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PREFACE

La liturgie, c’est pour les liturgistes. Oui, il est vrai, mais ce n’est pas
la vérité toute entiere. L'intérét scientifique des matieres liturgiques ne
se limite pas a I'histoire de la liturgie au sens strict. Il y a d’autres do-
maines ol la compréhension de la liturgie est vitale méme dans ses dé-
tails techniques. Tout d’abord, ce sont les visions mystiques du Temple
céleste. Les apocalypses juives et chrétiennes aussi bien que I'expérien-
ce de la vie monastique du christianisme médiéval ouvrent des scenes
de services dans le Temple céleste, devant le Trone de Dieu, dans I'en-
tourage des anges et des esprits des justes. Parfois c’est uniquement
I'analyse des données liturgiques qui serait capable de fournir la clef
aux chiffres symboliques des textes mystiques anciens. D’ailleurs, la
liturgie est toujours unie avec les traditions hagiographiques et artisti-
ques. De temps en temps, des textes hymnographiques sauraient jeter
de la lumiere sur les faits historiques.

Telles sont, en bref, les idées sous-jacentes a I'approche interdisci-
plinaire qui a produit le recueil présent. Il contient des publications
liturgiques sensu stricto aussi bien que des études dans les domaines
ou l'on fait usage du symbolisme liturgique.

Dieu voulant, ce ne sera que le début d'une file de publications ou
les liens entre la liturgie historique « pure » et ce que I'on peut nommer
« la liturgie historique appliquée » seront de plus en plus étroits.

Andrei Orlov
Basile Lourié
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Andrei S. Slutskij
St Petersburg

EARLY SLAVONIC VERSIONS
OF THE LITURGY
OF THE PRESANCTIFIED GIFTS

PREFACE

The Liturgy of the Presanctified Gifts has a special place in the rite
of the Orthodox Church. Presently, this service of great beauty is per-
formed only during Great Lent and Holy Week. The Liturgy of the
Presanctified Gifts has many features of the Lenten service, but it con-
tains a number of specific features that are not found in other offices,
customary for Orthodox liturgical practices. The origin of these litur-
gical elements, specific only for the service of the Presanctified Gifts,
has been the subject of numerous scholarly works. Nevertheless, many
issues of historical Liturgics and liturgical theology, associated with
the Liturgy of the Presanctified Gifts, do not yet have generally ac-
cepted solutions. The main sources for studying the history of the Lit-
urgy of the Presanctified Gifts are the Greek versions contained in the
old Byzantine Euchologia. Along with the Greek Euchologia, the oldest
Slavonic versions of this Liturgy represent important historical mate-
rials for studying the initial stages of the service of the Presanctified
Gifts. The earliest surviving Slavonic service books are considerably
younger than the oldest Greek Euchologia. However, due to the conser-
vativeness of the Slavic tradition, these service books have preserved
an archaic form of some of the liturgical elements that constitute the
office of the Liturgy.

This publication is devoted to a historical and liturgical analysis of
the oldest Slavonic versions of the Liturgy of the Presanctified Gifts.
Twenty three manuscripts of the service books of the thirteenth—four-
teenth centuries, which are the earliest Slavonic sources preserving the
text of the Liturgy, are identified and studied in detail. These manu-
scripts contain the office of the Liturgy of the Presanctified Gifts that
follows the oldest rules, regulating Slavonic divine services in the ini-
tial period of their history. In describing the ordinance of the Liturgy of
the Presanctified Gifts, we focused on liturgical elements that were pre-
served in the medieval Slavic texts but have been lost in modern liturgi-
cal use. The Slavonic service books, containing the ordinance of the Lit-
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urgy of the Presanctified Gifts in its early recensions, constitute not only
evidence of the formation of liturgical traditions in Slavic countries, but
also an important additional source for the study of the origin and de-
velopment of the Byzantine Liturgy of the Presanctified Gifts. Some of
the Slavic manuscripts, while preserving the same type of description
of the office of the Liturgy as the oldest Greek sources, describe the key
elements of the ordinance in more detail compared to the early Greek
Euchologia. This primarily applies to seventeen manuscripts of the Old
Russian recension of the Presanctified Liturgy. Therefore, along with
an analysis of the ordinance, this study contains a critical text edition of
the Old Russian recension on the basis of all manuscripts of the text.

INTRODUCTION

The time when the Liturgy of the Presanctified Gifts appeared among
Byzantine divine services, remains unknown. The earliest references to
the Liturgy of the Presanctified Gifts date back to the beginning of sev-
enth century. The Chronicon Paschale, supposedly composed in the 630s,
says: “... this year, under Patriarch Sergius of Constantinople, starting
in the first week of Lent of the fourth Indiction (year 615), they began to
sing after ‘Let my prayer arise’ during the transfer of the Presanctified
Gifts to the Holy Table from the skeuophylakion, after the priest says, ‘Ac-
cording to the gift of Your Christ,” the people immediately start ‘Now
the Powers of Heaven invisibly with us do serve. Lo, the King of Glory
enters. Lo, the mystical sacrifice is up borne, fulfilled. Let us draw near
in faith and fear to become the communicants of eternal life. Alleluia.”!

The most important sources for the reconstruction of the history of
the Liturgy of the Presanctified Gifts are the handwritten Greek Eu-
chologia. The ordinance of the Liturgy of the Presanctified Gifts is con-
tained in the oldest known Barberini Euchologion 336 (8th C.),> and the
prayers contained in the Barberini 336 constitute the main part of the
modern ordinance of the Liturgy of the Presanctified Gifts. Both the
Barberini 336 and other old Greek manuscripts, the Sinai Euchologion 958
(9th C.) and 959 (11th C.), Sevastyanovskij Euchologion (10th C.),> and
the Euchologion of Porfirij Uspenskij (9th-10th C.),* mention the Vespers

(1) PG 92,989.

(2) The edition is: S. ParenT1, E. VELKOVSKA, L'eucologio Barberini gr. 336
(Roma, 11995 [Roma, 22000]).

(3) Ms. Russian State Library Greek 474.
(4) Ms. National Library of Russia Greek 226.
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which initiate the service of the Liturgy of the Presanctified Gifts, but
the texts of the prayers for the Vespers are missing. The description
of the Vespers consists of a brief instruction on the readings,” singing
“Let my prayer arise...,” “Lord have mercy”. Then the Barberini 336 has
a Prayer for the Catechumens: “God, our God, creator and maker of all
things...,” the Prayer for those preparing for the holy Enlightenment,
“Manifest your countenance, Master...,” the first Prayer of the faithful,
“O God, who are great and to be praised...,” the second Prayer of the faith-
tul, “Holy Master, supremely good...,” the Prayer after setting the Holy
Gifts on the Holy Table, “O God of ineffable and unseen mysteries...,” the
Prayer after Communion, “We thank you, God the Savior of all things...,”
the Prayer behind the ambo, “Master almighty, who fashioned creation
with wisdom...” All these prayers from the manuscripts of the eighth
century are present in the modern ordinance of the Liturgy of the Pre-
sanctified Gifts in the same order. At the same time, the Barberini 336,
just as the other oldest Euchologia, is almost silent on the actions of
the clergy that accompany the prayers. The oldest Euchologia practi-
cally lack instructions concerning the service, whereas modern Eucho-
logia and service books cite them in corresponding rubrics. Along with
the manuscripts that contain a set of prayers, entirely corresponding
to the modern ordinance of the Liturgy, there are some manuscripts
among the oldest Euchologia, that have prayers in their ordinances of
the Liturgy of the Presanctified Gifts that currently have fallen out of
use. (One of the earliest sources of this type is the Ms. Paris. gr. 391 of
the Paris National Library dated to the 11th C.).®

In 1955 Moraitis made a critical edition of the ordinance of the Lit-
urgy of the Presanctified Gifts on the basis of many Greek manuscripts
of the eighth-sixteenth centuries.” These Euchologia have differences
not only in the texts of the prayers of the Liturgy of the Presanctified
Gifts, but also in the composition of the ordinances of the Liturgy. The
subsequent publications, devoted to the Liturgy of the Presanctified
Gifts, focused on its initial part, the Vespers, that play a key role in the
problem of the origin of the service. In particular, researchers attempt-
ed to explain the fact that Psalm 140 occurs twice in the Vespers. Jane-

(5) The “readings” here mean the instruction by the bishops during Great
Lent: H. 4. Ycnenckui, Autyprms Ipexaeocsamennsix Japos, bozocaosckue
mpyout 15 (1976) 155.

(6) A.Mararths, H Aeitovpyia tov mponyiacuévov (@ecoadovikn, 1955)
61.

(7) Ibid.
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ras argued that the Vespers of the Liturgy of the Presanctified Gifts has
a Constantinopolitan origin and are the result of a combination of the
Sabbaite monastic Vespers containing Psalm 140 and “®wg iAaov...”
(“O gentle Light ...”) with the ancient cathedral Constantinopolitan
rite of lighting the lamps, containing “®wg Xowotov...” (“The Light of
Christ...”) and “KatevOuvontw...” (“Let my prayer arise...”).® A differ-
ent view on the origin of the elements of the Vespers was proposed by
Engberding who believed that “Let my prayer arise...” was a Prokeime-
non after the second Old Testament reading, and “The Light of Christ...”
was related to the preparation of the Catechumens for Baptism.” The
article of Winkler, who identified an ancient Antiochean core' in the
ordinance of the Vespers, had significant impact on the views about
the origin of the Vespers in the Liturgy of the Presanctified Gifts. Win-
kler concluded that the Vespers of the Liturgy of the Presanctified Gifts
is the combination of the monastic Sabbaite Vespers (up to “O gentle
Light...”), the Antiochean system of Old Testament readings during
Lent, and the ancient Antiochean Vespers, in which the repeated rite
of light (“The Light of Christ...”) and Psalm 140 (“Let my prayer arise...”)
originated. The study of Arranz'! was focused on evidence concerning
the Liturgy of the Presanctified Gifts in the Byzantine Euchologia and
Typica from the oldest manuscript, and the dissertation of Alexopou-
los'? summarized the state of current research on the history of the
Byzantine Liturgy of the Presanctified Gifts.

The oldest handwritten Slavonic service books represent very valu-
able historical evidence, substantially supplementing the materials of
the oldest Greek Euchologia. The text of the Liturgy of the Presanctified

(8) S.JanEras, La partie de la liturgie byzantine des Présanctifiés, OCP 30
(1964) 193-222.

(9) H. ExcBERDING, Zur Geschichte der Liturgie der Vorgeewihten Gaben,
Ostkirchliche Studen 13 (1964) 310-314.

(10) G. WINKLER, Der geschichtliche Hintergrund der Prasanktifikaten-
vesper, Oriens Christianus 56 (1972) 184-206.

(11) M. Arrangz, La Liturgie des Présanctifiés de l'ancien Euchologe by-
zantin, OCP 47 (1981) 332-388.

(12) S. ALexorouros, The Presanctified Liturgy in the Byzantine Rite: a com-
parative analysis of its origins, evolution, and structural components (Dissertation
Submitted to the Graduate School of the University of Notre Dame, Indiana,
2004). Published as S. ALexorouros, The Presanctified Liturgy in the Byzantine
Rite: A Comparative Analysis of its Origins, Evolution, and Structural Components
(Leuven: Peeters, 2008) (Liturgia Condenda, 21).
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Gifts is present in most of the Slavonic service books of the thirteenth—
fifteenth centuries that are listed in the catalogs of modern manuscript
collections. Despite the fact that the service books of the thirteenth—
fifteenth centuries were compiled significantly later than the oldest
known Greek Euchologia, some Slavonic manuscripts contain informa-
tion that sheds light on the earliest stages of development of the Byz-
antine service of the Presanctified Gifts. These sources primarily in-
clude the manuscripts of the Presanctified Liturgy of the Old Russian
recension, represented by seventeen manuscripts® (see below p. 12).

A distinctive feature of the Old Russian recension is, primarily, the
description of the initial part of the ordinance of the Liturgy of the Pre-
sanctified Gifts. Like the earliest Greek Euchologia, the manuscripts of
the Old Russian recension of the Liturgy do not contain any initial ex-
clamations, they have no indication of the “beginning according to the
custom,” and also do not provide the text of the prayers for the Vespers,
which are at the beginning of the service of the Liturgy of Presanctified
Gifts; the description of the service starts with the moment of the En-
trance with the censer. The structure of the text of the ordinance of the
Presanctified Liturgy is of the same kind as the structure in the Greek
Euchologia of the eighth—eleventh centuries which contain the text of the
Liturgy of the Presanctified Gifts at the early stage of its development.'*
However, the Slavonic service books substantially supplement Greek
materials, because, as a rule, they contain more detailed liturgical in-
structions (rubrics) than corresponding Greek manuscripts. Thus, the
Slavonic manuscripts of the Old Russian recension that transmit the

(13) We should note that in: A. C. Cavukuni, UnHomoc1egoBaHme Bedep-
Hu antyprum Ipesxxaeocssiennsix Japos B cAaBsSHCKMX cay>KeOHmkax XII-
XIV BB., in: CaassiHe u ux coceau. Boim. 6 (Mocksa, 1996), and in: T. V. AoaHa-
cpeBa, A. C. Cavuxmt, UnHorocaegosanne antyprun ITpeskaeocssireHHBIX
JapoB B ABYX gpeBHeNIuX 0oarapckux cay>xeOHmUKax, Palaeobulgarica (1999)
No 3, 88-98, the texts of the Old Russian recension are called “the first” (the
initial) Slavonic recension. Only twelve manuscripts are identified in the first
study, and only fifteen manuscripts — in the second study. The term “Old
Russian recension” was introduced in the article: T. V1. AoanaceeBa, K ucro-
pyn tekcra Autyprun IlpesxaeocssieHHbIX Jdapos B CAaBSIHCKONM PyKOIIMC-
noit tpaaunuu XIII — nepsoit moaosune XIV B., Onvimor no ucmouruxosede-
nuto. Apestiepycckas kruxnocmo 4 (2001) 34-46.

(14) The periodization of Greek sources was introduced by Moraitis,
who identified three stages of development in the Greek handwritten
text of the ordinance of the Liturgy of the Presanctified Gifts: MapraITHz,
H Aertovpyia..., 53-77.
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specific features of the liturgical tradition of the Russian Church in the
pre-Mongolian period, also constitute a very valuable source for study-
ing the history of the Liturgy of the Presanctified Gifts that reflects a rite
of parish worship in Byzantium prior to the catastrophic events of 1204.

The texts of the Old Russian recension have an important feature:
these sources belong to the body of liturgical books of the Studite tra-
dition. Various recensions of the rules belonging to the Studite type
and their corresponding liturgical service books defined the liturgi-
cal tradition of the Russian Church from the end of the 11th until the
middle of the 14th century.” In the second half of the fourteenth cen-
tury the active spreading of the Jerusalem rule,'® by this time almost
universally accepted in the Orthodox East, started in Russia. Since the
fifteenth century, the Jerusalem rule and its related body of liturgi-
cal books have become the main regulators of divine service in the
Russian Orthodox Church.” Thus, the liturgical texts belonging to the
Studite tradition, retain the earlier order of service and hold the most
interest for historical and liturgical studies.

In addition to the seventeen manuscripts of the Old Russian recen-
sion of the service of the Liturgy of the Presanctified Gifts, the Studite
tradition is manifested in the ordinance of the Liturgy contained in six
service books of the late thirteenth—-mid. fourteenth centuries, which
are not related to the Old Russian recension. These six manuscripts, as
opposed to the service books of the Old Russian recension, contain an
initial exclamation (“Blessed is the kingdom...”)" and the Prayers for the
Lighting of the Lamps. As in the case of the Old Russian recension, the
feature that allows us to connect the ordinance of the Liturgy of the
Presanctified Gifts with the texts of the Studite tradition, is the indica-

(15) A. M. ITenrtkosckmmt, Tunukon Axexces Cmyduma ¢ Busanmuu u na
Pycu (Mocksa, 2001) 195.

(16) . A. Mancsetos, Llepxosurni ycras (Tumnuk), ero oOpasosaHne 1
cyanda B I'peueckoir n Pycckoint Llepksu (Mocksa, 2001) 269-271. TTEHTKOB-
ckun, Tunuxon Arexcest Cmyoduma..., 216-217.

(17) On the liturgical reforms in the Russian Orthodox Church related to
the acceptance of the Jerusalem rule, see: A. M. ITentkoBckmi1, Antyprudeckue
pedopmer B uctopuu Pycckoit mepKBu 1 11X XapaKTepHble ocobeHHOCTH, 2KYp-
nar Mockosckoii nampuapxuu (2001) Ne 3, 72-80.

(18) Only the service book III a 32 from the Hrvatska akademija znanosti
i umjetnosti does not have the initial exclamation in the ordinance of the Lit-
urgy of the Presanctified Gifts, but this is due to the missing pages of the
manuscript which contained the beginning of the ordinance.
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tion of performing the Liturgy during Cheese-fare Week, immediately
preceding Great Lent. (The Jerusalem rule prescribes the Liturgy of
the Presanctified Gifts be performed during Great Lent and the first
three days of Holy Week.) Hereafter, the term “manuscripts of the Stu-
dite tradition,” will normally designate these six manuscripts, listed
below on page 13.

The main subject of this study are twenty-three Slavonic manu-
scripts of the ordinance of the Liturgy of the Presanctified Gifts dating
to the thirteenth—fifteenth centuries that belong to the liturgical tradi-
tion preceding the spread of the Jerusalem rule. The liturgical reform
in Russia in the fourteenth century, associated, primarily, with Metro-
politan Alexey (1354-1378) and Metropolitan Cyprian (1390-1406),"
resulted in a general replacement of texts belonging to the Studite tra-
dition with texts of the Liturgy of the Presanctified Gifts with nearly
uniform ordinance structure, containing significantly fewer important
differences with relation to modern liturgical practices than the earlier
manuscripts.

Further development in the ordinance of the Liturgy of the Presanc-
tified Gifts in Russia led to significant discrepancies between the prac-
tices of the Russian Orthodox Church and Greek Orthodox Church.
According to the opinion reflected in the text of the Russian service
book, the chalice contains wine that is not transformed into the Blood
of Christ. This theological notion has led to ceremonial differences in
Russian and Greek liturgical practices. A detailed historical and theo-
logical analysis of the problem about the chalice, which is the main
theological question relating to the Liturgy of the Presanctified Gifts
(see below p. 47) can be found in a fundamental work by Karabinov.?
Further discussion of this theological issue in the articles of Uspen-
sky?! and Vanyukov? entirely follows the study of Karabinov.

The manuscript tradition of the Slavonic Liturgy of the Presanc-
tified Gifts until recently did not attract the special attention of re-
searchers. Among many historical and liturgical studies by prominent

(19) Ientkosckuyt, Antyprideckne pedpopMBL..., 74.

(20) . Karasunos, Cpsarast yaia Ha auTyprun [Ipexxaeocssamennbix Ja-
pos, Xpucmuarckoe umeriue (1915) VI, 737-753; VII-VIII, 953-964.

(21) VYcnenckut, Antyprus Ipexaeocssamennsx Adapos... H. A. Ycrien-
cxnt, Koaansns asyx O0roca0Bmii B MCIIpaBA€HUN PYCCKUX OOTOCAYKeOHBIX
kHur B XVII 8., bozocaosckue mpydet (1975) Ne 13, 148-171.

(22) C. Baniokos, Yun Anrypruu Ipexxaeocssmennsix Japos (Mccaego-
BaHIe I1eYaTHBIX U3Aaunii), bozocrosckuii cooprux 8 (2001) 269-294.
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Russian liturgical scholars in the late nineteenth — early twentieth
century, besides the work of Karabinov, only the article by Muretov®
was specifically devoted to the history of the Slavonic Liturgy of the
Presanctified Gifts. This article traced the differences between the de-
scription of the ordinance of the Liturgy of the Presanctified Gifts in
some Medieval Greek and Slavonic manuscripts and the modern ordi-
nance of this service. Some aspects of the service of the Presanctified
Liturgy as it is described in the Slavonic service books, were studied in
the work of Lisitsin, devoted to the study of the oldest liturgical rules
that prescribed the order of divine services in the Russian Church in
the initial period of its history.**

A systematic study of medieval Slavic manuscripts of the Liturgy of
the Presanctified Gifts was begun in the late twentieth century in the
works of Slutskij,” and Afanasieva.” The article of Vanyukov contains
a collation of texts of the Presanctified Liturgy from old-printed Rus-
sian service books and modern editions.” The work by Afanasieva is
dedicated to linguistic and textological analysis of Slavic manuscripts
containing the ordinance of the Liturgy of the Presanctified Gifts, and
takes into account the manuscripts corresponding both to the rules of
the Studite type, and to the Jerusalem rule.?®

This study is limited to the manuscripts belonging to the liturgical
tradition prior to the dissemination of the Jerusalem rule. This tradi-
tion records the texts of the ordinance at early evolutionary stages of
the Liturgy of the Presanctified Gifts. These texts are a valuable source
for studying the history of the initial period of both Slavonic and Byz-
antine divine services. This study examines specific features of the li-
turgical rite as reflected in the above mentioned sources and focuses on
the manuscripts of the Old Russian recension. Along with an analysis

(23) C. Myreros, Ocobennoctu antyprumn Ilpesxxaeocssmennsix Japos B
APEBHIUX I'pedecKX U CAaBAHCKUX IaMITHMKaX, Mockosckue yeprogHuie 6e00-
Mmocmu (1896) Ne 10-12.

(24) M. Avcyuy, Tlepsorauarviiotii CAAGAHO-PYCCKUT munukot (Ucmopuio-
apxeorozuyeckoe uccaedosariue) (Cankr-IlerepOypr, 1911).

(25) Cavuxumri, UnHomocAe40BaHMe BeYepHI AUTYPINIL...

(26) AoaHAcbEBA, Cavikmyt, UnHOMIOCAe40BaHNe AUTYPTUIL..., AGAHACDHE-
BA, K ncropun texcra Autyprum...

(27) Bamntokos, Yun Autyprun Ipexaeocsamennsix Japos...
(28) T. M. Aoanaceesa, Cagssnckas aumypeus Tlpexdeocsauertvix Japos
XII-XV 66.: mexcmonrozus u a3vix (Cankr-IlerepOypr, 2004).
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of the ordinance of this, apparently, oldest® surviving Slavonic version
of the Liturgy of the Presanctified Gifts, Appendix provides a criti-
cal edition of the Old Russian recension on the basis of all seventeen
manuscripts.*® The initial part of the service, the Vespers, is studied in
most detail in the following analysis of the structure of the Liturgy of
the Presanctified Gifts, which is contained in the first part of this study.
The Slavonic manuscripts of the Old Russian recension describe the
Vespers significantly better than the Greek manuscripts related to the
corresponding stage of evolution of the ordinance of the Liturgy.®! At
the same time, the descriptions of the Vespers in the manuscripts of
this recension show significant differences. Therefore, the text of all
manuscripts of the Vespers is reproduced in full in the critical edition
of the Old Russian recension in Appendix.

In addition to the Vespers, the key elements for the historical and
liturgical analysis of the ordinance of the Liturgy of the Presanctified
Gifts are the ordinance of the Great Entrance, and the description of
the actions of clergy associated with Communion. The second and the

(29) Apparently, the text of the ordinance of the Liturgy of the Presancti-
fied Gifts from the West Bulgarian service book Khlud. 117 seems to be close
to the protograph, see: T. VI. AoanacreBa, Aumypzus Tlpexdeocesuenox Ja-
po6 6 caasamckoii pykonucnoi mpaduvuu XI-XIV 66. (Aunz60-mexcmoroeuieckuii
anarus) (Asropedepar auccepranym, CII6IY, 2000) 20. The service book
Khlud. 117 was written during the reign of King Stefan Uro$ II Milutin (1282-
1321) and was used many times in historical and liturgical studies: MypETOB,
Ocobennoctn antyprun Ilpexxaeocssamennsix Jdapos..., Ne 11, p. 142, 144;
No 12, p. 158; Aoanaceesa, Cavixmit, UnmHonocaegosanne antyprun... Howev-
er, scholars paid insufficient attention to this service book which is extremely
interesting in many respects, being one of the few testimonies of the liturgical
traditions of parish service in Western Bulgaria in the thirteenth century (on
the Khlud. 117, see: b. H. ®a0ps, A. A. Typuaos, C. A. VIBaHOB, Cydvbvr KupuAro-
megpoduesckoti mpaduyuu nocae Kupuira u Megpodus (Cankr-IlerepOypr, 2000)
134; Coo0nviii Kamaroz cAABAHO-PYCCKUX PYKONUCHVIX KHUZ, Xparsujuxcs 6 Poc-
cuu, cmpanax CHI u baamuu. XIV eex. Bem. 1 (Mocksa, 2002) 656-661).

(30) The text of the Liturgy of the Presanctified Gifts from the service
book Sol. 1016/1125 was chosen as the main text.

(31) Liturgical rubrics in the manuscripts of the Old Russian recension
are notably one of the few surviving descriptions of the order for the Vespers
of the Presanctified Liturgy during Cheese-fare Week, and supply evidence
from the manuscripts of the Typikon of the Great Church — the Church of
Hagia Sophia in Constantinople: J. Matkos, Le Typikon de la Grande Eglise, ms.
Saint-croix n 40, X¢siecle (Roma, 1963) (Orientalia Christiana Analecta, 166) 6-8;
A. A. Avwmrpuesckun, Apesneiiuiue nampuapuiue Tunuxonvt (Kues, 1907) 327-330.
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third parts of this study are dedicated to these elements of the ordi-
nance of the Liturgy of the Presanctified Gifts.

The list of seventeen Slavonic manuscripts of the Liturgy of the Pre-
sanctified Gifts which form the subject of this study, is cited below. The
refinement of the dating of manuscripts in this list primarily follows
the recent fundamental work by Zheltov, who investigated the manu-
script tradition of the Slavonic Liturgy of John Chrysostom.*

Manuscripts of the Old Russian Recension

1. Syn. 604, State Museum of History, early 13th C.,* SK 11-13
No 167.3*

2. Sof. 519, National Library of Russia, early 13th C., SK 11-13 Ne313.

3. Sof. 518, National Library of Russia, late 13th — early 14th C.* SK
11-13 Ne 312.

4. YaMZ 15472, Yaroslavl Reserve-Museum, 1328-1336,%° PS No 469.

5. Sol. 1016/1125, National Library of Russia, mid. 14th — 15th C.,*” SK
11-13 Ne 310.

6. O.p. L5, National Library of Russia, first half — mid. 14th C.,* PS
No 1087.

7. Sof. 521, National Library of Russia, second half of the 14th C.,* PS
No 1237.

(32) M. Kearos, Ynn BoxectsenHoit autyprum B agpepHenmux (XI-
XIV BB.) caassauckux Cayxebnmxkax, bozocaosckue mpydor 41 (2007) 272-359.

(33) The dating is clarified on the basis of: O. C. ITorosa, MuHuaTiopst
Xytsrackoro Cay>xebnuka pansero XIII ., in: Apestepyccxoe uckycemeo: Pyco.
Busanmus. baixarnvi. XIII 6. (Canxt-Ilerepbypr, 1997) 274-289.

(34) For each manuscript we give the reference number, name of collec-
tion, date and, whenever possible, the number according to the catalogue SK
for the 11th—13th C. (Ce00Huvtii kKamaroz cAABSAHO-PYCCKUX PYKONUCHDIX KHUZ, XPa-
nawuxcs 6 CCCP. XI-XIII 6. (Mocksa, 1984) or (in case of absence in the SK)
according to the PS (ITpessapuTeabHbIN CIIMCOK CAABSHO-PYCCKUX PYKOIIN-
ceir, XI-XIV sexos, xpansmmnxcsa B CCCP, in: Apxeozpaduueckuii exez00Hux 3a
1965 2. (Mocksa, 1966) 177-309).

(35) The dating is clarified by Turilov (see: JKeatos, Unn BosxecrsenHO
AUTYPTUN..., 281).

(36) The dating is clarified by Turilov (see: Ibid., 282).

(37) The dating is clarified by Turilov (see: Ibid.).

(38) The dating is clarified by Turilov (see: Ibid., 284).

(39) Possibly the turn of the 14th-15th C. The dating is clarified by Turilov
(see: Ibid., 282).
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8. Syn. 892, State Museum of History, second half of the 14th C., PS
Ne 1232.

9. Rum. 399, Russian State Library, second half of the 14th C., PS
Ne 751.

10. Rogozh. kladb. 566, Russian State Library, 14th C., PS Ne 866.

11. O.p. 1.4, National Library of Russia, 14th C., PS No 1086.

12. Sof. 526, National Library of Russia, 14th C., PS Ne 1239.

13. Slav. 1, N.Y. Public Library, second half — third quarter of the
14th C.#

14. Syn. 598, State Museum of History, late 14th C., PS No868.

15. Syn. typ. 40, Russian State Archives of Ancient Acts, 14 — early
15th C., PS Ne 1481.

16. Sof. 525, National Library of Russia, late 14" — early 15th C.*' SK
11-13 Ne 314.

17. Syn. typ. 43, Russian State Archives of Ancient Acts, 15th C.*

Manuscripts of the Studite Recension

1. Khlud. 117, State Museum of History, 13th C.*

2. Q.p. 1.68, National Library of Russia, second half of the 13th C., SK
No 397.

3. Q.p. 1.67, National Library of Russia, ca. 1316,* SK Ne 479.

4. Uvar. 46, State Museum of History, first half (early) 14th C.*

5. III a 32, Hrvatska akademija znanosti i umjetnosti, first half of the
14th C.#

6. Uvar. 574, State Museum of History, mid. 14th C.*

(40) The dating is clarified on the basis of . C. CmurHOBA, Pycckuit anre-
so1t Cay>xebnuk B Hoio-lMopke, Xpusoepag 2 (2005) 54-73.

(41) The dating is clarified on the basis of SK 14: Csodnuiil kamaroz caassi-
HO-pYcCKUX pyKonucHolx knuz, xparsuuxcs 6 Poccuu, cmpanax CHI u barmuu.
X1V gex. Bor. 1 (Mocksa, 2002) 579.

(42) The dating is clarified by Turilov (see: ’Keatos, YUnn bosxectsenHo
AUTYPTUN. .., 284).

(43) SK 14, p. 591.

(44) The dating is clarified on the basis of SK 14, p. 591.

(45) The dating is clarified by Turilov (see: Cavuxuit, UnHonocaegosanue
BeYepH!U AUTYyprun..., 131).

(46) V. Mosin, Cirilski rukopisi JAZU, t. 1 (Zagreb, 1952).

(47) The dating is clarified by Turilov (see: Cayvukuit, UnHonoCc2e A0BaHmE
BeUepHU AUTYpIun..., 131).
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I. VESPERS

1. Structure of the Vespers of the Presanctified Liturgy
in the Manuscripts of the Old Russian Recension

We should mention the main elements in the description of the Ves-
pers of the Presanctified Liturgy, which appear in the service books of
the Old Russian recension. Typically, the ordinance of the Presanctified
Liturgy starts with the Vesperal Entrance with the censer: the regular
“prayer of the Entrance” in the Vespers, “At evening, at morning and at
midday we praise...,” and singing of the Hymn, “O gentle Light ...” Then
the ordinance mentions the Prokeimena, the Paroemias (readings from
the Old Testament), as well as instructions on liturgical actions which
occur only during the Vesperal part of the Presanctified Liturgy: “the
rite of Light” — the exclamation of the clergyman who is holding the
light, “The Light of Christ shines for all,” and a particular singing of “Let
my prayer arise...,” and “Let Israel hope in the Lord...” consisting of the
verses of Psalms 140 and 130, accordingly.

According to the description of the ordinance of the Vespers of the
Presanctified Liturgy, all service books of the Old Russian recension can
be divided into four groups, each containing four manuscripts. Group
1 consists of service books Syn. 604, Sof. 518, Sof. 519, Sol. 1016/1125;
group 2 consists of manuscripts Sof. 525, Sof. 526, Rum. 399, Sin typ. 40;
group 3 consists of manuscripts Sof. 521, Syn. 892, YaMZ 15472, Rogozh.
kladb. 566; and group 4 consists of manuscripts O.p. 1.4, O.p. L5, Syn.
typ. 43, Syn. 598, and the service book Slav. 1.

First of all we will consider the structure of the ordinance for the
Vespers of the Presanctified Liturgy from the manuscripts of the latter
group. The service books from the fourth group include the manu-
scripts with the most detailed description of the Vespers. Moreover,
only the manuscripts of this group contain the structure of the Ves-
peral part of the Presanctified Liturgy twice: first for Cheese-fare Week
that precedes Great Lent, and then for Lent itself.

According to the Jerusalem rule, which has regulated the divine
service of the Russian Orthodox Church from the late fourteenth cen-
tury until now, the Liturgy of the Presanctified Gifts is served only
during Great Lent and Holy Week; Wednesday of the first week of
Lent is the first day for performing the Liturgy. However, Slavonic li-
turgical texts of the thirteenth—fifteenth centuries preserve evidence of
serving the Liturgy of the Presanctified Gifts also during Cheese-fare
Week. Besides the service books, instructions to serve the Presanctified



Andrei S. Slutskij 15

Liturgy during this week, can be found in the Slavonic Typica, Triodia,
and the Books of Paroemias,*® but the service books belonging to the
fourth group describe the order of the Vesperal part of the Presancti-
fied Liturgy for Cheese-fare Week in greatest detail.

The custom of performing the Presanctified Liturgy on Wednesday
and Friday of Cheese-fare Week is reflected not only in the texts of the
Studite type, but also in the manuscripts, which describe the office of
the cathedral church (the Great Church or the Church of Hagia So-
phia in Constantinople). All three known manuscripts of the Typikon of
the Great Church* mention serving the Presanctified Liturgy during
Cheese-fare Week, yet some parts of the liturgical rite are described in
these manuscripts in different ways. Therefore, the brief description
of the ordinance for the Vespers of the Presanctified Liturgy during
Cheese-fare Week from the Slavonic sources serves as valuable histori-
cal evidence supplementing the Greek sources. The order of the Ves-
pers of the Presanctified Liturgy for the period of Cheese-fare week
from the manuscripts of the fourth group is schematically presented
in Table 1. Here and below in the Tables, the sign “+” denotes the exis-
tence of a certain element in the manuscript, and the sign “-“ denotes
the absence of such an element.

(48) The instructions concerning the performance of the Presanctified Lit-
urgy during Cheese-fare week can be found, for example, in the Slavonic Typ-
ica Syn. 330 (fol. 6), Syn. 333 (fol. 95), Syn. 905 (fol. 158v) from the State Mu-
seum of History, in the Triodion Pog. 40 (fol. 21v) from the National Library of
Russia, in the books of Paroemias O.p. 1.13 (fol. 24v, fol. 27) from the National
Library of Russia, Syn. typ. 49 (fol. 13v), Syn. typ. 51 (fol. 19v) from the Rus-
sian State Archives of Ancient Acts. The history of performing the Liturgy of
the Presanctified Gifts on Wednesday and Friday of Cheese-fare week in Rus’
was discussed in detail in the study: Avcuumn, Tlepsorauarviiviii caasso-pyc-
ckuil munuxon..., 56—69. We should note that besides the Typica of the Studite
type, the Typikon of the Great Church also instructs serving the Liturgy of the
Presanctified Gifts on Wednesday and Friday of Cheese-fare week (concern-
ing the regulations of the Typikon of the Great Church for Cheese-fare week,
see below, p. 24).

(49) Jerusalem manuscript (10-11 C.): Mateos, Le Typikon de la Grande
Eglise..., 6-8; Patmos manuscript (9-10 C.): A. A. Amurpyesckurt, Onucarue
Aumypaudeckux pyxonuceii, xpansuyuxcs 6 bubAuomexax Ilpasocaasnozo Bocmoxka,
T. 1: Torud (Kues, 1895) 111-112, Dresden manuscript: Avcyims, Ilepsona-
YANDHBLU CAABAHO-PYCCKUTE MUNUKOH..., 61-63.
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Table 1.
The Structure of the Vespers in the Old Russian Recension

Syn. |Op. |Op. |Syn. |Slav.1
98 1.4 L5 typ. 43

Prayer of the Entrance + + + + ¥
“O gentle Light ...” + + n + n
Prokeimenon + - + i +
Paroemia + + + + +
“Let Israel hope in the Lord...” + + + + +

First of all, we should note the lack of “the rite of light,” and the
exclamation, “The Light of Christ enlightens all” in the service books
that belong to the fourth group.”® According to the evidence contained
in the manuscripts of the fourth group, the singing of “Let my prayer
arise...” at the Vespers of the Presanctified Liturgy during Cheese-fare
Week was replaced by the singing of “Let Israel hope in the Lord....”
Similarly, the absence of the exclamation, “The Light of Christ...” may
indicate a conjoint emergence of “Let my prayer arise...” and “The
Light of Christ...” in the service of the Presanctified Liturgy, which is
consistent with the view of Winkler on Constantinopolitan borrow-
ing of elements from the Antiochean Vespers.”® However, we should
also note that the exclamation “The Light of Christ...” on Wednesday
of Cheese-fare week is mentioned in the Dresden manuscript of the
Typikon of the Great Church,”® moreover, according to the description
of this Wednesday service, the exclamation “The Light of Christ...” is

(50) The Bulgarian Codex Pogodinskaya Triodion (Ms Pog. 40, fol 21v
from the National Library of Russia, first half of the 14th C.) also contains an
indication on the absence of the exclamation “The Light of Christ...” during
Cheese-fare week: “a Rhavk. Ad ¢4 HENPARHTE MATE. Ad VTIEA HZAK HA Fa GHBINE. CRETA
fm;. e raemk. wh B fia” The same indication is contained in the earlier Byzan-
tine texts, for example, in the entry at the service on Wednesday of Cheese-
fare week from the Evergetis Typikon (Ms of the Typikon of the Most-Holy
Theotokos the Benefactor (Evergetis) Monastery): Amutruesckmnt, Onucatue
Aumypauveckux pyxonuceil..., T. 1, 508: “10 dvaryvwouata, o d&¢ g XoLotov
00 Aéyopev, 0UTe OT|HEQOV, OVTE TT) tapaokeut)”.

(51) WINKLER, Der geschichtliche Hintergrund..., 205.

(52) Auvcyumy, IepsonauarvHutii CAAGSIHO-PYCCKUE MUNUKOH..., 62: “ToTéov,
OtL M) 0¢ kal ) magaokevr) Aéyetal 0 Pwg Xolotov Paivel Aoy, Twv
dLAKOVWY ATIO TOD Al OTLXOU TOV TIQOKEWEVOL KATEXOUEVWYV €5 TAG
PaoiAucag MOAAG Kal AdpPavOvVTwn Tot LAVOLAALX.” .
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made after the first verse of the Prokeimenon.> (The Jerusalem and the
Patmos manuscripts of the Typikon of the Great Church do not contain
an indication of the exclamation “The Light of Christ...” in the service
of Cheese-fare week.*)

During Great Lent the manuscripts belonging to the fourth group
prescribe the order of the Vespers that can be summarized in the fol-
lowing Table:

Table 2.

Syn. O.p. O.p Syn. Slav. 1

598 14 L5 typ. 43
Prayer of the Entrance | - + + - +
“O gentle Light ...” - - + + +
Prokeimenon + + + + +
Paroemia + + + + +
Prokeimenon + - + + -
“The Light of Christ ...” | + + + + +
Paroemia + + + + +
“Let my prayer arise ...” | + + + + +

The structure of the Vespers from Table 2 coincides with the mod-
ern order of the Vespers of the Presanctified Liturgy in the part that
starts with the Entrance and ends with singing “Let my prayer arise...”

As opposed to the fourth group of manuscripts, the rest of the ser-
vice books of the Old Russian recension describe the Vespers of the
Presanctified Liturgy in lesser detail. The first group consists of the
earliest manuscripts of the thirteenth century. The manuscripts of the
first group do not contain instructions on what actions are performed

(53) For the Wednesday of Cheese-fare Week, the Dresden Typikon indi-
cates that the Prokeimenon “Save me, O God, by thy name...” with two verses
“Hear my prayer, O God...” and “Behold, God is my helper...” should be per-
formed on Wednesday of Cheese-fare Week (Ancuums, [lepsornauarviiotii caa-
sano-pyccxuti munuxon..., 62). The Jerusalem and the Patmos manuscripts of
the Typikon of the Great Church prescribe performing the same Prokeimenon
on Wednesday of Cheese-fare Week but only with the first verse: MartEos, Le
Typikon de la Grande ‘Eglise..., 8.

(54) The Jerusalem manuscript and the Typikon Paris gr. 1587 (12th C.)
mention the exclamation, “The Light of Christ...” for March 9, for the service
for the Forty Martyrs of Sebaste, in the case when this service falls during the
period of Great Lent; the Patmos manuscript does not have the exclamation,
“The Light of Christ ...” in the service for March 9: Markos, Le Typikon de la
Grande ‘Eglise..., 246.
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only during Cheese-fare Week and what actions are performed dur-
ing Great Lent, but their description of the Vespers of the Presancti-
fied Liturgy has certain liturgical elements that correspond both to the
ordinance of the Vespers for Cheese-fare Week and for the ordinance
of the Vespers for the period of Great Lent. The manuscripts of the
fourteenth century constitute the second and the third group. The sec-
ond group includes service books with the most concise description
of the Vespers, which, notably, do not mention the rite of light as well
as singing “Let Israel hope in the Lord...”, that is, the liturgical elements
corresponding to Cheese-fare Week. *°

The structure of the description for the ordinance of the Vespers
of the Presanctified Liturgy in the manuscripts of the second group is
shown in Table 3.

Table 3.
Sof. 525 | Sof. 526 | Symn. Rum.
typ. 43 | 399

Prayer of the Entrance + + - +
“O gentle Light ...” + + - +
Prokeimenon + - + +
Paroemia + + + +
“Let Israel hope in the Lord...” | + + + +

Naturally, if the service book does not mention a certain liturgical
action, this does not mean that this action was not performed during
the service. Therefore, the comparison of brief rubrics in the service
books of the second group with significantly more detailed descrip-
tion of the Vespers in the service books of the fourth group shows a
difference not in the liturgical rite, but in the form of recording the
rite in a manuscript. The lack of a unified structure for describing Ves-
pers in the manuscripts of the Old Russian recension shows that the
rubrics, corresponding to this part of the ordinance of the Presancti-
fied Liturgy, apparently did not exist in the Greek originals of the Old
Slavonic service books belonging to the Old Russian recension, and
the scribes supplemented the missing rubrics themselves, with vary-
ing degrees of completeness.

(55) Nevertheless, in the manuscripts of this group, as well as other man-
uscripts of the Old Russian recension, the ordinance of the Presanctified Lit-
urgy starts with the instruction that this Liturgy should be served starting on
Cheese-fare Wednesday.
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The order of the Vespers of the Presanctified Liturgy for the manu-
scripts belonging to the third group, is shown in Table 4.

Table 4.

Sof. 521 | YaMZ Syn. | Rogozh.
15472 892 kladb. 566
Prayer of the Entrance - + - +
“O gentle Light ...” - + + +
Prokeimenon - + + +
Paroemia + + + +
“The Light of Christ ...” + + + +
Paroemia + + + +
“Let Israel hope in the Lord...” | - + - +
“Let my prayer arise ...” + + + +

We should note that although the service books from the third
group, in contrast to the manuscripts from the fourth group, do not
have a double description of the ordinance of the Vespers (separately
for Great Lent, and for Cheese-fare Week), the manuscripts YaMZ 15472
and Rogozh. kladb. 566 contain instructions on performing “Let my
prayer arise...” for the period of Great Lent and “Let Israel hope in the
Lord...” during Cheese-fare Week (these manuscripts do not have the
instruction on the absence of the exclamation, “The Light of Christ...”
during Cheese-fare Week).

The structure of the ordinance of the Vespers of the Presanctified
Liturgy in the service books of the first group is shown in Table 5. The
sign “*” in the Table marks those parts of the Vespers that are men-
tioned only in the margins of the manuscript.

Table 5.

Syn. | Sol. 1016/ | Sof. 518 | Sof. 519

604 | 1125
Prayer of the Entrance + + - +
“O gentle Light ...” - + + +
Prokeimenon + + + +
Paroemia + + + 3
“The Light of Christ ...” + - + +%
Paroemia + - + o
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“Let Israel hope in the Lord...” | + + _ _

“Let my prayer arise ...” - + +% Fx

At first sight it might seem that there is a discrepancy between the
worship practices of Old Rus’ and the practices described by the Byz-
antine sources: the earliest manuscripts of the thirteenth century re-
flect a different type of ending of the Vespers that was replaced later,
in the fourteenth century, by the ending recorded in later sources. The
service books from the first group either omit the instruction on sing-
ing “Let my prayer arise...,” (Syn. 604) insert it on the margins of the
manuscript (Sof. 518, Sof. 519),% or list it together with “Let Israel hope
in the Lord...” (Sol. 1016/1125) without mentioning the time of its per-
formance (during Great Lent or during Cheese-fare Week). However,
itis likely that this feature does not refer to the ritual but to the method
of its recording. It is unlikely that singing “Let my prayer arise...” was
absent in the original Russian Church tradition.

Thus, the most interesting evidence of the Slavonic service books
is related to the ordinance of the Vespers of the Presanctified Liturgy
on Wednesday and Friday of Cheese-fare Week. Byzantine manu-
scripts that contain information about the Presanctified Liturgy dur-
ing Cheese-fare Week, firstly, are few in number, and, secondly, their
data is not always consistent among various manuscripts. The Ever-
getis Typikon (note 50) and the Dresden manuscripts of the Typikon
of the Great Church (note 52) answer one of the key questions, that
is, whether the “rite of light” was performed at the Vespers of the
Presanctified Liturgy during Cheese-fare Week, in a different way.
Out of seventeen manuscripts of the Old Russian recension, the
most complete and clear liturgical instructions concerning the order
of serving the Vespers of the Presanctified Liturgy are contained in
the fourth group of manuscripts. The evidence of these five Slavonic
manuscripts of the fourteenth century coincides with the indication
of the Evergetis Typikon on the lack of the exclamation, “The Light of
Christ...” in the service of the Presanctified Liturgy during Cheese-
fare Week. Fragmentary liturgical instructions, contained in the re-

(56) We should note that in the manuscript Sof. 519, the instructions on
the exclamation, “The Light of Christ...” and singing “Let my prayer arise...” ap-
pear on the margins of the manuscript and probably are later additions to the
text. (“Let my prayer arise...” in the Ms. Sof. 518, was most likely added by the
scribe of the manuscript).
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maining twelve manuscripts, do not allow us to recognize any par-
ticular pattern.

The disagreement between the rubrics that describe the Vespers of
the Presanctified Liturgy, is one of the main features of the Old Rus-
sian recension. On the one hand, the omission of a certain liturgical
element in the text of a service book does not necessarily mean the
absence of this element in liturgical practice, but, on the other hand,
we cannot rule out the possibility that the description of Vespers of
the Presanctified Liturgy in the service books of the thirteenth—fif-
teenth centuries reflects local liturgical traditions. However, the small
number of sources usually does not allow us to draw any conclusions
about local liturgical traditions with certainty. Thus, none of the ser-
vice books from the collection of the Novgorod Cathedral of St. Sophia
contains the hymn, “Let Israel hope in the Lord...,” but this did not lead
to the absence of singing “Let Israel hope in the Lord...” in the liturgical
practice of Novgorod churches. The singing of this Prokeimenon during
Cheese-fare Week is indicated in the Zakharinsky Book of Paroemias (Ms.
O.p. 1.13 from the Russian State Library), and on the fol. 73 of the Book,
the scribe left a note indicating that this Book of Paroemias was written
for one of the Novgorod churches.”

2. Text of Vespers
of the Liturgy of the Presanctified Gifts
in the Manuscripts of the Old Russian Recension

The ordinance of the Vespers in the manuscripts of the Old Rus-
sian recension begins with the instruction on the Vesperal Entrance.
Almost all service books of the Old Russian recension contain the in-
struction on reading the Exit prayer; the service book Sof. 519 contains
the full text of the Entrance Prayer, “At evening, at morning and at mid-
day we praise...”, and the manuscripts Sol. 1016/1125, Syn. 598, Sof. 525,
Sof. 526, O.p. 1.4, O.p. L5, Rum. 398, Syn. typ. 43, and Slav. 1 contain
the opening words. The instructions on the performance of “O gentle
Light...” are absent only in three manuscripts: Syn. 604, Sof. 521, and
Syn. typ. 40 (in the manuscript Sof. 521, free space was left for the title
and the beginning of the service of the Presanctified Liturgy, but the
scribe of the manuscript never filled the space). Seven service books
(Sol. 1016/1125, Sof. 518, YaMZ 15472, Rum. 398, Sof. 526, O.p. 1.4, and
Syn. typ. 43) provide the indication of singing “O gentle Light...” by

(57) SK, p. 205-206.
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the people.® The remaining six manuscripts contain a method for
performing the Hymn, “O gentle Light...” which is not used in mod-
ern practice, when the deacon pronounces the initial words (Sof. 519,
O.p. L5, Rogozh. kladb. 566), and sometimes, perhaps, the whole Hymn
(Sof. 525, Syn. 598, Syn. 892, Slav. 1).”°

Other features of the initial part of Vespers in the service books
of the Old Russian recension include the indication for pronouncing
the verse of blessing made upon entering the altar, in the manuscript
Rum. 398 (fol. 92v): BAIHO RXOMKENRIE ;(\A HCTHHLHAMO A NAWIETO. Beerpd M ki (Cf.
the prayers of the Entrance in the service book Khlud. 117 — see below,
p- 29). In some Russian service books of the thirteenth-fourteenth cen-
turies, this verse is assigned to the Entrance during the Vespers (for ex-
ample, Sof. 518, fol. 2v, Sof. 524, fol. 61v) or for the Small Entrance dur-
ing the Liturgy of John Chrysostom (for example, Sof. 523, fol. 18r).

After the Entrance, the service books of the Old Russian recension,
according to usual practice, indicate the exclamation of the Prokeimena
and reading the Paroemias. Some manuscripts specify the Biblical ma-
terial (Genesis for the first reading in the Sof. 518, Sof. 521, Syn. 598,
O.p. L4, O.p. 15, and Slav. 1, and Proverbs for the second reading in
the Sof. 521, O.p. 1.5, and Slav. 1) which is also a traditional feature.
We should note that in the combination of the Old Testament read-
ings from both the Slavonic Books of Paroemias and from the Triodia
for Cheese-fare Week and the beginning of Great Lent, we did not find
deviations from the usual order.®

(58) Along with a well established practice of performing the Hymn
“O gentle Light...” by the singers, in the fourteenth century there existed a
tradition, when the text was recited by a reader. This tradition is reflected,
for example, in the rubrics for the Presanctified Liturgy in the Serbian manu-
scripts of the fourteenth century: Decani 119, Decani 121, Decani 122, Decani
123, Krusdol Zh IV64, Hilandar 316, éorovié] 7.

(59) The method of performing the Hymn by reciting the initial words
of “O gentle Light...” by the deacon and singing the rest of the Hymn by the
choir, in the fourteenth century was used not only at the Presanctified Liturgy
but during the regular Vespers. (see, for example, the Sof. 523, fol. 51r). This
method was used until the seventeenth century, and is indicated in the ordi-
nance of the Presanctified Liturgy from some of the old-printed service books
(see, for example, Cay>xebuux (Mocksa, 1623) 190).

(60) The Book of Paroemias O.p. 1.13 from the National Library of Russia, in
contrast to regular practice, prescribes reading Isaiah as a reading for Cheese-
fare Week. Yet the text of the Paroemia is, in fact, the reading from the Book
of Joel, traditional for Cheese-fare Week. The Typika Syn. 330 (fol. 6), Syn. 333
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The indication about the exclamation “The Light of Christ...” is
missing in the manuscript Sol. 1016/1125, and in all four service books
of the second group. The service books of the first group do not pro-
vide this indication for the period of Cheese-fare Week. Most of the
service books that contain the “rite of light” (Syn. 604, YaMZ 15472,
Syn. 892, Sof. 521, O.p. 1.4, O.p. 1.5, Rum. 398) indicate the custom of
pronouncing the exclamation “The Light of Christ...” not by the priest
or the bishop, as it is done now, but by the deacon.® This custom
goes back to the practice of the Church of Hagia Sophia in Constan-
tinople®® and, despite its wide circulation in the cathedral order of
service,” later it was completely abolished. We should note that al-
though the Codex O.p. L5, indicates that the “rite of light” was most
likely performed by the deacon, the manuscript allows for another
interpretation: joint performance of the “rite of light” by the deacon
and the reader (the deacon goes out with the censer and candles, and
the reader exclaims “The Light of Christ...”); the practice of pronounc-
ing the exclamation “The Light of Christ...” by the reader is known; it
is mentioned, for example, in the Pogodinskaya Triodion (Ms. National
Library of Russia Pog. 40, fol. 35): usmenh pevemh. crkTi KB npocR-RLpaeTh
BCA.

Out of the manuscripts belonging to the Old Russian recension,
only Sof. 519, Slav. 1 and Syn. typ. 43 indicate that the exclamation “The
Light of Christ...” should be made by the priest (from the description
of the “rite of light” from the Sof. 518 it is not clear, whether the excla-
mation “The Light of Christ...” was performed by the priest or by the
deacon). However, the Codex Sof. 519 contains a corresponding note

(fol. 95), Syn. 905 (fol. 158v) and the Books of Paroemias Syn. typ. 49 (fol. 13v),
Syn. typ. 51 (fol. 19v) prescribe the reading of Prophet Joel for Cheese-fare
Week.

(61) On the custom of the exclamation of “The Light of Christ...” per-
formed by the deacon, see: AvcuiinH, [lepsorauarvivlil CAAEAHO-pYCCKIL M-
NUKOH..., 69-72.

(62) The instruction of the exclamation “The Light of Christ...” performed
by the deacon are contained, for example, in the Dresden manuscript of the
Typikon of the Great Church (Amurruesckun, Apesneiiuiue nampuapuiue Tunu-
Konwl..., 329) and the description of the Presanctified Liturgy by the Symeon of
Thessaloniki (see: PG 155, cols. 656, 657).

(63) Along with Slavonic and Greek texts, Georgian texts also testify to
the exclamation of “The Light of Christ...” made by the deacon, see: K. C. KEke-
MASE, Aumypeuveckue epysuncKie NAMIMHUKU 6 0MMedechéeHHblX KHUOXPaAHU-
Aungax (Tudpanc, 1908) 104.
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on the margin of the manuscript, and this note may possibly belong to
a later time. Apparently, the main reason why the exclamation, “The
Light of Christ ...” later became pronounced only by the priest, was the
absence of the deacon in some parish churches. This assumption is
confirmed by the evidence of the manuscript Syn. 598, fol. 58v: guinnAE
ABIIKS € KAAoMh « ¢k CBRIPA « APE AH NE BY « ARIAKOS « nd.

Only seven manuscripts contain the full text of the exclamation.
In the Sof. 519, O.p. 1.4, Rum. 398, it is exactly the same as the current
exclamation; in the Syn. 598, Syn. 892, O.p. L5, Slav. 1 and Syn. typ. 43,
in contrast to the modern practice, the pronoun nui appears at the end
of the exclamation.

The Vespers of the Presanctified Liturgy ends with the instruc-
tion on singing “Let my prayer arise...” (Ps. 140) and “Let Israel hope
in the Lord...” (Ps. 130). The information about singing “Let my prayer
arise...” is contained in the Chronicon Paschale for the year 615, which is
the first surviving evidence concerning serving the Presanctified Lit-
urgy in Constantinople (see p. 4 and note 1), and in the earliest Greek
Euchologia.** In the modern tradition, “Let my prayer arise...” has the
form of the Great Prokeimenon: it consists of a refrain (Ps. 140,2) and
three verses (Ps. 140,1, 3, 4). The same form, according to the Dresden
manuscript of the Typikon of the Great Church (11th C.)., also has “Let
Israel hope in the Lord...”: “To0 &QXOLAKOVOL EKQWVOLVTOS Lopia,
Aéyeton dvti tov KatevbutOntw, mookeipevov B peta tov PaApov
tw Aaf3id, nxoc A. B EATiotw ToganA. Ltixoc a'* Koote, ovy 0ipaoOn
N kaEdia pov. Lrixog B OvdE émopevOnVv év peydAolc. Xtixog v Ei
U émamevopeovouv”® (after the archdeacon exclaims “Wisdom,”
he says instead of “Let my prayer arise...” the second Prokeimenon from
the Psalm of David in Tone 2: “Let Israel hope in the Lord...,” the first
verse “My heart is not proud, O Lord...,”® the second verse “I do not
concern myself with great matters...,”% the third verse “But I have stilled
and quieted my soul...”®). The earlier manuscript of the Typikon of Ha-
gia Sophia, Ms. Jerusalem 40 (10th C.), mentions only one verse: “Kat
Ay mooxkeipevov fxos mA. B 'EAriiodtw ToganA émi tov Kooy,

(64) Marartuz, H Aertovpyia..., 110.

(65) Amurruesckui, dpestetimue nampuapuiue Tunuxonu..., 329-330.
(66) Ps130, 1.

(67) Ps130, 1.

(68) Ps 130, 2.
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£wg Tov alwvog Xrtixoc B+ El un émamevopoovouy éwg: €t v Y-
X1V pov”®.

Having mentioned the refrains, “Let Israel hope in the Lord...” and
“Let my prayer arise...” (Ps. 140,2, and Ps. 130,3, respectively), and, in
some cases, the first verse (Ps. 140,1 and Ps. 130,1, respectively), the
service books of the Old Russian recension, as a rule, do not tell us
anything else about these liturgical elements. The exceptions are the
manuscript Rogozh. kladb. 566, which contains two verses added to “Let
my prayer arise...,” and the O.p. L5 that describes the singing of “Let
Israel hope in the Lord....””

The manuscript Sof. 521, after “Let my prayer arise...” mentions
noToMm cTHpkl ha ' BhZBA — apparently this is a scribal error related to
the fact that Psalm 140, 2 was repeated twice during the service of the
Presanctified Liturgy, the first time in the beginning of the Vespers, as
a part of the “O Lord, I call to you; come quickly to me...,” thatis, as a part
of the regular evening Psalms (Ps. 140, 141, 129, 116), and the second
time as a refrain in “Let my prayer arise...”

”

3. Manuscripts
of the Studite Tradition™

Along with the manuscripts of the Old Russian recension, there
exist other service books of the thirteenth—fourteenth centuries that
contain instructions on performing the Presanctified Liturgy during
Cheese-fare Week, yet the order of the Liturgy, reflected in these manu-
scripts, corresponds not to the Jerusalem rule but to the earlier liturgi-
cal tradition. These manuscripts are represented by service books dat-
ed to the end of the thirteenth century: Serbian Q.p. 1.68 and Bulgarian
Khlud. 117, as well as manuscripts of the early fourteenth century: Bul-
garian Uvar. 46 from the State Museum of History, Russian Q.p. .67,

(69) Martros, Le Typikon de la Grande ‘Eglise..., 6. The third manuscript of
the Typikon of the Great Church Patmos 226 (9th C.) does not indicate the
method for performing “Let Israel hope in the Lord...” (Ibid.).

(70) Several manuscripts of the Studite tradition, which do not belong to
the Old Russian recension, contain a fuller description of “Let Israel hope in the
Lord...” and “Let my prayer arise...” (see below, p. 31).

(71) We should mention again that the term “the manuscripts of the Stu-
dite tradition,” as a rule, is applied to the service books that contain an indica-
tion for performing the Presanctified Liturgy during Cheese-fare Week but do
not belong to the Old Russian recension.
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Serbian Uwvar. 574, and the HAZU 111 a 32.7? This section describes the
ordinance of the Vespers of the Presanctified Liturgy on the basis of
these six manuscripts. The texts of the Liturgy contained in these Co-
dices, do not belong to a single recension and have substantial differ-
ences both in the ordinance composition, and in the texts of the prayers;
the name of the ordinance in these manuscripts also differs. In the
Q.p. 1.67 and Uvar. 46, the Liturgy has a title “sxkT&Hnara cafga cTro nocra
npkekectpinnigs””? (Q.p. 1 67, fol. 66v), in the Khlud. 117 — “antprama craro
nocra” (fol. 43), in the Q.p. .68 — “BiKhcTRHAI CAOYIKEA « NYRIKAECRIPENKIKE *
pekwe nocrsia” (fol. 47), in the Uvar. 574 — “cTa n BRKCTRRNAA AHTOVPIHIA
CTare W NPAoEHAro WIiA HAWEMS knuannia pekwe nochha” (fol. 102-102v). The
beginning of the ordinance in the manuscript HAZU 11l a 32 is missing.
We should note that besides the Uwvar. 574, the Presanctified Liturgy is
attributed to Epiphanius of Cyprus in several Greek Codices,” in the
service book of the fourteenth century Decani 121 and in some Russian
manuscripts of the Presanctified Liturgy of the sixteenth century, for
example, the service books Sof. 964, Sof. 1025, and Sof. 1030 from the
National Library of Russia.”

(72) The beginning of the ordinance of the Presanctified Liturgy in the
manuscript HAZU III a 32 is missing, but the manuscript has an indirect ref-
erence to the ministry of the Liturgy during Cheese-fare week: the presence
of singing “Let Israel hope in the Lord...” and the following instruction about
singing “Let my prayer arise...”: ® noiiexa uncre iie, that is, starting with the first
Monday of the Great Lent (similar indication is present in the manuscript
Uvar. 574).

(73) In the Uvar. 76 the word ngrkkecijinnigm is missing.

(74) For example, the Euchologia Vat. gr. 1213, Bodleian Cromuwell 11, Na-
tional Library of Athens Ne 086, Ne 802 (see: Mararths, H Aettovpyia..., 25).

(75) The normal title for the Slavonic service books of the fifteenth—six-
teenth centuries is “The Divine Service of the Presanctified [Gifts] by Basil the
Great ...” (See, for example, Mss. Syn. 606, Syn. 602, Syn. 618, Syn. 612, Syn. 267
from the State Museum of History, and Mss. Sof. 528, Sof. 529, Sof. 534, Sof. 537,
Sol. 1018/1127 from the National Library of Russia, Ms. YaMZ 15471 from the
Yaroslavl Reserve-Museum, etc.). However, the attribution of the Presanctified
Liturgy to Gregory Dialogus, which corresponds to the indication of modern
service books, already has occured in Slavonic manuscripts since the middle
of the sixteenth century — the Liturgy of “Gregory, the Pope of Rome,” is
mentioned in the Acts of the Moscow Council of 1551 (Croraas, Kazaus, 1912,
p- 43). In connection with the history of the title of the Liturgy, we should
mention curious evidence from the Ukrainian manuscript of the sixteenth
century from the Library of the Russian Academy of Sciences 21.4.13 (Plichin
Collection No 13), fol. 70: yemar KHRCTRNKIM CAOIKERI NPEKECIIENHKIA TTArO NPAiEHA oA
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The text of the Vespers of the Presanctified Liturgy in all six man-
uscripts begins with the initial exclamation of the Liturgy “Blessed
is the Kingdom ...””® that is missing in the service books of the Old
Russian recension. After that, the Khlud. 117, Uvar. 46 and Q.p. 1. 67
indicate the reading of the Trisagion (the prayer “Holy God ...,” “Most
Holy Trinity...,” “Our Father...”), and after that, all manuscripts indic-
ate the reading of Psalm 103. (As opposed to regular practice, the
Khlud. 117 mentions the reading of the Psalm by the deacon and not
by the reader).

After the reading of Psalm 103, all six manuscripts list the Prayers
at the Lighting of the Lamps and, after them, the Great Litany (“In
peace, let us pray to the Lord...”). Seven Prayers at the Lighting of the
Lamps are included in the ordinance of the daily Vespers: the priest
prays in front of the Royal Gates, making silent Prayers at the Light-
ing of the Lamps during the reading of Psalm 103. The modern ordi-
nance of the Presanctified Liturgy in this case indicates the reading of
only the last four prayers by a priest. The first three prayers are read
at small Litanies that conclude the three Antiphons of the Eighteenth
Kathisma, which is read after Psalm 103. The text of the Presanctified
Liturgy contains only the first three prayers: “O Lord, compassionate and
merciful...,” “Lord, do not rebuke us in your anger...,” and “Lord our God,
remember us, sinners...””’

In contrast to the service books of the Old Russian recension that do
not contain the Prayers at the Lighting of the Lamps in the text of the
Presanctified Liturgy, the rest of the manuscripts of the Studite tradi-
tion contain the Prayers at the Lighting of the Lamps after the reading
of the Vesperal Psalm (Psalm 103), but the number of these prayers
varies in different manuscripts. The manuscript Khlud. 117 contains
three prayers, but their traditional order is broken: the first prayer,
“O Lord, compassionate and merciful...,” and the second prayer, “Lord,

HALLEMO ETAA eMQAHIA KINPBeKA HHIA NORBAK ZAoKeNNE BRITH eH AKTAQANS NANA pHMCKK]. W
CTOropIL kI MORKAAK MPINOpIA NANKI PHCKATO HZAOKENIE . ..

(76) The initial exclamation, “Blessed is the Kingdom ...” is also absent in all
early Greek manuscripts of the Liturgy (see: Mararths, H Aettovpyia..., 110),
which is one of the signs of an earlier origin for the text of the Old Russian
recension, compared to the texts of other manuscripts belonging to the Studite
tradition.

(77) Yun OoxxecTBeHHBIA ANTYpruy ITpesxaeocssmenHsrx, in: Cayxeoruk,
4. 2, 421, bosxectsenHas antyprist [Ipexxaeocsamennsix, in: Ibid., 432—435.



28 Scrinium V (2009). Symbola Caelestis

1z

do not rebuke us in your anger...,” are in reverse order.”® The service
book Q.p. 1.67, after citing three regular prayers, adds at this place of
the text the Prayer, “At evening, at morning and at midday we praise...,”
which is usually read during the Entrance. The manuscript Uvar. 574
contains four Prayers at the Lighting of the Lamps; the fourth Prayer
from the modern ordinance of the Vespers, “O Lord, who are praised
by the holy Powers with never silent hymns...” is added to the first three
Prayers. Along with four prayers listed in the Uvar. 574, the manuscript
Uwvar. 46, similar to the Q.p. 1.67, contains the Prayer of the Entrance,
“At evening, at morning and at midday we praise...”” The ordinance of
the Presanctified Liturgy from the service book Q.p. 1.68 contains all
seven Prayers at the Lighting of the Lamps of the Vespers.* In the
manuscript HAZU 1III a 32, the beginning of the ordinance of the Pre-
sanctified Liturgy is missing. The first folio belonging to the service of
the Presanctified Liturgy (fol. 50r), contains the end of the third Prayer
at the Lighting of the Lamps “Lord our God, remember us, sinners...,”
and the fourth Prayer, “O Lord, who are praised by the holy Powers with
never silent hymns...” After the Prayers at the Lighting of the Lamps, all
six service books contain the Great Litany (the Litany of Peace), which
is missing, similar to the Prayers at the Lighting of the Lamps, in the
manuscripts of the Old Russian recension.

According to the modern order of the service, after the Prayers at
the Lighting of the Lamps, the Psalter (18th Kathisma) is read. At this
time the priest makes preparations of the Gifts for the celebration of
the Liturgy: he puts the bread on the paten, pours wine and water into
the chalice. Out of all the six manuscripts, only the Khlud. 117 and the
Uvar. 46 mention the reading of the Kathisma.®!

(78) Some Greek manuscripts have a similar feature, for example, the
Eiletary of the Patmos library Ne 709 (1260) (A. A. Amureuesckuyt, Onucatue
Aumypaudeckux pyxonucei, xpasuguxca 6 oudbauomexax Ilpasocaasrozo Bocmoxa,
T. 2: EOxoAdywix (Kues, 1901) 159).

(79) Itis possible that the Prayer of the Entrance is indicated in this place
of the ordinance for reciting while transferring the Holy Gifts to the Prothesis
(cf. further, p. 30).

(80) The indications of the Greek Euchologia on the number of the Prayers
at the Lighting of the Lamps are also very different, see: Ycrnenckni, Antypris
ITpesxaeocsamennex Jdapos..., 176.

(81) The Ms. Khlud. 117 only indicates the reading of the Psalter, with-
out the specific number of the Kathismas; the Uvar. 46 indicated the 18th
Kathisma.
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Before the indication on the reading of the Psalms in the manu-
script Khlud. 117, two short prayers are listed, entitled as the prayer of
“guxositennto,” and the prayer of“gsxopoy.” The first prayer (fol. 44r):

\ — — e
... BATAORENOE RRXOIKENHE 8KA HCTHHLNAIO EA NUIEMO « RCEMAA H HWK BE RE Hllk
MOKAZAA HAMh REAHKHA CITRHHA TAHNKI « AOROANO NMIHHOCH KILERKRANK H KPLRXR
A — X — — — —
npEAECEYENLNH + B CAABXR H E'h XEAAX WLLA H CHA H CTAIO AXA - ...

begins with the verse of blessing, “Blessed is the entry of Christ our True
God...,” found in other service books of the fourteenth century (see
page 22). The end of the prayer in other manuscripts is unknown. The
second prayer (fol. 44v.):

... BATBI YARKOAKBYE BE » BAMAORKI CTH E'heRULCKAR « MHMTHCA NPHAEKHO -
A — A w A
CPBILEML CKOSWIENOME « H AKOMb chMBPENOMB BATAORH BhKO HA « M BhKoMENHIE
XE BE AL « 14KO TROE NPHIIECTEE H NO3KHE ch YAR'RKKI BAMOCAREN £CTh ...

appears in some service books of the fourteenth and fifteenth centu-
ries both in the ordinance of the Vespers of the Presanctified Liturgy,
and in the ordinance of the daily Vespers.® Apparently, these prayers
were related to the transfer of the Holy Gifts on the Prothesis from the
place where the Gifts were kept after their consecration during the full
Liturgy.®

After reading the Eighteenth Kathisma and singing “Lord, I have cried
to you, hear me...,” in the modern ordinance of the service the Entrance
is made, with the priest and the deacon carrying the censer coming out
from the altar and reciting the Entrance Prayer, “At evening, at morning
and at midday we praise...” The procession comes into the altar while the
Hymn, “O gentle light ...” is performed. The Entrance is described in a

(82) The prayer, “O Good Lover of Mankind...” is present, for example, in
the Serbian service books O.p. 1. 1116 (fol. 28v), O.p. 1. 1117 (fol. 58r), O.p. 1. 9
(fol. 64v — fol. 65r), OLDP Q 110 (fol. 25r) from the National Library of Rus-
sia, and in the text of the Presanctified Liturgy in the manuscripts Q.p. 1.67,
Uvar. 46 (see below). In the Hilandar 316 (fol. 114v), the prayer in cited outside
of the ordinance of the Vespers and is entitled “the prayer of the Vespers, at the
Entrance.”

(83) Currently, in accordance with established practice, the Holy Gifts are
kept on the altar table, in a special repository, and during the reading of the
18th Kathisma, they are carried to the Prothesis through the High Place. An
old-printed service book prescribe that the Gifts should be kept on the Proth-
esis (see: Baniokos, Yun Autyprun Ilpexxaeocssiennsix Jdapos. .., 284-287),
but in the manuscripts of the 14th century the location of the Holy Gifts prior
to the Liturgy is not specified.
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similar way in the manuscript HAZU III a 32, in the manuscript Uvar.
574, which is close to this service book according to the composition
of its ordinance, and in the manuscript Khlud. 117. In the latter Codex,
only a short rubric (fol. 45r) ... fio « npkdimgocTh « cTHA casgm ... indicates
“O gentlelight ...,” thatis, the Khlud. 117 contains not the first two words
of the Hymn “O gentle light ...,” but the next two words.* The manu-
scripts Q.p. 1. 67 and Q.p. I. 68 do not contain the indication of “O gentle
light ...” The Q.p. 1. 67 contains the Prayer “O Good Lover of Mankind...”
as the Entrance Prayer. The manuscript Uvar. 46, after the “Lord, I have
cried to you, hear me...” contains the rubric (fol. 75r) ...&'kZe - Kaiunigx -
Wocyifin -+ Ni - MTEXR - EWKoHXR - npEAK ARepmH waragk -+ ..., and then, im-
mediately after the Prayer “O Good Lover of Mankind...,” ...gwfo - ni .
NP-RMAAPO « AHIA CR XEs NPCRIPAETH BE'k - T4 ngo - v nagemun. .. The indication
of the exclamation “The Light of Christ ...” by the deacon corresponds to
the tradition of the Great Church and to the text of the service books
belonging to the Old Russian recension (see p. 23 and note 61).

Inthe Q.p.1.67 and Q.p. 1.68, the “rite of light” (exclamation “The Light
of Christ...”) is not mentioned, but in the Khlud. 117, “the rite of light”
has the following unusual recension (fol. 45r): ...1fo - ngkdikgocTh « cTHA
CAARM - CE'R « XEh « APKHKA CRYLR - H KAAMAKNHILR - 0¢ TaH « BAMAORH BAKO CTHH
cgRTh + 1Ko TH ech npock'kipenne... The unique feature of the manuscript
Khlud. 117 is also a lack of indication on reading the Paroemias: Khlud. 117
is the only Slavonic manuscript of the Presanctified Liturgy known to
us, that does not provide references to the Old Testament readings.*
In the Q.p. .67, and Q.p. 1.68, the Paroemias follow the Entrance, in the
Uvar. 46, they follow “The Light of Christ...” The service books HAZU III
a 32 and Uwvar. 574, in accordance with modern practice, mention the
Paroemias two times: before and after “The Light of Christ ...” However,
this “rite of light” significantly differs from the modern rite. First of all,
both service books require performing the exit from the altar with the
Gospels (Uvar. 574, fol. 119v: ...n fomk. ERIERAKTE. .&. « BkKo. ch. CRRYIAMH. H
ck. rvanems ...).5% On Wednesday of Cheese-fare Week, the manuscript

(84) It is possibly related to the performance of the Hymn “O, gentle
Light...” (see, p. 22, and note 59).

(85) The Syn. typ. 42 does not contain any indication of the Paroemias, but
in this manuscript, the whole description of the ordinance of the Vespers of
the Presanctified Liturgy is omitted, starting with “Lord, I have cried to you,
hear me...”

(86) We do not know about other Slavonic manuscripts, which provide an
indication on the exit from the altar for the exclamation “The Light of Christ...”
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also requires the Entrance with the Gospels.*” Secondly, before the ex-
clamation, “The Light of Christ...,” both manuscripts contain the Prayer
of the priest, “O Master, Lord our God...,” read during the Small Entrance
(with the Gospels) during the Liturgy of John Chrysostom.

In the HAZU III a 32 and Uvar. 574, the Vespers of the Presancti-
fied Liturgy end with the indication for singing “Let Israel hope in the
Lord...” for the period of Cheese-fare Week, and “Let my prayer arise...”
for the period of Great Lent. The service books HAZU III a 32 and
Uwvar. 574 are the only known Slavonic manuscripts, in which “Let Is-
rael hope in the Lord...” follows the Greek manuscript of the Typikon of
the Hagia Sophia, namely, it is sung according to the rite of the Great
Prokeimenon with three verses of Psalm 103:%

Uvar. 574 (fol. 121r — fol. 121v) ~ HAZU Il a 32 (fol. 51v. — fol. 52r)

+. M 110 KOHYANHH ..M 110 KONILE
NAgHMH, NAGHMHH -5
AHIA ERZMAALLIL BhZI'A AH||

Ad OV|[moRAKETK
HZPAHAL HA T

W [Hma 1 A0 BRKA.
AR, ToIE.

X — A
CTH TH HE RRZHECECE CPILLE MOK
HH EKZREAOCTACE WUH MOH.

A
AKK. AA OVNIORA.

X — X
CTH .E. NH XOAH Eh AHENhIXh
NH Eh BEAHKHXk MAYE MENE.

AIIE. AQ OYTIORA.

ofu LT ante Ne carkpnyce
b BRZNECOKK NA ALIOY MOK.

Mills. AA OYTOR.
A TOARE. ..

Ad OVRAKTH
HZAb HA T
® [H 1 A0 B'RKa. -

X — A
C ' NE RhZHECECE CPILE MO
HH RKZREAOCTACE WUH AIH -

C HH XOAHX'h Bh REAHKHXK
HH Bk AHBHKIXh

¢ e He carkpuxhee
HH BRZHECOXKCE * ...

However, there is evidence for the replacement of “the rite of light” by the exit
with the Gospels. In the Triodion of the 13th century (manuscript F.n. 1.102
from the National Library of Russia), the following instruction about serving
the Presanctified Liturgy on Great Friday can be found (fol. 202r): ...u Buigae.
BhXS. Ch £V. H cB'RTh KRk NE pEMk...

(87) On the evidence of serving the Presanctified Liturgy during Cheese-
fare Week in the manuscript F.n. 1.102, see: Avicuins, [Tepsonauarvtviii cAassi-
HO-pYCCKUtl Munuxon..., 59, 73,74.).

(88) Cm. Amurrmesckuit, Jpestetiniue nampuapuiue Tunuxorvt..., 329-330.
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(cf. the Greek text on p. 24). Note that the HAZU III a 32 and the
Uvar. 574 have an indication on exclamation of the verses belong-
ing to this Prokeimenon by the deacon, which is not found in other
manuscripts, containing “Let Israel hope in the Lord...” In the service
book Uwvar. 46, unlike the Uvar. 574 and the HAZU III a 32, the verse
“Nor do I concern myself with great matters, or things too wonderful for
me...” (Ps 103,1) is absent. In the Uvar. 46, the first verse is “Let Israel
hope in the Lord...,” the second verse is “God, my heart is not haughty,
nor my eyes lofty...,” the third verse is “Surely I have stilled and quieted
my soul...” Apparently, the difference in the description of the way to
perform “Let Israel hope in the Lord...” in the Uvar. 46, compared to the
Uvar. 574 and HAZU 111 a 32, can be explained not by the negligence
of the scribe, but with the current liturgical practice, since the perfor-
mance of “Let Israel hope in the Lord...” is also described in the Book
of Paroemias O.p. 1.13. We should note that the Slavonic Typikon of the
thirteenth century Syn. 330 indicates a different way of performing
the “Let Israel hope in the Lord...” (fol. 6r): ...Aa oyNsBAKTK HZAK HA Fa.
T .a. M HE BRZHECECA cpLE moke. A naue mene..., that is, the Syn. 330 pre-
scribes performing “Let Israel hope in the Lord...” not in the form of the
Great Prokeimenon (with three verses), but of the regular Prokeimena
(with one verse).”

In the Q.p. 1.68 and Khlud. 117, the singing of “Let Israel hope in
the Lord...” is not mentioned, and in the Q.p. 1.67 only the first verse
“God, my heart is not haughty, nor my eyes lofty...,” is mentioned. The
performance of “Let Israel hope in the Lord...” in the same form is in-
dicated in the Books of Paroemia of the fourteenth century, Syn. typ. 49
(fol. 13v), and Syn. typ. 51 (fol. 191) from of the Russian State Archives
of Ancient Acts, as well as in the manuscripts of the Old Russian
recension Syn. 604, YaMZ 15472, O.p. 1.4, O.p. 1.5,° and the Rogozh.
kladb. 566 (the service books of the Old Russian recension Syn. 598

(89) A similar note is contained in the Typika Syn. 333 (fol. 95r), and Syn.
905 (fol. 158v).

(90) The Syn. 330 prescribes performing the Great Prokeimena for Easter,
the Nativity of the Lord, the Baptism of the Lord and for the Matins of Great
Saturday (see the section on Great Prokeimena in M. Ckasaaaanosud, Toakoguiil
munuwon, BbIIL II (Kues, 1913) 141).

(91) Note that the method of finishing “Let Israel hope in the Lord...,” that
is described in detail in the O.p. 1.5, is not consistent with an indication of the
Uwvar. 574 on the priest performing the end of this singing.
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and Sol. 1016/1125, referring to “Let Israel hope in the Lord...,” do not
reveal its contents).

Both the Codex Q.p. 1.67 and the earliest Slavonic service book
Syn.604 have an indication of “Let Israel hope in the Lord...,” but do not
mention “Let my prayer arise...” In the other five service books that are
considered here, the description of the Vespers ends up with the rubric
about “Let my prayer arise...” In the service books that contain “Let Is-
rael hope in the Lord...” (Uvar. 46, HAZU III a 32, Uvar. 574), there is an
indication of singing “Let my prayer arise...” starting the first Monday
of Great Lent.” The contents of the singing of “Let my prayer arise...,”
in the service books of the thirteenth—fifteenth centuries, as a rule, are
not revealed in detail. The exceptions are the manuscripts Uvar. 46,
Uwvar. 574, and HAZU Il a 32. For example, in the Uvar. 574, (fol. 122v-
124v), “Let my prayer arise...” is described as follows:

.. A umcTE e ® nofiea :

Nil. BhZrAdlh. NPRMOYAPOCTh NPOCTH RhNhMEME MHPh ReRMb.

AMI || AQ CE HCNPARHTH MATEA MOR [IKO KAAHAO NPRAKL TOROK. RhZAKHH
POV MOHIO KPKTRA REYEQNAIA :

MK, T

cPH 1 BRZRAKS TEE'R || OYCARILIN ME FH RRNMH MACK MOAHTRH MO kit

BhZORY K TER'R
AR AA CE Henpa:
¢ .R. MI0A0KH ChXPAPHIE OVCTOME MOHMB H || AKEPH WIpaskeNH WoYCTHAK

MOHX K
ARIE. A CE HCNPARM:
¢ I, NE OVKAOHH cflA MOKTO. Bl CAORECA AOVKARHA NENLIERA||[TH BHNH
w rgRekyh.
Ad CE Hcn.

A
ARIE. BRZAKNH poyKoy. ...

Both, the Uvar. 574 and all other manuscripts that cite “Let my prayer
arise...,” donot contain deviations from the present order of verses. The
HAZU 1II a 32 and Uvar. 574 provide an indication of the exclamation
of the verses in “Let my prayer arise...” by the deacon; other manuscripts
do not specify the method of performing “Let my prayer arise...”

(92) According to the modern Typikon, the first day of serving the Pre-
sanctified Liturgy is Wednesday of the first week of Great Lent. According
to the Studite practice, the Presanctified Liturgy was performed all days of
Great Lent starting the first Monday (see: AvicuimH, Ilepsonauarvtviil cAassiHo-
pycckuil munukon..., 74-77).
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Concluding the description of the Vespers of the Presanctified Lit-
urgy in the manuscripts in the Studite tradition, we should present the
structure for the ordinance of the Vespers of the Presanctified Liturgy
in the form of a Table, where the sign “+” indicates the presence of the
liturgical element in the ordinance, the sign “-” indicates the absence
of such references, and the sign “0” indicates the lack of relevant pages
in the manuscript. Roman numerals designate, respectively, the fol-
lowing manuscripts: I — Q.p. 1.68, I — Khlud. 117, IIl — Uvar. 46,1V —
Q.p. 167,V — Uvar. 574, VI — HAZU Il a 32.

Table 6.
I I 111 v |V VI

“Blessed is the Kingdom...” + + + + + 0
Trisagion - + + + _ 0
Psalm 103 + + + + + 0
Prayers at the Lighting of the | + + + + + +
Lamps

Prayers of the Entrance - + - - - -
Great Litany + + + + + +
Kathisma - + + - - -
“Lord, I have cried to you, hear | + + + + + +
me...”

Prayer of the Entrance + + + + + +
“O gentle light...” - + - - + +
Paroemia + - - + + +
“The Light of Christ...” - + + - + ¥
Paroemia - - + - n +
“Let Israel hope in the Lord...” | — - + + + +
“Let my prayer arise...” + + + - + +
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II. THE GREAT ENTRANCE
1. Liturgy of the Catechumens

After the Vespers, the ordinance of the Presanctified Liturgy is
continued with the Litany of Fervent Supplication (“Let us all say...”).
Then, before the Great Entrance, there follow the prayers and the
Litany of the Catechumens, Prayers and Litany for those Preparing
for Enlightenment (baptism), two Prayers and the Litany of the Faith-
ful, and the exclamation, “According to the gift of your Christ...” These
parts of the ordinance are present already in the earliest Euchologion
Barberini 336 (8th C.).” The specific feature of the initial part of the
Presanctified Liturgy from the service books of the Old Russian recen-
sion is the absence of the Prayer and the Litany for those Preparing
for Enlightenment in most manuscripts.” The Prayer “Manifest your
countenance, Master...” and the Litany “As many as are preparing for
Enlightenment...” are found in only four out of sixteen manuscripts:”
Sol. 1016/1125, Sof. 519, Syn. 598, and YaMZ 15472.*° In some Greek
Euchologia, the Prayer for those Preparing for Enlightenment is either
missing, or bears a different name.”” Thus, the Barberini 336 contains
the text of the prayers of the Presanctified Liturgy on fol. 37r — fol. 43v,
and, separately, the Litanies at fol. 260v — fol. 262r. In the series of
prayers, the text of “Manifest your countenance, Master...” is called the
Prayer for those Preparing for Enlightenment (e0x1 eig Tovg TROg TO
ayov Bwtiopa evteeTiCopévous)™ and in the Book for the Deacon it is
called “the First Prayer of the Faithful” (e0x1) mot@v ). Presum-
ably, such a record in the Greek protograph resulted in the fact that the

(93) ParenTi, VELKOVSKA, L'eucologio Barberini..., 42-48, 310-314.

(94) All other Slavonic manuscripts of the Presanctified Liturgy that date
to the thirteenth — fourteenth centuries and do not belong to the Old Rus-
sian recension, contain both the Prayer and the Litany for those Preparing for
Enlightenment.

(95) Here we speak about 16, and not 17 manuscripts, since part of the
pages from the manuscript O.p. 1.4, that contain the ordinance of the Presanc-
tified Liturgy, are missing, specifically, the pages on which the Litany and the
Prayer for those Preparing for Enlightenment might have been written.

(96) Prayer for those Preparing for Enlightenment is also present in the
service book Syn. 604, but the corresponding Litany is absent.

(97) Marartus, H Aettovpyia..., 54, 60.

(98) ParenTI, VELKOVSKA, L'eucologio Barberini..., 42.

(99) Ibid., p. 312.
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service book Syn. 604 contains only the Prayer for those Preparing for
Enlightenment, and the Litany for those Preparing for Enlightenment
is missing. With all that, the Litany of Peace for the Faithful (“Again
and again, in peace let us pray to the Lord...”) is shown twice in the text
of the Liturgy: the first time after the Prayer for those Preparing for
Enlightenment, and then, at its usual place after the Prayer for the
Faithful.

Another specific feature of the initial part of the Liturgy is the pres-
ence of two additional petitions in the initial Litany of the Liturgy of
the Catechumens in the manuscripts Sof. 525, Syn. typ. 40: yie moatica
Z4 ABHI LAPK: HIPE MoAHMeA taxke w X'k kang - (fol. 85r in the Syn. typ. 40).
The second of these petitions, which is absent in the modern service, is
also present in the Syn. 598. In addition, after the exclamation “For you,
O God, are merciful...” that finishes the first Litany, the Syn. typ. 40, 1. 85
contains a short Litany for the Dead with a regular exclamation rako i
KCH IE'H MOKOH | 2KHROTh --.

2. Prayers of the Great Entrance

All service books of the Old Russian recension contain a reference
to the singing of the Hymn “Now the hosts of heaven invisibly worship...”
during the Great Entrance. Most manuscripts provide only the open-
ing words, while the full text is contained only in the Sof. 525 and Syn.
typ. 40. We should note that there exists some archaeological material,
containing the text of “Now the hosts of heaven invisibly worship...” from
the same period as the service books of the Old Russian recension. This
is the fragment of old frescoes from two churches, of St. Clement and
of the Savior, discovered in the last century during the excavations in
Staraya Ladoga.'® The modern Slavonic text of “Now the hosts of heaven
invisibly worship...” has a lexical different reading from the Greek text:
“fear —love.” The manuscripts Sof. 525 and Syn. typ. 40, following the
Greek original, include the reading “fear,” as well as the service books
Q.p. 1.68, Corovi¢'7, and the inscription from Staraya Ladoga.'”' Howev-
er, the reading “love” was already quite widespread in the fourteenth

(100) H. E. braHAEHBYPT, Apxeorozuteckue uccaedosanusa 6 Cmapoii /ladoze
1886-1887 22. (Canxr-IlerepOypr, 1887).

(101) On the inscription, see: T. B. POXAECTBEHCKAS, Tumsr stturpadudae-
CKuX TeKCTos B Haamucsax Jpesnent Pycn XI-XV 8. (Hosropoa, Knes, Zaso-
ra, laama), Die Slawischen Sprachen 28 (1991) 122-124; ona XEg, bozocaysxkeotivie
mekcmul 6 uepkoeHoil anuzpaduxe opestett Pycu, Busanmunopoccuxa 1 (1995)
303-311.
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century service books, for example, in the O.p. 1.48, Decani 119-123,
Krusedol Zh IV64.

According to the modern service books, the Great Entrance begins
with burning incense at the Holy Gifts. While burning incense, the
priest recites Psalm 50.' The publisher of the Greek texts Muraitis re-
fers to the Codex of the turn of the thirteenth—fourteenth centuries, Si-
nai 971, as the earliest Euchologion mentioning the reading of Psalm 50
at the Great Entrance of the Presanctified Liturgy,'® but the reference
to Psalm 50 can be found in all the manuscripts of the Old Russian
recension, which confirms the antiquity of pronouncing this Psalm at
the Great Entrance. In the Euchologia of the twelfth century from the
National Library of Athens No 662 and No 713, there are instructions
for not pronouncing the “Cherubim prayer,” that is, the prayer, re-
quired for reading during the Great Entrance at the Liturgy of John
Chrysostom. However, a number of Euchologia contain a contrary indi-
cation. In particular, the manuscript of the thirteenth century Sinai 982
cites the first words of this prayer “No one bound by worldly desires and
pleasures is worthy...” during the Great Entrance of the Presanctified
Liturgy.'™ A rubric with the same content is present in the service book
of the Old Russian recension Syrn. 598: mo. B 1wa cAY. HHKTO 3KE A0CTOIN
ceazaguine (fol. 61v).1% The instruction on including the prayer from the
Liturgy of John Chrysostom into the ordinance of the Great Entrance
during the Presanctified Liturgy corresponds to the general trend of

(102) Ywmn Boxecrsennnia autyprum Ilpexxaeocssmennsix Japos BO
Casaryio u Beaukyio Yernipegecsatauily, in: Cayxeonuxk, 4. 2 (Mocksa, 1991)
425.

(103) Mararths, H Aettovpyia..., 75.

(104) Ibid.

(105) Slavonic service books of the thirteenth—fifteenth centuries, in addi-
tion to “No one bound by worldly desires and pleasures is worthy...,” contain the
instructions on reading the Prayer “O God, sitting on the Cherubim and Glorified
by the Seraphim...” (Khlud. 117, Uvar. 46, Syn. typ. 40, Syn. typ. 43 and others,
see, p. 39), as well as the Prayer “Master and Lord, who visit us in mercy and com-
passion...” (Q.p. 1.67, see, p. 41). at the Great Entrance. The edition of MararTHz,
‘H Aettovpyia..., mentions six Greek manuscripts of the Presanctified Liturgy,
that have the Prayer “Master and Lord, who visit us in mercy and compassion...”
(see, note 116). In the Greek Euchologia, the Prayer “O God, who in mercy and
compassion hast looked upon our humility...” from the Liturgy of Basil the Great
can be found in the Sinai 971 (13th-14th C.), and the Philotheos Monastery on
Mount Athos Ne 177 (1332) — see: AMuTPMEBCKIN, Onucanue AUMypzuieckux
pyxonuceit..., T. 2, 250, 270.
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introducing liturgical elements from the Liturgy of John Chrysostom
and Basil the Great into the Liturgy of the Presanctified Gifts, already
noted by Uspensky.'%

The manuscripts Khlud. 117 (fol. 48v — fol. 49r) and Uwvar. 46
(fol. 82v — fol. 83r), and the service books of the Old Russian recen-
sion Syn. typ. 40 (fol. 88v — fol. 89r) and Syn. typ. 43 (fol. 69r — fol. 69v)
contain the Prayer at the Great Entrance “O God, sitting on the Cheru-
bim and Glorified by the Seraphim...,” made by the priest. This prayer
is not found in other manuscripts of the Presanctified Liturgy of the
thirteenth—fifteenth centuries.'” We do not know Greek manuscripts
of the Presanctified Liturgy that contain the Prayer “O God, sitting on
the Cherubim and Glorified by the Seraphim...” However, this Prayer can
be found in the Greek texts of the rite of Tritekti (tottéxtn),'® that has
disappeared now, as well as in the texts of the First Hour of the “asma-
tiki akolouthia” (&dopatkn akoAovOia), both in Greek and Slavonic
sources.'”

In the service book Syn. typ. 40, the Prayer “O God, sitting on the
Cherubim and Glorified by the Seraphim...” is entitled “mo & negenocn”. In
the Khlud. 117, and in the Uvar. 46 and Syn. typ. 43, the Prayer does
not have a title, but the position of “O God, sitting on the Cherubim
and Glorified by the Seraphim...” in the ordinance of the Liturgy clearly
indicates that the Prayer was delivered by the priest at a time close

(106) Ycnenckun, Autyprus IHpexaeocssamennsix dapos..., 178.

(107) The Prayer, “O God, sitting on the Cherubim and Glorified by the Sera-
phim...,” is present in the Slavonic manuscripts of the Presanctified Liturgy
of the sixteenth century, for example, in the service books Sof. 556 (fol. 207t —
fol. 207v), Sol. 1023 (fol. 121v) from the collection of the National Library
of Russia (the presence of the Prayer in the Sol. 1023 is mentioned in:
A. A. Avwmrpuescknit, bozocayskernue 6 pyccxoil yepxsu 6 XVI sexe (Kazans,
1884) 140).

(108) The service of Tritekti starts exactly with the Prayer “O God, sitting on
the Cherubim and Glorified by the Seraphim...,” which is entitled the Prayer of the
first Antiphon in the manuscripts (see, for example, the Barberini 336 — Pa-
RENTI, VELKOVSKA, L’eucologio Barberini..., 87, the Sinai 957 — AMUTPUEBCKIT],
Onucanue Aumypzuveckux pykonucei..., T. 2, 9).

(109) For example, on fol. 70v of the Greek Codex No 213 from the Pa-
ris National Library (Amutpuesckii, Onucanue Aumypzuieckux pykonucei. ..,
T. 2, 1003), on fol. 115v.-116r of the Slavonic Trebnik Syn. 675 from the State
Museum of History, that contains the prayers of the “asmatike akolouthia”
(for the Slavonic manuscripts, see: E. I'l. Anaxosckunt, Yun mpumexmu (Kues,
1908) 9).
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to the transfer of the Gifts, apparently, during the singing of “Now
the hosts of heaven invisibly worship...” In the manuscript Khlud. 117,
before the text of “O God, sitting on the Cherubim and Glorified by the
Seraphim...,” it says: “niawk cuan ngenna”, followed by: “u nocragnTs
CTHA AdpH Kaawkaca nicko n owoya.” In other sources, the reference to
the singing of the Hymn “Now the hosts of heaven invisibly worship...”
also precedes the Prayer “O God, sitting on the Cherubim and Glorified
by the Seraphim...”

This is the text of “O God, sitting on the Cherubim and Glorified by the
Seraphim...,” according to the manuscripts Khlud. 117 and Uvar. 46:'1°

Khlud. 117 (fol. 48v — fol. 49 1)

BE CRAMAH HA XEPOVRHM'K -

H © cepadrMa cAdBACA -
NPHUZPH NA NH ChBPEHHA -

H HEACHNHA PABKI TROA

H BKCTABH « OVMi HA

Bh NACAAHKENHE TROEA BAFOCTH
HCTPLINH HH

W BCEro NOMHLUAENHI «

Ad cBETOME TROHME NPOcRELAEMH «

H BOAER « TEOER ONPARAAEMH HA ECE
Akao Baaro .

clloRH RhecA HH

HERENOMOY LighCTRR ChUETARLIECA

'k HZEPANKNHMH TEOHMH -

MTREAMH CTHA BILA + H BECR cTHKK
A

Reefa -

Uvar. 46 (fol. 82v — fol. 83 r)

BE CRAMAH NA KEPORHME
H © c'RpagHMB cAARHMBIH
NPHZPH NA NH cHrRPENKIA PABKI CH

I B'hCTARH Oy Mk HALlIk
A CAOROCAORKI CH TROHKI EA'TH
HCTOP'KIHH 3KE Hisl T'H

BCEMO NOMBILIAENKIA BPAKHIA

Ad CERTOMS TROIMK | NPOCERTOM S
npocgRIlakMH

BOAER « TROER SNPABAKEMH -
clioRHMcA

HEHOMOY TROEMS LLPKCTRHIO -
CRUETARLIECA
Ck HZEPANNHMH TEOHMH -

KO Thi ECH Bk HLUL H TE CAARNR
A

B'hZAEMb

WY H CHOY H CTMOY AXOY -

(110) The text of the prayer, “O God, sitting on the Cherubim and Glorified
by the Seraphim...,” from the Syn. typ. 40 and Syn. typ. 43 can be found in the
Appendix on p. 64. The Greek text of this prayer from the ordinance of the
Tritekti is published by A. A. Amutpuesckint according to the Sinai 957 (Onuca-
Hue Aumypzudeckux pyxkonucei..., T. 2, 9), and PARENTI, VELKOVSKA, L’eucologio
Barberini..., 87, 88 according to the Barberini 336 (see also: M. Arpranu, Kax
Moruruco bozy dpestue susarnmuiiyvl: Cymourvtil kpyz 6020CAYxkKeHus no OpesHuM
cnuckam Busanmuiickozo Eexorozus (Aucc., lenunrpaa, /enunrpaackas Ay-
XOBHas akagemusi, 1979) 223).
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Although the Prayer “O God, sitting on the Cherubim and Glorified
by the Seraphim...,” is included in the ancient Cathedral service of
Constantinople both in the service of the First Hour, and as the initial
prayer of the Tritekti, the source of the appearance of the Prayer in the
Presanctified Liturgy is undoubtedly the rite of Tritekti. This service
was a part of the daily circle of the Cathedral service during Great
Lent, and was closely associated with the Liturgy of the Presancti-
fied Gifts, which, according to Simeon of Thessaloniki, was never
performed without the Tritekti in the Church of Hagia Sophia in Con-
stantinople."" The manuscripts of the Typikon of the Great Church
provide instructions on the performance of the Tritekti on Wednes-
day and Friday of Cheese-fare Week, during Great Lent, Holy Thurs-
day and Holy Friday.'?

The liturgical term “Tritekti” was used in the Slavonic liturgical
manuscripts to denote the Lenten service of the Third and the Sixth
Hour, but we do not know of any Slavonic manuscripts of the Tritekti
service."” Nevertheless, since we do not have evidence on perfor-
mance of the Slavonic service of Tritekti, and the Greek Euchologia
contain the Prayer “O God, sitting on the Cherubim and Glorified by the
Seraphim...” in the ordinance of the Presanctified Liturgy, the ques-
tion of whether “O God, sitting on the Cherubim and Glorified by the
Seraphim...” found its way into the Slavonic manuscripts of the Pre-
sanctified Liturgy from the Greek Liturgy, or was borrowed by the
compiler of the Slavonic service directly from the rite of the Tritekti,
remains unsettled.

The Russian service book Q.p. I.67 requires reading the Prayer “&e
nockiyien nack MacThio W pespoTamn...” at the Great Entrance. In Q.p. .67
it bears the title marga ngknocoy (fol. 71r). This prayer is present in the
manuscripts of the Liturgy of Apostle James''* and is one of the few
liturgical elements recorded by early Slavonic manuscripts that go

(111) On the service of Tritekti in Symeon of Thessaloniki, see: PG 155,
cols. 649-753.

(112) Marteos, Le Typikon de la Grande 'Eglise..., 4,72,78,292,293; AMUTPUEB-
ckuit, Apesretiviue nampuapuive Tunuxonot..., 137, 324. In Great Thursday, after
the Tritekti, the full Liturgy was performed.

(113) Greek manuscripts, related to the rite of Tritekti, are listed in the
study of ArpaHll, Kak moruruco bozy dpesnue susarmutitv..., 231-238.

(114) B.-Ch. MERCIER, La Liturgie de S. Jaques. Edition critique, "avec traduc-
tion latine (Paris, 1946) (PO, 26.2) 190-192.
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back to this Liturgy.""® The question of the impact of the Liturgy of
Apostle James on the Slavonic Liturgy requires a separate study. The
greatest interest represent the cases, where for the Slavonic liturgical
element from the Liturgy of the Apostle James it is not possible to
find a corresponding Greek intermediary, that is, a document prior
to the Slavonic manuscripts, that contains the element of the Liturgy
of the Apostle James in the same place of the liturgical ordinance
as the Slavonic source. However, the Prayer “&e noctkiyien nacs macmhio
n epporamu...” does not belong to such cases. The intermediaries,
through which the Prayer found its way into the Q.p. 1.67, most cer-
tainly were the manuscripts of the Greek Liturgy of the Presanctified
Gifts. Muraitis mentions six Euchologia in this connection."® Three of
them (11th century Paris. gr. 391, 14th century Paris. gr. 328, 14th—-15th
century Paris. gr. 324 from the Paris National Library), contain both
the Prayer “Master and Lord, who visit us in mercy and compassion...,”
and the Prayer “O God of ineffable and unseen mysteries...” that follows
the Great Entrance. In the other three Euchologia, the Sinai Euchologion
of the twelfth century Syn. 973, Syn. 971 of the thirteenth—fourteenth
century, and the manuscript No 177 from the Philotheus Monastery
on Mount Athos, the Prayer “O God of ineffable and unseen mysteries...”
is absent.

This is the text of the Prayer “Master and Lord, who visit us in mercy
and compassion...” from the Q.p. .67 (fol. 71v — fol. 73r):

MATRA « NEEHOCOY « N « TaH < BE NOCKYIEH HACK MACTHIO H LIEAPOTAMH -
RAAKO T « H || AAPORARKIN AKPZHOREHHE NAMT CHBPENKIMT « H NEAOCTOHNKIM
JABOM™s TEOHM™s + CTATH NPE CTMb TROHMb KhgTRKHHKOMb « H MPHHOCHTH
TERE » CAOR'RCHOYKO CHIO M BECKEROHWHOYK) MKRhOTROY « W HAWHKS rgkekyh -
NPHZPH NA MA NENOTPRENATO PAEA TROKTO « M WMKIM Mord NpkrgRulennia - Za
TROMK MAJAHIE + WHHCTH MH OYCTHE H CPILE + © RCAKOI CKEROHKI H AWTH H AXA -
OVAORAH MA CHAOK CTI'0 TEOKFO AXA « H NPHUMH CAOYKEOY CHIO « EATOCTRINI
PAAH TEOKIA « NPHEAHIKAILIARICA K CTMOY || TROKMOY HKhpTRRNHKOY « BAMOROAH
M BAAFONPHIATKHOMS ERITH « MPHNOCHMWIHMS TH CHMs AAPOMTs « HAUIHMH
POVKAMH + CHMEPATICA ZA MAK NEMOLIL « NE WRKOZH MENE T TROKIO AHLLA « NE

(115) A detailed (but not complete) list of instances, where the elements
borrowed from the Jerusalem Liturgy of Apostle James, appear in Slavonic
liturgical sources, can be found in: C. MyrETOB, JcTOpudaecknit 0630p 4MHOIIO-
CAeA0BaHIISI IIPOCKOMUANY A0 «YcraBa Autyprun» KoHCTaHTHHOIIOABCKOTO
narpuapxa ®uaodes (OTAeABHBIN OTTUCK cTaTelt u3 Ymernuil 6 obujecmee Ato-
Oumeneii dyxosrozo npocseujenus 3a 1893, 1894 r.) (Mocksa, 1896) 225-229.

(116) Marartus, H Aettovpyia..., 39.
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WMPAZH MOKEMO HEAOCTOHHLCTRA « Nk MOMHAOYH MA BE 110 REAHL'KH MATH TROKH -
H NPRZhpH BEZAKOHHIA MOI « AA HEWCOVIKENKHO MPHCTOVNA « NPRAS AHUbMb
CAARKI TROK « H AOCTOHN BOYAOY « WKPHAENHIA « EAHNOUAAOTO CHA TROErO «
H HE [AKO KOPABAL IMP'RXY HEKAKUYHM'h BOVAOY - IEH 'H BCEMOTKIH oV CARILIkI
MArﬁzo\{ MOKO » ThI || BO KCH AKId ReAULCKAR 0 RERX™S KR H coyijlaia noMoyn ©
TERE NPOCHMs + RCEMAA H HBINK H NPHN -

7

in the service
book Q.p. I.67 almost entirely corresponds to the Prayer of the Presanc-
tified Liturgy from the earliest of known Greek sources, the manuscript
Paris. gr. 391'. The text of this Prayer in the manuscripts of the Liturgy
of Apostle James in several places supplements the Paris. gr. 391, but
these additions are not reflected in the Q.p. 1.67, which is further evi-
dence of borrowing the Prayer “&e nockiyien nacs MACTHIO H pEAgOTAMH...”
not from the Liturgy of Apostle James, but from the Greek Liturgy of
the Presanctified Gifts.

The Prayer “Be nockiylen Hacs MACTHIO H LIEAPOTAMH...

3. Dialogue of the Clergy

In the manuscript Khlud. 117, the Prayer “O God, sitting on the Cheru-
bim and Glorified by the Seraphim...” and the rubric n nocTARHTH cTHA AdpH
kaawkaca nicno n owoya are followed by the dialogue between the priest
and the deacon, which usually finishes the ordinance of the Great En-
trance at the Liturgy of John Chrysostom and the Liturgy of Basil the
Great. The existence of this dialogue in the ordinance of the Presanc-
tified Liturgy is the unique feature of the manuscript Khlud. 117. We
do not know about other Slavonic and Greek manuscripts or printed
editions that contain the dialogue between the priest and the deacon in
the text of the Liturgy of the Presanctified Gifts after the transferring of
the Holy Gifts to the Holy Table.

This is the text of the dialogue, along with the dialogue from the
Liturgy of Basil the Great from the same manuscript Khlud. 117:'*

(117) Mararmss, H Aettovpyia..., 61, 62.

(118) See: MERCIER, La Liturgie de S. Jaques..., 190, 192.

(119) There are substantial differences between the dialogues from the
Liturgy of Basil the Great and the Presanctified Liturgy in the Khlud. 117, how-
ever, this is the usual case in the early manuscript tradition. The presence of
different forms of dialogue in the formulas of the Liturgies of John Chrysos-
tom and Basil the Great in the same Codex is known both from the Greek (cm.
R. Tart, The Great Entrance (Rome, 1975) (Orientalia Christiana Analecta, 200)
299) and Slavonic sources (see: A. C. Cavuxui, Anaaor cBsIIeHHOCAYXKIUTe-
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Liturgy of Basil the Great Liturgy of the Presanctified Gifts
(fol. 27r) (fol. 49r)
noms - rae A cHE -
BAOAORHTE CRLIENNH « BATAORHTE CTHH «
3 A AW .
AXb CThIH HAHAETK HA TA - s .
i KT AXb CTRIH NAHAE NA TA
G OChHMTA TA RAKO -
A -
NOMANH MA BAKO
9 TN nnk -
NOMANETH NA Bk BRAH MbNE No Faoy
Bk LJKCTEH cH TROEMOY € MpoMis

In the written sources of the Liturgies of John Chrysostom and Ba-
sil the Great, the dialogue appears initially in very brief form starting
in the tenth century. In more complete form, similar to the dialogue
from the Khlud. 117, it can be found in the Euchologia, starting from
the twelfth century.’® Since the service book Khlud. 117 is dated to the
last quarter of the thirteenth century,' that is, to the time close to the
emergence of the developed forms of the dialogue in the Byzantine
sources, the phenomenon of the emergence of the dialogue in the Lit-
urgy of the Presanctified Gifts requires special consideration, since it
may be important for the study of the origin of the dialogue as a part
of the Liturgy.

The form of the dialogues in the Khlud. 117 substantially differs
from the version, contained in the printed sources until recently. In
contrast to the dialogues from the Khlud. 117, the key phrase from the
dialogue in the Liturgy of John Chrysostom, contained in the printed
service book, “The Holy Spirit will come upon you, and the power of the
Most High will overshadow you” (Lk. 1, 35) is pronounced by the deacon
and is addressed to the priest.'”? However, in the manuscript sources
of the thirteenth—fourteenth centuries, both variants of the distribution
of roles in the dialogue can be found. In order to clarify the specific

et mocae Beankoro Bxoga B caapsanckux cayskednnkax XII-XIV sexos, XB
2 (VIII) (2000) 245, 250, 251, manuscript O.p. L.5).

(120) See: Cavuxui, Amaaor CBAMIEHHOCAYKUTeAel. .., 243.

(121) See, note 43.

(122) See: Cavuxunt, Amaaor CBAIMIEHHOCAYKUTeAelt. .., 253.
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features of the dialogues in Khlud. 117 in comparison to the manu-
scripts that belong to the same period, it is necessary to explore the
dialogue from the Liturgies of John Chrysostom and Basil the Great
in the Slavonic manuscripts of the thirteenth and fourteenth centuries.
Comparison of the Khlud. 117 with the manuscripts of the thirteenth
and fourteenth centuries shows that the distribution of roles in the dia-
logue which is recorded in the Khlud. 117, coincides with the distribu-
tion of roles recorded in most of these sources. However, the dialogues
in Khlud. 117 have some specific features which do not correspond to
the text of the dialogue in other manuscripts. First of all, the dialogue
in the Liturgy of the Presanctified Gifts from the Khlud. 117, lacks the
deacon’s petition that follows Lk.1, 35 and is contained in all other
sources of the thirteenth and fourteenth centuries (lines 7, 8 of the dia-
logue from the Liturgy of Basil the Great). Second, in both other dia-
logues from the manuscript Khlud. 117, the traditional response of the
priest to this petition from the service books of the thirteenth and four-
teenth centuries, “Let the Lord remember you...,” is absent.'” Instead,
the phrase is cited in the dialogue from the Liturgy of Basil the Great,
which does not occur in other service books (lines 10, 11). Thirdly, the
phrase, “May it be to me as you have said...” (Lk. 1, 38) from the dia-
logue in the Presanctified Liturgy (lines 10, 11) completes the dialogue
in other service books of the thirteenth and fourteenth centuries, and
belongs not to the priest, but to the deacon. The only exception is the
dialogue in the Liturgy of Basil the Great from the manuscript O.p. L5,
where the phrase “May it be to me as you have said...” occupies the same
place as in the Khlud. 117.'*

Thus, the text of the dialogue from the Liturgy of the Presancti-
fied Gifts that is contained in the manuscript Khlud. 117, is general-
ly consistent with the text of the dialogue from the Liturgies of John
Chrysostom and Basil the Great in the Slavonic manuscript tradition
of the thirteenth—fourteenth centuries. The differences from the most
common forms of dialogue in these sources usually also occur in other
manuscripts. The most significant feature of the dialogue from the
Liturgy of the Presanctified Gifts, as compared to other versions of
the thirteenth and fourteenth centuries, is its more concise form. The
abbreviated record of the dialogue in the Presanctified Liturgy can in-
dicate that the dialogue in its oral form was originally present in this

(123) See: Cavuxun, Jnaaor cBAIIEHHOCAYKUTeA . .., 245.
(124) See Ibid., 251.
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Liturgy. Thus, the presence of the dialogue in the Khlud. 117 may be a
trace of an ancient tradition, but the absence of other evidence relating
to the dialogue in the Presanctified Liturgy makes it more plausible
that the addition of dialogue to the Liturgy of the Presanctified Gifts
in the Khlud. 117 represents a local tradition that did not enjoy wide-
spread occurrence.

ITII. COMMUNION
1. Preparation for Communion

After the Great Entrance and placing the Gifts on the Holy Table,
the preparation for Communion begins. The deacon pronounces the
Litany of Supplication, “Help us, save us, have mercy upon us and keep
us, O God...,” followed by the general Prayer “Our Father...,” two si-
lent Prayers of the priest, “O God, alone good and compassionate...,” and
“Give heed, Lord Jesus Christ our God...,” and the exclamation, “The
presanctified Holy Gifts for the holy people of God.” The presentation of
this part of the ordinance in the earliest Slavonic manuscripts of the
Presanctified Liturgy generally coincides with the modern ordinance.
As a particular feature of this part of the service in the Old Russian
recension, we should note the text which is contained in the service
books Sof. 521, Syn. 892 and O.p. 1.4. This text describes the exclama-
tion of verse 17 of Psalm 50 before the prayer, “Give heed, Lord Jesus
Christ our God...”:

Sof. 521 (fol. 44r) Syn. 892 (fol. 52r) O.p. L4 (fol. 28v)
B'BZARHIM W EWZARES - N0 -
PYUH rATh TaH rogk pyu'k . pEdE .
M oyeTk Mo M oyeTHk MoH M oyeThik Mom
WREPZELLIN WREPZELWHN - WEk -

OYCcTA Mold R'hZR

In modern liturgical practice, Psalm 50, 17 (“Lord, open my lips, and
my mouth shall declare your praise...”) is pronounced by the priest be-
fore the beginning of the Liturgies of John Chrysostom and Basil the
Great,'” and by the reader in the beginning of the Matins, before read-
ing the Six Psalms.'* The instruction of the service books O.p. 1.4 and
Sof. 521 on pronouncing this verse: “gozake® ropk pyuk” corresponds

(125) Cayxebrux, 9. 1 (Mocksa, 1991) 94.
(126) Yacocros (Mocksa, 1980) 43.
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to the way the modern priests do it before the Liturgy of John Chryso-
stom or Basil the Great.'”

In the manuscripts of the Studite tradition that do not belong to the
Old Russian recension, Psalm 50, 17 in this place of the ordinance of the
Presanctified Liturgy is also mentioned in the manuscript Khlud. 117
(fol. 51v): M VeThNE MOH WREPKZEWH yeTa MOR BRZRRCTATH XRAAY TRA - .
The evidence of the service book Khlud. 117 is important, because it
shows how widespread the reciting of Psalm 50, 17 before the Prayer
“Give heed, Lord Jesus Christ our God...,” was in the Slavonic Liturgy of
the Presanctified Gifts: Psalm 50, 17 occurs not only in Russian manu-
scripts of the fourteenth century, but also in a manuscript of the late
thirteenth century from Western Bulgaria (see note 29).

The Greek Euchologia that were used for the critical edition of the
Liturgy of the Presanctified Gifts, do not mention Psalm 50, 17 in this
place of the ordinance.'” However, the Prayer “Give heed, Lord Jesus
Christ our God...,” occurs in the Liturgy of Basil the Great, of John
Chrysostom, and of the Presanctified Gifts. Moreover, in all Liturgies
itis located in the same place of the ordinance, before the exclamation
“The holy Gifts for the holy people of God” (“The presanctified Holy Gifts for
the holy people of God” in the case of the Presanctified Liturgy). Verse
17 of Psalm 50 is mentioned in some early Slavonic manuscripts of
the full Liturgy, for example, in the ordinance of the Liturgy of John
Chrysostom from the service book Sof. 518."° Therefore, the most like-
ly source of Psalm 50, 17 in the Slavonic Liturgy of the Presanctified
Gifts were the Slavonic Liturgies of Basil the Great and John Chrysos-
tom. The widespread usage of the custom to pronounce Psalm 50, 17
before the Prayer “Give heed, Lord Jesus Christ our God...,” points to the
early appearance of this rite in the Slavonic Liturgy of the Presancti-
fied Gifts.

The Prayer “Give heed, Lord Jesus Christ our God...” is called the
Prayer of the Anaphora, because in the Liturgies of John Chrysostom
and Basil the Great, this prayer is pronounced before the priest lifts up
the Holy Bread above the paten with the exclamation “The holy Gifts
for the holy people of God.” In the earliest Euchologia, the Prayer “Give

(127) A. . Teorruesckmit, Yuronocaedosariue boxecmeeritoir Aumypeuu
(Kwues, 2000) 88, 89.

(128) Mararruz, H Aettovpyia..., 62, 76.

(129) See fol. 35r: i oyemhik Mol WRKPZEWN OYCTA MO BWZRECTATH KRAAY
TROK.
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heed, Lord Jesus Christ our God...” is absent from the Liturgy of the
Presanctified Gifts. It appears the first time in the Greek manuscripts
of the eleventh century.”® The Prayer “Give heed, Lord Jesus Christ our
God...” is also absent in one of the manuscripts of the Old Russian
recension — the service book Syn. 598. All manuscripts contain the
exclamation “The presanctified Holy Gifts for the holy people of God” (“The
holy Gifts for the holy people of God” in the Syn. 604).

2. Communion of the Clergy

The Communion of the clergy starts after the exclamation, “The
presanctified Holy Gifts for the holy people of God.” The Communion is
preceded by one of the most important liturgical rites of the Presancti-
fied Liturgy: the blessing of the chalice by immersing the Sacred Host
into it.

The modern practice of placing the Holy Body into the chalice, and
pouring warm water in silence (“nuurdxke raaroan”’), as well as pro-
hibiting the clergy from drinking from the holy chalice immediately
after partaking of the Body of Christ, and the prohibition of Commu-
nion for infants in the Liturgy of the Presanctified Gifts,** is based
on the notion that at the Liturgy of the Presanctified Gifts, the chal-
ice contains wine that was not transformed into the Blood of Christ:
“HEO AlJIE H CRALIENNO ECTh RAOMKENTEM YACTHILLI ETHO, NO HE MQEcSIECTRENNO B
KpOVKh R'_.?K’EC'I‘KENNSIO, ﬂONE}KE N(;A NI'iM'h CAOBEC(; CBAIIJEN.I.A NE l'I'I'OVI_IJACA Z'A"ﬁ, I?;KW
ERIRAET'A Bk AHTSPrIAXK RACIATA REAHKATW H 1WAKNA ZaaTo$crarw.” % This view
is articulated in the service book, in the chapter, “Statement on certain
corrections in the service of the Presanctified Liturgy,” first introduced
into the service books at the time of Patriarch Ioakim, in 1676, by Eu-
thymius, the corrector from the Chudov Monastery, on the basis of an
article of the Trebnik (Kiev, 1646) of Peter (Mogila), the Metropolitan

(130) In the edition of Marartus, H Aettovpyia..., 62, the Euchologion
Paris. gr. 391 of the 11th century, that was mentioned above several times, and
manuscripts from the National Library of Athens Ne 713, the Byzantine Mu-
seum of Athens Ne 5, and Sinai 973 of the twelfth century were mentioned as
the earliest containing the prayer, “Give heed, Lord Jesus Christ our God...”

(131) Msbapaenme o HeKMX UCHpaBAeHUsX B cayxkenuu IIpesxxgeocss-
IIEeHHBII AUTYpruy, in: CayxedHuxk..., 9. 2, 428.

(132) C.B. bvarakos, HacroapHast KHUTa CBSIIIEHHO-1IEPKOBHOCAY KUTE A
(Mocksa, 1993) T. 2, 289.

(133) VsbsaBaeHme o HeKUX UCIpaBAeHMAX B cay>KeHun IIpexxaeocs:-
IIeHHBLA AUTYPIUn..., 430.
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of Kiev."* An equivalent of this article neither exists in the Greek Hi-
eratikon nor in the service books published prior to 1676.'* In the old-
printed liturgical books (the service books of 1623 and 1646, and the
Typikon of 1641), in the Liturgy of the Presanctified Gifts, it is required
to immerse the Holy Body into the chalice (the rite of the Commixture)
and to add warm water into the chalice (the rite of Zeon) according
to the Liturgy of John Chrysostom."** Handwritten service books also
indicate the correspondence of the rites of preparing the Holy Gifts for
Communion at the Presanctified Liturgy and the practices used at the
Liturgies of John Chrysostom and Basil the Great.

The earliest Slavonic manuscripts of the Liturgy of the Presancti-
fied Gifts often do not describe how the clergy prepares for Com-
munion, and as a rule, the manuscripts contain a brief instruction on
Communion “according to the custom.” This statement is contained
in the service books of the Old Russian recension Syn. 604, Sof. 518,
Sof. 519, YaMZ 15472, Syn. 598, Syn. typ. 40, and Rum. 398. Other
manuscripts of the Old Russian recension, Sol. 1016/1125, O.p. 1.4,
O.p. L5, and Syn. typ. 43 (as well as the service book Khlud. 117) in-
dicate that the priest should pronounce the liturgical formula “The
fullness of the Holy Spirit” at the immersion of the Holy Body into the
chalice — the words that the priest says when he puts the Holy Body
into the chalice according to the modern ordinance of the Liturgies
of John Chrysostom and Basil the Great.”” In this form, the rite of
the Commixture is recorded in most of the Slavonic manuscripts of
the Liturgies of John Chrysostom and Basil the Great from the thir-
teenth—fourteenth centuries.

Two service books of the Old Russian recension, Sof. 526 and Rog-
ozh. kladb. 566, provide a different liturgical formula for the rite of the
Commixture at the Liturgy of the Presanctified Gifts, “Mixing the Holy
Body and Blood...,” that goes back to the Liturgy of Apostle James.'**
The Sof. 526 (fol. 63v) provides the instruction: ...ns. ® e7ro xaksa Raarae

(134) Bamokos, YUnn Antyprum Ilpexxaeocssamennsix Jdapos..., 273. All
discussion of the Chalice in the Liturgy of the Presanctified Gifts follows the
article of Karabinov, see note 20.

(135) Bamniokos, Yun Antyprun Ilpesxxaeocssinennsix Japos..., 272.

(136) Ibid., 276, 277.

(137) Cayxebnurx, 9. 1 (Mocksa, 1991) 159.

(138) F. E. BricuT™MAN, Liturgies Eastern and Western. I: Eastern Liturgies
(Oxford, 1896) 62; MERCIER, La Liturgie de S. Jaques..., 228.
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B NOThipk FAA -+ carkwenne oTro mTkaa u Kpore xa Ba..., and the Rogozh.
kladb. 566 (fol. 31r) provides the instruction: ...rzdi nons pacmk ca xakga.
| RAATAKE B NOTH MaA carkwiee omro ik ...

The manuscript of the Old Russian recension Slav. 1, as well as
the Liturgy of the Presanctified Gifts from the service book Q.p. 1.67
(fol. 75v) contain both formulas, the “Mixing the Holy Body and Blood...,”
and “The fullness of the Holy Spirit” ...n BAarakTh TkAo B uaWw Fas -
carKIIENHIE cTArO TRAA H UTKNKI KP'hRE FA NAWIEMS ICA KA + BCEMAA H HBI NPH -
HCMMKANENHE cTa AXA amuik <> ... the Slav. 1 (fol. 83r — fol. 83v) contains the
phrase: ...n Zears vacTh ® o1 Thaa « NPEKPIAT Y& « FATH « carKLWENHIE YTHAMO
TRAA H KPORE A HALLEMO ITX -+ ALK » HCIOANH OUE YALLKO CHIO « N « HCMOANENHE
cTro AXa + adt «... The phrase “Mixing the Holy Body and Blood...” is
also present in the ordinance of the Liturgy of John Chrysostom in the
manuscripts Slav. 1, Q.p. .67, and in some other service books of the
thirteenth—fourteenth centuries.

The service book Rogozh. kladb. 566 is the only one from the manu-
scripts, belonging to the Old Russian recension, that mentions the rite
of Zeon along with the rite of Commixture (fol. 31r): ...AkmK. BAHRAK
oyKpo. pE tcnoann wie ui...'*" In the manuscripts belonging to the Studite
tradition, the rite of Zeon is mentioned in the manuscript HAZU III a
32 and Uwar. 574. After the exclamation, “The presanctified Holy Gifts for
the holy people of God” and the instruction on singing “One is Holy...,”
these manuscripts contain the following text:

(139) The study of the rite of Commixture in the Slavonic manuscripts of
the thirteenth—fourteenth centuries can be found in: A. C. Cayuxkui1, Buszan-
tuiickue antyprudeckue unHsl «Coeannennus JAapos» n «Teraorsr». Pan-
HUe caaBsHcKue Bepcyy, BB 65 (90) (2006) 126-145. A special attention in
this article is paid to the Syro-Palestine formula, “Mixing the Holy Body and
Blood...,” that can be found, in addition to the Slavonic manuscripts of the
Liturgy of John Chrysostom, in those Greek manuscripts of this Liturgy, that
originated in Southern Italy. Various forms of the rite of Commixture in the
earliest Slavonic manuscripts of the Presanctified Liturgy of the thirteenth—
fourteenth centuries, correspond to the forms of the rite of Commixture in
the contemporaneous Slavonic manuscripts of the Liturgy of John Chryso-
stom (it is directly stated in the Liturgy of the Presanctified Gifts from the
service book Uvar.46 (fol. 861): ... Ta « Aomn XAKER « €k VKAZANHEME + [AKO IKE I
B's IWHORE CAOYIKET...).

(140) The rites of Commixture and of Zeon in the manuscript Rogozh.
kladb. 566 are discussed in the article of Cayvukun, Busantuiickue antyprmde-
ckne ynHb «Coeaunenns JAapos»..., mentioned above.
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Uvar. 574 (fol. 160r—fol. 160v) HAZU 11 a 32 (fol. 59v)

5 — A
AhIZ‘I. MAETh. I'IOI'IO\r. HCMALNH BAKO.

NoMk. RZhMh EAHNOY YECTh. ®Th M BhZhMb. Nk, ® cTro xakea

CTRIHKK AAQORA. EAHNOY YECTh.

RhAAMAK Bl HALIOY T'AIE. RhAAMAKTH Bk YALIOY [AE.

OCMALNIENHIE CTTO AXA AMHHK. HCNAKHENHIE CTTO AXA “+ AKIA. AMNK

AHIAKS. BhA'RRAKE OYKQoMk. BARH AbId. BAFRH BARO OVKpOMK =

RAKO OYKQONk.

Nilk. TOMAOTA cTA AXA AMHN: Nilk FAE. TONAOTA CTFO AXA <> AkH.
amu -

The phrase “The warmth of the Holy Spirit” does not correspond to
the modern custom of adding warm water to the chalice “in silence,”
while serving the Presanctified Liturgy. However, this phrase also dif-
fers from the modern liturgical formula menaora kg Henoans axa craro. !
The study of Slutsky,'*> along with the results of the examination of the
rite of Commixture, also contains the description of the rite of Zeon
in the earliest Slavonic manuscripts, containing the Liturgies of John
Chrysostom and Basil the Great. According to the manuscript tradi-
tion, the phrase, “The warmth of the Holy Spirit,” in the thirteenth—four-
teenth centuries is the usual formula for the blessing of Warm Water
in the Slavonic Liturgy. Thus, as opposed to the modern tradition, the
manuscripts of the thirteenth—fourteenth centuries that contain the
earliest Slavonic versions of the Presanctified Liturgy, use formulas
from the Liturgies of John Chrysostom and Basil the Great not only for
the rite of Commixture, but also for the rite of Zeon.

3. The Ending of the Service

The most detailed description of the ending of the Communion
in all manuscripts of the Old Russian recension, is contained in the
O.p. 1.4 on fol. 29v:

...'KBUH + KH + NOIOTh E'WKYCHTE H RHAHTE Ta « NMOKAAH « CThIIa AAGKI -
TAA CHLE W TaH « BWZHECHCA HA NECA B « 1o « B'WZrAd « BeRraa v HBINK « W
NPHCH <> IREILH « XBAAMM TA XE BE NALIK [AKO CNOAOKHA NKI KCH + TIPHYACTHTHCA
cTMb TRAR TROKME « H YTKHRH KP'WEH TEOKH « HZAHIANS Z4 BCh MHQ'h « Bk

weTaga.

(141) Cayxebnux, 1.1, 160.
(142) Note 139.
(143) Further in the O.p. 1.4 the pages are missing.
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The indication of the “Koinonikon” or Communion verse, “Taste
and see...,”"* included in the current service, is a trace of the ancient
tradition of singing Psalm 33 during Communion.'* The verse, “Taste
and see...” is also mentioned in other manuscripts of the Old Russian
recension: Sol. 1016/1125, Syn. 598, Syn. 892, Rum. 398, and Slav. 1.

The exclamation “Be exalted, God, above the heavens...,” now is made
by the priest, when he transfers the Gifts from the Holy Table to the
Prothesis. It is contained in five service books of the Old Russian re-
cension, Rogozh. kladb. 566, Syn. 604, O.p. 1.4, Slav. 1 and Sof. 526. The
Syn. 604 states that the words “Be exalted, God, above the heavens...,”
are pronounced by the deacon, and the priest responds with the
words, “Always, now and ever...” The service books O.p. 1.4 and Rogozh.
kladb. 566 do not directly state which of the clergy exclaims “Be ex-
alted, God, above the heavens...” However, since after this there follows a
special instruction for the priest to pronounce the subsequent phrase,
“Always, now and ever...,” it is likely that the deacon’s exclamation, “Be
exalted, God, above the heavens...” is meant here as well. The subsequent
transfer of the deacon’s words to the priest is another manifestation of
the trend of reducing the role of the deacon in the Liturgy of the Pre-
sanctified Gifts (cf. note 106).

Codex HAZU 1II a 32 (fol. 59v — fol. 60v) contains the following
prayer, read immediately before the Communion of the clergy: “...&e
WCAABH WCTARH H MPCTH Me MRWINATG « ch A'K|[ANHIG MH BOAKHA KE H HEROANAI HAH
CAOROMB HAH A'RAOMB HAK NOMBILIAENHIEM CTROPHXK RCRXh ME NPOCTH KO BAMBIH
GARKOAWELLL + AAKFOTPLIRAHRE H MNOTOMAOCTHRE MATRAMH NY-RNENOPOUNKIE TH
ATEPE HEWCOVHKAENNO CIIOBH ME NPUETH NPRATOK H HECKRPKHNOKE NOHUECTHIE + R
WCTABAENHE l'p'kXOK'h H Bk 2KHZHNh B'k‘INO\"IO BEh WYHLHENHKE ZAkIXh MLICAEH < Eh
NPOCE'RIENHIE ZANORKAEH TH 1AKO ThI M KECH CTHNIA NALIA XE BE NAWL H TERR cAARS ||
BhCHAAKME WILOY H CHoy « cTaoy Axoy...” Other manuscripts of the Studite
tradition do not have this prayer in the text of the ordinance of the
Presanctified Liturgy.

In all manuscripts of the Old Russian recension that preserved the
end of the Presanctified Liturgy, it ends with the prayer of Thanksgiv-
ing for Holy Communion, “We thank you, God the Savior of all things...”
and the prayer behind the ambo, “Master almighty, who fashioned cre-
ation with wisdom...” The service books Sol. 1016/1125 and Syn. typ. 43,
unlike all the other manuscripts of the first recension, provide an in-

(144) Ps33,9.
(145) Ycnenckmn, Autyprms Ipesxxaeocsamennsix dapos..., 181.
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dication of singing “Blessed be the name of the Lord...” (Ps 112, 2). At
the present time, “Blessed be the name of the Lord...” is both a part of the
Presanctified Liturgy and the Liturgies of John Chrysostom and Basil
the Great.

At the end of the ordinance of the Presanctified Liturgy, all service
books of the Old Russian recension have a short (consisting of one
sentence) Prayer at the consumption of the Gifts. This Prayer, “Hav-
ing finished the Divine...” has insignificant differences in all the manu-
scripts of the first recension, except the manuscript Rogozh. kladb. 566
that contains a different text (see Appendix, pp. 70). We should note
that in the modern service book, another prayer for the consumption
of the Gifts is provided: “O Lord our God, who led us into these most holy
days...” Although this prayer is not found in the manuscripts of the
Old Russian recension, it appears in some Slavonic service books of
the fourteenth century, including the manuscript of the Studite recen-
sion, the service book HAZU III a 32 (fol. 62r) from the first half of the
fourteenth century.'*

For the Prayer behind the ambo, that precedes the Prayer for the
consumption of the Gifts and is read by the priest before the end of the
Liturgy, all the service books of the thirteenth—fourteenth century con-
tain the Prayer “Master almighty, who fashioned creation with wisdom...,”
which is also the Prayer behind the ambo in the modern ordinance
both of the Slavonic and Greek Liturgy of the Presanctified Gifts.'"
However, some Greek Euchologia, along with the usual prayer behind
the ambo that finishes the ordinance of the Liturgy, contain addition-
al prayers behind the ambo with different content depending on the
feast or day."#

(146) In the Greek Euchologia, this prayer appears already starting in the
tenth—eleventh centuries. See: Mararrus, H Aeitovpyia..., 63.

(147) The critical edition of the Greek manuscripts of the Presanctified
Liturgy also provides only this prayer (see: MarartHx, H Aettovpyia..., 58-59,
63,77.)

(148) On the prayers behind the ambo in the Greek Euchologia, see: T. M1-
N1sci, Le preghiere dei codici criptensi, BBGG 2 (1948) 65-75, 117-126; 3 (1949)
3-10, 61-66, 121-132; 4 (1950) 3-14; A. Jacos, Les prieres de I'ambon du Bar-
ber. gr. 336 et du Vat. gr. 1833, Bulletin de I'Institut historique Belge de Roma 37
(1966) 17-51; 1DEM, Les prieres del'ambon du Lening. gr. 226, ibid. 42 (1972)
109-139; 1pEM, Nouveaux documents italo-grecs pour servir a l'histoire du
texte des prieres de I'ambon, ibid. 42 (1972) 109-144; R. Tart, Toward the Ori-
gins of the Opisthambonos Prayer of the Byzantine Eucharistic Liturgies, OCP
72 (2006) 5-39, 305-331.
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These prayers are present in the earliest Euchologia; moreover, the
earliest of them, the Barberini 336, contains a number of prayers be-
hind the ambo for the Liturgy of the Presanctified Gifts (those prayers
bear a title “Evx1) émotapPwvog eio td ponyxopéva” in the manu-
script'®®). Special festal prayers behind the ambo can be found in the
Slavonic prayer books.'* The prayers with a title that mentions the Pre-
sanctified Liturgy, are not found among them, but three manuscripts,
Rum. 398, Syn. 598, and Arch. D9 from the Library of the Academy of
Sciences, contain a prayer with a beginning that coincides with one of
the five prayers from the Barberini 336, which are named in this manu-
script “the prayers behind the ambo of the Liturgy of the Presancti-
fied Gifts.”"! In the Slavonic service books, this prayer is entitled the
“weekly prayer behind the ambo” (Rum. 398) and the “prayer behind
the ambo for all festal days” (Arch. D9). (In the manuscript of Syn. 598,
the prayer does not have a title). Thus, although the earliest Byzantine
prayers behind the ambo of the Presanctified Liturgy have entered the
Slavonic Liturgy, we do not have evidence of their impact on the direct
service of the Liturgy of the Presanctified Gifts.

(149) ParenTI, VELKOVSKA, L'eucologio Barberini..., 305-309.

(150) On the prayers behind the ambo, contained in the Slavonic service
books, see: A. C. Cavukuit, 3aaMBOHHbBIE MOAUTBBI B PYKOIIVICHBIX CAaBSHCKIIX
cayxebnmxax, Busanmunopoccuxa 3 (2005) 184-211; R. TarTt, Proper Slavonic
Opisthambonos Prayers, Studi sull’Oriente Cristiano 10 (2006) 133-166.

(151) Cayukuir, 3aaMBOHHBIE MOAUTBBHL..., 199-201.
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APPENDIX

CRITICAL EDITION OF THE LITURGY
OF THE PRESANCTIFIED GIFTS
IN THE OLD RUSSIAN RECENSION

Because of the special significance of the Old Russian recension
for the historical and liturgical research of the Slavonic Liturgy, the
critical edition of the text of this recension has been made. The Old
Russian recension is identified, primarily, by the specific description
of the initial part of the ordinance of the Presanctified Liturgy. The
Liturgy is entitled, “The service of Holy Lent”; the text usually begins
with instructions for serving the Presanctified Liturgy on Wednesday
of Cheese-fare Week; the initial exclamation and text of the prayers
for the Lighting of the Lamps are not provided, and the description of
Vespers begins with the Entrance with the censer.

At the same time, as the textological analysis of the linguistic mate-
rial of the prayers from the Liturgy shows, the texts of the Old Russian
recension of the twelfth—fourteenth centuries were not subjected to ed-
iting and collating with the Greek original, and a large number of vari-
ant readings is associated with amendments and conjectures.”? Such a
long existence of the text in a controlled textological tradition leads to
the fundamental impossibility of providing a genealogical description
of the whole complex of manuscripts.

The text of the Old Russian recension is presented as a critical edi-
tion (editio cum notis variorum). As the main text, the ordinance the
Liturgy of the Presanctified Gifts from the manuscript Sol. 1016/1125,
is selected. The absence of part of the text (the prayer behind the ambo)
is supplemented with the service book Sof. 518. In the interlinear notes,
variant readings between the main text and the other fifteen manu-
scripts of the Old Russian recension, are provided.

The text is reproduced letter-by-letter with divisions into words;
the superscript letters are inserted into the main line, all the super-
script characters are not reproduced, line characters (full stop and a
sign at the end of the paragraph) are rendered in accordance with their
location in the manuscript; initials and lowercase letters are rendered
as uppercase characters.

(152) AoaHAcbEBA, Jumypeust Ipexoeocssierinvix 4apos 6 CAAGSHCKOLL pyKo-
nucrol mpaduuu..., 14.
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Table 7.
Manuscripts of the Old Russian Recension
. Date Desig-
No. | Location Call no. (Cen- .
tury) nation

1 State Museum of History Syn. 604 13 fot

2 National Library of Russia Sol. 1016/1125 | 14-15 |

3 National Library of Russia Sof. 518 13-14 | v

4 National Library of Russia Sof. 519 13 0

5 National Library of Russia Sof. 525 14-15 | ¢

6 Yaroslavl Reserve-Museum 15472 14 C

7 State Museum of History Syn. 598 14 n

8 State Museum of History Syn. 892 14 0

9 National Library of Russia Sof. 521 14 L

10 | National Library of Russia Sof. 526 14 K

11 | National Library of Russia O.p. 14 14 A

12 | National Library of Russia O.p. L5 14 V8

13 i‘ﬁﬁ; it?tt: Archivesof = | ¢ 440 | 14215 | v

14 | Russian State Library é{gégozh. Kladb. 14 1S

15 | Russian State Library Rum. 398 14 0
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Russian State Archives of
16 Ancient Acts Syn. typ. 43 15 e
17 | New York Slav. 1 14 0

The text has two levels of interlinear comments. The first level con-
tains variant readings of the text; the second level contains the lacunas
in the manuscripts and identifies the parts of the text, which are lo-
cated on the margins of the manuscript. If part of the main text, which
has a variant reading, is located on a single page, the lernma indicates
the number of the line (or lines) that contains this part of the main text.
Otherwise, the lemma, in addition to line numbers, also provides page
numbers. Further, the lemma provides the commented part of the main
text; after the lemma, variant readings are listed, separated from the
main text with the sign “].” When the variant reading applies to the
entire line, the main text is not repeated, but only the line number is
indicated.

In the text of the edition, the manuscripts are designated with letters
of the Greek alphabet (see Table 7). In the listing of variant readings,
the manuscripts that do not have this part of the text are indicated first,
then the variant readings according to other manuscripts are listed. In
the case, when the same reading occurs in several manuscripts, it is
provided according to the service book listed first among the manu-
scripts with such a reading. Phonetic and graphic differences, as well
as readings that do not change the grammatical form of the word, are
usually not taken into consideration. Variant readings related to scrib-
al errors are not shown.

Editorial additions are provided in brackets (). The names of the
main liturgical parts of the text are shown inside braces; Slavonic char-
acters that do not belong to the manuscript but restore the reading to
normalize the spelling are shown inside brackets; and italics designate
comments on the text. The following abbreviations are used: om. —
omittit/omittunt — omission of the text, add. — addit/addunt — addi-
tion to the text. The text of the initial part of the service with most vari-
ant readings (the Vespers and the Communion) is provided according
to all seventeen manuscripts in full, not in the interlinear comments,
but at the end of the main text. Breakdown into paragraphs, as a rule,
does not correspond to the manuscript.
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GAOVK(EA) - ¢T(A)TO MOGTA -

B cpea(y) « cuiponye(T)neim  nep(R)ai o meu(epk) o mHa

AHT(Y)pruH  « N0 CTHX(H)pay *

BLIHAET 0N H ALRK(O)H'L * Cb KAAHAHHLEW -

H TROPHT + MOA(HTRY) * BRIKOAHYIO « Be4(€)p'h H 3ayT(pa) H nmoa(y-
Ane) -

H p(e)ver - Ank(o)H + npemoyapoc(Th) np(o)c(TH) - AwA(H) o
cgkT THYH CTHIR .

H MOCEM MPOK(HMEN'S) « BeM(€)pHHI M0 OBRMAK » Tax(€) NAPEMHIA -

Tax(e) mhunie c(ne) « Aa oynorakTh H3(pan)an Ha r{o)c(mop)a o

koney, Ao ghk(a) - awp(n) Toxk(e) mhuuwe -

H MOCEM AAd CA HCOPARHTH M(0)A(H)TRA Mo cTHY r(0)c(noA)H Bo-
3RaX K ToE'k -

crige k(e) mkru 30 Reankor(0) NATKA

H nocemb + pivkmts Ben -

oTh Beem A(Oy)wa W BCEro no(MulUAEHHA) -I-
r{o)c(nop)n BeepepkuTeA B(0kK)e O(Te)Ih -
g(or)aThin m(n)a(o)cTHIO RA(A)IhI I (EAPOTAMH) - -
He XoTa cm(e)pru rpkwnu(ky) - -

0 npeynheTompHyh A(Akyh) -

MOMHAOVH HACH B(0XkK)e no B(eanyku) -:-

1 caozk(Ba)| wuH o i cAykBa £; 2 | om. u; B'b noueA(kanukn) o A+ uep(kan) -
noc(Ta) mo crhy(u)p(axs) v; ante Bk add. MOA(HTRA) « BBXhARHAA -I- REMEPH H
3A0(TPA MOACYAHE + XBAAMMD Ta + BA(A)FOAAPHM'B + H MOAHMBTHCA » BA{A)A(bI)KO
BCRY'h ¢ HCMPABH « M(0)A(H)TEHI HALIA * AKBI KaAHAS OpRA TOBOK « H He OyKAO-
HH C(€)PAILE HAIIHX® * B CAOBECA AOYKABLHAIA + H'h H3BABH Hbl W Bekys chrhu
AOBAIHHYS A (OY)lIL HALIMYX'L * AKO K'h TeRe r{(ocnop)H r(OCMHOA)H WHMH HALIH HA
Ta OYMBBAXOMS HE MOCPAMH HACH B(OXK)E HAlll -:- BE3® €Oy (an)r(€)AHIA + A KOAH
TPHIBOHD + Ch KANT(E)AbleMb §; 2 B'h ... HeA(B)ai | om.e, naZ; 2 cpea(y)] om.
v; 2 chiponyc(T)HKI| om. x,v, ChIpOMOYCTRHOVI0 3,5; 2 ned(k)ai| om. B,1m%,);
2 geu(epk) ] om. L,0,u; 2-3 Ha anwT(y)prun| om. & 3 ante no cTuy(u)pax| add.
Ha r(o)c(nop)u Bh3RAX 0; 4-14 | descriptions of vespers in the other manuscripts
are at the end of the text on pages 71 — 75 15 u mocemu]| om. n, Tax{(€) Ania(KOHR)
0LY %000, TaXk(€) L.V, OKTENLIO U, MOCEMb » ALIAKOH £.%,0, ALIAK(O)HD OKTEH(bIO) |,
ABIAKOHY H ARIK(0)H'h m; 15 BCH| BCH r(0CMOA)H OYCARI(lM) o, BCH Kk 1'(0)C(MOANY
1,%,5, BhCH r{ociop)y A, Ber r(ocnop)H EFei(H) ©; 16 0Th] om. v,p, 1 W 9,15 16 W]
om. £,0 H W 0,3,%,\,,v,5, HO; 16 BCero| om. v,3,6,0,,0,0; 16 NO(MBLILAEHHA) ]| om.
0,7,0,8,0,10,0,0; 17 B(0K)€] om. v,emu,e; 17 o(TE)L]| om. v,e.m,1,1,0,E,0, O(TE) L
HaW %,7; 18 BA{a)rki] om. v,e,p; 18 wi{eppoTamu)| om. oy,e,m,9,L,5,4,0,8,0; 19 rpk-
wan(ky) ] om. v.eme; 20 0] H 0 wy,5,e,00,u,0,m 20 a(akyxs)] om. v,e,0,0,
ard (k) xn 1 vatouix 5 arop (k)b varo(ipuys) v; 21 no] om. a,y,1,0,0; 21 B(eantykn) |
om. a7Y567Y}7O7p;

2 | Be3'b eoy(am)r(e)AHIA + & KOAH TPH3BOH'L » Ch KAHP(€)AblMb in margin §;
17-19 r{o)c(mop)u ... aw(ykys)] in margin 3
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non  moa(nreoy) npuakkny Tan(wo) .

r(o)c(nop)n 8(0xK)e Halh « npHARKHYIO CHIO M(0)A(H)TRY * MpH-
HMH & TBOHX'B PAES » H [OMHAOYH HBI N0 MHOXKLCTBY M(H)A(0)CTH
TROKIA * H LPEAPOTHI TROMA HHI'BIIOCAH HA HBI + H HA BCA AWOA(H) TBOM@

« vaipam W Tege B(or)aThim m(n)alo)crn -

moaumea o Ba(a)rogkpwk(ms) -
moaumea o apxuran(u)c(koyn(k) -:-
KUK MOAHMCA 34 BCH  Bp(a)T(nI0) -

non g(w)ara(a)c - ko m(n)a(o)er(n)es H  vABK(0AK)E(€)L,

TOYTIPOCTP + ABIAK(OH'B) MOMOAHTECA OrAALLEH (BIXh) - -
B'ROHO OraalIENBIX  NOMO(AHM'BCA) -

OFAACHTH 1A CAOBOMb HC(THHBIM) -:-

OTHKPRIETH HM'h  Hyar(reau) -:-

NPHKAHHHTL @ Kb CTR(n) -

1] om.d; 1 mon| om.Z, Tax(e) « mon v,en,t, ET(HTe)ak . Taxk(e) v; 1 npuaky |
om. v,n,0,Lu,0,me; 1 Tau(no)] om. v,el Lk v,Em 2 r{o)c(nopa)u] a Ty(TH)
r(o)c(mop)u b; 2 curo m{o)a(u)TRY | om. v,i,n,0,0,n, CHIO a0, M(O)AHTRY CH(10) b ,
cHio  nucana B iwan(os'k) cayxk(gk) n nuc(a)no Bo iw(a)nos'k v; 2-5 npuumu . ..
m{u)ao)ern | om. o,v,8,4,1,9,0,m,0; 35 W ... m(u)a{o)cTH | om. A; 3 TROHXK]
CBOHX'h &; 3 M| om.t; 4 BCA| om. & 6 | om.o; 6 MOAHMCA| H €LJIE MOAHMBCA
¥,%, ELIE MOAHMBC(A)E,N,%,V,0,%, ALAK(OHh) MOAHMBCA A2, ABAKOH. E€IJIE MOAHMBCA.
W, ARAK(OH'R). H €lfle moaHuMca p; 6 past] Ba{a)rorkpuk(mn) add. epe oycanunaru
r(o)c(mop)y &(or)y raac ¢, ku(ask) 9, ku(a)3u vam(e)m im(a)ple)k o; 7 | om. o
7 MOAHMEA]| H EL[IE MOAHMBCA v,Z,0, ELJIE MOAHMBE(A) €,%,1,V,0,T; 7 ApXHIEn(H)Cc(KO)-
n(e) | apxuenuckoymk namemn uma)p(exn) 3, en{u)c(ko)mk Z, wn(u)c(ko)mk na-
uI{emn) %,u,v,m,p, apxtien (n)c(ko)me Hamr(emn) A; 8 | om. a,e; 8 k€] om. 3,9\,
epe v,C , (€)ipe moaumnea o X(pu)c(T)k(anckoms) kpuac('k) epe oycanmuarn r(o)c-
(nop)y B(or)y raac m{o)A(H)TE(BI) ELfE 7, KIHE MOAHMCA 34 PaBA R(0XK)i(a) teaye
moanmea o x(pu)c(T)k{anckomn) 1, (H)ie moaumcA 34 paRnt B(OK)Hi im(ape)k -
Hijte moaHMCA 1axke W X{pu)c(T)K(anckoms) kaup('k) -r-mife v, e MOAHMCA 34
PAB(A) -I- €I1E O, H KIJIE MOAHMCA 34 PABBI B(OXK)HIA -i- W i€ o; 8 Bp(a)T(no) ]
om. 3,5, BpaThIO 3(a) ¥, BpATIO H 34 X,v; 9 | om. ¥,v; 9 mom] om. 3,8,5,9,h,v,x,
ET(nTe)an u, ante non add. u o kkTenun o; 9 B(w)3rala)c] om. v,8,e,0,1,m,%,1,0,1,0;
9 m(u)a{o)er(n)gn] 8a(a)rs n,v,E, Ba{a)yru(n) m; 9 H| om. m,v; 9 MABK(0AW)E(€)1y]
om.v; 9 past] wARk(oat0)E (€)1t add. cTh B(or)®m u T(eRe) d,c, B(Or) H TeRE CAAR(Y)
7, 8{or)® wen Ter (k) ¢, 8(or)n Toge 1, B(or)h 1; 10 past]| m(n)alo)er(n)en add. erpa
NPHAYMHTRC(A) 34 Oyn(OKOH) TY:K(E) MOM(OAHM'KCA) ELIE MOAHMCA W MPHC(HO)MA-
maTebm pash B(0K)HI HM(APE)K W OYCMENHI MOKOM  -I- €ljlé MOAHMCA KO Ad
r(ocnop)t B(0)rs Hawl -+ BB3FA{A)C IAKO Thi KCH 1 (0)C(NOA)H MOKOH i KHEOT®H V;
11 ToynpocTp| om. all manuscripts 11 Awlak(on®) | om. 8,Z,m,e,9,0,h,v,m; 11 oraa-
et (hiXh) | W OPAQLLIENBIY €,v, OFAALIENHH %L\, T,0; 12 BhpHo| BRpHHH W oe,l %, u,v,
o,m,p, B'RpHui v,5,1,1,0,%; 12 nomo(aumbea)| om. 0,3,{,9,0,p; 13 nc(THHBIM) | om.
¥,5,0; 14 OThKPBIKTH | H WKPLIETH &; 14 HM®] om. v, HM'B H T; 14 wyar(reau)i |
past tpar(rean)ic add.np(aBAbL) o,0,1,7; 15 HPHKAHHHTH| npumEcHTS o, 0 npHIEAH-
nerh L,E; 15 Ek(n)| om. 5 , €7k(n) u c(neoprrku) 9, ETku crow(n) »,A,v,m;

2 r(o)c(mop)u] amy (1) r(o)c(nop)n m{o)auTry cu(to) in margin &;
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MOA(HTRA) « 0 oraawen(s)y « TaH(HA@)

B(0%)€ B(02K)€ HALUL * SHXKHTEAKD H CARTEAI BRCAMLCKBIXS « XOTAH
BCBMB cn(a)CTiCA « H Bh PA30YM'B HCTHHLHBIH NPHTH + [PH3PH HA
PAEBI TBOI OFAAUIEHBIA * H H3BABH 1A W BETXBIA ALCTH * H KO3HH
NPOTHELHATO « H NPH30BH I B'h KH3Hb BRuHOVKO - npocskyam
HM'B A(OV)IIA H TEAECA + H MPHMETAR HX'H K'h CAOBECHOMOY TROKMOY
CTAAOY * HA HEMB >KE HMA TROK HAPEMECA -i

AIK(ON®) « cn(a)cH MOMHAOYH 3acTy(mu) -:-
OrAALLIENHH TAAB(bI) *
B(h)3r(Aa)c NOM A H TH ¢ HaMH CAABATH Np(k)u(b)cTHO(IE) -
ABRK(O)H « KAHKO oraawennn usupkre - oraawentu  H3ipkTe
+ wauko oraawenu(n) usupkre o
Aa whkTo W oraawennys HO KaHKO B'RpHm nak(wr) -

1] €T(nTe)ab. MoA(HTBA). TAH(HO). W OrAALIEH (BIXB) [, TAXK(E). NOMh., MOA(HTRY)
cHo ra(aroa)eTh. Tai(Ho). m; 1 MoA(HTRA)| nom MOA(HTRA) ¥,3,M,,9,0,0, Taxk(€)
moa(HTBA) &5 1 0] om. v,e,n,0,1, Tai(Ha) wv; 1 oraames(st)x| om. y,m,;; 1 Tau-
(nam) | om. v,3,m,%,A,v,0,%; 2 B{oxk)e 8(0:k)e| r(ocmop)n B(0xkK)e a,e,t,0,h,1u,8 B(OXK)E V;
2 H CARTEAI BCAURCKMY | H CARTEAI0 BCAULCKBIMT o,e,L,M,0,%,U,v,0,E,T,0, ChAKTEAID
BCAMBOKBIMG |, BCAYLCKHM'S §, BCAULCKBIML ChakTear ), 3 Beban cn(a)erica | aa
BCH CTI{A)COYTCA o, C(MAC)TH BhCA B; 3 MPH3PH| H MPH3PH ,1; 3 HA| HA HEl H HA
% Ha Hut r{o)c(mop)n u A &; 4 TROM| cBOM d.e,n,m; 4 H| om. {M,v,0,5,mpe; 4 1]
Yk &,1; 4 U] om. n; 5 MPOTHRKHArO| MAPOTHEHKIXK U, APOTHRHKIA W; 5 H| om.
€,0,%,v,0; 5 mpocekipara ... cragoy| npocekiparmnr poy)uwer u Thaomn « u npu-
MTH [A K'h HIBEPAHOMY CTAAOY o; 5 mpocekipara] u npocekipam 9,;; 6 u| om. ,0;
6 NPHMETAI | CHIPHYTAA £, IPHITH 1,v,0,5, .0, IPHYTAH X, OPHITA {; 6 HXH| om. 3,
A %,V,0,7,p; 6-7 TBOKMOY CTAAOY| CTAAY TBOEMY v; 7 HA| IAKO HAY; 7 HEMb| HH-
Xb € 7 HMA| uma €Tok all manuscripts; 7 TBOK| om. &; 7 HapeMeca| Hap(e)ueno
ERIC(Th) €, YTEThCA n; 8 | 3acTynH cn(a)c MoMHA(OVH) J, ARIAKON. 34CTOVTIH Crl{a)CH
nomuA(oyH) w, AbIK(0HL) 3acTynn cn(a)cH i momuaoyi £; 8 Abmak(ons)| om. 3,e,9,n,
v,r; 8 c(ayen | wocn(a)en B; 8 sacTy(nu)| om. v,,0,.,%,0, 3acTYAH C(h)XP(AHH)
AT, ChXpanH Hel B(0XK)€ v; O OrAALIENHH| W wraduienni v, 9 past| raag(st) add.
RAIIA OLE,%,\,0, BAlA 1(0)C(MOAE)RH MOKAOHHT(€) 1,7, Balta r(0)cnod(e)RH A.Z,0 HaLLIA
r(ocnope)Bu noka(onuTe) v; 10 B(b)3r(aa)c]| om. a,y,3,5,0,1,1,%,1,0,&,m,0; 10 mom |
om. ¥,3,6,4,1,0,M,4,9,7; 10 CAABATR]| CAABAT - H BocrkBAWOTE {,n,0,7; 10 np(k)u(s)c-
THO (1) | om. a,v,n,9,,v,E,m,0, past np(k)yu(s)cTro (i) add. n Beacaknnow uma TEOK wia
u c(s)Ha { , Beankoaknow um{a) A,m; 11 Awak(0)H]| om. v,3,n,9,%,\,v,E, HOf. NPOCTH-
PAIET AHTONH® & ALIAK(ON'®) 0, past Awlak(0)H add. npocTHpAIA AHTONK o, HPOCTipa-
€Th AHTOHA 3, MPOCTHPAIA CRHTOK rA(AroA€)T €, HpocTHpam ©; 11 usuykre] om. 9;
11 orAdulenHH| O wraauiesud v, 11-13 oraautennn uzigkre ... shpusixs nak(u) |
om. n; 11-61.13 oraawenun uziykre ... A()w(a)ms vammms u Ter(k) calary) |
om.g; 11-60.1 H3iykTe ... cuo moa(wTBY)| om. 3; 12 wauko oraawenn(n) nsuykre|
om. 9,p; 12 u3upx'kTe]| om. o,y; 13 Ad] H Aa 13 Aa ... nak(s) | om.y; 13 past Hk-
kTo| add.>keZ; 13 no| om.{0,,p; 13 tauko B'kpuniyx] om. o,7,9,%,u,0; 13 nak(ni) |
om. o,8,0,%,h,4,5,0, MAKKI MAKKI MHP(OMB) 1,7, MAKH i MAKKL V;
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Tax(€) CHIO MOA(HTRY) puH  B(OXK)E BEAHKHI H XBAA(HBIH) o
nPECTYNA ABK(O)HBHHKBI CH + H MOA(HTRY) - HO A0 Cpep(nr)
kp(b)crhm(nckon) chiy(e) moi -+ a4 Ha cpep(y) Kp(€)cThic(AHCKYIO)
« Ha AHT(Y)prui Mo MeH(ATH) « A0 REAHKOTO MATKA + HE PIH CEro
CTHX(A) * KAHKO OradlieHH H3HA(RTE) « HO Ce NPeKA3ANBIH « KAK Ke
TH MHC(A)HO CHi ARIAK(O)HLHHIH H MOA(HTRA) MPHELIBAIET « (W CPeA (hI)
« A -+ nep(kan) noc(Ta) « A0 BEAHKOrO MATKA « Of rOTOBAKLIHXCA HA
cTore kp (b (e)nue

MOMOAHTECA Oy IOTORAKIJAICA Kb NPockRijienuio
usnprkTe - Kanko kb npocgkipenuo usnpykre -

MOMOAHTECA HiKe Kb nipoce-hupennio r(0)c(nop)oy nom(oAHMBEA) - -

B'BPHHH Of FOTORAILIHXCA BPATHH HALIEH K'h CT(0)Moy npoce-kije-
Huo r(0)c(nop)y  MOMO(AHMBCA) -

KO Aa r(0)c(mop)s B(Or)s HAIWL OYTREPAHTH I  oykpknuTs @
r{o)c(mog)y -:-

AQ CMOAOBHTH A BO BPEMA MOAOEHO » EAHHHCKOMOY MAKKIEBITHIO
Waanue rpkyoms « u oyknuw nencrakunnomoy r(o)c(nog)oy nom(o-
AHM'BCA) -

npockRTHTH @ cR'ETOME pasoymHbimMb r(0)c(MOA)oy MOM(OAHMBCA)

OEHOBHTH 1A BOAOK H AOVXOMb I'(0)C(MOA)OY MOMOAHME () -:-

1-61.18 Taxk(e) ... wauko Bhpunty nak(st) | om. v,0,1,%6,u,v,0,8,m,0; 1-61.4 Taxk(e) ...
non MoA(HTRY) Tau(Ho) | cuio « m(o)a(u)yTroy - mo cpep (k) xpecThu(ancyku) - rn
cek mkoro o B(0xk)e BeaHknin 0 XBaa(bHBIH) o; 1 pun| om. {m); 1 past]| xgaa(s-
Hhit) add. HKe KHR(OTROPRHOI) T); 2 MPECTVNA| K NpecTynam {; 2 APeCTynA

. 0 H3BABHTHCA HaM| om. A; 2-10 npecTyna ... Kb npocshipennto nsnykre] cn-
1e moi cpep (k) Kp(h)CTh(IAHCKH)IA A0 BEAHKArO HATKA v; 2 CH| om.Z; 2 HO| om.
3 cuiy(e) moi| om. g; cuite momia(yn) 3; 3 a] om.d; 3 Ha ... awT(y)prui| W cpep(nr)
- Xp{n)crnma(mckon) Z; 4 no ven(aTu)| om. Z; 4 puu| r(aaro)an Z; 5 uzup(kre)|
om. 8,{; 56 KaK K€ TH| IAKO k€ {; 6 cHi ... ku npocghisenno] moa(nTBa) -
H ARIAK(0 )HHHK'R €AHKO WrAAlEHHH H3HA(ETE) - wraawtennn usupykre {; 8 past]
Erore kp(b)ipt(e)nne » add. a ce mo cpkan xpuoThe(mnciykn) - r(aaro)an 3; 9 km
npocehipgennio| Ha cB(a)Tow npockBIERHIC I(OCMOA)Y MOMOAHMBEA ;10 H3uyhTe |
om. g; 10 usuykre ... mxke kn npocrkipenuo r{o)c(nog)oy mom(oaHMnBeA)| om.
3; 10 naupkre] om. g5 11 r(o)c(nop)y mom{oaumnea)| om. ;12 oy| om. {,n;
13 NOMO(AHMBCA) | om. {; 14 rako| w ko C; 14 oykphanTs] w oykphauTs 3,7;
14-15 1 r{o)c(nop) | om. &; i r{ocnop)oy nomoaumnse(a) d; 16 ] u; 17 Waanni]
H WAAHH0 3,1, H Bh Waansk {17 rpkyomts| rphyoss 1,0; 17 nencrakusnomoy |
HeTaBHLHY 1,0 17-18 noM(0AHMBCA) | om. n,0; 19-20 | om. 7m; 21 MOMOAHMC{a) |
om. 7;

1 B{ox)e Beaukn! H XBaa(bhbin) | Furthermore the text of the first Prayer of the
Faithful is erased and the Prayers and the Litany of Catechumens are written over
the erased text

2-62.17 UPECTYNA ... O H3BABHTHCA Ham] missing sheets in A

2 npecTyna ... Kp(e)ip(e)nne| in margin b
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AACTh HM'b cRepuientie BRpk  r(o)c(nop)oy nomoa(nmnuca) -:-

npuuTeTh @ CTk(mb)  usspakmn ceokms cTayk r(o)c(noa)oy
1{OMOAHM'BEA) - :-

non MOA(HTRY) Tau(Ho) -:-

mBH BA(a)A(BI)KO AHILE TEBOK + HA FOTOBARIIARCA HA CTOK NpO-
cekipennie « u xkeaaropar rpkyxornoyto ckgepHoy WrpacTu o weskTH
HM'L CMBICAR H3RRCTH I B'h BRpk « OyTREpAH I BB HAAEXKH « CRepLIH
B'h AKOEBH OyABI 4(€)CThHLI X(pH)C(T)Aa TROKIO MBH + AAB'BILAIO CA 34
H3BABAEHHIE A (V)1 HALIHYX'R -3

cn{a)cH nomuAoyH 3acTyn(n) -:-
wke Kb npocehyienuio raagnl Bawa r{o)c(nope)BH NOKAOHHT (¢)

B(b)3r(aa)c @Ko Thi keu npocshipenne Ay )w(a)Mb HAWHMS H
Tes (k) ca(aBy) -:-

ABRK(OH'R) NPOCTHPAIA CBHT(0)€ FA(ArOAE)Th = KAHKO K'h 1pockk-
yennto u3upkTe o ke kb npocekipennto nzupykre -

KAHKO oraatuenud usupkre o Aa whkTo W oraamennly o HO
wanko BhpHuI nak(nl) -:-

moa(HTRA) BRpHBIMTL Tau(HO) -

1 ghpk] B ekphn 1 nomoa(nmnea)| om.n; 2 ETh(me)| B® ETkMbyn; 2 cROKME
crayk] crayk ceokmy; 2-3 n{omoaHmnca)| om. n; 4 mom| om. & 4 Tau(no) |
w Tan(ie) 5; 5 BA(A)A(KI)KO AHLE TROK| AHILE CROE BA(A)A(KKO 1; 5 HA roTo-
BabIpaacA| om. 3; 6 werkTn]| W werhkTH §; 7 1a B'h HAAEKH| BB HAAEKH D,(;
8 CBEPIIM B'h| CBEPIUH 1A B'h 7; 8-9 34 H3BABAEHHIC| H3IBABAEHLK 34 T 9 A(Y)WIL
Hawnyk | A(v)ua HamaZ; 10 cn(a)cH momuaoyH 3acTyn(u)| 3acToynH cn(a)cH mo-
Mmu(AyH) o,n, AHIAK(OH'B) - 3acTyOH cn(a)cn nomu{ay) {, AHRK(ON®B) -:- cna)cu
MOMHAOYH ChXPAHH HACH E(OK)€ CROKIO EAIAIOAATHIO B; 11-18 ke ... wauko &'kp-
uniy mak(nt) | np(k)m(y)ap(o)erh  -:- rako Tht keu npocekipennie nawe u Te(ak) o
11 wxke Kb npocehipennio] oyroTorawipiHHCA Ko npocekienniod; 11 Bawa| Haui(a)
n; 13 B(®w)ar{aa)c] om. 3,m; 13 A(p)m(a)MB HawmAh H]  Hawe n,C, Haw(e)
r(o)c(mop)u g(oxk)e Hawt 3; 14 u Ter(k) ca(ary)| om. 3; Terk caary B(h3)cha(aemn)
¢, Ter'k caaBy Benlaaems o(Th)i0 § cu(Hy) 1; 15 AbAK(oN®) ... ra(arcae)Th] (m)on
() POCTHPAKTE AHTON® 5, ALIAK(OH'R) 7, PACHPOCTHPAIA CRHTOK £ ; 15 KAHKO K'h pO-
ceRipennio n3npkre o wke kb npochipenno usnakTe] om. e 16 HkKe| exe
17 wauko oraatenun usuykre] om. 3; 17 aa whero ... gkpunimn Tau(no) | om.
17 W] om. m; 17 HO ... mak(mi)| om. {; 18 past] mak(wt) add. nak(bt) 1, NAKLI MH-
POM'E (OCMIOA) Oy MOMOAHMBE(A) B; 19 MOA(HTRA) BRPHHIMT TaH(HO) | MAKBI H MAKK!
MHPOME  -:- O ChBLULNHML MHPR 1 -:- 0 mupk Beero mupa Ba(a)ro(cromnun) -:- o
EThmb xpamk chmb -:- 0 H3BABHTHCA HaMh T BCAKO(ro) -:- mons » m(o)a{u)TBoy
- 0 BhpHbIXs « Tan(HO) o, om. ¢ MoA(HTRA) Tan(no) 8,v,,E, moa(HTBA) - w BhpHBIY -
Tau(Ham) C, MOA(HTRA) - 0 BKPHREIK 1, MON + MOA(HTRY) - Tau(o) « o RhpHBIXh 9,
non MoA(HTRY) Tai(Ho) 1, MoA(HTRA). 0 BRPHEIK. TaH(HO) %, TT(HTE)Ah. MOA(HTRY).
Tau (o). o R'KPHKIK W, 100 MOA(HTRY) o, MOMh. MOA(HTRY). 0 R'RpHKIXH. Tau(Ho) =,
MoA(HTRY) + 0 BEPHBIX® « mON « rA(AroA)eTh « TaH(HO) p;

11 mxke ... ra(aroae)Th| written in cursive uncial over erased text
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B(0K)€ BEAHKBI H XBAABHKI + HXKE KHBOTBOPLHOK CMEPTHIO X(pH)-
¢(T)a TROKro - B HeTAkHHIE HACH W TAA NPECTARHE® - Thl BCA HA-
WA MOBRCTRA + CTPAHBHATO OyM(b)PIHR(€)HHIA CROEOAH + EAATA
RA(A)A(B)KOY CHMB RHOYTPRHHH CMBICAS MPHCTARHR® + H WKO OYEO
HEMPHYACTHLHO AA EOYAETh  BCAKOMB 34k B'h 3pRHHH «  cAyXh XKe Kb
CAORECEM'B MPASARHOME HEMPECTOVTLHE « MM3KIK'E KE Ad M({H)CTHTHCA
W r(Aaro)A's HEMOAOERH'B » OMHCTH K€ HALUA OYCTHHBI XBAAALIAR T
r(0)c(MoA)H + PYKhl HAWIA CTROPH W 3ABIX'H  OEO  Bh3AEPKATHCA
Akmnun « TROPHTH K€ TOMBIO OyroAnHAm TeE'k « BCa HAwA OYABI H
MOMBILIAEHHIA Oy TREPKAM TROKWO  BA(a)r(0)CTHIO -:-

s3acTynu cn{acu) -:-

npemoyap(0)c(Th) M@KO MOAOBAKT - -

NAKBL NAKH MHPOMB  1(0)c(mop)oy  M(OMOAHMBCA) -
0 cBhluHEMh MHPpR u o0 cn(a)c(enun) -:-

o mupk Beero mupa Ba(a)ro(ycromnuu) -:-

o cThmn xpamk cemn mx(e) -

T

0 H3EABHTHCA HaMh W B(CAKaro) -:-

1 REAHKM H XBAABHKI | XBAARHGIH H BEAHKH %,&; 1 HXKE| HD; 2 MPECTARHBR] mpe-
CTABH {,7, MPECTABHBRIH %,&, IPHBEALIH 0 ; 3 CTPAHBHAIO | c*rp(a)c'rbuaro o,Y,€,m,5,L0,
4,0,E,0, CTPALLIHArO T; 3 CROEOAH| CROROAHER®™ {; 3 Baara] ra(a)run v, ga(a)raro
%E; 3 Baara Ba(a)a(snkoy| B(a)apr(si)ky Bala)rad; 4 Ba(a)a(snykoy| Ba(a)a(sr)ko
7% 4 Ba(a)A(eDKoy ... 0 wko | BA(a)A(KI)KO OYM'h OY'TPLHHH + H CMBICAR MPHCTARH
WKO v; 4 CHM'h] BCRM®E 1; 4 cmnican]| mommicah €; 4 ] om. 4,x,u,0,8; 4 WKO]|
wqH g5 4 oyEO| om. {; 5 HENPHMACTBHO| HENPHMACTHBI €; 5 AA BOYAETH| BYAH
% 5 Ad BOYAETh BCAKOMB| BO BCAKOMB Ad BYAET 7; 5 BOVAETh BCAKOME 34k Bh
3pkHun]  BYAYTH BCAKOro 3aa B'h 3pknem e; 5 Beakomb 34k B'R| BO Beakoms 34k
BO 9, B'h BCAKOMB 34K v, Beakomb 34k 0; 5 cayXh| H cAYXh 7; 6 CAOBECEM™ |
BCkM® 0; 6 M3KIKK] H @3BIKG LY, ante M3KKR add. OM(H)CTH K€ HAIA OYCTHHI,
6 ke| om. 1, HAWG ;6 M(H)CTHTRCA] W(H)CTHTHRCA o,v,5,1,0,%,4,9,0,E,m; 7 ante]
W add. W BCaKHIA CKBEPHLL H 7; 7 OMHCTH| H 0M(H)CTH L ; 7 Ke| om. x,u, H L,
r(o)c(mop)u &; 7 Ta| om. 9; 8 r{o)c(mog)n] om.E; 8 PYKBI| H PYKBI LU0, PYKRI Ke
%,E; 8 CTBOPH| CTBOPHE'® |, OYEO CTEOPH T; 8 OYEO0| om. o,0,7,0; 8 B'h3AEPKATHCA |
AEPRATHCA v, OYAAAATHCA 0, OYAEPKATHCA p; 9 TOMBIO| THKMO 0,5,0; 9 BCA| H BCA
L,i,0; 10 MOMBILACHHIA| [OMBIUAEHHIE3; 10 OYTREPKAI | OYTREPAH L,,E, O TREPKAH
o,m; 10 BA{a)r(o)cTHIO -:-] BA(A)rodaThIO .8,6,5,0,t,%, w,v,n; 11 ante]| 3acTynn add.
ABREK(OHR) o,v,8,1,u,0,m,0; 11 cn{ach)| cn(ack) om. &, past cni{acu) add. nomu(ayH)
0,8,8,M,0,%,1,V,, H {OMHAYH) 35 12 npemoyAp(0)c(Th)| MOYAPOCTR §; 12 ante| 1Ko
add. mom v,.,u,0,5,0, B'b3hrAAC {; 12 past] noposaT add. TH Bea(ka) o,0,mA W, TH
BhCAKA CAARA W(Th)ILI0 H C(LIHY) 3, TH BCAKA CAARA “(€)CTh H MOKAOHEHKE W(Th)I}0
u c(buy 1 ET(0)MY {, H BCAKA 1, TH BCAKA CAAB(A) %,7,0, TH BCAKA CAABA “(h)CTH
H nokAaH(enue) o; 13 ante| maksl add. ARAK(OH®) L,W,0,0; 13 MNAKH]| H MAKKL y;
13 MHPOMB | om. v,n,1,0,0; 13 r(o)c(mopA)y] om. a,¥,8,1,L,4,v,0,0; 13 M{OMOAHMBEA) |
om. o,Y,5,8,{,M,L1,v,0,E,0; 14 0 CBbUUHEML] om. 7; 14 mupk] om. yve,m; 14 u]
om. o,Y,3,6,X,MW,v,0,T,0; 14 0 cn{a)c(enun) | om. a,y,3,e,m,u,9,0,0; 15 mupk| can-
pennH & 15 mHpa] om. v,e,n; 15 Ba{a)ro(ycTomnun) | om. v,e,m,9,v,0, E,0, H 3,4, H
sa(a)rooyer(omnuu) x; 16 cemb| om. y,p; 16 Hxk(e)] om. o,v,8,1,0,u,v,0,9, € 3, HXKE €
B'hpo(10) %,m; 17 Ham'B]| om. v,e,n,0,0; 17 W] om. ¥,8,6,1,0,1,v,0,E,m,0; 17 B(CAKArD) |
om. Y78’E’n7c”67l7u7\)707€7n’9;
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moa(HTRA) 0 BEpHBIXE + Tau(Ha@) o

BA(A)A(BI)KO CThIH MPEEA(A)TBIH « MOAHM TA B(Or)aThiH BH M(H)-
a(o)ern + m(u)a(0)CTHROY BBITH Ham'b rpuHHKOMS + H AOCTOH-
HBI Hhl CTBOPH MPHIATHIA + KAHHOMAAAIO C(b)HA H E(Or)a HALUErO
u(k)c(a)pa caagnl - ce B0 u(b)cT(H)oK KO TRAO - H KHBOTROPA-
IIHA  KrO KPOBL B'h HACTORIHH “MAC BXOAALIA « HA Taunku cen
TPpAMESE « MNPEABAOKHTHCA XOUIETA « W MHOKLCTRA  ROHHKCTRA
H{€)B(€)CHArD « HERHAHMO AAPOMPHHOCHMA -+  KIO KE MPHATHK HAM'B
HEOCOIKENRHO MOAAXKL * AA TOK PAAH PASOYMHOK OKO npocRRipakmu

- c(b)Hbl cB'RTOY H AHH BOyAEMT -l

AbRK(OHB) - 3acTynn cnfa)en -i- npkmyapo(cTs) -
no Aapoy x(pu)c(T)a TROKIO ¢ HHMb ke Ba(a)r(o)c(ao)B(e)Hb
KCH Ch NPECTRIME H  BA(A)rbIMb - i-

1 | om. v,0,x,& ante moa(nTBa) add. nonw a,b,.,p, ET(HE)Ab |, past moa(HTRA) add.
B+ £,%; 1 0 rkpHEIX®R]| om. a,d,m,u,v,0,m,p; 1 Tau(Ham)| om. e,n, W Tau(He) B,v;
2 CThin| om. &, €Thin 1 o, np(K)ETwiM {,8,m; 2 B(OP)ATHH] BOrATAro o,3,e,4,%,1,v,5,T,
npes(or)aTaro o; 2-3 B'h M(H)a(o)crn| m(n)a(o)cThio v,p; 3 M(H)A(0)CTHBOY Bhi-
Th] M(n)A(0)CTHE® BOYAH 8,1,0; 3 rpRinukom] rpewnsimt 1,9,v,8,1; 3 u] om.
1,%,0,5; 4 Hhl CTROPH| HbI CRTROPHTH Y, HAC CTROPHTH €, CTROPH Hhl 9,n,u,5, ChTRO-
PH ,v, CTBOPH HbI L, CTROPHTH 1A 7; 4 NPHIATHIA| MAPHIATH n,E, THIA T; 4 c(bI)HA
u] c(s)ia o, c(b)HA TROEr0 {,%,0, C(hl)HA TROEr0 H 1,%, c(b1)Ha TROEr(0) r(o)c(moa)a
g 5 caaBel] caag'k m; 5 ce 80| cero 8; 5 u(w)er(n)or| nped(n)cr(n)ow £, m,0;
5 wro Thao| 1€ Thao 5, Thao ;6 Kro KpoBHL| KPOBB o,Y,8,0,M,%,1,V,0,8,T,0; 6 Hac]
cH Mac E; 6 RXOAAILA]| om. v, RXOAALH o, BXoAMItaa ©; 6 Tamwku| crpaumiku
¢, ki u Taunku & 6 cen] om. 1,0,8,p; 7 MPEABAOKHTHCA| H MPEAAOKHTHCA v
APEAAOKHTH v; 7 XOIHETA| XOTaIA §,6,0,m,0,v, XOLHETh 1, XOTAH &; 7-8 BOHHKCTRA
n(e)g{e)cn(a)ro] n{e)B(e)CHArO BOHMHLCTBA &;  7-8 BOHHKCTRBA ... AAPOMPHHOCHMA ]
AR (€)ABCKATO » HEBHAHMOY CAOVKLEOY MPHIGMAIOLA o, H(E)B(€)CHATO AAPONPHHOCHMA
0; 8 AAPONPHHOCHMA| AAPOHOCHMA Y,,{,10,0,1L,T, AAPTRIIPHCHMA B, AAPLINOCHMA 1, AA-
PYMPHHOCHMA v, AAPRIIPHHOCHMA &; 8 IO K€ MPHIATRIE] HXh ke MPHM(A)CThIE €, €10
KE NPHTH £, 8 10 KE MPHIATHIE HAM'S HEOCOYIKENLHO | KI'0 3KE MPIIATH HEWCY?KEHNO
HAMB v; 8 HaM'b| om. o,8,0,1,%,0,,%; 9 MOAANKL| HAMB MOAAXKK 0,0, HAM'B MOAACTH
3, CMOAOBH {, MOAAI XKE €,7), HAM'B MOAAH Ke 0,1,%,E,m; 9 paAH]| om. &0 9 PABOYMHOK
OKO| PASYMHBIMA OMHMA Ly, PASYMHOH WHH T, PASYMBHOK p; 9 nipocBRipamu]| mpo-
cr'kippaemo v, npocekiparoute n; 10 ce'kToy M| cReTa H w11 AkAK(OHR) | om.
o,Y,0,6,5,1,0,%,v,8; 11 cn{a)en] om. Z, past cn(a)en add. momuaoyH o,5,,m,!, MOMH-
ayn c{o)xp(ann) m; 11 nphayapoc(Th)] moyapocTs §; 12 ante] no add. ET(HTe)ab
B("h)3rAAc £, Mon AA L, 00M. B(h)3rAAC |4, B'h3ra(a)CTh v, non 0,%; 12 past| TRowro add.
BCErA(a) n; 12 ¢ ... BA{a)raime] Beerp(a) n; 12 HHMK] Humu §; 12 8a{a)r(o)c(ao)-
B(e)Hb ... Ba{a)reimb | om. v,e,0,0,0; 13 KeH ... Ba(a)rbimb] om. 3; 13 ¢h| W Cy
13 ] om. a,,%,1,V,5,m; 13 Ba{a)rhime] om. x,u,w, past Ba(a)reimb add. H KHROTR (0pa-
IPHAR) C, KHBOTBOPALIHMB A(Y)X(0)MB TBO(HM'®) 1, H KHBOTBOPALIHM A (1) XoM
TRoiMs H HeH(K) v, 1 kuroparpum A(y)x(0)mb i Hem(e) E;
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H ABHK + NOKT MEBIH « HbIHA CHABL H(€)E(€)CHBIA *

non Tau(HO) 34 CA + NC(A)AM'B » H +  NOMHAOYH M B(OK)E «

H MO MPEHECEHHI ARMK(OH®) « RCA CThua momkuwe nak(w) -:-

o npexe(o)c(Ba)p{e)nxt  u(b)eTHRIXE  Aaphxs  r(o)c(nope)ru
g(or)y Hawemy -:-

ko  Aa u(e)a(o)B(e)koArBels E(Or)®  MNPHHMB @ Bk CThiH
npen (€)E(€C)HI H MBICALHLIH CROH >KhPTRENHK'B B'h BOHK(KO) -

B'hCNOCAETH HaM'b BA(A)r(0)A(a)Th -:-

1 1 ABHIK ... M4 B(0K)€ « | W aBnic . .. H(e)B(e)crnua and non Tan(Ho) ... ma B(0XK)e
« are swapped ¥; 1 H aBui + nowT whkeuu| om. n, Taxk(e) « MepeHoCh o, TaK(E)
¥,8,{, u aEbk wkBin nowTs whHni € o raalcs) o € o ¢, wheuyu ¥, whBE nowTL
1,%,5,0, H MOKT 1, AA(H) o, MERIH NOWT B mepeHoc &;  1-2 W ABHIE ... MOMHAOVH
Ma B(OK)€ +| H NERUH NOWTH -:- HBIH(E) CHABI H(€)B(€)CHRIA C HAMH HERHAHMO CAY-
XKATh . C€ BO BXOAHTH 1C(A)pb CAABBI . CE JKEPTBA TAIHA CBEPIUIEHA AAPOM MPHHOCHT-
ca . B'RPOW H Ch CTPAXOMB MPHCTYAHMS AA MPHYACTHHILH KH3HH BRMHBIH BYAEM®
. aaa(na)yr(d)a -+ momk MoA(HTRY) B mepeHoch -:- B(ok)e ckaan na xkporu-
sy 1 W chpadums CAGBHMBIH TIPH3PH HA HbE cAkpenbim pABB CH | B'CTABH OyM'b
HALLIL HA CAOBOCAOBRIKCH TBOKI BA(A)r(0)CTH . HOTOPBITH ke Hut r{0)c(nog)H Beero no-
MBIUAEHRIA BPAKHIA Ad cR'ETOME TROIM® i npockkTom® npocekipaemn Roaeto TROKIO
WAPABAMEMH Ha BCAKO A'Bao Ba(a)r(o)ic . pa ciopornmea 1(e)B(€)cHomy 1{a)pcTBHIO
COMTAILECA €O BCRMH I3ThEPAHKIMH TROHMH. 1AKO Thi tcH B(or)w Hauwk i Tesk caa-
B BCHIAAEM -1- v, Tax(€) HbIHA CHABI H(€)B(€)CHBIIM ¢ Ha(MmH) noms. nc{a)a(o)mb
.H. MOMHAYH Ma B(0XK)€. nomb. Mmoa(HTRY) cuio. Tan(no). (oxk)e chaan na xkpo-
BHMK. H T cepadHMT CAORY MPHKMAA MPHIKPH HA HKL HEAOCTOHHAKIA H cakpennia
PABBI TEOM. H BOCTABH OfM'h HALIL HA HPH3BANLI TBOKIA BA(A)FOCTH HCTEPHIHH HbI
T BCEro MOMBIUUAEHRIA BPAKKIA. Ad CR'KTOME MPocRkiflakMt. H ROAEID TROKIO OYIPARH-
i Het Ha Bee Akao BA(a)ro. CHOAORH Hit 14{a)pCTRHIO HEE(E)CHOMY. COMTAILIECA CO
BChmu €Thimu - ;1 H(e)B(e)ennua] om. v,n,p, past H(e)B(e)cHnua add. ¢ HaMH
HERHAHMO CAVZKATH . CE BO BRXOAHTH 11C(A)Ph CAARKI . CE€ KEPTRA TAHHA ChREPLIEHA
AAPOM FIPHHOCHTHEA . B'BPOIO H Ch CTPAXOM MPHCTVTIHA . A4 MPHMACTHHHILH *KH3HH
B'kuHBIA BYAEMB . AAA(HAY)IHA €, C HAMH HEBHAHMO CAYIKATH CE EO I} 2 10N TaH(HO)
34 ¢A] a mom + ra(aroAe)Th - Bh MEPEHOCH o, mON v,x, W Aockk (?)a mom oymut-
BAIACA B, MOA(HTRA) + B'h iwan(Hork) cayzk(Be) « HHKTO Ke AOCTOIHR CRAZARIIHXCA
n, Fr(m*?m) - TaH(HO) - 34 €A {, 4 MON » 34 Ca D, A NON MOKTH TAH(NO) 1, NOM x,
noM. TAH(HO) i, & MOM B'h MPEHOC PA(Ar0AE)Th 0,0, NON ra(aroae)Th &; 2 nc(a)am -
T o] om. B,e,0,,u; 2 momuaoyH ma B(0k)e] om. v,{,%,E past MOMHAONH Ma E(0X)e
add.kcn « co np('k)ET(e)mb Ba(a)r(H)Mb « KHROTROPALHH(MB) D, HECA AAphI L, MO
geanyk(u). Bech nc(a)ams -:-w; 3 u| om. v,8,0,0,,%,u,v,0,5,%, a0; 3 mo| no mo ¢, om.
¥,0,0,1,%,0,E,m; 3 MPeHecennl] om. v,5,0,%,0, HECA AAPH Taxe 1, nepeHock p 0,0, MOcEM
g, Tax(e) m; 3 AnlAk(OHH) | om. 3,%,v,0 ABIK(ON'L). WKTEH(RK) |1; 3 BCA EThia mo-
mknite nak(st)| HCOOAHHM® RevepHA@ C; 3 nak(st) | om. o,8,0,1,0,%,0,0, NAKKI NAKKI
mrp(om) v nakel nak(er) 1; 4 o] om. v; 4 npexke(o)c(Ba)(e)nnixn| npkannoaoxke-
HBIH 3, IPEAAOKENRIXR B ; 4 (h)CTHRIX®R | om. §,1,0,1, H M(k)CTHMY €, C{RA) 11 (€M) HRIX
&5 4 aaphxn| om. o,v,8,8.8060.E, Te; 4-5 r(o)c(noae)gn B(or)y Hatemy | om. all
manuscripts; 6 IAKO ... Bk BOHK(10)] om. e; 6 ga] Aain; 6 g(or)nw]| r{ocmop)s
8{or)n o, r(ocnoa)h v; 6 npHHM'K]| om. a,{,v,E, IPHHMET L B, BLENp(HHMB) 1,0 6
7 @ ... Bk ROHK(KW) | om. o,y M,L,0,%,u,9,0,5,m,0, B EThiH CB(OH) 1, past ROHK (10) add.
ga(a)rooyxantm o r(0)c(nop)y no(MoAHMBEA) 3; 6 B'h| HAD; 8 EA(A>I‘<O>A2A>TL]
Aap B0, past Ba{a)r{o)a(a)Te add. paps v, H Alaps) %, ET(a)r(o) w;

2 MOMHAOYH Ma B(OK)€| KCH ... XKHBOTBOPALIH(MS) in margin &

3 Bca OTnia nomkiite nak(st) | HCOOAHHM® RevepHAa Written in cursive uncial over
erased text ¢

6 MPHHM'B| MPHHM® ... Bk ROHK(1) in margin 3;
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0 H3EARHTHCA HAM -
MOA(HTBA) » Tau(HO) -

HKE HEH3PEMEHBHBIXS H HEBHAHMBIXS TAHHL E(Or)'h + Of HEFO 3Ke
COY'Th CKPORHI{A * MPEMOYAPOCTH H PASOYMOY » CHKPOREHA HIKE CAOYKE-
HHIE CAO\PKERI CEl WKPBIE'S HAM = H NOAOKHES Hul rp'kwnem - 34
MHOrOK TROK MABKOAKEHIE * MPHHOCHTH TEE'K AAPBI H JKEPTEHI 0 CBO-
HX'h  NPerpRINEHHHYE « H O AAKCKhIXB HERBAKHHHYH o ThI HeRHAH-
muin 1 (k)c(a)pro « TROPAH ReAHKA H He(H)cABAORAHA + CAABRHA Ké H
H3PAALHA HM'B 2Ke HR(CTh) MHCAA « MPH3PH HA HBI HEAOCTOHHLIR PAEHI
@ PAERI TBOM « mnp'kcTomipam CT(0)MY TBOKMOY KEPTRENHKOY « AKHI
XEPORHMBCKOMOY  MP'BCTOAOY TROKMOY * HA HEMB >KE KAHHOMAAKIH TROH
c¢(b)i'b H E(Or)h HAWL « NPEABAEKAIIHMH CTPAIIHNAMH TAHHAMH
MOMHBAKTL « H W BCe Hul BRPHLIA CROM AKAH CROEOAHES HEMH-
CTOTHI « oCTH BCRXB HACh A(Y)WA H TEAECA « CTHINEWD HEWHKMAEMO
« Ad B'b MHCT'R CHBRCTH «  HeCpAMBHBIMBL  AHILeMb «  npockRIpeHBIME
c(b)pauems » B(0)K(€)CTR(€)HRIXD CHY'D MPHIMAIOLIE OC(BA)IHIEHHH « H
W HHY'L KHROTBOPHMH + MPHIAHHHM'BCA TOMY  X(pH)C(T)oy TROKMOY
HOTHHLHOMY B(OF)OYy HAIIEMOY * PEK'HIUEMOY RAKIH MAOTH MOK * H MHI

1 0] om.v; 1 Ham] om.y,n past Ham add. & g{cakoro) €,4,0,%,%, W& 2 | om. n,0,%,
ok + m(0)a(u)TROY « no nepeneckunu. Tan(no) o, moa(nTRA) Mo mepenoc(k) v, mon
« MOA(HTROY) W » Tau(ne) b, Taxk(e) . m(o)a(n)TRa . no nepenock e, moa(uTra) + Mo
nepenoc(k) « Tau(wo) %A, nomk moa(HTRY) Tau(HO) 1,00, ET(HTE)AL. MOA(HTRY).
TaH(HO) [, MOMb. MOA(HTBY). MO MPENECENBH 7; 3 H| om. 3,m; 3 HEBHAHMBIXS |
n(e)a(e)cuixh n; 3 B(or)w| R(OXK)E €; 3 Ke| om. 1} 4 MPEMOYAPOCTH| MoyApo-
CTH 0; 4 pa3oymoy| pasoyma €,0,%,1,0,T,0; 4 HKE| W CeE a; 5 WKPLIE'® HAM'B]| IAKo
WKPBIRAKMS X; 5 HAM®| Oom. v; 5 H MOAOXKHE'R| MOAOKHEKIH o, H IOAOKHERIH ;
5 rphwnsia | rpbwssias 0; 6 TBOK] om. ;6 uABkoawEHi| m(u)a(o)c(e)pabk T;
6 Tes'k]| om.5,9,%,v,E; 6 Aaphi] AApBICH; 6-7 CROHMX'h| Hawmyho; 7 nperphiuenu-
uxs] rpkekys 0,7, owrphuennixs v,0,8; 7 vHerkakuuuxn| uerkkecTRUIXH 0,E,
HEBHARHUHY %; 8 BeAHKA| BCaunckam 1; 8 ne(n)cakporana| ne(n)cakanmma X, we-
cR'kaoMa v; 8 CAARHA Ke H H3PAABHA] om. ; 8 e H| ke 3,m,0,%; 9 H3PAABHA]
Hensppadbta ;9 whe(Tn)| ne Bk v; 9 nut] net r{o)c(nop)u & 10 1 paswsi] om.
all manuscripts; 10 npkeromipam ... TBowmoy | np(k)ET(0)moy TROKMOY KePTBH-
nukoy npkeromipaa o aket yhposumnckomoy TBokmoy npkeroaoy o; 10 ET(o)my |
Kb ET(0)my v; 10 TBOKMoy] cemoy §; 11 mpkeroaoy Trowmoy| np(k)er(o)ay
¢, Trokmy mp(k)cr(o)ay 9; 11-12 TRoH c(k)Hh| c(b)HL TROM L7m; 12 H] om.
gm,g; 12 ur(or)h] r{o)c(nog)s &; 12 Hamn| ic(y)ch x(pu)c(Toc)w &; 12 TaHHAMH |
ante TaHHAMH add. TRBOHMH v; 13 MOMHBAKTHL| om. o, NOMHBAKTHL 7; 13 H| om.
C%,,v,0,0; 13 Beefd]  BCEl HeM(H)CTOTHI 1,L,0,5; 13 Hel| om. 1,u,0,8; 13 HI ...
ofTH| HeM(H)CTOTHI B'RPHLIA HEl AOA(H) TRBOIA CHEAIA(H) H WETH E; 13 cBOM| om.
o, TROM@ §,0,%,9,0,8,m; 13 AIOAH CROBOAHR'h| CROROAHR™m AOAI p; 13 CROREOAHR |
CROBOAI {,L,14,0,T, ChEAOAH %,&;  13-14 HEMHCTOTHI| om. 7,1,0,5; 14 ofTH| u ofTH
7,0,0,%,4,0,8; 15 HECPAMBHKIME | HEMOCPAMAEHOME o 15 AHILEME| AHLEMB  H OLLU,0;
15-16 npocekipennims c(b)pAltemn] om. v; 16 cryx'h| om. {, CHIAHHH CHX'® O, CHA'K
¥,7, TROHX'h 0, CHIAHHH ©; 16 H| om. x,0,m; 17 MPHEAHHHMBCA| H MPHEAHHHMCA &,
Er{o)my n; 17 Tomy| om. &, CAMOMY &, TOMY camomy o, ET(o)my n; 17 x{pH)c(T)oy]
Alnxy =

5-6 34 MHOP ... HM C(€)pAllemn| missing sheets in ¢;
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MOK KPOBh + B'h MbHE MPERRIRAKTE * H A3k B HEMb + IAKO AA B'hCE-
AAIOLIIOCA B HBI + H XOAALIK CAOBECH TROKMOY I'(0)c(MOA)H » BOYAEM'D
u(e)pk(B)st np(‘k)CTAro H nokaaHAKMAro TROKIO A(Y)XA * H3EABAEHH
W RCAKOI HEMPHIASHHHLCKKIA KO3HH + AKAOMB AH  CAOROME « AH
NoMbILIAEHHIEME  A'RHCTROVKMBL + H oyaoyuHms  o'kipanum Baaram -
rekms CT(h)Mb « oyropughiwHMe  Teek W rkk(a) -:-

H B'HCKAOHKC(A) MOM OT'HKPRIET CTHIA AAPKI *

ABRK(O)H'S « 3acToynH cn(a)CH MOMHAY(H) -:-
BEMEPA BRCErO CREpUIEHA CT(A) -i-
anr(e)aa mupa g'kpua nacT(aBHHKA) -
m(n)afo)crn Wnoyipenue rpkyo(s) -:-
AOEPRIX'h H MOAE3HBIX'H - i-

npouete AkTO KHROTA Ha(wero) -:-

KP(€) CTHIANKCKBIIA KOHMHH (b1) - -

kaunennie BRpat w o npuv(a)c(THe) -i-

H CHOAORH Hhl , BA(A)A(BI)KO C A€P3H(OREHHEM™) - -

1 MOK KPOBh| KpPBBH MO o,Y,,n,L,0,%,\u,v,0,E,m,0; 1 MPEELIBAITL | EBIBAKTH {; 1-
2 BhCEAAIIIIOCA | BCEACA 1; 2 H| om. T; 2 XOAALHIO| XOTALSIO 3,7,1,7, XOAALHA
no n; 3 u(e)pr()nt] nmpop(o)knt 1; 3 mp(k)eTaro] ET(a)ro an,x,E; 3 H MokAa-
HAKMArO| om. 0, MOAAEMOIO 7; 4 RCAKOIA| RCAKO KO3HH 0; 4 HENPHIA3HHHLC-
Kbild] HEMNPHIASHENBIA |, HEMPHIASHHUNGI A, HEMPHIASHH £; 4 KO3NH]| om. 0,%, ABCTHH
L, 4 Akaome au]|  gkaom mau v.en,0,,0,v,0,8 1, Akaome v Lp; 4 CAOROME + AH |
CAOBOMB » HAH {,0.71,L,A,v,0,E,T, CAOROM'B H; 5 HOMBIULIAEHHIEMB |  TOMBILIAEHHIEMb
o an ;5 ykueTroyiemnt o u] n Ba(a)ropapncrBytope x, AkicTBymnt v, Akuer-
Bytemnia o, Ra{a)roykucrrytoye & 5 orkipanuma ] wekipanam X0, oskToraH@ T;
6 BCkM®B] Ch BCeM® v, CO BCEMH 1,0; 6 Behmn ET(M)MB oyropAHRBIIHME] ¢ Bhek-
MH CThIMH TROHMH OYTOAHR'RUIHMH &,0,v, BCEMB ETRIHMB TROHM'S . OYTOAHRRLIHAM
3, ¢b BheBMi CTHIMI OYTOAHBBILHMI €,,1,1,0,0, IGKE KCH OYTOTOBAA CF(BI)Mb TBO-
HMH O\TOXKIIHME £, H BCEMB CTHIME TROHML OYTOXBIWIHME 71; 6 TeEk] om. v;
7 ] om. o,0; 7 u] om. n,{ot,uu,E, mocem ¥; 7 H BBCKAOHKC(A) | om. {,Lu,v, H mo-
Cem O, MOKAOHHTHC(A) v; 7 mom| om. gn,0,%,v; 7 OTHKPBIKT | CKPBIETH v, H K-
puiteTh 7; 7 ETwia] om. v,0,0,%,u,v; 8 AnRRK(O)H®] om. 2,3,9,%,v, Tax(e) Anlakon
w; 8 cn(a)e]| om. v,e,0; 8 momuay(H)| om. v,£,0,1,9,0,5,0, H MOMHAONH H CRYP(AHH)
3; 9 mevepa| AHH 0,0,0; 9 CRepuIeHA| om.ev,E; 9 €T(a)] om. v,8,6,L,M,W,v,0,0, €T
m(npua) %,E,m; 10 ghpra] om. 3,e,9,v,p BhpHBIM X\, H B'RpHA {; 10 HacT(aBHHKA) |
om. &,Y,&,%,0,0,0,9,0,5,0, XpAH(HTEAA) d; 11 oWnoyipenur| w oWnoyipe(nne) v,0,%;
11 rpkyo(g) | om. v,e,n,9,u,v,0, rpkyoms 2,Z,m; 12 ] om. 3,e,m; 12 MOA€3HKIKK ] om.
Y, MOAE3HLIXE A(Y)w{am) a,x,m; 13 KHBOTA] om. v,0; 13 Ha(uiero)| om. v,8,6,1,u,v,0,
Z,0; 14 KoHuHH(KI) | om. v,E,n,v,p, KOHYHHAI KHBOTA HALIErO x; 15 KAHHEHHIC| KCAHHK-
nuemns 5,9, ;15 g'hpet] Bhpk 35 15 n| om. v,3,e,n,0,u,v,0; 15 npuu(a)c{THe) |
om. v,d,e,0,u,v,0, NpHMACTHIEME ET(a)ro A(Y)XA HCIPOLUKILE CAMH COR(E) L, MPHMACTHIE
Er{a)ro A(y)xa ucnpomnita X, mpuvacTh ET(a)yro A(y)xa o; 16 u] o 9,0, ante
u add. B'h3raac e,v, mOM L,u,0,0; 16 HBt] om. v; 16 Ba(a)a(bi)ko] om. p 16 ¢
A€p3t{OBENHEMD) | om. v,e,0,v,0, past ¢ Aep3H(OBeNHEMh) add. Heocy (PKENO) 7,1, HEw-
CKEHRHO ChAKTH H MPH3KIRATH X, HewcykeHhHO cMkTH npusnigaTH H(e)R(€)cHArD
g{or)a w(T)iga 1 ra(aroaa)TH o;

15 ] in margin o ;
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KO TROK KCTh 1,(A)pCTBHIE CcH(AA) -:-
non mups BCEm - aAwmk(ons) raaget Bawa r(o)c(nope)BH -
non MoA(HTBY) TaH(HO) «

B(oxk)e  wAHHB BA(A)rbt H M(H)A(0)C(€)pAs >KHBBIH B'h BILNHY
« 1 Ha cakpennim npusnpam -+ npu3pn m(H)A(0)c(€)pABNLIME OKOMB HA
BCA AOAH TROM  H CXPAHH A * H CHIOAOEH BCA HbI HEOCOY?KENHHO
NPHHMATH + KHROTROPALIHXS TROHX® CHX'h TAHN'L » TeE'k B0 CRom
FAABKI MOKAOHHXOM'B « MAKLjIEK >Ke W TeRE B(or)aThim m(H)A(0)CTH -:-

B(b)3raac « Ba(a)r(o)a(a)Ter u yeapoTamu i M(ea0BBKOAIEH-
EMB) -
non MoA(HTRY) Tan(HO) -
gonmu r(o)c(nog)u i(u)c(y)ce x(pn)c(T)e 8(0xK)e Hawe « W cT(a)-
ro >KHAHLIA TROKIO + H W MPECTOAA CAABBI 14(€)C(A)PhCTRHIA TROKIO *
H NPHAH OCTHT®H HACh - Hxke rop'k cbh oiy(e)mn chyan - v cak con
HAMH HERHAHMO Chl » H CMIOAOBH A€M KABBHOK POVKOK TROKIO + MOAATH

1 ante]| rako, add. non v, arA(H). w(T)ue H{a) . oMk £,1,),0,%,0, ALOA(H) 0(T)ue HaW
N,% AA(H). W(T)ME HALLL. MOM.BL3FAAC. 4, B'h3FAACH V; 1 KCTh]| om. 8,e,n,0,0,,%,0,4,9,0,
&me; 1 u(a)perru| om. p; u{a)pcTRO H o,d,v; 1 cu{aa)| om. v,e, AV, 0, H CHAA
N,Lu, b ct{aa) u caaBa w(T)ia u c(tyna u ET(a)ro {, ante cu(aa) add. u caasa w{T)iyo
3, caaB(a) 0, 1 o W(T)1ta H c(bi)HA 7; 2 mOm| om. o,Y,3,€,1,8,0,%,L,14,,0,5,0, ABIAKOH A;
2 Abrk(onh) | om. o,v,8,1,0,0,%,A,v,0; 2 Balia] Hama o,3,m,A,u,v; 2 r(0)c(mope)RH |
om. v,m,{,9,.,%,0 r{ocnoAe)BH nokAOH(HTE) o,d,u,v,E; 3 | om. v,n,%; 3 mon] om. x,v,
Er(ure)an w; 3 Tan(no) | om. {x, w Tau(ne) A; 4 kAt Ba{a)rst v m(n)alo)c(e)pan |
tEAHHBIH BA{a)PRiH H M(H)A(0)C(€) pPABIH o, AHHKIH TR H M(H)A(0)C(€)pABIH 0; 4 Mm(H)-
a(o)c(e)pans] m(n)a(o)erhe®s 3; 4-5 n]| om. L,x; 5 past npusph| add. r{o)c(mog)u
&, 5 OKOMh| TROHMB OKOMK o; 6 TBOM| CBOM 1,%,&; 6 H CXpAHH Ia] om. ¥; 6 past
] add. BCA n; 6 BCA HBI| om. A, HBI BCA €, I 1, BCA ;7 TBOHX'H] om. 9,0,
TH x; 7 CHXh| om. 3,0,0,%,h,v,Em,0; 7 EO| om. &; 7-8 CROIA FAABKI MOKAOHHXOM'. |
MOKAOHHXOM'h CROIA FAABMI 1), FAABKI CROIA MOKAOHHXOM™h ; 8 MOKAOHHXOM™| MOKAO-
Huwa ©; 8 xke| om. N,Av,E0; 9 B{h)3raac] om. 9,n,v, B'h3raac non t, noN B'h3-
FAAC %0, BuII(?) 3; 9 u] om. 9,3 9-10 i u{eaorhkoaoEHEMB) | om. £m,v,p, pasti
u(eaor'kroaoRHEMB) add. KAHHOMAAArO C(BI)HA TEOKIO C HHM ke BA(A)r(0)c(AOBEHh)
{, RR3ARHIR pyit ra(aro)ae)Th Tau(nHo) r{o)c(nop)u oyerik mon Wrepseuin oycra
mora Bh3B(keTaTh) 1, r{o)c(noa)n oycTih mon Weep3eH ¥, KAHHO(MAAArO) - H
Bb3yke® - non - ropk pyuk - pever - r(ocnop)u oyerhirk mou Wek(psemm) ;11 |
om. v,3,9,1,y, moa(HTRA) » rhHMHu r(o)c(mop)u i{ucy)ce x(pu)c(T)e 8(oxk)e Haw
Er{a)ro xk(uanpa) -:- &b iwan(nork) cayxkek nuc(ana) -:-n; 11 mom] om. %\,
Er(nre)an Cu; 11 moa(nrBy)| om. £, Tax(e) nomk n; 11 Tau(no)] om. T Tau(no)
rA{ArOA€) ThI &, CHIO B'h TAH(HE) T; 12-68.2 ROHMH ... H nocem| om. n; 12 r(o)c(mop)u]
om. & 12 B{oxk)e| om. m; 12-13 u W| W L,0; 13-14 wu npuau| mpHai 9,1,%,v,0,8,0;
14 ofTHTH]| WETHTI ¢,1,u,  ofTH %,&; 14 chaan] ckas vxhu 14 u] ow,. m;
14 cak] aoak o; 15 u CIOAOBH| CRNOAORH HuI {, H COAOEH HLI A,p, CHIOAOBH V,0,T;
15 POYKOK TROKI | TROKI POYKOK o,0,%,%, CH POYKOK TROWO 3,p; 67.15-68.1 np (k) (u)-
cro| np('k)u(u)craro o;

14-70.1 ¢h HAMH HEBH ... (MPO)MBICAOM H MHOFOK Ba(a)rocThio] missing sheets in
€
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tHambs np(k)u(u)crore TROK TEAO ¢« H u(b)CTHOYK TROKW KPOBL + H
Ham H BCEMT anpemt  -:-

H nocem Anmk(onn) p(e)uer BOHMEME -
non Bh3ABH3A™ TRAO p(e)ueT o npexec(Ba)p(e)Ha@ CTam

CT(b)Mb »

AA(H) KAHN'B CTh  KAHH -

H MOTOM MOMN MPEAOMHT MO OBKIMAK + H B3eMb W ¢T(a)ro Tkaa «
MACTh * H BAArAR B MAWK ra{aroae)Th - ucnoanenute CT(a)ro A(y)x(a)

ABRK(ON'B) AMHH + MOAOKHES OYAAPL HA TPANE3(Y) » PEK'H HCNOANH
o{T)u(e)

H NOWT KEHANHK BKOYCHTE

H PEMET NON MOA(HTBY) TAH(HO) MO MNPHEATHH CT(K)Xh TAHH * B'h
oaTap(e) o

ga(a)ropapums Ta cn(a)c(n)r(e)an Bhckmn s(or)a - o Bekyh
BA(A)PBIX'B  [AKE AAAR KCH HAM's - M0 npuThH CT(a)ro Thaa
kpheH X(pH)c(T)a TROKIO « H MoAHM'BCA TeEk « BA(a)A(BI)KO M(e)-
A(0)B(€)k(0A0)EYE CXPAHH HBI MOAS KPOBOMB KPHAOY TBOKIO + H AAXKH
HAMB A0 MOCARAHATO HIABIXAHHIA HALUIEMO « AOCTOHHO MPHHMATH o
oc(Ba)ipennn  TROHXs H  npoceRipenne A()wn n TRAOy - BB Ha-
cakante y(a)perra H(e)B(e)cHaro -:-

1 ot Thao| TBowro Thaa a, TRao TBOK ¥,1,0,1,%,, TRAO ;1 M(b)cTHOYIO]| M(b)cC-
ThHBIA o; 1 TBOK| om. o, A\,u,%; 1 KPOBh| KP'hBE o; 1-2 H Ham| Hamb v,0,0,.,%,8,7;
2 v eChMt] BROEMTE); 2 Aopem] aropgemt TROHME 0,0,0,%,0,8,0; 3 H]| om. a,3,0,1,7,
2,W,,0,8,T,0, Tak(€) v; 3 mocem] om. a,d,v,0,1,,,v,0, £,%,0; 3 AbAK(ON®) | om. v,%,v;
3 p(e)uer| om. o,v,5,1,0,L,%,4,,0,%,0; 3 BOHMEM®B] Taxk(e) BuHMEM v; 4 | om. x;
4 nont] om. v, &T(uTe)ab {; 4 BB3ABH3AI TRAO| om. a,8,1,0,u,v, 0,5, B'h3ABH3AI
Xaken v,0 w0, Bh3ABHIE XAkE ;4 p(e)ueT| om. 0,8,5,7,0,0,1,0,5; 4 npekec(RaA)-
ip{e)nam] om. o; 45 ET(s)Mb] om. n; 6 | om. a,v,8,0,0,5,x,v; 6 KAHH ]| om.
LA,0,8,m,0;  7-14 | momh moa(HTRY) Tau(Ho) 1, descriptions of Communion in the
other manuscripts are at the end of the text on pages 75 — 76 15 en{(a)e(u)T(e)am]
ga(a)r(o)p(k)T(e)am o; 15 Bhchmn] BeCkX® 0.v,Cv,0,8,%; 15 8(or)a] u (or)a 9;
15 0] Hwm; 15-16 BA(A)IRIXR]| BA(A)PRIXR TROHXK p; 16 IaxKe| H faxe n; 16 Mo
w Z,n,0,0,%,v,0,5,1, H W o,Y,8,u,0; 16 ET(a)ro] om. 3, ET(a)xs o; 16 Tkaa] TBOEro
Thaa n;  16-17 W KPBBH] KPBBH §; 17 H] om. {,n,1,v,0,8,m,e; 17 MOAHMBCA TEER |
moaHmsTHeA ;17 Ter'k BA(a)a(b)KO| BAAABIKO B, BA(a)A(n1)ko ToR'E ;18 Hmi]
om. | pastitt add. r{o)c(moa)u &; 18 H AAXKK]| MOAAH Ke 1, AdH Ke {n,0,%,5,%; 19 A0]
H A0, 19 HIABIXAHHIA HAUIErO| ABIXAHHIA HALIEFO 3, B'H3ABIXANHIA HALIETO L, HAIIErO
H3ABIXARHIA 2,0, 19 NPHHMATH| MPHHMATH H L, IPHMALPATHCA 3; 20 Oc(RA)LjIEHHH |
ET(sHL v; 20 H] B a,8.1,9,1,%,1,9,0,5,m,0, HA §; 20 mpocekipennic] oukutenvie 7,
apoce'kiyrenun 1, oporennte v; 20 Bh| H B® o,l,0,L,u,T;

15-70.14 BA(a)ropapumh ... until end] missing sheets in i,
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H  KOHMAB'S MOA(HTRY) MOKAAHTH CTHIA AAphl + H p{€)deT
BCErAQ HuIHA npic(Ho) -
nkBUH B nepenoc +  XBAAHM Ta  X(pH)c(T)e B(0K)€ HAWIL + KO
cnoposHAs Hul ked  np(k)u(u)erkme Thak ¢ w cThu kphRH -
NPHYALHATHCA CMOTPENHI TROKIO AAA(HA)YT(HA) - -

ABRK(O)H « MPOCTH NPHHM'BIUH B(0)K(€)CT(REHHBIX'B) -
3ACTOYAH CM(A)CH MOMHAY (H) »
BEMEPA BCEr0 CREPLUEHA -

non g('w)3ra(a)c @Ko T Ker CT(w)HH Hawa u Tes(k) -:-
Abak(ons) mupomb  uzuykm r(o)c(nog)y momo(aHmmea) -:-
non  MoA(HTRY) 3AEOBRHOVK +

BA(a)A(bI)KO r(0)c(NOA)H BCEAEPKHTEAK « H(KE) Eoo TRAph niph-

MOYAPOCTHEY C'LA";AAB'I; . H2Ke HeH3APEMEHBHBIHMB IPpOMBICAOMD H MHO-

1-5 H KOHMAB'®H ... aAA(HAIPY(HA) | om. a,%,,v; 1-3 H KOHYAB' ... B MEPENOC| BCE-
rAd H Heurk B IpHCHO AHIAK(OH)h. amuHh t, n(€)peHoc -i- BCerda H Huurk u npu(cHo)
ARA(H) 0, H MOKAAHT CTHIA AAphl PA(AroA)A. B'h3HECECA HA H(€)B(e)ca B(0XK)€ MO RCeH
3eman. non p{e)uerT Beerpaa u nuw(k) npu(cno). mwheuu p(e)kyT &, nocem NOKAAHTS
okp(e)cTh mp(e)cT(0)aa ETHIA Aaphl ra(aroa)a. Bh3Hecech Ha H(e)E(€)ca 8(0K)e MmO
BCEH 3€MAH CAAB(a) -:- | B'B3ra(a)C MOM » BCEFAA H HLIHA -i- AA(H) p; 1 H] om. n,T,
Tax(e) v, AHAK(OH'R) §; 1 KOHMAR® MOA(HTRY)| om. v,i,n,0, KoHiaB®s M(0)A(H)TREL
3, MOKOHMA MOA(HTEM) 7; 1 EFmi] om. y; 1 past] aapst add. k'kn(aHHK®) BKY-
eurel; 1 u ple)ver| Tax(e) v, n ple)veTs TT(HTE)Ab { raa Ce n; 2 HuiHA] om.
¥, 0 werk 3,7,0,9,7; 2 mpic(no) | om. v,9, u npuc(no) I, u n; 3 mheuu & ne-
peroc| awp(n) v,0n,0,m, 0 no npkHecenuic §;  3-5 xBaaum ... aaa(na)yr(ua)| om.
3;  3-5 x(pu)e(T)e ... ana(ua)yr(ua)| om. y; 3-5 IAKO CHOAORHA® ... AAA(HA)Y-
r(na)| om. n; 4 mp(k)u(n)crhkmn]| npuvacTHTHC(A) ET(B)MB TBOIME TAiHAMT
np(k)eT(o)my n; 4 ap(k)u(n)erkmn ... ana(na)yr(na)| npuuacTHTHCA ET(BH)MB
TRoum Taut{amn) ;4 Thak] Thak TROKM 0,0,0; 4 H]| om.m; 4 ETku| w(e)crki
7, 4 KpBBH| om. v, KPOBI TROKH 0,0,0; 5 NPHMAIPBATHCA| TEBOKH MPHYAIIATHCA L
6 AbK(0)H] om. n,0,v, ALIAK(O)H'B PEMET L, 4 MOM + MPeHOC - Tax(e) « AkAK(OH)
e; 6 8(0)xk(e)cT(Rennnin) | om. v,9,%,0, TThIX ,x, ap(k)u(u)cr(siy) 1; 7 momuay(u) |
om. ¥,M,i,v,0,%, H m{oMHAYH) B, momHayH c(0)Xpa(HH) x,m; 8 ReMepa] om. 1, A(€)HE 0,p;
8 BCEr0| RCAKh a,3; 8 CREPLIEHA| om. Y,v, CREPLIEHA CTA MHPHA 7,%, CREPLIEHA TTA T;
9 mon| om. o,v,3,{,M,0,4,%,v,%; 9 B{w)3raa)e] om. o, v,8,1m,0,1,%,u,0,E,m,0; 9 u TeR(R) |
om. o,y,n,0,1,,0,0, X(pHeT)e B(ok)e nawt 5, n Thek caary rewaaram g, r{o)c(nog)u
B(ox)e %, r{o)c(nop)n 8(oxk)e naw w,g r{ocnop)u ©; 10 AbAK(ON®B) | om. a,y,8,n,0,1,%,u,
v,r, EF(HTe)an {; 10 mupomn| (c)h mupomn o,9,%,Z,m; 10 uaupkm| om.v; 10 r(o)c-
(nop)y nomo(aHMBCA) | om. v,3, AA(H). 0 Hmenn r(o)c(mop)uu. ET(HTe)an r{o)c(mog)y
nomoaHmbe(a). riocnop)u mom(n)a(yu) &, AbK(ON®B) r(0)c(MOA)Y MOMOAHMB(CA) T;
11 | om. 9,p; 11 mom| om. 8,0,%,4,9,0,7; 11 MOA(HTBY) 3AEOBLHOVIO| MOA(HTEA)
3AMEOHRHAI B,5¢,14,v,m; 11 3ARORRHOVIO| 3AAMEOHHOVHO. R'KAMH ¢, 34 AMEOHOM™ O,
Ta(uno) am(rona) E; 12 r{o(c)mop)u]| r(ocmop)u B(ox)e o,v,5,0,{,u; 12-70.8 BCHO
TBAph ... nphu(e)erhn(oe)| by the manuscript & ( in B is lost); 12-13 npkmoya-
p(O)CTHIO]  MOYAPOCTHIO oY, M,C, 0,0, %,,v,0,E,T, MOYAPKCTH v; 13 chABAAB®] om. v,
cARAGRKIH O; 13 Hke]| W ; 13 MPOMBICAOM™ ] TROHM'B MPOMBICAOM™E o,T,N0,%,1,Y,0,5,T,
©; 69.13-70.1 H MHOPOK| MHOIOK

12-70.8 BCKO TBApH ... aphy(e)crhn(oe) | missing sheets in §3;
13-70.14 ¢hjykaagtn ... untilend] missing sheets in v;
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rol  Ba(a)rocThio +  BRE'EA® b BB nphu(n)cThiua  AnH cHIA KB wuHIpte-
HHEO A<\1'>LUAM'B H Thaoms ¢ Kb OVABNKAHHK  CTPACTH Kb HAALBXKH B'hCKb-
CEHHIA « HXKE METHIPEMHAECATHI AHHH Ha ABCKAXD CKPHKAAH BHAOYHED
B(Or)h(HA)YEPTAHAIA MHCMBHA + OYTOAHHKY TROKMOY MOCRWEH « MOAAKK HAM®
BA(A)XKE +  MOAKRHIE AOEPKIH  MOARH3ATHCA +  TEMEHHK MOCTA ChELPUIHTH o
BRPOY  HEPASAONMEHOY CHEACTH + FAABH! HERHAHMBIHXD 3MHKBL CHKPOVIUIHTH «
H HOE'kAH'T'EI\A l'p'kXO\{ IABHTHCA *»  H HEWCOY?KENLKHO AOHTH H MOKAOHHTHCA C’TI"OMO\{
TROKMOY B'hCKPhCEHHI) «  [AKO  BA(A)roc(A0)BHCA H MpocAdRHCa  npku(e)cThi(oe)

AA(H)aMH(HB) « BYAH HMA r(o)c(nop)ne « T -

non npekp(h)cTa awA(H) o Ba(a)r(o)c(ao)r(e)nuic r{0)c(nop)me Ha
HAC BCEFAA HBIHA -

MOA(HTRA) MOTPEEHTH XOTALIE *

KOHMAB'BWE B(0)K(€C) TBLHOVIO TAHNHOY « H CAO\KEOY CAABOY H
BA(A)roAApenHic BObaakMs  0(T)I40  H c(b)HYy 1 CT(omy)

KRR KRRk Rk ok

1 Ba(a)rocTuio «] Ba(a)r(o)aa)Thio O,v; 1 BBR'EAL Hbl| BBREAH HBI y; 1 AHH|
om. a,n,t,A; 1 Kb| W Kb (0,8,m,e; 2 OYABPKAHHIO| BHh3AEQKANLIO £,0; 2 CTPACTH |
crp(a)er(s)mn & 2 Kh| H Kb o, {Lw,0E, ;3 Hal i HA v; 3 AKCKaXh]| om.
®,0,T,0; 3 CKPHKAAH] om. I, CKPHIKAAIK €, CKPHXKAAEXH 0 ; 3 BhPOYMHE'R| BhpY-
MHRR H €, BPYIH L ; 4 MHCMBHA| TROI MHCMEHA v; 4 MOAAXKK| MOAAXK H o
nopaH ke £,,1,0,1,E,%, H MOAAXKL p; 5 MOABBHIh AOEPKIH | I'IOABHI‘<O>M‘1) AOEpHIM
€ AOBpKI MOARHI™R 7); 5 MOARH3ATHCA| MOARHIARLIECA ; 5 TEMEHHIE| H TEMEHKK
Cv,m; 6 shpoy]| wBkpy 0,.8,1; 6 Hepasaoyuenoy| Hepasayuumy C,Lu; 6 ChEAKCTH |
CEAAH H 1; 6 raaBnt| # raag(mt) {,0,0,m,0; 6-7 H noskpaurean rphyoy] wu nosk-
AuTeaems rpkyxa o,e,0,u,v,0,8,n, noekauTeaemt rpkxa n,8,0, noskpireaems rpkyy ¢ ;
7 H HEWCOYKENBHO | H HBWCOPKENHOM® 0,e,,m,0, [1,E,T, HEWCOYPKEHBHO 1, HEOCYKEHOM'D
0,0; 7 H MOKAOHHTHCA| MOKAOHHTHCA 7; 8 TROKMOY B'hCKPRCEHHIO| BOCKP (€CE)HRIO
TROKMY T; 8 1aKo| H ko 8 Ra(a)roc(ao)ruca] om.: 8 mpku(e)cThr(oe)| om.
e, past npku(e)crnn(oe) add. v Beankoaknnow nma TBoE o, {n,, W,v,E, H Beaukoaknow
HMA 7,0 past TBOE add. W(T)1a # c(b)HA H ET(a)ro A(y)Xa T,n,u,v,E o(T)iLa 1 c(bl)HA
u &T(a)ro 1, past A(y)xa add. Rcerpa v HhIHA W npucHo & B'kknl Rhkomt amunn -:- g, u
Beaukoaknno(e) Hma. w(T)ta H c(u)na u ET(a)ro A(y)xa -:- u, past nphu(e)cTnn(oe)
add. u Reankoaknno Hma w(T)ia H cu(ta) o; 9-11 | om. all manuscripts except T,
Tak(e). ByAH Hma r(o)c(mop)ie .r. kbA (). a non Ba(a)r(o)c(ao)B(e)unic r{ocnop)-
He H(A) HACH RCerpd H HBI(HA) Tax(€). MOMbh. =; 12 MOTPERHTH| NOXPAHHTH v;
12 xoraune| om.Z, aap(sr) {,0,L,v, XOTALIA -i- CREPIIHILACA 1, XOTALIE Aap(nl) ; 13—
14 KOHMAB'BIUE ... H ET(omy)| XBaaHM Ta X(pH)c(T)e B(0XK)e HAwb, Ha cem mk(cTe)
ETkMb. Ha HeM 3Ke AeKkHTH CTa@ ET(h)Xh TaHHb. H TOE'K cAaRy Rehlaakam w(T)uo &;
13 TAMHOY H CAO\ZKEOY | TAHHYIO CAYKBEOY {,0,m,0, CAYKEY TAiNy 1,0; 13 cAaBoy| H
cAaBy 1v; 14 o(T)o] co w(T)iemn Z; 14 w c(ei)uy| om. o, c(e)H(0)mb {; 14 w
Er(omy)| om. a,0, H ¢h np(KETH)MB H BA(A)rbIMB KHBOTBOPALPHME A (1) XOMb TBO-
HMb + H HeHA H Op(u)c(Ho) , past u ET(omy) add. A()Xy « H Beerga H H(w)HE 3,
A)XY i Hniia i npucto | B BRKe BHK(0B®) 1, AN)XY 9, A(Y)XOY H HBIHA H npHC(HO)

WV, A XY i Hein(e) o;

2-70.14 u Thaoms ... until end] missing sheets in x;
3 ckpuxKaau| erased in ;
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Vespers in o

RBXOA(HTR). ra{aro)a(e)Th. Mon. MOA(HTRY). WELIMEHOVHO.

Tax(e). NPOK(HMeND). Taxk(e). Aumr(onn). np(k)m(y)apoc(rn). Tax(e). nape-
MBIO.

H NAK(H). HILEA. AHIBK(ON'B). C'h KAAHABHHILEK. H Ch Tphmu ceRiptamu. raaro)-
a(e)Th. ce'kh x(pH)c(To)rh npocrkipater. Tax(e). np(k)m{y)apoc(Th). Tax(e). na-
PEMBIO.

Taxk(e). NPOK(HMEN®). AA OVHORAKTH H3(paH)Ab Ha r(0CNOA)A CTHY I'(OCMOA)H HE

B'h3HECECA CP(b)AlLE MOE.

Vespers in y

BLINHAETETL » 00N + i ABAK(ONB) » Ch KAABAHHLL(€)HO

i p(e)ueTh + mpemoypApoc(Th) - arod(H) ceK(TH) ThIX®

i p{e)u(eTn) BLHMBM 100 MHP'L BCEM NIPOK(H)MO(H'L) iKe B'h NapHM(bH) » Taxk(e)
« W BKITHIA + & + MApHM(bMA)

Taxk(€) + MPO(KHMENR) « B « H ThrAd * BRIHHAETE * Ch KAAHA(O)Mb i p(€)4eTh
« ce'kTh x(pr)c(TO)B®H -i- Taxk(e) B + mapHM(b)Io -

Taxk(e) - Aa ca icnpagnTe m{0)a(n)TBA

Vespers in &

BHINHAETH « 10N » H AHIK(ONh) * Ch KAARABHHIE + H TBOPHTH « MOM BHIXO-
AbHOVIO -

H pEMETh « AHRAK(ON'R) CR'ETH THY® CThim « aA(H) « CAABW BeChmbp(THATO)

H MOCEMB + MPOK(H)M(eHB) -:i- Tax(€) -i- MAPhMHIO

A MO MEPBOH MAPEMBH * BBIIIEA NON Ch » T ~MH CERIPAMH + H Cb Kapkannieo
« H peveTh - cR'kTh X(pH)c(To)R mpocekinateTh « BCA HEl -

MHP TH + NPEMYAPOC(TH) * A CA HCAPABHTH + & CTHYX r(OCHOA)H B'h3BAXD °

Vespersin e

BBIAET. 0N, ¢ KAAHAHHILEK. H TROPHT. MOA(HTRY). Be4(€)ph 3ayT(pa) moa(yAHE).
H pe{eTh) ALRK(OHR). CBRT THY CTh(biA).
Taxk(€). NPOK(HMEND) H MAPEMBH.

TaxK(E). Ad €A HCHPABHT,

Vespers in {

BHHAET 0N - H ABIAK(OHD) - ¢ KAAHAHHILEID - H TBOPHT - MOA(HTBY) - BRIXOANYIO

u pever - Anfak(ons) - np(k)m{y)apoc(Th) - arog(n) cekre THY -

H MOCEM - MPOK(HMEN'R) - HKE B MAPEMBH - H MAPEMKIO

H BRIHAETS - ALIAK(ON'B) ¢ KAAHAOM H €0 cBkTHAOM - 1 pev(eTs) - cekTn x(pn)-
c(T)o(r™) Tax(e) - napemnia

7 Tax(e) o AA Ca icpABHTH m(0)a(H)TBA | In margin v;
5 A 10 MePROM ... r(oCHOA)H B'h3RAXK| in margin 3 ;
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H mocem - CH(E) AA OYTIORAKTEH H3(paH)ak -i- CTHY r(o)c(mop)H He BRO3HeceC(e)
cp(b) AlLE MoK -
B n(o)nepA(hannkn) - & - nHep(kan) - noc(TA) MPOKHM(EHB) AA CA HCAPABRHTH -

crhy - r{o)c(nog)u BO3RAXL K TEER -

Vespers in n

BRUAETH 110N « AKIAKOH C KaA(H)AHHILEW « i CTROPHTH MOA(HTRY) RRIXOAH(VI0)
B(€)MEPT 3a0yTPA

p(e)veT Awiakon « cgkT THY

noceme MPOK(H)M(eHb) » Tax(e) » MAPEMIO »

Tax(e) Whihe Aa OyNOBAETH i3(paH)an Ha r(ocnop)a e

Tak(€) * B NATOK

& noner (k) anukn « & - nep(han) noc(Ta)

NOKTH NPOK(HMENR) B'h NApEMi OW BRIT(H) « &

BBIAET ABIAKOH € KAA(H)AOMb + Cb cBBIam(H) + Alpe AH HE BYA(ETH)  ALIAKOH
- non « no Apok(Hmuy) « p(e)ueT « cr'kT x(pH)c(To)R® np(o)c(re)paeTh Bea np(k)-
m(y)ap(o)ern

Taxk(€) + WTEHHE + B »

Taxk(e) + AA Ca iCIPABHTE M(0)A(H)TRA MO(A)

(

Tax(e) « i A0 Beanuk(aro) AHH

Vespers in 9

BRHAETH N0M H ALK(OHB) C KAAHAHHILER -

1 p(e)eTh npemyapoc(Th) « cBhT THYH EThIA

TaK(€) + MPOK(HMEHR) « HKE B MAPEMKH «

Taxk(e) » B » MNPOK(HMEH)

H TOFAA ALIAK(OH'h) BHIHAET ¢ KAAHARHLER - v ARR ce'kui(n) npegn HocHm

u per(eTh) crkT x(pu)c(To)R™ mpocrkipalTh Beak npemyapoc(Th) « Tax(e) -
NApAMKIO +

Taxk(€) + NPOK(HMEND) » A4 Ca HCIPABHTL M(0)a(H)TE(a) -

Vespers in .

r(o)c(mop)n Ba(a)r(o)c(ao)ru w(T)ie

HKE B MAPEMBH + MTEHRI » A <i+ & EHIThIA

110 CKOHILAHBH MAPEMEH * HIHAET ABIAKOH « C KAAHAOM™ « H cBRipamu 1 ple)uerh
cBRTH X(pH)c(TO)Bh MPOCR(EIAETH) MTEHKI » Bt » W MPHTO(Mb)

NOTOM AA CA HCIPABHT

norom cTuy(H)pht Ha r(0)c(MoA)H Bh3RAYX

Vespers in x

0N, BHIHAET C KAAHA(NHILER). H TBOPHTH m(0)a(H)TBY Bev(e)p H
Asnak(onn). ap(k)m(y)ap(o)cTh. arop(u) cekTh THY.
Tax(e) napem(u)m.

TaK(€) AA CA HCIPABHTH M{0AHTEA)

1 ] written in cursive uncial in place of the title i;
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Vespers in A

BLIHHAETH MOM HA BRIXOA -i- H ARIK(OHR) + € KAAGARHHILEI » 4 TROPHTH non
MOA(HTRY) BHIXOAHVIO -i- BeMeph H 3ayTp(a) »
ABIAKOH p(€)4ETh » MPEMYAPOC(Th) » AOA(H) « cBETH THI(Xh) CTHIA + 1a CAAR(hI)

Tax(€) Mapembia

u noToms - mhhui ce - A4 - oynorakTh H3(paH)Ak HAa r{(0CMOA)A « CTHX -
r(ocnop)H He Bh3HeCECA Cp(b)AlLes

H BCA CAVK(EA) « MO PAAY + TAKOXK(€) « H B'h NAT(OKh)

B noHeA (hantukh) o & - nep(kau) - mocTa -

TAKOK(€) BHIXOA * IAKO KE KCTh PeM(€)HO «

TAKE NPOK(HMENR) + Ch HAPEMBIEO » (U EBIThIA * HCKOHH CTBOPH B(Or)® *

Tak(€) BRINHAET « ARIAKOH » C KapkanHuiew « v p(e)veTh » ce'kTh X(pH)c(T0)BH
npocERIPAKTE Bea Hul BPEMyAPOC(Th) « Taxk(e) « B+ NAPEMBIO -

H MOTOMB » AA CA HCAPABHTE « CTHY I(0CMOA)H BO3RAXH »

H 10N MOKAOHHTCA APRA™ TPAMES0N «

ctite kT (H) A0 REAHKArO NATKA -

Vespers in p

BBIHAET. 110, H ALIAKOH. C'h KAAHAHHILER. H IA{aroA)€Th. MOA(HTBY). BBIXOA (HYIO).
BeYEP 3ayTp(A)

H PEMET. ARRKOH. CBRTH THY CThim. Atod(H) Reca(e)pTHAro w(T)ia H(e)r (€)cHaro.

MOCEM. MPOKLIM(EHD). BEMEPHHH. 110 WEBLMMAK. TAX(E). NAPEMBH.

Taxk(e). mhu(u)ie. pa oymogarTh uz(pan)an Ha r(o)c(mop)a. awp(H). ToXe.
kB ()11, crHY. r(o)c(nop)n He B'h3HeceCh cp(b)AlLe. AA(H). AA OYTIOBAIETH H3(pan)ab
-1- A0 kouua. mke(e)n, Toxk(e). A oymoRATH H3(paH)A -i- AA(H). KOHELh. PRKOYT
-1- Weeak u a0 Bhka. whe(e)y. Toxk(e). Wunirk n Ao Bhka

TAKOK(€). H B MATOK. CAOY:KHTH

a & noeA(hantnkt) A, nep(han). mocTa -:- mo cT(u)x(Hpayn)

BLIHAET. MO, H ABIAKOH. Ch KAAHAHHIEW. H peMeT. Anlak(onn). c&'kre Tuyh
eT(nia)

Abiak(ons). Bonakam. non. muph Be(e)m - aa(n) u A(y)x(o)Bu TBOKMY

AbIK(OH®). npem{y)Apoc(Th). mEBel. NPOK(HMENT). HXKE B NAPEMBH  -i- MOTOM.
W BuITh@ YT {eH)b(€) .A.

H 1AKO K (€) KOHUAKTH. MTEH(HE) .A. BRHAET ABIAK(O)H -i- Ch KAAHAHHILEI. H Ch
cekipama. uzh warap(a). a wheey. nowr. Npok(umens) .E.

H [AKO K(€). KOHMAKT. NPOK(HMEND). u peveT -:- c'hrh x(pu)c(To)en npocek-
IJAKCTH BCA. H HAET B OATAPH

H pedeT. npemoyApoc(Th). mwhe(e)n. & npurou. wren(ne) .B.

Tax(e). mhu(ne) -:- Aa ca ucnpaBuTh m(o)a(u)T(BA) -:- cTiX .B. r(0)c(nop)u
BO3BAXh K TOB('k)

cuue ke whru. A0 Beankar(o). nATKa.

Vespers in v

MOKTEL. NPOK(HMEND). | napemi(io).
H MOCEM AA CA HCMPARHTH M{0)a(n)T(BA)

cTHY r(0)c(MoA)H Bh3RAY
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Vespers in &

EBIBAKT. BRIXOA C KAA(H)AOM + [0M. TROPHT. MOA(HTRY) BHIXOAHYHO.

nocemn Aniakon p(e)ueT mp(B)m(y)ap(o)cTh crhT THY aoan) p(e)kyT CTHIA caa-
B(bl).

TaxK(€) NPOK(HMENL). B NAPEMBH. | YTETCA NAPEMIA.

Tax(€) MOWT AA CA HCIPABHT MOA(HTRA). CTHY » & « r{0)c(nOAH) BO3RAY. CTHY
« B - noaoxu r{o)c(mop)H coxparet()e. erpa x(e) ep'kn noeT A ca iclpaB(HTCA).

TOrAQ ELIEAKT MOKAOH(bI) BEAHKHA

Vespers in o

BBIAET 10N HA BHIXOAS Ch KAAHAHHILEW. H TBOPHT. MOA(HTBY). BBIKOA(HYI0). BE-
MEPB 3A0YTPA MOAVA(HE).

AbK(oH®) ple)ueTh « mpem{y)Ap(0)CTh MPOCTH. AoA(H) « cBRTH THXH CThia
CAAR(BI) + H MOHAET B'h WATAPE ra(aroa)a BA(a)r(o)c(AoBRH)HO BXOK(A)eHhk X(pH)-
¢(T)a ucTHHLHATO B(Or)a HAWErD. BCEerpa H Hbin (k)

Taxk(e) NPOK(HMEND) AN(E)BHLIN. TAXK(E) MAPEMBIO. «

Taxk(e) Aniak(onn) ple)uerh. cBkTH X(pr)c(To)8h npochehipalTE BeA HII

mpem(y)Ap(0)CT -i- Taxk(e) NapeMBIO »

Taxk(e) whkune ga « oynoraeTh uz(pau)an Ha r(o)c(nop)a Winite u Ao &'kka
crhy. 1(0)c(noA)H HE BhIHECECA CP(h)ALLE MOIK.

ce ke | B'h nATOK Toma nep(han).

& noHeA(kannuk®) o A « Hep(kan) moc(Ta) Mo mapembH MPOK(HMENR) Ad Ca HC-
npasuTh. crHy r(o)c(nop)u Bh3BaXhL K TOR('k)

CE KE MOH H AO REAHK(A)I0 MATHKA.

Vespers in &

RRIHAETH. MOMh. H AK(IA)KIAHR Ch KAAHAOMB. H TROPHTH. MOA(HTRY) BRIXOAHVIO.
BEMEPS 3A0YTPA MOA(YAHE).

Abk(oHB). p(e)ueTh. npem(y)Ap(0)cTh. H ao](H) cRETH THY .

MOCEMB. MPOK(HMEN). B(E)MEPHHH. TAXK(E) NAPEMBIA.

Taxk(e) whhnk ce. Aa OYNORAKTH H3(pAH)AR HA r(OCTIOAA). CTHY. r(OCMOA)H HE RO3-
HecH cp (k) ALLE MOKE

TAKO K€ H B NAT(OK'h).

H 8% noHe) (RabHHK®) » & « Hep(kan) mocTa. mo cT(n)X(H)paxh. BMHAETH. NOM.
H Ab(IR)KIHG, Ch KAAHAOMb.

H p(€)METh. ABIAK(OHR). TPeM(Y)AP(0)CTh. H AKA(H) CBRTH THY®.

Abak(onh). Ronmkm. mon. mupn Bokmh. arod (). A(y)x(0)RH TROKMY. ABIAK(OHh).
npem () Ap(0)cTh. Tax(e) MPOK(HMENL). HXKE B NAPEMBH. H KOHMAIETH MTENBI MEPBOE.

Taxk(e) NPOK(HMEND) . B . H BHIHAETE. NOMh. ¢ KAAHAOM. IAKO 3KE KONYAKTH NPOK(H-
MEHR). H p(e)MeTh. MPem(y)Ap(0)CTh. momh. peveTh. cR'ETH X(prcTo)R ™ npocrkipareTs
BCA HBL. H HAETH BO WATApK.

TaxK(€). ITEHBIC . B.IC .

H MOCEMB. Ad CA HCAPABHTH. & 0L, CTAHETH H MOKAOHHTCA MNPEA® TPANE30H
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Vespers in p

RRIHHAETR 1100 + C KAAHAHHL, = H PA(AFOAE)Th MOA(HTRY) « REMEPH 340\TPA H
oAV AH(E) »

u p(e)ueTh « ARK(ON®) « CBRTH THI(XB) CTHiA CAAB(M) « AKOA(H) Becm(e)pTh-
Haro o{Tiu{a) -:-

NOCEMB = TIPOK(HMEN'L) BEMEPHHH - Tax(€) » MAPEMBIO »

Tax(e) » mhunic « ra(a)c « S« Ad oyMOBACTH H3(paH)AL Ha r{ocnop)a Wk (e)
-1- CTHY « r(OCHOA)H HE Bh3HeCeCh CP(h)ALLE M(0E) -:-

H 10 PAAY + AHTYprif moc(T)Ham -:-

TAKO KE » H B NAT(0Kh) « Tom nep('k)an -:-

B MoHeA(RALHHKR) « & « Hep("kau) « moc(Ta) « mo cT(u)X(H)pAX. BRINHACT. mom.
H ABIAK(OH'R). Ch KAAHAHHIL(EK0) « H PA{AroA€)Th MOA(HTRY) « BEMEPH 3A00TPA H -:-

u pev(e)T + ABRK(OHR) o CERTH ThI(X®) cThuA -i- AwA(H) « Becm(e)pThHAIO
o(T)ula) -

NOCEMb TIPOK(HMEN'D) » HXKE B MAPEMBH » [IOTOM + MTEHHK W BuIT(H)A *

H MOTOM BRIHHAET MON'k C Kap(H)aomb - H ce'kTHaoM « u p(e)ueT cehrwn x(pu)-
¢(To)R® npockRipaeTh BCA HBI NPEM (1) APO(CTR)

Taxk(e) « wTeHHE « T MPHTOM -

1 norom » whieie « pa ca ucnpauT m{o)a(n)T(Ba) -:- CTHY - r(0CNOA)H BOZBAY

Communion in o
Taxk(e). NPRAOMHTR M0 WERMAK. H NPHUACTHTHCA. TaXkK(€) AHIAK(OH'R). MOKAAHTH
ETeI(a) Aaphl ralaroa)a. Bh3HecHCa Ha H{e)B(e)ca B(0K)E. NOMb. BCErAA H HBIHA H
NPHCHO H B'h  -i- NOMh. M(0)A(H)TROY. B'h NPEHOCH. TAH(HO)
Communion in y
H NIPEAOMHTE 10 OEBIMAK » TAXK(E) +» NPHYACTHTHCA -1- MOA(HTBA) » TaH(HO) »
no npuHecenti » CT(M)YB + Tain
Communion in &

H MOTOMb ECE M0 WELIMAK -I- MOA(HTRA) « M0 MPHMALJIEHHH -:i- TAH(HO)

Communion in

H MPHYACTATHCA M0 WERMAK « MOA(HTRA) MO MPHMALHIEH (HH)

Communion in 9

NPHYALIATHC(A) 110 OBBIMAI -:- KBHANHK -:- BKYCHTE i BHA(€)TE -:- MOA(HTBA)

-1+ [0 MPHYUACTRI 1), KEH(ANHK) -I- B'BKYCHTE H B(HAETE) -I- MOA(HTRA) NO MPH4AC(THH)
Communion in x

non. T ¢T(a)ro xaksa RAAralcT B noThiph ra(aroa)a -:- cavkutenic ¢ (a)ro Thaa
u kpoge X(pu)c(T)a B(or)a i NPHUACTATHE(A). Bh3HECECH Ha H{€)B(e)ca B(0xk)e.

mheun. xgaaum Ta x(pu)c(T)e B(0K)€ -:- MOA(HTRA). MO npu4(a)CThH
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Communion in A

Taxk(e) « non « NP RAOMHT XAKE™ « HA METHIPH MACTH M0 WEKMAIO * H B'hAAFATH
B'b ALK YACTh » H ALIAKOH MOAOKHT « oypaph Ha Tpamkak « u p(e)verh » nembanu
W(Th)ME + MALIO CHIO -i- MOM KE BRKAAAAR PEMET - Hemoanenti TT(a)ro A(y)xa «
ABIAKOH * AMHHL * H PHMACTHTCA » 110N » H ALRK(OH®) » mhBign o kun{annkn) -
NOIOTH BHKYCHTE H BHAHTE TAXK(€) » MOKAAHT « CThiA AAPHE i+ ra(aroa)a CHile w
Tan(He) o Bh3HECHCA HA H{€)B(e)ca B(0k)e » monm « Bh3raac » BChraa u vk o w
npucri(0) -:- wken o XBAAHME TA X(PHCT)e B(0K)E HALIL IAKO CNOAOKHA Hhl KCH -
npudacTHTHCA CT(e)mb TRak TROKME « 1 u(b)cThiku KPBEH TROKM « H3AHMNE(H)

34 B(b)Ch MHP'H * B'h WCTABA(EHHE)

Communion in .

ABIKOH. HCMOAHH W(TK)YE MAIIO CHIO -i- MOM PEMET. HCMOAHEHHIK CTaro A{y)xa

-1+ ET(HTe)ab. MOA(HTBY). TaH(HO). N0 MPHYAC(THH)

Communion in o

H MPHYACTATCH M0 WEKMAID -+ MOA(HTBA) V, K'KH(ANHKS). BBKYCHTE. H npHAN-
CTATCA N0 WELIMAK - i+ H NOKAAHTE 0k0A0 np('k)cT(0)aa. ralaroa)a Tai(Ho) -:- BB3-
HECHCA HA H{€)B(€)Ca B(0XK)€. H MO0 BCEH 3EMAH CAABA TROIA -I- MOA(HTBA) TaH(HO).

Communion in ©t

B3€M MOMh AACTh CTa(ro) xakga. i Baarawr B norTup ra{aroa)a cakien (n)i
cr(a)ro Tha(a) antak(o)n. Bangawer oykpon. p(e)u(eT) o ucmoann w(Tui)ue vaus(y).
u 1pH4{a)CTATCA N0 WERM(A)I0. MoA(HTRA) Tai(HO) &, Tax(e). MPEAOMHTR N0 WEKI-
ual0. H B3eMs CTA(ro) ThAA HACTH. BAATAIA B ALK TA(ATOAYETH. HCHOAHENLK CTAr0
Aly)xa. Abiak(oH'B). MOAOKE Oypaph Ha Tpanesk. u pe)ueTh. Henoanu w(T)ue. u no-

OTh. KYH(AHHKL), BKYCHTE. Tax(€). NOMh. MO(AHTBY) B Tan(HE)

Communion in p

MON + MPEAOMHTH MO OBBIMAK * H B36Mb MaCTh W CT(a)ro Thaa « npekp(e)ipaa
van(y) « raaroae)Th « cavkienue v(e)cTnaro Thaa u kpore r{ocmop)a Hatero
i(n)c(yca) x(puera) -:- ABIAK(OH) + HCMOAHH O(T)ME ALK CHK + MON + HCMOAHE-
tuie CT(a)ro A(y)xa - amu(in) mhBIH - KeHAHIK « BKYCHTE H Bip(eTe) -i- mom « H

ABRK(OH) MPHYACTHHTACA MO OBBLIMAIO -:- IOCEM + MOM « MOA(HTBY) TaH(HO)
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ESCHATOLOGICAL
YOM KIPPUR
IN THE APOCALYPSE OF ABRAHAM:

ParT I. THE SCcAPEGOAT RiTUuAaL!

Introduction

In the second part of the Apocalypse of Abraham, a Jewish pseude-
pigraphon written in the first centuries of the Common Era, its hero —
the patriarch Abraham — encounters an angelic being appointed by
God to be his celestial guide. This creature, named in the apocalypse
as the angel Yahoel, baffles the seer’s imagination with his enigmatic
appearance. The text describes him as a composite pteromorphic be-
ing with a body shining like sapphire? and a face resembling chryso-
lite.> The wardrobe of the angel also appears wondrous. Dressed in
purple garments, he wears a turban reminiscent of “the bow in the
clouds.”* Abraham also sees a golden staff in the right hand of his
celestial companion.

Scholars have previously noted the sacerdotal significance of the
angel’s attire.’ Thus, Martha Himmelfarb argues that Yahoel’s “ward-
robe has strong priestly associations. The linen band around his head

(1) An expanded version of this article is forthcoming in Henoch.

(2) Slav. cangupv. B. PHILONENKO-SAYAR, M. PHILONENKO, L’Apocalypse
d’Abraham. Introduction, texte slave, traduction et notes (Paris: Librairie Adrien
Maisonneuve, 1981) (Semitica, 31) 60.

(3) Slav. xpycoaump. Ibid.

(4) “...and a turban (xudapv) on his head like the appearance of the
bow in the clouds...” A. KuLik, Retroverting Slavonic Pseudepigrapha: Toward
the Original of the Apocalypse of Abraham (Atlanta: Scholars, 2004) (TCS, 3) 19;
PHILONENKO-SAYAR, PHILONENKO, L’Apocalypse d’Abraham..., 60.

(5) Thus, Dan Harlow observes that “Yahoel’s clothing ... indicates that
he is the heavenly high priest: he wears a ‘turban on his head like the appear-
ance of the bow in the clouds,” his garments are purple, and he has a golden
staff in his hand (11:2). These elements evoke the wardrobe and accoutrement
of Aaron (Exodus 28; Numbers 17).” D. S. Harvow, Idolatry and Otherness: Is-
rael and Nations in the Apocalypse of Abraham (forthcoming).
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recalls Aaron’s headdress® of fine linen (Ex. 28:39).”7 Other details of
the angel’s appearance also reveal his connections with the priestly
office. Himmelfarb reminds us that the purple of Yahoel’s robe betrays
connections to one of the colors of the high-priestly garments of Exo-
dus 28.° The angel’s golden staff also seems to have a sacerdotal mean-
ing, invoking the memory of Aaron’s rod which miraculously sprout-
ed in the wilderness after Korah’s rebellion “to indicate the choice of
Aaron and his descendants as priests (Num. 17:16-26).”°

Himmelfarb also brings attention to the rainbow-like appearance of
Yahoel’s turban, which, in her opinion, “brings together the two cen-
tral color schemes employed elsewhere in the description of God as
high priest, whiteness and the multicolored glow.”*

Indeed, the tradition about “the rainbow in the cloud” associated
with the headgear of the highest ranking sacerdotal servant is known
from several texts, including the description of the high priest Simon
in the Wisdom of Jesus ben Sira 50:7.!! Later rabbinic traditions!? de-

(6) Jacob Milgrom observes that the high priest’s head covering was a
turban (2J82) and not S1NY2D, the simpler headdresses of the ordinary
priests (Exod. 28:39-40). J. MiLGrowM, Leviticus 1-16 (New York: Doubleday,
1991) (Anchor Bible, 3) 1016.

(7) M. HmmMmELFARB, Ascent to Heaven in Jewish and Christian Apocalypses
(New York—Oxford: Oxford University Press, 1993) 62.

(8) HimMELrARB, Ascent to Heaven..., 62.

(9) Ibid., 62. Yahoel’s role as a heavenly high priest is also hinted at later in
the text (Apoc. Ab. 10:9) through his liturgical office as choirmaster of the Liv-
ing Creatures, which is reminiscent of the liturgical office of Enoch-Metatron
in the Merkabah tradition. Cf. A. Orrov, Celestial Choirmaster: The Liturgi-
cal Role of Enoch-Metatron in 2 Enoch and the Merkabah Tradition, JSP 14.1
(2004) 3-24.

(10) HimMELFARB, Ascent to Heaven..., 62.

(11) “Greatest of his brothers and the beauty of his people was Simeon
the son of Johanan the priest ... how honorable was he as he gazed forth from
the tent, and when he went forth from the house of the curtain; like a star of
light from among clouds, and like the full moon in the days of festival; and
like the sun shining resplendently on the king’s Temple, and like the rainbow
which appears in the cloud ....” C. N. R. Haywarp, The Jewish Temple: A Non-
Biblical Sourcebook (London: Routledge, 1996) 41-42.

(12) One of the extensive descriptions of |"'X is found in the Book of Zo-
har which describes its unusual luminosity: “[Rabbi Simeon] began quoting:
‘And they made the plate of the holy crown of pure gold, [and wrote upon it
a writing, like the engravings of a signet: Holy to the Lord] (Exodus 39:30).
Why was this plate called }""X? It means ‘being seen, to be looked at.” Since
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scribe the high priest’s front-plate (J"*X), which he wore on his fore-
head.” Made of gold and inscribed with the divine Name, the plate
shone like a rainbow.™

The priestly affiliations of Abraham’s celestial guide are not coin-
cidental. He appears in the crucial juncture of the story at which the
young hero of the faith has just left his father’s destroyed sanctuary
that had been polluted by idolatrous worship and is now called by
God “to set a pure sacrifice” before the deity. In this respect Yahoel
appears to be envisioned in the text not merely as an angelus interpres
whose role is to guide a visionary on his heavenly journey, but as a
priestly figure initiating an apprentice into celestial sacerdotal praxis.
Scholars have previously reflected on the peculiar cultic routine that
surrounds the relationship between Abraham and his celestial guide
as he explains to the seer how to prepare the sacrifices, deliver praise
to the deity, and enter the heavenly Throne room. Indeed, the intensity
of these sacerdotal instructions and preparations hints at the impor-
tance of priestly praxis for the overall conceptual framework of the
text. It also appears that in the Apocalypse of Abraham, as in many other
Jewish accounts, including 1 Enoch 14 and the Testament of Levi 8 the
entrance of a seer into the celestial realm reveals the cultic dimension
and is envisioned as a visitation of the heavenly temple. Thus, schol-
ars have previously noted that the authors of the Apocalypse of Abra-
ham seem to view heaven as a temple.”” This emphasis on the links of

it was there to be seen by people, it was called J""¥. Whoever looked upon
this plate was recognized by it. The letters of the holy name were inscribed
and engraved upon this plate, and if the person who stood in front of it was
righteous, the letters inscribed in the gold would stand out from bottom to top
and would shine out from the engravings, and illuminate the person’s face.”
(Zohar 11.217b) 1. TisuBy, The Wisdom of the Zohar: An Anthology of Texts, 3 vols.
(London: The Littman Library of Jewish Civilization, 1989) Vol. 3. 920-921.

(13) Ex 39:30-31 “They made the rosette of the holy diadem of pure gold,
and wrote on it an inscription, like the engraving of a signet, ‘Holy to the
Lord.” They tied to it a blue cord, to fasten it on the turban above ...”

(14) b. Yoma 37a.

(15) In this respect Himmelfarb observes that “the heaven of the Apoca-
lypse of Abraham is clearly a temple. Abraham sacrifices in order to ascend
to heaven, then ascends by means of the sacrifice, and joins in the heavenly
liturgy to protect himself during the ascent. ... The depiction of heaven as a
temple confirms the importance of the earthly temple. The prominence of the
heavenly liturgy lends importance to the liturgy of words on earth, which
at the time of the apocalypse provided a substitute for sacrifice, a substitute
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priestly praxis with the heavenly sanctuary does not appear coinci-
dental in such a text as the Apocalypse of Abraham, which was written in
a very special period of Jewish history. It was a time when, faced with
a wide array of challenges revolving around the loss of the terrestrial
sanctuary, the authors of the Jewish apocalyptic writings were seeking
various theological alternatives for preserving and perpetuating tradi-
tional priestly practices. The Apocalypse of Abraham is drawing on one
such option connected with the idea of the celestial sanctuary repre-
sented by the divine Chariot when it offers the story of the young hero
of the faith who travels from the destroyed terrestrial shrine polluted
by idols to the heavenly Temple.

Indeed, priestly concerns permeate not only the second apocalyp-
tic section of the text, which deals with the patriarch’s transition into
the heavenly realm, but the fabric of the entire pseudepigraphon.'®
It has also been previously noted that besides Yahoel, whom the text
envisions as the heavenly high priest par excellence, the Apocalypse of
Abraham offers an extensive roster of other priestly characters, includ-
ing “fallen” priests culpable for perverting true worship and pollut-
ing heavenly and terrestrial shrines. Thus, Dan Harlow observes that.
besides the two “positive” priestly servants represented by the high
priest Yahoel and his priestly apprentice Abraham, the Apocalypse of
Abraham also offers a gallery of negative priestly figures, including the
“idolatrous priests” Terah and Nahor'” as well as the “fallen priest”
Azazel."® Harlow’s observation is sound and one can safely assume

that in the apocalypse’s view was to be temporary.” HiMMELFARB, Ascent to
Heaven..., 66.

(16) Thus, for example, Harlow views the whole structure of the work
as the composition which includes five sacerdotal steps or “movements”:
“Abraham’s separation from false worship (chs. 1-8); Abraham’s preparation
for true worship (chs. 9-14); Abraham’s ascent for true worship (chs. 15-18);
Abraham’s vision of false worship (19:1-29:1-13); Abraham’s vision of true
worship restored (29:14-31:12).” Harrow, Idolatry and Otherness...

(17) Alexander Kulik argues that the description of the sacrificial services
of Terah’s family found in the first chapter of the Apocalypse of Abraham “pre-
cisely follows the order of the Second Temple daily morning tamid service as
it is described in the Mishna: first, priests cast lots (Yoma 2, 1-4; Tamid 1, 1-2;
cf. also Luke 1:9), then they sacrifice in front of the sanctuary (Tamid 1-5),
finishing their service inside (Tamid 6).” KuLix, Retroverting Slavonic Pseud-
epigrapha..., 86.

(18) Harlow’s research helps to clarify the priestly status of Azazel by
drawing on the structural parallelism between the high priestly profile of
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that all the major characters of the Slavonic apocalypse have priestly
affiliations.

All these details demonstrate the importance of priestly praxis in
the conceptual framework of the Slavonic apocalypse, a work written
at a time overshadowed by the challenging quest for priestly and litur-
gical alternatives that could compensate for the loss of the terrestrial
sanctuary.

While identifying the priestly settings of the Apocalypse of Abraham
does not pose significant difficulties, understanding the relationship
between these sacerdotal rituals and initiations and a particular cultic
setting or festival is more challenging. To what kind of Jewish festival
might the order of Abraham’s sacrifices and initiations be related? Sev-
eral possibilities have been entertained. Ryszard Rubinkiewicz sug-
gests that the priestly initiations of Abraham could be connected with
the feast of Shavuot or Pentecost, which commemorates the giving of
the Torah on Mount Sinai."” To support this hypothesis, Rubinkiewicz
appeals to certain “Mosaic” details of Abraham’s priestly initiation,
including references to the seer’s forty-day fast and the naming of the
place of the patriarch’s sacrifices as Horeb.

While these hints of a Shavuot setting are valid, given the aforemen-
tioned complexity of the sacerdotal universe of the Slavonic apoca-
lypse, it is possible that the priestly traditions found in the text are not
limited to only one particular setting or festival but possibly reflect
connections with several events of the liturgical year. Thus, some other
symbolic features of the Slavonic apocalypse, including the figure of
the main antagonist of the story Azazel, as well as pervasive usage of
the terminology of two lots, suggest that the imagery of the distinctive
rites taking place on the Day of Atonement might play a significant
role in the authors’ theological worldview.

This article examines the peculiar priestly traditions found in the
Apocalypse of Abraham that might reflect a Yom Kippur liturgical set-
ting. The article will also try to show that some portions of the second,
apocalyptic part of the pseudepigraphon can be seen as a re-enactment

Yahoel in chs. 10-11 and the Azazel’s priestly profile in chs. 13-14. HarLOw,
Idolatry and Otherness....

(19) R. Rusinkiewicz, L’Apocalypse d’Abraham en vieux slave. Edition criti-
que du texte, introduction, traduction et commentaire (Lublin, 1987) (Towarzys-
two Naukowe Katolickiego Uniwersytetu Lubelskiego: Zrédta i monografie,
129) 98-255, at 58-60.
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of the Yom Kippur ritual, one of the most enigmatic cultic ceremonies
of the Jewish tradition.

I. Mosaic Background of Abraham’s Priestly Initiations
and the Day of Atonement

Chapters 9-12 describe the beginning of Abraham’s priestly initia-
tion, during which Yahoel teaches the young hero of the faith how to
prepare sacrifices in order to enter the presence of the Deity. Scholars
have previously observed that some details of this initiation recall the
story of another remarkable visionary of the Jewish tradition — the
son of Amram, the seer who was privileged to receive a very special
revelation on Mount Sinai.

As was already mentioned, the liturgical setting of Abraham’s
priestly initiation might be related to the Festival of Weeks — Shavuot
or Pentecost.”” This feast celebrates Moses’ reception of revelation at
Mount Sinai and is also known in Jewish tradition as the Festival of
the Giving of Our Torah.

Indeed, as many scholars have already noted, some motifs found
in the Apocalypse of Abraham appear to reflect the peculiar details sur-
rounding the reception of the Torah on Sinai by the great Israelite
prophet. One of the distinctive hints here for establishing the connec-
tion with the Mosaic traditions is the theme of Abraham’s forty-day
fast.

This motif is first introduced in Apoc. Ab. 9:7, where God orders
Abraham to hold a strict fast for forty days.?' It is noteworthy that, as in
the Mosaic traditions, so in the Slavonic apocalypse this fast coincides
with the promise of a divine revelation on a high mountain:

But for forty days abstain from every food which issues from fire,
and from the drinking of wine, and from anointing [yourself] with
oil. And then you shall set out for me the sacrifice which I have

(20) RusiNnkiewicz, L’Apocalypse d’Abraham en vieux slave..., 60.

(21) David Halperin notes the Mosaic flavor of this passage, observing
that “in preparation, Abraham must abstain from meat, wine, and oil (Apoca-
lypse of Abraham, chapter 9). The immediate source of this last detail seems
to be Daniel 10:3. But, significantly, it recalls the abstentions of Moses and
Elijah (Exodus 34:28, Deuteronomy 9:9, 18, 1 Kings 19:7-8); for like Moses and
Elijah, Abraham is to have his experience on ‘the Mount of God, the glorious
Horeb....”” D. J. HarperiN, The Faces of the Chariot: Early Jewish Responses to
Ezekiel’s Vision (Tiibingen: Mohr/Siebeck, 1988) (TSA]J, 16) 105.



Andrei A. Orlov 85

commanded you, in the place which I shall show you on a high
mountain.?

The theme of the forty day fast on the mountain receives an even
more distinctly “Mosaic” shape in chapter 12, where it coincides with
another cluster of Mosaic traditions, including the reference to Horeb
(a name for Sinai in some biblical passages) and information about the
nourishment of a seer through the vision of a celestial being:

And we went, the two of us alone together, forty days and nights.
And I ate no bread and drank no water, because [my] food was to see
the angel who was with me, and his speech with me was my drink.
And we came to the glorious God’s mountains—Horeb.?

Scholars often see in this passage an allusion to Exodus 34:28,*
which reports that Moses was with God forty days and forty nights
on Mount Sinai without eating bread or drinking water. > The refer-

(22) KuLix, Retroverting Slavonic Pseudepigrapha..., 17.

(23) Ibid., 19.

(24) Dan Harlow observes that “the patriarch’s fasting for forty days is
only one of several places in the apocalypse where the author models Abra-
ham’s experience on Moses’, who according to Exod. 34:28 “was there with the
Lord forty days and forty nights” and ‘neither ate bread nor drank water.””
Harvow, Idolatry and Otherness...

(25) Martha Himmelfarb observes that “the account in the Apocalypse of
Abraham implicitly compares Abraham’s ascent to Moses’ experience at Sinai.
Thus, for example, Abraham performs the sacrifice described in Genesis 15 at
Mount Horeb (the name for Mount Sinai in some biblical sources) after forty
days of fasting in the wilderness. The exegetical occasion for the association
of Genesis 15 and Exodus 19-20 is the manifestation of the presence of God
in smoke and fire in both passages.” HiMmMELFARB, Ascent to Heaven..., 62. For
the Mosaic background of the patriarch’s actions in chapter twelve see also
N. L. Carvert, Abraham Traditions in Middle Jewish Literature: Implications for the
Interpretation of Galatians and Romans (Ph.D. diss.; Sheffield, 1993). Calvert ob-
serves that “the similarity between Abraham’s actions in chapter twelve and
those of Moses are striking. He first travels to the mountain Horeb, known
also in the Old Testament as Mt. Sinai, which is called ‘God’s mountain, glori-
ous Horeb’ in the Apocalypse of Abraham 12:3. Like Moses when he receives the
law, Abraham spends forty days and nights on the mountain. Abraham is said
neither to eat bread nor to drink water because his food ‘was to see angel who
was with me, and his discourse with me was my drink.” (Apoc. Abr. 12:1-2).
Philo reflects a Jewish tradition of Moses’ time on the mount, saying that Mo-
ses neglected all meat and drink for forty days, because he had more excellent
food than that in the contemplations with which he was inspired from heaven
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ence to alternative nourishment through the vision of a celestial being
again evokes the cluster of interpretive traditions associated in Second
Temple* and rabbinic literature” with the figure of Moses.

Although the biblical accounts of Moses’ and Elijah’s theophanic
experiences often “mirror” each other by sharing similar imagery,*
David Halperin argues that in the Apocalypse of Abraham Mosaic tra-
ditions have greater formative value than traditions about Elijah. He
notes that

... when the angel tells Abraham that he will see God “come straight
towards us” (chapter 16), this reminds us that God “passes by” both
Moses and Elijah (Exodus 33:22; 34:6; 1 Kings 19:11-12). But it is only

(De Vita Moses 11.69). Because Mt. Horeb and Mt. Sinai are names for the same
mountain, Abraham receives his revelation from God in the same place that
Moses received God’s commandments. Finally, as the Lord ‘was like a devour-
ing fire on the top of the mountain”in the Exodus account, so the fire on top of
Mt. Horeb burns the sacrifices over which Abraham and the angel ascend to
heaven where God also appears as fire.” CALVERT, Abraham Traditions in Middle
Jewish Literature..., 274.

(26) Box notes the connection of this idea of alternative nourishment with
the Mosaic tradition found in Philo. He observes that “...there is a close par-
allel to our text in Philo, Life of Moses, 11I. 1, where it is said of Moses in the
Mount: ‘he neglected all meat and drink for forty days together, evidently
because he had more excellent food than that in those contemplations with
which he was inspired from above from heaven.”” G. H. Box, J. I. LANDs-
MAN (eds.), Apocalypse of Abraham (London: Macmillan, 1918) (Translations of
Early Documents, 1.10) 50.

(27) David Halperin elaborates this tradition of the unusual nourishment
of the patriarch and its connection to Moses’ feeding on the Shekhinah attested
in some later rabbinic accounts. He notes that “...Moses also discovered that
the divine presence is itself nourishment enough. That is why Exodus 24:11
says that Moses and his companions beheld God, and ate and drank. This
means, one rabbi explained, that the sight of God was food and drink for them;
for Scripture also says, ‘In the light of the King's face there is life’.... We may as-
sume that the author of the Apocalypse of Abraham had such midrashim in mind
when he wrote that ‘my food was to see the angel who was with me, and his
speech — that was my drink.”” HaLrerIN, The Faces of the Chariot..., 111.

(28) Christopher Begg observes that “making Mt. Horeb (Apoc. Ab. 12:3)
the site of this incident (contrast Jubilees, where it takes place at Hebron) serves
to associate Abraham with the figures of Moses and Elijah, both of whom
received divine communications at that site ...” C. Becg, Rereading of the
“Animal Rite” of Genesis 15 in Early Jewish Narratives, CBQ 50 (1988) 36—46
at 44.
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Moses who is told in this connection that “you cannot see my face”
and “my face shall not be seen” (33:20, 23), just as the angel goes on
to tell Abraham that God “Himself thou shalt not see.” Moses, not
Elijah, “bowed down upon the earth and prostrated himself” when
God passed (34:8) — which explains Abraham’s frustrated urge to
do the same thing (chapter 17).%

Previous studies have convincingly demonstrated the importance
of Mosaic typology for the authors of the Apocalypse of Abraham, who
decided to transfer several important Mosaic motifs into Abraham’s
story. Yet, despite scholars’ thorough attention to the Mosaic back-
ground of the story, one portentous detail appears to have escaped
their notice: Moses’ forty-day fast occurred immediately after his fight
with idolatry and his destruction of the Golden Calf, when he returned
to Sinai again to receive a second set of tablets from the deity.

It is intriguing that in the Apocalypse of Abraham, as in the Exodus
account, the forty-day fast follows the hero’s fight with idolatry. One
can see a certain parallelism between the stories of the two visionar-
ies. Like Moses who burns the Golden Calf (Exodus 32) and then fasts
(Exodus 34), Abraham too is described earlier in the text as burning
the idol of his father, a figurine bearing the name Bar-Eshath.* It is
important that in both cases the transition to the initiatory purifying
fast occurs immediately after the accounts dealing with idolatry and
the demotion of idols.

The tradition of the hero’s fast that occurs after his fight with an
idolatrous statue betrays distinctly priestly concerns and appears im-
portant for discerning the sacerdotal background of Abraham’s story
and its possible connections with Day of Atonement traditions. Yet,
the main question remains open: how can a Yom Kippur setting be
reconciled with the Mosaic details of Abraham’s initiation, given that
these details point unambiguously to the cluster of motifs associated
with the Shavuot festival which celebrates Moses’ reception of the Tab-
lets of the Law?

It is intriguing that later rabbinic writers identify the day on which
Moses received the tablets of the law for a second time with another

(29) HavreriN, The Faces of the Chariot..., 110.

(30) On the Bar-Eshath episode see A. Orrov, “The Gods of My Father
Terah”: Abraham the Iconoclast and the Polemics with the Divine Body Tradi-
tions in the Apocalypse of Abraham, [SP 18.1 (2008) 33-53; ipEmM, Arboreal Meta-
phors and Polemics with the Divine Body Traditions in the Apocalypse of
Abraham, HTR 102 (2009) 439-451.
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Jewish festival, the Day of Atonement. Thus, b. Baba Bathra 121a re-
cords the following tradition:

...One well understands why the Day of Atonement [should be such
a festive occasion for it is] a day of pardon and forgiveness. [and it
is also] a day on which the second Tables were given ...*

An almost identical tradition is found in b. Taanith 30b:

...R. Simeon b. Gamaliel said: There never were in Israel greater
days of joy than the fifteenth of Ab and the Day of Atonement. I can
understand the Day of Atonement, because it is a day of forgiveness
and pardon and on it the second Tables of the Law were given....*?

It appears that this cluster of traditions about the “day of pardon
and forgiveness” draws on biblical traditions similar to the one found
in Exodus 32:30, where, after the idolatry of the Golden Calf, Moses tells
the people that he will go to the Lord asking for atonement of their sin.

Several midrashic passages make even more explicit this connec-
tion between the repentance of the Israelites after the idolatry of the
Golden Calf in Exodus 33 and the establishment of Yom Kippur. In
these materials the Israelites’ repentance serves as the formative start-
ing point for observance of the Day of Atonement. Thus, Eliyyahu Rab-
bah 17 reads:

When Israel were in the wilderness, they befouled themselves with
their misdeeds, but then they bestirred themselves and repented
in privacy, as is said, Whenever Moses went out to the Tent, all the
people would rise and stand, each at the entrance of his tent, and gaze
after Moses. And when Moses entered the tent, the pillar of cloud
would descend and stand at the entrance of the Tent ... When all
the people saw the pillar of cloud poised at the entrance of the Tent,
all the people would rise and bow low, each at the entrance of his
tent (Exod. 33:8, 9, 10), thus intimating that they repented, each one
in the privacy of his tent. Therefore His compassion flooded up and
He gave to them, to their children, and to their children’s children
to the end of all generations the Day of Atonement as a means of
securing His pardon. *

(31) I.EpstEIN (ed.), The Babylonian Talmud. Baba Bathra (London: Soncino,
1938) 498.

(32) 1. EpsteIN (ed.), The Babylonian Talmud. Taanith (London: Soncino,
1938) 161.

(33) Tanna Debe Eliyyahu: The Lore of the School of Elijah. Tr. W. G. BRAUDE,
I. J. KapsteIN (Philadelphia: Jewish Publication Society of America, 1981) 190.
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It is noteworthy that this passage from Eliyyahu Rabbah invokes the
memory of the familiar events found in Ex 33 which occurred immedi-
ately after the Golden Calf episode.* The midrashic evidence indicates
that the rabbinic tradition attempts repeatedly to place the institution
of Yom Kippur’s atoning rites into the framework of the traditions sur-
rounding Moses’ reception of the second set of the Tablets of the Law.

Thus, a passage found in Pirke de R. Eliezer 46 unveils the tradition
connecting Moses’” vision of the Glory of God in Exodus 33 with the
Day of Atonement:

(34) As can be seen, some midrashic materials try to connect the estab-
lishment of the Day of Atonement festival with repentance of the Israelites
after the idolatry of the Golden Calf. Later Jewish mysticism deepens this
connection even further when it interprets the scapegoat ritual in the light of
the Golden Calf traditions. Thus some Jewish texts connect the Golden Calf
episode with the beginning of the enigmatic practice of assigning a share to
“the other side” in sacrificial ritual. Isaiah Tishby refers to the tradition found
in the Book of Zohar according to which “... one of the consequences of Israel’s
sin with the Golden Calf was that ‘the other side’ was assigned a share in the
sacrificial ritual.” (TisuBy, The Wisdom of the Zohar..., 891). Zohar 11, 242b tells
that “...from that day the only thing they could do was to give a portion of
everything to ‘the other side’ through the mystery of the sacrifices, the liba-
tion, and the whole-offerings.” (Ibid., 891). In the dualistic framework of the
Zoharic tradition the goat which is dispatched to Azazel comes to be under-
stood as “the principal offering that is destined in its entirety for ‘the other
side.”” (Ibid., 821). Tishby notes that “in many passages [of the Zohar] this is
described, following a late midrash, as a bribe that is offered to Samael. The
Zohar quotes a number of parables to explain this matter of the bribe. One
describes how a king wishes to rejoice with his son or his friends at a special
meal. In order that the happy occasion should not be spoiled by the presence
of ill-wishers and quarrelsome men, he orders a separate meal to be prepared
for them. According to this parable the purpose of sending a goat to Azazel is
to remove sitra ahra from the ‘family circle’ of Israel and the Holy One, blessed
be He, on the Day of Atonement...” (Ibid., 892). These references to the later
Jewish dualism connected with the Yom Kippur ritual are not completely ir-
relevant in light of the dualistic imagery of the two lots found in the Apoca-
lypse of Abraham. Often, students of the Slavonic apocalypse try to interpret
the dualistic developments found in the pseudepigraphon as later interpola-
tions by the Bogomils. Yet, as we will see further in this investigation, the du-
alistic understanding of the Yom Kippur traditions found in the Apocalypse of
Abraham and the Zohar can be traced to the Second Temple traditions found in
the Dead Sea Scrolls where the imagery of the two lots was put in a dualistic
eschatological framework.
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Moses said: On the Day of Atonement I will behold the glory of the
Holy One, blessed be He, and I will make atonement for the iniquities
of Israel. Moses spake before the Holy One, blessed be He: Sovereign
of all the universe! “Shew me, I pray thee, thy glory” (Ex. xxxiii, 18).
The Holy One, blessed be He, said to him: Moses! Thou art not able
to see My glory lest thou die, as it is said, “For men shall not see me
and live” (Ibid, 20)...%

This tradition of Moses” quest to behold the Kavod, now placed in
the liturgical setting of the Day of Atonement, anticipates the vision of
the concealed Glory of God in the Holy of Holies by the high priest on
Yom Kippur.

It is even more important for our study, in view of the Mosaic tra-
ditions found in the Slavonic apocalypse, that several midrashic pas-
sages link Moses’ forty-day ordeal on Sinai with the institution of the
Day of Atonement. Thus, the passage found in Pirke de R. Eliezer 46
preserves the following tradition:

The Son of Bethera said: Moses spent forty days on the mount, ex-
pounding the meaning of the words of the Torah, and examining its
letters. After forty days he took the Torah, and descended on the tenth
of the month, on the Day of Atonement, and gave it as an everlasting
inheritance to the children of Israel, as it is said, “And this shall be
unto you an everlasting statute” (Lev. xvi. 34).%

It is also intriguing that the passage from Pirke de R. Eliezer links
the revelation given to the son of Amram with the instructions about
Yom Kippur in Leviticus 16. Another passage, Eliyyahu Zuta 4, goes
even further by connecting the forty-day fast that preceded Moses’ re-
ception of the tablets for a second time with the establishment of the
practice of self-denial on Yom Kippur:

During the last forty days when Moses went up a second time to
Mount Sinai to fetch the Torah, Israel decreed for themselves that
the day be set aside for fasting and self-affliction. The last day of the
entire period, the last of the forty, they again decreed self-affliction
and spent the night also in such self-affliction as would not allow
the Inclination to evil to have any power over them. In the morning
they rose early and went up before Mount Sinai. They were weeping
as they met Moses, and Moses was weeping as he met them, and at

(35) G. FrIEDLANDER, Pirke de Rabbi Eliezer (New York: Hermon Press,
21965) 364.
(36) Ibid., 362.
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length that weeping rose up on high. At once the compassion of the
Holy One welled up in their behalf, and the holy spirit gave them
good tidings and great consolation, as He said to them: My children,
I swear by My great name that this weeping will be a joyful weep-
ing for you because this day will be a day of pardon, atonement,
and forgiveness for you — for you, for your children, and for your
children’s children until the end of all generations.*”

All this evidence from the rabbinic literature indicates that in later
Jewish interpretation Moses’ fight with idolatry, his forty-day fast, his
vision of the deity, and his reception of the portentous revelation on
Sinai were understood as a chain of formative events linked to the
establishment of the Yom Kippur ceremony. Moreover, some of these
traditions envisioned Moses” ordeal as the cosmic prototype of the
symbolic actions that, while the Temple still stood, were re-enacted
annually by the high priest in the Holy of Holies.

Now it is time to return to the Slavonic apocalypse, where a very
similar constellation of motifs is found. It is possible that by evoking
this particular cluster of Mosaic traditions the authors of the apoca-
lypse were attempting to connect the patriarch’s sacrificial practices
on Mount Horeb with Moses’ receiving the tablets of the law for the
second time, the event which later rabbinic traditions interpreted as
the inauguration of the Yom Kippur holiday.

It is intriguing that in the Apocalypse of Abraham, as in the afore-
mentioned rabbinic accounts, the self-afflicting practice of the forty-
day fast which follows the sin of idolatry is then connected to Day of
Atonement imagery. It is possible that in the Slavonic apocalypse, as
in rabbinic accounts, a very similar combination of Mosaic motifs is
permeated with Yom Kippur symbolism.

While several scholars have previously pointed to the existence of
Yom Kippur imagery in the Slavonic apocalypse,® no sufficient ex-

(37) Tanna Debe Eliyyahu..., 385.

(38) See, for example, L. L. Grassg, The Scapegoat Tradition: A Study in
Early Jewish Interpretation, JS] 18 (1987) 165-179 at 157; C. FLETCHER-Lous,
The Revelation of the Sacral Son of Man, in: F. AvEMaRrig, H. LICHTENBERGER
(eds.), Auferstehung-Resurrection (Tiibingen: Mohr-Siebeck, 2001) (WUNT, 135)
282; R. HeLm, Azazel in Early Jewish Literature, Andrews University Seminary
Papers 32 (1994) 217-226 at 223; B. Lourtg, Propitiatorium in the Apocalypse of
Abraham, in: L. DiTomMmaso and C. BorrricH, with the assist. of M. Swosopa
(eds.), The Old Testament Apocrypha in the Slavonic Tradition: Continuity and Di-
versity (Titbingen, 2009) (Texte und Studien zum antiken Judentum) (forth-
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planation was offered for why this cluster of traditions surrounding
the scapegoat Azazel and the two lots suddenly appears in the Abra-
hamic pseudepigraphon. In this respect it is noteworthy that other
Abrahamic pseudepigrapha (for example, the Testament of Abraham),
while sharing some other common conceptual tenets with the Apoca-
lypse of Abraham,” do not show any interest in appropriating Day of
Atonement symbolism. Such imagery is also absent from other early
extra-biblical elaborations of the patriarch’s story found in the Book
of Jubilees, Josephus, and Philo as well as in the later rabbinic materi-
als (Genesis Rabbah, Tanna debe Eliyyahu, Seder Eliyyahu Rabba).** There
too one fails to find any references to Azazel or the imagery of the
two lots, the very themes that play such a significant theological role
in the Slavonic apocalypse. The aforementioned Abrahamic materials
also contain no references to the peculiar cluster of Mosaic traditions
found in our text.

Yet the uniqueness of this cluster of motifs opens up the possibil-
ity that in the Slavonic apocalypse the story of the patriarch might be
patterned not according to biblical Mosaic typology but according to
a later version, found also in the aforementioned rabbinic accounts,
which now connects the hero’s fight with idolatry and his practice of
self-denial with the establishment of the observance of the Yom Kippur
festival. In this respect the highly “developed” shape of certain Mosaic
themes found in the apocalypse — such as, for example, the motif of
the unusual nourishment of a seer during his forty-day fast — points
to apparent departures from the early biblical blueprint.

coming); D. StéxL BEN Ezra, Yom Kippur in the Apocalyptic Imaginaire and
the Roots of Jesus” High Priesthood, in: J. Assman, G. STRouMsA (eds.), Trans-
formations of the Inner Self in Ancient Religions (Leiden: Brill, 1999) 349-366;
pEM, The Biblical Yom Kippur, the Jewish Fast of the Day of Atonement and
the Church Fathers, SP 34 (2002) 493-502; 1pemM, The Impact of Yom Kippur on
Early Christianity: The Day of Atonement from Second Temple Judaism to the Fifth
Century (Tiibingen: Mohr/Siebeck, 2003) (WUNT, 163) 94.

(39) For the common anti-anthropomorphic tendencies of the Apocalypse
of Abraham and the Testament of Abraham see OrrLov, “The Gods of My Father
Terah”..., 33-53; ipEM, Praxis of the Voice: The Divine Name Traditions in the
Apocalypse of Abraham, [BL 127.1 (2008) 53-70.

(40) For the expansion of Abraham’s story in the Book of Jubilees, Josephus,
Philo and the later rabbinic materials (Genesis Rabbah 38:13, Tanna debe Eliyya-
hu 2:25, Seder Eliyyahu Rabba 33), see: Box, LANDsMAN, Apocalypse of Abraham...,
88-94; RuBINKIEWICZ, L'Apocalypse d’Abraham en vieux slave..., 43—49.
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II. Two Lots
From a Sacrificial Animal to a Fallen Angel

One of the challenges in arguing for a Yom Kippur setting in the
Apocalypse of Abraham lies in the fact that the accounts of Abraham’s
sacrificial practices lack any explicit reference to the two goats of
biblical and rabbinic traditions. These emblematic sacrificial animals
played a distinctive role in the Yom Kippur rite, wherein one goat was
sacrificed to God and the other was released into the wilderness for
Azazel !

Yet in the Apocalypse of Abraham, a writing which exhibits a great
deal of influence from the Enochic tradition, allusions to the Yom Kip-
pur ritual seem to be affected also by Enochic re-interpretation of the
scapegoat imagery and especially the enhanced symbolism of its chief
antagonist, the scapegoat Azazel, envisioned now not as a sacrificial
animal but as a demoted celestial being.** Scholars have previously

(41) In this respect the authors of the Slavonic pseudepigraphon appear
to be bound by the formative blueprint manifested in the biblical account of
Abraham’s sacrifices found in Gen 15. Thus G. H. Box notes that “the apoca-
lyptic part of the book is based upon the story of Abraham’s sacrifices and
trance, as described in Gen. xv.” Box, LANDsMAN, The Apocalypse of Abraham...,
XXiv.

(42) On the Azazel traditions, see ]J. DE Roo, Was the Goat for Azazel
destined for the Wrath of God?, Biblica 81 (2000) 233-241; W. Fauth, Auf den
Spuren des biblischen Azazel (Lev 16) : Einige Residuen der Gestalt oder des
Namens in jiidisch-aramaéischen, griechischen, koptischen, dthiopischen, sy-
rischen und mandaischen Texten, ZAW 110 (1998) 514-534; E. L. FEINBERG,
The Scapegoat of Leviticus Sixteen, BSac 115 (1958) 320-31; M. Go6ra, Beob-
achtungen zum sogenannten Azazel-Ritus, BN 33 (1986) 10-16; Grassg, The
Scapegoat Tradition..., 165-179; HeLm, Azazel..., 217-226; B. Janowski, Siil-
ne als Heilgeschehen: Studien zur Suhnetheologie der Priesterchrift und der Wurzel
KPR im Alten Orient und im Alten Testment (Neukirchen-Vluyn: Neukirchener
Verlag, 1982) (WMANT, 55); ipEM, Azazel, in: K. vaN DER ToorN et al. (eds.),
Dictionary of Deities and Demons in the Bible (Leiden: Brill, 1995) 240-248.
B. Jurcens, Heiligkeit und Verséhnung: Leviticus 16 in seinem Literarischen Kon-
text (New York: Herder, 2001); H. M. KtmmeL, Ersatzkonig und Stindenbock,
ZAW 80 (1986) 289-318; R. D. Levy, The Symbolism of the Azazel Goat (Bethesda:
International Scholars Publication, 1998); O. Loretz, Leberschau, Siindenbock,
Asasel in Ugarit und Israel: Leberschau und Jahwestatue in Psalm 27, Leberschau
in Psalm 74 (Altenberge: CIS-Verlag, 1985) (UBL, 3); ]. MacLEAN, Barabbas,
the Scapegoat Ritual, and the Development of the Passion Narrative, HTR
100 (2007) 309-334; J. MiLcroM, Studies in Cultic Theology and Terminology
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noted that in the Book of the Watchers the scapegoat rite receives a strik-
ing angelological reinterpretation in incorporating some details of the
sacrificial ritual into the story of its main negative hero — the fallen
angel Asael. Thus, 1 Enoch 10:4-7 reads:

And further the Lord said to Raphael: “Bind Azazel by his hands
and his feet, and throw him into the darkness. And split open the
desert which is in Dudael, and throw him there. And throw on him
jagged and sharp stones, and cover him with darkness; and let him
stay there for ever, and cover his face, that he may not see light, and
that on the great day of judgment he may be hurled into the fire.
And restore the earth which the angels have ruined, and announce
the restoration of the earth, for I shall restore the earth ....*

Several distinguished students of the apocalyptic traditions have
previously discerned that some details of Asael’s punishment are rem-
iniscent of the scapegoat ritual.* Thus, Lester Grabbe points to a num-

(Leiden: Brill, 1983) (SJLA, 36); D. RupmaN, A note on the Azazel-goat ritual,
ZAW 116 (2004) 396-401; W. H. Suea, Azazel in the Pseudepigrapha, Journal
of the Adventist Theological Society 13 (2002) 1-9; StokL BEN Ezra, Yom Kip-
pur..., 349-366; ipEM, “The Biblical Yom Kippur, the Jewish Fast of the Day of
Atonement and the Church Fathers,” SP 34 (2002) 493-502; 1pEm, The Impact
of Yom Kippur...; A. STROBEL, Das jerusalemische Siindenbock-ritual. Topogra-
phische und landeskundische Erwagungen zur Uberlieferungsgeschichte von
Lev. 16,10,21f, ZDPV 103 (1987) 141-168; H. TawiL, “Azazel the Prince of the
Steepe: A Comparative Study, ZAW 92 (1980) 43-59; M. WEINFELD, Social and
Cultic Institutions in the Priestly Source against Their ANE Background, Pro-
ceedings of the Eighth World Congress of Jewish Studies (Jerusalem, 1983) 95-129;
D. P. WriGHT, The Disposal of Impurity: Elimination Rites in the Bible and in Hittite
and Mesopotamian Literature (Atlanta: Scholars, 1987) (SBLDS, 101).

(43) M. Kniss, The Ethiopic Book of Enoch: A New Edition in the Light of the
Aramaic Dead Sea Fragments, 2 vols. (Oxford: Clarendon Press, 1978) 87-88.

(44) R. H. Cuarces, The Book of Enoch (Oxford: Clarendon, 1893); D. D1-
MANT, The Fallen Angels in the Dead Sea Scrolls and the Related Apocrypha and
Pseudepigrapha (Ph.D. diss.; The Hebrew University in Jerusalem, 1974) [in
Hebrew]; mbEMm, 1 Enoch 6-11: A Methodological Perspective, SBLSP (1978)
323-339; A. GEIGER, Zu den Apokryphen, Jiidische Zeitschrift fiir Wissenschaft
und Leben 3 (1864) 196-204; Grassg, The Scapegoat Tradition..., 165-179;
P. HansoN, Rebellion in Heaven, Azazel, and Euhemeristic Heroes in 1 Enoch
6-11, |BL 96 (1977) 195-233; HeLMm, Azazel..., 217-226; G. NICKELSBURG, Apoc-
alyptic and Myth in 1 Enoch 6-11, JBL 96 (1977) 383-405; R. RusinkiEwICZ, Die
Eschatologie von Henoch 9-11 und das Neue Testament. Tr. H. ULricH (Kloster-
neuberg, 1984) (Osterreichische Biblische Studien, 6) 88-89; StoxL Ben Ezra,
Yom Kippur..., 349-366; 1pEM, The Impact of Yom Kippur..., 85-88.
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ber of parallels between the Asael narrative in 1 Enoch and the word-
ing of Leviticus 16, including “the similarity of the names Asael and
Azazel; the punishment in the desert; the placing of sin on Asael/Aza-
zel; the resultant healing of the land.” **, Daniel Stokl also observes that
“the punishment of the demon resembles the treatment of the goat in
aspects of geography, action, time and purpose.”* Thus, the place of
Asael’s punishment designated in 1 Enoch as Dudael is reminiscent of
the rabbinic terminology used for the designation of the ravine of the
scapegoat (171777 /17177 1°2) in later rabbinic interpretations of the
Yom Kippur ritual. Stokl remarks that “the name of place of judgment
(Dudael — 17777 1°2) is conspicuously similar in both traditions and
can likely be traced to a common origin.”*

Several Qumran materials also appear cognizant of this angelologi-
cal reinterpretation of the scapegoat figure when they choose to depict
Azazel as the eschatological leader of the fallen angels, incorporat-
ing him into the story of the Watchers’ rebellion. Thus, 4Q180 1:1-10
reads:

Interpretation concerning the ages which God has made: An age to
conclude [all that there is] 2 and all that will be. Before creating them
he determined [their] operations [according to the precise sequence
of the ages,] one age after another age. And this is engraved on the
[heavenly] tablets [for the sons of men,] [for] /[a]ll/ the ages of their
dominion. This is the sequence of the son[s of Noah, from Shem to
Abraham,] [unt]il he sired Isaac; the ten [generations ...] [...] Blank
[...] [And] interpretation concerning ‘Azaz’el and the angels wh[o
came to the daughters of man] [and slired themselves giants. And
concerning ‘Azaz’el [is written ...] [to love] injustice and to let him
inherit evil for all [his] ag[e ...] [...] (of the) judgments and the judg-
ment of the council of [...]*

Lester Grabbe points to another important piece of evidence — a
fragmentary text from the Book of Giants found at Qumran (4Q203).%

(45) Grassg, The Scapegoat Tradition..., 153.

(46) StoxL BEN Ezra, The Impact of Yom Kippur..., 87.

(47) Ibid., 87-88.

(48) F. Garcia Martingz, E. J. C. TiccHELAAR (eds.), The Dead Sea Scrolls
Study Edition, 2 vols. (Leiden—New York—KoIn: Brill, 1997) Vol. 1, 371-373.
On the similar traditions see also 4Q181.

(49) Grassg, The Scapegoat Tradition..., 155.
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In this document™ the punishment for all the sins of the fallen angels
is placed on Azazel.*

Later rabbinic materials also link the sacrificial animal known from
the scapegoat ritual to the story of the angelic rebels. Thus, for ex-
ample, b. Yoma 67b records the following tradition:

The School of R. Ishmael taught: Azazel — [it was so called] because
it obtains atonement for the affair of Uza and Aza’el.”*

As can be seen, the conceptual link between the scapegoat and the
fallen angel is documented in a number of important materials across
a substantial span of history. A broad scholarly consensus now recog-
nizes this connection.

It appears that such an “angelological” pattern also operates in the
Apocalypse of Abraham, where Azazel, like the antagonist of the Enochic
tradition, is envisioned as a fallen angelic being. It has previously been
noted that the Azazel story in the apocalypse reflects several peculiar
details of the Enochic myth of the fallen watchers.” Thus, for example,
Rubinkiewicz argued that

... the author of the Apocalypse of Abraham follows the tradition of
1 Enoch 1-36. The chief of the fallen angels is Azazel, who rules the
stars and most men. It is not difficult to find here the tradition of
Genesis 6:1-4 developed according to the tradition of 1 Enoch. Aza-
zel is the head of the angels who plotted against the Lord and who

(50) On this text see also STuckENBRUCK, The Book of Giants from Qumran...,
79-101.

(51) 4Q203 7:1-7 reads: “[...] ... [...] and [yo]ur power [...] Blank Th[en]
"Ohyah [said] to Hahy[ah, his brother ...] Then he punished, and not us, [bu]t
Aza[ze]l and made [him ... the sons of] Watchers, the Giants; and n[o]ne of
[their] be[loved] will be forgiven [...] ... he has imprisoned us and has cap-
tured yo[u]...” Garcia MARTINEZ, TIGCHELAAR, The Dead Sea Scrolls Study Edi-
tion..., 411.

(52) I. EpstEIN (ed.), The Babylonian Talmud. Yoma (London: Soncino, 1938)
316. On the afterlife of the Asael/Azazel tradition see A. Y. Reep, From Asael
and Semihazah to Uzzah, Azzah, and Azael: 3 Enoch 5 (§§ 7-8) and Jewish
Reception-History of 1 Enoch, Jewish Studies Quarterly 8 (2001) 105-136; 1DEM,
What the Fallen Angels Taught: The Reception-History of the Book of the Watchers in
Judaism and Christianity (Ph. D. Dissertation; Princeton, 2002); 1pEMm, Fallen An-
gels and the history of Judaism and Christianity: The Reception of Enochic Literature
(Cambridge: Cambridge University Press, 2005).

(53) PHILONENKO-SAYAR, PHILONENKO, L’Apocalypse d’Abraham..., 31-33;
RusiNkiewicz, L’ Apocalypse d’Abraham en vieux slave..., 50.
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impregnated the daughters of men. These angels are compared to
the stars. Azazel revealed the secrets of heaven and is banished to
the desert. Abraham, as Enoch, receives the power to drive away
Satan. All these connections show that the author of the Apocalypse
of Abraham drew upon the tradition of 1 Enoch.>*

It is clear that in the Slavonic apocalypse, as in the Enochic and
Qumran materials, Azazel is no longer a sacrificial animal, but an
angelic being. Already in his first appearance in chapter 13:3-4,% he
is depicted as an unclean (impure) bird (Slav. nmuuya neuucmas).” In
the pteromorphic angelological code of Apocalypse of Abraham, which
chooses to portray Yahoel with the body of griffin, the bird-like ap-
pearance of Azazel points to his angelic form.””

The assumption that Azazel was once an angelicbeing is further sup-
ported by Apoc. Ab. 14 which tells about the celestial garment that the
fallen angel once possessed: “For behold, the garment which in heaven
was formerly yours has been set aside for him (Abraham)...”*

Yet, in comparison with the early Enochic developments, the an-
gelic profile of Azazel appears to be more advanced. Lester Grabbe
suggests that in the depiction of its main antagonist the Apocalypse of
Abraham seems to be referring to the “basic arch-demon complex un-
der the name of Azazel.”® In his opinion, there “Azazel is no longer
just a leader among the fallen angels but the leader of the demons.

(54) R. Rusinkiewicz, Apocalypse of Abraham, in: J. H. CHARLESWORTH
(ed.), The Old Testament Pseudepigrapha (New York: Doubleday, 1985 [1983])
Vol. 1, 681-705, at 685.

(55) Apoc. Ab. 13:3—4 “And an impure bird flew down on the carcasses,
and I drove it away. And the impure bird spoke to me...” KuLix, Retroverting
Slavonic Pseudepigrapha..., 20.

(56) The reference to the impurity of the “bird” betrays the connection to
the scapegoat figure who in the materials pertaining to the Yom Kippur ritual
is understood as an impure entity, a sort of a “gatherer” of impurity which
contaminates anyone who comes in contact with him, including his handlers,
who must perform purification procedures after handling the goat. Milgrom
observes that Azazel was “the vehicle to dispatch Israel’s impurities and sins
to wilderness/netherworld.” MiLGrowm, Leviticus 1-16..., 1621.

(57) On the pteromorphic angelological language of the Apocalypse of
Abraham see A. Orrov, The Pteromorphic Angelology of the Apocalypse of
Abraham, CBQ 72 (2009) 830-842.

(58) KuLix, Retroverting Slavonic Pseudepigrapha..., 20.

(59) Grassg, The Scapegoat Tradition..., 158.
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Figures originally separate have now fallen together while the various
names have become only different aliases of the one devil.”®

The Goat for YHWH?

Abraham’s symmetrical role in relation to Azazel in the Slavonic
apocalypse again evokes the memory of the Enochic tradition and its
legendary hero — the seventh antediluvian patriarch. In both cases the
protagonists appear to be mirroring their respective negative coun-
terparts, as both stories portray them exchanging attributes and roles
with one another. Just as Enoch takes the priestly and celestial offices
of Asael, while the fallen angel assumes some human roles, so in the
Apocalypse of Abraham too, Azazel surrenders his angelic garment to
the hero of the faith. Both parties, thus, accept the roles and offices
of their counterparts as they enter the realms of their opponents. In
this respect it is noteworthy that the transition of the antagonist of the
Slavonic apocalypse into the lower realm, as in the case of Asael of
the Enochic tradition, encompasses two steps: his removal first to the
earth,” then further, to the fiery abyss of the subterranean sphere.®

Furthermore, similarly to the Book of the Watchers, in the Abrahamic
pseudepigraphon the protagonist progresses in the direction opposite
to his negative counterpart by ascending into heaven, as he acquires a
special status and a celestial garment that allows him to enter the celes-
tial sanctuary.®® The progression of the patriarch into upper sancta has
here, like in 1 Enoch, a sacerdotal significance, as it betrays connections

(60) Grasbsg, The Scapegoat Tradition..., 158.

(61) “Reproach is on you, Azazel! Since Abraham’s portion is in heaven,
and yours is on earth, since you have chosen it and desired it to be the dwell-
ing place of your impurity.” (Apoc. Ab. 13:7-8).

(62) “May you be the fire brand of the furnace of the earth!” (Apoc. Ab.
14:5).

(63) The apocalyptic story thus can be seen as a re-enactment of the two
spatial dynamics which are also reflected in the Yom Kippur ritual — the en-
trance into the upper realm and the exile into the underworld. In this respect
Daniel Stokl notes that the Yom Kippur ritual “consisted of two antagonis-
tic movements ... centripetal and centrifugal: the entrance of the High Priest
into the Holy of Holies and the expulsion of the scapegoat. As the first move-
ment, the holiest person, the High Priest, entered the most sacred place, the
Holy of Holies of the Jerusalem Temple, burned incense, sprinkled blood and
prayed in order to achieve atonement and purification for his people and the
sacred institutions of the Jewish cult. As a second movement, the scapegoat
burdened with the sins of the people was sent with an escort to the desert.”
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with the Yom Kippur ceremony of the high priest’s entrance into the
divine presence. Moreover, it is possible that Abraham’s progressive
movement into the heavenly Holy of Holies might be understood here
as encompassing not only the priestly but also the sacrificial dimen-
sion, in view of the patriarch’s symmetrical position to the celestial
scapegoat, by virtue of which Abraham’s lot is repeatedly juxtaposed
with the lot of Azazel.

The Slavonic text conceals many details, and it remains unclear
whether Abraham is understood in the Slavonic apocalypse as the
sacrificial goat for the Lord. Yet, some cryptic traditions found in the
text might hint at this possibility. As is known from the biblical and
rabbinic descriptions of the Yom Kippur ritual, the flesh of the goat*
for YHWH was destroyed by fire, while his blood (which represents
in Jewish tradition the soul of the sacrificial animal) was then brought
into the Holy of Holies by the high priest and used there for purifica-
tion.®

In light of these traditions, could Yahoel and Abraham’s entrance
into the heavenly Throne room in chapter 18 be understood as an allu-
sion to the entrance of the high priest who brings the purifying sacri-
fice into the Holy of Holies on Yom Kippur?

It is interesting that in Apoc. Ab. 13:4-5 Azazel warns his counter-
part representing the “divine” lot that he will be destroyed by fire
along with other sacrificial animals:

And the impure bird spoke to me and said, “What are you doing,
Abraham, on the holy heights, where no one eats or drinks, nor is
there upon them food of men? But these will all be consumed by fire
and they will burn you up. Leave the man who is with you and flee!
Since if you ascend to the height, they will destroy you.”*

Azazel’s arcane warning remains one of the most profound puzzles
of the text. Yet, the motif of a seer’s encounter with fire appears sig-

D. Srokr, The Biblical Yom Kippur, the Jewish Fast of the Day of Atonement
and the Church Fathers, SP 34 (2002) 493-502 at 494.

(64) Lev 16:27 “The bull of the sin offering and the goat of the sin offer-
ing, whose blood was brought in to make atonement in the holy place, shall
be taken outside the camp; their skin and their flesh and their dung shall be
consumed in fire.”

(65) Milgrom observes that “the blood of the slain goat may have been
brought into the adytum in its entirety.” MiLcrowm, Leviticus 1-16..., 1031.

(66) KuLix, Retroverting Slavonic Pseudepigrapha..., 20.
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nificant for the authors of the pseudepigraphon, who envision fire as
a theophanic substance surrounding the very presence of the deity.
Thus, later in the text Abraham’s transition into the divine realm is
described as his entering into the fire.*” Could the promise of a celestial
garment to the patriarch in the Apocalypse of Abraham signify here, as
in many other apocalyptic accounts, that his “mortal” body must be
“altered” in the fiery metamorphosis?®® Unfortunately, the text does
not provide direct answers for such inquiries.

In order to better understand Abraham’s connections with the “di-
vine” lot, which might help us further clarify his eschatological role as
the “goat for YHWH,” we must now explore the imagery of the two
lots found in the Slavonic apocalypse.

Eschatological Lots

We have already noted that the remarkable angelic metamorphosis
of the sacrificial animal associated with the lot of Azazel has had a
long-lasting conceptual afterlife in Jewish apocalypticism and its es-
chatology. Yet one should not forget another portentous aspect of Yom
Kippur symbolism that similarly exercised a formative influence on
some Second Temple apocalyptic materials, including the Dead Sea
Scrolls. In the Qumran writings one encounters a broad appropriation
of the imagery of two lots, symbolism that has profound significance
in the scapegoat ordinance. Like the figure of Azazel, who is enhanced
with a new celestial profile, the imagery of the sacrificial lots also re-
ceives a novel eschatological reinterpretation. Thus, in a number of
Qumran materials such as 1QM, 1QS, 4Q544, and 11Q13, the two lots
become associated not with two sacrificial goats but with celestial pro-
tagonists, both positive — like Melchizedek or the Angel of Light — as
well as negative — like Melchiresa©, Belial, or the Prince of Darkness.
Those fascinating characters come to be understood in these docu-
ments as the leaders of the “portions of humanity” associated with the

(67) Cf. Apoc. Ab. 15:3 “And he carried me up to the edge of the fiery
flame...”; Apoc. Ab. 17:1 And while he was still speaking, behold, a fire was
coming toward us round about, and a sound was in the fire like a sound of
many waters, like a sound of the sea in its uproar.”

(68) In this respect it should be noted that the entrance of a visionary
into a fire and his fiery transformation represent common apocalyptic motifs
found in texts ranging from Daniel 3 to 3 Enoch where Enoch undergoes the
fiery metamorphosis that turns him into the supreme angel Metatron.
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lots of good and evil, darkness and light. ® In Qumran documents one
can find repeated references to these eschatological lots representing
the respective good and evil portions of humanity, often designated as
“the men of the lot of Melchisedek””? (11QQ13 2:8) or “the men of the lot
of Belial””* (5Q11 1:3).

Such eschatological re-interpretation of the lots looms large in the
Apocalypse of Abraham as well. Numerous references to the two lots
are widely dispersed in the second, apocalyptic part of the pseude-
pigraphon. Scholars have previously noted that the peculiar concep-
tual elaborations that surround the imagery of the lots are reminiscent
of the eschatological reinterpretations and terminology found in the
Qumran materials.” Thus, it has been previously noted that the word
“lot” (Slav. uacmv) appears to be connected to the Hebrew 5732, a term
prominent not only in biblical descriptions of the scapegoat ceremo-
ny” but also in the Qumran materials.”

Similarly to the Qumran materials where the lots are linked to an-
gelic representatives (like Belial or Melchizedek), in the Apocalypse of
Abraham the lots are now tied not to the sacrificial animals but to the

(69) Paul Kobelski notes that each of these “lots” or “portions” of human-
ity is “characterized by one of the two spirits allotted by God — the spirit of
truth and the spirit of perversity (1QS 3:18-21). Those belonging to the lot of
God, of Melchizedek, of light, etc., are characterized by spirit of truth; they are
the sons of righteousness whose leader is the Prince of Light (1QS 3:20). Those
who belong to the lot of Belial, of darkness, etc., are characterized by the spirit
of perversity; they are the sons of perversity whose leader is the Angel of
Darkness (1QS 3:20-21).” P. J. Kosevrsk1, Melchizedek and Melchiresa® (Washing-
ton: Catholic Biblical Association of America, 1981) (CBQMS, 10) 57.

(70) P8 [*3] 912 572 [V JWIN. Garcia MarTingz, TicHELAAR, The Dead
Sea Scrolls Study Edition..., 1206.

(71) 5752 5712 "LIN. Ibid., 1132-1133.

(72) PHILONENKO-SAYAR, PHILONENKO, L’Apocalypse d’Abraham..., 33; Ru-
BINKIEWICZ, L’Apocalypse d’Abraham en vieux slave..., 54. On the two lots see
also B. PHILONENKO-SAYAR, M. PaILONENKO, Die Apokalypse Abrahams, Jiidi-
sche Schriften aus hellenistisch-romischer Zeit 5.5 (1982) 413-460 at 418.

(73) For the 572 terminology in its connection with the scapegoat ritual
see Lev 16:8, 9, 10.

(74) See for example, 1QS D¥"52 91 (the lot of Belial); 2'1TP 572
(the lot of the holy ones). 1QM UM *12 51 (the lot of the sons of darkness);
LT 572 (the lot of darkness). 11Q13 PTX ['2] 513 9712 [ JWIN (the men of
the lot of Melchizedek).
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main heroes of the story — the fallen angel Azazel” and the translated
patriarch Abraham.”

Yet, in comparison with the Qumran materials, connections to the
underlying formative pattern of the scapegoat ritual appear even more
distinctive and therefore more easily recognizable in the Slavonic ac-
counts of the lots.”” Thus, in Apoc. Ab. 13, in one of the first passages in
the text to invoke imagery of two “lots” or “portions,” one can easily
discern allusions to particular details associated with Yom Kippur ob-
servance. Apoc. Ab. 13:7-8 reads:

And he [Yahoel] said to him, “Reproach is on you, Azazel! Since
Abraham’s portion is in heaven, and yours is on earth, since you
have chosen it and desired it to be the dwelling place of your im-
purity. Therefore the Eternal Lord, the Mighty One, has made you
a dweller on earth...””

Here the distinctive reference to the dwelling place of the “impu-
rity” of the antagonist immediately recalls the motif of the removal
of impurity into another realm by means of Azazel, a concept which
plays a prominent role in the original scapegoat ceremony.

Further connections can be seen in the description of the other lot,
associated with Abraham. Thus, similarly to the Day of Atonement
commemoration, wherein the lot of the goat for YHWH is called the
lot for the Lord, in Apoc. Ab. 20:5 the lot of Abraham is designated as
the lot of the deity (my [God’s] lot):

20:1 And the Eternal Mighty One said to me, “Abraham, Abraham!”
20:2 And I said, “Here am I!” 20:3 And he said, “Look from on high

(75) Apoc. Ab. 13:7: “... And he said to him, “Reproach is on you, Aza-
zel! Since Abraham’s portion (dactb ABpamas) is in heaven, and yours is on
earth ...” KuLix, Retroverting Slavonic Pseudepigrapha..., 20; PHILONENKO-SAYAR,
PuiLoNENKO, L’Apocalypse d’Abraham..., 66.

(76) Apoc. Ab. 10:15: “Stand up, Abraham, go boldly, be very joyful and
rejoice! And I am with you, since an honorable portion (aacts Bbunast) has been
prepared for you by the Eternal One.” KuLix, Retroverting Slavonic Pseudepig-
rapha..., 18; PHILONENKO-SAYAR, PHILONENKO, L’Apocalypse d’Abraham..., 60.

(77) The sacerdotal significance of the eschatological lots in the Slavonic
apocalypse is underlined also by the fact that the Slavonic term “>xpe6wit”
used for the designation of the “lots” of humanity in the Apoc. Ab. 20:5 and
Apoc. Ab. 29:21 is also used in Ap.Ab. 1:2 for designation of the priestly lot
that Abraham shares in Terah’s temple. Cf. PHILONENKO-SAYAR, PHILONENKO,
L’Apocalypse d’Abraham..., 36, 82 and 102.

(78) KuLix, Retroverting Slavonic Pseudepigrapha..., 20.
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at the stars which are beneath you and count them for me and tell
me their number!” 20:4 And I said, “Would I be able? For [ am [but]
aman.” 20:5 And he said to me, “As the number of the stars and their
host, so shall I make your seed into a company of nations, set apart
for me in my lot with Azazel.””

This identification of the positive lot with the lot of God is also pres-
ent in the Qumran materials.®

While the parallels between the imagery of the lots found in the
Apocalypse of Abraham and in Qumran materials have often attracted
scholars’ attention, they have often failed to discern the pronounced
similarities with the rabbinic developments. Yet the intriguing details
in the descriptions of the lots in the Slavonic apocalypse seem to point
to close connections with later rabbinic re-interpretations of Yom Kip-
pur imagery found in the Mishnah and the Talmud. A captivating
parallel here involves the spatial arrangement of the lots on the left
and right sides, found both in the Slavonic apocalypse and in rabbinic
materials.

Thus, a passage found in Apoc. Ab. 22 portrays two portions of hu-
manity arranged according to the two lots and situated on the left and
right sides:

22:4 And he said to me, “These who are on the left side are a mul-
titude of tribes who were before and who are destined to be after
you: some for judgment and justice, and others for revenge and
perdition at the end of the age. 22:5 Those on the right side of the
picture are the people set apart for me of the people [that are] with
Azazel. These are the ones I have destined to be born of you and to
be called my people.”®

In Apoc. Ab. 27:1-2 and 29:11 this division of the two lots arranged
on the left and right is repeated again:

And Ilooked and saw, and behold, the picture swayed, and a heathen
people went out from its left side and they captured those who were
on the right side: the men, women, and children. And some they
slaughtered and others they held with them (Apoc. Ab. 27:1-2).

(79) KuLix, Retroverting Slavonic Pseudepigrapha..., 25.

(80) Cf. 1QM 13:5-6: “For they are the lot of darkness but the lot of God
is for [everlast]ing light.” Garcia MARTINEZ, TIGCHELAAR, The Dead Sea Scrolls
Study Edition..., 135.

(81) KuLix, Retroverting Slavonic Pseudepigrapha..., 26-27.
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And that you saw going out from the left side of the picture and
those worshiping him, this [means that] many of the heathen will
hope in him (Apoc. Ab. 29:11).

It should be noted that while in the Qumran materials the spatial
arrangement of the lots on the left and right sides does not play any
important theological role, such a distinction receives its paramount
cultic significance in the rabbinic descriptions of the Yom Kippur cus-
tom of the selection of the goats. *

In this respect it is intriguing that the spatial arrangement of the
lots on the left and right sides in the Apocalypse of Abraham is reminis-
cent of the descriptions found in the mishnaic treatise Yorna where the
ritual selection of two goats — one for YHWH and the other for Aza-
zel — also operates with the symbolism of the left and right sides.

Thus in m. Yoma 4:1 the following tradition is found:

He shook the casket and took up the two lots. On one was written “For
the Lord,” and on the other was written “For Azazel.” The prefect
was on his right and the chief of his father’s house on his left. If the
lot bearing the Name came up in his right hand the Prefect would
say to him, “My lord High Priest, raise thy right hand”; and if it came
up in his left hand the chief of the father’s house would say to him,
“My lord High Priest, raise thy left hand.” He put them on the two
he-goats and said “A sin-offering to the Lord.”*

Although the passage from Mishnah does not openly identify the
right side with the divine lot, as does the Slavonic apocalypse, the
Babylonian Talmud makes this connection explicit. Thus b. Yoma 39a
reads:

Our Rabbis taught: Throughout the forty years that Simeon the
Righteous ministered, the lot [“For the Lord”] would always come

(82) Besides the mishnaic and talmudic materials such topological ar-
rangements of the lots on the left and right sides plays a significant role in
later Jewish mysticism. Thus, for example, Box noticed that Apoc. Ab.’s dis-
tinction between the left and right side is reminiscent of some developments
found in the Book of Zohar. He observes that “in the Jewish Kabbalah ... ‘right
side” and ‘left side’ ... become technical terms. In the emanistic system of the
Zohar, the whole world is divided between “right” and “left,” where pure and
impure powers respectively operate—on the right side the Holy One and His
powers, on the left the serpent Samael and his powers...” Box, The Apocalypse
of Abraham, xx.

(83) H. Dansy, The Mishnah (Oxford: Oxford University Press, 1992) 166.
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up in the right hand; from that time on, it would come up now in the
right hand, now in the left. And [during the same time] the crimson-
colored strap would become white. From that time on it would at
times become white, at others not.*

This imagery of the selection of the goats in rabbinic materials, in
which the scapegoat is placed on the left and the goat for the Lord on
the right, recalls the spatial arrangement of the lots in the Slavonic
apocalypse where the divine lot is similarly situated on the right side
and the lot of Azazel on the left side.®

III. Re-enactment of the Yom Kippur Festival
in the Apocalypse of Abraham: The Scapegoat Ritual

The High Priest and Azazel

Like in the Enochic tradition where the profiles of both protago-
nists* and antagonists® often reveal their cultic affiliations, in the
Slavonic apocalypse too both Azazel and Abraham are envisioned as
priestly figures. As has already been mentioned, this sacerdotal vision
permeates the fabric of the entire pseudepigraphon, in which all main

(84) EpstEIN, The Babylonian Talmud. Yoma..., 184.

(85) In the light of the passage from b. Yoma which talks about the right
hand of the high priest in relation to the goat for YHWH], it is also noteworthy
that in Apocalypse of Abraham Yahoel, who is portrayed as a high priest, is often
depicted as putting his right hand on Abraham: Apoc. Ab. 10:4 “And the angel
whom he sent to me in the likeness of a man came, and he took me by my
right hand and stood me on my feet.” Apoc. Ab. 15:2 “And the angel took me
with his right hand and set me on the right wing of the pigeon...”

(86) On Enoch’s priestly roles, see M. HimmELFARB, The Temple and the
Garden of Eden in Ezekiel, the Book of the Watchers, and the Wisdom of ben
Sira, in: J. Scort, P. Stmpson-HousLey (eds.), Sacred Places and Profane Spaces: Es-
says in the Geographics of Judaism, Christianity, and Islam (New York: Greenwood
Press, 1991) 63-78; toEM, “Apocalyptic Ascent and the Heavenly Temple,” in:
Society of Biblical Literature 1987 Seminar Papers (Atlanta, GA: Scholars Press,
1987) (SBLSP, 26) 210-217. See also: J. MaIer, Das Gefdhrdungsmotiv bei der
Himmelsreise in der jiidischen Apocalyptik und “Gnosis,” Kairos 5 (1) (1963)
18-40, esp. 23; 1bEM, Vom Kultus zur Gnosis (Salzburg: Miiller, 1964) (Kairos, 1)
127-128; G. W. E. NickeLsBURG, Enoch, Levi, and Peter: Recipients of Revela-
tion in Upper Galilee, /BL 100 (1981) 575-600, esp. 576-582; A. Orrov, The
Enoch-Metatron Tradition (Tiibingen: Mohr/Siebeck, 2005) (TSA]J, 107) 70-76.

(87) On the priestly traditions related to the fallen Watchers see D. SUTER,
Fallen Angel, Fallen Priest: the Problem of Family Purity in 1 Enoch 6-16,
HUCA 50 (1979) 115-135.
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characters are endowed with cultic roles. The most spectacular cultic
attributes are, of course, given to Yahoel, who is presented in the text
as the heavenly high priest and the celestial choir-master. The repeat-
ed instructions about sacrificial rites and proper liturgical procedures
that he conveys to his human apprentice Abraham reveal Yahoel as the
most distinguished sacerdotal figure of the story. It is possible that, in
his role as instructor and revealer of cultic mysteries, Yahoel discloses
his teachings to the patriarch not only in speech but also through di-
rect participation in priestly praxis. One such instance may be seen in
chapters 13 and 14 of the Slavonic apocalypse, where Yahoel appears
to perform one of the central ordinances of the Yom Kippur atoning
ceremony, in which impurity is transferred onto Azazel and the scape-
goat is dispatched into the wilderness.

Thus, in Apoc. Ab. 13:7-14 the following arcane encounter between
the high priest Yahoel and the scapegoat Azazel can be found:

... “Reproach is on you, Azazel! Since Abraham’s portion is in heaven,
and yours is on earth,

Since you have chosen it and desired it to be the dwelling place of
your impurity. Therefore the Eternal Lord, the Mighty One, has made
you a dweller on earth. And because of you [there is] the wholly-evil
spirit of the lie, and because of you [there are] wrath and trials on
the generations of impious men.

Since the Eternal Mighty God did not send the righteous, in their
bodies, to be in your hand, in order to affirm through them the righ-
teous life and the destruction of impiety.

... Hear, adviser! Be shamed by me, since you have been ap-
pointed to tempt not to all the righteous!

Depart from this man! You cannot deceive him, because he is
the enemy of you and of those who follow you and who love what
you desire. For behold, the garment which in heaven was formerly
yours has been set aside for him, and the corruption which was on
him has gone over to you.”®

In view of the cultic affiliations of Yahoel, it is possible that his ad-
dress to the scapegoat has a ritual significance, since it appears to be
reminiscent of some of the actions of the high priest on Yom Kippur.
The first thing that draws attention is that Yahoel’s speech contains
a command of departure: “Depart from this man!” Crispin Fletcher-
Louis has noted a possible connection between this command found

(88) KuLix, Retroverting Slavonic Pseudepigrapha..., 20.
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in Apoc. Ab. 13:12 and the dispatching formula given to the scapegoat
in m. Yoma 6:4 — “Take our sins and go forth.”*

Scholars have also pointed out that some technical terminology
found in chapter 13 appears to be connected with Yom Kippur ter-
minology. Thus, Daniel Stokl draws attention to the expression about
“sending” things to Azazel in Apoc. Ab. 13:10,” which Alexander Kulik
traces to the Greek term &mooteAw or Hebrew 502! Stokl proposes
that this terminology “might allude to the sending out of the scape-
goat.”*

The phrase “dwelling place of your impurity” is also noteworthy
since it alludes to the “purgation” function of the scapegoat ceremony,
the rite which centered on removing the impurity heaped on the sacri-
ficial animal to the “dwelling” place of the demon in the wilderness.

Putting reproach and shame on Azazel in Apoc. Ab. 13:7 and 13:11
may also relate to the ritual curses bestowed upon the scapegoat.

Another important detail of Yahoel’s speech is the angel’s mention
that the corruption of the forefather of the Israelite nation is trans-
ferred now to Azazel.

Reflecting on this utterance of the great angel, Robert Helm sees its
connection to the Yom Kippur settings by proposing that “the trans-
ference of Abraham’s corruption to Azazel may be a veiled reference
to the scapegoat rite...”*® Similarly, Lester Grabbe also argues that the
phrasing in the statement that “Abraham’s corruption has ‘gone over
to” Azazel suggest[s] an act of atonement.”**

It is also possible that the high priest Yahoel is performing here the
so-called “transference function” — the crucial part of the scapegoat

(89) FrercuEr-Louis, The Revelation..., 282.

(90) Ap. Ab. 13:9-10: “And because of you [there is] the wholly-evil spirit
of the lie, and because of you [there are] wrath and trials on the generations
of impious men. Since the Eternal Mighty God did not send the righteous, in
their bodies, to be in your hand, in order to affirm through them the righteous
life and the destruction of impiety.” KuLix, Retroverting Slavonic Pseudepigra-
pha..., 20.

(91) A.KuLik, Apocalypse of Abraham. Towards the Lost Original (Ph.D. diss.;
Hebrew University of Jerusalem, 2000) 90.

(92) StoxkL Ben Ezra, The Impact of Yom Kippur..., 94.

(93) HeLwm, Azazel..., 223.

(94) Grassg, The Scapegoat Tradition..., 157.
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ritual — when the high priest conveys the sins of Israel onto the head
of the goat through confession and laying-on of hands.”

Abraham and the Scapegoat

It is quite clear that in the Apocalypse of Abraham Yahoel functions as
a senior priest explaining and demonstrating rituals to a junior sacer-
dotal servant — Abraham.” This parallelism between the instructions
of the master and the actions of the apprentice is manifested already in
the beginning of the apocalyptic section of the text, where the patriarch
faithfully follows the orders of his angelic guide about the preparation
of the sacrifices.” The same pattern of sacerdotal instruction in which
orders of the master are then followed by the performance of the dis-
ciple is also discernable in the depiction of the ritual of dispatching the
scapegoat.

In the Apocalypse of Abraham, after Yahoel’s own “handling” of Aza-
zel, the angel then verbally instructs Abraham on how to deal with the
scapegoat:

Say to him, “May you be the fire brand of the furnace of the earth!
Go, Azaze], into the untrodden parts of the earth. <Since your inheri-
tance are those who are with you, with men born with the stars and
clouds. And their portion is you, and they come into being through
your being. And justice is your enmity. Therefore through your own
destruction vanish from before me!” And I said the words as the
angel had taught me. (Apoc. Ab. 14:5-8).%

In this narrative the dispatching formulas appear to be even more
decisive and forceful than in the previously investigated passage
from chapter 13, now including such commands to the scapegoat as:

(95) Lev 16:21-22 “Then Aaron shall lay both his hands on the head of the
live goat, and confess over it all the iniquities of the people of Israel, and all
their transgressions, all their sins, putting them on the head of the goat, and
sending it away into the wilderness by means of someone designated for the
task. The goat shall bear on itself all their iniquities to a barren region; and the
goat shall be set free in the wilderness.” On the “transference” function see
also MiLGroM, Leviticus 1-16..., 1041.

(96) Harvrow, Idolatry and Otherness...

(97) Harlow observes that “in chap. 12 Yahoel acts like a senior priest
showing a junior priest the ropes; he instructs Abraham: ‘Slaughter and cut
all this, putting together the two halves, one against the other. But do not cut
the birds.”” Harrow, Idolatry and Otherness...

(98) KuLix, Retroverting Slavonic Pseudepigrapha..., 21.
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“Go” (Slav. uou)”* and “Vanish from before me” (Slav. 6you om metre
ucue3Av).10

Another captivating detail is that the dispatching formula “Go,
Azazel, into the untrodden parts of the earth” designates the destina-
tion of the demon’s removal as “the untrodden parts of earth.” The
word “untrodden” (Slav. 6ecnpoxodna)'™ is significant since it desig-
nates a place uninhabitable (lit. impassable) to human beings. Reflect-
ing on the language of Lev 16 where the scapegoat is dispatched “to
the solitary place” (7771 T"IR™ '7&) “in the wilderness,” (712722),10
Jacob Milgrom observes that “the purpose of dispatching the goat to
the wilderness is to remove it from human habitation.”'®

In view of these observations it is possible that in the Apocalypse of
Abraham one encounters another, so-called “elimination,” aspect of the
scapegoat ritual whereby impurity must be removed from the human
oikumene into an inhabitable (or in the language of the Apocalypse of
Abraham, “untrodden”) realm.

In this respect Daniel Stokl also observes that the terminology
found in Apoc. Ab. 14:5, where Azazel goes “into untrodden parts of the
earth,” is reminiscent of the Septuagint version’s translation of Leviti-
cus 16:22 (eig ynv &Batov)!® and the expression chosen by Philo in De
Specialibus Legibus 1:188 in his description of Yom Kippur.'®

The concluding phrase of the passage from chapter 14, which re-
ports that Abraham repeated the words he received from the great
angel, confirms our suggestion that Abraham is depicted here as a
sort of a priestly apprentice receiving instructions from his master
Yahoel and then applying this knowledge in dispatching the scape-
goat.'®

(99) PHILONENKO-SAYAR, PHILONENKO, L’Apocalypse d’Abraham..., 68.

(100) Ibid.

(101) Ibid.

(102) Lev 16:22 “The goat shall bear on itself all their iniquities to a barren
region; and the goat shall be set free in the wilderness.”

(103) MivLGrow, Leviticus 1-16..., 1045.

(104) KuLix, Apocalypse of Abraham..., 90.

(105) StoxL BEN Ezra, The Impact of Yom Kippur..., 94.

(106) Harlow notes that “Yahoel teaches Abraham a kind of exorcistic
spell to drive Azazel away.” Harvow, Idolatry and Otherness...
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Conclusion

In the conclusion of our study of the Yom Kippur imagery discern-
able in the second part of the Apocalypse of Abraham, we should again
draw attention to the possible connections between these sacerdotal
traditions and the conceptual developments found in the first, hagga-
dic section of the pseudepigraphon.

As has already been mentioned, the first part of the text is also per-
meated with cultic concerns as it depicts the idolatrous worship of
the household of Terah, envisioned there through the metaphor of the
polluted sanctuary. The section ends with the demise of the infamous
house of worship and the death of its sacerdotal servants — Abraham’s
father Terah and his brother Nahor — perishing in the fire of the de-
stroyed shrine polluted by idols.

In this respect it is intriguing that the description of the Yom Kip-
pur ritual found in Leviticus 16 also begins with a reference to two
priests who have perished: Aaron’s sons Nadab and Abihu who, like
Terah and Nahor in the Slavonic apocalypse, were killed by the fire
proceeding from God because their improper priestly practice defiled
the sanctuary.

This reference to priests who have perished and caused a contami-
nation which now requires purgation appears to serve well for the
cultic agenda of Lev 16, which then offers the description of the purifi-
catory rite of Yom Kippur.'” As was already seen, later rabbinic mate-
rials that link the Golden Calf episode with the establishment of Yom
Kippur hint at this correspondence between sacerdotal transgression
and the need for its cultic repair.

In light of the aforementioned traditions, it appears that the re-en-
actment of the Yom Kippur observances found in the second part of
the Apocalypse of Abraham also fits nicely in the overall structure of the
Slavonic pseudepigraphon where the hero’s transition from the pol-

(107) In this respect Jacob Milgrom reminds us that in the beginning, be-
fore becoming an annual festival, Yom Kippur was understood as an “emer-
gency rite” for purgation of the sanctuary. Milgrom, Leviticus 1-16, 1070. Scul-
lion also observes that “... the purpose of the feast is purgation. The sins of the
Israelites, inadvertent and advertent, defile the land and the temple, and even
the holy of holies. Leviticus anachronistically projects back into presettlement
times a feast to purify the tent/temple and camp/city to protect them from
the buildup of impurity.” J. P. ScurLion, A Traditio-historical Study of the Day of
Atonement (Ph.D. diss.; Catholic University of America, 1991) 83.
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luted and destroyed sanctuary depicted in the beginning of the story
to the true place of worship shown him by Deity at the end is mediated
by the atoning ritual.

SUMMARY

The article investigates the sacerdotal dimension of the Apocalypse of
Abraham. The study shows that the entrance of a seer into the celestial
realm reveals the cultic dimension and is envisioned as a visitation of the
heavenly temple. The study theorizes that some portions of the second,
apocalyptic part of the pseudepigraphon can be seen as an eschatological
re-enactment of the Yom Kippur ritual — one of the most enigmatic cultic
ceremonies in the Jewish tradition.
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“YOUR OWN OF YOUR OWN":
JEWISH ADAM SPECULATIONS
AND CHRISTIAN LITURGY
IN THE SLAVONIC AND ROMANIAN
LIFE OF ADAM AND EVE

The title “Life of Adam and Eve” (henceforth LAE) is commonly
used in reference to an entire corpus of literature' that contains the
Greek Apocalypse of Moses,* the Latin Vita Adae et Evae,® the Armenian
Penitence of Adam,* the Slavonic Book of Adam and Eve,® the Georgian

(1) For succinct introductions to this corpus, see particularly M. E. STONE,
A History of the Literature of Adam and Eve (Atlanta: Scholars Press, 1992)
(SBLEJL, 3), and M. pE JoNgg, J. TRomp, The Life of Adam and Eve (Sheffield:
Sheffield Academic Press, 1997).

(2) This title is a misnomer based on an introduction prefaced to the text
at a later time and uncritically appropriated by the earlier editions of the book
(cf. M. DE JoNGE, Pseudepigrapha of the Old Testament as part of Christian Lit-
erature (Leiden: Brill, 2003) 201, n. 2). A synoptical presentation of the major
text forms is available in John R. Levison, Texts in Transition: The Greek Life
of Adam and Eve (Atlanta: Society of Biblical Literature, 2000) (SBLEJL, 16).
Critical editions of the Greek text exist in A.-M. Dents, Concordance grecque des
pseudépigraphes d’Ancien Testament (Louvain-la-Neuve: Université catholique
de Louvain, 1987); J. TrRomp, The Life of Adam and Eve in Greek: A Critical Edition
(Leiden: Brill, 2005).

(3) W.MEYER, Vita Adae et Evae, Abhandlungen der koniglichen Bayerischen
Akademie des Wissenschaften, Philosoph.-philologische Klasse 14 (1878) 185-250.

(4) M. E. Stong, The Penitence of Adam (Louvain: Peeters, 1981) (CSCO,
429-430); 10EM, Texts and Concordances of the Armenian Adam Literature (Atlan-
ta: Scholars Press, 1996) (SBLEJL, 12) 70-81.

(5) Only thelonger recension has received a critical edition to date: V.Jaci¢,
Slavische Beitrdge zu den biblischen Apocryphen, I: Die altkirchenslavischen
Texte des Adambuches, Denkschriften der kaiserlichen Akademie der Wissenschaf-
ten in Wien, Philos.-hist. Klasse 42 (1893) 1-104. In 1925 Iordan Ivanov published
another manuscript of the longer recension, MS 433 of the National Library
in Sofia, which was apparently unknown to Jagi¢: I. Ivanov, Bogomilski knigi i
legendi (Sofia, 1925). I consulted this work in its French translation, J. Ivanov,
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Book of Adam,® and the Romanian Story of Adam and Eve (Povestea lui
Adam si a Evei).” The Latin writing is the only one of these texts to ac-
tually carry the title used loosely in reference to the entire corpus. All
text forms follow generally a similar story line. All texts narrate the
expulsion of Adam and Eve from paradise, Abel’s death at the hands
of his brother Cain, a fatal illness of Adam, Adam’s account of the fall,
Eve’s and Seth’s quest for healing oil, Eve’s account of the fall, Adam’s
death and assumption to paradise, Adam’s burial, Abel’s burial, and
Eve’s death and burial.

While the different versions of the story generally adhere to this
structure, they diverge from each other significantly. One such dis-
agreement occurs in the story of Adam’s burial. Only the Slavonic and
Romanian versions have God or, respectively, the earth pronouncing
the phrase “your own of your own” (teoa & Teouy; al tau dintr-ale tale)
during the entombment of Adam. While this phrase is immediately
recognizable as one of the formulas of the Orthodox anaphora prayer
and its presence in the Slavonic and Romanian LAE could be thus read
simply as a very late liturgical insertion in an ancient text, the conten-
tion of this paper is that the odd Slavonic and Romanian texts are best
read as witnesses to a much earlier conjunction between the Orthodox
liturgical formula and ancient Jewish speculations about Adam appro-
priated by ancient Christianity.

Livres et légendes bogomiles: Aux sources du catharisme. Tr. M. RiBeyroL (Paris:
Maisonneuve et Larose, 1976).

(6) French translation in J.-P. Mang, Le Livre d’Adam géorgienne de la
Vita Adae, in R. vaN DEN BroEek, M. J. VERMASEREN (eds.), Studies in Gnosticism
and Hellenistic Religions (Leiden: Brill, 1981) 227-260.

(7) The only manuscript of the Romanian version published to date is
MS 469: M. GastEr, Texte romane inedite din sec. XVII, Revista pentru isto-
rie, archeologie si filologie 1 (1883) 78-80. Gaster reprinted the same text in his
Chrestomathie roumaine, 2 vols. (Leipzig—Bucarest: Brockhaus-Socecu, 1891)
Vol. 1, 63-65. Gaster also introduced the text in Literatura populard romdna
(Bucuresti: Ig. Haimann, 1883) 271-274. However, even this publication is
incomplete. It only covers the final seven folios (400r—407r) of the text in its
original Cyrillic characters. My forthcoming article, “The Shorter Recension
of the Life of Adam and Eve: The Oldest Manuscript of the Romanian Version”
(JSP), is meant to fill in this gap. It provides the entire text of MS 469, with an
English translation.
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The Slavonic Recensions
The Texts

The Latin manuscripts of LAE do not contain an account of the
burial of Adam similar to the other versions. Instead, it offers at this
point in the narrative the Legend of the Wood of the Cross.® The Greek, Ar-
menian, and Georgian versions of LAE contain similar versions of the
beginning of Adam’s burial service. The Greek text form I, represented
by manuscripts D and S, reads:

And God called and said, “Adam, Adam.” And the body answered
from the earth and said, “Here I am, Lord.” And God said to him,
“I told you that earth you are and to earth shall you return (y1 i kal
glc ynv amelevoet). Again I promise to you the Resurrection; I will
raise you up in the Resurrection with every man, who is your seed.”
After these words, God made a (three-fold)’ seal and sealed the tomb,
that no one might do anything to him for six days till his rib should
return to him."

The other Greek text forms do not present any major differences."
The Armenian and Georgian versions do not differ from this text sig-
nificantly."

A significant departure from this story line occurs in the Slavonic
texts. The Greek texts of LAE were translated into Slavonic sometime
during the fourteenth century.” The translation process produced two
different recensions, one shorter than the other. Given the differences
between these two Slavonic recensions, it is reasonable to assume that

(8) For a thorough analysis of the legend, see B. Baert, A Heritage of Holy
Wood: The Legend of the True Cross in Text and Image (Leiden: Brill, 2004) 289-
333.

(9) Tpiyyovov/tpiywvov only appears in text forms Il and II1. See the Greek
texts in Levison, Texts in Transition..., 109.

(10) The English translation is the one published in G. A. ANDERSON,
M. E. StonNE, A Synopsis of the Books of Adam and Eve (Atlanta: Scholars Press,
21999) 89-90E. I used the Greek text in Levison, Texts in Transition..., 109-110.

(11) The main Greek text-forms are presented in LEvison, Texts in Transi-
tion..., 109-110.

(12) For the Armenian and Georgian versions, see MaHE, Le Livre d’Adam
géorgienne...; STONE, The Penitence of Adam...; 1DEM, Texts and Concordances of
the Armenian Adam Literature...

(13) E. Turpeanu, Apocryphes Slaves et Roumains de I’ Ancien Testament (Lei-
den: Brill, 1981) 90-93, 99-100.
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they were most probably produced independently of each other, from
two distinct Greek versions, even though there is no extant Greek text
to resemble the shorter Slavonic recension.

The longer recension, published in the 1893 critical edition of
Vatroslav Jagi¢,”” generally agrees with the Greek, Armenian, and
Georgian witnesses to the above story. Like in all of these, in the lon-
ger Slavonic text God calls Adam, Adam’s body answers, and God
reminds the protoplast of his destiny to return to the earth from
which he was made. In further agreement with the other texts, the
longer Slavonic recension contains the promise of a future resur-
rection of Adam and of all humankind. However, in contrast to the
Greek, Armenian, and Georgian witnesses, the longer Slavonic re-
cension describes God as making the sign of the cross over Adam’s
tomb and pronouncing what sounds like a votive formula, “what is
yours, taken from you”:

And the Lord called Adam to himself and said, “Adam, Adam,
where are you?” And his body answered, “I am here, Lord.” The
Lord said [to Adam], “So I told you, “You are earth and to the same
earth you will return again.” And at the resurrection, you will rise
with all mankind.” And the Lord made on four sides the sign of the
cross over his grave, and one laid him in the grave, and he anointed
it and said, “What is yours, taken from you (T60a & Touy), is again
returned to you.” (Slavonic LAE 47)'

One is left to assume that the final divine utterance is addressed to
the earth, particularly since God has just reminded Adam that he is to
return to the earth from which he was taken. In the Greek, Armenian,
and Georgian versions the same idea surfaces earlier in the narrative.
In all these versions, a voice from the earth (Greek) or from heaven
(Armenian and Georgian) stops the burial of Abel from taking place
before Adam’s, by saying that what has first been taken from the earth
must be first returned to the earth."”

(14) Ihave argued this in my forthcoming article, “The Shorter Recension
of the Life of Adam and Eve.”

(15) Jacig, Slavische Beitrédge..., 1-104.

(16) The English translation is the one published in ANDERSON, STONE,
A Synopsis..., 90E. The Slavonic text is the one published in Jaci¢, Slavische
Beitrage..., 98.

(17) ANDERSON, STONE, A Synopsis..., 88-88E.
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In contrast to the longer recension, in the shorter Slavonic version
God speaks as a “voice from heaven” (raacs co/cs neecn)'® and addresses
the phrase T6oa & TeoHy explicitly to the earth. Manuscripts pp, argu-
ably the best witness to the shorter Slavonic recension,” and fr read
1 3emaH pete TeoA & TeoHYE, “and to the earth he [God] said, “Your own from

your own’.”%

Orthodox Liturgy

The phrase “your own of your own” is part of the anaphora prayer
in the Byzantine liturgies of St. John Chrysostom? and St. Basil,”> and
in the Alexandrian liturgies of St. Basil® and St. Mark.** It has been
previously noted” that most probably the earliest witness to the incor-
poration of this formula into Christian liturgy could very well cccur in
Irenaeus’ Adv. haereses 4.18.4-5:

Inasmuch, then, as the Church offers with single-mindedness, her
gift is justly reckoned a pure sacrifice with God. As Paul also says
to the Philippians, “I am full, having received from Epaphroditus
the things that were sent from you, the odour of a sweet smell, a
sacrifice acceptable, pleasing to God” (Phil 4:18). For it behoves us
to make an oblation to God, and in all things to be found grateful to
God our Maker, in a pure mind, and in faith without hypocrisy, in
well-grounded hope, in fervent love, offering the first-fruits of His
own created things. And the Church alone offers this pure oblation
to the Creator, offering to Him, with giving of thanks, from His creation...

(18) Ihave consulted manuscripts pp and tr in H. C. Tuxonrasos, [Tamst-
HUKJ OTpPeYeHHOI pycckoit autepartypsl, 2 T. (Cankr-IlerepOypr—Mocksa,
1863) T. 1, 298-304, here p. 303, and respectively 1:1-6, here p. 5, and manu-
script pp' in A. H. ITbinnH, [TaMATHMKY CTapUHHON PYCCKOI AUTEPaTypPHL, 3 T.
(Canxkr-IletepOypr, 1860-1862) T. 3, 4-7.

(19) See Turdeanu’s argument in Apocryphes, 100.

(20) This is my own translation of pp from Tuxonrasos, ITamsTHuUKH. ..,
T. 1, 303. Manuscript tr (Tuxonrasos, Ilamsarauku..., 1. 1, 5-6) contains the
same text.

(21) R. E. TaFr, St. John Chrysostom and the Byzantine Anaphora that
Bears His Name, in: P. F. Brapsuaw (ed.), Essays on Early Eastern Eucharistic
Prayers (Collegeville: Liturgical Press, 1997) 195-226, here pp. 220-221.

(22) A.HAncar, L. PanL (eds.), Prex eucharistica. Textus e variis liturgiis anti-
quioribus selecti (Fribourg: Editions universitaires, 1968) 236.

(23) Ibid., 352.

(24) Ibid., 114.

(25) E.g., TaFr, St. John Chrysostom..., 220, n. 56.
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We offer to Him His own, announcing consistently the fellowship and
union of the flesh and Spirit. For as the bread, which is produced
from the earth, when it receives the invocation of God, is no longer
common bread but the Eucharist, consisting of two realities, earthly
and heavenly; so also our bodies, when they receive the Eucharist,
are no longer corruptible, having the hope of the resurrection to
eternity.?

The phrase is clearly attested as part of the Liturgy of St. John in the
apocryphal Apocalypse of St. John.”” The writing contains Jesus’” answers
to a long series of questions by John of Patmos relating to fasting, mo-
nastic behavior, communion, and the liturgy. The original publisher of
the text, F. Nau, dates the text to between the fifth and eighth centuries
and prefers a date closer to the fifth century.® J. K. Elliot proposes a
possible range of dating between the sixth and eighth centuries.” In
the second edition of the text, John M. Court supports a date between
the fifth and eighth centuries.’*® More recently, Alice Whealey suggests
that verse 13 contains a reference to iconoclasm and that other pas-
sages reflect the threat of Muslim conquest. Therefore, she argues, the
text should be dated to the early Islamic period, specifically between
the 720’s and 843.*!

In its short explanation of the liturgy, the text relates the phrase ta
oo ek Tdv odv with the tradition about Jesus’ descent into Hades:

“We offer to you what is yours from your own” (Ta o ek Tedv 66ov)
means that the Lord went into Hell and destroyed the spirits of wick-
edness and the gates of Hell, and resurrected the first-created man,
Adam (ouviynpev Tov mpoTtomhacTtov ASap). Then he said to the spirits,
“We offer you what is yours from your own, in all and through all

(26) Translation from ANF.

(27) E. Nau, the discoverer of the manuscript, provided the first publica-
tion of the text, with a French translation, in: Une deuxieme apocalypse apo-
cryphe grecque de Saint Jean, Revue Biblique 11 (1914) 209-221. The Greek text
has been republished with an English translation in J. M. Court, The Book of
Revelation and the Johannine Apocalyptic Tradition (Sheffield: Sheffield Academic
Press, 2000).

(28) Nau, Une deuxieme apocalypse..., 213.

(29) J. K. Ervriot, The Apocryphal New Testament (Oxford: Clarendon Press,
1993) 684.

(30) Courrt, The Book of Revelation..., 72.

(31) A. WrEeALEY, The Apocryphal Apocalypse of John: A Byzantine Apoca-
lypse from the Early Islamic Period, /TS 53 (2002) 533-540.
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(To o0t €K TGOV GAV 0ol TPOCPEPOVTALS, KOTX TAVTA Kol Sia TavTa).”
The angels answered with the praise “We praise you.”*

The phrase Ta oo e Tcdv ocdv was evidently part of the Liturgy of
John Chrysostom by the eighth century.

There is also extensive evidence that the phrase Ta oo & Tcdv 0oV
was used as a common votive formula as early as the sixth century.
With no explicit connection to the anaphora (although probably al-
luding to it), the formula appears on a sixth-century cross at Sinai, on
a sixth-century chalice, on a baptismal font from shortly before 597,
on an inscription mounted by Justinian somewhere in an Ephesus
church, and under a window in a sixth-century church at Iznik.* Its
inscription on the altar of St. Sophia, ordered according to Georgios
Kedrenos by Justinian and Theodora,* is more explicitly a reference
to the anaphora prayer.® This cumulative evidence supports Robert
F. Taft’s conclusion that the phrase “was liturgical Formelgut already
by the sixth century and probably entered the liturgy even earlier.”*
Moreover, it also seems that the phrase circulated quite widely as a
common votive formula during the sixth century.

This history of the phrase in the liturgical traditions of eastern
Christianity could explain its occurrence in the Slavonic (and Roma-
nian) versions of the Life of Adam and Eve. As seen above, already in
between the fifth and eighth centuries the apocryphal Apocalypse of St.
John associates the phrase with Adam. Specifically, this is the phrase
that Jesus says to the angels when he raises the protoplast from hell.
The scene obviously implies that Adam’s original and proper place
was with the angels. Despite the fact that the association of Adam with
angels is a traditional motif in both ancient Judaism and Christian-
ity,”” the scene is not unproblematic. First, it implies that Christ brings

(32) Text and translation from Court, The Book of Revelation..., 80-81.

(33) This evidence is reviewed in K. Wertzmann, L. éEvéENKo, The Moses
Cross at Sinai, DOP 17 (1963) 385-398, here pp. 392-394.

(34) Historiarum compendium in I. BEKKER (ed.), Corpus Scriptorum Histo-
riae Byzantinae I (Bonn: Weber, 1838), 677 (= PG 121, 737).

(35) WEITZMANN, Sevcenko, The Moses Cross..., 394; G. Downey, The In-
scription on a Silver Chalice from Syria in the Metropolitan Museum of Art,
American Journal of Archaeology 55 (1951) 349-353, here p. 351.

(36) Tarr, St. John Chrysostom..., 220-221.

(37) To cite only a few studies: Ch. GiescHeN, Angelomorphic Christology:
Antecedents and Early Evidence (Leiden: Brill, 1998) 153-155; C. FLETcHER-Lours,
Luke-Acts: Angels, Christology and Soteriology (Tibingen: Mohr Siebeck, 1997)
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an offering to angels, who are his inferiors in the Apocalypse. Second,
Adam’s return to heaven cannot commonly be an offering “in all and
through all.”

However, the scene, even in its difficult elements, parallels strongly
the Slavonic version of LAE. First, just as in the Apocalypse, in both
recensions of the Slavonic LAE the offering is Adam. Second, in both
texts the one to make the offering is Christ. Unlike the Greek recen-
sions, which simply name the central character of the burial ceremony
as Beoc,® the Slavonic longer recension identifies him specifically as
Christ (xc: section 46).* Third, in both texts Christ makes the offering
by pronouncing the same offering phrase, “your own of your own.”
Fourth, there is an obvious parallelism between Adam’s death and his
resurrection or salvation from hell. The commitment of Adam’s body
to the earth mirrors the commitment of his body to heaven. The latter
solves the former. Moreover, the Slavonic LAE specifically introduces
Adam’s entombment with a reference to the protoplast’s future resur-
rection.

This complex parallelism between the Slavonic version of LAE and
the Apocalypse of St. John Chrysostom suggests that the votive formula
TBoA & TEoH(® has already been associated with Adam by the eighth cen-
tury and that the Slavonic version of Adam’s burial is not a fourteenth
century innovation inserted arbitrarily into the narrative of LAE, but it
is rather the development of an ancient Adam speculation.

140-145; oM, All the Glory of Adam (Leiden: Brill, 2002) 88-135; ]J. Fossum,
The Adorable Adam of the Mystics and the Rebuttals of the Rabbis, in: Ge-
schichte, Tradition, Reflexion: Festschrift fiir Martin Hengel zum 70. Geburtstag,
2 vols. (Tiibingen: Mohr Siebeck, 1996) Vol. 1, 529-539; S. N1prtcH, The Cosmic
Adam: Man as Medjiator in Rabbinic Literature, Journal of Jewish Studies 34
(1983) 137-146; A. SeGar, Two Powers in Heaven. Early Rabinnic Reports about
Christianity and Gnosticism (Leiden: Brill, 1977) 108-115; P. ScHArER, Rivalitit
zwischen Engeln und Menschen: Untersuchungen zur rabbinischen Engelvorstel-
lung (Berlin; New York: de Gruyter, 1975); B. BArc, La taille cosmique d’Adam
dans la littérature juive rabbinique des trois premiers siecles apres J.-C., Revue
des Sciences Religieuses 49 (1975) 173-185; J. JerveLL, Imago Dei: Gen 1:26f im
Spdtjudentum, in der Gnosis und in den paulischen Briefen (Gottingen: Vanden-
hoeck & Ruprecht, 1960) 99-100, 105-107; W. D. Davies, Paul and Rabbinic Juda-
ism: Some Rabbinic Elements in Pauline Theology (London: SPCK, 1948) 45-46;
A. Artmann, The Gnostic Background of the Rabbinic Adam Legends, Jewish
Quarterly Review 35 (1945) 371-391.

(38) Levison, Texts in Transition..., 109-110.

(39) Jacig, Slavische Beitrage..., 98.
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Furthermore, there is a subtle parallelism between the Slavonic
text, on the one hand, and the Greek, Armenian, and Georgian narra-
tive in which an intervening voice stops the burial of Abel from taking
place before Adam’s.’ First, in the Armenian and Georgian narratives
the divine presence speaks as a voice from heaven as it does in the
shorter Slavonic recension (raacs co/cs negect).*> Second and more signifi-
cantly, the subject of all these versions is the return of Adam to the
earth from which he was taken.

The Romanian Version

The Romanian version of Adam’s burial points to another connec-
tion of LAE to ancient Adam speculations, that are attested both within
Christian and Jewish sources.

The Texts

The Romanian version of LAE contains only the shorter recension
and is undoubtedly translated from Slavonic.”® It survives in eight
manuscripts, namely 469 (384r-407r), 1255 (18r-18v), 2158 (9r-12r),
3813 (91r-101v), 5299 (1r-6r), all known to and introduced by Emile
Turdeanu,* and 3275 (1r-5v), 5022 (208r-212v), and respectively 5916
(14v-23v), all from Biblioteca Academiei Romane, that is, the Library
of the Romanian Academy (henceforth BAR). Differences between the
Romanian shorter recension and the extant manuscripts of the shorter
Slavonic recension suggest that the Romanian text attests to a manu-
script tradition that is no longer extant in Slavonic.*

The Romanian version is the only extant text form of the entire LAE
corpus in which the earth addresses the offering formula “your own
of your own” to God. The oldest known manuscript of the Romanian
recension, MS 469, reads:

17

Si fu glas din ceri de grdi: “Adame, Adame!” El zise: “Ce iaste,
Doamne?” Dumnezdu zise: “Crez spusu-[t]-am tie, cd din pamant
esti si iara In pamant veri merge.” lara pamantul zise: “Al tdu dintr-

(40) ANDERSON, STONE, A Synopsis..., 88-88E.

(41) Ibid.

(42) Twuxonprasos, [Tamsatauku..., T. 1, 303; Ilbmmy, [lamsatanku. . ., 1. 3, 5.
(43) See the introduction in TurRDEANU, Apocryphes..., 104-110.

(44) Turpeanu, Apocryphes..., 104-110.

(45) I have made this argument in my article “The Shorter Recension of
the Life of Adam and Eve” .
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ale tale, tie aduce de toate.” Asa ingropard pre Adam cu cununa ce
era in capul lui.*

And a voice came from heaven and said: “Adam, Adam!” He
said: “Yes, Lord?” God said: “Believe now what I told you, that you
are earth and to earth you will go.” And the earth said: “Your own
from your own, to you we bring all.” Thus they buried Adam with
the wreath that was on his head.”

Turdeanu, Moses Gaster, and Nicolae Cartojan, all agree that MS 469
dates from the first quarter of the seventeenth century.* Furthermore,
Cartojan notes that most probably the text is not an autograph, but
only a copy of a translation from Slavonic made in the sixteenth centu-
ry, if not earlier.”” The fact that the text was produced by two different
hands, as I have noticed in my own study of the manuscript, supports
Cartojan’s statement. The first copyist produced folios 384r to 393r.
The handwriting is askew and untidy. The second hand produced
the second half of the text, in a neat penmanship. It is highly unlikely
that this variation would occur in the original translation. Therefore,
it does seem that the origins of the text of MS 469 should be sought in
the sixteenth century, if not even earlier.

Another valuable manuscript of the Romanian version, namely
BAR 3813, does not present major differences from MS 469:

Si s-au facut glas din ceri graind: “Adame, Adame!” Si el au zis:
“Doamne?” Domnul au zis: “Ti-am spus tie, ca din pamant esti si
iar In pamant te vei intoarce.” lar pamantul au zis: “Al tau dintru
ale tale, tie aducem de toate.” Asa au ingropat pe Adam cu cununa
ce era in capul lui.”

And a voice came from heaven saying: “Adam, Adam!” And he
said: “Lord?” The Lord said: “I told you, that you are earth and to
earth you will return.” And the earth said: “Your own from your
own, to you we bring all.” Thus they buried Adam with the wreath
that was on his head.”

(46) BAR MS 469, f. 406r-406v.

(47) This is my own translation.

(48) TurbEANU, Apocryphes..., 106; GASTER, Chrestomathie roumaine..., vol. 1,
63; IDEM, Texte romane inedite din sec. XVIL..., 74; N. Carrojan, Cirtile popu-
lare in literatura romdneascd, 2 vols. (Bucuresti: Editura Enciclopedicda Romand,
1929, 1938) Vol. 1, 49, 57.

(49) Carrojan, Cartile populare..., vol. 1, 57.

(50) BAR MS 3813, f. 101r.

(51) This is my own translation.



122 Scrinium V (2009). Symbola Caelestis

The mention of “a voice from heaven” parallels the same story in
the shorter Slavonic recension (raacs co/ct negect)>® and the Armenian and
Georgian stories of the interruption of Abel’s entombment.” In the
Greek versions of the latter story; it is the earth that speaks out against
Abel’s burial. The Romanian version of Adam’s burial is the only one
in which the earth speaks. Adam remains the object of the votive for-
mula “your own of your own,” but in the unique case of the Romanian
version the formula is addressed to God. This use of the phrase “your
own of your own” presents Adam as standing in a special relation-
ship to God. This idea reflects the early liturgical and votive use of the
phrase, in which, as noted above, the formula is always addressed to
God, with the sole extraordinary exception of the apocryphal Apoca-
lypse of St. John. Moreover, the offering of Adam’s body to God rather
than to the earth, as “your own of your own,” echoes, I would contend,
ancient Jewish and Christian speculations about Adam.

The Return of Adam to God
in Jewish and Christian Speculations
about Adam

Several studies have noted that the phrase of the eastern liturgies,
“your own of your own,” is most probably based on the Septuagint
rendering of 1 Chron 29:14: oo Ta TavTa Kal €K TV 0OV SeSGIKUEY
ool However, Enrico Mazza astutely remarks that early Christian
sources do not seem to use 1 Chron 29:14. It is possible that Irenaeus’
Adv. haereses 4.18.4-5 alludes to it, but the connection is not absolutely
certain.

In contrast to the silence of ancient Christian sources, the passage
is commented upon in early rabbinic texts.’® In a particular case the
phrase is used to construct an anthropological concept. Mishnah Avot/
Pirge Avot 3, a text slightly later than Irenaeus’ Adv. haereses 4.18.4-5,
attests to a Jewish tradition circulating already in the third century

(52) Twuxonrasos, [Tamstauku..., T. 1, 303; Iy, [TamsataukN. . ., 1. 3, 5.

(53) ANDERSON, STONE, A Synopsis..., 88-88E.

(54) Tarr, St. John Chrysostom..., 220; E. Mazza, Eucharistic Prayers of the
Roman Rites (New York: Pueblo, 1986) 77, 304; R. J. LEpoGagr, The Eucharistic
Prayer and the Gifts over Which It Is Spoken, in: R. Kevin Seasorrz (ed.), Liv-
ing Bread, Saving Cup (Collegeville, Minn.: Liturgical Press, 1987) 60-79, here
p- 73.

(55) Cf. Mazza, Eucharistic Prayers..., 304, n. 114.

(56) See also Exod. Rab. 31:9.
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that interprets 1 Chron 29:14 as a statement on the iconic nature of
humanity:

R. Eleazar of Bartotha said: Give him what is his, for you and yours
are his (150 5L 7O 150 15 ]N). For so does it say about
David, ‘For all things come of you, and of your own have we given
you’ (1 Chron 29:14). (Mishnah Avot/Pirge Avot 3)>

According to this text, 1 Chron 29:14 is about the giving of the hu-
man person to God. The two stand in an iconic relation. Moreover,
1 Chron 29:14, according to R. Eleazar of Bartotha,*® presents an ethical
imperative to dedicate the icon, the human person, to its paradigm,
God.

The same anthropological statement, accompanied by the same
ethical imperative, resurfaces in Lev. Rab. 34:3:

Hillel the Elder once, when he concluded his studies with his dis-
ciples, walked along with them. His disciples asked him: Master,
whither are you bound? He answered them: To perform a religious
duty. What, they asked, is this religious duty? He said to them: To
wash in the bath-house. Said they: Is this a religious duty? Yes, he
replied; if the statues (]"172°R) of kings, which are erected in theatres
and circuses, are scoured and washed by the man who is appointed
to look after them, and who thereby obtains his maintenance through
them-nay more, he is exalted in the company of the great of the
kingdom — how much more I, who have been created in the image
and likeness; as it is written, For in the image of God made He man
(Gen 9:6). (Lev. Rab. 34:3)%

I have shown elsewhere how the rabbinic speculation about the
iconic value of humanity is often illustrated with parables about the

(57) Translation from J. NEUSNER, Judaism and Story: The Evidence of the
Fathers According to Rabbi Nathan (Chicago: University of Chicago Press, 1992)
161-172, here p. 165; see also 1pEM, The Mishnah. A New Translation (New Ha-
ven: Yale University Press, 1991) 679. For the poetry of this Pirge Aboth pas-
sage, see A. D. TrorPeRr, Wisdom, Politics, and Historiography. Tractate Avot in
the Context of the Graeco-Roman Near East (Oxford: Oxford University Press,
2004) 84.

(58) Ido not take the attributions of early rabbinic traditions to be his-
torical.

(59) H. Freepman, N. Simon (eds.), Midrash Rabbah, 10 vols. (London:
Soncino Press, 1961) Vol. Leviticus, 428. The story is retold slightly different in
’Abot R. Nat. B 30.
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Roman emperor and his cultic statues.®” The same iconic association
between humanity and the divine, extended in the same way into a
similar ethical imperative, and illustrated through a parallelism with
images of the Roman imperor, transpires in the story of Mt 22:15-21
(and parallels: Mark 12:14-17, Luke 20:22-25):

Then the Pharisees went and plotted to entrap him in what he said.
So they sent their disciples to him, along with the Herodians, saying,
“Teacher, we know that you are sincere, and teach the way of God in
accordance with truth, and show deference to no one; for you do not
regard people with partiality. Tell us, then, what you think. Is it lawful
to pay taxes to the emperor, or not?” But Jesus, aware of their malice,
said, “Why are you putting me to the test, you hypocrites? Show
me the coin used for the tax.” And they brought him a denarius.
Then he said to them, “Whose head is this, and whose title?” They
answered, “The emperor’s.” Then he said to them, “Give therefore to
the emperor the things that are the emperor’s, and to God the things
that are God’s.” (Mt 22:15-21, NRSV)

Jesus’ imperative at the end of this story closely echoes the interpre-
tation of 1 Chron 29:14 in Mishnah Avot/Pirge Avot 3: “Give him [that
is, God] what is his, for you and yours are his.” Tertullian perceptively
notes the more or less subtle anthropological meaning of Jesus’ saying.
For the North African writer, the story is about the iconic nature of hu-
manity. What people are to give to God are their own beings, because
they belong to God in the first place:

What things, then, are Caesar’s? Those, to wit, about which the con-
sultation was then held, whether the poll-tax should be furnished
to Caesar or no. Therefore, too, the Lord demanded that the money
should be shown Him, and inquired about the image, whose it was;
and when He had heard it was Caesar’s, said, “Render to Caesar

(60) S. Bunta, The Likeness of the Image: Adamic Motifs and D5 An-
thropology in Rabbinic Traditions about Jacob’s Image Enthroned in Heaven,
JS] 37 (2006) 55-84, particularly pp. 76-82.

(61) Several scholars have also made the argument that the gospel text
is best understood as a statement about the iconic value of humanity. See
M. Rist, Caesar or God (Mark 12:13-17)? A Study in “Formgeschichte”, Journal
for the Study of Religion 16 (1936) 317-331, particularly p. 328; Ch. H. GrsLIN,
The ‘Things of God’ in the Question Concerning Tribute to Caesar (Lk 20:25;
Mk 12:17; Mt 20:21), CBQ 33 (1971) 510-527; D. T. OweN-BaLL, Rabbinic Rheto-
ric and the Tribute Passage (Mt. 22:15-22; Mk. 12:13-17; Lk. 20:20-26), NT 35
(1993) 1-14.
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what are Caesar’s, and what are God’s to God”; that is, the image of
Caesar, which is on the coin, to Caesar, and the image of God, which
is on man, to God (et imaginem Dei Deo, quae in homine est); so as to
render to Caesar indeed money, to God yourself (Deo temetipsum).
(On Idolatry 15)%

The use of the phrase “your own of your own” for the relation be-
tween God and Adam in the Romanian recension of LAE reflects a sim-
ilar iconic anthropology and closely echoes these ancient Jewish and
Christian speculations. Like in Mishnah Avot/Pirge Avot 3 and Mt 22:
15-21, in the Romanian version of the pseudepigraphon the referents of
the votive phrase are God and humanity. While in all other versions the
phrase is about humanity and the earth, in the Romanian recension the
earth says the votive formula to God over Adam’s inanimate body. The
emphasis on Adam’s physical resemblance to God is implicit.

This proposed reading of the Romanian text coincides with the
strong emphasis throughout the LAE corpus on Adam’s iconic status.
Thus, the Latin, Armenian, and Georgian versions contain the story of
the fall of Satan. Michael Stone has convincingly argued that, even if
the Greek version lacks this passage, it implicitly assumes the tradition
in the development of its narrative,*® as do, one may add, the Roma-
nian and Slavonic versions. The Georgian version of the story reads:

B Le diable lui (i.e. to Adam) répondit et lui dit: “[Tu ne m’as (rien)
fait,]* mais c’est a cause de toi que je suis tombé sur la terre. Le jour
méme ot tu fus créé, ce jour 13, je tombai de la face de Dieu parce que,
comme Dieu t'avait soufflé I'Esprit sur ton visage, tu avais 'image et
la ressemblance de la divinité. Puis Michel arriva; [il te présenta et te
fait prosterner devant Dieu].®® Et Dieu dit a Michel: ‘J’ai créé Adam
selon (mon) image et ma divinité.” "* Alors Michel vint; il convoqua
toutes les troupes des anges et il leur dit: ‘Prosternez vous devant le
semblable et I'image de la divinité.” Or, quand Michel les convoqua
et que tous se prosternérent devant toi, il me convoqua moi aussi
etje lui dis: ‘Eloigne toi de moi, car je ne saurais me prosterner de-

(62) Translation from ANF. I have consulted the Latin text in PL 1:683.

(63) M. Stong, The Fall of Satan and Adam'’s Penance: Three Notes on The
Books of Adam and Eve, |TS 44 (1993) 153-156.

(64) I provided between brackets the correction that J.-P. Mahé subse-
quently made to his original translation (ANDERSON, STONE, A Synopsis..., vii).

(65) The words between brackets contain the correction that Mahé sub-
sequently made to his original translation “il (ordonna) qu’on se prosternat
devant toi en présence de Dieu” (ANDERSON, STONE, A Synopsis..., 16E).
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vant celui qui est plus jeune que moi; en effet, avant celui-ci, je suis
seigneur, et c’est a lui qu’il convient de se prosterner devant moi.” *®
Cela, d’autres anges des six classes I'entendirent et ma parole leur
plut et ils ne se prosternerent pas devant toi. ' Alors Dieu s’irrita
contre nous et il nous ordonna, a eux et a moi, de descendre de nos
demeures vers la terre.” (Georgian LAE 13:1-16:1)%

The tradition associates the angelic worship of Adam with the pro-
toplast’s identity as the image of God. As John R. Levison emphasizes,
“the image consists of physical similarity to God.”®” This physical re-
semblance enables Adam to function as a cultic statue of God. The con-
nection between Adam’s physical resemblance to God and the angelic
worship of Adam is evident in Michael’s command to Satan: adorate
imaginem domini dei in Latin, and “prosternez vous devant le semblable
et 'image de la divinité” in Georgian. Astowac,” which the Armenian
version uses for Adam’s iconic function,® means both ‘god” and ‘idol.””
Given the latter connotation, the Armenian version better reflects the
early Second Temple conception of Adam as the equivalent of a pagan
cult statue or idol.”

(66) Translation from Maug, Le Livre d’Adam géorgienne de la Vita
Adae..., 234-235. The tradition is also preserved in Apoc. Sedr. 5:1-2. The oppo-
sition of the fallen angels to the worship of the iconic Adam is also recorded in
several Jewish-Christian and Christian sources, such as Gospel of Bartholomew
4:52-56, a Coptic text attributed to Peter of Alexandria, a Coptic Encomium on
Michael, a Coptic Enthronement of Michael, the Syriac Cave of Treasures, Origen’s
De Principiis 1.V.4-5, and Tertullian’s On Patience 5. The extensive presence of
the tradition in third century Christian sources indicates that it had a wide-
spread circulation in second century Jewish circles.

(67) J. R. LevisoN, Portraits of Adam in Early Judaism (Sheffield: Sheffield
Academic Press, 1988) (JSPSS, 1) 178.

(68) I follow here the transliteration of classical Armenian proposed by
R. W. THompsoN, An Introduction to Classical Armenian (Delmar, NY: Caravan
Books, 21989) 11-12.

(69) “Bow down to god (Astowac) whom I have made” (ANDERSON, STONE,
A Synopsis..., 16E). Stone notes that manuscript no. 3461 from Erevan, Mat-
enadaran, replaces astowac with Adam (The Penitence of Adam, 2:4, n. 1 on
ch. 14).

(70) B. A. Orsen, The Noun in Biblical Armenian (Berlin—New York: M. de
Gruyter, 1999) 545-546. Astowac translates the Hebrew Bible use of *é1ohim for
idols: Exod 20:23; 34:15-17; Num 25:2; Deut 4:28; Josh 24:14.

(71) Adam’s resemblance to God is offered as justification for worship
in Gospel of Bartholomew and Encomium on Michael. The reading of the latter
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General Conclusions

The evidence presented in this article leads to the following tenta-
tive conclusions:

1. The Romanian version of the Life of Adam and Eve preserves the
only text form in which, during the burial of Adam’s body, the phrase
“your own of your own” is addressed by the earth to God. All other
extant versions have God utter the phrase to the earth. Thus these ver-
sions understand Adam’s body to be a possession of the earth, while
the Romanian recension associates the body of the protoplast with
God.

2. The phrase is identical to the votive formula that has been part
of the anaphora prayer in the Byzantine liturgies from as early as the
fifth century.

3. The Romanian use of the formula in reference to God echoes bet-
ter the early liturgical and votive history of the phrase (in which it is
almost always addressed to God) and fits best within the context of
the ancient Jewish and Christian speculations about the iconic nature
of humanity and, implicitly and particularly, of the protoplast. Two of
these texts, Mishnah Avot/Pirge Avot 3 and Mt 22:15-21, contain very
similar votive phrases and in both cases, just like in the Romanian text,
the one to whom the offering should be made is God and the offering
is the human person.

4. Slightly more than a decade ago, Marinus de Jonge and Johannes
Tromp astutely noted that in recent scholarship

it has rightly become less natural to assume that an old, more primi-
tive stage in a writing’s development is intrinsically more important
than later stages, especially if one acknowledges (as the present au-
thors do) that later stages of the writing may contain traditions that
are older than the earlier stages of the writing which do not contain
those traditions.”

The cumulative evidence analyzed in this article presents an il-
lustrative case. The idiosyncratic presence in the Slavonic and Roma-
nian versions of LAE of the liturgical/votive phrase “your own of your
own” (Teoa & TeoHy; al tdu dintr-ale tale) reflects, despite the lateness of
the manuscripts, ancient developments in the Christian liturgy. Fur-

is worth mentioning: “The angels beheld the likeness and image of God in
Adam and they fell down and worshipped him and gave him glory as the like-
ness of God [my emphasis]” (Crum, Texts Attributed..., 396-397, n. 3).

(72) pE Jonck, TROMP, The Life of Adam and Eve..., 65.
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thermore, the Romanian use of the formula in reference to God echoes
ancient Jewish and Christian speculations about the iconic nature of
humanity and, implicitly and particularly, of the protoplast.

5. It is probable that the Romanian version owes this idiosyn-
cratic element to an early text form that is no longer extant in Greek
or Slavonic. The addressing of the votive formula to God may have
collapsed, at later states of transmission, into another element of the
larger narrative, namely, the proper return of Adam’s body to the earth
from which it was taken.

This speaks for the ongoing fluidity of the Adamic corpus through-
out late antiquity and the Middle Ages.

SUMMARY

The Romanian version of the Life of Adam and Eve preserves the only
text form in which, during the burial of Adam’s body, the offering formula
“your own of your own,” which has been used in eastern liturgies from
as early as the sixth century, is addressed by the earth to God. All other
extant versions have God utter the phrase to the earth. Thus these ver-
sions understand Adam’s body to be a possession of the earth, while the
Romanian recension associates the body of the protoplast with God. Simi-
lar votive phrases, based primarily on 1 Chron 29:14, are used in ancient
Jewish and Christian speculations to describe the iconic relation between
humanity, particularly the human body, and God. This paper argues that,
in its idiosyncratic reading, the Romanian recension of the Life of Adam and
Eve, although preserved in late medieval manuscripts, seems to reflect the
mergence of the eastern liturgical formula with these ancient Jewish and
Christian speculations about the iconic nature of Adam.
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“THE MOUNTAIN OF THE LORD*:
SINAI, ZION, AND EDEN
IN BYZANTINE HYMNOGRAPHIC
EXEGESIS!

Introduction

In the manifesto of the “Theophaneia School,” Alexander Golitzin
ventures the following bold statement:

Theophany permeates Orthodox Tradition throughout, informing
its dogmatic theology and its liturgy. That Jesus, Mary’s son, is the
very One who appeared to Moses and the prophets — this is the
consistent witness of the ante-Nicene Fathers, and remains founda-
tional throughout the fourth century Trinitarian controversies and
the later christological disputes.?

In the pages to follow, I would like to show that, aside from the his-
tory of creeds, councils, and condemnations, and accompanying the
patristic works of Christology or trinitarian theology, the identification
of the Son of Mary with “the Lord of Glory whom Moses saw of old” is
also affirmed by the hymnographic tradition of the Christian East. The
witness of Byzantine hymnography is extremely relevant, as no single
patristic work has been read so extensively and with such uncondi-
tional acceptance throughout the ages. Nevertheless, as I will show,
the exegetical dimension of Byzantine hymnography is difficult to de-
fine using the categories commonly used for early Christian exegesis
(“allegory,” “typology,” etc); I submit that a more suitable category

(1) Except where indicated, the English translation of the hymns is taken
from The Festal Menaion (trans. Mother Mary and Kallistos Ware; London—
Boston: Faber&Faber, 1969) and The Lenten Triodion (trans. Mother Mary and
Kallistos Ware; London—Boston: Faber&Faber, 1977), modified only to con-
form to contemporary use of pronouns and verbs. For biblical references, in
cases of divergence between biblical book, or between the numbering of chap-
ters or verses in the LXX and the MT, the first abbreviation and number refers
to the LXX, the second to the MT.

(2) A. Gourrzin, Theophaneia: Forum on the Jewish Roots of Orthodox
Spirituality, Scr 3 (2007) xviii.
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is that of “rewritten Bible,” developed by scholars working with Old
Testament pseudepigrapha.

As the title indicates, I will discuss hymns that interpret theoph-
anies associated with Sinai, theophanies associated with Zion, and
theophanies associated with the primordial mountain of Eden. This
approach to understanding biblical texts and traditions is suggested
by a passage in Jubilees — “the Garden of Eden was the holy of holies
and the dwelling of the Lord. And Mount Sinai [was] in the midst of
the desert, and Mount Zion [was] in the midst of the navel of the earth.
The three of these were created as holy places, one facing the other”
(Jub. 8.19) — and it is the established way of “entering the Scriptures”
in both Jewish and Christian tradition.?

“Byzantine Hymnography”

It is a commonplace that Byzantine hymnography is “dogmatic,” in
the sense that the hymns function as a vehicle for dogmatic statements.
One may think, for instance, of the hymns celebrating the achieve-
ments of Ecumenical Councils, or of certain hymns to the Theotokos,
aptly called “Dogmatika.”* With reference to these “dogmatic hymns*
one can rightly speak of “the era of hymnographers” (successive to
“the era of the councils”), which produced “a rich popularized theolo-
gy ... formulating, clarifying, supporting and defending the Orthodox
faith against heretical deformations,” and thus supplying the Church
with “one of the most secure means of protection ... against the return
of the great heresies.””

(3) I'have in mind Jon D. LEvenson’s beautiful and influential book Sinai
and Zion: An Entry into the Jewish Bible (San Francisco: HarperOne, 1987). See
also B. G. Bucur, Sinai, Zion, and Thabor: An Entry into the Christian Bible,
Journal of Theological Interpretation (forthcoming).

(4) For instance, the “dogmatic hymns” in praise of the Theotokos con-
stantly remind worshippers that the incarnate Word is truly God and truly hu-
man, double in ousia, yet one according to hypostasis, etc. Many of the hymns
of Pentecost or those celebrating the restoration of icons in 843 (“Sunday of
Orthodoxy”) provide little else than sound doctrinal instruction.

(5) E.Braniste, Le culte byzantin comme expression de la foi orthodoxe,
in: La liturgie expression de la foi: Conférences Saint Serge XXV* semaine d’étu-
des liturgiques, Paris, 1978 (Rome: Edizioni Liturgiche, 1979) 77; A. KN1AZEFF,
Hymnographie byzantine et confession de foi, in: La liturgie expression de la
foi..., 179.
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I hasten to say, however, that the hymns to be discussed in this ar-
ticle are not of the dogmatic type, but rather of a more primitive kind,
originating in early Christian Paschal celebrations in Jerusalem.

“Byzantine hymnography” as we know it today is the result of in-
tense interaction between the liturgical centers of the Christian East —
namely, St. Sabbas Monastery in Palestine, the “Great Church” and
the Stoudion monastery in Constantinople, and the monastic com-
munity of Mount Athos — over a period ranging from the end of the
iconoclastic crisis to the end of the Hesychastic debate (9th—14th cen-
turies). The hymnographic material itself, however, existed prior to
the codification, scattered in loose collections of hymns.® The Studite
emphasis on hymnography was inherited from St. Sabbas, and can be
traced back to fourth or fifth-century Jerusalem. Indeed, within the
complex theological exchange that characterizes the “tale of two cit-
ies” (Jerusalem and Constantinople) that shaped the Byzantine litur-
gical tradition, the monastery of St. Sabbas near Jerusalem supplied
the hymnography, receiving “in exchange” the lections. The synthesis
created by the monks at Stoudion — “a Palestinian horologion with its
psalmody and hymns grafted onto a skeleton of litanies and their col-
lects from the euchology of the Great Church” — was later adopted by
the monastic community of Mount Athos from where it then spread to
the entire Byzantine world.” On the other hand, there is evidence of “a

(6) The codification of the Triodion dates to the tenth century. Yet, “be-
fore the constitution of hymnographic anthologies, such as the Oktoechos,
the Triodion, and the series of Menaia, the hymnography contained therein
was spread out in loose collections of kanones, stichera, kontakaria, tropologia,
and kathismata” (Th. Port, La réforme liturgique byzantine (Rome: Edizioni Li-
turgiche, 2000) 107; R. F. Tart, The Byzantine Rite: A Short History (Collegeville,
Minn.: Liturgical Press, 1992) 75, 83). About two centuries prior to the most
ancient manuscript of the Triodion (dated around 1027-1029, Pott, Réforme
liturgique..., 106, n. 42), the Studite emphasis on hymnography was in full
swing; yet, as Pott notes (Ibid., 118), Theodore and his monks inherited the
hymnographic tradition of St. Sabbas’ monastery, after the invasion of the Per-
sians, in 614, and the conquest of Jerusalem by the Arabs in 638.

(7) The “tale of two cities” is, of course, much more complex. The influ-
ence of Jerusalem over Constantinople was due not only to the natural pre-
eminence of the Mother Church, but also to an influx of Palestinian monks on
Mt. Olympus in Bythinia, following the Arab conquest of Jerusalem in 638,
and the subsequent move of Theodore with his monks from Mt. Olympus
to the Stoudion monastery in Constantinople in 799. The final “monasticiza-
tion” of the Constantinopolitan cathedral rite and the complete capitulation to



132 Scrinium V (2009). Symbola Caelestis

Palestinian monastic influence in Southern Italy and Rome,” dated to
end of the seventh or early eighth century.?

If, as Robert Taft notes, “in Jerusalem lies the key to much of the
present-day Byzantine rite,”’ the same holds true for hymnography.
Indeed, “it was Jerusalem that produced the earliest annual cycle of
chants, the earliest known true chantbook, and the first repertories
organized in eight modes.”!° Some of the Byzantine festal hymns —
more than two hundred, according to Peter Jeffery" — are found in the
eighth-to-tenth century manuscript of the Georgian ladgari (roughly
“chantbook”), which contains a translation of hymns used at Jerusa-
lem; some also occur in the Georgian lectionary.'”” The Greek hymno-

Sabbaitic liturgical usage was also facilitated by the disastrous loss of the
city to the crusaders in 1204, and the rising importance of monastics after
the recapture of Constantinople in 1261. For a more detailed presentation,
see Port, Réforme liturgique..., 99-167; R. Tart, Mount Athos: A Late Chapter
in the History of the Byzantine Rite, 182-183; A Tale of Two Cities, 22-23, 31;
In the Bridegroom’s Absence, 72-73; all three articles are collected, with their
original pagination, in R. Tart, Liturgy in Byzantium and Beyond (Brookfield,
Vt.: Ashgate Variorum, 1995). On the other hand, “around the turn of the mil-
lenium our Holy Week documentation reveals a fascinating symbiosis: as the
rite of Constantinople is being monasticized via Palestine, the rite of Palestine
is being further byzantinized” (Tart, In the Bridegroom’s Absence..., 73).

(8) A. Rosg, Les fétes de Noél a Rome et I'hymnographie orientale, in:
A.M. Triacca, A. Pisto1a (eds.), L'Hymnographie: Conférences Saint-Serge XLVI*
semaine d'études liturgiques, Paris, 29 Juin —2 Juillet 1999 (Rome: Edizioni Litur-
giche, 2000) 248; Pott, Réforme Liturgique..., 111. The hymns have been edited
and published in thirteen volumes in: I. Scuir6 (ed.), Analecta hymnica graeca e
codicibus eruta Italiae inferioris (Rome: Istituto di Studi Bizantini e Neoellenici,
Universita di Roma, 1966-1983). See also, specifically for the import of the Im-
properia from Syria to the West around the eighth century, A. BaAumsTaRrK, Der
Orient und die Gesange der Adoratio Crucis, Jahrbuch fur Liturgiewissenschaft
2 (1922) 1-17, at 16.

(9) Tarr, In the Bridegroom’s Absence: The Paschal Triduum in the Byzan-
tine Church, in: I. ScicoLoNE (ed.), La celebrazione del Triduo Pasquale: Anamnesis
e mimesis. Atti del I1I Congresso Internazionale di Liturgia, Roma, Pontificio Istituto
Liturgico, 9-13 May 1988 (Rome: Abbazia di S. Paolo, 1990) 71-97 at 72.

(10) P. Jerrery, The Earliest Christian Chant Repertory Recovered: The
Georgian Witnesses to Jerusalem Chant, Journal of the American Musicological
Society 47 (1994) 1-38, at 34. See Egeria’s Itinerarium, 25.5.

(11) Jerrery, The Earliest Christian Chant..., 17 n. 36.

(12) E. MetreveLl et al., Udzvelesi Iadgari (Tbilisi: Mecniereba, 1980);
M. TarcuN1SvILI, Le grand lectionnaire de l’Eglise de Jérusalem, V'-VIII® siecles
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graphic material preserved in these sources is now dated to late fourth
or early fifth century.” In fact, it is generally the case that “classics” of
Byzantine hymnography such as Romanos the Melodist, John Dama-
scene, and Cosmas of Maiuma are deeply indebted to fourth-century
writers like Ephrem Syrus and Gregory Nazianzen.'

If one considers the Improperia hymnography — that is, the various
earlier forms of the tradition that also found expression in the Impro-
peria of the Roman Holy Friday liturgy'® — and other compositions
that are intimately connected with the Reproaches'® or modeled after
them, ' the roots of Christian hymnography lie even further in the past.

(Louvain; Secretariat du CSCO, 1959-1960) 188-189, 204-205. I rely on the fol-
lowing translations and studies: H.-M. SCHNEIDER, Lobpreis im rechten Glauben:
Die Theologie der Hymnen an den Festen der Menschwerdung der alten Jerusalemer
Liturgie im Georgischen Udzvelesi Iadgari (Bonn: Borengasser, 2004); H. Lees, Die
Gesiinge im Gemeindegottesdienst von Jerusalem vom 5. bis 8. Jahrhundert (Vienna:
Herder, 1980); P. Jerrery, The Sunday Office of Seventh-Century Jerusalem in
the Georgian Chantbook (Iadgari): A Preliminary Report, Studia Liturgica 21
(1991) 52-75; ipEm, The Earliest Christian Chant...

(13) Lees, Gemeindegottesdienst von Jerusalem..., 30; BAumsTtark, Compara-
tive Liturgy (revised by B. Botte; London: Mowbrey & Co, 1958) 95; JEFFERY,
The Earliest Christian Chant..., 8 n. 18; Ch. Renoux, Une hymnographie an-
cienne en géorgien, in: CLAIR, TrRiacca, PisTo1a, L’'Hymnographie: Conférences
Saint-Serge..., 138, 148.

(14) P. Karavites, Gregory Nazianzinos and Byzantine Hymnography,
Journal of Hellenic Studies 113 (1993) 81-98; W. L. PeTERsEN, The Dependence of
Romanos the Melodist upon the Syriac Ephrem: Its Importance for the Origin
of the Kontakion, VC 39 (1985) 171-187; 1pEm, The Diatessaron and Ephrem Syrus
as Sources of Romanos the Melodist (Louvain: Peeters, 1985); S. P. Brock, From
Ephrem to Romanos, SP 20 (1989) 139-151.

(15) H. Aur pErR MAUR, Die Osterhomilien des Asterius Sophistes als Quel-
le fiir die Geschichte der Osterfeier (Trier: Paulinus, 1967) (Trierer Theologische
Studien, 19) 134 n. 380.

(16) Here I have in mind those hymns that connect the lofty status of
Christ with his extreme humiliation at the Passion. See, for instance, Antiphon
15 of