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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 Universität Berlin  

/ The Royal Anthropological Institute, London 
fgeller@campus.fu-berlin.de

Résumé

Cet article étudie la relation complexe entre l’ héritage apocryphe 
slavon, la tradition orale et l’art religieux, en mettant l’accent sur 
un groupe d’ interprétations parabibliques du récit fratricide (Ge-
nèse 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 à 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 Universität Berlin) and ‘The Voice 
of Jacob’ Conference (held in Dor Nahsholim, Israel). I am indebted 
to Michael Stone, William Adler, Robert Kraft, James Charlesworth, 
David Hamidović, Moshe Taube, Alexander Kulik, Johannes Niehoff-
Panagiotidis and Anna-Maria Totomanova for their valuable suggestions.

Judaïsme ancien / Ancient Judaism 5 (2017), p. 183-279 
FHG� DOI 10.1484/J.JAAJ.5.113803
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FLOR ENTINA BADALANOVA GELLER184

la recherche des protographes permettait à elle seule d’accéder à 
l’ histoire de la réception des anciennes compositions parabibliques 
juives dans le « nouveau » paysage chrétien, alors que les données 
iconographiques et les traces de tradition orale étaient négligées et 
exclues du discours savant. Ici, on suggère une nouvelle 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 à la tradition midrashique (dont les Pirqé 
de-Rabbi Éliézer) et aux écrits exégétiques de l’Islam (l’Histoire 
des prophètes et des rois d’Al-Tabarī, les Vies des prophètes d’Al-
Thálabī, etc.), qui sont à peu près 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 oral tradition was neglected and remained excluded 
from scholarly discourse. Hereby a new methodological approach is 
suggested, whereas the iconographic evidence is examined as a visual 
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‘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-Tabarī, The Lives of the Prophets by Al-Thálabī, 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,1 The Cronicle of John Malalas,2 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], Istrin [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], Tur-
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], Vodolazkin [2008: 25-28, 31-38, 55-
59, 78-81, 90, 93, 96, 101-102 , 128-138, 140, 14 4-159, 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], Novalija [2008: 2-24], Orlov [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,3 etc.), iconographic schemes conventionally adopted by 
medieval painters4 and oral tradition.5 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 Повесть о Горе-Злочастии in its folklore and apocry-
phal versions) and religious art (i.e. the miniatures in the 1542 
Novgorod copy of The Christian Topography of Cosmas Indico-
pleustes, fol. 1240r) [Fig. 1].6

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, etc.); 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 Tuffin [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, see 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 Totomanova [2008]; for The 
Christian Topography of Cosmas Indicopleustes in the intellectual history 
of Slavia Orthodoxa, see Piotrovskaia [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 (« Лицевая Библия ») from the private 
collection of Count Uvarov [1861 (1): 439-441].

5.  Cf. Buslaev [1861 (1): 491-503]; see also the discussion in Sumt-
sov [1888: 10-104], Kirpichnikov [1890], Mochul'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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Fig. 1

He was also the first to survey the iconographic interpretations 
of some parallel apocryphal and folklore topoi (e.g. the motif of 
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Adam’s contract with Satan,7 etc.); his analysis was focused on 
particular miniatures from some seventeenth-century illuminated 
Bible manuscripts (e.g. «Лицевая Библия»8 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,9 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 
Badalanova Geller [2011: 100-110].

8.  The closest Western counterpart of the « Лицевая Библия » 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 [Мардарий Хоныков/Хоников]. 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. Belo-
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 [Благи дары Бог Авеля приемлет], 
// but disregards the evil prayers of Cain [Каиновы же злы молбы не 
внемлет]. // For all this Cain is badly upset with his brother [Всем на 
брата зле Каин смущается], // yet he, the evil one, is rebuked by God 
[от Бога же зол сый обличается]. // Envying his brother, Cain kills 
him [Завидев Каин брата убивает], // thus he, the evil one, slays the 
saintly man [и свята мужа, зол сый, погубляет]. // On the account 
of this [crime] he receives the just penalty [За сие же мзду должну 
принимает] // and, being an evil one, perishes in the eternal curse [и в 
вечной клятве злый сей погибает]. // Bitterly are they crying for their 
killed son [Горце рыдают сына убиенна] // the mother and the father, 
when they see him dead [отец и мати, зряще умерщвленна]. // They 
offer to God a sacrifice on his [i.e. Abel’s] account [Богу же жертву о 
нем приношают] // and in despair contemplate all this [и ужасшеся о 
сем разсуждают]’ (stanzas 14-16); see Belobrova [1993: 346-347].

9.  Buslaev, 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 3Baruch and other apocryphal writings; see 
the discussion in Kulik [2010: 187-201]). See also in this connection 
the following fragment from the thirteenth–fourteenth century Serbi-
an redaction of 3Baruch, entitled A Legend 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! [Чът҃еніе ст҃го Вароха, ѥга послань быͨ͡ к немоу 
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англь Паноуиль оу ст҃оу гороу Сиѡню на рѣцѣ, ѥгда плака се 
ѡ плѣнени Ѥроусл҃мьсцѣмь. Ги҃ бл҃осви], from Dragolev Miscellany:

И пакы рѣхь азь Варохь кь англ҃оу: ги҃ покажи ми дрѣво, 
иже прѣльсти змиꙗ Ѥоугоу и снѣсть ѥ сама и да ѥ Адамоу, 
и сего раді изьгна ꙗ Бь҃ из раꙗ. И рече ми англ҃ь: слыши, 
Вароше, ѥгда Бь҃ сьзда Адама, то повелѣ архан҃глоу Михаилоу 
сьбрати двѣстѣ тисоущь и трьѥ англ҃ы да насадеть раи, и 
вьсади Михаил ͛ маслыноу, Гавриль же ꙗблань, Рапаиль 
ктоуню, Нопаиль ѡрахь, Саразаиль калиноу, Сатанаиль же 
оусади лозоу, то бо ѥмѹ бѣ прьвоѥ име, по испадени же 
нарече се такожде Сатанаиль, и такожде вси англ҃и насадише 
различ н͛аꙗ дрѣвеса. И пакы рѣхь азь Варохь кь англ҃оу: ги҃ 
покажи ми дрѣво ѥже прѣльсти з м͛иꙗ Ѥоугоу и Адама. И 
рече ми англ҃ь: слыши, Варохь, прьвоѥ дрѣво ѥсть лоза, 
вьтороѥ же дрѣво похоть грѣхов н͛а ѥже излиꙗ Сатанаиль 
на Ѥоугоу и Адама; и сего ради проклель бѣ Гь҃ лозоу, зане 
бѣ ю Сатанаиль оусади и тою прѣльсти прьвозданьнаго Адама 
и Ѥоугоу. (Quoted after Иванов [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 
[transgression] 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 Kulik [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 About the Sea of Tiberias; one such case is 
the eighteenth-century account (from the Ms. № 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, About 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, I. 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;10 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 Manuscripts11 in 
which he rather brief ly 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 [Трудолꙋбивыхъ мужей и бг҃олюбивыхъ списано 
изъ божествен͡ныхъ книгъ Василіа Великаго, Григориꙗ Бг҃ослова, 
Iоан͡на Дамаскина о преславныхъ преніих невѣдомых вещеи о 
безначалнѣ Господѣ Бж҃е наше͡м како бысть Г͡сдь Саваофь прe͡жде 
всеꙗ видимыꙗ и невидимыꙗ твари]; 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, see Mochul’skii [1894: 98-99]; Petkanova 
[1978: 110-111], Badalanova Geller [2011: 87-95; 2013: 80, 89].

10.  Significant in this respect is the seminal article, ‘On the Inf lu-
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’ [эпическая поэзия древнейших христиан] into 
the corpus of some extra-canonical Gospels (op. cit. 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’ [внутренняя связь] between apocryphal writings and reli-
gious art; at the same time he maintains that apocryphal literature and 
iconography should be interpreted as vestiges of ‘the poetry of nascent 
Christianity’ [поэзия рождающегося христианства] (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. Saminskii) 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.12 A similar agenda is pursued in publications of 
Kondakov’s contemporaries and disciples;13 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.14 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 Archaeological 
Museum. In fact, the young Grabar – encouraged by his teacher 
Kondakov – undertook a series of expeditions to a number of 
medieval churches and monasteries,15 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 [Иконография 
Богоматери], 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);16 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 В. Petković; of special interest are his observa-
tions on the iconographic renditions of Genesis, as manifested in 
the murals of the Dečani Monastery (now in Kosovo) [Petković 
1941: 46-50].17 Established in 1327 by the Serbian King Stefan 
Uroš III Dečanski 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 Petković, 
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) [Petković 1941: 66-67]. Still, the Serbian scholar consid-
ers this type of visual narrative as evidence for the awareness 
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 either with specific features of 
artistic devices employed by individual icon painters,18 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 Paul, etc. were among the most popular 
iconographic texts to be intensively studied by art historians, perhaps 
due to their close relationship with liturgical 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], Klisarov [1992: 71-86] and others. 



CLANDESTINE TR ANSPAR ENCIES � 193

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 inf luenced by the intellectual 
pedigree of some of the works of the Flemish engraver Johannes 
Sadeler (1550-1600), who also worked in Venice several decades 
earlier. Then it is assumed that Sadeler, in turn, drew upon a 
drawing by the Antwerp painter Maarten de Vos (1532-1603).19

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 inf luence 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 (Сказаніе меѳодіꙗ патарскаго),20 an eschatological 

19.  See for instance the discussion in Popova [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 pseudepigraphic 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 earliest translation 
appeared in Bulgaria in the late ninth and early tenth century ‘surviving 
in codices from the late thirteenth or early 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’ [оригинальная русская переработка] of 
the text, designated as ‘the interpolated redaction’ [интерполированная 
редакция], which became extremely popular in seventeenth-century Rus-



 

 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

 
 
 
 

 

© BREPOLS PUBLISHERS 
THIS DOCUMENT MAY BE PRINTED FOR PRIVATE USE ONLY.  

IT MAY NOT BE DISTRIBUTED WITHOUT PERMISSION OF THE PUBLISHER. 

FLOR ENTINA BADALANOVA GELLER194

text which enjoyed tremendous popularity in the Byzantine Com-
monwealth.21 In fact, a similar narrative is incorporated into the 
Palaea.22 Furthermore, the legend is likewise attested in Slavonic 

sia, especially among the Old Believers [Dmitriev 1987: 284]. Frag-
ments from the apocryphal Apocalypse of Pseudo-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 Veselovskii [1875 (178: 4): 283-331; (179: 5): 48-130], 
Istrin [1897а], 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:

Посла Богъ ангела своего къ Ноеви, повѣсти ему о потопѣ 
Господни, глаголꙗ: хощу пустити потопъ на землю, занеже 
исполнишасꙗ землꙗ безаконіꙗ; глаголи людемъ, да покаютсꙗ 
отъ грѣхъ своихъ, и отдамъ имъ гнѣва своего, а тьі начни 
здати ковчегъ, ꙗкоже повелѣ ему ангелъ Господень. […] Въ л ҃
лѣто созда Ной ковчегъ, въ долготу т҃ лакотъ, а въ прекьі н҃ 
лакотъ, и сшедъ з горьі, велꙗше людемъ покаꙗтисꙗ грѣховъ 
своихъ, они же не послушаше его, и рече ангелъ Господень 
къ Ноеви: поди тьі въ ковчегъ и жена твоꙗ и сьінове твои и 
женьі сьіновъ твоихъ, поими съ собою всꙗкого животнаго, по 
двое отъ четвероногихъ, отъ гадъ и отъ птиць по двое. Нои же 
рече: како могу созвати отъ всꙗкого животнаго? Ангелъ же 
Господень принесе ему бѣл᾽цо, и рече ему: беи въ бил᾽цо. И ста 
прꙗмо ковчегу и сотвори Ной тако, ꙗкоже повелѣ ему ангелъ 
Господень, — еже зваше всꙗкимъ ꙗзьікомъ всꙗко животное 
въ ковчегъ, ис пустьіни и отъ воздуха [Pypin 1862: 17].

God sent his angel to Noĭ [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 built 
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 semantron 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 each animal to the Ark from 
the wilderness and the air. (Translated by the author).
22.  Both Porfir’ev [1877: 52, 108-109] and Slavova [2002: 269] 

maintain that the version of the Flood narrative in the Palaea is most 
probably inf luenced by contemporary Greek redactions of The World 
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and Balkan oral tradition.23 There is no indication that modern art 
historians studying the iconographic representation of the Flood in 
the Byzantine Commonwealth are aware of either 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.24

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,25 and in the monograph by 
Christfried Böttrich on the origin of funerary rites, in which he 
examines iconographic and literary sources dealing with the burial 
of Abel.26 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-Jauhar (i.e. 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 (Сборникъ за народни 
умотворения, наука и книжнина), Vol. 11, p. 97 (text № 3, « Нойо и 
магарето »); the second appeared in 1897 in Vol. 14 of the same series, 
p. 107-109 (text № 1, « Дѣдо Ной: мишката и змията »).

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 Bakalova [1991: 3-20].

25.  See Fellous [2006].
26.  See Böttrich [1995]. However, unlike Stone, neither Fellous 

nor Böttrich take into consideration oral tradition.
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traditions;27 accordingly, the visual interpretations of the text of 
the Hebrew Bible (along with that of the Septuagint)28 are studied 
within their diverse social and cultural contexts.29 Taken into 
consideration is also the possible survival of Classical (Greek) 
mythological representations in Byzantine and Near Eastern art30 
and their impact on Christian iconography.31 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;32 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’ [Bernabò 1995: 329].33 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 Goodenough [1971: 186-199] and 
Weitzmann [1971a: 201-231].

29.  For a general discussion on the subject see Gutmann [1987; 
67-89; 1998: 137-142], Narkiss [1995: 75-80; 1997], Revel-Ne-
her [1995: 405-413], Sed-R ajna [1995: 415-427], Kogman-Appel 
[1997: 451-481], Künzl [2001: 149-153], Kühnel [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], Nordström [1971: 
39-81], Gutmann [1988: 25-29], Jensen [1999: 176-178, 181-189], 
Westenholz [2000], Nickson [2011: 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.34

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)35 and related 
apocryphal writings. This epistemological trend is manifested in 
the work of the Serbian scholar Smiljka Gabelić 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 Mateič 
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,36 etc.) 
[Gabelić 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).37

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: 466-488; 
1988a: 107-117; 1990: 152-157], Brosh and Milstein [1991], Jackson 
[2007: 9-19, 22-45, 53-83,92-117, 120-132].  

35.  See Kuiumdzhieva [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 Podobedova [1965:  97-113], Belobrova [2014: 21].
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lore data.38 One such case is the work of Elena Popova on the 
representation of Noah in Slavonic and Balkan iconography and 
apocryphal writings,39 where the author points out that the visual 
renditions of the Flood narrative were most probably inf luenced 
by 3Baruch.40 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.e. 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 (ХVІ-ХVІІ cent.)  [1993: 21-27].

39.  See Popova [2000: 46-52].
40.  Ibid., p. 49. This iconographic scheme may be related, however, 

to some Bulgarian folk legends about the 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 inf luence of the Chronicles of John Malala and 
George Hamartolos and related traditions upon either storytellers 
or icon painters.41 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 Dečani 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 side42 of which 
is also depicted the little Cain (Fig. 3); the inscription reads: ‘and 
having conceived, she gave birth to Cain’ (И зачньши роди 
Каиина) [Gen. 4:1].43 Thus the two episodes (before and after 

41.  The visual data from Dečani 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 
mythopoeic equation left = evil); see also Uspensky [1973: 137-145].

43.  See Petković [1941: 48]. For Cain as the archetype of evil see 
Najman [2003: 110-113]. See also Aptowitzer [1922], Mellinkoff 
[1981], Aycock [1983], Kugel [1990а], 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.44 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.45

Fig. 3

1998], Kim [2001], Kuznetsova [2008], Byron [2011], Scarlata 
[2012].

44.  See also in this connection the chapter ‘Summation of the visual 
impression as the organizational principle 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], García Martínez [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 f lock, 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 f lames; next to it stands the 
righteous Abel looking towards heaven, with his hands stretching 
upward.46 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 f lames; 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.47 

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], Bowen [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 



 

 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

 
 
 
 

 

© BREPOLS PUBLISHERS 
THIS DOCUMENT MAY BE PRINTED FOR PRIVATE USE ONLY.  

IT MAY NOT BE DISTRIBUTED WITHOUT PERMISSION OF THE PUBLISHER. 

FLOR ENTINA BADALANOVA GELLER202

The inscription says, ‘And God looks at Abel and his offering 
but did not look at Cain and did not accept his offering’ (И 
призрѣ Гь на Авела и на дари ѥго а на Каина и дари 
ѥго не вьнеть) [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’ (Вьста Каинь на Авела и оубыи) [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?’ (И рече 
Гь Каину гдѣ ѥсть Авель брать твои) [Gen. 4: 9]. To the 

his brother because his own offering was f lawed and therefore not ac-
knowledged by God, whereas Abel’s sacrifice, 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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right49 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 
earth and to earth you will return’ (Ꙗко землꙗ ѥси и вь 
землю идеши). Again westwards, as a separate panel, the de-
piction of Abel’s burial is illustrated with an inscription which 
reads, ‘And Adam buried Abel’ (И погребе Адамь Авела). 
Adam lowers Abel’s body in a grave, with Eve next to it. Then 

49.  See above note 42.
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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’ (И в[з]ѣ Каинь 
зидати градь).

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. Between Lamech and his wives, a dead 
person is shown on the ground; it is not clear whether this is 
Cain or the lad whom, according to 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.50 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 Dečani 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 Palaea.51 As 
pointed out by Porfir’ev, one of the earliest attestations of the 
story of the killing of Cain by his blind descendant Lamech is 
in the Palaea from the Synodal Palaeographic collection No 210 
(e.g. Синодальная Палея, fols 57-57r), copied in 1477 [Porfir’ev 
1877: 50-51].52 The text was first published by N. Tikhonravov 
[1863 (1): 24-25]. Here follows the account:

И начат͡ Ламехъ жит͡ и поꙗ собѣ двѣ женѣ единои имѧ 
Иада. а второи имѧ Иселла тои же ламѣх бѣ слѣпь. и 
ловьі творѧше с пастьіркомь ход. и нѣкогда емоу ходѧщю 
по пустьінѧмь и блатом. и водѧше и пастьірь и оувидѣ 
тростие и травꙋ колѣблющюс͡. и гл͞а ламехꙋ. вижю ꙗко 
несвѣмъ ѕвѣрь ли ес͡. или птица. и оустрои рꙋкꙋ ламеховоу 
на тоую тратвꙋ. и ламѣхъ поусти стрѣлꙋ и абие възъпи 
чл͞кь и издьіше. и пришед ламѣх и не вѣдѣ что оубилъ. 
ѕвѣрь или пьтицю. понеже дарь бѣ емоу. не вид поущал͡ 
стрѣлꙋ. но бж͞їимь повелѣниемь оустраꙗше емꙋ лѡк͡ и 
прїиде на мѣсто идеже бьіти стрѣле. и видѣ рабь ег͡ чл͞ка 

50.  See Petković [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. Istrin 
[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 Palaeographic 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 Kugel [1990: 91-103].
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лежаща. и рече ламѣх ѡтрокꙋ что ес͡, мнѧшет͡ ꙗко ѕвѣрь 
ес͡. ѡтрокь ж реч͡. адамль сн͞ъ каинъ. ламех же възстонавъ 
и оудари ѡтрока. и тоу ѡтрокь оумре. хождаше же ламех 
по пꙋстьіни. и не видѣ камо ити. и нѣкоторїи ѡбрѣтше 
и приведоша ег͡ в домь к женам. вшед же ламех в дом гл͞а 
к женама своима. понеж каинъ53 авелѧ брат͡ своег͡. и седмь 
мщенїи прїатъ каинъ. аз же что створь оуспѣю. понеж 
оубих моужѧ въ ꙗѕю мнѣ а юношю въ врѣд. и множество 
словесъ гл͞авъ. и покаꙗние себѣ нареч͡. во истиноу аще 
чл͞кь не свѣдьіи грѣха согрѣшит͡ и покает сѧ а потомь 
не творить бл͞гъ боудет͡. такоже и ламѣх понеже не вѣд 
согрѣши. и съ бьіс͡ первьіи покаꙗнию наставникъ в род.54

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, ‘I see 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 I do, because I killed a man to my pain, and killed a 
youngster to my harm?’55 He uttered many other words and 

53.  Tikhonravov’s comment: За тѣмъ въ рукописи пропущено: оуби.
54.  The digitalized version of the text was prepared by Dr Iva Tri-

fonova. 
55.  See Gen. 4: 23-24; the canonical 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.56

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 [Крехiвська Палея], published by Franko [1896 (1): 37]:

И начат Ламех жити и поꙗ собѣ двѣ жене: единои имѧ 
и Ада а второи имѧ и Селл͛а. той ж[е] Ламех бѣ слепъ и 
ловьі творѧ57 и с пастьірем58 ходѧ. и некогда емꙋ ходѧщю 
по пꙋстьінѧмъ и блатом и водѧще и пастьірь и ꙋвиде 
трости и травꙋ колеблющи с[ѧ] и гл͞а Ламехоу: виждꙋ 
ꙗко не свемь59, зверъ или есть и[ли] птица. и ꙋстрои 
рꙋкꙋ Ламеховꙋ на тꙋю травꙋ.60 и Ламех пꙋсти стрелꙋ. 
и абие възопи чл͞къ и издьіше. и пришед Ламех и не 
веде61 что ꙋбилъ, зверь ли ил[и] птицю, понеж[е] бѣ даръ 
емꙋ: не видѧ пꙋщалъ стрѣлꙋ, но би͞и[м] повеленїемъ 
ꙋстраꙗше емꙋ ловъ. и прид[е] на мѣсто идеже бьіти 
стрече и видѣ чл͞ка лежаща рабъ его. и реч[е] Ламех 
отрокꙋ: что есть? мнѧшеть ꙗко зверь есть. ѡтрокъ же 
реч[е]: Адамль сн͞ъ Каинъ. Ламех же въспоминавъ62 и 
ꙋдари ѡтрока и тꙋ ꙋмре. хожаше63 по пꙋстьіни и не виде 
камо ити. и нѣкотории обрѣтше и приведоша ег[о] в домъ 

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 Yalqut 
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: творѧше.
58.  Franko’s comment: с пастьіркомь.
59.  Franko’s comment: несвѣмъ.
60.  Franko’s comment: тратвꙋ.
61.  Franko’s comment: вѣдѣ.
62.  Franko’s comment: възстонавъ.
63.  Franko’s comment: дод. Ламех.
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къ женам. вшед же Ламехъ в домъ и гл͞а къ женамъ 
своим64: понеж[е] Каинъ ꙋби Авелѧ брат[а] своего и 
седмь мщенїи приꙗт Каинъ, аз ͛ же что створь оуспею, 
понеже ꙋбих моуж[а] въ ꙗзвꙋ65 мнѣ, а ꙋношю въ вредъ? 
и множ[е]ство словесъ гл͞авъ и покаанїе себѣ нареч[е]. 
въ истинꙋ аще чл͞къ не свѣде66 грѣха съгрѣшивъ покает 
сѧ, а потомъ не творит, бл͞гь боудет. також[е] и Ламех, 
понеже неведе67 съгрѣши. и сеи бьі[сть] первьіи покаꙗнїю 
наставникъ в род[е чл͞ческомъ].68

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, ‘I 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, 
either a beast or a bird, because he had a gift to be able to 
shoot an arrow without seeing, 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 I 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.69

64.  Franko’s comment: к женама своима .
65.  Franko’s comment: ꙗзю.
66.  Franko’s comment: свѣдьіи.
67.  Franko’s comment: невѣд[ьіи].
68.  The digitalized version of the text was prepared by Dr Iva Trifonova. 
69.  Author’s translation.
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And here comes the surprise. The visual narrative from the fresco 
of Dečani 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 elaborate arguments concerning 
its intellectual provenance (i.e. 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 Dečani may be consid-
ered as the earliest Slavonic attestation of the tale of the murder of 
Cain by the blind Lamech.70 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.71

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.72 As brief ly 
mentioned above, the Dečani 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 Cain73 (which is also 

70.  This, in turn, will support the arguments of Shakhmatov 
[1904: 199-272] and Slavova [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, see the 
discussion in Kugel [1990: 91-103; 1998: 167], Byron [2011: 136-140], 
Grypeou 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], 
Grypeou and Spurling [2013: 126-128].

73.  But see also the discussion in Alpatov [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),74 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.75 
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–early 
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, 
Mason 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], Böttrich [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 motif, see M. Shapiro [1942: 212, note 69], as 
well as Nickson [2011: 71, 75, 86, note 36], Pletneva [2013: 232-233]. 
Nickson argues that this type of iconography of the fratricide ‘was most 
likely invented in response to Jewish 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 Voroneț 
Monastery (Romania).76

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 earliest 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:

роди Адамъ Каина и Авелѧ. бѣ Каинь ратаи. а Авель 
пастухъ. и несе Каинъ ѿ плода земли къ Б͞у. и не приꙗ 
Б͞ъ даровъ его. Авель же принесе ѿ агнець первенець. 
и приꙗ Б͞ъ дары Авелевы. сотона же влѣзе в Каина и 

76.  See Comarnescu and Grigorescu [1959, plate 101].
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пострѣкаше Каина. оубити Авелѧ. и реч͡ Каинъ изидѣте на 
поле Авелю. [и послꙋша ег͡ Авель. и] ꙗко изыдосте. въста 
Каинъ и хотѧше оубити и. и не оумѧше. како оубити и. 
и реч͡ ему сотона возми камень и удари и. вземъ камень 
и оуби и. и реч͡ Б͞ъ Каину кде есть братъ твои. ѡн же 
реч͡ Б͞ъ еда стражь есмь брату своему.77

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?’78

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;79 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:

Рче бо писание: потомъж приложи пакы родити Авелѧ, 
и быс по дн҃ех ѡнех, реч,80 принесет Каинъ Гв҃и ѿ плод ͛ 
земных ж р͛ътвоу, и Авель принесе ѿ пръвородных агнець. 
Авель оубо то творѧше паствѹ млека ради и волн͛ьі, мѧс 

77.  See Polnoe Sobranie Russkikh Letopisei [1926: 89-90].
78.  I 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, реч (= рече, the aorist form of 

the verb решти, 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 (« словомъ рече они 
всегда обозначаютъ ссылку свою на источникъ повествования ») 
[1906: 355]; see also the discussion in Matveenko and Shchegoleva 
on the similar function of the passive participle сказано [2000: 347]. 
Vodolazkin describes the function of the form реч as ‘medieval 
quotation marks, pointing to the reader the source of presented data’ 
(« это своего рода средневековые кавычки, отсылающие читателя 
к источнику излагаемых сведений ») [2009: 334].
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ꙗдениеж еще возбранено бѣаше. И призрѣ Гь҃ Авелѧ и на 
дары его, бѧше и призрѣ Гь҃ на Авель плод ͛ смирениꙗ, и 
тѣмъ хотѧше стрсть свою изобразоват, а Каинаж видѧше 
Гь҃, ꙗко моужь крови ес и плод ͛ пръваго безакониꙗ, тѣмъж 
не вънѧт Гь҃ на жрътвѹ Каиновоу. Томѹ рче бл҃жньіи 
Дв҃дъ: „испытаꙗ срдца и оутробы Бг҃ъ прдвнъ”. Ѡскорбѣ 
же, рче, Каинъ зѣло не ѡ своем согрѣшении, но ѡ брат н͛и 
бл҃годѣꙗнии, и испаде лицем, завидевъ бо Авелю братѹ 
своему. И рче Каинъ ко Авелю: „поидем на поле” и быс 
егда быти им на поли, и оумысли Каинъ оубити брата 
своего Авелѧ, и не оумеꙗше, не бе бо кто кого оубилъ; 
но наоучи его сатана, рче: „воз м͛и камень и оудари въ 
главоу”, ѡнж взем камень и оуби брата своего Авелѧ. Се 
оубо Авель пръвоу подобноу см҃рть стрсти Хв҃и воспрїатъ, 
иже завистю до ……… ѿ брата своего Каина бес правды 
оубиен быс …81

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.82 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 [1990а: 182-187], Byron [2011: 196-205]. Thus 
Melito of Sardis (2nd 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 Deiss [1979: 104-105]).
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not accept Cain’s offering.83 This is why the blessed David 
said, ‘the righteous God tests the heart and mind.’84 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…85

T. 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. Хронограф особого вида в списке 1691 г., 
fol. 410 а):

И рече Каинъ ко Авелю: «поидевѣ на полѣ», и умысли 
Каинъ убити Авеля, и не знаяше, како убити. и научи его 
дiаволъ, рекъ: «возми камень i ударi его в главу». i уби 
Каинъ завистiю Авеля. и плака ся Адамъ и Евга 30 лѣтъ 
надъ Авелемъ, не умѣста бо его погрести, повелѣнiемъ 
Божiимъ прилѣтѣста двѣ птицы, едина ею умре, а другая 
погребе ю. i и то видѣста Адамъ i Евга погребоста Авеля.86

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 f lew along, 
one of which died and the second one buried it. Having seen 
this, Adam and Eve buried Abel.87

83.  See the discussion in Kugel [1998: 149-152].
84.  Cf. Ps. 7: 9.  
85.  Author’s translation.
86.  See Anisimova [2009: 385]. 
87.  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 study 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. № 76 (fol. 6, 
question № 6) from the Archaeographic Collection of the Library 
in Vienna (now Österreichische 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:

Кто показа Каиноу оубити брата своего не вѣди что 
ѥсть сьмрьть? O. Дїаволь вь снѣ показа ѥмоу камень 
рекь: оудары сь симь брата своего, и оубиеши ѥго, ѥже 
и сьтвори.88

‘Who revealed to Cain how to kill his brother without know-
ing what death is?’ A[nswer:] ‘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.’89

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:

И роди Адамъ два сына: Каина и Авелѧ. Каинъ былъ 
земледѣлецъ, Авель пастѹхъ. И во времѧ Каинь принесе 
жертвѹ Бгѹ̄ ѿ плода своего, и прежде самъ вкѹси, и 
Бг̄ъ же разгнѣва сѧ на Каина и не приѧ жертвѧ его. 
И потомъ принесе Авель ѿ стадъ своихъ праведныхъ. 
Бг̄ъ же призрѣ на жертвѹ его Авелѣвѹ. И разгнѣва сѧ 
Каинъ на брата своего Авелѧ. И не вѣдаѧ что сотворити, 
и возва его гѹлѧти на поле. Дїаволъ же искони бѣ сотона, 
ненавидѧ добра родѹ чл̄вческомѹ, и оуказа Каинѹ на 
полѣ камень, и оуби брата своего Авелѧ.90

88.  Quoted after Mochul’skii [1894: 81].
89.  Author’s translation.
90.  This Russian redaction of The Legend About the  Sea of Tiberias 

(entitled Ѡ Тивериадскомъ морѣ) 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 first, 
and God became angry with Cain and did not accept his 
offering. Abel made offerings from his unblemished f locks. 
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.91

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).92 One such case is the 
version entitled Concerning the Begetting of This World, How Our 
Father the Lord Sabaoth Created Heaven and Earth [Ѡ зачатіи 
свѣта сего, како оц҃ъ нашъ г(с)дь Саваоѳъ сотворилъ 
н҃бо и землю] (pericope VIII);93 an almost identical rendi-
tion of the fratricide story is presented in the aforementioned 
eighteenth-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’ [Трудолꙋбивыхъ 
мужей и бг҃олюбивыхъ списано изъ божествен͡ныхъ книгъ 
Василіа Великаго, Григориꙗ Бг҃ослова, Iоан͡на Дамаскина 
о преславныхъ преніих невѣдомых вещеи о безначалнѣ 
Господѣ Бж҃е наше͡м како бысть Г͡сдь Саваофь прe͡жде всеꙗ 
видимыꙗ и невидимыꙗ твари].94

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).

Fig. 10
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Fig. 11
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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 Dečani provides clear-cut evidence for the 
earliest 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 Dečani 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.95 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: 
‘I 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.’96

A similar type of storyline (with a special emphasis on the 
stone/rock as a murder weapon) is pursued in Islamic exegetical 
tradition.97 The earliest relevant example comes from The History 
of Prophets and Kings by Al-Tabarī (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! Am I 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 Kugel [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 Qur’ān [4: 27-23]; see also the discussion in Böttrich 

[1995: 68].
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his brother’… When Adam returned, he found that his son had 
killed his brother.98

Another important piece of evidence, supporting this line of 
argument, comes from The Lives of the Prophets, composed prob-
ably in the early eleventh century in Baghdad by the Iranian-born 
Islamic exegete Abū Ishāq Ahmad Ibn Muḥammad Ibn Ibrāhīm 
Al-Tha ̔labī (whose native land was Nīsāpūr, which indicates that he 
was of Persian descent). Originally written in Arabic, Al-Tha̔labī’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’.99 
Al-Tha̔labī 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.’100

‘Undoubtedly meant for the enjoyment of the many, while 
simultaneously giving religious instruction with scholarly com-
mentary on the Qur’ān as a background’,101 Al-Tha̔labī’s account 
encompasses the aff luent 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’.102

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]; see also 

the discussion in Böttrich [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 
f lock. 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.103

The examination of the content of the above mentioned nar-
ratives, be they visual (as layed out in the frescoes of Dečani 
from 1347-1348 and Voroneț from 1547), or written (as rendered 
in the Slavonic apocryphal literature, the Palaea, the Russian 
Tale of Bygone Years, etc., along with the midrashic compilation 
Pirke de-Rabbi Eliezer, and the accounts of Al-Tabarī’s History 
of Prophets and Kings, Al-Tha ̔labī Lives of the Prophets, as well 
as their oral counterparts) belong to a certain manifold, com-
plex, multifaceted hyper-text. Its 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],104 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.105

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.106 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:

Адамъ роди сыны .г͞. а дщьри двѣ, Каина Авелѧ и 
Сифа и Азоуроу и Асоуамоу. […] Каинъ поятъ женѣ 
свою сестроу .а͞-ю Азоуроу, Сифъ же .в͞-ю Асоуамоу. ибо 

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 № 100 from the Palaeohraphic Col-
lection of the Ecclesiastical Academy in Moscow, entitled Временьникъ 
въпростѣ ѿ различных͡ же хронографъ же и сказатель събранъ 
же и сложенъ геѡргиѥмь грѣшьникомь мнихомь) [Istrin 1920]. 
Interpolated by Istrin in the text of the Bulgarian redaction are frag-
ments from the fifteenth century Russian redaction (MS № 1289 from 
the Undol’sky Collection from the Rumyantsev Museum, now part of 
the Archaeographic Collection of the Russian State Library in Moscow); 
these are marked by angle brackets <>.
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Авель оунотою праведенъ сы бѧше и пастырь ѡвцамъ, ѿ 
нiхъже и жертвоу бо͞у принесе и приятъ быс͡, оубьѥнъ быс͡ 
завистiю ѿ Каина, брата своѥго. Каинъ же, ратаи сыи, 
по ѡсоужении злѣ поживе, наипервѣе числа и оуставы и 
межѣ земныя замысли. таче созда въ земли Наиньстѣи 
градъ <противоу Едема, створи емоу имѧ Еносъ въ имѧ 
сн͞а своего Еноса, и накоупь сʼнити своих ноуждею на 
брани самъ пребьіваше. по сихъ ж паде сѧ домъ его на нь 
и оумре. Авель бо, первенца гв͞и ѡс͞тивъ, бг͞олюбʼца негли 
себелюбʼца сътвори. тѣмь бл͞гою своею волею приатъ бьіс͡. 
Каинʼ же, безчестивʼно собѣ приносѧ ѿ первоплодствиа, 
бг͞оу же вторьіх, тѣмже и ѿверʼжена бьіс͡. гл͞ть бо: и бьіс͡ 
по дн͞ех, принесе Каинъ ѿ плода земнаго. яко того ради 
и Каинъ ѡбличенъ бьіс͡, яко не верʼховъ плодоновньіх 
принесе бо͞у, но по дн͞ех вторьіх.>107

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;108 

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 [Σαυὴ] (that is, Awan) became the wife of Cain [ Jub 4: 9], while 
the younger, Azura [Ἀζουρᾷ], 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 Rook [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 f luctuating 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 [1974: 234], Tubach [2003: 195], Lipscomb 
[1978: 156-157]. On the other hand, totally absent from Jubilees is the 
account about Cain’s desire for his beautiful sister (identified in differ-
ent traditions either as his own twin, 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]109 and statutes and to design field 
borders.110 In the land of Nainst111 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 García Martínez 
[2003: 36-39, 41-45]; on the hermeneutic 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 [I: 
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].>112

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 (e.g. the f lawed 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.113 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 f lawed 
or inferior to Abel’s – since it was offered ‘after some days’ and 
was apparently not of the first fruits.’114

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 aforementioned115 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 
f lawed 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 receive them first [that is, right away] 
nor receive the first of the new 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.
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‘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 [Трудолꙋбивыхъ 
мужей и бг҃олюбивыхъ списано изъ божественн͡ыхъ книгъ 
Василіа Великаго, Григориꙗ Бг҃ослова, Iоанн͡а Дамаскина 
о преславныхъ преніих невѣдомых вещеи о безначалнѣ 
Господѣ Бж҃е нашем͡ како бысть Гс͡дь Саваофь прєж͡де всеꙗ 
видимыꙗ и невидимыꙗ твари])116 presents the case:

И родишас у Адама два сн҃а: Авел͡ и Kаин͡. Авел͡ принесе 
Гс͡дь Бг҃у жертву агнецъ тученъ, а Kаин͡ принесе от земли 
хлѣба прежде Гс͡да сам вкусил. Гс͡дь Авелеву жертву принял, 
а Каина отрыгнул. И завиде Kаин͡ Авелю, уби его каменем͡. 
Гс͡дь прииде и рече Каину: почто убилъ брата своего 
Авеля? И заповѣдал͡ Гс͡дь звѣрю трижды на всякъ день 
снѣдать и выметать из себе аки знамение три ста лѣтъ 
трястис͡ по Авелю, кров͡ от крови отливатися.117

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 eat 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.118

In some other versions of the apocryphal Legend About the 
Sea of Tiberias (also dating from the eighteenth century), the 
motif of ‘the righteous versus f lawed 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.  Badalanova Geller [2013: 81].
118.  Ibid., p. 91-92.
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И родишасѧ оу Адама два сн҃а Авель н Каинъ; Авелева 
дѣла праведна, Авель же нача пасти агнца а Каинъ нача 
землю пахать. Авель принесе жертвѹ Г(с)дви агнецъ 
тѹченъ, а Каинъ принесе ѿ земли хлѣбъ и прежде Бга҃ 
самъ вкѹси. Г(с)дь же Бг҃ъ Авелевѹ жертвѹ приѧтъ, а 
Каиновѹ ѿринѹвъ жертву; и завидевъ Каинъ Авелю и 
уби его каменемъ. Г(с)дь же приіде и рече Каинѹ: по(ч)то 
еси убилъ брата своего Авелѧ? Заповеда Г(с)дь триждьі 
на день снедати, а Каиновьі жертвьі вьіметьівати изъ 
себѧ; и еще ѧвитъ Г(с)дь на Каине, гл҃етъ, въ трѧсение 
трѧстисѧ, повеле пролитн кровь и за(с)трелити Каина; 
внѹкъ Адамовъ Ломехъ, бѧше убо слепъ, і направиша 
емѹ рѹкѹ слѹга его. Каинъ же лежаше на земли три 
лета и не ведѧше Адамъ, что сотворити. Г(с)дь же посла 
две птицьі горлицьі; и уби горлица горлицѹ и раскопавъ 
землю похоронивъ еѧ. Видѧще Адамъ, тако сотворилъ, 
похоронивъ сьіна своего в землю.119

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.120

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

119.  Badalanova Geller [2011: 128-129]. 
120.  Badalanova Geller [2011: 133]. 
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ибо Каинъ роди Еноса, Еносъ же роди Гаидада, Гаидадъ же 
роди Малелѣила, Малелѣил же роди Мафоусаилоу, Маѳȣсаила 
же роди Ламеха, иже двѣ женѣ себе приведе, Елдиноу и 
Селоу, тъи роди Иоувела и Фовела. Иоувелʼ же яви пѣсни 
и гоусли, Фовелʼ же молотобиениа мѣдь и желѣзо, ѡв же 
гоусльми и пѣс͡ми диаволскими козньми замьісли, се же 
копие и ѡроужие даати на брань сказанʼнова. Каиновоу 
же родоу даже и до сеа памѧти сподоби сѧ число ѿчте сѧ, 
даже ни с перʼвьіми чтет сѧ ни ѿ прочих исповѣданъ есть.121

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.122

Then again, while compiling the record of the names of Cain’s 
sinful progeny, following the general pattern of Gen. 4: 19-22 (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.123

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 
[духовные стихи], entitled Concerning the Twelve Fridays.124 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.125

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

124.  See the Appendix (text 1.1).
125.  See the texts of the songs published by Bezsonov [1864: 120-131 

(№ № 579-581), 138-144 (№ 584,), 148-152 (№ 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);126 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,127 and 
the Clementenian,128 with the earliest 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 (№ № 587-590), Novaković [1872: 24-28], Ves-
elovskii [1876 (185: 6): 326-367; 1877 (191: 5): 76-125], Sokolov 
[1888: 51-57], Lavrov [1899: 107-110], Franko [1906 (4): 81-88], 
Tzonev [1910: 102, 133, 256, 317], Salmina [1989: 358-359], Tol-
staia [2005: 543-562], Rozhdestvenskaia [2000: 242-247, 392-
395; 2008: 185-188, 295-297], Amosova [2012: 120-127], Lourié  
[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], 
Lourié  [2012: 146-150]. See 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], Lourié  [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 Judaeo-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 ‘the Twelve Fridays’ is attested reveals 
a calendar scheme, based on 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 even 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.129 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 (Йосиф 
Братати), we find the following treatise against the observance 
of certain ‘vernacular female festivals’, among which he includes 
‘the Twelve Fridays’.130 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,131 who was divining with wax. 
These two were magicians and witches who knew much about 
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 Badalanova [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 2nd 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.132

Although the approach to the festivals listed in this account is 
different from the Russian redactions of The Legend Concerning 
the Twelve Fridays,133 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 ref lects 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 f luctuations 
in their observance, ref lecting 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 written and 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 pioneering 
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 early 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.’134

As nearly always, Gaster proved to be right.

Appendix

Part 1 - Oral tradition

Text № 1.1
Concerning the 12 Fridays

The following text of the folk spiritual stanza Concerning the 
12 Fridays [О двѣнадцати пятницахъ] was recorded by a cer-
tain Dm. Valuev [запис. Дм. А. Валуевымъ] in the Simbirsk 
Guberniya of the Russian Empire; it was published in 1864 
by P. Bezsonov in Part 6 (Epic Songs: Biblical, Old and New 
[Стихи былевые: библейскiе, старшiе и младшiе]) of his an-
thology of vernacular Christian poetry Wandering Singers of Tales 
[Калѣки перехожiе (Сборник стихов)], p. 120-124 (Text № 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 2nd 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 3rd 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 Pilates135 crucified Christ.
	 Together with sages and Pharisees
	 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 4th Great Friday
	 [falls] on the eve of the Ascension136

	 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.e. 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 f lood
	 he will be saved
45.	 and will have God’s mercy.
	 The 5th Great Friday
	 [falls] on the eve of the Life-Begetting Trinity;137

	 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 6th Great Friday

[falls] on the eve of [the Feast] of Elijah, the prophet of 
the Lord.138

	 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 f lames
	 he will be saved
	 and will have God’s mercy.
65.	 The 7th Great Friday

[falls] on the eve of the [Feast of the] Transfiguration of 
our Lord the Savior.139

	 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 [Троица, Пятидесятница, Сошествие 
Святого Духа] (or Pentecost), observed fifty days after Easter.

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

139.  The Feast of the Transfiguration [Преображение], observed 6/19 
August.
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75.	 The 8th Great Friday
[falls] on the eve of the Dormition of the Most Holy 

Theotokos.140

	 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 9th Great Friday
85.	 [falls] on the eve of St. John the Baptist’s
	 beheading.141

	 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 10th Great Friday
	 [falls] on the eve of [the Feast of the] Archangel Michael.142

	 On this Great Friday,
	 the very [Saint] Piatnisa143 Praskoveia144 suffered
	 during [the reign of ] the unholy King Max,145

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 (Собор Архистратига 

Михаила и прочих Небесных сил бесплотных) is observed 8/21 No-
vember.

143.  In Slavonic, the appellation ‘Saint Piatnisa’ (Святая Пятница) 
means ‘Saint Friday’. The day of Saint Параскева-Пятница is observed 
on 14/28 October. There are several female saints under the name of Saint 
Paraskeva; in this case perhaps the storyteller 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 Παρασκευή. 
145.  Perhaps Maxentius (a Roman Emperor from 306 to 312).
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	 he will be saved
105.	 and will have God’s mercy.
	 On the 11th Great Friday,
	 Jesus Christ Himself was born
	 of His Mother, the Most Holy Theotokos.146

	 Whoever fasts on this Friday
110.	 [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,
115.	 and he will be saved
	 and will have God’s mercy.
	 The 12th Great Friday:
	 on this Great Friday,
	 Jesus Christ Himself was baptized
120.	 in the holy River Jordan
	 along with the Heavenly Elijah
	 and Saint John the Baptist.147

	 Whoever fasts on this Friday
	 [and observes] fasting and praying,
125.	 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.
130.	 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,
135.	 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,
140.	 [and does not observe] fasting and praying,
	 or husband and wife have

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

147.  The Feast of the Baptism of Jesus Christ (Крещение Господне) 
is observed 6 /19 January.
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	 any encounter of the f lesh,
	 from them an unruly child will be born,
	 either a thief or a brigand,
145.	 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
150	 and cursed sins,
	 eternal sins.
152.	 Jesus Christ have mercy upon us!

О двѣнадцати пятницахъ

1.	 Прiидите, братiя, послушайте
	 Писанiя Божiя, поученiя
	 Святого Климента, Папы Римскаго,
	 Про двѣнадесять великiя Пятницы.
5.	 Первая великая Пятница
	 На первой недѣлѣ поста Великаго:
	 Въ ту великую Пятницу
	 Убилъ братъ брата, Каинъ Авеля,
	 Убилъ его каменiемъ.
10.	 Кто эту Пятницу станетъ поститься
	 Постомъ и молитвою,
	 Отъ напраснаго отъ убiйства
	 Сохраненъ будетъ и помилованъ отъ Бога.
	 Вторая великая Пятница
15.	 Супротивъ Благовѣщенья Бога нашего:
	 Въ тую великую Пятницу
	 Воплотился Самъ Исусъ Христосъ
	 Святымъ Духомъ въ Мать Пресвятую Богородицу;
	 Кто эту станетъ Пятницу поститися
20.	 Постомъ и молитвою,
	 Отъ нутреней скорби сохраненъ будетъ
	 И помилованъ отъ Господа.
	 Третья великая Пятница
	 Супротивъ Свѣтлаго Христова Воскресенiя:
25.	 Въ тую великую Пятницу
	 Распятъ былъ Самъ Исусъ Христосъ,
	 Распинали Жиды Христа со Пилатами,
	 Со книжницами и съ фарисеями,
	 Проливали кровь напрасную;
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30.	 Кто въ эту станетъ Пятницу поститися
	 Постомъ и молитвою,
	 Отъ напраснаго кроволитiя
	 Сохраненъ же будетъ
	 И помилованъ отъ Бога.
35.	 Четвертая великая Пятница
	 Супротивъ Вознесенья
	 Господа нашего Iисуса Христа:
	 Вознесся Христосъ на небеса
	 Со силами небесными,
40.	 Съ Iоанномъ Крестителемъ;
	 Кто эту станетъ Пятницу поститися
	 Постомъ и молитвою,
	 Отъ воды и потопа
	 Сохраненъ же будетъ
45.	 И помилованъ отъ Бога.
	 Пятая великая Пятница
	 Супротивъ Троицы Живоначальной:
	 Сходилъ Самъ Господь Исусъ Христосъ,
	 Показалъ Онъ въ Троицѣ лице Свое,
50.	 Пускалъ по землѣ Свой Святой Духъ;
	 Кто эту станетъ Пятницу поститися
	 Постомъ и молитвою,
	 Отъ зубной боли сохраненъ же будетъ
	 И помилованъ отъ Бога.
55.	 Шестая великая Пятница
	 Супротивъ Илiя пророка Божiя:
	 Въ тую великую Пятницу
	 Взять Илiя пророкъ на небеса,
	 На колесницѣ на огненной;
60.	 Кто эту станетъ Пятницу поститися
	 Постомъ и молитвою,
	 Отъ огня отъ пламя
	 Сoхраненъ же будетъ
	 И помилованъ отъ Бога.
65.	 Седьмая великая Пятница
	 Супротивъ Спаса Преображенiя Бога нашего:
	 Въ тую великую Пятницу
	 Преобразился Самъ Исусъ Христосъ,
	 Показалъ Онъ славу ученикамъ Своимъ;
70.	 Кто эту станетъ Пятницу поститися
	 Постомъ и молитвою,
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	 Отъ трясущей скорби148

	 Сохраненъ будетъ
	 И помилованъ отъ Бога.
75.	 Восьмая великая Пятница
	 Супротивъ Успенiя Пресвятой Богородицы:
	 Въ тую великую Пятницу
	 Преставилась Пресветая Богородица;
	 И кто эту станетъ Пятницу поститися
80.	 Постомъ и молитвою,
	 Отъ напрасной смерти
	 Сохраненъ будетъ
	 И помилованъ отъ Бога.
	 Девятая великая Пятница
85.	 Супротивъ Iоанна Предтечи,
	 Отсѣченiя главы:
	 Въ тую великую Пятницу
	 Царь Иродъ Iоанну главу отсѣкъ
	 За вѣру Христову;
90.	 Кто эту станетъ Пятницу поститися
	 Постомъ и молитвою,
	 Отъ безсонной главной болѣзни
	 Сохраненъ будетъ
	 И помилованъ от Бога.
95.	 Десятая великая Пятница
	 Супротивъ Михаила Архангела:
	 Въ тую великую Пятницу
	 Сама Пятница Прасковья мучилася,
	 У Царя у Макса она у невѣрнаго,
100.	 Умирала за вѣру Христову;
	 Кто эту станетъ Пятницу поститися
	 Постомъ и молитвою,
	 Отъ напраснаго мученiя
	 Сохраненъ будетъ
105.	 И помилованъ отъ Бога.
	 Первую на десять великую Пятницу
	 Народился Самъ Исусъ Христосъ
	 Отъ Матери Пресвятой Богородицы:
	 Кто эту станетъ Пятницу поститися
110.	 Постомъ и молитвою,
	 Тогда сойдетъ съ небесъ

148.  Bezsonov’s comment: Отъ трясавицы, лихорадки.
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	 Пресвятая Богородица,
	 Возметъ душу на руцы,
	 Вознесетъ въ Царствiе Небесное,
115.	 И сохраненъ будетъ,
	 И помилованъ отъ Бога.
	 Вторая на десять великая Пятница:
	 Въ тую великую Пятницу
	 Окрестился Самъ Исусъ Христосъ
120.	 Во святой рѣкѣ во Iорданѣ,
	 Со Ильею со небеснымъ,
	 Со свѣтомъ со Iоанномъ со Крестителемъ;
	 Кто эту станетъ Пятницу поститися
	 Постомъ и молитвою,
125.	 Будетъ имя у Христа Бога,149

	 Тотъ умреть человѣкъ, –
	 И наслѣдуетъ себѣ Царствiе Божiе,
	 Избавленъ злой муки предвѣчныя,
	 И помилованъ отъ Бога.
130.	 А вы слушайте, народъ Божiй,
	 Христiане Православные:
	 Поимѣйте вы посту
	 Двѣ на десять великiя Пятницы,
	 Супротивъ окружныхъ150

135.	 Иззабранныхъ противъ праздниковъ,
	 Вѣрою и любовiю,
	 Кротостью и смиренiемъ,
	 Постомъ и молитвою.
	 Кто не станетъ эти Пятницы поститися
140.	 Постомъ и молитвою,
	 Или мужь съ женою пребудучи
	 На плотское на похотѣнiе,
	 Породится отъ нихъ дѣтище недоброе,
	 Либо воръ, либо разбойникъ,
145.	 Блудникъ либо сводникъ будетъ,
	 Всѣмъ мiрскимъ дѣламъ оставщикъ;151

	 Тотъ человѣкъ умретъ, –

149.  Bezsonov’s comment: Т. е. написано.
150.  Bezsonov’s comment: Въ годовомъ кругу.
151.  Bezsonov’s comment: Уставщикъ: здѣсъ мiрскiя дѣла 

противупоставлены духовнымъ, душеспасительнымъ. Такъ 
осмыслено: но собственно должно быть  « мерзкимъ дѣламъ 
наставщикъ ».
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	 И не наслѣдуеть себѣ Царствiе небесное,
	 Отрѣшенъ на муки на предвѣчныя,
150.	 На грѣхи на окаянные,
	 На тѣ грѣхи на предвѣчные.
152.	 Христе Боже, и помилуй насъ!

Text № 1.2
Cain and Abel

The text was first published in 1864 by P. Bezsonov in his an-
thology Wandering Singers of Tales [Калеки Перехожие (Сборник 
стихов)], Part 6 (Epic Songs: Biblical, Old and New [Стихи 
былевые: библейскiе, старшiе и младшiе]), p. 1 (Text № 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 earth,
	 trembling,
	 and he started moaning and crying,
20.	 lamenting and bitterly weeping.

Text № 1.3
The Lament of Cain

The text was first published in 1864 by P. Bezsonov in his an-
thology Wandering Singers of Tales [Калеки Перехожие (Сборник 
стихов)], Part 6 (Epic Songs: Biblical, Old and New [Стихи 
Былевые : Библейские, Старшие и Младшие]), p. 2 (Text № 
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526). It comes from a seventeenth-century Ms., accompanied by 
a neume-type [‘на древних крюках’] 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 № 1.4
The Lord said to Cain

The text was first was published in 1864 by P. Bezsonov in 
his Wandering Singers of Tales [Калеки Перехожие (Сборник 
стихов)], Part 6 (Epic Songs: Biblical, Old and New [Стихи 
Былевые : Библейские, Старшие и Младшие]); see p. 2-3 (Text 
№ 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 falsehoods?
	 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 earth, 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 № 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 Palaeographic Collection of the Russian National 
Library (РНБ, собр. Софийское, № 1264, fols 7-9). The account 
was first published by N. Tikhonravov [1863 (2): 323–327].

Account of Eleouferiia152 Concerning the Twelve Fridays
To the West is a land called Laura,153 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.154 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 ἐλευθερία, lit. ‘Liberator’).

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

154.  Can this refer to Publius Sulpicius Quirinius, legate governor 
of Syria (f l. 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 
El’ouferiia. As for the Jews, they chose a philosopher of their 
own, whose name was Tarasia155. 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]156 discussion, [the Christian philosopher exclaimed], 
‘O Master, All-seeing, help El’feriia,157 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 [фарисей] 
(with /f/ rendered as /t/).

156.  In other versions of the texts an additional phrase is inserted: 
« въ зборѣ томъ внидоша въ глубокиꙗ книги » [Tikhonravov 
1863(2): 330], or « егда же вънидоше въ книжные гльбины » 
[Lavrov 1899: 107], etc. The Russian adjective denoting ‘deep’, ‘pro-
found’ [глубокая] can be a cognate form of (but also a pun on) the 
much disputed stock epithet ‘голубиная’ / ‘глубинная’ (as in the stock 
phrase ‘Голубиная книгa’), which designates a particular cycle of Rus-
sian vernacular spiritual stanzas (духовные стихи), the title of which 
is conventionally interpreted as ‘The Rhyme of the Book of the Dove’ 
[‘Стих о Голубиной книге’]. On the other hand, the stock phrase 
‘Голубиная книгa’ may be rendered in some of the versions of the 
poem as ‘Глубинная книгa’; considering the specific semantic diapason 
of the Russian form for ‘depth’ [глубь], meaning both ‘profundity’ and 
‘wisdom’, the connotation of the term ‘Глубинная книгa’ 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’ [голубь], ‘referring presumably to the Holy Spirit, may have 
been a narratio facilior for an original “depth” [глубь]’; see Russell 
[2009: 142]. Following this line of argument, it may be suggested that 
the stock phrase ‘Голубиная книгa’ 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.



 

 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

 
 
 
 

 

© BREPOLS PUBLISHERS 
THIS DOCUMENT MAY BE PRINTED FOR PRIVATE USE ONLY.  

IT MAY NOT BE DISTRIBUTED WITHOUT PERMISSION OF THE PUBLISHER. 

FLOR ENTINA BADALANOVA GELLER248

true one and ours is false. In a similar way, Moses had a vi-
sion on Mt. Sinai,158 whereas the truth was revealed to you [i.e. 
Christians] through the Virgin Mary;159 because our prophets 
prophesized and your apostles pointed out concerning Him [i.e. 
Jesus] that He came with them, taking the image of a servant.’
Having said this, the Jew told the Christian, ‘I 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, ‘I swear by the Almighty,160 [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’ (« Неопалимая 

Купина », 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 Burning Bush’) depicting the Virgin Mary 
as the God Bearer; she is portrayed in the middle of the bush engulfed by 
f lames but not consumed by it. It is held 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 а̓да́наи́л functions as domesticated form 
of Adonai.
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The First [Great] Friday is on the 6th day of March, in which 
Adam trespassed God’s order and was chased out of Paradise.161 
On the 2nd [Great] Friday, on the eve of the Feast of the 
Annunciation,162 Cain killed out of jealousy his brother Abel, 
who was the first deceased on earth.163 On the 3rd [Great] Friday, 
which is Good Friday, Jesus our Lord was crucified in the 9th hour 
of the day, in order to save those who were lost, according to the 
pledge.164 On the 4th [Great] Friday, on the eve of the Ascension 
of the Lord,165 Sodom and Gomorrah and another three cities 
were f looded in one day.166 On the 5th [Great] Friday, on the eve 
of the Descent of the Holy Spirit [i.e. Pentecost],167 the offspring 
of Hagar conquered many lands and chased their inhabitants to 
the island of Crete. There they ate camel f lesh and drank the 
blood of goats, and there on this island they were multiplying.168 
On the 6th [Great] Friday, on the eve of the Shrovetide,169 in 
the 2nd hour, Jerusalem was captured by Chaldaeans in the time 

161.  See Veselovskii [1876 (185: 6): 335].
162.  Celebrated March 25/7 April; see Luke 1: 26-39.
163.  See Veselovskii [1876 (185: 6): 336].
164.  Cf. John 10: 1-17, 1 Peter 2: 25; see also Veselovskii [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 Veselovskii [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 eight 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.170 
Then Jerusalem stood [desolate] for 63 years [of the Babylonian 
captivity].171 Then they [the Judeans] were sitting by the rivers 
of Babylon and wept, hanging up their harps.172 Then those who 
took them captive asked them, ‘Sing to us the songs of Zion, and 
of sons of Israel.’ They replied, ‘We are not going to sing songs 
before resettling in our [own] land.’173 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 Shrovetide174 until the Good Saturday,175 which is 
altogether 63 days.176 There is also a [Great] Friday which falls 
in the 2nd [week] of July, and it f luctuates [in the calendar]; this 
is the 7th [Great] Friday, [celebrated] on the eve of the Feast 
Day of St. Peter,177 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 5th hour of the day.178 
On the 8th [Great] Friday, on the eve of the Dormition of the 
Most Holy Theotokos,179 Ishmaelites 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.180 

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 undique 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 [I. I]. 

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. Septuagesima (see 

above).
175.  In fact, according to the Roman rite, ‘Hallelujah’ is excluded 

from the liturgy during Lent; see 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 9th [Great] Friday is the eve of the beheading of John the 
Baptist;181 then Herod killed the Forerunner in the 10th hour 
of the day.182 The 10th [Great] Friday is after the Feast of the 
Exaltation of the Holy Cross,183 on which Moses divided the 
sea with his staff and let Israelites pass through while the sea 
engulfed his enemies, in the first hour of the day. This [Great] 
Friday also f luctuates [in the calendar].184 The 11th [Great] Friday 
is on the eve of the Feast Day of the Apostle Andrey [Andrew],185 
on which the qivot [=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 9th hour of the day, to be 
covered by a fiery cloud until the Second Coming.186 The 12th 
[Great] Friday is after Christ’s Nativity,187 in which King Herod 
massacred the innocents.188 It also f luctuates [in the calendar].189 
These Twelve [Great] Fridays should be observed through fasting, 
prayer, singing, and eating bread and drinking water only once 
per day. Give charity as much as possible and withdraw from 
the urges of f lesh. 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.

Сказанїе̓ е̓леоу ф̓́ерье в̓́о. в͞і. пѧт н͛иць
В западн͛ѣи̑̑ стра́нѣ ес͡ зе́млѧ ла́o у̓́ра в ͛ неи ж град великъ 
шеп т͛аилъ зо́вемьіи̑, и̓ в ͛ нем живѧше м н͛ожест в͛о жидовъꙗ ῎ 
и̓мѣ́ бра́нь со́ крс͡тьѧ̑ньі ѡ в̓́о́гда в ͛ тор г͛у, ѡ̓во́гда́ во́ oу л̓́ицах, 
ѡ в̓́о́гда же во́ вра́тах гра́дн͛ьіх. и по́бишас͡ при карїа́нѣ цр͞и 
събра́ша же сѧ жи̑довѣ и̓ рѣ́ша ко́ хрс͡ті а̓́́номъ до́колѣ 
на́мъ се с п͛ирати сѧ и̓ дѣтемъ нш͞им и̓збе́рите вьі себѣ 

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 Veselovskii [1876 (185: 6): 338].
187.  Observed on December 25/January 7.
188.  See Matthew 2: 16.
189.  See Veselovskii [1876 (185: 6): 338].
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мꙋжа хи́тра́ фи́лософа а̓ мьі ́ ́ ꙋ̓ се́бе дрꙋгаго́ филосоѳа въ 
сло́веса ѿ бг͞а а̓ мьі ́ е̓̓ю̑ по́слꙋшае̑мъ. а̓ще пре́прит ва́шь 
ѳи́лосоѳъ то́ мьі ́ вси крс͡ти́м сѧ. а̓ще ли то́ не крс͡тим ͛ сѧ 
да́ бꙋдет и̓ ѿ вас͡ и̓ли ѿ на́съ въ́ е̓рѣме ѝ велицѣ. и̓ се же 
гл͞хꙋ, надѣю̑ще сѧ на́ мꙋдра ѳи́лософа сво́е̑го́ и̓ любо бьіс͡ 
хрс͡ті а̓̓́номъ сло́во и̓хъ, и̓збра́ша се́бѣ мꙋжа бг͞обо́ѧ̑з н͛ива 
и̓менемъ е̓льоу ф̓́ерьѧ̑. жидовѣ же ѳи́лосова свое̑го 
и̓менемъ тарасьѧ̑. на́ча спи́рати сѧ. схо́дѧщи сѧ въ еди́нъ 
хра́мъ с п͛ираю̑щим сѧ и̓мъ по́ мно́гьі ча́сьі.́ ни́когдаже 
сни́доста сѧ бе́з на́род.͛ жи́довинъ же понѧлъ с ͛ собою̑ 
сн͞а сво́е̑го̀. то́гда в н͛идоста въ глꙋбокою̑ по́вѣсть. ѡ ῎ влдко 
все́видц͛е по́мози е л̓́ьфѣрье̑вѣ. да́ пре́при́ти жидовина. 
ра́згнѣвавъ ж сѧ жидовинъ. и̓спо́лн͛ив сѧ̀ ꙗ р̓́о́сти и̓ гнѣ́ва. 
и̓ рече къ́ хрс͡тиꙗ н̓́инꙋ г н͛ѣвли́вьім срдцем ꙗ̓рьім о к̓́ом з н͛аю 
оу̓же прѣприл ͛ мѧ е̓си и̓стин н͛а е̓сть вѣ́ра ваша. а̓ наша 
не и̓сти́на. та́коже на́ го́рѣ си́наи̑стѣи̑ мои̑сѣю̑ стѣ́нь190 
ꙗ в̓́ис͡ и ῎ а̓ вамъ показа сѧ и с̓́тин н͛а191 ѡ ῎ дв͞цѣ мр͞їи́ е̓гож 
и̓ про͡рци нш͞и и̓ а̓пс͡ли перс͛ т͛омъ показа сѧ. и̓же симъ 
ѡ б̓́разомъ ра́би прїим.192 то рек ш͛ю жидовинꙋ. и̓ реч͡ къ 
крс͡тиꙗ н̓́инꙋ ви́жю тѧ мꙋдра мꙋжа. не́ вѣси ли о ῎ двꙋ́ на ́
десѧт пѧтниць е̓же е̓сть на́ по́лз͛у дш͞амъ ва́шимъ. и се 
рекши е̓мꙋ и̓зи́де во́нъ не могьі сто́ꙗ́ти ѿ го́рести. но́ 
ѡ́ста сѧ сн͞ъ е̓го е̓мꙋж и̓мѧ ма́лх͛ъ и̓ реч͡ е̓мꙋ крс͡тїа́нинъ. 
тьі ́ ве́си ли ѡ ῎ двꙋ на́ десѧт пѧт н͛иць. и̓ е̓же гл͞а ѡ ц̓́͞ь твои 
и̓ ѡ н̓́ ͛ же реч͡ вѣ́даю̀ идѣже бѣ́хꙋ193 дѣдѣ на́ши хрс͡тїа́нина 
нѣкое̑го. ѿ а̓пс͡лъ ва́ших оу ῎ негоже вьін́ѧша сви́токъ 
на́ немъ ж бѧше на́пи́сано о ῎ двꙋ́ на́ десѧт пѧт н͛ицъ а̓ 
самого ж зло̀ю́ см͞ртїю̑ оу м̓́р͞твиша. а̓ свїтокъ прочет ш͛е 
о г̓́неви пре́даша. и̑ ес͡ клѧ̀т в͛а межи нами и̑ до́ сего́ дн͞и 
да́ вѣ́домо194 ѡ ῎ семь крс͡т ͛їаномъ. а̓зъ вѣ́даю̑ ꙗ к̓́о добра 
вѣра ва́ша, и̓ жадае̑ть е ꙗ̓́195 дш͞а моѧ̑ и̓ начавъ и̓спо́вѣда 
е̓мꙋ ѿ пе́р в͛аго и́ до послѣдн͛ѧго̀ всѧ̀. вни́дет жидовинъ 

190.  Tikhonravov’s comment: Это слово повторено два раза.
191.  Tikhonravov’s comment: Въ рукоп. и с̓́тинʼно.
192.  Tikhonravov’s comment: Мѣсто испорченое. По списку, ниже 

печатаему, оно должно быть исправлено такъ: е̓гож и̓ про͡рци наши 
проповѣдаша, а̓пс͡ли (ваши) перʼстомъ показаша. и ж̓́е с ними 
(пребьі) ѡ б̓́разъ ра́би прїим.

193.  Tikhonravov’s comment: Читай: идѣже бѣ́хꙋ ꙗ̓ли.
194.  Tikhonravov’s comment: Чит. невѣ́домо.
195.  Tikhonravov’s comment: Это слово в рук. пропущено.
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къ хрс͡тїа̑нинꙋ, и̓ реч͡ е̓мꙋ смꙋщен͡ ли е̓си ѡ ῎ двꙋ на́ десѧт 
пѧт н͛иць ѡ н̓́ ͛ же ѿверз͛ъ е̓мꙋ оу с̓́та своѧ̑ и̓сповѣда е̓мꙋ 
все. и̓ реч͡ е̓мꙋ жи́довинъ та́ко ми а̓да́наи́ла196. ꙗ к̓́о нѣс͡ 
се въ хрс͡тїа̑нех. вѣ́домо е̓сть ти ска́залъ сн͞ъ мои̑, и̓звл͛ек͡ 
ножь и̓ за́кла̀ сн͞а своег͡ и̓ са́м ͛ сѧ за́рѣзал͡. а̓зъ ж бра̀те ῎ 
оу в̓́ѣдав͡ се ѿ жидовина. не́ потаих в со́бѣ, но̑ на́писах всѣм 
хрс͡тїа́ном. Пе́р в͛аѧ̑ пѧт н͛ица мар т͛а въ .ѕ͞. дн͞ь в ͛ нюже а̓дам͡ 
пре́стꙋпи за́повѣд бж͞їю̑ и̓з г͛нанъ бьіс͡ из ра́ꙗ ῎ .в͞. пѧт н͛иц 
пред бл͞говещенїем в ͛ нюж каи̑нъ оу̓билъ а̓велѧ бра́та сво́е̑го́. 
за́ви́сти ради се́ бьіс͡ пер в͛ьіи̑ ме́рт в͛ець на́ землѝ. Третꙗѧ̑̓́ 
пѧт н͛иц страст н͛аѧ̑ в ͛ нюже распѧт сѧ х͞с бг͞ъ нш͞ь. в .ѳ͞. 
час͡. дн͞и по́ ѡ б̓́ѣ́тованїю взьіс́кати за́блю̀жьших. Четвер т͛аѧ 
пѧтница пред возне́сенїем гс͡днимъ в ͛ нюже по́топленъ бьіс͡ 
со́домъ и̓ го́моръ і ῎ и̓ниѝ трѝ гради въ .а͞- дн͞и. Пѧтаѧ̑ 
пѧт н͛иц пред сше́ст в͛ием ст͞го дх͞а. в нюж а̓га́рѧньі м́ногьі 
стра́ньі пле́ниша и̓ и̓з г͛на их в ͛ крат к͛овъ ѡ с̓́тров͡ и̓ ꙗд̓́ѧхꙋ 
вел͡блоуд ͛ мѧс͡ ко́зью̀ кро́вь пїꙗ х̓́ꙋ и̓ тꙋ сѧ ра́с п͛лодишас͡ 
въ ѡ с̓́тровѣ. Шестаѧ̀ пѧтница прѐже мѧс͡пꙋста. в ͛ нюже 
пле́ненъ бьіс͡ е р̓́с͡лимъ ѿ ха́лд͛ѣѝ в ͛ тож вре́мѧ е̓ре́мѣ́ѧ̑ 
про͡рка въ .в͞. час͡ се же е̓сть великое́ плененїе́ то̀гда сто̀ꙗл͡ 
ес͡.197 лѣт .ѯ͞. и г͞. то́гда сѣ́доша на́ рѣ́цѣ ва́вилон с͛тїи́, и 
пла́кавш͛е сѧ ѡ б̓́ѣ́си́вш͛ес͡ ѡ р̓́ г͛аньі сво́ѧ̀. то́гда въсп р͛осиша 
их пле́нив ш͛и во́спо́и т̓́е на́мъ ѿ пѣ́снїи́ си́о н̓́ с͛ких и̓ ѿ 
сн͞въ и̓з͞лвъ ѡ н̓́и же р к͛оша, ни бꙋди нам пѣ́ти ѿ пѣ́снїи́ 
и па́кьі ́ пѣ́ти до́ндеж сѧдемъ на́ зе́мл͛и свое̑и́ и̓ сего ради 
латьінѧне́ по́ют ал̓́ г͡лѵ ̏ а̓ ни слав͡ ѡ ц̓́͞ю. и̓ сн͞ꙋ недѣле́ю преж 
нашего мѧс͡пꙋс͡, тоиж до́ века дн͞и велик͡и̑ сꙋвот ѯ͞. и .г͞. дн͞и198. 
си же бьів́ает пѧтниц въ .в͞. їюл͡. тож вре́мен н͛аѧ̀. Семаѧ̀ 
пѧтница пред пе́тро́вьім дн͞емъ. в ͛ нюж по́сла́ гс͡ь десѧт 
ка́з н͛ïи́ на́ землю̀ е̓гѵпетскꙋю̑ рꙋкою̑ мо́и̑сѣю̑ ѝ а̓ро́нею̀ 
преврати рѣ́ки их въ кровъ въ .е͞. час͡ дн͞и. Осмаѧ̑ пѧтницѧ 
пред оу с̓́пенїе̑мъ ст͞ьіѧ̑ бц͞а в ͛ нюж в з͛ѧша сѧ из м͛алт͛ѧни 
кри́лати по́ морю. и̓ пле́ниша множст в͛о люди и стра́нь и̓ 
до великаго̀ рима владѣша и̓ до́ западн͛ои̑ стра́нѣ́ лѣт .ѯ͞͞. 
и̓ г͞͞. и̓зи́доша на́ лице все́ꙗ ῎ зе́мл͛и по́ве́лѣнїе̑мъ бж͞їим. 

196.  Tikhonravov’s comment: Въ рук. сѧ да́на си́ла .
197.  Tikhonravov’s comment: За тѣмъ проп. е̓̓рс͡лмъ ѡ п̓́ꙋстѣл͡. 
198.  Tikhonravov’s comment: Мѣсто испорч. Слѣдуеть: преж 

нашего мѣс͡пꙋс͡та аж до́ велика велик͡и̓ сꙋбот͡. (и̓ е̓сть тѣх дн͞и),ѯ͞. 
и̓.г͞. дн͞и.
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Де́вѧтаѧ̑ пѧ̀т н͛иц пред оу с̓́ѣк н͛овенїем глав͡ і ѡ̓́ан͡ крс͡тлѧ в 
нюж оу б̓́и́ и̑род ͛ прдтчю въ .і͞. час͡ дн͞и. де́сѧтаѧ пѧ̀т н͛иц 
по въздвижен͡и́ чс͡тнаг͡ крс͡та в нюж ра́зд͛ѣли мо́и̑сѣи̑ мо́ре 
же́злом про́веде и̓з͞лѧ вра́гьі е̓го̀ по́крьів͡ мо́ре въ .а͞. час͡ дн͞и 
тож вре́мен н͛аѧ̑. Пе́р в͛аѧ̑ на́ де́сѧт пѧтница пред а̓нд͛р͛ѣе̑вьім 
дн͞емъ а̓пс͡ла в ͛ нюже зна̀мена ки́вѡт е̓ремѣ́ꙗ ῎ про͡рка, и̓з ͛ 
врат в з͛ѧтъ а̓н͞глом и̓ поставле́нъ бьіс͡ межю двѣ́ма сто́лп͛ома 
го́рома въ .ѳ͞. час͡ дн͞и е̓гож покрьіе́т ѡ б̓́лакъ ѡ г̓́нен͡ и̓ до́ 
в т͛ораго при́шест в͛їа .̓́ Вто́раѧ на́ десѧт пѧтница по́ рожст в͛ѣ 
хв͞ѣ в нюж и̓род цр͞ь и̓зби младн ц͛и тож врем. сїи́ жѐ .в͞і. 
пѧтници си́це подобает блю̀сти. постом и̓ мл͞твою̀ и̓ пѣнїем 
еди́ною дн͞емъ в к͛ꙋшати хлѣ́ба и̓ во́дьі. а̓ще бо̀ мо́щ н͛о и̓ 
мл͞стьін́и тво́рѧт плотскьіх по̀хотеи́199 во́здерж͛атис͡. зач͡нет 
сѧ̀200 ро́женоѐ нездраво бꙋдет лю̀бо слѣпо лю́бо хро́мо, 
и̓ли ко́торою̀ вещью̑ и̓но́ю̑. в ͛ чисто̀тѣ хра́ните и̓ гс͡ь ва́съ 
с б͛людет въ црс͡твїи̑ сво́ем. а̓ще бо̀ мо̀щ н͛о ес͡ брате́ то́ не 
точ͡ю̀ грѣ́хов͡ про́щени бꙋдем но́ и̓ црс͡тво нбс͡ное̑ полꙋчим 
ѡ ῎ хс͡ѣ їс͡ѵ.
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Fig. 11. Cain kills Abel; fresco, narthex of the Rila Monastery 
of the Most Holy Virgin Mary (Bulgaria), 1846.

Fig. 12. Adam and Eve lamenting over dead Abel; fresco, 
narthex of the Rila Monastery of the Most Holy Virgin Mary 
(Bulgaria), 1846.
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