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CLANDESTINE TRANSPARENCIES:
RETRIEVING THE BOOK OF JUBILEES
IN SLAVIA ORTHODOXA (ICONOGRAPHIC,
APOCRYPHAL AND FOLKLORE
WITNESSES)*

Florentina BADALANOVA GELLER

Topoi Excellence Cluster, Freie Universitit Berlin
/ The Royal Anthropological Institute, London
fgeller@campus.fu-berlin.de

Résumé

Cet article étudie la relation complexe entre I’ héritage apocryphe
slavon, la tradition ovale et l'art religieux, en mettant ['accent sur
un groupe d’interprétations parabibliques du récit fratricide (Ge-
nése 4), dont les plus anciennes attestations se trouvent dans le Livre
des Jubilés. Dans ce contexte, sont examinées des interprétations
iconographiques et vernaculaires de quelques fragments apocryphes
inclus dans les compilations slavonnes des Palea et dans les rédac-
tions adaptées localement a partir de quelques chroniques byzan-
tines (comme par exemple les traductions des Chroniques de Jean
Malalas et de George Hamartolos, du grec en slavon liturgique).
Ce groupe intertextuel d’interprétations littéraires, iconographiques
et orales du Livre des Jubilés pose des questions méthodologiques
importantes et met en discussion plusieurs présupposés concernant
les mécanismes des transferts culturels par lesquels cette composition
a pénétré dans le monde byzantin. Jusqu’ici, on a soutenu que

* Earlier versions of this paper were read in the summer of 2014 at
the Research Seminar ‘Unacknowledged Offspring of Byzantium’ of the
TOPOI Excellence Cluster (Freie Universitit Berlin) and “The Voice
of Jacob’ Conference (held in Dor Nahsholim, Israel). [ am indebted
to Michael Stone, William Adler, Robert Kraft, James Charlesworth,
David Hamidovié, Moshe Taube, Alexander Kulik, Johannes Niehoff-
Panagiotidis and Anna-Maria Totomanova for their valuable suggestions.

Judaisme ancien / Ancient Judaism S (2017), p. 183-279
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184 FLORENTINA BADALANOVA GELLER

la recherche des protographes permettait a elle seule d’accéder a
[’ histoire de la réception des anciennes compositions parabibliques
Jjuives dans le « nouwveaun » paysage chrétien, alors que les données
iconographiques et les traces de tradition ovale étaient négligées et
exclues du discours savant. Ici, on suggére une nounvelle approche
méthodologique : la documentation iconographique y est examinée
en tant que <« palimpseste » visuel, permettant une clarification
fiable et simple du cadre chronologique de la réception du corpus
Juif ancien parabiblique dans les milieux chrétiens médiévaux. Les
récits slavons apocryphes, iconographiques et folkloriques sont aussi
comparés et confrontés a la tradition midrashique (dont les Pirqé
de-Rabbi Eliézer) et aux écrits exégétiques de ’Islam (I’Histoire
des prophétes et des rois d’Al-Tabari, les Vies des prophétes d’Al-
Thilabi, etc.), qui sont a peu prés contemporains des traditions
byzantines ayant donné naissance aux interprétations littéraires
et iconographiques slavonnes.

Summary

The article explores the complex relationship between Slavonic
apocryphal heritage, oral tradition and religious art, with special
emphasis on a cluster of parascriptural renditions of the fratricide
narrative (Genesis 4), the earliest attestations of which are found
in The Book of Jubilees. Examined in this connection are icono-
graphic and vernacular interpretations of some apocryphal frag-
ments incorporated into the Slavonic Palaea compilations, and into
domesticated redactions of a number of Byzantine chronographic
compositions (e.g. translations of the Chronicles of John Malala
and George Hamartolos from Greek into Old Church Slavonic).
This intertextual knot of literary, iconographic and oral rendi-
tions of the Book of Jubilees poses important methodological ques-
tions and challenges some assumptions concerning the mechanisms
of cross-cultural transmission through which this work penetrated
the Byzantine Commonwealth. So far it has been maintained that
the search for the written protograph(s) holds the key towards the
reception history of ancient Jewish, parabiblical compositions into
their ‘new’ Christian landscape(s)whilst the iconographic data and
evidence from orval tradition was neglected and remained excluded
from scholarly discourse. Hereby a new methodological approach is
suggested, whereas the iconographic evidence is examined as a visnal
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CLANDESTINE TRANSPARENCIES 185

‘palimpsest’, allowing a reliable, straightforward clarification of the
chronological framework of the reception history of ancient Jewish
parascriptural corpus in medieval Christian environments. Slavonic
apocryphal, iconographic and folklore narratives are also compared
and contrasted with midrashic tradition (e.g. Pirke de-Rabbi Eliez-
er) and Islamic exegetical writings (The History of Prophets and
Kings by Al-Tabari, The Lives of the Prophets by Al-Thilabi, etc.)
which are roughly contemporary with the Byzantine traditions giv-
ing rise to the Slavonic literary and iconographic interpretations.

1. Searching for evidence: frame of reference

The complex relationship between Slavonic apocryphal lit-
erature, oral tradition and iconography was first discussed by
one of the most prominent scholars of nineteenth-century Rus-
sia — the renowned intellectual, philologist and art historian
Fyodor Buslaev, in his Historical Sketches of Russian Vernacular
Literature and Art [1861]. He was also one of the first to point
out that among the Orthodox Christian communities, the bib-
lical narratives were commonly transmitted through the chan-
nels of apocryphal writings (many of which were incorporated in

The Palaea, The Cronicle of John Malalas,> The Tale of Bygone

1. See BusLaev [1861 (1): 491], but also PorFIR’EV [1877:7-18],
GasTER [1887:151-199], SumTsov [1888: 6-7], IsTrRIN [1897 (2:1):
175-209; 1897 (2:4): 845-905; 1898:472-531; 1905: 135-203; 1906
(11: 1): 1-43; 1906 (11:2): 20-61; 1906 (11:3): 418-450], IsTOMIN
[1905: 147-184; 1906: 337-374], SHAKHMATOV [1904: 199-272], TURr-
DEANU [1964:195-206], LuNT and TAUBE [1988:158-159], TAUBE
[1993: 90-114], THOMSON [1998: 870-873], ALEXEEV [2001: 147-154;
2008: 41-57], SLavova [2002], VopoLazkIN [2008: 25-28, 31-38, 55-
59, 78-81, 90, 93, 96, 101-102, 128-138, 140, 144-159, 168-169, 172-
179, 180-184, 193-195, 197, 205, 211-213, 219, 221-226, 239-247, 251-
269, 293-294, 307-311, 317; 2009: 327-353; 2011: 453-470; 2014:175-200];
see also FLUSSER [1971:48-79], ADLER [2013: 585-672]. For a recent
bibliographical survey of studies on the Palaea Historica, Palaea In-
terpretata and Palaea Chronographica see TVOROGOV [1987a: 285-288;
1989: 160-162], NovaLrija [2008:2-24], OrLoOV [2009: 299-306], Bu-
LANIN [2004: 822; 2012: 310-311], ADLER [2013: 585-599].

2. See BusLAEV [1861 (1): 487] and PORFIR’EV [1877: 18-21]. The lat-
ter draws attention to the importance of The Chronicle of John Malalas,
along with that of The Chronicle of George Hamartolos and The Christian
Topography of Cosmas Indicopleustes, as repositories of Old Testament
apocryphal legends. Incidentally, the Slavonic redactions of the Byzantine
chronicles often preserve readings which are much more archaic than
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Years,? etc.), iconographic schemes conventionally adopted by
medieval painters® and oral tradition.” In fact, Buslaev was also
the first to notice the parallel designation of the Forbidden
Tree as a grapevine in vernacular Russian poetry (the spiritual
stanza Ilogecms o lope-3nouacmuu in its folklore and apocry-
phal versions) and religious art (i.c. the miniatures in the 1542
Novgorod copy of The Christian Topography of Cosmas Indico-
pleustes, fol. 1240r) [Fig. 1].¢

those found in the extant Greek MSS. At the same time, the Greek
chronographic corpus functioned as a channel for transmission of ideas
(many of which were earlier attested in ancient Jewish parabiblical writ-
ings) into the realm of Slavia Orthodoxa. As pointed out by ADLER, ‘one
important by-product of the Christian chroniclers’ desire for inclusiveness
was their preservation of a large and heterogenous corpus of extra-biblical
sources, especially for primordial history’ [1989: 3]; while seeking to find
either ‘independent corroboration for Genesis, or to enlarge on matters
that Genesis left ambiguous or uncertain altogether’ [ibid., p. 4], Byzan-
tine chronographers (John Malalas, George Hamartolos, George Syncel-
lus, etc.) consulted a wide range of Jewish parabiblical sources (e.g. The
Book of Enoch, Jubilees, ctc.); furthermore extracts from such writings
(e.g. The Book of Watchers) survived in Greek exactly because of their
incorporation into the corpus of Byzantine chronographic tradition; see
ADLER and TU¥FFIN [2002: liv-lv, 15-19]. For a bibliographical survey
of studies on the Slavonic redactions of The Chronicle of John Malalas,
see TVOROGOV [1987c: 471-474], BULANIN [2004: 833]; for The Chroni-
cle of George Hamartolos, sce TvOROGOV [1987b: 467-470], THOMSON
[1993: 338-340], MATVEENKO and SHCHEGOLEVA [2000: 5-13], BuLa-
NIN [2004: 832-833], STANKOV [2008: 45-103]; for the Slavonic version
of The Chronicle of George Syncellus, see ToroMaNova [2008]; for The
Christian Topography of Cosmas Indicopleustes in the intellectual history
of Slavia Orthodoxa, see PIOTROVSKATA [1987: 465-467], and BULANIN
[2004: 832].

3. BUSLAEV’s observations [1861 (1): 491, 618] mark the beginning
of the discussion among the Slavonic specialists concerning The Tale
of Bygone Years as a thesaurus of extra-canonical themes and motifs.

4. See, for instance, BUSLAEV’s analysis of the Flood story in Slavonic
folklore legends and apocryphal writings, focusing on a seventeenth-
century MS illuminated Bible («Jluyesas Bubaus ») from the private
collection of Count Uvarov [1861 (1): 439-441].

5. Cf.BusLagv [1861 (1): 491-503]; see also the discussion in SUMT-
sov [1888: 10-104], KirricHNIKOV-{1890], MOoCHUL'SKII [1886, 1887;
1894], VEseLovskII [1875; 1876; 1877; 1894].

6. See further the data presented in BusLAEV [1861 (1): 614-618 (esp.
617)].
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He was also the first to survey the iconographic interpretations
of some parallel apocryphal and folklore zopoi (e.g. the motif of
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Adam’s contract with Satan,” etc.); his analysis was focused on
particular miniatures from some seventeenth-century illuminated
Bible manuscripts (e.g. «JIuuesast bubnus»® from the collection
of Count Uvarov) [Buslaev 1861 (1): 618]. Although the compari-
son between apocryphal, folklore and iconographic renditions of
biblical (and parabiblical) motifs in Buslaev’s works is carried out
in a rather scattered and random manner,” his approach marks

7. See also PORFIR’EV [1877:40-42,211-212], IvaNov [1925:223-
227]. The motif of Adam’s cheirograph was thoroughly examined by
STONE [2000: 149-166; 2002]; for interpretations in Slavonic and Bal-
kan folklore and apocryphal literature, see STONE [2002: 4-5, 25-47];
for iconographic tradition see ibid., p. 47-62; see also the discussion in
BaparaNova GELLER [2011: 100-110].

8. The closest Western counterpart of the «JInuesass Bubnus » is
the Piscator Bible (Theatrum Biblicum, printed in 1650), which was
widely disseminated in Russia and elsewhere, with insertions in Rus-
sian of poems composed (and/or translated from Latin) in 1679 by the
monk and poet Mardarii Khonykov [Mapaapuii Xousixos/Xonukos]. The
impact of the Piscator Bible upon Russian religious literature and art
is beyond the scope of this article; the topic was studied by O.BELoO-
BROVA [1993: 334-435; 2014: 23-28] and others. Still, for the clarity of
the discussion (see below), it is necessary to point out that the poetic
commentary of Mardarii Khonykov on Gen. 4 reads as follows: ‘God ac-
cepts the blessed offerings of Abel [Bnaru maper Bor ABens npuemier],
// but disregards the evil prayers of Cain [KannoBbI e 35161 MONOBI HE
suemiet]. // For all this Cain is badly upset with his brother [Bcem na
Opata 31e Kann cmymaercs], // yet he, the evil one, is rebuked by God
[or Bora ke 30 cbiii obnuuaercs)]. // Envying his brother, Cain kills
him [3aBunes Kaun Gpara yGusaer], // thus he, the evil one, slays the
saintly man [u cBsita Myxa, 301 cbiif, nory6usier]. // On the account
of this [crime] he reccives the just penalty [3a cue xe M3y HOIKHY
npurnmaet) // and, being an evil one, perishes in the eternal curse [u B
BEYHOIT KJIsITBE 31blH ceif morubaer]. // Bitterly are they crying for their
killed son [Topue peigaror ceina youenna) // the mother and the father,
when they see him dead [oTen u maru, 3psme ymepuwsnenna). // They
offer to God a sacrifice on his [i.e. Abel’s] account [Bory e xepTBy 0
HeMm npuHowatot] // and in despair contemplate all this [1 yxacmecs o
cem pascyxaator] (stanzas 14-16); see Belobrova [1993: 346-347].

9. BUSLAEYV, for instance, did not include in his study the apocryphal
account about the grapevine as the Forbidden Tree planted by Satan-
ail (which was attested in 3Barpiich_and other apocryphal writings; see
the discussion in Kurik [2010:.187-201]). See also in this connection
the following fragment from the ‘thirteenth—fourteenth century Serbi-
an redaction of 3Baruch, entitled~ALegend of Saint Baruch, When the
Angel Panuil Was Sent to Him at the River Next to the Holy Mount
Zion, When He Lamented on Account of the Captivity of Jerusalem; Bless
Thou, O Lord! [YBTENIE c¢Tro Bapoxa, Kra MOCAANB BBl K NEMOY
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CLANDESTINE TRANSPARENCIES 189

ANTAB IIaNOYyHAB 0y cToy ropoy CHwHNIO Na pbirh, raa MAAKA CE
® nabuens ¥poycAMbcubme. ' sXocBH], from Dragolev Miscellany:
H naxbel pbxb a3b Bapoxb Kb aNTAOY: I'H MOKAXXH MH ApbBO,
HXE NpbAbCTH 3MHIA KEoyroy H cHbCTh 1€ caMa H Aa 1€ AAAMOY,
H CEI0 DAAI H3bI'NA Ia B H3 pam. H DEVE MH aNTAB: CABIIIH,
BapomEg, €r*a Bb cb3’a AAaMa, TO MOBEAB apxafiraoy MHEXaHAOY
CbBPATH ABbBCTH THCOYIIL H Tpble ANTABI A4 NACAAETH DAH, H
BbCAAH MHXAHA MACABINOY, I'aBPHAb XE IBAANDB, PallaHAD
kroynio, NonaHAab wpaxb, Capa3aHAb KaAHNOY, CATANAHAD KE
OYCAAH A0O30y, TO BO MOy Bb IIPbBOIE HME, IO HCIIAAENH XKE
NADEYE CE TAKOXK'E CATANAHAD, H TAKOXK"E BCH ANTAH NACAAHIIE
pa3sAHYHNam ApBBEca. H maknl pbxb a3b Bapoxb Kb aNTAOy: T'H
MOKAXH MH APBBO IeXE npbabcTH 3MHIK IEoyroy H AaaMa. H
PEYE MH ANTAB: CABIIIH, Bapoxb, IpbBOKE APbBBO IECTh AO34,
BBTOPOIE XE APBBO MOXOTh I'PBXOBNA I€KE H3AHIA CATANAHAD
Ha FEoyroy H AAaMa; H CETO PAAH NPOKAEABL Bb I'b A030y, 3aNE
Bb 10 CATANAHADB OYCAAH H TOIO IPBABCTH NPhBO3*aNBNATO AAAMA

u Koyroy. (Quoted after Manos [1925: 196]).

And then I, Varukh’ [Baruch], said once more to the angel: ‘Show
me, my Lord, the tree by which the serpent seduced Yeuga [Eve], who
herself ate [from its fruit] and gave [also some] to Adam. Because of this
[cransgression] God chased them away from Paradise’. And the angel
told me: ‘Listen to me, Baruch! When God created Adam, he ordered
the Archangel Mikhail [Michael] to convene [the host of] angels, two
hundred thousand and three of them, so that they might plant [the
garden of] Paradise. Michael planted the olive-tree, Gavril’ [Gabriel]
— the apple-tree, Rapail’ [Raphael] — the quince-tree, Nopail’ — the
walnut-tree, Sarazail’ — the pomegranate-tree, whereas the grapevine
was planted by Satanail’; that was his name originally; after the fall
though he was still called Satanail’. This is how different angels planted
different trees. Then I, Baruch, once more said to the angel: ‘Show
me the tree where the snake seduced Eve and Adam, my Lord!” The
angel told me: ‘Listen to me, Baruch! First, the [forbidden] tree was
a grapevine; second, that was the tree from which Satanail poured
his sinful lust upon Eve and Adam. This is why the Lord cursed the
grapevine, because it was planted by Satanail and by means of it he
seduced the primordial Adam and Eve. (Translated by the author).
In a similar way the vine-tree functions as an arboreal metaphor for the

Fall in The Apocalypse of Abraham [23:5-8]; see KUuLIk [2004: 27], ORLOV
[2009: 48]. As pointed out by H. E. GAYLORD, the Forbidden Tree is
likewise identified as the grapevine in the Palea Historica [1983: 666-667,
notes O and Q]. The same motif is also attested in some Russian redac-
tions of the apocryphal Legend Abour the Sea of Tiberias; one such case is
the cighteenth-century account (from the Ms. N¢ 448 (56) from the Grig-
orovich’s Collection at the M. Gorky Odessa State Scientific Library) en-
titled Copied From the Divine Books of the Diligent and God-Loving Men,
Basil the Great, Gregory the Theologian, and John Damascene, Abour the
Most Glorious Debates on Mysterious Issues Concerning the Eternal Lord,
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the beginning of a discussion which — from the point of view
of modern scholarship — can be described as truly interdisci-
plinary. No such attempt is made in the publications of any of
his otherwise brilliant contemporaries (e.g. A. Pypin, L. Porfir’ev,
N. Tikhonravov and I. Franko), whose editions of (and com-
mentaries on) apocryphal writings established the foundation
of Slavonic philological investigation into parabiblical literature.
At the same time, the art historians from the same period con-
centrated on conventional schemes of Christian religious ico-
nography, focusing predominantly on visual representations of
New Testament figures and episodes;'® the Septuagint-related
themes and motifs are analysed mainly within the framework
of Christological narratives. Thus in 1876 Buslaev’s student and
disciple Nikodim Kondakov (1844-1925) published a substantial
work devoted to the History of Byzantine Art and Iconography
According to the Miniatures of Greek Illuminated Manuscripts'' in
which he rather briefly touched upon the apocryphal background

of some of the illustrations accompanying themes from Genesis

Our God, and How God Sabaoth Existed [lit. Was] Before All Visible and
Invisible Creatures [TpyAOASBHBBIXD MY3KEH H BTOAIOBHBBIX> CIHCANO
H3b BOXECTBENNBIXD KNHI'b BacHAIa BEAHKAar0, I'pHrOpHIa BToCAOBA,
foaNNa AAMACKHNA O NPECAABNBIXDH MPENIHX NEBBAOMBIX BEIIEH O
pE3NavaANS Tocmoah B3KE NAIEM KaKo BBICTh TcAb CaBaodb IPEKAE
BCEIA BHAHMBIWA H NEBHAHMBIWA TBADH|; see BADALANOVA GELLER
[2013: 80]. For a general survey of the attestation of the motif of the vine
as the Forbidden Tree in Slavonic apocryphal literature, vernacular oral
tradition and iconography, sce MOCHUL'SKII [1894: 98-99]; PETKANOVA
[1978:110-111], BApDALANOVA GELLER [2011: 87-95; 2013: 80, 89].

10. Significant in this respect is the seminal article, ‘On the Influ-
ence of Apocrypha on Rituals and Icon-Painting’ by one of F. Buslaev’s
most industrious contemporaries, Elpidorf BARsov [1885:97-115], in
which he attempted to reconstruct the process of incorporation of ‘ancient
Christian epic poetry’ [smmueckasi mod3usi APEBHEHIINX XPUCTHAH] into
the corpus of some extra-canonical Gospels (0p. ciz. 98-99). Thus, while
analyzing the impact of The Protogospel of Jacob (Protevangelium Jacobi)
on Patristic tradition and liturgical practices of the Eastern Orthodox
Church (e.g. hymnography associated with particular festivals, such as
the Annunciation, Nativity, etc.), he argues for the existence of an ‘inner
connection’ [BHYTpeHHsis cBsi3blibetween apocryphal writings and reli-
gious art; at the same time he mainftains that apocryphal literature and
iconography should be interpreted“as lvestiges of ‘the poetry of nascent
Christianity’ [moa3us poxaatomeroes xpuctuanctsa) (op. cit. 98), which
was orally transmitted among the Orthodox Slavs throughout centuries.

11. In my analysis I follow the new (2012) edition (by G. PARPULOV
and A. SaMminski1l) of Kondakov’s work.
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(e.g. the murder of Cain by ‘the blind giant Lamech’; ‘the first
astronomer Enoch’ — from whom ‘the Death has turned away
her face’ — with the 12 signs of the Zodiac above him, etc.)
[Kondakov 2012:210-211]. As far as the apocryphal tradition
per se is concerned, Kondakov’s analysis concentrates on The
Protevangelium Jacobi [ibid., p. 243-248], with a special emphasis
on the depiction of the Annunciation to the Virgin Mary - a
theme to which he was to devote much attention in his later
publications.”” A similar agenda is pursued in publications of
Kondakov’s contemporaries and disciples;'? among them are the
renowned art historians Dmitii Ainalov (1862-1939) and Andrei
Grabar (1895-1990). In fact, the Bolshevik Revolution in 1917
interrupted scholarly investigations in the field of religious ico-
nography in Russia altogether; Christian art was hardly among
the priorities of academic research in the Soviet Union." Konda-
kov emigrated to Bulgaria (1920-1922), where he was appointed
Professor at Sofia University; after 1922 he settled in Prague,
where he founded the famous Seminarium Kondakovianum. It is
hardly a coincidence that precisely at the same time (1919-1925)
his pupil Andrei Grabar also arrived in Sofia (via Odessa and
Varna), where he was appointed as curator of the Archacological
Museum. In fact, the young Grabar — encouraged by his teacher
Kondakov — undertook a series of expeditions to a number of
medieval churches and monasteries,” thus launching the first ever
project in Bulgaria of cataloguing frescoes and icons. Still, the
scholarly investigations of Kondakov and Grabar focused predom-
inantly on the ‘high’ stratum of iconographic and hagiographic
schemes employed in the Byzantine and post-Byzantine religious

12. See his work on the Iconography of the Mother of God [Mxonorpadus
Boromarepu], first published in 1914-1915.

13. It is beyond the scope of this article, however, to provide a com-
prehensive survey of their studies.

14. Among those silenced by the Bolshevik Revolustion was the out-
standing art historian, philosopher, theologian and scientist, the Ortho-
dox priest Pavel FLORENSKY (1882-1937); he was executed by the KGB,
after having spent many years in a labour camp in Siberia. Florensky was
one of the leading representatives of Russian religious thought (along
with Sergei Bulgakov, Nikolai Berdiaev and Vladimir Solovyev). His work
Iconostasis (the manuscript of which was finished in 1922) was published
first in 1972, following his rehabilitation in 1959.

15. The results of his investigations were published in 1928 in Paris,
in his La peinture religieuse en Bulgarie (Vols 1-2).
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art and literature in the Balkans and elsewhere (with explicit
emphasis on the New Testament themes);'® the Old Testament
apocryphal heritage remained outside their mainstream research
agenda. Among the rare exceptions to this general trend in the
first half of the twentieth century were the explorations of the
Serbian scholar B. Petkovié; of special interest are his observa-
tions on the iconographic renditions of Genesis, as manifested in
the murals of the De¢ani Monastery (now in Kosovo) [Petkovi¢
1941: 46-50]."7 Established in 1327 by the Serbian King Stefan
Uro$ III Decanski and decorated in 1347-1348, the monastery is
considered to be one of the most significant monuments of me-
dieval Christian art in the Balkans. As pointed out by Petkovié,
the iconography of the Genesis mural cycle (to be analysed below)
betrays awareness of particular themes and motifs, which were
also attested in apocryphal tradition (e.g. The Book of Jubilees,
The Legend of the Sea of Tiberias, and some erotapocritic writ-
ings) [Petkovi¢ 1941: 66-67]. Still, the Serbian scholar consid-
ers this type of visual narrative as evidence for the awarcness
among Serbian icon painters of (the Byzantine style) iconographic
schemes employed in ‘the West’ (e.g. the twelfth-century mosa-
ics of Cathedral of Monreale and Cappella Palatina in Palermo,
Sicily), rather than of parabiblical writings (including apocryphal
literature) circulating in their native land. A similar approach was
adopted by some other East European art historians in the sec-
ond half of the twentieth century. While collecting the hitherto
unknown iconographic materials and providing the much needed
descriptions, cataloguing and classification of the empirical data,
they were generally concerned ecither with specific features of

18

artistic devices employed by individual icon painters,' or with

the transmission of iconographic schemes to the Balkans from
‘the West’. Thus, while describing one particular depiction of
the motif of Noah summoning the animals into the Ark with
a semantron (a long wooden plank which he holds in his left

16. The visual narratives related to The Protogospel of James, The Gos-
pel of Nicodemus, The Vision of Raul;etc. were among the most popular
iconographic texts to be intensively’ studied by art historians, perhaps
due to their close relationship|\with lliturgical services and Christian
homiletic literature.

17. See the discussion below.

18. Typical examples of this type of painstaking research are the publi-
cations of VASILIEV [1964: 151-192], KL1sAROV [1992: 71-86] and others.
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hand while striking it with a mallet in his right hand), some art
historians are tempted to interpret it as a borrowing from the
iconographic thesaurus of Western paintings (and in particular
fifteenth-century Flemish masters). Following this line of argu-
ment, they suggest that this iconographic model must have come
to the Balkans through the work of the Cretan master Teodoro
Pulakis (1622-1692), who depicted Noah and his Ark on an icon
for the Greek Church St. George in Venice. It is further main-
tained that Pulakis must have been influenced by the intellectual
pedigree of some of the works of the Flemish engraver Johannes
Sadeler (1550-1600), who also worked in Venice several decades
carlier. Then it is assumed that Sadeler, in turn, drew upon a
drawing by the Antwerp painter Maarten de Vos (1532-1603).”

While it is true that one should not disregard the possibility
of transmission of iconographic schemes from medieval Venetian
painting to the Balkans (and their possible influence upon local
religious art), one should not fail to consider the mutual interde-
pendence between the artistic thesaurus of iconpainting and those
of contemporary apocryphal literature and folklore tradition circu-
lating in the region, since these three types of narrative — visual,
written and oral — are bound closely together. Thus the motif of
Noah gathering the animals into the Ark by a means of a semantron
is featured in the apocryphal Apocalypse of Pseudo-Methodius of
Patara (CKABAHIE MEGOAII IATAPCKaro),”’ an eschatological

19. See for instance the discussion in Porova [2000: 51]. For the
implementation of Western iconographic schemes in the works of Teodoro
Pulakis, see KAZANAKI-LAPPA [2009: 182-183]. Then again, on the icon
painted by Pulakis Noah does not appear with a semantron; in fact, he
holds in his right hand a staff (see ibid., Plate 79), which most probably
signifies his status as a patriarch.

20. A pscudepigraphic eschatological work purportedly attributed to
the fourth-century martyred Bishop Methodius of Patara, originally com-
posed in Syriac. The Old Church Slavonic translations were made from
a Greek Vorlage. As pointed out by Thomson, the carliest translation
appeared in Bulgaria in the late ninth and early tenth century ‘surviving
in codices from the late thirteenth or carly fourteenth century on, from
which period later redactions also exist’; subsequently another one was
produced, also in Bulgaria, in the thirteenth or fourteenth century ‘which
survives in codices from the later century on’ [THOMSON 1985: 144];
it has been argued that in fifteenth-century Russia, there appeared an
‘independent Russian rendition’ [opurnnansuas pycckas nepepaborka) of
the text, designated as ‘the interpolated redaction’ [unrepnonuposanuas
penakuus), which became extremely popular in seventeenth-century Rus-
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text which enjoyed tremendous popularity in the Byzantine Com-
monwealth.?! In fact, a similar narrative is incorporated into the
Palaea** Furthermore, the legend is likewise attested in Slavonic

sia, especially among the Old Believers [DMITRIEV 1987: 284]. Frag-
ments from the apocryphal Apocalypse of Psendo-Methodius of Patara
were inserted into the Palaea Interpretata and related apocryphal writings
(e.g. Visio Danielis). Among the most significant studies on the topic
are those by VEseLovskir [1875 (178:4): 283-331; (179:5): 48-130],
ISTRIN [1897a], THOMSON [1985: 143-173], DMITRIEV [1987: 283-285],
YovcHEVA and TASEVA [1995: 22-45], and SKOWRONEK [2011: 74-115].

21. See for instance the following fragment from the seventeenth-
century Russian redaction of the apocryphon:

ITocaa Bors aNTEAa CBOEro Kb NOEBH, mOBBCTH EMy 0 moTomrb
TOCHOANH, TAATOAIA: XOILIY HYCTHTH IOTONI'B HA 3EMAIO, 3ANEXKE
HCIIOANHIIIACH 3EMAIA BE3AKONIIA; TAATOAH AIOAEMB, A4 IOKAIOTCHA
OTH I'PBXB CBOHXDB, H OTAAMB HMDB I'NBBA CBOEro, a Thl NAYHNH
3AATH KOBYEI'D, IAKOXE IMOBEAS EMY ANTEAB ['OCIOAENS. [...] Bb A
AbTO co3paa No¥ KOBYEIrB, B AOATOTY T AAKOTH, & Bb IPEKBI N
AAKOTD, H CIIEAD 3 T'ODPbI, BEAIAIIIE AIOAEMD IIOKAIATHCIA I'DBXOBD
CBOHXb, ONH KE NE IIOCAYLIAIIE ET0, H DEVYE ANTEAD ['OCHOAEND
Kb NOEBH: IOAH ThI Bb KOBYEl'h H XENA TBOIA H CHINOBE TBOH H
XKENBI CbINOBDH TBOHX'b, IOHMH Ch COBOIO BCIAKOI'O JXHBOTNATO, IO
ABOE OT’h YETBEPONOI'HX'bB, OTh I'dAB H OTh ITHIb 110 ABOE. NOH XKE
PEVE: KAKO MOTY CO3BATH OTH BCIAKOTO XXHBOTHATO? ANTEAD KE
T'OCIOAEND IPHNECE EMY BbA'TI0, H PEVYE EMY: BEH BB BHA'TIO. H cTa
MPAMO KOBYETY H cOTBOPpH NoOW TaKo, FAKOXE MOBEAD EMY ANTEAD
TOCHOAEND, — EXE 3BAIIE BCIAKHMbB IA3bIKOMB> BCIAKO KHBOTHOE
Bb KOBYETh, HC MYCTBINH H OTH BO3AyXxa [PyrIN 1862:17].

God sent his angel to Noi [Noah] to inform him about the [com-
mencement of the] Lord’s Flood, saying: ‘I will send the Flood to
the earth, because the earth became full of lawlessness; tell people
that if they are to repent from their sins, I will withhold My anger.
As for you — start building an Ark!” This is what the angel of the
Lord said to him. [...] In the thirtieth year [after that] Noah builc
an Ark; it was three hundred cubits long and fifty cubits wide. And
having come down from the mountains, he told people to repent
from their sins, but they did not listen to him; and the angel of the
Lord said to Noah: ‘Go to the Ark together with your wife and your
sons and the wives of your sons, catch [a pair] of each kind of living
creatures, from quadrupeds, reptiles and birds — two of each. Noah
said: ‘How can I summon [a pair of] all the animals?” The angel of
the Lord brought to him a seffiangron and said to him, ‘Drum on it!’
And Noah stood opposite to,the’ Ark, and did what the angel told
him, thus summoning in each tongue cach animal to the Ark from
the wilderness and the air. (Transtated by the author).

22. Both PorRFIR'EV [1877:52,108-109] and Sravova [2002:269]
maintain that the version of the Flood narrative in the Palzea is most

probably influenced by contemporary Greek redactions of The World
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and Balkan oral tradition.?? There is no indication that modern art
historians studying the iconographic representation of the Flood in
the Byzantine Commonwealth are aware of cither the apocryphal
Apocalypse of Pseudo-Methodius of Patara or related Palaea legends.
The same applies to philological examination of some apocryphal
and folklore motifs, which as a rule, are treated without reference to
iconography. In fact, many philologists seem to be unaware of the
research of art historians. A rare exception is the pioneering work
of Michael Stone on the Legend of Adam’s contract with Satan, in
which the author bases his arguments on the three major pillars
of the transmission of intellectual ideas in the field of parabiblical
tradition: apocryphal literature, iconography and folklore.?*

A similar approach is to be found in the work of Sonia Fellous,
devoted to the iconographic representations of the Abrahamic cy-
cle in Judaism, Christianity and Islam,” and in the monograph by
Christfried Bottrich on the origin of funerary rites, in which he
examines iconographic and literary sources dealing with the burial
of Abel.** Another example of this methodology can be found in
B. Murdoch’s analysis of the visual counterparts of the apocryphal
Life of Adam and Eve in medieval Europe [2009: 239-251], and in
E. Musakova’s [1998: 118-129], L. Mavrodinova’s [1999: 153-218]
and E. Pentiuc’s [2014: 263-320] investigations of the depictions
of the Old Testament motifs in Eastern Orthodox iconography.

On the other hand, a number of art historians have been
addressing the controversial issue of the ancient Jewish pictorial

Chronicle of Eutychius of Alexandria (877-940); originally written in
Arabic, it was entitled Nazm al-Jaubhar (i.c. Row of Jewels). See also the
discussion in VODOLAZKIN [2009: 342-353].

23. The accounts were recorded in the second half of the nineteenth
century in the city of Prilep (then part of the Ottoman Empire) by
Marko TzEPENKOV. One of them was published in 1894 in the Bulgarian
Miscellany of Folk-Lore, Scholarship and Literature (Céopruxs sa napodnu
ymomeopenus, nayxa u kuuxcuuna), Vol. 11, p. 97 (text N 3, « Hoito u
Marapeto »); the second appeared in 1897 in Vol. 14 of the same series,
p- 107-109 (text Ne 1, « JIbxo Hoii: Mumkara u 3musta »).

24. See STONE [2000; 2002]. In his recent study on Palaea Historica
ADLER likewise suggests that ‘the Byzantine art and oral tradition pro-
vide some of the closest parallels to the stories, presented in the Palaea’
[2013: 593]. See also the discussion in LIKHACHEV [1966], USPENSKY
[1976] and BakarLova [1991: 3-20].

25. See FELLOUS [2006].

26. See BOTTRICH [1995]. However, unlike Stone, neither Fellous
nor Bottrich take into consideration oral tradition.
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traditions;*” accordingly, the visual interpretations of the text of
the Hebrew Bible (along with that of the Septuagint)®® are studied
within their diverse social and cultural contexts.”” Taken into
consideration is also the possible survival of Classical (Greek)
mythological representations in Byzantine and Near Eastern art®
and their impact on Christian iconography.”’ Of particular impor-
tance for the investigation of the complex relationship between
the visual thesaurus of Jewish pictorial narratives and Christian
iconographic lexicon is the epistemological model constructed by
Kurt Weitzmann and Herbert Kessler;* their joint monograph
on Dura synagogue frescoes [1990] is considered by many art
historians to be one of the most significant landmarks in the
discipline. At the same time scholars have drawn attention to a
number of ‘originally Jewish features in medieval Latin and Byz-
antine pictures cycles’, aiming at exploring the impact of ‘pseu-
doepigraphic texts, presumably illustrated, on Septuagint picture
cycles’ [Bernabo 1995:329]. Furthermore, the discussions on
the thorny matter of iconographic and scriptoral intertextuality

27. It is beyond the scope of this article to provide a survey of the
literature on the topic. A most important collection of studies on iconog-
raphy, Jewish Symbols in the Greco-Roman Period, is the title of Erwin
GOODENOUGH’s 13 volume monumental work [1953-1968] (see especially
volumes 5-6 on Fish, Bread, and Wine, and volumes 7-8 on Pagan Sym-
bols in Judaism); consult also GuTMANN [1971a: xi-lvii; 1971b: 232-
248; 1978; 1987: 67-89]. For a brief bibliographical overview see LEVINE
[2011: 79-81, notes 1-5]. The work of AssMaNN [2001: 297-311] on the
grammatological aspect of iconoclasm merits special attention.

28. Crucial for the research on the subject of the illustration of the
Septuagint are the contributions by GoopENoOUGH [1971: 186-199] and
WEITZMANN [1971a: 201-231].

29. For a general discussion on the subject sece GUTMANN [1987;
67-89; 1998:137-142], NARrRKiss [1995:75-80; 1997], REVEL-NE-
HER [1995:405-413], SED-RajNA [1995:415-427], KOGMAN-APPEL
[1997: 451-481], KuNzL [2001: 149-153], KOHNEL [2001: 162-180], LEV-
INE [2011: 79-114].

30. For the use of pictorial material from the Ancient Near East for
the exegesis of the biblical text see HULSTER [2009].

31. For a few representatives of this approach, see WEITZMANN
[1981: 45-68], BARASCH [2001:3:26].

32. See further WEITZMANN, [1971b: 309-328], NORDSTROM [1971:
39-81], GuTMANN [1988:25-29F JEnNSEN [1999: 176-178, 181-189],
WESTENHOLZ [2000], NICKSON{20T1: 75-76, 83-84].

33. For the relationship between midrashic tradition and iconography,
see GUTMANN [1971c: 338-343]. See also the discussion in LADERMAN
[2013].
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have increasingly gained momentum in a number of comparative
studies on Jewish, Christian, and Muslim religious art.’*

Parallel with this, during the last 20 years, after the collapse
of the Soviet regime, some East European art historians began
examining Slavonic and Balkan religious art in connection with
parabiblical narratives (as attested in The Palaea)® and related
apocryphal writings. This epistemological trend is manifested in
the work of the Serbian scholar Smiljka Gabeli¢ on the inter-
pretation of the motif of “The Fall of Satan in Byzantine and
Post-Byzantine Art’ in which she draws upon interdependence
between some specific iconographic schemes (as employed in the
frescoes in the Suzdal Cathedral from c. 1230, the Church of
the Archangel Michael in Lesnovo from 1346-1347, the Mateid
Church of the Virgin from the middle fourteenth century, etc.)
and apocryphal writings (e.g. the Coptic Discourse on Saint Mi-
chael the Archangel by Timothy, the Slavonic Homily of Saint John
Chrysostom on How the Archangel Michael Defeated Satanail,* etc.)
[Gabeli¢ 1993-1994: 68-72]; a similar approach is detectable in the
publications of some Bulgarian art historians, such as Elisaveta
Musakova [1998: 119-129, esp. 121-125], Margarita Kuiumdzhieva
[2002: 51-57; 2003a: 33-40; 2003b: 535-551, esp. 538], and others.

At the same time in Russia and elsewhere there appeared a
cluster of publications devoted to the illuminated MSS contain-
ing the Slavonic redactions of the Byzantine chronicles (e.g. The
Chronicle of George Hamartolos), with a special emphasis on picto-
ral narrative cycles concerned with specific Old Testament topics
(often in their apocryphal attestations).’’”

Furthermore some Bulgarian art historians studying visual
narratives on Genesis have recently included in their research
not only apocryphal, but also relevant ethnographic and folk-

34. This will be discussed elsewhere but for preliminary data,
see ETTINGHAUSEN [1971:429-465], GuTMANN [1971d: 466-4838;
1988a: 107-117; 1990: 152-157], BRosH and MILSTEIN [1991], JACKSON
[2007: 9-19, 22-45, 53-83,92-117, 120-132].

35. See KutumpzHIEVA [2003a: 33-40]; for a survey of related
sources consult BELOBROVA [2014: 21].

36. The text of The Homily of Saint John Chrysostom on How the
Archangel Michael Defeated Satanail was first published by Ivanov
[1935: 18-25]; see also the discussion in AFINOGENOVA [2006: 329-348],
BADALANOVA GELLER [2011:70,79] and MINCZEW [2011: 23-54].

37. Consult PopoBEDOVA [1965: 97-113], BELOBROVA [2014: 21].
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lore data.’® One such case is the work of Elena Popova on the
representation of Noah in Slavonic and Balkan iconography and
apocryphal writings,* where the author points out that the visual
renditions of the Flood narrative were most probably influenced
by 3Baruch.* She suggests that the depiction of the serpent
below the Ark, as featured in some Bulgarian icons (see Fig. 2),
might have been based on the description of the ‘Celestial/Cos-
mic Serpent’ (i.c. the ‘Great Sea Dragon’), as presented in the
storyline of the 3Baruch [4: 3-4, 5:2-3].

Fig. 2

38. See also Penkova’s work on the iconography of the Last Judgement
in Bulgarian religious art (XVI-XVII cent.) [1993:21-27].

39. See Porova [2000: 46-52

40. Ibid., p.49. This iconogra

scheme may be related, however,
to some Bulgarian folk lcgcnds . he Flood which contain a cluster
of internationally attested motifs(e:g-A 2145.2. [Snake preserved in ark:
to stop hole with tail] and B 527.2 | Helpful animal stops leak in Noah’s
ark]); see THOMPSON [1955 (1)]. See also type 825 (The Devil in Noah’s
ark) in the classification of A. AARNE and S. THoMPSON [1961: 278-279].
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‘The visual grammar’ of the apocalyptic imagery was further
pursued in the recently published impressive work by D. Antonov
and M. Maizul’s [2011] in which the authors examine the icono-
graphic representations of ‘sinful and demonic’ in the religious
art of Slavia Othodoxa in historical and comparative perspective.

It is exactly the thesaurus of iconographic representations of
parabiblical themes and motifs which is the focus of my analy-
sis in this article. Visual art shows the imprint of apocryphal
writings incorporated into the Palaea compilations, and further
demonstrates the influence of the Chronicles of John Malala and
George Hamartolos and related traditions upon either storytellers
or icon painters.” Acknowledging this type of mechanism will al-
low us to retrieve the dormant memory of The Book of Jubilees in
Slavia Orthodoxa, and investigate the channels through which it
penetrated the intellectual map of the Byzantine Commonwealth.

2. Pursuing the visual storytelling: fresco as palimpsest

Let us examine the evidence. In the Decani Monastery the
first chapters of Genesis are represented in a cycle of frescoes
in the chapel of St. Demetrius; depicted as the Creator of the
Universe and man is Jesus Christ (a design which conventionally
follows the prevalent cosmogonic and anthropogonic schemes of
Byzantine iconography). The images concerned with the Fall and
the post-Edenic life of Adam and Eve and their offspring are of
particular importance for our discussion. The first scene in this
cycle represents the conception and birth of Cain: Adam and Eve
are shown embracing in their bed, on the left hand side** of which
is also depicted the little Cain (Fig. 3); the inscription reads: ‘and
having conceived, she gave birth to Cain’ (H 3avNHBIIH poAH
Kanuna) [Gen. 4:1].¥ Thus the two episodes (before and after

41. The visual data from Dec¢ani Monastery is significant for the re-
trieving (and further clarifying) the iconographic thesaurus of Christian
religious art in the Balkans, since the decoration of its frescoes preceded
the appearance of the Hermeneia (i.e. Painter’s Manual) by Dionysius of
Fourna (1730-1734) and thus represents a much earlier stage of icono-
graphic tradition than that attested in the latter.

42. A visual metaphor indicating Cain’s sinister nature (due to the
mythopocic equation left = evil); see also UsPENSKY [1973: 137-145].

43. See PETKOVIC [1941: 48]. For Cain as the archetype of evil see
NAJMAN [2003: 110-113]. See also APTOWITZER [1922], MELLINKOFF
[1981], Avycock [1983], KuGeL [1990a], BADALANOVA [1998-1998;
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the birth of Cain) are summarized and abbreviated within one
visual template, presenting in a single framework an abridged pic-
toral rendition of the biblical narrative.** Furthermore the fact that
Adam and Eve are depicted embraced, sitting in their bed - an
iconographic hint of childbearing activity — shows that Cain was
believed to have been conceived outside of Paradise rather than
within it, in contrast to some traditions (regardless whether related
or not to 1 John 3: 12) claiming that he was born of the Devil.#

Fig. 3

1998], Kim [2001], KuzNeTsova [2008], ByRoON [2011], SCARLATA
[2012].

44. See also in this connecti chapter ‘Summation of the visual
impression as the organization iple of the ancient icon’ in The
Semiotics of Russian Icon [USPENSKY 1976: 49-57].

45. The literature on the topic is vast; see for instance KUGEL
[1998: 147-148], Garcia MARTiNEZ [2003:27-35], POORTHIUS
[2003: 57-64], BRAUDE [1968: 17-18].
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Westwards from this scene, at the same level — but immediately
below the segment depicting the creation of Eve — Cain and Abel
are portrayed, each with his conventional paraphernalia (Fig. 4).
Abel stands in the middle of his flock, holding a shepherd’s
crook, while Cain cultivates the earth with a plough, beating
two oxen harnessed to it with a stick. To the upper right (that
is, symbolically marked in terms of spatial organization as ‘good’,
positively charged) corner of the scene an altar is shown, on
which there is the sacrificed lamb in flames; next to it stands the
righteous Abel looking towards heaven, with his hands stretching
upward.*® The altar’s fire ascends directly skyward - a palpable
token signifying that his sacrifice is accepted by God.

Fig. 4

To the upper left (that is, negatively charged) corner, opposite
to the altar with the lamb, another altar is depicted, on which
there is wheat in flames; next to it stands the downcast Cain,
who looks with dismay away from heaven, since the smoke of
his fire descends - a sign indicating rejection of his offering.”

46. On division of labour (pastoral versus agricultural activities), as
formulated in Gen. 4 and related traditions, see KUGEL [1998: 147-148],
NAJMAN [2003: 113-114], BOowEN [1992: 495-516].

47. See Gen. 4: 3-8; there is a special emphasis in the Slavonic redac-
tions of The Chronicle of George Hamartolos and the apocryphal Legend
About the Sea of Tiberias on the reason for the fratricide: Cain kills
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The inscription says, ‘And God looks at Abel and his offering
but did not look at Cain and did not accept his offering’ (H
npu3pb I's Na ABEAA H Na AAPH KETo a Na KaHNAa H AapH
Ero NE BBNETH) [Gen. 4: 8].48

Then westwards, next to the capital, the murder of Abel is
painted (Fig. 5). The inscription reads, ‘And Cain rose up against
Abel and killed him’ (BocTa Kauns Na ABEAa H oyBHIH) [Gen.
4: 8]. Cain is portrayed raising his hands with a stone towards
Abel, who falls to the ground. (This detail will be analysed at
length below.)

Fig. 5

Further to the west is the scene of how God asks Cain about
the whereabouts of his brother (Fig. 6); the inscription reads,
‘And God said to Cain, where is your brother Abel?” (H pevE
I's Kauny rab 1ectb ABEAb BpaTh TBOH) [Gen. 4:9]. To the

Ry
his brother because his own o as flawed and therefore not ac-
knowledged by God, whereas Abe acrifice, which was blameless, was
accepted. See also the discussion below (§ 3).

48. On the iconography of the sacrifice of Cain and Abel, see BRAUDE

[1968: 15-28], HANEY [1985: 37-38].
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right® stands God, who is addressing Cain, the upper part of
whose body emerges from between rocks in the mountains.

Fig. 6

This particular scene represents perhaps a visual construal of
the biblical narrative [Gen. 4: 10-16] concerning Cain’s punish-
ment: he is ‘under a curse and driven from the ground’, which
‘will no longer yield its crops’ for him; he is to become a ‘restless
wanderer on the earth’, hidden from the presence of God. Next
to this scene we see the lament over the dead Abel: Eve is bend-
ing over the ground, holding his dead body and kissing his face.
Adam stands next to Eve, raising his hands in despair. Buildings
are in the background, with an inscription above: “You are of
carth and to carth you will return’ (&Ko 3EMAIA I€CH H Bb
3EMAIO HAEIIH). Again westwards, as a separate panel, the de-
piction of Abel’s burial is illustrated with an inscription which
reads, ‘And Adam buried Abel’ (H morpese AaaMb ABEAA).
Adam lowers Abel’s body in a grave, with Eve next to it. Then

49. See above note 42.



204 FLORENTINA BADALANOVA GELLER

again, to the far left of this panel is shown how Cain erects walls
of a building (Fig.7) [Gen. 4: 17]; the scene is supplemented
by an inscription stating ‘Cain builds a city’ (H B[3]5 Kauub
3HAATH TPAAD).

Fig. 7

A total shift occurs in the description of Cain’s paraphernalia;
he is no longer depicted as a ploughman, but as a builder. Thus,
according to the biblical text, when the Lord puts a mark on him
‘so that no one who found him would kill him’, Cain begets his
firstborn Enoch and builds a city, which was named after his
son. The cycle continues with the depiction of the narrative of
the accidental murder of Cain by the blind Lamech; the latter
is portrayed with his conventional accoutrements; he is shown
with a bow, shooting an arrow. Next to Lamech is a lad guiding
the blind hunter; he is pointing towards Cain, thinking that he
was a wild animal. Again to the left, Lamech is depicted sitting
in the middle of a house and to his left shoulder is a bow. He
looks at this two wives, Ada and Sela, while with his right hand

pointing towards the boy. B en Lamech and his wives, a dead
person is shown on the gr it is not clear whether this is
Cain or the lad whom, acco o some literary sources (to be

examined below), Lamech killed in rage, after his having realised
that his arrow shot Cain, but not a beast. Next to this panel,
another two scenes are painted featuring Lamech and his two
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wives, standing next to the murdered lad and pointing towards
their husband.®® The concluding panels of the cycle show the
sinful life of Cain’s offspring (playing musical instuments and
dancing). Above them are the panels depicting Noah instructed
by God to build the Ark, and its subsequent construction.

But what kind of narrative did the icon painters of the fresco
of Deéani Monastery use as a frame of reference for their de-
piction of the accidental murder of Cain by the blind Lamech?
The motif is only alluded to but not explicitly described in the
Bible. The most plausible source is, of course, the Palaca.>' As
pointed out by Porfir'ev, one of the carliest attestations of the
story of the killing of Cain by his blind descendant Lamech is
in the Palaea from the Synodal Palacographic collection No 210
(e.g. CunonansHas Ilanes, fols 57-57r), copied in 1477 [Porfirev
1877: 50-51].5* The text was first published by N. Tikhonravov
(1863 (1): 24-25]. Here follows the account:

H mava® AGMEXD XH' H TOoI cobb ABb XEND EAHNOH HMA
Haaa. a BTopoH HMA HcEAAa TOH XKE AamMb* Bb cAabmb. H
AOBBI TBODAIIE C MACTBIPKOMB X0*. H NbKOT*a EMOY XOAAIITIO
II0 IYCTBINAMDb H BAATOM. H BOAAIIE H IIACTBIDH H OYBHAB
TPOCTHE H TPaB8 KOABBAIOIIIO®. H TAa AAMEXS. BHIXKIO KO
NECBBMB SBEDb AH ES. HAH NTHIIA. H OYCTPOH P8K8 AAMEXOBOY
Ha TOYI TPATB8. H AaMbBXB IOYCTH cTpbA8 H ABHE BB3BIH
YAKDb H H3ABIIIE. H IPHIIE* AaMbB* H NE BbAB ¥TO OYyBHA®D.
sBbph HAH IIBTHIIO. HONEXE AapPb Bb EMOY. NE BH* IOyIa'
cTpbA8. NO BXTHMb NOBEABNHEMBb OYCTPARINE EM8 AGX H
NPTHAE Na MbCTO HAEXKE BBITH CTPhAE. H BHAD paBb E° VAKaA

50. See PETKOVIC [1941: 49].

51. For the attestation of this motif in the Greek Palaea Historica,
see the discussion in FLUSSER [1971:50]. On the interpretation of the
name of Lamech in the Slavonic redactions of the Palaea, see V. I[STRIN
[1897 (2:1): 203]; according to the latter, the attempt of the copyist
to provide an etymological explanation of the name of Lamech betrays
knowledge of Hebrew.

52. PORFIR’EV published a similar version of the tale, which he dis-
covered in Ms 860 from the Palacographic collection of the Library of
the Solovetsky Monastery [1877: 105-106]. He suggests that the ultimate
source for the Slavonic version of the narrative of Cain’s murder by La-
mech must have been the Hebrew Midrash Sefer haYashar [1877: 51]. As
pointed out by GRYPEOU and SPURLING [2013: 143], the tradition ‘was
very popular in Jewish medieval writings’ (e.g. Midrash ha-Gadol and
Midrash Aggadah, etc.), with the earliest rabbinic text being Tanhuma
Bereshit 11. See also the discussion in KuGer [1990: 91-103].
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AEXAI[IA. H PEVE AaMB* )TPOK8 ¥TO E, MNAIIE' IAKO SBBDb
E°. ®TPOKDb * PE’. AAAMAB CN'b KAHN'B. AAME® KE BB3CTONABD
H OYAADH GWTPOKA. H TOY GWTPOKD OYMPE. XOX"AIINE XE AAME*
o I8CTHINH. H NE BHABD KaMO HTH. H NBKOTOPITH GBPBTIIE
H IPHBEAOIIA E' B AOMb K XKENAY. BIIE* JXE AAME* B AO™ I'Aa
K XENAMA CBOHMA. TONE* KAHNB’> ABEAA BPa’ CBOE'. H CE*Mb
MINENTH TpPIaTh KAHNB. 43 XKE YTO CTBOPh Oycmbio. MOWE™
OYBHX MOY3KA BB FSI0O MNbB & IONOIIIO Bh BpBA. H MNOKECTBO
CAOBECH FAABB. H HOKAINHE CEFB NADEY. BO HCTHHNOY AIIE
YAKb NE cBbABIH rpbxa corpbimH’ H HOKAET CA & IOTOMb
NE TBOPHTb BATP BOYAE'. TAKOXKE H AaMbBX NONEXE NE BBA
corphbInH. H ¢b BbI° HEPBBIH MOKAIMNHIO NACTABNHKD B POA.>

And Lamech started living and took two wives; the name of
the first one was Yada while the second was Isella. Lamech
was blind; he used to hunt while being accompanied by a
herdsman. And [once] while walking in the wilderness and
marshes, he was led by the herdsman who saw the reeds and
grasses moving and said to Lamech, ‘T sce either a beast or a
bird’, and he directed Lamech’s hand towards this prey, and
Lamech shot an arrow. A man sobbed and expired. Lamech
went forward, without knowing whether he had killed an ani-
mal or a bird, because it was a gift from God that he never
missed with his arrow, in spite of being blind; according to
God’s will he was supposed to always succeed in hunting. And
he went to the place where the arrow landed, and the servant
saw a man lying [on the ground], and Lamech said to the
lad, “What is this? I guess it is a beast.” The lad said, “This
is Cain, son of Adam’. Lamech cried out and struck the lad
and the lad died. Lamech was wandering in the wilderness
without knowing where to go, and someone found him and
took him home to his wives. When in his house, he spoke to
his wives, ‘On the account of Cain’s having killed his brother
Abel, seven vengeances were sent upon him; as for me — what
did T do, because I killed a man to my pain, and killed a

youngster to my harm?’> He uttered many other words and

53. Tikhonravov’s comment: 3é(rbMp BB PYKOIHCH IPOIYIICHO: OYOH.
54. The digitalized version (of| thel text was prepared by Dr Iva Tri-
fonova.
55. See Gen. 4:23-24; the canomical account, as noted by many, is
tantalizingly enigmatic:
And Lamech said to his wives,’Adah and Sella, hear my voice, ye
wives of Lamech, consider my words, because I have slain a man to
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repented. Because if man commits a sin unwillingly and re-
pents and does not [sin again], he will be blessed. The same
goes for Lamech, who sinned without knowing but was the
first penitent among mankind.>

A similar version of the tale about the killing of Cain by
Lamech is incorporated in one of the fifteenth-sixteenth century
Ruthenian redactions of the Interpretative Palaea, the Krekhovska
Palaea [Kpexiseoka ITaaes], published by Franko [1896 (1): 37]:

H mavar AAaMEX XHTH H HOEK COBb ABbH KENE: EAHNOH HMA
H OAa & BTOPOH HMA H CEAAa. Toill X[E] AAMEX BB CAEND H
AOBBI TBOPAY H C TMACTBIPEM>® XOAA. H NEKOTAA EM8 XOAAIITIO
Mo T8CTHBINAMB H BAATOM H BOAAIINE H NACTHIPh H SBHAE
TPOCTH H TPAB8 KOAEBAIOIIH C[A] H TFAa AAMEXOY: BHIKAS
IAKO NE CBEMB’’, 3BEPH HAH ECTh H[AH| OTHIA. H 8CTPOH
p8k8 AaMEX0B8 Na T8I0 TpaB8.° H AAMEX NI8CTH CTPEAS.
H ABHE BB30NH YAKDL H H3ABIMIE. H NPHIIEA AAMEX H NE
BEAE® vTO 8BHAB, 3BEPh AH HA[H] OTHIIO, IONEX[E] B Aapb
EM8: NE BHAA N8II&AAB CTPBAS, MO BHH[M] MOBEAENTEM®B
S8CTpARIIE EMS8 AOBB. H HPHA[E] Ha MBCTO HAEXE BBITH
CTPEYE H BHAB YAKA AEXAIIA PABB Ero. H PEY[E] AAMEX
OTPOKY: ¥YTO ECTh? MNAIIETHh KKO 3BEPh ECTh. WTPOKbB KE
pEY[E]: AAaMAB cNB KaHNB. AAMEX XE BBCIOMHNABDBL? H
SAADH WTPOKA H T8 8MPE. XOXKAIIE® M0 M8CTHINH H HNE BHAE
KAMO HTH. H NBKOTOPHH OBPBTIIE H IPHBEAOIIIA ET[0] B AOMB

my sorrow, a youth to my grief. Because vengeance has been exacted

seven times on Cain’s behalf, on Lamech’s it shall be seventy times

seven.” (LXX).

Significantly, an almost verbatim parallel to Lamech’s statement, as
rendered in the Slavonic text, can be found in the Hebrew Midrash Yalqur
Shim’oni (quoted by KUGEL [1990: 92, see note 6]), which reads, ‘Have I
killed a man for my hurt - so that I be hurt on his account? Or a boy
for a bruise — that I be bruised on his account?’ It is remarkable that
these two texts show such resemblances, since there is no evidence for
a direct translation; the Slavonic text cited here - like the Midrash —
poses a question while the canonical text makes a declarative statement.

56. Author’s translation.

57. Franko’s comment: TBOpAIIE.

58. Franko’s comment: ¢ TaCTBIPKOMB.

59. Franko’s comment: NECBEM®B.

60. Franko’s comment: TpaTBS.

61. Franko’s comment: Bbab.

62. Franko’s comment: Bb3CTONABD.

63. Franko’s comment: mox. AaMEX.
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Kb XKENAM. BIIEA XE AAMEXBH B AOMB H TIAd Kb XENAMD
ceoum®: momnEx([E] Kauns 85H ABEAA Bpar[a] CBOETO H
CEAMb MINENTH ONpHIT KaHNDB, a3 KE YTO CTBOPb OYCIIEIO,
MIONEXE 8BHX MoyXk[a] Bb 13B8® MNB, a S8NOIIIO Bb BPEAB?

H
BB
CA

MHNOXK[E]CTBO CAOBECH FAABB H IMOKAANIE CEBB NapEV[E].
HCTHNS AINE YAKDH NE CBBAES rpbxa chrpbIIHBB IOKAET

, & IOTOMB NE TBODHT, BATh BOYAET. TAKOX[E] H AA&MEX,

IIONEKE NEBEAEY CbIPBIIH. H CEH BbI[CTh|] HEPBBIH HOKAIANTIO
NACTABNHKD B DOA[E YAYECKOMB).%

64.
65.
66.
67.
. The digitalized version of the text was prepared by Dr Iva Trifonova.
69.

And Lamech began living and took two wives, the first of
whom was called Ada and the second was called Sella. Lamech
was blind and when hunting, he used to go with a herdsman.
Once he was walking in the wilderness and marshes, being led
by the herdsman, who saw the reeds and grasses moving and
said to Lamech, ‘T cannot see quite clearly whether this is a
beast or a bird” He directed Lamech’s arm towards the prey
and Lamech shot an arrow. A man cried out and gave up his
spirit. Lamech approached without knowing what he killed,
cither a beast or a bird, because he had a gift to be able to
shoot an arrow without secing, since it was God’s will for
him to be a successful hunter. They went to the place where
the arrow landed and the servant saw a man lying there. And
Lamech said to the lad, “What is this? I guess it is a beast.’
The lad said, ‘This is Cain the son of Adam’. Lamech groaned
and hit the lad, who died. He was walking in the wilderness
without knowing where to go, but some [people] found him
and brought him home to his wives. Having entered his house,
Lamech said to his wives, ‘Because Cain killed his brother
Abel, seven vengeances were upon him. And what did T do,
because I killed a man to my pain, and a youth to my harm?’
And he said many other things and repented. Indeed, if man
commits a sin unwittingly and repents, and then does not
transgress ever again, he will be pardoned [lit. blessed]. The
same is the case with Lamech, who committed a sin without
knowing it, and he was the first penitent among mankind.®

Franko’s comment: X >XENAMA. CBOHMA.
Franko’s comment: m310.

Franko’s comment: cBbABTH:

Franko’s comment: NEBBA[bIH].

Author’s translation.
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And here comes the surprise. The visual narrative from the fresco
of Dec¢ani Monastery [1347-1348] obviously predates the Russian
and the Ruthenian redactions of the Interpretative Palaea. This, in
turn, raises further questions regarding the old deliberations over
its protograph — whether it was first composed among the Eastern,
or among the Southern Slavs; the claborate arguments concerning
its intellectual provenance (i.c. Bulgaria versus Russia), however, are
beyond the scope of the current discussion. What cannot be con-
tested, though, is the fact that the fresco of Dec¢ani may be consid-
ered as the earliest Slavonic attestation of the tale of the murder of
Cain by the blind Lamech.”” Hence my argument: the iconographic
evidence may be approached as a visual palimpsest, allowing a reli-
able, straightforward clarification of chronological framework of the
reception history of apocryphal writings and their further transmis-
sion in their respective socio-cultural and religious environments.”

3. Iconography of fratricide: silent Scriptures, tale-telling
pictures

The Bible specifies no instrument of murder in the account
of the fratricide; the absence of the Scriptural framework thus
fostered the blossoming of exegetical interpretations.”” As briefly
mentioned above, the Decani fresco of the fratricide (1347-1348)
portrays Cain raising his hands with stones towards Abel, who
falls dead to the ground (Fig. 5).

Meyer Shapiro points out that in Byzantine iconography it is fre-
quently the stone that was chosen as the weapon of Cain’ (which is also

70. This, in turn, will support the arguments of SHAKHMATOV
[1904: 199-272] and Sravova [2002] concerning the South-Slavonic
(Bulgarian) provenance of the Old Church Slavonic protograph of the
Interpretative Palaea.

71. L. GINZBERG was the first to offer a survey of sources containing
the account of Cain’s killing by Lamech [1909 (1): 116-118; 1925 (5):
146-147]; on Jewish and Christian interpretations of the story, sce the
discussion in KuGeL [1990: 91-103; 1998: 167], BYyroN [2011: 136-140],
GRrYPEOU and SPURLING [2013: 113-116, 128-132, 141-145].

72. See in this connection the material presented by EMERSON
[1906: 853-854, 857-859], GINzBERG [1909 (1): 101, 107-113, esp. 109;
1925 (5): 139-140, note 20], APTOWITZER [1922], ByrON [2011: 73-75],
GRrRYPEOU and SPURLING [2013: 126-128].

73. But see also the discussion in ArpaTov [1927-1928:412] and
EasTMOND [1999: 221]. However, it should be pointed out that in Sla-
vonic and Balkan religious art Cain can be depicted occasionally with a
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the case in Islamic art),” whereas in the Western Christian tradition a
club or some agricultural utensil (e.g. a hoe or a scythe — construed as
typical tools of Cain’s description as a farmer), or a jaw-bone, are shown.”®
Among the earliest Byzantine examples is the depiction of the scene on
an ivory box (Fig. 8), probably from the second half of the eleventh—ecarly
twelfth century (from the Cleveland Museum of Art, No 1924.747).

Fig. 8

stick/rod (see Fig. 11), which may be a latent reference stemming from The
Judean Antiquities of Flavius Josephus (who, in turn, refers to the haggadic
interpretation of the name of Cain as ‘reed’, ‘measuring rod’) [FELDMAN,
MasonN 2000: 22, note 132]; see also the discussion in BRAUDE [1968: 17].
As argued by B. ANGELOV, there is — so far neglected — evidence sug-
gesting that the scribes in medieval Bulgaria were aware not only of
Josephus’ Judean War, but also of his Judean Antiquities [1963:257].

74. See SHAPIRO [1942:209-210], BOTTRICH [1995:124, 129
(Plate 1)].

75. See SHAPIRO [1942: 204-212]. Occasionally, Cain may be depicted
as biting Abel to death, which is clearly an iconographic rendition of
one specific fragment from Vita Adae et Evae [22: 4]:

And Eve said to Adam, ‘My lord, while I slept, I saw a vision, as it were
the blood of our son Avel in the hand of Cain, who was gulping it down
in is mouth. Therefore I have sorrow.” (Quoted after CHARLES [1913: 138]).

For the analysis of this motifee SHAPIRO [1942: 212, note 69], as
well as N1cksoN [2011: 71, 75,86 e 36], PLETNEVA [2013: 232-233].
NICKSON argues that this type of iconography of the fratricide ‘was most
likely invented in response to J expansions of the Genesis narra-
tive’ [2011: 75]. For the Sephardic iconographic tradition of fratricide,
with special emphasis the Sarajevo Haggadah (originating in Barcelona

c. 1350), see KoGMAN-APPEL [1997: 470-471].
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The motif of a stone as the murder weapon is also featured
in the 1547 fresco (Fig. 9) on the northern wall of the Voronet
Monastery (Romania).”

Fig. 9

The Russian Primary Chronicle by the Monk Nestor (The Tale
of Bygone Years), originally compiled in Kiev in 1116 (with the
oldest extant copy, the Laurentian redaction made in Novgorod,
dating from 1377), is among the carliest written sources in Slavia
Orthodoxa in which the motif of the stone as a murder weapon
is attested. It is part of the narrative about the year 986 which
contains the speech of the Greek scholar/philosopher, who was
sent to the Russian Prince Vladimir, in order to convince him
to embrace Christianity. While expounding the chronology of
events from the Creation of the World to the Resurrection of
Christ, the Greek scholar/philosopher finds it important to tell
Vladimir the story of the fratricide; here follows the text:

poaH AAaMb Kanna H ABEAA. b KaHNB paTaH. a ABEAB
MMACTYXBb. H NECE KaHNB & IMAOAA 3EMAH Kb By. H NE IpHIA
Bb AapOBBH Ero. ABEAb KE IPHNECE (G AINEIbL ITEPBENEI[b.
H npHia Bbp Aapbl ABEAEBBEI. coTONA XE BAB3E B KaHNa H

76. See COMARNESCU and GRIGORESCU [1959, plate 101].
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noctpbkame KaHNa. OyBHTH ABEAA. H PE° KaAHN'B H3HABTE Na
MMOAE ABEAIO. [H HOCA8IIA E' ABEAB. H| IAKO H3BIAOCTE. BBCTA
KaHND H XOTAIIE OYBHTH H. H NE OYMAIIIE. KAKO OYBHTH H.
H PE’ EMY COTONA BO3MH KAMENB H YAADH H. B3EMDB KAMEND
H oysH H. H PE’° Bbp KaHNY KAE ECTh BPATH TBOH. GON XKE
pE® BB EAA CTpPaXXb ECMb BPATY CBOEMY.”

Adam begot Cain and Abel. Cain was a plowman, and Abel
a shepherd. Now Cain offered God the fruit of the earth,
but God did not accept his gift. But Abel brought him of
his firstling lamb, and God accepted the offering of Abel.
Then Satan entered into Cain, and incited him to kill Abel.
So Cain said to Abel, ‘Let us go into the field. When they
had gone forth, Cain rose up and wished to kill his brother,
but he did know how to compass the deed. But Satan said,
‘Take up a stone and smite him’. So Cain took a stone and
killed him. Then God said to Cain, “Where is thy brother?’
and Cain replied, ‘Am I my brother’s keeper?’”®

A similar motif, that it was Satan who taught Cain how to
kill his brother with a stone, is included in the corpus of the
Slavonic Palaea;” thus in the Rumiantsev’s Palaea (1494), once
part of the archival collection of the Rumiantsev’s Museum

(Ms. No 453), the fratricide is described in the following way:

PYE BO MHCANHE: MOTOMB™ NMPHAOXH IMAKBI POA'TH ABEAA,
8 nmpuNEcE” Kauns I'BH & mAOA
3EMNBIX X PBTBOY, H ABEADL IPHNECE ) IIPBBOPO*NBIX ATNELD.
ABEAb OYBO TO TBODAIIE IIACTBOY MAEKA pPa* H BOANBI, MA®

H BBI° 0O ANEX GWHNEX, DEY,

77. See POLNOE SOBRANIE RUSSKIKH LETOPISEI [1926: 89-90].

78. 1 follow the translation by Samuel Hazard Cross and Olgerd
SHERBOWITZ-WETZOR [1953: 99-100].

79. See SLavova [2002: 267-268].

80. As pointed out by ISTOMIN, pE* (= pEYE, the aorist form of
the verb pEmTH, meaning ‘to say’) was regularly and consistently em-
ployed in various redactions of Palaea Interpretata as a mark of citation
and an indication of a reference to a certain ‘original source’ used in
the process of the compilation of the narrative (« cioBomb peue onn
Bcerga 0003HAYAIOTH CCHUIKY @BO | Ha HCTOYHMKD MOBECTBOBAHMS »)
[1906: 355]; see also the discussion i !MATVEENKO and SHCHEGOLEVA
on the similar function of the \passive participle cxazano [2000: 347].
VopoLAZKIN describes the function of the form pe? as ‘medieval
quotation marks, pointing to the reader the source of presented data’
(«2TO CBOEro poja CcpeaHEBEKOBbIE KaBBIYKH, OTCBHIIAIOIIME YMTATENS
K HCTOYHHMKY HM3JIaTa€MBIX CBeAcHHIi ») [2009: 334].
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IAENHE® EIIE BO3BPANENO Bbame. H mpuspbs I't ABEAA H Na
AADBI ETO, BAIIE H npH3pbh I'b Na ABEAB IIAO* CMHPENHI, H
TBMB XOTAIIE CTP°Th CBOIO H30Bpa30Ba’, a KaHNA™ BHAAIIE
I'G, IAKO MOYXb KPOBH E® H ITAO* IIPBBATO BE3AKONHIA, ThMB*
NE BBNAT 't Na XpbrBoy Kannosoy. ToMOy DYE BAXKNBLIH
ABAB: ,HCIBITAK CPAILIA H OYTPOBHl BT'b mpABND”. GIckoppb
XKE, PYE, KAHN'D 3bA0 NE 60 CBOEM COTPBIIENHH, NO ) BPATNH
BATOABIANHH, H HCIAAE AHIEY, 3ABHAEBD BO ABEAIO BPATOY
cBoEMy. H pvE KaHNB KO ABEAI: ,,IOHAE™ Na HOAE” H BBI®
Er*a BBITH H™ Na NHOAH, H OYMBICAH KaHNDB OYBHTH BpATAa
CBOETr0 ABEAA, H NE OYMEIAIIE, NE BE BO KTO KOT'O OYBHA'D;
NO NAOYYH Er0 CATANA, PYE: ,BOSMH KAMENBL H OYAADH Bb
TAABOY”, GN™ B3E™ KAMENB H OYBH BpaTa CBOETO ABEAA. CE
0yBO ABEABL IPBBOY IMIOAOBNOY CMPTh CTP°TH XBH BOCIDIATS,
HXE 34BHCTIO AO ......... & BpaTa CBOEro KaHNA& BEC IIPABABI
OYBHEN BBIC ...%!

For this is what was said in the Scriptures: After that, [Eve]
conceived again and Abel was born. After days passed, it was
said, Cain brought God fruit of the land as an offering, while
Abel gave a lamb from among the first-born. Abel was shep-
herding for milk and wool, because eating meat was at that
time forbidden. And God looked with benevolence upon Abel
and his offering, and accepted it because God saw that this
is the fruit of humility, by which He willed to prefigure His
passion.’? As for Cain, God knew that this man is the blood
and fruit of the first transgression, which is why God did

81. Quoted after PYPIN [1862:9].

82. According to the Christian typological exegesis, Abel (along with
Isaac, Jacob, Joseph, David, etc.) is allegorically perceived as one of the
Old Testament prefigurations of Christ; see the discussion in CIGNELLI
[1995: 123-126], KUGEL [1990a: 182-187], BYrRON [2011: 196-205]. Thus
Melito of Sardis (2" century) states in his Homily on the Pasch the
following:

If you wish to see the mystery of the Lord, consider Abel who like-
wise was killed, Isaac who was likewise fettered, Joseph who likewise
was sold, David who likewise persecuted, the prophets who likewise
suffered because of Christ. [...]

He is the Pasch of our salvation. It is He who endured many suf-
ferings in many men. It is He who was slain in Abel, in Isaac He was
fettered, in Jacob He was hireling, in Joseph He was sold, in Moses
He was exposed to die, in David He was persecuted, in the prophets

He was scorned. (Quoted after DE1ss [1979: 104-105]).
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not accept Cain’s offering.®® This is why the blessed David
said, ‘the righteous God tests the heart and mind.®* Cain
was saddened, it was said, yet not because of his transgression
but because of his brother’s benevolence; and he [Cain] was
downcast, being jealous of his brother Abel. And Cain said
to Abel, ‘Let’s go to the field” When they were in the field,
Cain thought of killing his brother Abel, but did not know
how, since before then no one had killed anyone. But Satan
taught him how, saying, ‘Take a stone and hit him on the
head.” He took a stone and killed his brother Abel. This is
why Abel was first to be compared in his death to the pas-

sions which Christ suffered, by the jealousy..., [since] he was
killed by his brother Cain lawlessly...*>

Anisimova has recently indicated that the fratricide narra-

tive (with the stone as the murder weapon) is also part of the

text of one of the seventeenth-century Russian Chronographic
compilations (e.g. Xponorpad ocoGoro Buaa B crnucke 1691 r.,
fol. 410 a):

n

peue Kaunp ko ABento: ((HOI/I,Z[CB"]") Ha l'IOJ'I"l")», U yMBICIHU

Kaunb youtu ABens, u He 3Haslle, KAKO yOUTU. U HAy4UM €ro
JiaBONb, PEKb: «BO3MHM KaMEHb 1 yjAapi ero B IJaBy». 1 yoOu
Kaunb 3aBuctito ABens. u nnaka cia Agamb u Esra 30 nbro
Halb ABenemMb, He ymbcra 00 ero morpecru, noseabuiems
Boxiumb npunbrbera nb nrunsl, enuna e ympe, a apyras
norpebe 1. i u To Bugbecra Anams i Esra morpe6ocra Asenst.®

83.
84.
85.
. See ANISIMOVA [2009: 385].
87.

And Cain said to Abel, ‘Let us go to the fields’, and Cain
thought of killing Abel but he did not know how to kill. And
the Devil taught him, saying, “Take a stone and hit him in
the head.” And Cain killed Abel because of jealousy. Adam
and Eve cried for Abel for 30 years but did not know how
to bury him. According to God’s will, two birds flew along,
one of which died and the second one buried it. Having seen

this, Adam and Eve buried Abel.%”

See the discussion in KUGEL [1998: 149-152].
Cf. Ps. 7:9.

Author’s translation.

Author’s translation.
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The motif of a stone as the murder weapon is also incorpo-
rated in some erotapocritic apocryphal texts; amongst the first
to analyse them was the Russian scholar V. N. Mochul’skii, in
his scudy Traces of Vernacular Bible in Slavonic and Old Russian
Literature [1894: 81-82]. While surveying the attestations of this
motif, he referred to the seventeenth-century Serbian recension of
The Discussion between the Three Saints from Mss. Ne 76 (fol. 6,
question N2 6) from the Archacographic Collection of the Library
in Vienna (now Osterreichische Nationalbibliotek). According to
this source, Cain, who was hitherto unaware of death altogether,
has a vision in which the Devil instructs him how to kill his
brother with a stone:

Kto mokasa KaHNOYy OYyBHTH BpAaTa CBOErTO NE BBAH ¥TO
€cTh cbMpPbTh? . ATaBOAL Bb CNbB IOKA34 EMOY KAMEKND
DEKB: OYAADBHI Cb CHMb BPATA CBOETO, H OYBHEIIH IETO, IEXKE
H cbTBODPH.%®

“Who revealed to Cain how to kill his brother without know-
ing what death is?” Alnswer:] ‘He saw a dream in which the
Devil pointed to a stone and said, “Hit your brother with this,
and you will slay him!” So that is what he did.®

Then again, the motif that Cain kills his brother Abel with
a stone is included in the sixteenth-century Russian redaction

of the apocryphal Legend About the Sea of Tiberias:

H poan AaaMb ABa chiNa: Kanna H ABEAA. KaHNDB BBIAB
3EMAEABAEIB, ABEAB ITacTOyXb. H Bo BpEMA KaHNB NPHNECE
JKEPTBOY BToy & IIAOAA CBOEIrO, H NPEXAE CAMbB BKOYCH, H
BTes XE pasrNbBa cA Na KaHNa H NE IpHA JXEPTBA ETO.
H moromMb NpHNECE ABEAB & CTAADB CBOHXDH IIPABEANBIXD.
BTe XE mpH3pb Na XEpTBOy Ero ABEABBOy. H pasrnbsa ca
KaHND Na BpaTa cBOEro ABEAA. H NE BBAGA YTO COTBOPHTH,
H BO3BA& EI'O TOYAATH Na ITIOAE. ATaBOAB XKE HCKONH Bb COTONa,
NENABHAA AOBPA DOAOY YABYECKOMOY, H OyKa3a KaHNOy Ha
oAk KaAMENB, H OyBH BpPATA CBOEro ABEAA.”C

88. Quoted after MocHUL'SKII [1894: 81].

89. Author’s translation.

90. This Russian redaction of The Legend About the Sea of Tiberias
(entitled 6) TuBEpHaACKOMB Moph) was first edited and published by
Barsov [1886: 3-8] (hence designated as ‘the Barsovian redaction’) and
then 40 years later reprinted by IvANOV in his Books and Legends of
the Bogomils [1925: 290-294]; the above quoted passage is on p.293.
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And Adam begot two sons, Cain and Abel. Cain was a
farmer and Abel was a shepherd. And when Cain was mak-
ing an offering to God of his fruits, he ate of them firse,
and God became angry with Cain and did not accept his
offering. Abel made offerings from his unblemished flocks.
God acknowledged Abel’s sacrifice and Cain became angry
with his brother Abel. Not knowing what to do, he [Cain]
called him [Abel] to take a walk in the fields. The Devil,
who was from the beginning Sotana, hating the wellbeing
of mankind, showed Cain a stone in the field and he killed
his brother Abel.”

The motif of the stone as a murder weapon also features in
some other redactions of The Legend About the Sea of Tiberias
(mostly copied in the eighteenth century).”” One such case is the
version entitled Concerning the Begetting of This World, How Our
Father the Lord Sabaoth Created Heaven and Earth [ 3avaTin
cBbTa CcEro, xako oilp Namb r(c)Ab CaBa0eh COTBOPHAD
fiso H 3eEmAl0] (pericope VIII);” an almost identical rendi-
tion of the fratricide story is presented in the aforementioned
cighteenth-century Russian redaction of the same apocryphon,
purportedly ‘copied from the divine books of the diligent and
God-loving men, Basil the Great, Gregory the Theologian and
John Damascene about the most glorious debates on mysterious
issues concerning the Eternal Lord, our God, how God Sabaoth
preceded all visible and invisible creatures’ [TpyAoA8BHBBIXD
MYKEN H BTOAIOBHBBIXD CITHCANO H3h BOXKECTBE'NBIXD KNHI'B
BacHala BEaHKaArO, I'pHropHma BTocaoBa, I0aN"a AaMacKHNaA
O TIPECAABNBIXH NPENIH* NEBBAOMBI® BEIIEH O BE’NAYAAND
T'ocrtopt BKE HAaIIE™ KaKO BBICTH 1°Ab CaBa0(db MPEXAE BCER
BHAHMBIIA H NEBHAHMBIIA TBapH].”

91. Author’s translation.

92. See the survey of sources in BADALANOVA GELLER [2011: 110-
111; 2013: 81].

93. The edition of the original”Slavonic text, with English trans-
lation and commentaries, was published by the author [2011: 125-133
(esp. 128, 133)].

94. The edition of the original Slavonic text, with English transla-
tion and commentaries, was published by the author [2013:71-93 (esp.
81-82, 91-92)].
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The motif of Satan being Cain’s ‘advisor’ in hatching the
fratricide (with or without mentioning the murder weapon)
is also attested in visual renditions of the narrative; one such
example comes from the nineteenth-century frescoes in the Rila
Monastery (Bulgaria). The scene of the fratricide (Fig. 11) is
painted next to that of the accepted and/or rejected offering
of both Cain and Abel (Fig. 10), to be followed by the panel
depicting the mourning of Adam and Eve over the dead body
of Abel (Fig. 12).
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Fig. 12

There is, however, one significant detail which hitherto has
escaped the attention of scholars studying the interpretation of
the fratricide narrative in Slavia Orthodoxa: the examination
of chronological framework of the written and iconographic
sources testifies, in a rather unequivocal way, to the fact that
the visual narratives precede their literary counterparts. Once
again the fresco from Decani provides clear-cut evidence for the
carliest stages of reception history of parabiblical traditions in
the Byzantine Commonwealth; even the oldest surviving MS
containing the Monk Nestor’s Tale of Bygone Years (copied in
1377) is later than the fresco of De¢ani Monastery (painted in
1347-1348). The question of the land of origin of the Vorlage
of the Slavonic translation and/or redaction of the Palaea re-
peatedly arises, and again the iconographic data indicates that
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its intellectual ancestry stems from Southern rather than the
Eastern part of Slavia Orthodoxa.

On the other hand, the conceptualisation of the idea of the
stone as the murder weapon, apparent in the above quoted Sla-
vonic texts, bears strong resemblance to rabbinic tradition, in
which the motif is rather popular.”> One such example can be
found in chapter 21 of the ninth-century midrashic compilation
Pirke de-Rabbi Eliezer:

Rabbi Zadok said: hatred entered Cain’s heart against his brother
Abel, because his offering had been accepted. Not only (on this
account), but also because Abel’s twin-sister was the most beauti-
ful of women, and he desired her in his heart. Moreover he said:
‘T will slay Abel my brother, and I will take his twin-sister from
him, as it is said, ‘And it came to pass when they were in the
field’ [Gen. 4: 8]. ‘In the field’ means woman, who is compared
to a field. He took the stone and embedded it in the forehead
of Abel, and slew him, as it is said, ‘And Cain rose up against
Abel his brother and slew him.”¢

A similar type of storyline (with a special emphasis on the
stone/rock as a murder weapon) is pursued in Islamic exegetical
tradition.”” The earliest relevant example comes from The History
of Prophets and Kings by Al-Tabari (839-923 CE):

Cain now sought Abel to kill him, and young Abel tried to
escape from him on the mountain tops. But one day, Cain came
upon him while he was herding his small cattle on a mountain
and was asleep. He lifted a big rock and crushed Abel’s head
with it. So he died. Cain let him lie naked, not knowing about
burials. God then sent two ravens that were brothers, and they
fought with one another. When the one killed the other, it dug
a hole for it and covered it with soil. When Cain saw that, he
said, “Woe to me! Am1 incapable of being like that raven, so
as to conceal the secret parts of my brother?” This is [meant
by] God’s word: ‘And God sent a raven to scratch a hole in the
earth in order to show him how to conceal the secret parts of

95. For survey of parabiblical sources consult Kuger [1998: 152-153];
see also the discussion in GRYPEOU-and SPURLING [2013: 112-113].

96. Quoted after the translation by FRIEDLANDER [1970: 154-155].

97. Cf. The Qurian [4:27-23]; see also the discussion in BOTTRICH
[1995: 68].
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his brother’... When Adam returned, he found that his son had
killed his brother.”®

Another important piece of evidence, supporting this line of
argument, comes from The Lives of the Prophets, composed prob-
ably in the carly eleventh century in Baghdad by the Iranian-born
Islamic exegete Abu Ishag Ahmad Ibn Muhammad Ibn Ibrahim
Al-Thalabi (whose native land was Nisapiir, which indicates that he
was of Persian descent). Originally written in Arabic, Al-Thalabi’s
Lives of the Prophets must have spread far beyond the native land
of its author, thus becoming part of much broader cultural milieu
and gravitating ‘between classical, medieval and popular Islam’”’
Al-Thalabi describes the story of fratricide in the following way:

Al-Suddi said that when Cain set out to slay Abel he was wander-
ing among the mountain peaks. Then he came upon him one day
when he was sleeping. He lifted up a rock and crushed his head
with it, and he died. Ibn Jurayj said: ‘Cain did not know how to
kill his brother, so Iblis appeared to him and took a bird, placed

its head on a stone, and then crushed it with another stone.’'%°

‘Undoubtedly meant for the enjoyment of the many, while
simultaneously giving religious instruction with scholarly com-
mentary on the Qurin as a background’,'” Al-Thalabi’s account
encompasses the affluent heritage of his indigenous oral tradi-
tion. As pointed out by some scholars, ‘in some portions it uses
folk literature and language that is almost playful and certainly
amusing’, thus indicating ‘aspects of shared folk-religious beliefs
of Muslim, Christians and Jews’.!%

Quite significant in this connection is the fact that the motif
of the stone as a murder weapon is also built into the storyline
of some Muslim folk legends circulating in Palestine. The stone
usually features in the narrative unit which connects the reason
behind Cain’s jealousy and anger (since he wants to marry his
own twin sister rather than Abel’s) with the actual scene of the
fratricide; this, in turn, is followed by the episode concerning

98. ROSENTHAL (transl. and ed.) [1989: 308-309].

99. See BRINNER [2002: xi].

100. Quoted after the translation by BRINNER [2002: 77]; sce also
the discussion in BOTTRICH [1995: 73-74].

101. See BRINNER [2002: xi].

102. Ibid.
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the origin of mortuary customs. One such legend was recorded
in the second half of the nineteenth century:

Kabil and Habil, or Cain and Abel, with their two sisters, were
the first children born to Adam and Eve. Adam, by Allah’s di-
rection, ordered Cain to marry Abel’s twin sister, and that Abel
should marry Cain’s, for it being the common opinion that mar-
riages ought not to take place with those very near akin, such
as their own sisters, it seemed reasonable to suppose that they
ought to take those of the remoter degree, but this Cain refused
to, because his sister was the handsomer. Hereupon Adam told
them to take their offerings to Allah, thereby referring the dis-
pute to His determination. Cain’s offering was a sheaf of the
very worst of his corn, but Abel’s a fat lamb of the best of his
flock. Allah having declared His acceptance of the latter in a
visible manner, Cain said to his brother, ‘I will certainly kill
you.” Abel was the stronger of the two, and would easily have
prevailed against his brother, but he answered, ‘If you stretch
forth your hand against me, to slay me, I will not stretch forth
my hand against you to slay you, for I fear Allah, the Lord of
all creatures.” So Cain began to consider in what way he should
effect the murder, and as he was doing so, the Devil appeared to
him in human shape, and showed him how to do it, by crushing
the head of a bird between two stones. Cain, having commit-
ted the fratricide, became exceedingly troubled in his mind, and
carried the dead body on his shoulders for a considerable time,
not knowing where to conceal it, till it stank horribly. And then
Allah taught him to bury it by the example of a raven, who,
having killed another raven in his presence, dug a pit with his
claws and beak and buried him therein.!®®

The examination of the content of the above mentioned nar-
ratives, be they visual (as layed out in the frescoes of Detani
from 1347-1348 and Voronet from 1547), or written (as rendered
in the Slavonic apocryphal literature, the Palaca, the Russian
Tale of Bygone Years, etc., along with the midrashic compilation
Pirke de-Rabbi Eliezer, and the accounts of Al-Tabari’s History
of Prophets and Kings, Al-Thalabi Lives of the Prophets, as well
as their oral counterparts) belong to a certain manifold, com-
plex, multifaceted hyper-text) Tes different strata have functioned
throughout centuries independently, yet coherently bound, still

103. See HANAUER [1907: 69-70].
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evidently retaining certain inner, clandestine links of mutual
interdependence, despite of the different languages and dialects
through the means of which they were transmitted. The analo-
gous interpretation of the fratricide story, with the description
of the stone as the murder weapon, is just one among numerous
examples revealing their common pedigree.

But where was this motif attested for the first time? It seems
to take root in The Book of Jubilees [4: 31-32],"* according to
which Cain is killed when:

his house fell on him and he died inside it and was killed by
the stones of it, for with a stone he had killed Abel, and by a
just retribution, he was killed by a stone himself. There is a rule
about this on the heavenly tablets, with an instrument with which
one man kills another man, with the same instrument shall he
be killed. If he has done a particular injury to another man, the

same injury shall be done to him.'®

It is exactly this particular statement that occurs in the open-
ing paragraph of (some of) the Slavonic redactions of The Chroni-
cle of George Hamartolos.*® While providing the list of the names
of the descendants of Adam and Eve — the three sons (Cain,
Abel and Seth) and the two daughters (Azura and Asuama),
thus implicitly referring to the matrilineal lineage template, as
outlined in Jubilees — the chronographer states the following:

AAAMDB DOAH CBINBI .T. & AIIBDH ABB, KaHNa ABEAA H
CHba H A30ypoy H Acoyamoy. [...] KaHND® mosdT®s XEND
CBOIO CECTpPOY .a-10 A30ypoy, CHPDB XKE .B-10 ACOYAMOY. HBO

104. On Cain’s death as an illustration of ‘the principle of lex talionis
engraved in the heavenly tablets,’ see STUCKENBRUCK [2009: 297-298];
see also the discussion above.

105. Quoted after the revised (by C. Rabin) translation of CHARLES
in The Apocryphal Old Testament (ed. by SPARKS) [1984: 24].

106. In my analysis I follow Istrin’s edition of the text, which is
based on the thirteenth-fourteenth-century Bulgarian redaction of The
Chronicle of George Hamartolos (MS N¢ 100 from the Palacohraphic Col-
lection of the Ecclesiastical Academy in Moscow, entitled BPEMENBNHKB
BBIPOCTS & PA3AHYNEIX XE XpONOrpadb KE H CKA3ATEADL CHBPAND
KE H CAOKEND TEPTHIEMb IPBIIBNHKOMB MNHXOMB) [ISTRIN 1920].
Interpolated by Istrin in the text of the Bulgarian redaction are frag-
ments from the fifteenth century Russian redaction (MS N 1289 from
the Undol’sky Collection from the Rumyantsev Museum, now part of
the Archacographic Collection of the Russian State Library in Moscow);
these are marked by angle brackets <>.
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ABEAb OYNOTOIO IPABEAENDG Cbl BAIIE H HACTHIPDh GBILAMDB, ()
NiXBXXE H XEPTBOY EOY IPHNECE H IIPHSITDH BbI’, OYBbIEND BHI®
3aBHCTiI0O  KaHNa, BpaTa cBoro. KAHND XKE, PATAH CBHIH,
10 GOCOYXXKENHH 3AbB IOXHBE, NAHIEPBBE YHCAA H OYCTABEI H
MEXb 3EMNEIS 3a4MBICAH. TAYE CO3A4 Bb 3EMAH NAaHNbBCThH
IpaAb <IPOTHBOY EAEMA, CTBODH EMOY HMA ENOCH BH HMA
CHNa CBOEro ENOcCa, H NAKOYIb C'NHTH CBOH® NOYX*EID Na
BPANH CAMDB IPEBBIBAIIE. II0 CHXBH * ITAAE CA AOMB ETO NA& Nb
H OYMDE. ABEAL BO, HEPBENI[A I'BH GOCTHBB, BTOAIOB’I[A NETAH
CEBEAIOB’IIA CBTBOPH. ThMb FATOIO CBOEIO BOAEIO IPDHATD BbIC.
Kaun’ XE, BE3YECTHB'NO COBb NPHNOCA () IMEPBOIAOACTBHA,
ETOY XE BTODPBI*, ThMKE H ®BEP’XKENA BbI°. FATh BO: H BbI®
Mo ANEY, IpHNECE KaAHND & IAOAA 3EMNATO. KO TOTO pa*!
H KaHND GBAHYEND BbI°, IKO NE BED’XOBB ITAOAONOBNBI
IPHNECE BOY, NO II0 ANE* BTOPBLIX.>!"7

Adam begot three sons and two daughters: Cain, Abel and
Seth, and Azura and Asuama. [...] Cain took the first sister
Azura as his wife while Seth took the second sister Asuama;!°®

107. Quoted after ISTRIN [1920: 31-32].

108. This account represents an inverted version of the matrilineal
genealogical scheme of Jubilees, according to which the older daughter,
Saue [Zavy] (that is, Awan) became the wife of Cain [Jub 4: 9], while
the younger, Azura [Afovpg], married Seth [Jub 4: 11]. Incidentally, the
names of the two daughters (rendered as Azoura and Asuam) feature
also in the Slavonic excerpt of the Chronicle of Julius Africanus, which
is part of a compilation hitherto designated (erroneously, as pointed out
by A. Totomanova) as The Chronicle of George Syncellus; then again, the
Chronicle of Julius Africanus (the Greek protograph of which survived only
fragmentarily) must have served as a template for the Byzantine chrono-
graphic tradition; I am grateful to Anna—Maria Totomanova for bringing
this important detail to my attention; see ToTOMANOVA [2008: 408-
410]. On the portrayals of Azura and Saue (Awan) as markers of the two
‘antithetical” types of progenitress, see Roox [1990: 107-109], HALPERN
AMARU [1994: 614-618], COBLENTZ BAUTCH [2009: 342-343]; see also
the discussion in VAN RUITEN [2003: 7, 14-15]. It should be mentioned,
however, that, apart from Jubilees, in parabiblical sources there existed
a cluster of fluctuating templates employed in parallel labelling of mat-
rilineal kinship (e.g. The Cave of Treasures [5: 20-22], etc.); see KUGEL
[1998: 148-149], STILLMAN [19746234], TuBACH [2003: 195], LipscomB
[1978: 156-157]. On the other hahd] totally absent from Jubilees is the
account about Cain’s desire for his"beautiful sister (identified in differ-
ent traditions either as his own twimn; or as a twin of Abel). In some
parabiblical narratives this ‘fatal attraction’ is recognized as the principal
reason behind the deadly rivalry between the two brothers, and, hence,
as the ultimate murder motif. For traditions concerning the daughters
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since Abel was a virtuous juvenile [and as such remained a
virgin], he was a sheep herder and from these he offered sacri-
fice to God, and it was accepted. He was killed by his brother
Cain due to jealousy. After his having been rebuked [by God]
Cain, who was a farmer, lived badly. He was the first to in-
vent measures [lit. numbers]'” and statutes and to design field
borders."!” In the land of Nainst!! he created a city <opposite
Eden and gave it the name of Enos after the name of his son
Enos. And having forced all of his [subjects] to dwell in one
place, he engaged in wars. And afterwards his house fell upon
him and he died. That is why Abel, who offered to God the
first-born [lamb], became Lord-loving and not self-loving and
that is why, because of his benevolence, he was accepted [by
God]. As for Cain, he lawlessly took for himself from the
firstlings and [offered] to God from the second [harvest], and
that is why he was rejected, because it was said, ‘And then it
was, after a few days, Cain brought offerings from the fruit

of Adam and Eve in the Palestinian Targumim, see GARCIA MARTINEZ
[2003: 36-39, 41-45]; on the hermencutic and the homiletic aspects of
rabbinic midrashic interpretations of the ‘the twin-sisters’ subject, see
TEUGELS [2003: 48-49, 51-56]. Some of these alternative matrimonial
prototypes were likewise identified in Islamic exegetical writings con-
cerned with the prehistory of mankind; see ROSENTHAL [1989: 317],
BADALANOVA GELLER [2008: 106-111]. The ‘twin-sisters’ motif will be
analysed at length elsewhere.

109. See FELDMAN, MasoN [2000:21-22], following GINZBERG
[1925 (5): 144-145, n. 41], that the idea of Cain’s invention of measures
is based upon the Hebrew etymology of his name (i.e. Cain, interpreted
as ‘reed’ or ‘measuring-rod’). Significantly Midrash Genesis Rabbah 22.8
records that Cain killed Abel with a measuring instrument, which further
employs the pun on Cain’s name. See also note 73 (above) and 110 (below).

110. A possible interpolation from Josephus’ Judean Antiquities [1:
60-62]: ‘he did not take his punishment as a warning but searched out
every pleasure for his body for increase of his vice, even if it was neces-
sary to have this through insolent behaviour with his companions, and
increasing his property through a great quantity of possessions acquired
through robbery and force, enticing to pleasure and robbery those who
crossed paths with him. He became a teacher of them of wicked activi-
ties. And by the invention of measures and weights, he transformed the
simple life with that men had previously lived, leading into knavery their
life, that had been guileless and magnanimous owing to their ignorance.
He was the first to set boundaries of land and built a city and fortified
it with walls.” (Quoted after FELDMAN, MasoN [2000: 21-22]).

111. Gen. 4: 16 MT has Nod, LXX has Naid, and Josephus’ Judean
Antiquities [I: 60] has Nais.
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of the land.” That is why Cain was rebuked, because he did
not offer from the first fruits to God, but after a couple of
days, from the second [harvest].>!?

It is rather obvious, that the contextual framework in which
the chronicler recounts the episode about the death of Cain is
not chosen by chance; inserted within the list of Cain’s vices
and sins (c.g. the flawed sacrifice, the fratricide, the invention
of weights and measures, the design of field borders, the com-
mencement of wars), the ‘accidental’ fall of the house is not to
be comprehended as ‘accidental” at all; instead, it is presented as
an allegorical manifestation of Divine Justice.'”® Following this
line of argument, the chronicler is eager to clarify in his account
the main reason as to why the offering of Cain was rejected: he
consumed the first fruits himself while offered the left-overs to
God - hence his punishment. Thus the narrative unfolds not
only as an exegetical explanation, but also as a theological dis-
pute. As noted by Kugel [1998: 158], Philo was among the first
to formulate the idea ‘that Cain’s sacrifice was in itself flawed
or inferior to Abel’s — since it was offered ‘after some days’ and
was apparently zos of the first fruits.!!

In fact, some Slavonic apocryphal sources present renditions
which parallel the account from The Chronicle of George Hamar-
tolos concerning the rejected sacrifice of Cain; emphasised in
them is the motif that he consumed the fruits of the first har-
vest, instead of offering them to God (hence the punishment).
One such case is the aforementioned'” sixteenth-century Russian
redaction of the apocryphal Legend About the Sea of Tiberias. In
the later versions of the apocryphon, however, the motif of the
flawed sacrifice triggers an additional storyline concerned with
the fratricide (i.e. killing Abel with a stone) and the subsequent
sufferings of Cain, who was condemned to regurgitate perpetually

112. Author’s translation.

113. See note 104 above.

114. See Philo’s Question and Answers on Genesis 1: 64:
To give thanks to God is right in itself specifically, but it is blame-
worthy that He should not/récéive them first [that is, right away]
nor receive the first of the mew produce. For it is not proper to
offer the best things to that-which is created, namely, oneself, and
the second to the All-knowing. (Quoted after KUGEL [1998: 158]).

See also the discussion in GRYPEOU and SPURLING [2013: 117-119].

115. See note 90 above.

© BREPOLS PUBLISHERS
THIS DOCUMENT MAY BE PRINTED FOR PRIVATE USE ONLY.
IT MAY NOT BE DISTRIBUTED WITHOUT PERMISSION OF THE PUBLISHER.



CLANDESTINE TRANSPARENCIES 227

‘the first fruit’ which he failed to offer as a sacrifice to God, but
consumed it himself instead. This is how the eighteenth-century
redaction (entitled Copied from the divine books of the diligent
and God-loving men, Basil the Great, Gregory the Theologian
and John Damascene about the most glorious debates on mysteri-
ous issues concerning the Eternal Lord, our God, how God Sa-
baoth preceded all visible and invisible creatures [TpyAOASBHBBIX'D
MYXEH H BTOAIOBHBBIX'h CIIHCANO H3h BOXKECTBEN"BIXD KNHI'B
BacHala BEaHKaAro, I'paropam BTocaoBa, foaN"a AaMaCKHNA
O NPECAABNBLIXH HPENIH® NEBBAOMBI® BEIIEH O BE’NAVAAND
Tocmoats B3KE NamE™ Kako BBICTh I°Ab CaBaodb NPEXAE BCER
BHAHMBIA H NEBHAHMBIIA TBapH])"' presents the case:

H poaHma®y AaaMa ABa ciia: ABE* H KaH". ABE' IPHNECE
IAb BTy XEPTBY aTrNEIh TYYEND, a KaH" IPHNECE 0" 3EVAH
xAabBa IPE*AE I°Aa ca™ BKycH. I°Ab ABEAEBY KEPTBY IIPHNS",
a Kaana o"peirny*. H 3aBHAE KaH" ABEAIO, YBH ET'O KAMENE™.
I°Ab TIPHHAE H PEVE KAHNY: IOYTO YBHAB BPATA CBOELO
ABEAS? H 3amoBbaa’ [°Ab 3BbpI0 TPpH*ABI Ha BCSKB AEND
CNBAATH H BBIMETA™ H® CEBE AKH 3NAMENHE TPH CTa ABTH

TpsicTHS mo ABEAIO, KPO® 0" KPOBH O'AHBATHCSH.'

And two sons were born to Adam, Abel and Cain. Abel offered
the Lord God a fat lamb for sacrifice, while Cain presented
grain from the earth, but ate from it beforehand. The Lord
accepted Abel’s sacrifice but rejected Cain’s. And Cain envied
Abel and killed him with a stone. The Lord came and said to
Cain, ‘“Why did you kill your brother Abel?” And the Lord
ordered the beast [i.e. Cain] to ecat three times a day and
regurgitate [whatever he consumed], and as a sign, to tremble
for 300 years after Abel, for blood to run from blood.!®

In some other versions of the apocryphal Legend About the
Sea of Tiberias (also dating from the ecighteenth century), the
motif of ‘the righteous versus flawed sacrifice’, along with that
of the fratricide (including the ‘stone’ motif) and Cain’s sub-
sequent punishment is incorporated into the legend about the
origin of funerary rites (otherwise conventionally associated with

the burial of Abel):

116. See note 94 above.
117. BaAparaNova GELLER [2013: 81].
118. Ihid., p.91-92.



228 FLORENTINA BADALANOVA GELLER

H poanmaca oy AAaMa ABa cia ABEAL N KaHNB, ABEAEBA
AbAa TPABEANA, ABEAB XKE NAYA IIACTH aTrNIla a KaHND Hava
3EMAIO IIaXaTh. ABEABL HNPHNECE XEPTBOY I'(C)ABH AT'NEID
TOYyVEND, & KAHND IPHNECE @ 3EMAH XABBBL H NPEXAE BTa
caMb BKOYCH. I'(c)Ab XE BTh ABEAEBOY XKEPTBOY IPHATD, &
KaHNOBOYy QPHNOYBB KEPTBY; H 3aBHAEBD KaHND ABEAIO H
VBH ETO KAMENEM®B. ['(C)Ab XKE IPHIAE H pEVYE KaHNOY: mo(¥)T0
ECH YBHAB BpaTa CBOEro ABEAA? 3amoBEAA I'(C)ABP TPHIKABI
NA& AENBb CHNEAATH, a KAHNOBBI KEPTBbI BLIMETBIBATH H3bB
CEBA; H EIIE ABHTBH I['(c)Ab Na KA&HNE, TAETH, Bb TPACENHE
TPACTHCA, IIOBEAE IIPOAHTH KpOBb H 3a(C)TpEAHTH KaHNA;
BNOYKH AAAMOBBH AOMEXbB, BAIIE YBO CAENDB, I NANOPABHIIA
EMOY POYKOYy CAOyTa Ero. KaHN® XE AEXAINE Na 3EMAH TpH
AETA H NE BEAAINE QAAMB, YTO COTBOPHTH. I'(C)AB XKE ITOCAA
ABE NITHIIBI TOPAHIIBI; H YBH TOPAHIIA TOPAHIIOY H PACKOIABD
3EMAIO TTOXOPONHBBH EA. BHAAIIE AAAMB, TAKO COTBOPHA®D,
IIOXOPONHBBH ChINA CBOETO B 3EMAI0.'VY

And two sons are born to Adam: Abel and Cain. Abel’s deeds
are righteous. Abel began tending sheep whereas Cain began
tilling the earth. Abel offered a juicy [lit. fat] lamb as a sac-
rifice to God, and Cain offered bread from the earth, but
tasted it first before God [did]. The Lord God accepted Abel’s
sacrifice but rejected Cain’s sacrifice. And Cain envied Abel
and killed him with a stone. God came and said to Cain,
“Why did you kill your brother Abel?” God ordered him to eat
three times per day and for Cain’s offering to be regurgitated.
Reportedly, God made Cain shiver in convulsions; and ordered
his blood to be shed and Cain to be shot. Lamech, Adam’s
grandson, was blind and his servant was guiding his hand.
[The dead] Cain was lying on the earth for three years, and
Adam did not know what to do [with his body]. God sent
two doves, and one dove killed the other and dug the earth,
and buried it. Adam, having seen [the bird’s burial], did the

same and buried his son in the earth.'?

To return to the storyline of The Chronicle of George Hamar-
tolos; having portrayed Cain — in accordance with Christian ty-
pology — as the archetypal [Villaih, the scribe provides the list
of the names of his offspring:

119. BaparLaNova GELLER [2011: 128-129].
120. BaApaLANOVA GELLER [2011: 133].
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HB0 KaHuD po** ENoca, ENOCH KE po*” I'aHpAaAd, [aHAAAD KE
po* MaAEABHAA, MaAEABHA XKE por™ Madoycaraoy, Mae8caHAa
XE po*™ AAMEXa, HXE ABb XEND CEBE IIPHBEAE, EAAHNOY H
Ceaoy, Tp" po*" HoyBEaa H ®PoBEAa. HOYBEA KE SIBH IIbCNH
H roycaH, POBEA XKE MOAOTOBHENHA& MBAB H XKEAB30, OB XKE
FOYCABMH H I'5°MH AHABOACKHMH KO3NBMH 3aMBICAH, CE XKE
KOITHE H GWPOYXHE AAATH Na& BPANB CKAa3aN NoBa. KaHNOBOY
KE POAOY AAKE H AO CEA IIAMATH CIIOAOBH CA YHCAO GYTE CA,

AAXKE NH C IIEP’BLIMH YTET CA NH () IPOYH* HCIIOBBAAND ECTE.'?!

Then Cain begot Enos, Enos begot Gaidad, Gaidad begot Maleleil,
Maleleil begot Mathusala, Mathusala begot Lamech, who married
two wives, Eldina and Sella; he thus gave birth to Yuvel and Fovel.
Yuvel invented songs and psalter, while Fovel — metalworking of
copper and iron; the former, with psalters and devil’s songs, hatched
plots; the latter created lances and armour for war. That is why
Cain’s lineage, as commented hereby [that is, in the Chronicle] is
to be excluded from the number [of the patriarchs]; it is neither to

be counted among the first ones, nor to be mentioned afterwards.'*

Then again, while compiling the record of the names of Cain’s
sinful progeny, following the general pattern of Gen. 4: 1922 (ac-
cording to which Yuvel [=]Jubal] devoted himself to music, while
Fovel [=Tubal-Cain] to metalworking), the chronicler finds it impor-
tant to emphasise that musical instruments and songs are actually
the Devil’s armaments, just like metalworking produces weapons
of war. Thus ‘the seed of Cain’ is envisaged as an embodiment
of evil; hence the statement that the record of Cain’s generation
(and indeed his entire kin) should be erased altogether from the
collective memory anchored in biblical chronology. Last, but not
least — the concluding fragment of the ‘Cain cycle’ in the opening
chapter of The Chronicle of George Hamartolos is rhetorically bound
by the symbolism of seven as a template of Divine economy; the
account is concerned with Cain’s ultimate sufferings, castigation and
punishment: he was pronounced guilty of seven great sins, but the
one who was to kill him would be cursed seven times over. That is
why Cain - upon whom seven vengeances are put — was to spend
his life shaking and mourning but no one was allowed to kill him.'*

121. Quoted after ISTRIN [1920: 32].
122. Author’s translation.
123. For vernacular interpretations of some of the above listed motifs

see the Appendix (texts 1.2, 1.4).
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One final point. Although in the Slavonic redactions of The
Chronicle of George Hamartolos there is no explicit reference to
the stone as a murder weapon, the dormant memory of this detail
is conveyed in the statement that Cain’s house collapsed upon
him, thus causing his death. This recognisable wording — which
bears the hallmark of Jubilees — suggests that the compiler/copyist
of the protograph of The Chronicle of George Hamartolos must
have been aware of this tradition. Furthermore the contemporary
apocryphal sources (e.g. The Legend of the Sea of Tiberias and
related erotapocritic writings) — which continued to convey the
Jubilees motif of the murder weapon in the fratricide drama being
a stone — provide crucial evidence supporting this line of argument.

To sum up, an examination of the Slavonic witnesses provided
above indicates that the scribes in Slavia Orthodoxa must have been
aware of the Jubilees version of the legend of Cain’s death, albeit in
its much later permutations. After all, they reflect the amazing vitality
of a robust tradition which originated in Jewish writings composed
in second century BCE, then permeated not only Rabbbinical exegesis
but also the Christian iconography of Byzantium, and finally got in-
filtrated into the humble indigenous apocrypha composed in the last
lingua sacra of Europe, Old Church Slavonic. An astonishing record.

4. Jubilees Narrative Template in Slavonic Oral Tradition
and Apocryphal Writings: Calendar As Converted
Chronography

Not only is the Jubilees motif of Cain killing his brother with
a stone prominently featured in Slavonic apocryphal literature
and iconography, but it has also spread deeply into oral tradi-
tion. One such case is the cycle of Russian folk spiritual rhymes
[ayxosubie ctuxul, entitled Concerning the Twelve Fridays.*** Ac-
cording to this type of Christian vernacular epos (presented as
a calendrically anchored list of ‘the Twelve Holy/Great Fridays’
to be observed during the entire year), the fratricide took place
on the first week of Easter Lent.'”

On the other hand, a parallel narrative about the importance
of the celebration of ‘the Twélve Fridays’ cycle was also attested

124. See the Appendix (text-1-1):

125. See the texts of the songs published by BEzsonNov [1864: 120-131
(Ne Ne 579-581), 138-144 (N2 584,), 148-152 (N2 586)]; see also SumTsov
[1888: 127-130].
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in apocryphal literature (represented by a cluster of writings des-
ignated as The Legend Concerning the Twelve Fridays);'** some
scholars consider this type of composition to be the source for
the oral tradition. However, although the scheme of ‘the Twelve
Fridays™ presented in the apocryphal texts is similar to that ap-
pearing in their folklore counterparts, there is one important
difference between them: the stone motif is omitted from the
Cain and Abel apocryphal account, whereas it features in folk
songs (thus paralleling the iconographic scheme).

The apocryphal Legend Concerning the Twelve Fridays is
known in two redactions, designated as the Eleutherian,'”” and
the Clementenian,'”® with the carliest extant copies coming from
the thirteenth century. The purported author of the latter is
believed to be Saint Clement, while the former is attributed to
a certain Christian Eleutherius, who reportedly engaged in fierce
discussions with a Jew (whose name was Tarasia, a vernacular
corruption of Pharisee) concerning the supremacy of their re-
spective faiths. The story of their encounter betrays awareness
of anti-Jewish polemics of Palaea Interpretata. The apocryphon
tells us that the son of the Jew Tarasia, whose name was Mala-
chia, attended the debates between his father and his Christian
opponent; when the dispute reached its climax, the Jew asked

126. See the Appendix (part 2). For further information regarding
text witnesses consult TIKHONRAVOV [1863 (2): 323-335], BEzsoNoV
[1864: 153-157 (No Ne 587-590), Novakovié [1872:24-28], VEs-
ELOVSKII [1876 (185:6): 326-367; 1877 (191:5): 76-125], SokoLOV
[1888: 51-57], Lavrov [1899: 107-110], FrRanko [1906 (4): 81-88],
TzoNEvV [1910: 102, 133, 256, 317], SAaLMINA [1989: 358-359], ToL-
STAIA [2005:543-562], ROZHDESTVENSKAIA [2000:242-247, 392-
395; 2008: 185-188,295-297], AMosova [2012:120-127], LOURIE
[2012: 136-150]; for the Indices of Prohibited Books in which the apoc-
ryphal Legend Concerning the Twelve Fridays is listed, see IATSIMIRSKII
[1921: 44-45]. For a bibliographical survey of studies on the topic, see
BuLaNIN [2012: 368-369].

127. The Eleutherian redaction has attestations only in Slavonic wit-
nesses; see VESELOVSKII [1876 (185: 6): 334-344; 1877 (191:5): 76-86],
LouRIE [2012:146-150]. Sce also the Appendix, part 2.

128. For a survey of Slavonic, Greek, Latin, Italian, French, Provencal,
English and German MSS containing the Clementenian redaction of the
apocryphal Legend Concerning the Twelve Fridays see VESELOVSKII [1876
(185: 6): 329-334], LouRrIE [2012: 139-146]; an exhaustive catalogue
of the Western MSS containing the apocryphon is offered recently by
S. IvaNov [2011: 561-572; 2014: 347-367).
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the Christian a question as to whether he was aware of the
‘cryptic account’ of the legendary “Twelve Fridays’. But before
the Christian was about to acknowledge his defeat, Malachia
(in his father’s absence!) revealed to Eleutherius the secret: ac-
cording to the boy’s testimony, his ancestors learned about the
“Twelve Fridays’ from a certain mysterious manuscript, once in
the possession of a Christian who was captured by them and put
to death; however, after their having read it, the Jews swore to
never reveal its content to Christians. When Tarasia found out
about Malachia’s betrayal, which in fact desecrated his ancestors’
covenant, he slit his son’s throat and then killed himself. This
violent scenario — as if emerging from the passionate fabric of
classical Greek tragedy — is in fact a phenomenon which modern
social anthropologists would classify as a sui generis rhetorical
device; its symbolic discourse is that of a collective testimony
to the turbulent Judaco-Christian encounters accompanying the
co-existence of the two confessions. It takes into consideration
not only the dramatic rivalry between them, but also — and
more importantly — argues for their mutual interdependence.
The troubled history of the alleged origins of the mysterious
manuscript containing ‘the pristine’ protograph of The Legend
Concerning the Twelve Fridays — purportedly circulating from
Christian, then to Jewish, and then again to Christian hands —
is interpreted as evidence confirming a certain symbolic sacred
genealogy, be it that of the manuscript, or that of the people pos-
sessing it. Paradoxically enough, one simple declaration emerges
from the apocryphal Legend Concerning the Twelve Fridays, that
the ritual observance of these festivals was compulsory for either
Christians or Jews, regardless of their confessional identity. And
last but not least, what the apocryphal Legend Concerning the
Twelve Fridays implies is that neither Jews nor Christians ever
contested the content of the text but only its intellectual pedigree.
The dispute was not about the substance of the text or about
its authenticity, but about clarification of its authorship and the
legitimacy of its intellectual lineage.

The analysis of both the folklore and apocryphal sources in
which the tradition of ‘thel Twelve Fridays® is attested reveals
a calendar scheme, based oh a Jubilees-like structure (see the
discussion in the Appendix, part 2). The salient point is that
The Twelve Fridays apocryphon organises events known from the
Old and New Testament and cven later annals into a regular
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chronological framework in which the basic unit of division is the
week (like in Jubilees). In neither text is the week actually to be
understood literally, since in Jubilees it functions as a subdivision
of the jubilee-period of 49 years, while in The Twelve Fridays
the chronology is divided into 12 weeks (indicated by Fridays)
in which the most significant events happen. These are the Fall
from Paradise, the Fratricide, the Crucifixion, the Destruction
of Sodom and Gomorrah, the Islamic Conquest, the Babylonian
Exile, the Ten Plagues in Egypt, the subsequent spread of Islam
(reaching Constantinople), Beheading of John the Baptist, Mo-
ses Dividing the Red Sea, Commemoration of the Ark of the
Covenant, and the Massacre of the Innocents. Each of these
reminiscences is celebrated in the annual Christian calendar by
festivals, and the scheme differs somewhat in oral folklore texts.

As late as 1981, the present author found among the Bulgar-
ian Diaspora in Bessarabia hand-written calendars, which village
ladies were copying for each other and these included reference
to the celebrations of the “Twelve Fridays’, along the lines of
the Twelve Fridays apocryphon.'” The customs related to the
festivals of ‘the Twelve Fridays’ were not, however, encouraged
by the Church. Still, in an eighteenth-century compilation com-
posed by the Bulgarian monk named Joseph the Bearded (Mocu¢
Bpararu), we find the following treatise against the observance
of certain ‘vernacular female festivals’, among which he includes
‘the Twelve Fridays’.'*® Here follows a fragment of his treatise:

I am asking you to tell me, where did you learn about [these
holidays] and who told you to celebrate such demonic festivals?
No one was able to tell me from where you took it. Since you
cannot tell me, let me tell you. Once upon a time there were
two old women, the name of the first being Grandma Drusa,
who was divining with lead and chanting over water. The name
of the other was Grandma Petka,'?!
These two were magicians and witches who knew much about

who was divining with wax.

healing; they celebrated the Twelve Fridays in the year. In those
days were two priests, Torno and Migno, and the old lady Drusa
came to the priest Torno and told him to write the account con-
cerning the Twelve Fridays, since the priest Torno was literate.

129. Published in BaApALANOVA [1990: 98, 101-102].
130. The text was published by Donka PETKANOVA [1990: 335-342].

131. An obvious a pun on the Slavonic word for Friday.
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Drusa was dictating and the priest Torno was writing; and he
wrote the following, ‘the first Friday is on the 2" of March; the
second Friday is the eve of the Annunciation; the third Friday is
the eve of the Resurrection; the fourth Friday is the eve of the
Feast Day of the Evangelist Mark; the fifth Friday is the eve of
the Pentecost; the sixth Friday is the eve of the Feast Day of
St. Peter; the seventh Friday is the eve of the Dormition of the
Virgin Mary; the eighth is the eve of the beheading of John the
Baptist; the ninth Friday is the eve of the Exaltation of the Holy
Cross; the tenth Friday is after the Exaltation of Holy Cross; the
eleventh is the eve of the Feast Day of the Apostle Andrey; the
twelfth Friday is the eve of the Nativity of Christ. While Priest
Torno was writing this, the other old lady was divining with wax
and it was revealed to her that it would be good to add in other
festivals [...], including that women should not spin on Friday
and some Tuesdays, along with some Mondays. This is what the
priest Migno wrote, along with many other sinful things. Then
the two priests, Torno and Migno, along with the two old ladies,
gathered many simple people, both men and women, who were
witches and magicians, as well as men who were fornicators and
non-believers, who smoke and drink. Having gathered together,
they arrived at a certain hill. Priests Torno and Migno - these two
lawless men — put on their [priestly] garments and held a service,

thus proclaiming that no one should work on these festivals.'?

Although the approach to the festivals listed in this account is
different from the Russian redactions of The Legend Concerning
the Twelve Fridays,' the same pattern is emerging: the scheme of
the Twelve Fridays’ cycle is similar in both accounts. Nevertheless,
the very choice of this scheme is clearly calendrical in orientation,
since it reflects the months of the year, as if history could be
divided into the same annual pattern in which these events are
celebrated in the Christian festival calendar. Another notewor-
thy feature of the Twelve Fridays are references to fluctuations
in their observance, reflecting discrepancies between solar and
lunar cycles, which are also relevant to the Jubilees calendar. In
essence, Jubilees appears to be the model upon which the Twelve
Fridays is based, both in writtensand oral renditions.

132. Author’s translation based on PETKANOVA’s publication of the
text [ibid., p. 342].
133. See the Appendix (Part 2).
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5. Remembering Gaster

Rabbi Moses Gaster, the Haham of the Sephardi Jewish Com-
munity in Britain, was among the first to discuss the impact of
Jubilees upon Byzantine Christian tradition; in fact, his Ilchester
Lectures on Greeko—Slavonic Literature and Its Relation to the
Folk-Lore of Europe During the Middle Ages [1887], in which he
drew attention to the contribution of Slavonic literary tradition
to medieval Christian heritage, founded the study of Slavonic
apocrypha and pseudepigrapha in England. In this pionecering
work he argued that ‘the Greek Bible Historiale, the original
for the Palaea’, arose out of the Book of Jubilees, ‘which till that
time was very well known, and quoted by nearly every Byzantine
chronicler. [...] The Book of Jubilees was known to the fathers
of the Church as carly as the fourth century; and down to the
sixth century they, as well as the Byzantine writers, cite large
passages from it; while from that time no trace of that book is
left. It had been absorbed by the Bible Historiale'>*

As nearly always, Gaster proved to be right.

Appendix

Part 1 - Oral tradition

Text No 1.1
Concerning the 12 Fridays

The following text of the folk spiritual stanza Concerning the
12 Fridays [O nebranumarn nstHunaxs] was recorded by a cer-
tain Dm. Valuev [3anmuc. JIm. A. BanyeBbimb] in the Simbirsk
Guberniya of the Russian Empire; it was published in 1864
by P. BEzsoNovV in Part 6 (Epic Songs: Biblical, Old and New
(Crmuxu 6vinesvie: Gubaciickie, cmapmie u maadmie]) of his an-
thology of vernacular Christian poetry Wandering Singers of Tales
(Kaanxu nepexoncie (Céopuux cmuxos)], p. 120-124 (Text Ne 579).

It represents the Clementenian redaction.

1. Come along my brothers and listen,
to God’s writings and teachings
of St. Clement, Pope of Rome,
concerning the Twelve Great Fridays.

134. See GASTER [1887: 163-164].
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5. The first Great Friday [falls]
in the first week of Easter-Lent.
On this Great Friday,
a brother killed a brother, Cain killed Abel,
killed him with a stone.
10.  Whoever fasts on this Friday
[and observes] fasting and praying,
from sudden death
he will be saved and will have God’s mercy.
The 2" Great Friday
15.  is on the eve of the Annunciation of our Lord.
On this Great Friday,
Jesus Christ Himself was incarnated
by the Holy Spirit in His Mother, the Most Holy Theotokos.
Whoever fasts on this Friday
20.  [and observes] fasting and praying,
he will be saved from inner sorrow
and will have God’s mercy.
The 3™ Great Friday
[falls] on the eve of the most holy Resurrection of Christ;
25.  on this Great Friday
Jesus Christ Himself was crucified;
Jews together with Pilates'® crucified Christ.
Together with sages and Pharisces
they spilled His blood rapidly.
30.  Whoever fasts on this Friday
[and observes] fasting and praying,
from rapid bloodshed
he will be saved
and will have God’s mercy.
35.  The 4™ Great Friday
[falls] on the eve of the Ascension!3
of our Lord Jesus Christ;
Christ ascended to heavens
with the heavenly host,
40.  and with John the Baptist.

135. For Pontius Pilate’s role in the events leading to the Crucifixion
of Jesus, see Matthew 27: 2-24, Mark 15: 1-14, Luke 23: 1-24, John 18: 33-
40. In the current song, the name-of Pilate is used in plural form, thus
functioning as an ethnonym (i.c. Jew —Jews; Pilate — Pilates).

136. Forty Days after Easter; see Luke 24: 50-53, Mark 16: 19, Acts
1: 9-11.
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Whoever fasts on this Friday
[and observes] fasting and praying,
from water and flood
he will be saved
45.  and will have God’s mercy.
The 5" Great Friday
[falls] on the eve of the Life-Begetting Trinity;'?’
the Lord Jesus Christ Himself descended
and showed His face in Trinity,
50.  releasing His Holy Spirit on the earth.
Whoever fasts on this Friday
[and observes] fasting and praying,
he will be saved from toothache
and will have God’s mercy.
55.  The 6™ Great Friday
[falls] on the eve of [the Feast] of Elijah, the prophet of
the Lord."®
On this Great Friday,
the prophet Elijah was taken to the heavens
in a fiery chariot.
60.  Whoever fasts on this Friday
[and observes] fasting and praying,
from fire and from flames
he will be saved
and will have God’s mercy.
65.  The 7* Great Friday
[falls] on the eve of the [Feast of the] Transfiguration of
our Lord the Savior.!?
On this Great Friday,
Jesus Christ Himself transfigured
and showed His disciples His glory.
70.  Whoever fasts on this Friday
[and observes] fasting and praying,
from the suffering from fever and shivering
he will be saved

and will have God’s mercy.

137. The Feast of Troitsa [Tpouya, [lsmudecamuuya, Couecmsne
Csamozo Ayxa) (or Pentecost), observed fifty days after Easter.

138. The Feast of the Holy Prophet Elijah [Husun dens], observed
20 July/2 August; cf. 2 Kings 2: 1-11.

139. The Feast of the Transfiguration [I1peobpancenunce], observed 6/19
August.
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75.  The 8" Great Friday
[falls] on the eve of the Dormition of the Most Holy
Theotokos.'®
On this Great Friday,
the Most Holy Theotokos passed away.
Whoever fasts on this Friday
80.  [and observes] fasting and praying,
from sudden death
he will be saved
and will have God’s mercy.
The 9™ Great Friday
85.  [falls] on the eve of St.John the Baptist’s
beheading.'*!
On this Great Friday,
King Herod severed the head of John,
for the sake of faith in Christ.
90.  Whoever fasts on this Friday
[and observes] fasting and praying,
from headache and insomnia
he will be saved
and will have God’s mercy.
95.  The 10™ Great Friday
[falls] on the eve of [the Feast of the] Archangel Michael.'*
On this Great Friday,
the very [Saint] Piatnisa!#* Praskoveia'** suffered
during [the reign of] the unholy King Max,'®
100. [and] breathed her last for the faith in Christ.
Whoever fasts on this Friday
[and observes] fasting and praying,
from sudden suffering

140. Observed 15/28 August.

141. Observed 29 August /11 September.

142. The Feast of the Archangel Michael (Cobop Apxucmpamuza
Muxauaa u npowux Hebecnoix cua becnaomuuix) is observed 8/21 No-
vember.

143. In Slavonic, the appellation ‘Saint Piatnisa’ (Csamas [lamuuya)
means ‘Saint Friday’. The day ofSaint [1apackesa-Ilamuuya is observed
on 14/28 October. There are several female saints under the name of Saint
Paraskeva; in this case perhaps the“staryteller refers to Saint Paraskevi
of Iconium, a virgin martyr who suffered death during the persecution
of the Roman Emperor Diocletian (303-311).

144. From the Greek ITapaoxevy.

145. Perhaps Maxentius (a Roman Emperor from 306 to 312).
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he will be saved

and will have God’s mercy.

On the 11" Great Friday,

Jesus Christ Himself was born

of His Mother, the Most Holy Theotokos.!*
Whoever fasts on this Friday

[and observes] fasting and praying,

[when he is to die], then will descend from Heaven
the Most Holy Theotokos, and she

will take his soul in her hands

and take it to the Kingdom of Heaven,

and he will be saved

and will have God’s mercy.

The 12* Great Friday:

on this Great Friday,

Jesus Christ Himself was baptized

in the holy River Jordan

along with the Heavenly Elijah

and Saint John the Baptist.'

Whoever fasts on this Friday

[and observes] fasting and praying,

his name will be [written in the Book] of Christ the Lord.
When this man dies,

he will inherit the Kingdom of the Lord,

he will be saved from eternal evil sufferings
and will have God’s mercy.

Now listen, people of the Lord,

Orthodox Christians,

You may observe fasting on

the Twelve Great Fridays

along with other [holidays in the annual] cycle,
appointed [to be celebrated] in the eve of different festivals,
in faith and love,

obedience and submission,

fasting and prayer.

Whoever does not fast on these Fridays,

[and does not observe] fasting and praying,

or husband and wife have

146. The Feast of the Nativity of Jesus Christ (Powdecmeo Xpucmoso)
is observed 25 December /7 January.

147. The Feast of the Baptism of Jesus Christ (Kpeujenne I'ocnodue)
is observed 6 /19 January.
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any encounter of the flesh,

from them an unruly child will be born,
either a thief or a brigand,

either a fornicator, or a pimp,

dominant of all [evil] deeds on earth.
When this man dies

he will not inherit the Heavenly Kingdom;
he will be condemned to eternal suffering
and cursed sins,

eternal sins.

Jesus Christ have mercy upon us!

O aABBHapaTH DATHHILAXD

1.

10.

15.

20.

25.

IIpingute, Opatis, mocaymaiTe

IMucanis boxis, noydeHis

Cesatoro Kaumenra, [lanet Pumckaro,

IIpo npbHanecsats Benukis [TATHULBL
IlepBas Benukas IlsaTHHnA

Ha nepsoii negbabt mocra Benukaro:

Bb Ty Benukyr IlaTHuny

Yo6unw Opare Opara, Kaunnb ABens,

Youns ero KxameHieMb.

Kto a1y IlsaTHHLY CTaHETh MOCTUTHCS
IlocToMBb M MOJIMTBOIO,

OTp HampacHaro orp yOilicTBa

CoxpaHeHb OyneTh W MOMHIJIOBaHB OTH bora.
Bropas Benuxas Ilsatauna

CynporuBs bnarosbmenss Bora namero:

Bb Ty Benukyro IlsaTHunmy

Bonnoruncs Cambs Ucycws Xpucrocs
CearsiMb Jlyxoms Bb Math [lpecBsityio boroponunmy;
Kto a1y craners IlaTHuuny nocrutucs
IlocToMBb M MOJIMTBOIO,

OTp HyTpeHeil ckopOu coxpaHeHb OyAeTH

M nomunosans orp I'ocnoaa.

Tperbs Benukas IlsTauna

CynporuBbs Csbraaro XpucrtoBa Bockpecenis:
Bb Ty Benukyro IIaTHHWY

Pacnsate Obte Camb Mcyen Xpucrocs,
Pacnunanu Xunsr Xpncra co [lunaramu,

Co KHIKHHIIAMU U ¢b (apucesmu,
IIponuBanu KpoBb HampacHYyIo;
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Kto BB a1y ctaners [laTHULy mocTuTHCS
I[locToMb ¥ MOJUTBOIO,

OThb HampacHaro KpOBOJHTIs
CoxpaHeHb ke OylneTn

W nomunosans orp bora.

UerBepras Benukas [laTHuna
CynpoTuBb Bo3Hecenbs

l'ocmona mamero Iucyca Xpucra:
BosHeccss Xpucrtoch Ha Hebeca

Co cunmamu HeOECHBIMH,

Cp loannoms Kpecturenemms;

Kto o1y ctaners IlaTHuny moctutucs
I[locToMb ¥ MOJUTBOIO,

OTb BOJBI M 1OTOIA

CoxpaHeHb ke OylneTn

W nomunosans orp bora.

[Istas Benukas IlsaTHuna

CynpotuBs Tpouusl XXuBoHauanbHOM:
Cxonunps Camp l'ocmogs Hcycwr Xpucrtocs,
[Mokazans Oub Bb Tpounb nune Cgoe,
IMyckans nmo 3emnb Cpoit Cesatoit yxsb;
Kto o1y ctaners IlaTHuny mocTtutucs
I[locToMb ¥ MOJUTBOIO,

OT1b 3yOHON 0ONM COXpaHEHB ke OyIeTh
W nomunosans orp bora.

[Hectast Benukasa IlaTHuna

Cynporus WMnist npopokxa Boxis:

Bp Tyio Benmukyio Ilstaumy

B3ste Wnis npopokd Ha Hebeca,

Ha xomecHunb Ha OrHEHHON;

Kto o1y ctaners IlaTHuny mocTtutuCsS
I[locToMb ¥ MOJUTBOIO,

OTb OrHA OTH IJIaMs

CoxpaHeHb ke OylneTh

W nomunosans orp bora.

Cenpmas Benukas [lsTHuna

CynporuBs Cnaca IIpeoOpaxeHnis bora Hamero:

Bp Tyio Benukyio Ilstaunmy
IIpeo6pasuncs Camb Ucycs Xpucrtocs,
[lTokazans OHB cnaBy yueHukaMb CBOUM®B;
Kto a1y ctaners IlaTHuny mocTuTHCS
I[locToMb ¥ MOJUTBOIO,

241
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75.

80.

85.

90.

95.

OTb Tpacymei ckop6u'st

CoxpaHeHb OyneTh

M nomunosand oTbh bora.

Bocemas Benukas Ilstauna
CynpotuBs Ycnenis [lpecsatoit boroponuisr:
Btb tyro Benukyio Ilsataumy
IIpecraBunace IlpecBetass boropoauna;
N xT1o o1y ctaners IlaTHHUUIY mocTuUTHCS
ITocToMBb M MOJIMTBOIO,

OTp HampacHOM cMepTH

CoxpaHeHb OyneTh

W nomunosand oTbh bora.

Jemstas Benukas [IaTHHIa
CynpotuBs loanna Ilpeareun,
OTtchbuenis rnassl:

Btb tyro Benukyio Ilsataumy

aps Upons loanHy rnaBy orchkb

3a Bbpy Xpucrony;

Kto a1y craners IlaTHuny moctutucs
IlocToMB ¥ MOJIMTBOIO,

OTp Ge3coHHON riaaBHON Oonb3HK
CoxpaHeHb OyaeTh

M nomunosans ot bora.

Hecsaras Benukas [laTHHIA
CynpoTtuBb Muxaunna ApxaHrena:

Btb tyro Benukyio Ilsataumy

Cama [Istuuna IlpackoBes Myuunnacs,
VY Iapss y Makca oHa y HeBbpHaro,

100. VYwmupana 3a Bbpy Xpucrony;

Kto a1y craners IlaTHuny moctutucs
IlocToMBb M MOJIMTBOIO,

OTb HampacHaro My4eHis

CoxpaHeHb OyneTh

105. W nomwuioBaHbs oTh bora.

IlepByro na gecsite Benukyro [IaTHuIy
Hapoauncs Camp Hcycs Xpucrocs

O1p Marepu IlpecssiToit boropoaumsr:
Kto a1y craners IlatHuUny mocTUTHCS

110. TIlocToMB» U MOJHMTBOI;

Torma coiigeTs c¢b HeOeEeH

148. Bezsonov’s comment: OTb TpsicaBULIBl, AUXOPAAKH.
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[Ipecssitast boroponuua,

Bo3meTs Agymy Ha pyLsl,

Bosuecers BB IlapcTBie HebecHoe,

W coxpaHeHb Oyners,

W nomunosaHs oTh bora.

Bropas Ha necaTh Benukas IlsaTHuna:
Bp Ty Benukylo IlatHunmy
Oxpecrtuica Camp Hcycnr Xpucrocs

Bo cesaroit pbxbt Bo Iopnans,

Co Unbero co HeOECHBIMB,

Co cbromb co loanHoMb co Kpecturenems;
Kro sty craners IIsaTHHLIY moCTUTHUCS
ITocToMb U MOJUTBOIO,

Byners ums y Xpucra Bora,'¥

Tors ympersb uenoBbkb, —

W nacnbnyers cedt Llapcrsie Boxie,
W36aBiaeHs 35108 Myku npeaBbunbis,

W nomunosaHs oTb bora.

A Bbl ciymaiiTe, Hapoab boxii,
Xpucrtiane IIpaBociiaBHbIE:

[MoumbiiTe BB MOCTY

JI8k Ha gecsaTh Benukis [IATHHIHI,
CynpoTHBb OKPYKHBIXB!"
W33a0paHHBIXb NPOTUBD NPA3JHUKOBD,
Btporo u nro6oBsito,

KpoTocTbio U CMUPEHiEMb,

I[ToctoMb U MONUTBOIO.

Kro He craHeTh 5Tu IIATHUIBI NOCTUTUCA
ITocToMb ¥ MOJUTBOIO,

Wnun MyXb Cb JKEHOIO Hpedynyuu

Ha nnorckoe Ha moxorbuie,

Iopoautcs oTe HUXB AbTume Hemobpoe,
JIu6o Bops, 1160 pa300HHUKD,
Bnynauks nubo cBOIHUKB OyAeTs,
BcebMb Mipckumb gbiaamb ocTaBmiukb;™!
Torps uenobkxs ympers, —

149. Bezsonov’s comment: T. e. HanucaHo.

150. Bezsonov’s comment: Bb ropoBoMs kpyry.

151. Bezsonov’s comment: YcrtaBmuks: 3abcbs wMmipekis abia
NPOTUBYMOCTABIEHBI IYXOBHBIMbB, JAyNICCTIACHTEABHBIMB. Takb
OCMBICIIEHO: HO COOCTBEHHO [OJDKHO OBITH  « Mep3KuMb mbiaamsb
HACTaBIIUKD ».



244 FLORENTINA BADALANOVA GELLER

W ne nacnbayers ce6b IlapctBie HebecHoe,
OrpbuieHs Ha Myku Ha npenpbunbis,

150. Ha rpbxu Ha oxasHHBIE,
Ha 16 rpbxu Ha npeasbunbe.

152. Xpucte boxe, u nomunyii Hacs!

Text Ne 1.2
Cain and Abel

The text was first published in 1864 by P. BEzsoNoV in his an-
thology Wandering Singers of Tales [Kanexu Ilepexoncue (Cooprux
cmuxos)], Part 6 (Epic Songs: Biblical, Old and New [Cmuxu

bvinesvie: bubaeiickie, cmapmic u maadmiel), p. 1 (Text Ne 525).

1. The Lord said to Cain,
“Where is your brother, Cain?’
‘Lord, I am not
my brother’s keeper.
5. Then the Lord said to Cain,
‘Cain, why do you speak untruth?
Do you wish to conceive something from Me?
His blood is crying out to Me.
Then Cain confessed,
10.  and started crying and lamenting,
‘O woe is me, I transgressed!
O my Lord, I transgressed!
Don’t wish for me to be killed.
Then God put a sign
15. on Cain
and ordered him to walk on earth, trembling.
Cain then went along on the carth,
trembling,
and he started moaning and crying,
20. lamenting and bitterly weeping.

Text No 1.3
The Lament of Cain

The text was first publishedin #864 by P. BEzsoNovV in his an-
thology Wandering Singers of\Tales\[Kanexu Ilepexoncue (Coopnux
cmuxos)], Part 6 (Epic Songs: Biblical, Old and New [Cmuxu
Buoinesvre : Bubueiickue, Cmapmune u Maadmue]), p.2 (Text N
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526). It comes from a seventeenth-century Ms., accompanied by
a neume-type [‘Ha IPeBHHX KpIOKax'| music notation.

1. Woe is me, the sinner!
Woe is me, the outcast!
Where am I going and where am I running to?
In heavens I would have lived on my own,
5. and in Hell I will be with death.
In the depth of the sea,
Your hand, my Master, [will be with me],
since strong and mighty is God,
9. since great and most wise is the Lord.

Text Ne 1.4
The Lord said to Cain

The text was first was published in 1864 by P. BEzsoNOV in
his Wandering Singers of Tales [Kaaexu Ilepexoncue (Céopnux
cmuxos)], Part 6 (Epic Songs: Biblical, Old and New [Cmuxu
Boinesvie : Bubuetickue, Cmapmue u Maadmue); see p. 2-3 (Text

Ne 527).
1. The Lord said to Cain,

‘Cain, where is your brother?’
‘My Lord, I am not
my brother’s keeper.
5. God further said to Cain,
‘Cain, why are you speaking falschoods?
Do you want to keep something secret from Me?
His blood is crying out to Me.
Cain confessed.
10.  He started crying and lamenting,
“Woe is me, I transgressed!
O my Lord, I transgressed!
Don’t wish for me to be killed.
And God put a sign
15.  on Cain
and ordered him
to walk on the carth, staggering;
and Cain set off and walked on earth,
staggering.
20.  He started crying and lamenting,
moaning and bitterly weeping.
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“Woe is me, the sinner!

Woe is me, the outcast!

Where am I going to go and run to?
25. If to Heaven, to live on my own?

If to Hell, to conquer death?

In the depth of the sea

will be Your hand, my Lord,

as might and strong is God,
30.  and great and most wise is the Lord.

Part 2 - Apocryphal tradition

Text No 2.1
The Legend Concerning the Twelve Fridays

The text below represents the Eleutherian redaction of the apoc-
ryphon. The Ms. containing it is dated to the fifteenth century;
it is kept on the Palacographic Collection of the Russian National
Library (PHB, co6p. Co¢uiickoe, N¢ 1264, fols 7-9). The account
was first published by N. TikHONRAVOV [1863 (2): 323-327].

Account of Eleouferiia Concerning the Twelve Fridays

To the West is a land called Laura,' in which there is a large city
called Sheptail, inhabited by many Jews. They had disputes with
the local Christians, occasionally in the markets or occasionally
in the streets or occasionally at the city gates. They were fighting
with each other during the reign of King Karian.”* Then Jews
gathered together and said to the Christians, ‘For how long will
we and our children quarrel? Choose among yourselves someone
who is a wise philosopher, while we will find another philosopher
who understands the word of God, and we will hear them out.
If your philosopher overcomes ours, we will be baptised, and if
some among us refuse to convert, they will be subjected by you

152. This is obviously a corrupted form of the name Eleutherius (de-
riving from élevbepla, lit. ‘Liberator’).

153. This could be a corruption of Palmyra, but also a pun on lavra
(Aavpa) as ‘monastery’, since th&Syrian desert was ‘the classical place’
of monastic settlements.

154. Can this refer to Publius*Sulpicius Quirinius, legate governor
of Syria (fl. 51 BCE-21 cE)? During his rule there was a census, which
was resented by the Jews. In fact, Quirinius is mentioned by name in
the Gospel of Luke 2:2 in connection with the census taken at the
time of Jesus’ birth.
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to great tribulations. [However, if our philosopher defeats yours,
you will convert to our faith.]” They said this, placing hope in
their wise philosopher, and Christians liked their proposition.
They chose among themselves a God-fearing man who name was
Elouferiia. As for the Jews, they chose a philosopher of their
own, whose name was Tarasia'>. They began disputing, having
met in a temple, and although they had been arguing for many
hours, they were never without an audience. The Jew brought
along his son. When [the two philosophers] went into a deep
[spiritual]®® discussion, [the Christian philosopher exclaimed],
‘O Master, All-seeing, help El'feriia,”” so that he may defeat
the Jew. The Jew became irate though, full of rage and anger,
and with an angry heart and with fury in his eyes he said to
the Christian, ‘I know that you defeated me. Your faith is the

155. The name Tarasia is a corruption of the term Pharisee [¢papucei]
(with /f/ rendered as /t/).

156. In other versions of the texts an additional phrase is inserted:
« Bb 350pb TOMB BNHAOIIIA B FAYBOKHIA KNHTH » [ [IKHONRAVOV
1863(2): 330], or « ETAA XE BBNHAOIIE Bb KNHKNBIE TALBHNBI »
[Lavrov 1899:107], etc. The Russian adjective denoting ‘deep’, ‘pro-
found’ [rmyGokas] can be a cognate form of (but also a pun on) the
much disputed stock epithet ‘rony6unas’ / ‘rny6unnas’ (as in the stock
phrase Tony6unas kuura’), which designates a particular cycle of Rus-
sian vernacular spiritual stanzas (myxoBuble ctuxm), the title of which
is conventionally interpreted as “The Rhyme of the Book of the Dove’
[‘Crux o Tony6unoit xuure’]. On the other hand, the stock phrase
‘Tonybunast kHura’ may be rendered in some of the versions of the
poem as TnybunHas xHura’; considering the specific semantic diapason
of the Russian form for ‘depth’ [r1y6s], meaning both ‘profundity’ and
‘wisdom’, the connotation of the term ‘Tiy6unnast kHura’ may be thus
construed accordingly as ‘the Deep / Innate / Profound / Unfathomable /
Impenetrable / Incomprehensible / Secret Book’; indeed, the spiritual po-
ems marked by this title contain elaborate cosmogonies and anthropogo-
nies relating the deep, holy secrets of Creation of the Universe and Man;
they are written in a mysteriously sealed, divine Book which descends
from Heaven to Earth. Then again, as pointed out by James Russell, the
form ‘dove’ [rony6s], ‘referring presumably to the Holy Spirit, may have
been a narratio facilior for an original “depth” [rny6s]’; see RUSSELL
[2009: 142]. Following this line of argument, it may be suggested that
the stock phrase Tony6unas xHura’ may be also interpreted as ‘The
Book of the Holy Spirit, or perhaps, “The Book of the Emanation of
the Holy Spirit’. Therefore in the current text I am tempted to interpret
the concept of ‘deep’ (as applied to knowledge) as ‘spiritual wisdom’. See
also the discussion in ROZHDESTVENSKAIA [2000: 394].

157. Here is a different spelling of the name.
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true one and ours is false. In a similar way, Moses had a vi-
sion on Mt. Sinai,’®® whereas the truth was revealed to you [i.c.
Christians] through the Virgin Mary;" because our prophets
prophesized and your apostles pointed out concerning Him [i.c.
Jesus] that He came with them, taking the image of a servant.
Having said this, the Jew told the Christian, ‘T see that you are
a wise man. Don’t you know about the Twelve [Great] Fridays,
which are for the benefit of your soul?” And having said that,
he left since it was beyond his strength to remain inside, as
he was sadly disturbed. But his son, whose name was Malkh,
remained there and the Christian asked him, ‘Do you know
about the Twelve [Great] Fridays, about which your father was
speaking?” He said, ‘Yes, I know that our ancestors captured a
certain Christian, one of your apostles, and they took a scroll
from him on which it was written about the Twelve [Great] Fri-
days. They put him to a bitter death. Having read through the
scroll, they threw it into the fire. And between us, we are still
under oath to keep it [that is, the content of the scroll] secret
from Christians. I know that your faith is good and my soul is
thirsting for it And he [Malkh] began revealing it [that is, the
content of the scroll] all from beginning to end.

The Jew came back and said, ‘Are you disturbed by [my question]
concerning the Twelve [Great] Fridays?” That one [the Christian]
opened his mouth and told him everything. The Jew said to
him, ‘T swear by the Almighty,'® [how is it possible for you to
know] what is not known to Christians? My son must have told
you about this.” He took out a knife and cut his son’s throat
and then killed himself.

As for me, brothers, having learned about this from the Jew,
I did not keep it to myself but wrote it down for all Christians.

158. Cf. Exodus 3: 1-22.

159. In Eastern Orthodoxy ‘the Burning Bush’ (« Heomanumas
Kynuna », lit. ‘the bush being burnt without being consumed’) is re-
garded as a prefiguration of the miracle of the Immaculate conception
of Jesus Christ. There is a special iconographic type in Slavia Orthodoxa
(designated as “Theotokos the Bufning Bush’) depicting the Virgin Mary
as the God Bearer; she is portrayed ifi the middle of the bush engulfed by
flames but not consumed by it. It isheld that the miracle of the Burning
Bush took place in the vicinity of Saint Catherine’s Monastery in Sinai.

160. Reading suggested on the basis of the wording in the Slavonic
text in which the theonym dadmafia functions as domesticated form
of Adonai.
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The First [Great] Friday is on the 6 day of March, in which
Adam trespassed God’s order and was chased out of Paradise.'
On the 2™ [Great] Friday, on the eve of the Feast of the
Annunciation,'? Cain killed out of jealousy his brother Abel,
who was the first deceased on earth.'®® On the 3™ [Great] Friday,
which is Good Friday, Jesus our Lord was crucified in the 9™ hour
of the day, in order to save those who were lost, according to the
pledge.'® On the 4" [Great] Friday, on the eve of the Ascension
of the Lord,'® Sodom and Gomorrah and another three cities
were flooded in one day.’®® On the 5 [Great] Friday, on the eve
of the Descent of the Holy Spirit [i.e. Pentecost],'*” the offspring
of Hagar conquered many lands and chased their inhabitants to
the island of Crete. There they ate camel flesh and drank the
blood of goats, and there on this island they were multiplying.'®®
On the 6% [Great] Friday, on the eve of the Shrovetide,'® in
the 2™ hour, Jerusalem was captured by Chaldacans in the time

161. See VEsSELOVSKII [1876 (185:6): 335].

162. Celebrated March 25/7 April; see Luke 1: 26-39.

163. See VEseLovskIr [1876 (185:6): 336].

164. Cf.John 10: 1-17, 1 Peter 2:25; see also VEserLovskir [1876
(185: 6): 336].

165. Forty Days after Easter; see Luke 24: 50-53; Mark 16: 19; Acts
1: 9-11.

166. See VESeLOVsKII [1876 (185: 6): 336].

167. Cf. Acts 2: 1-18.

168. See VEseLovskir [1876 (185:6): 336-337].

169. Lit. ‘abstaining from meat’. This most probably refers to the
pre-Lenten season, the beginning of which falls on Sunday and marks
the start of the ninth week before Easter (which is also the third week
before Lent). For the purposes of liturgical practices it is designated by
the term Septuagesima, which is ‘inaugurated in Roman Martyrology
by the words: Septuagesima Sunday, on which the canticle of the Lord,
Alleluja, ceases to be said’ (see Catholic Encyclopaedia). It is followed by
Sexagesima, the cight Sunday before Easter and the second before Lent;
among Orthodox Christians it commences the period during which the
consummation of meat is forbidden (hence Dominica Carnisprivii, the
classical period for carnival celebrations, merry-making and mask ritu-
als). Then comes Quinquagesima, during which commences the period
of abstaining from milk products; it marks the beginning of the peni-
tential season of Lent. The term Quinquagesima is also applied to the
period between the Saturday after Easter to the Sunday after Pentecost
(i.e. Quinquagesima Paschae paschalis). There are nine weeks between

Septuagesima Sunday and Easter, which adds up to 63 days.
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of the Prophet Jeremiah, when the Great Captivity took place.”
Then Jerusalem stood [desolate] for 63 years [of the Babylonian
captivity].””! Then they [the Judeans] were sitting by the rivers
of Babylon and wept, hanging up their harps.””? Then those who
took them captive asked them, ‘Sing to us the songs of Zion, and
of sons of Isracl” They replied, “We are not going to sing songs
before resettling in our [own] land.”'”® This is why the Catholics
[lit. Romans] sing [in Latin] ‘Hallelujah’, instead of ‘Glory to
the Father and Son’ [in the period starting] from the Sunday
before our Shrovetide'” until the Good Saturday,'” which is
altogether 63 days.'”® There is also a [Great] Friday which falls
in the 2™ [week] of July, and it fluctuates [in the calendar]; this
is the 7 [Great] Friday, [celebrated] on the eve of the Feast
Day of St. Peter,”” when the Lord sent 10 plagues on the land
of the Egyptians via the hands of Moses and Aaron, turning
the water in their rivers into blood, in the 5* hour of the day.”®
On the 8" [Great] Friday, on the eve of the Dormition of the
Most Holy Theotokos,"”? Ishmaclites appeared under sail in the
sea and took captive many people and lands, reaching Great
Rome to the West, and ruled for 63 years, during which time
they dispersed on the face of the earth according to God’s will.'®

170. In Christian exegesis it is held that the Septuagesima is an al-
legorical representation of the period of the Babylonian captivity ‘would
have it begin with this Sunday on which the Sacramentaries and An-
tiphonaries give the Introit Circumdederunt me undigue and end with the
Saturday after Easter, when the Church sings Eduxit Dominus populum
suum’ (see Catholic Encyclopaedia); the idea was formulated by Amalarius
of Metz (c.780-850) in his Liber officialis [1. 1].

171. In other MSS the number given is 73. Cf. Jer. 29: 10: ‘All but
seventy years, he tells you, must have run their course before Babylon’s
time is up; then I will come to relieve you, and make good the promise
of your return.

172. Cf. Psalm 137: 1-2: ‘“There on the poplars we hung our harps’.

173. Cf. Psalm 137: 3.

174. Again referring to the pre-Lenten season, i.e. Septuage:ima (see
above).

175. In fact, according to the Roman rite, ‘Hallelujah’ is excluded
from the liturgy during Lent; se€-above.

176. See VESELOVSKII [1876.(185:6): 337].

177. Observed on June 29/12 July!

178. Cf. Exodus 7: 14-22. See~also the discussion in VESELOVSKII
(1876 (185: 6): 337).

179. Observed on August 15/28.

180. See VESELOVSKII [1876 (185:6): 337].
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The 9" [Great] Friday is the eve of the beheading of John the
Baptist;'® then Herod killed the Forerunner in the 10™ hour
of the day.'® The 10" [Great] Friday is after the Feast of the
Exaltation of the Holy Cross,' on which Moses divided the
sca with his staff and let Israclites pass through while the sca
engulfed his enemies, in the first hour of the day. This [Great]
Friday also fluctuates [in the calendar].’®* The 11*" [Great] Friday
is on the eve of the Feast Day of the Apostle Andrey [Andrew],'®
on which the givor [=Ark of the Covenant] of Jeremiah the
prophet was commemorated. It [the Ark of the Covenant] was
taken by the angels from the city gates and put between two
high pillars of the mountain, in the 9 hour of the day, to be
covered by a fiery cloud until the Second Coming.'%¢ The 12
[Great] Friday is after Christ’s Nativity,"” in which King Herod
massacred the innocents.'® It also fluctuates [in the calendar].!®
These Twelve [Great] Fridays should be observed through fasting,
prayer, singing, and cating bread and drinking water only once
per day. Give charity as much as possible and withdraw from
the urges of flesh. If a child is conceived [on these Fridays], it
will be born unhealthy, blind, lame or with some other issue
[blemish]. Keep yourself in purity and God will protect you and
his kingdom, because it is possible, O brothers, not only for our
sins to be pardoned but also to receive the Kingdom of Heaven

through Jesus Christ.

CKa3aNTE EAEOY (EPBEBO. Bl. HATNHIb

B 3amaANbA cTpANb EC 3EMAA AAGYypa B NEH * rpa* BEAHKD
IEN TAHAD 30BEMBIA, A B NEY JKHBAIIE M NOXKECTBO KHAOBBIA
BMB BpAND cO KP'THANBI I BOT a B TOPTY, GBOT*4& BO OYAHIIAY,
3BOT*a XE BO BPATA* TPAANBI®. H MOBHIIA® IIPH KapiaNb IPH
CHBpAIIA XKE CA XHAOBb H phma KO Xp°TTANOMB AOKOAD
NAMbB CE CHOHpPATH CA H ABTEMD NIilH™ H3BEPHTE BbI CEBb

181. Observed on August 29/September 11; see Matthew 14: 1-12;
Mark 6: 14-27.

182. See VESELOVSKII [1876 (185: 6): 337-338].

183. Observed on September 1/14.

184. See VESELOVSKII [1876 (185:6): 338].

185. Observed on November 30/December 13.

186. Cf.2 Maccabees 2. See also VEseLovskir [1876 (185: 6): 338].

187. Observed on December 25/January 7.

188. See Matthew 2: 16.

189. See VEseLovskIr [1876 (185:6): 338].
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M8xka XATpA dbrAocoda & Mbi 8 CEBE Ap8rard ¢bHAOCO®A BB
cAOBECca & Era a Mbi ER mOca8mafMb. AIIE mIpEOpH' BALIL
©fIA0C00D TO Mbi BCH KPTAM CA. AIIE AH TO NE KP'THM CA
A& BSAET H & Ba® HAH & NAch Bh EpBME H BEAHIB. H CE XKE
rAx8, NaAbOIIE ca N&A M8ADPa efirocoda CBOErO H AIOBO BbBIC
Xp°TiaANOMDB CAOBO HXb, H3BpAlIa cEbb M8Xa ETOBOA3NHBA
HMENEMD EABOY QEPBA. 3XKHAOBB IXE ©HAOCOBA CBOErO
HMENEMD TADACBA. NAVA CIHHAPATH CA. CXOAAIIH CA BB EAAND
XpAMDB CHHPAIOIIHY CA HAMDB IO MNOIbI vAChf. NAKOT*aXKE
CHHAOCTA CA BE3 HApPO*. XKHAOBHND XE IONAAD C COBOR
CcNa CBOErd. TOTAA BNHAOCTA BBb FA8BOKOI NOBBCTH. 63 BA*KO
BCEBHAILE NOMO3H EAbMbpbEBb. AA HNPENPATH >KHAOBHHA.
PA3rNBBABD * CA XKHAOBHNB. HCIIOANHB CA M pOCTH U rubBa.
H PEVE Kb XP’THIANHNS FNBBAABLI® CP*IE™ IAPBI™ GKOY 3NAIO
OYXE NpbHOpHA MA ECH ACTHNNA& ECTh Bhpa Ballla. & NaIIa
NE HCTANA. TAKOXE NA& ropb cAnafcTbi Mofchkn crhup'’
KBH® H & BAMB IOKa3a CA HCTHNNA&“' o ABUb MDA Ero*
A np°puH NilH A AN°AH HEPCTOMB IOKA3A CA. HXKE CHMb
3 Bpa3oMb PABH NpiH™.'? TO PEKIIIO XHAOBHNS. H PE’ Kb
KP’THENHNS BHXIO TA M8ApPa M8XKa. NE BbcH AH 6 ABS H&
AECA" TIA"NHIIp EXXE ECTHh HA& IOA3Y AflaMB BAIIHM®B. H CE
PEKIIH EM8 H3UAE BONB NE MOTBI CTOITH (& TOPECTH. NO
GICTa CA CHD Ero EM8* HMA MAAXD H PE’ EMS8 KP'TIANHN®D.
Thi BECH AH 0 AB8 NA AECA" HATNHIIb. H EXXE I'Ad 63T b TBOH
H o XKE pE’ BBAa® HABXKE pBx8'%% Abab NAIIH Xp°TIANHNA
NbKOEro. & An°Ab BAIIH® 0y NEFOXE BbINAIIA CBATOKD
NA NEMDB * BAIIE NAOHACANO O AB8 NA AECA" ODATNHIB &
CaAMOro * 3A010 CMpTiO Oy MPTBHIIA. & CBITOKH NPOVETIIE
OTHEBH NIpEAallla. A ES KAATBa MEXH NAMH A A0 CETO ATH
A4 BBaOMOY®* ¢ CEMB Kp°TIaNOMB. 435 BBAAKD KHKO AOBpa
Bbpa BAIIa, B XaAaETh Er!” Aflla MOA B NavaBb HcmOBbAa
EM8 & HEPBATO A A0 TOCABANATO BCA. BNHAE" XHAOBHHB

190. Tikhonravov’s comment: T0 clI0BO MOBTOpPEHO JBa pasa.

191. Tikhonravov’s comment: Bb pykomn. HCTHH'NO.

192. Tikhonravov’s commengMbcro ucnopuenoe. Ilo cnucky, HUKE
neyaTtaeMy, OHO JIOJOKHO OBITh MCHPABJIEHO TaKb: EF0™ H NpP°pPIH NAIIH
nponosbaama, An‘AH (BamH) \DEP'CTOMD MOKA3AIlla. H2KE ¢ NHMH
(IpEBBI) I BPA3s PABH IpiHY.

193. Tikhonravov’s comment: YuTaii: HABKE BEX8 BmAH.

194. Tikhonravov’s comment: Yut. nNEBEAOMO.

195. Tikhonravov’s comment: DT0 ClI0OBO B pyK. MpPOMYIICHO.
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Kb XP'TTANHNS, A pE’ EM8 cMS8INE® AH ECH &3 AB8 NA& AECA"
ODATNHIb JN XE OBEP3b EM8 oycTa cBOA HAcmobaa EMS
BCE. H PE’ EM8 XKHAOBHNB TAKO MH AAANAHAAAY®. HKo NBC
CE BB XP'TIANE®. BEAOMO ECTh TH CKA34AB CNB MOA, H3BAEX
NOXb H 34KAA CHa CBOE' H CAM ca 34pb3a’. a3b * BPA'F
0y BbAA® CE & XKHAOBHNA. NE HOTAH® B cOBb, NO NAIMHCA® BCh™
xp°ridnom. IIEPBAA HATNHIA MAPTA BB S. ANb B NIOXE AAA™
npEcT8mH 34moBb* BXTHO H3TNAND BbIC H3 PAK B. MATHH"
NPEA BATOBEIIENTE™ B NIO® KAAND OYBHABD ABEAA BPATA CBOETO.
34BACTH pa*" cE BbI° HEPBBIA MEPTBEID NA 3EMAH. TPETHA
NATNH" CTPACTNAA B NIOXKE DACHAT CA XC BT'b Nillb. B .0.
val. ATH 10 3 BBTOBANTIO B3bICKATH 34BAROXBINHY. YETBEPTAA
OA'NHIA IPE* BO3NECENTEY IANHMDB B NIOXE HOTOHAEND BbI®
cOAOMB H TOMOPH I HNHH TpH TIpa*™ BB .a- ANH. IlaTai
OATNH" OpPE* CHIECTBHEY CTro AXa. B NIO® ATAPANBI MHNOTEI
CTPANBI MAENHIIA H H3TNA HX B KPATKOBB 6JCTPO® H KMAAXS
BE'BAOY* MAS KO3bK KpOBb HNIKKX8 H T8 CA PACHAOAHIIAS
BB o3cTpopb. IIIECTAA MATNHIIA NPEXKE MA‘TIS8CTA. B NIOXKE
ODAENEND BbI° EPAHMDB & XAAABH B TO* BpEMA EpEMBA
Ip°pKa BB .B. ¥a® CE KE ECTh BEAHKOE IIAENENTE TOT*a CTOR®
ECY7 AT 3 H T. TOra chaoma H& pbub BABHAONCTIA, H
MAAKABINE CA & BBCHABIIEC ) PraNbl CBOA. TOIa BHCIIPOCHIIA
H* NAENHBIIH BOCHOHTE NAMB (& OBCNIA cAGHCKHE* A &
CNBB H3ABD G3NH XE PKOIIA, NH BSAH Na™ nbrH & mbcnia
H N&AKbI TBTH AONAE™ CAAEMDB NA 3EMAH CBOEA H CETO par!
AATBINANE IOI0" dATAV & NH cAa® 63TI0. H ¢N8 NEABAEIO IPEX
NAIIET0 MA‘TISS, TOH® AO BEKA ANH BEAHA c8B0" 3. H T. ANH'".
CH XE BbiBaE™ mA'NH" BB .B. 110°. To* BpEMENNaA. CEMaA
MA'NHIIA IIPE* NMETPOBBIY ANEMB. B NIO®* HOCAA I'b AECA”
KA3NIA NA& 3EMAK ErVIE'CKS81I0 p8KOM MOACB H APONER
NPEBPATH PBKH H* Bb KPOBDB BB E. ¥a® ANH. OcMaA HANHIIA
IIPE* OYCHENIEMDB CTBHIA BIla B NIO* B3AIIA CA H3MAATANH
KPHAATH IO MODIO. H MAENHIIA MHNO*CTBO AIO*Y H CTPAND H
AO BEAHKATO DHMa BAAABIIA H AO 3aIAANOH CTpAND AbT 3
H T. H3AAOIIA NA AHIE BCEK B3EMAH HOBEABNIEMB BXKTHM.

196. Tikhonravov’s comment: Bb pyk. cA AdNa CHAa.

197. Tikhonravov’s comment: 3a ThM®B mpom. EpCAMD 63 I8cTHA.

198. Tikhonravov’s comment: Mbcro ucmopu. Cinbayers: mpEX
NamEro Mkcn8cra axk A0 BEAHKA BEAHKH c8BOT. (H ECTh ThxX ATH).3.
HT. ANH.
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AEBATAA THATNH® HpE* 0¥ CBKNOBENTE™ TAa® I'ma” KP°TAA B
NIO®* 0y'BA ApO* HmpPATVIO Bb I. ¥va® ANH. AECATAA MATNH"
10 BB3*BHXKE'A Y°TN'T Kp°Ta B Ni0* pa3abaH MOAchA MOpE
KE3AO™ MPOBEAE H3AA BPATHI ETO HOKPBI® MODE BB 4. va® ANH
TO* BPEMENNAA. IIEpBAA NA AECAT MA"NHIIA HIPE* ANADPBEBBI®
ANEMD AIAa B NIOXKE 3NAMENA KAB®WT EpEMBK np°pka, H3
Bpa” B3ATH ANTAO™ H MOCTABAEND BbI° MEXIO ABEMa cTOATIOMA
ropoMa BB .0. ¥a° ANH Ero* MOKPBIE" 6JBAGKD GITHE" H A0
BTOPATO IPHIIECTBIA. BTOpas N& AECA” MA'NHIIA IO PO*CTBb
XBb B NIO* Hpo* IPh H3BH MAA'NIIH TO* BpPEY. CTH XE .BL
MA'"NHIH CHIE IO*0OBAE" BAKOCTH. IOCTO™ H MATBOK H IBNIE™
EAANOI0O ANEMDB EKS8IIATH XABBa H BOABL. AIIE BO MOIINO H
MACTBINH TBOPA® HAO'CKBI* MOXOTEA'’ BOBAEPKATHS. 3a°NET
CA? pOXKENOE NE3*DABO BSAE' AIBO CABIO AIOBO XpOMO,
HAH KOTOPOI BEIIBIO HNOK. B YHCTOTH XpPANHTE U r’b BACH
CBAIOAE" BB IIpTBIA CBOEY. AINE BO MOIINO E° BpaTE TO NE
TO’10 Tpbxo® NpOIMENH BSAEM NO A Ip°TBO NE'NOE HOASYHM
o X6 1.
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