread in your land, I have compassion and love for
the land” [5, VIII]. In ancient times, to solidify friendship, people would seal it with salt. Before
calling the Armenian king Arshak to Ctesiphon, the Persian king Shapuh sealed the salt with his
boar-ring, which was a sacred oath ceremony among the Persians [21, XC].

Folk beliefs emphasized the idea of the angel or spirit of salt and bread and observed
certain moral rules regarding them, such as not lying because the angels of salt and bread would
blind the liar. This belief is vividly demonstrated in Shirak through expressions like "May this salt
and bread blind my eyes if | lie" (L. Ghrejyan'spersonal collection) or "May | look at bread blind if
I said that" [18, p. 141] and similar oaths. As we see, the person swearing is willing to face
physical punishment if they are not truthful. In both cases, the punishment is blindness.

The spiritual nature of bread is also reflected in Shirak's folk sayings, such as "When
baking bread, stay away from the oven and fire so that the bread angel does not strike you into the
fire™ [18,p.151], "Do not disturb while eating bread, so that the angels sitting on your shoulders do
not hit you"[18,p.151], or warning those refusing to eat bread that the angels would be offended if
they did not eat. "Eat bread so that the angels of bread do not get angry with you" (H. Matikyan's
personal archive).

Elements and Phenomena of Nature, Celestial Bodies

The four primary elements of nature—water, fire, earth, and air—serve as symbols of life
and existence. They reflect different historical stages of societal thinking and continue to persist in
various forms within oral tradition and living beliefs, intertwined and reinterpreted with pagan and
Christian ritual beliefs.

In Shirak, oaths include numerous remnants of fire worship, which bear witness to the
essential aspects of people's age-old existence and socio-economic life, continuing to influence
daily life. Fire was attributed life-giving, protective, healing, and purifying powers. It was
forbidden to pour water on fire, step on it, cross over it, spit into it, or urinate on it. Women would
cover their mouths while baking bread to prevent saliva from accidentally falling into the fire [8, p.
51]. In Armenian beliefs, fire and lamps symbolize life and were never extinguished as objects of
worship. Preserving the hearth fire was considered a sacred duty and a symbol of family
continuity. Fire was not to be extinguished by blowing or with water, as it was considered a sin.
Blowing out a lamp during the day was also deemed a sin, and it was instead extinguished by
creating an air current with the hand.
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In the folk dialect, the words "“clan," "family," and "household" are replaced by "hearth,"
"fireplace," "smoke," and "lamp." People do not say "our family is large," but rather "our hearth is
large,” "our fireplace is large," etc. The concept of family unity was connected to a common house
and common fire. This is reflected in expressions like "My hearth as witness," "May God destroy
the hearth of lies if I know," and "May my hearth extinguish if I go back on my word and do not
fulfill it," where the swearer invokes a sacred element or sets a self-curse to emphasize their
commitment.

Written sources reveal that the Hittite temple attendants followed similar rules to prevent
the extinguishing of the sacred fire, as the fate of the Hattusa capital depended on keeping the fire
alive. Maintaining the eternal fire was crucial to the country's well-being, and extinguishing it
meant the ruin of the city. "When you preserve my word, you will keep me calm, and the fire in
the hearth will remain unextinguished. If you do not maintain the hearth fire, the serpent will come
and encircle the city of Hattusa" [23, p. 268].

Fire, ash, and lamps are symbols of women among Armenians, and the concept of the
hearth is tied to women. The woman was responsible for lighting the fire and keeping the sacred
flame burning, and her death meant the extinguishing of the household lamp. This is reflected in
the Shirak proverb: "The woman is the lamp of the hearth; if the woman dies, the house is
destroyed.” (H. Matikyan’s field work).

In Armenian patriarchal families, the places where fire was lit, such as the tonir (oven)
and the hearth (fireplace), were considered sacred. In several regions of Armenia, the tonir was
equated with the church. In places where there was no church or it was occupied, wedding
ceremonies for marrying couples and baptism ceremonies for newborns were conducted over the
tonirs [9, pp. 116, 143]. Thus, the folk concept of the sanctity of the tonir, hearth, and lamp has
found expression in everyday folk speech. To prove their innocence or loyalty, people would
invoke these sacred objects: “By this tonir,” “By the light of this lamp,” as collected from Shirak-
Yerazgavors ASahakyan’s materials. Phrases like “I swear by the blessings of your hearth” are
also examples of this practice.

Atmospheric phenomena have found their echoes in the oaths of the Shirak region, some
of which are linked to the ancient mythical conceptions and beliefs people had about nature. For
instance, thunderstorms and lightning have left deep and indelible impressions on people's poetic
imagination since ancient times. In one of the folk beliefs of Shirak related to thunder and
lightning, it is said: “As soon as the cloud begins to roar and thunder and lightning strikes, the old
man St. Shon crosses his face and says, ‘May the lightning strike the wicked.” He believes that
lightning is not just a natural phenomenon but a punishment ordained by God to eradicate the
wicked from the world.” This concept is reflected in oaths such as “May I be struck by God’s
lightning if I am lying,” or “May God’s fire and flame fall upon me if I...” Here, ancient beliefs
have acquired a Christian tint, with lightning and fire linked to celestial phenomena. These oaths
likely reflect an ancient belief where lightning is the sword of a stormy hero striking down evil
spirits [1, p. 74].

In the folk oath structures of Shirak, a substantial group of oaths is dedicated to the sky
and celestial bodies. These oaths preserve traces of ancient mythological and religious
conceptions. Among the celestial bodies, the sun often appears in these oaths and it symbolizes
warmth, light, and creative energy in almost all cultures. It was forbidden to urinate facing the
church or the sun to avoid punishment [18, p.150]. In folk belief, the sun is always perceived as a
symbol of life and vitality, and swearing by one's or a relative's sun is still widely practiced in the
daily life of the people of Shirak. For example, "By my beloved's sun," "May my beloved die" [ 3,
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FFIV 2627-2629], "By my sun," "May | not see my sun if | know," "By the sun of my children, I
don't know" (according to S. Harutyunyan's account), "By the green sun of my only child" [18,
p.140], "May the sun of my Karo die if | know anything" [18, p.140], and so on. The traditional
symbol of life and survival associated with the sun has continued to persist among the common
folk into the 20th century. The clear remnant of sun worship is manifested in rituals related to
newborns. As in other Armenian regions, in Shirak, the grandmother, after swaddling the newborn,
would take the child outside and, facing east (toward the sun), cross the child's face seven times
while saying a prayer [22, p. 113]. In the prayer, the grandmother would address the sun as a god,
asking for life and sustenance for the newborn. "The sun is viewed as the giver of life and
sustenance, and the newborn as a representative of the new generation of the life-giving sun, under
whose protection the older generation must shelter and survive, whose sun (= life) gradually
weakens with age" [13, p.321].

Surviving remnants of sun worship among Armenians include orienting the head towards
the east when burying the dead, facing east when praying, placing the altar and holy table on the
eastern side of churches, etc.

"May the good day be known, which indeed it knows,” "May I be blind if I lie to the poor
prayer house" [18, p.142], are oaths that reflect ancient beliefs about the day, especially dawn.” In
popular belief, day and dawn embody goodness, as each dawn, according to mythological
thinking, is perceived as the beginning of a new day, a new life, a new creation of the universe
after the darkness of night.

Mythological concepts of the dual-part (heaven and earth) and later triple-part (heaven,
earth, underworld) structure of the universe or world, formed among Armenians since ancient ti-
mes, are also preserved in Shirak's folk oaths; for example, "Sky, earth," (according to S. Harutyu-
nyan's account), "Sky, earth bear witness" [18, p.141], "Sky, earth, sea, land (= ground), if | know"
(according to S. Harutyunyan's account), etc. In several regions of Armenia, the words for heaven
and god are synonymous, a fact that, according to mythological belief, indicates the identification
of the supreme heavenly being with his abode, the sky, especially since in popular thinking, the
sky was also perceived as god, as in the oath "God, heaven, earth, sea, land" [18, p.141].

CONCLUSION: The folk beliefs and notions reflected in the oaths of Shirak are the
result of the historical typological development of primordial worldviews. These notions,
representing different stages of societal thought, have continued to exist at various levels and
degrees, sometimes pushed back and semi-forgotten, encapsulated merely in various oral tradition
formulas, and sometimes widely alive in beliefs intertwined and reinterpreted with new religious
understandings. The folk oaths reflect the true picture of the ideological struggle occurring within
the people's environment, where the faith in the magical power of the word, which gives
ideological meaning and importance to the oath, is crucial.
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