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1

The Prizren Gospel (the last decades of the thirteenth century), destroyed on April 
6th, 1941, contained representations of Sts. Prokopios and Theodore Teron. Due to 
numerous unusual features, they are unique among preserved Serbian medieval 
artworks. Their potential models in extant medieval Eastern Christian artworks are 
listed. The most closely related examples can be observed in the Coptic milieu. The 
question of how the illuminator of the Prizren Gospel could have gotten acquainted 
with the works of Christian Egypt whose iconographic details he transmitted into a 
quite original creation is discussed.

Key words: Prizren Gospel, thirteenth century, St. Prokopios, St. Theodore Teron, 
serpent, sword, cross

The Prizren Gospel was kept under the number 297 in the former National 
Library in Belgrade. It was purchased from Hadji Jordan from Skopje around 
1880. He found it in the village of Bitinja in the Sirinić area, in the then district 
(nahiye) of the town of Prizren, after which it was named. The Gospel, written 
on parchment, in the Serbian recension of Old Church Slavonic, had 141 pages 
when it arrived at the National Library. Parts at the beginning and at the end 
and some pages within the book were missing.1 It is mostly assumed to have 
originated in the last decades of the thirteenth century. It was destroyed in the 
German bombing of Belgrade on April 6th, 1941. It had 36 miniatures. They 
were placed mostly on the margins of the text, written in a single column. The 
miniatures in the once extant book, which lacked some pages, followed the 
texts from Matthew X:16 to John X:26, and illustrations by the beginning of 
Matthew’s narrative were preserved on separate pages.2 Nowadays, they can 
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TATJANA STARODUBCEVbe studied based on black-and-white photos. All of them were unskillfully and 
crudely drawn with a rather thick pen or brush, with vibrant colors of a reduced 
scope added to the clothing, objects in the hands of the represented persons 
or to decorated frames, while only the blush spots on the cheeks were applied 
on the incarnate.3 André Grabar meticulously examined the miniatures of the 
manuscript and published his research results as far back as 1928. After ana-
lyzing their appearance and iconography, he suggested that they were made 
under the infl uence of some ancient patterns of Eastern origin, primarily works 
of Coptic art.4 Furthermore, he concluded that they were made by the scribe 
himself.5 Questions as to where this unusually decorated manuscript was pro-
duced, who its commissioner was and who its creator was remain unanswered.

On this occasion, painted fi gures of two holy martyr-warriors represented kill-
ing monsters will be examined. These are St. Prokopios on fol. 81r (fi g. 1) and 
St. Theodore Teron on fol. 97v (fi g. 2).6 St. Prokopios is set by the pericope 
144 (rmd), next to the words of Luke XII: 2–12. The available photo does not 
include information when it is read.7 Various data on which lection is to be 
pronounced on the feast of the saint, on July 8th, are recorded in Serbian me-
dieval manuscripts – John XV:17–27, XVI:1–2 in the Miroslav gospel lection-

56–91; idem, Les deux images de la Vierge 
dans un manuscript serbe, in: Ĺ art byzan-
tin chez les Slaves II/1, Paris 1930, 264–276; 
idem, Infl uences musulmanes sur la décora-
tion des manuscrits balcaniques, in: L’art 
de la fi n de antiquité et du Moyen age II, 
Paris 1968 [RdÉS 37 (1941–1957)] 653–661; 
М. Ћоровић-Љубинковић, Призренско 
четворојеванђеље. Ка проблему његовог 
датовања, Старинар 19 (1968–1969) 191–
202, T. I–XIV (based on the interpretation 
of some miniatures, she suggested a dating 
to the 14th century); В. Ј. Ђурић, Српско 
сликарство на врхунцу, in: Историја 
српског народа 1, Београд 1981, 431–432 (he 
proposed  the last decades of the thirteenth 
century as the time of the manuscript’s crea-
tion thanks to the help of experts of the Ar-
cheographic Department of the National Li-
brary in Belgrade); Ј. Максимовић, Српске 
средњовековне минијатуре, Београд 1983,
25–28, 30, 34, 35, 92, 96–97 (no. 14), 115, 
fi gs. 55–58; Т. Стародубцев, Питања 
уметничких утицаја хришћанског Истока 
у Србији крајем XII и током XIII столећа 
и путева њиховог преношења, Зограф 40 
(2016) 56–66 (confi rming the dating to the 
last decades of the thirteenth century based 
on the analysis of some of the miniatures).
3 Scarce notes made by earlier researchers on 
the colors used suggest that, besides the black 
used for contours, the pigments were reduced 

to vibrant tones of light blue, red, yellow 
ocher and warm brown, Grabar, Recherches, 
57, n. 3; S. Radojčić, Stare srpske minijature, 
Beograd 1950, 30–31.
4 Grabar, Recherches, 56–91 et passim.
5 Ibid., 57.
6 For the representation of St. Prokopios, 
ibid., 58, 59, 87; Ћоровић-Љубинковић, 
Призренско четворојеванђеље, 192, n. 5, 
T. X, fi g. 28. For the miniature of St. Theo-
dore Teron, Grabar, Recherches, 58, 59, 87, 
88–89, fi g. V, 2; Ћоровић-Љубинковић, 
Призренско четворојеванђеље, 192, n. 5, T. 
XIII, fi g. 32.
7 Therefore, the data in the Miroslav Gospel 
lectionary dating from around 1185 and in 
the Gospel Dečani 3 copied at the end of the 
thirteenth century have been compared (for 
basic information on these two manuscripts, 
Д. Богдановић, Инвентар ћирилских 
рукописа у Југославији (XI–XVII века), 
Београд 1982, 45, 123, nos. 453, 1855). These 
words are marked as the pericope 145 (rme) 
in both manuscripts, and there is a notation 
stating that they are to be read on Octo-
ber 25th, in the memory of the holy martyrs 
Maximus and Tabitha in the fi rst one (fol. 
309v, cf. Мирослављево јеванђеље, ed. Љ. 
Стојановић, Београд 1897, 174, 221, 226) 
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ary,8 and the reading 39 (lT) of Matthew, consisting of lines X:37–42, XI:1, in 
somewhat later gospels.9 St. Theodore Teron is set next to the pericope 250 (sn), 
by the words of Luke XXI:12–19, which, as instructed in the Prizren Gospel, 
are read on Tuesday of the twelfth week.10 According to a gospel manuscript, 
оn the day of his memory, February 17th, lection 63 (ξg) of Luke, with the lines 
XVIII: 35–43, is pronounced.11 It is obvious that the two saints are painted by 
the lections which are not read on the days of their memorial feast days.

A description of their appearances and accompanying inscriptions should 
be provided fi rst, but one should bear in mind that the miniatures are rather 
crudely done and therefore it is not always possible to determine what some 
details might represent.12 Both saints are depicted as full-length fi gures, facing 
frontally, with nimbi and diadems on their heads, treading the tails of rearing-
up monsters. The inscription next to St. Prokopios, s + ti| prok|opqe0| m + ;kq0, 
is written in an unusual place, by his left thigh.13 He is shown as a beardless 
young man with thick wavy hair descending down the neck. He is clad in a 
military uniform – a short robe, body armor with plates and shoulder and arm 
pieces and groin protection, and a cloak draped over his left shoulder. He does 

and on Friday of the seventh week in the sec-
ond one (fol. 199r).
8 Cf. Мирослављево јеванђеље, 11, 223 (fol. 
20v, 343v).
9 That information is found in the Gospels: 
Dečani 5, c. 1360–1370, fol. 258v; Dečani 7 
(Macedonian recension), c. 1360–1370, fol. 
234v; Dečani 9, c. 1370–1380, fol. 304v. For 
those manuscripts, Богдановић, Инвентар, 
124, nos. 1868, 1869, 1871. The content of the 
pericope has been inspected on the basis of 
the Dečani 5 manuscript (fol. 23r–23v), be-
cause it is the only one containing the mem-
ory of St. Theodore Teron. The collection of 
saints for twelve months in the already men-
tioned manuscript Dečani 3 from the end of 
the thirteenth century has been preserved un-
til February 8th only.
10 It is written to be read on Tuesday of the 
the eleventh week in the Miroslav lectionary, 
Мирослављево јеванђеље, 113 (fol. 196r). 
Wednesday of the twelfth week is recorded in 
the manuscript Dečani 5 (fol. 228v).
11 Among the manuscripts examined, the 
mention of St. Theodore Teron is found only 
in the Gospel Dečani 5 (fol. 256v), and the 
text of the pericope is on fol. 174r–174v. The 
Miroslav lectionary does not contain an entry 
for February 17th, but only for the 16th day of 
that month (Мирослављево јеванђеље, 222 
(fol. 333r) – the memory of the holy martyrs 

(probably of the Twenty Martyrs of Mar 
Saba, which is found in modern-day books) is 
recorded, with a reference to September 20th, 
where (ibid., 172 (fol. 305r) the holy martyrs 
Eustathios (Placidas) and Theopiste, again, 
is the reference to Tuesday of the eleventh 

week, when the lection Luke XXI:12–19 is 
read (ibid., 113 (fol. 196r)). It should be re-
called that the preserved part in the Gospel 
Dečani 3 ends with February 8th. There is no 
memory of St. Theodore Teron in the sections 
for February in the manuscripts Dečani 7 (fol. 
233r) and Dečani 9 (fol. 303r).
12 For military clothing and footwear of the
holy warriors, М. Марковић, О иконографи-
ји светих ратника у источнохришћанској 
уметности и о представама ових све ти-
теља у Дечанима, in: Зидно сликарство 
манастира Дечана. Грађа и студије, ed. 
В. Ј. Ђурић, Београд 1995, 623–624 (con-
cisely); P. Ł. Grotowski, Arms and armour of 
the warrior saints. Tradition and innovation 
in Byzantine iconography (843–1261), Lei-
den–Boston 2010, 125–179, 183–208, 254–
271 (extensively, based on written and visual 
sources). For their weapons, both off ensive 
and defensive, Марковић, О иконографији 
светих ратника, 624–625 (succinctly); 
Grotowski, Arms and armour, 208–254, 313–
378 (extensively).
13 The letter Ч is written under the siglum. 
The abbreviation for the word “martyr” is left 
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TATJANA STARODUBCEVnot seem to be wearing the usual leggings. On his feet there are shoes with a 
downward pointed tip. He pierces a monster with the sword in his right hand, 
and his left hand is partially obscured by an object which could be understood 
as a shield. The monster has the appearance of two large intertwined serpents 
covered with scales, heads turned back to back, and the one facing the saint 
seems to breathe fi re, while the other one fl icks its tongue. A border with two 
interlaced bands is set behind the saint. It reaches to the height of his diadem 
only and is placed to his right.14 The inscription referring to St. Theodore Teron 
is written at the top of the page. It bears no mark of his sanctity and reads 
tewd(o)rq tironq.15 The saint has thick hair reaching to the top of the neck and 
a narrow beard descending to the height below his throat. He too is dressed in 
military attire – a tunic, chain mail armor, shoulder and arm pieces and groin 
protection with plates or strips, and a cloak over his left shoulder. It seems that 
he does not wear leggings, as well. He has around his legs strips wrapped from 
above the ankles beneath the calves and shoes similar to those of St. Prokopios 
on his feet. An oval object with two rows of two intertwined bands on the 
edges, probably a shield, is behind his shoulders and back. In his right hand he 
holds a sword to stab a monster, and in his left, partly obscured by the strange 
creature, a cross or, perhaps, a spear with a cruciform end. The monster is 
made up of three large entwined serpents with scales. All of them fl ick their 
tongues, and two are directing their heads toward the saint.16

The Prizren Gospel featured two more holy martyr-warriors represented as 
frontal full-length fi gures. They were located on fol. 1r of the formerly ex-
tant part of the manuscript. They are Sts. Demetrios and George, both clad in 
military uniforms. The fi rst one has a spear in his right hand and, seemingly, 
a round shield on his back. The other one grasps the hilt of the sword with his 
right hand and pulls out the blade from the scabbard he holds with his left, 
while carrying the shield under his right elbow.17 Their images, designed in 
accordance with the representation of the holy warriors in Eastern Christian 
and Serbian medieval art, will not be discussed there. In addition, it should 
be at least noted that on fol. 76v were painted, also as full-length fi gures fac-
ing frontally, Sts. Sergios and Bakchos, who were occasionally represented 
as warriors. However, both saints are depicted clad in martyr’s clothing, with 
diadems on their heads, holding crosses in their right hands and sticks topped 

in a shortened form. A vertical line marks the 
beginning of the next line.
14 The skin is not colored, so it is not possi-
ble to reliably determine if he has leggings, 
but it seems that he does not have them since 
there are no visible traces of girdles below 
his knees. It remains unclear whether a few 
barely visible horizontal and diagonal lines 
represent strips. 
15 The letter within the parentheses is added 
in accordance with the usual spelling of the 
name of the saint. 

16 Several short lines emphasizing the knees 
and the muscles of his calves are slightly bet-
ter visible on his legs, so it could be assumed 
with greater certainty that he has no leggings. 
The object in his left hand was recognized as 
a cross by Grabar, Recherches, 87, 88–89.
17 Ibid., 57, 59; Ћоровић-Љубинковић, 
Призренско четворојеванђеље, 191, n. 5, T. 
I, fi g. 3.
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with decorated crosses in their left hands.18 That is why they will not be paid 
special attention on this occasion.

Before exploring the peculiarities of the representations of Sts. Prokopios and 
Theodore Teron in the Prizren Gospel, one should make a review of the way 
the holy martyr-warriors were depicted in Serbia during the thirteenth century. 
Careful research into the issue has shown that, at the endowments of Serbian 
rulers – starting from the Church of the Virgin in Studenica (1208/1209), then 
the churches of the Ascension in Mileševa (until 1227), in which some of them 
received armors and shoulder pieces, and of the Holy Trinity in Sopoćani (be-
tween 1272 and 1276), where they hold pieces of military equipment in their 
hands, to the cathedral of St. Achileos in Arilje (1295/1296) – they were por-
trayed in martyrs’ clothing, usually with crosses and rarely with weapons in 
their hands.19 They were also represented as martyrs in the churches of St. 
Nicholas in Studenica (ca. 1230–1240), of the Virgin of the Bistrica Monastery 
by the village of Voljavac (between 1243 and 1276) and, probably modeled on 
the original paintings (ca. 1220), during the restoration of the Church of the 
Savior in Žiča (between 1300 and 1310), in the southern chapel.20 Although 
St. George represented in full military equipment appeared already in St. Mi-
chael’s Church in Ston (around the middle of the eleventh century), and then 
in the Đurđevi stupovi Monastery in Ras (after 1170/1171), this time even on 
horseback, and several saints of that rank were painted in the same fashion 
in the hermitage of St. Peter of Koriša (end of the twelfth or beginning of 
the thirteenth century), that way of depicting holy martyr-warriors was not 
common in the Serbian milieu in the thirteenth century. Such representations 
have been noticed only in the churches of St. Peter in Bogdašić near Tivat (af-
ter 1268/1269), of the Annunciation in Gradac (ca. 1276) and of the Virgin in 
Sušica by Skoplje, somewhat later (end of the thirteenth century).21 Therefore, 

18 Grabar, Recherches, 58, 59, fi g. III, 2; 
Ћоровић-Љубинковић, Призренско че тво-
ројеванђеље, 192, n. 5, T. X, fi g. 26.
19 Марковић, О иконографији светих 
ратника, 602–603, with literature (St. Eus-
tathios Placidas, the only holy warrior situ-
ated in the narthex of the church in Arilje, set 
above the entrance, is depicted in full military 
equipment). Recent literature should be added 
here – Б. Тодић, Апостол Андреја и српски 
архиепископи на фрескама Сопоћана, 
in: Трећа југословенска конференција ви-
зантолога. Крушевац 10–13. мај 2002, 
ed. Љ. Максимовић, Н. Радошевић, Е. 
Радуловић, Београд–Крушевац 2002, 
361–378 (for a dating of the paintings of 
Sopoćani); Д. Војводић, Зидно сликарство 
цркве Светог Ахилија у Ариљу, Београд 
2005, 88–91, 98, 116, 159–160 (for the holy 

martyr-warriors in Arilje and for their repre-
sentation in Serbia in the thirteenth century).
20 Војводић, Зидно сликарство цркве 
Светог Ахилија, 159–160. For the southern 
chapel in Žiča v. also, М. Чанак-Медић, Д. 
Поповић, Д. Војводић, Манастир Жича, 
Београд 2014, 129, 296, 297, 299, 504, 505 
(Д. Војводић). In the endowments of King 
Milutin (1282–1321) they were regularly pre-
sented in full military equipment, Марковић, 
О иконографији светих ратника, 604. All 
of them were painted in that fashion except 
St. James the Persian in the nave of the church 
in Žiča, Чанак-Медић, Поповић, Војводић, 
Манастир Жича, 257–259, 271–272, 280, 
281, 283, 498, 499, 500, 501 (Војводић).
21 Марковић, О иконографији светих 
ратника, 603, 604; Војводић, Зидно 
сликарство цркве Светог Ахилија, 159–
160. Recent literature should be added here, 
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TATJANA STARODUBCEVsince it depicts Sts. Prokopios and Theodore Teron in military equipment, the 
Prizren Gospel belongs to a very small group of Serbian monuments of the 
thirteenth century which were more the exception than the rule, while it is only 
in this manuscript among extant examples that holy warriors with swords in 
their hands kill monsters.

*

St. Prokopios was a Palestinian martyr born in Aelia or Jerusalem. Only con-
cise versions of his vita have been preserved in Greek, while extensive ones 
can be read in other languages (Syriac, Georgian, Latin). In his earliest vita 
(BHG 1576) he is a cleric and has nothing to do with the army. He bore the 
name Neanias. He served as lector, interpreter and exorcist for the Church of 
Scythopolis in Palestine. Having refused to off er sacrifi ces to the Roman gods 
and emperor, he was put to death in martyrdom in Caesarea in Palestine. In the 
second version (BHG 1577) a major change occurs. There, he starts out as a 
pagan. His father is a Christian by the name of Christopher. His mother, a pa-
gan, introduced young Neanias to Emperor Diocletian in Antioch. Neanias was 
appointed Duke of Alexandria and dispatched to persecute Christians. On the 
way to Alexandria, near Apamea, he experienced an earthquake accompanied 
by lightning. He had a vision of a cross and heard the voice of Christ telling 
him that in that sign he would conquer. He defeated and killed 6000 Hagarenes 
and destroyed idols thanks to the cross, and converted to the Christian faith. 
His mother denounced him to Diocletian. He was taken to Caesarea in Pales-
tine, where he was detained and tortured. Christ appeared to him and healed 
his wounds and changed his name to Prokopios. He was eventually executed by 
sword along with his mother, who had converted to Christianity in the mean-
time. This version was certainly written before 787, since the narrative of his 
vision of the cross was read at the Seventh Ecumenical Council. In the third 
vita, that is, two closely related hagiographies (BHG 1578, 1579) which rely 
on the second version and at least one of them is the work of Symeon Meta-
phrastes, the military role of the saint is emphasized. Many churches dedicated 
to him were erected already during the early centuries of religious freedom of 
Christianity. Written sources testify that his relics or their particles were kept 
in the sites related to his life and martyrdom – Caesarea in Palestine, Scythopo-
lis, Antioch – and in other cities, including Constantinople. For the Serbian 
milieu, it is important to mention that John Kinnamos noted in 1164 that the 
whole body of St. Prokopios was kept in the church dedicated to him in Niš. 
Apparently, after the Turkish conquest of Niš at the end of the fourteenth cen-

as well, Д. Павловић, Зидно сликарство 
градачког католикона. Попис фресака 
и запажања о појединим програмским 
особеностима, Зограф 36 (2012) 90, 91, 96, 
fi gs. 8, 9 (a study of the frescoes in Gradac 
with appropriate attention paid to the holy 

warriors); В. Бабић, Фреске у цркви Светог 
Михаила у Стону, Београд 2014, 58, 59, 
137–151, 179–180, 212, 213, fi gs. 35, 36 (a 
book about the paintings of the church in Ston 
with an examination of the representation of 
St. George).
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tury, the relics of the saint were translated to a settlement then called Toplica, 
which was afterwards renamed the city of St. Prokopios – Prokuplje. However, 
it seems that only a few churches were erected in his honor in Serbia during the 
Middle Ages. He was usually portrayed among the holy warriors in the cloth-
ing of a nobleman or a soldier. The earliest such examples date from the tenth 
century and are found in Cappadocian churches and Byzantine ivories. His vi-
sion of the cross was rarely represented. It was noted in Cappadocian churches 
from the late 10th and from the eleventh century, in two illuminated psalters 
from the eleventh century and in a few later monuments. The saint is usually 
depicted as a beardless young man with his hair descending down the neck and 
tucked behind his ears.22

St. Theodore Teron, or recruit, belongs to the group of saints fervently venerat-
ed since the early times. The oldest extant writing in his honor is the Encomium 
(BHG 1760) compiled by Gregory of Nyssa at the end of the fourth century. 
It recounts that Theodore was a soldier in Amaseia, who refused to off er sac-
rifi ce to the gods, set fi re to a temple of Cybele, was tortured and thrown into 
prison, where he was comforted by celestial visions, and eventually burned 
alive, during the reign of Emperor Maximinus. However, it does not specify 
where his sanctuary was located. The Encomium was most likely delivered 
at the martyrium of the saint in Euchaita, in the Pontos province. At that time 
Theodore was already revered as a saint who drives away demons, protects 
travelers, heals the sick and donates gifts to the poor and, most importantly, 
assists in battles. Subsequent writings expanded greatly the data about his life 
(BHG 1760–1770). The oldest preserved Miracles (BHG 1765c), attributed to 
Crysippus (fi fth century), are full of folk tales and the military role of the saint 
is described only in the fi rst miracle of appearing on horseback and rescuing 
a boy sold as a slave to the Ishmaelites. The Vita and Miracles (BHG 1764) 
have been preserved in only one manuscript from the tenth or the eleventh 
century. Various datings of their origin have been proposed – the seventh or 
the eighth century in recent studies. As for the miracles, they are quite diff er-
ent from those in the previous collection. Here, as a protector of the army, he 
appears posthumously in military dress and saves Euchaita several times, and 
the miracle of his victory over the dragon is reported, assumingly for the fi rst 
time. The Passio (BHG 1762d), whose date of creation has not been ascertained 

22 Марковић, О иконографији светих 
ратника, 591, 592, 621, mostly about the 
representation of the saint; Ch. Walter, The 
warrior saints in Byzantine art and tradi-
tion, Aldershot 2003, 94–100; С. Габелић, 
О иконографији св. Прокопија, ЗРВИ 43 
(2006) 527–549, both studies of his cult and 
iconography, and the second one discusses 
his veneration and depictions in Serbia. For 
texts dedicated to the saint in the Greek 
language – Encomia, Passia, Sermons, F. 
Halkin, Bibliotheca Hagiographica Graeca 

II, Bruxelles 1957, 218–220, nos. 1576–1582c; 
idem, Auctarium Bibliothecae Hagiographi-
cae Graecae, Bruxelles 1969, 161–162, nos. 
1577c–1582a; idem, Novum Auctarium Bib-
liothecae Hagiographicae Graecae, Brux-
elles 1984, 182–183, nos. 1577c–1582a. Later, 
the Encomium of the great martyr Prokopios 
composed in the second half of the ninth cen-
tury by the deacon of Prokopios (BHG 1582b) 
was published, idem, Hagiographica inedita 
decem, Turnhout–Leuven 1989, 63–75.
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TATJANA STARODUBCEVand which is preserved in a manuscript dated to the year 890, mentions that his 
sanctuary was located in Euchaita. He was martyred in Amaseia, and Euchaita 
was his hometown, so it is assumed that the relics of the saint were immediately 
transferred there because of greater security. In that writing, there is an episode 
about his killing of the dragon, which has long been thought to be an interpola-
tion. The early representations of the saint vanquishing a serpentlike monster 
come from an epoch before the times to which the aforementioned writings 
have been dated. They are assumed to be based on a much older source. Later, 
at the end of the tenth century, Nikephoros Ouranos relates in the Vita (BHG 
1762m) the miracle of the saint rescuing his mother from a dragon. The cult of 
the saint spread from his shrine in Euchaita, which was a popular pilgrimage 
destination as early as the fi fth century, and was visited even in the late elev-
enth century, despite the capture of the Pontos region by the Seljuks. Particles 
of the saint’s relics were kept in many churches and numerous edifi ces were 
erected in his honor throughout the eastern regions in the early centuries of 
religious freedom of Christianity, and his cult was also known in the Apennine 
Peninsula. Euchaita was mentioned as the episcopal see already in the early 
sixth century, and later on it became the see of archbishops and metropolitans. 
The reputation of that city of Asia Minor did not decrease thanks to the cult 
of the saint who was its protector and his sanctuary was visited by pilgrims in 
greater or lesser numbers depending on political circumstances. Later, Theo-
dore the recruit received a homonymous double, the general. Namely, in the 
nearby town of Euchaneia, whose archbishopric appears in sources dating back 
to the tenth century, a sanctuary of St. Theodore Stratelates was erected. The 
earliest known writing to mention two Theodores, Teron and Stratelates, is the 
Encomium dedicated to Stratelates (BHG 1753) composed in the late ninth or 
the early tenth century by Niketas David Paphlagon, who even claims that the 
two saints were related. The second Theodore is certainly a fi ctional fi gure, 
but he is given a much higher rank than his predecessor – that of a general. 
He was born into a family from Euchaita which moved to Herakleia Pontike. 
He was martyred under Licinius and his relics were transferred to Euchaneia, 
the city where his only sanctuary was located. Paphlagon says that this Theo-
dore defeated the dragon, and later writers attribute many other feats of the 
older saint to his new holy namesake. The two Theodores are occasionally 
mentioned together in Byzantine literature from the eleventh century. By the 
end of that century Euchaita and Euchaneia declined and centers of their cults 
moved to Constantinople, Corinth and, particularly, to Serres. The center of 
the Serres Metropolis, the three-aisled basilica built probably in the eleventh 
century, seems to have been dedicated to Stratelates fi rst and later on to both 
saints, whose joint cult began to spread from its cathedral no later than the end 
of the twelfth century. It housed a precious relic, the skull of Theodore Strate-
lates, mentioned at the beginning of the fourteenth century, and kept also the 
daggers of the two saints, which were recorded later on. The iconography of the 
face of St. Theodore Teron was established very early on and remained almost 
unchanged. He was portrayed as a man of brown and thick short hair, trimmed 
or neatly combed over his ears, and a medium-length beard ending in a round 
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form or pointed wisps. Early depictions of St. Theodore, without an epithet in-
scribed, are reliably known to represent Teron. The saint is portrayed together 
with other martyr-warriors, and he is usually clad in military uniform and rath-
er rarely in patrician clothing. Besides, he is represented killing dragon, often 
riding a horse.23 Finally, it should be mentioned that there is the cult of St. The-
odore “Orientalis”, the Anatolian, whose memory did not enter the Byzantine 
Synaxaria. He is revered in Syria and Egypt, especially in the Coptic Church. 
His story is rather unusual. Namely, after the death of a Roman emperor who 
had no son to succeed him, the Persians launched an attack. The command over 
the Roman army was taken by Agripittus, who submitted to Satan and took 
the name of Diocletian. Theodore, a Roman archer, wounded in the heart the 
horse of the Persian commander, whose army fl ed. Satan persuaded Agripittus 
(Diocletian) and Maximinus to exterminate Christians. Theodore converted to 
Christianity because of a vision in his dream. He persistently refused to submit 
to Satan and Diocletian. Therefore, he was ultimately martyred at Antioch.24

*

Representations of holy martyr-warriors vanquishing embodiments of evil in 
the form of a dragon or a serpent appeared early in the Christian world, and 

23 Марковић, О иконографији светих 
ратника, 572, 574–578, 591, 592, 594–597, 
621; Ch. Walter, Theodore, archetype of the 
warrior saint, RÉB 57 (1999) 163–195; idem, 
The warrior saints, 44–66; idem, Saint Theo-
dore and the dragon, in: Through a glass 
brightly. Studies in Byzantine and medieval 
art and archaeology presented to David 
Buckton, ed. Ch. Entwisle, Oxford 2003, 
95–104; C. Jolivet-Lévy, Saint Théodore et le 
dragon: nouvelles données, in: Puer Apuliae. 
Mélanges offerts à J.-M. Martin, Vol. 1, ed. 
E. Cuozzo, V. Déroche, A. Peters-Custot, V. 
Prigent, Paris 2008, 357–370; I. Drpić, The 
Serres icon of Saints Theodores, BZ 105 
(2012) 645–693, all studies with extensive 
literature and very important conclusions, 
cf. J. Sprutta, Le culte et l’iconographie de 
Saint Théodore dans la tradition byzantine, 
Series Byzantina. Studies on Byzantine and 
Post-Byzantine art 13 (Warsaw 2015) 31–41, 
with a fairly liberal choice of chronologically 
and spatially dispersed examples of portray-
als. For texts in the Greek language dedicated 
to St. Theodore Teron – Encomia, Passia, 
Vitae, Miracles, Sermons, Oratia, Vita and 
miracles, Encomia and miracles, Halkin, Bib-
liotheca Hagiographica Graeca II, 281–286, 
nos. 1760–1773; idem, Auctarium, 181–182, 

nos. 1760–1772n; idem, Novum Auctarium, 
205–206, nos. 1760–1772n. About the saint 
as a dragon slayer in Greek as well as in Ar-
menian and Georgian texts, with a discussion 
of Greek writings which do not mention that 
miracle, W. Hengstenberg, Der Drachen-
kamapf des heiligen Theodor, OC 2 (Leipzig 
1912) 72–106, then such a narrative related to 
St. Theodore Stratelates was explored, ibid., 
241–273, as well as to St. Theodore “Orien-
talis”, who will be mentioned later in this pa-
per, ibid., 273–280. The author of this article 
has not had access to the book J. Haldon, A 
tale of two Saints. The martyrdoms and mira-
cles of Saints Theodore ‘the Recruit’ an ‘the 
General’, Liverpool 2016. Numerous studies 
on the representation of holy warriors in dif-
ferent regions give a review of the spread of 
the cult of the two saint Theodores. They will 
be cited in the relevant notes below.
24 A. Papaconstantinou, Le culte des saints 
en Égypte des Byzantins aux Abbassides. 
L’apport des inscriptions et des papyrus grecs 
et coptes, Paris 2001, 100; Walter, The warrior 
saints, 60–61; idem, Saint Theodore, 102, all 
studies with sources and literature. For texts 
mentioning him as a dragon slayer, Hengsten-
berg, Der Drachenkamapf, 273–277.
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TATJANA STARODUBCEVthey survived later on, especially in peripheral regions. They were usually 
portrayed mounted in these scenes. Their origins are recognized in various 
pagan artistic solutions which prevailed in those areas, from ancient Egyptian 
traditions blended with Hellenistic syncretism and the motif of the so-called 
Thracian horseman during Roman domination, in the western regions, to the 
Persian heritage of Zoroastrianism, particularly widespread from the time of 
the Achaemenids, in the east.25 It is noted in the studies that the oldest ex-
tant examples of such scenes date from the beginning of the seventh century.26 
They can be found in amulets, jewelry, textiles, church façades and furnish-
ings, icons, miniatures, frescoes.

In Byzantine art, St. Theodore Teron was represented killing a dragon as the 
epitome of evil which often has the appearance of a serpent. St. George as 
the vanquisher of a dragon appears much later, and he was originally shown 
on horseback killing Diocletian. The oldest preserved tale about the saint’s 
triumph over the dragon has been noticed in a Georgian manuscript from the 
end of the eleventh century. However, he had earlier been painted as a dragon 
killer in Cappadocian churches. In these examples, Sts. George and Theodore 
Teron, both mounted and facing each other, spear serpentlike monsters set in 
the center between them. The oldest extant such scenes date from the ninth 
and tenth centuries, possibly as early as the seventh century, and those with 
St. George as the sole conqueror of a dragon appeared already at the beginning 
of the eleventh century.27 However, they are not the only saints portrayed in 
that way. In Christian artefacts created before the Iconoclasm, as well as in the 
works from certain regions which fell early under the control of Muslim rulers 
and thus were no longer directly infl uenced by Byzantine culture, other holy 
martyrs killing the embodiments of evil in various forms can be found, and 
some of them will be mentioned later.

25 From the extensive literature, several of 
the most recent studies with earlier research 
cited are singled out here, S. Lewis, The ico-
nography of the Coptic horseman in Byzan-
tine Egypt, Journal of the American research 
center in Egypt 10 (1973) 27–63; S. Kuehn, 
The dragon in medieval East Christian and 
Islamic art, Leiden–Boston 2011, passim; 
eadem, The dragon fi ghter: the infl uence of 
Zoroastrian ideas on Judaeo-Christian and 
Islamic iconography, ARAM 26 (Oxford 
2014) 59–73, who warns that the assumption 
about the infl uence of Mithras’ cult cannot be 
accepted, since the serpent in his equestrian 
representations appears as a symbol of life-
giving force (eadem, The dragon, 103; eadem, 
The dragon fi ghter, 59–60), and expresses 
the opinion that the oldest extant Christian 
depictions have been found in the Caucasus 

(eadem, The dragon, 21, 106; eadem, The 
dragon fi ghter, 69). Various infl uences have 
been noted and mentioned by N. Iamanidzé, 
Saints cavaliers. Culte et images en Géorgie 
au IVe–XIe siècles, Wiesbaden 2016, passim.
26 Walter, The warrior saints, 125, 140; Kue-
hn, The dragon, 102, 105; eadem, The dragon 
fi ghter, 59.
27 In the very extensive literature the follow-
ing are particularly noteworthy: Марковић, 
О иконографији светих ратника, 577; N. 
Thierry, Aux limites du sacré et du magique. 
Un programme d’entrée d’une église en Cap-
padoce, in: La sciences des cieux. Sages, 
mages, astrologues, ed. R. Gyselen, Bures-
sur-Yvette 1999, 233–244; Walter, The war-
rior saints, 47, 50–53, 55–56, 120, 121–122, 
125–129, all with earlier studies cited.
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*

Attention should be paid to the details of the depictions of the two saints in the 
Prizren Gospel which are not common in the iconography of the holy warriors, 
particularly in the Serbian milieu. Both saints kill intertwined serpents using 
swords. However, St. Theodore Teron holds in his left hand either a cross or a 
spear with a cruciform ending, with the greater part of the shaft and the spear-
head lowered to the ground obscured by snakes. The crosses in the hands of the 
fi gures portrayed in this manuscript are usually massive, richly ornamented, 
with two crossbars, the lower in the form of a vine twig.28 Such crosses are held 
by St. Sabas of the Great Lavra (fol. 3r),29 Christ the Sower (fol. 6v), St. John 
the Baptist (fol. 32r, fol. 39r and fol. 106r) and the archangel Gabriel (fol. 58v).30 
The simply shaped cross variant occurs less frequently, and it also has wide 
arms. It can be seen in the miniature of Sts. Sergios and Bakchos, where one of 
these saints holds such a cross with his right hand, while he has a stick with a 
decorated cross on the top in his left (fol. 76v),31 and a similar one is in the hand 
of the patriarch Abraham (fol. 90v).32 On the other hand, the already mentioned 
St. Demetrios (fol. 1r) has in his right hand a simple slender spear, without any 
decoration,33 which would indicate that St. Theodore holds a cross. However, 
one should not completely rule out the possibility that it was a spear. If it is in-
deed a weapon, it should be noted that the representations of the holy warriors 
with a sword in one hand and a spear in the other do occur frequently.34

*

Saints killing embodiments of evil, as already noted, are most often portrayed 
as horsemen. It is therefore worth mentioning scenes published in the available 
literature representing them facing their enemies standing, whether they van-
quish them with ordinary spears or those with a cruciform end, for which the 
term spear-cross can be applied,35 or with any other weapon. A Coptic textile 
from the fourth or fi fth century depicts a warrior, thought to be St. George, 

28 Grabar paid particular attention to the 
crosses shown, recording related examples in 
the art of Christian Egypt, Grabar, Recherch-
es, 75, 82–84, 87, 88–89. He recognized in the 
object in the left hand of St. Theodore a cross 
as a symbol of the power which had brought 
him victory, and noted its Egyptian origin, 
ibid., 84, 87, 88–89, fi g. V, 2.
29 Ibid., 57; Ћоровић-Љубинковић, При-
зрен ско четворојеванђеље, T. II, fi g. 4.
30 Grabar, Recherches, 58, 75, 82, 83–84, fi gs. 
II, 1, 3–5, VI, 1; Ћоровић-Љубинковић, 
Призренско четворојеванђеље, T. III, VI, 
VII, VIII, XIV, fi gs. 6, 16, 17, 19, 20a, 35.

31 Grabar, Recherches, 58, 82, 83, fi g. III, 2; 
Ћоровић-Љубинковић, Призренско четво-
ро јеванђеље, T. X, fi g. 26.
32 Grabar, Recherches, 58, 82, fi g. IX, 2; 
Ћоровић-Љубинковић, Призренско четво-
ројеванђеље, T. XII, fi g. 31.
33 Ibid, T. I, fi g. 3.
34 В. Н. Лазарев, Новый памятник 
станковой живописи XII в. и образ 
Георгия-воина в византийском и древ не-
русском искусстве, ВВ 6 (1953) 187–189.
35 That succinct term is occasionally used 
by Miodrag Marković, Марковић, О 
иконографији светих ратника, 576, 578.
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TATJANA STARODUBCEVspearing an odd-looking creature beneath his feet (fi g. 3).36 On the Coptic tex-
tile in the Philadelphia Museum of Art, found in present-day Akhmim, ancient 
Panopolis, variously dated to a wide time span from the fourth to the sixth 
century and in recent literature to the sixth century, a holy warrior, who is pre-
sumed to be Theodore, pierces a snake with a spear with a cruciform end in his 
right hand while holding a martyr’s cross in his left.37 A gold ring from Syria 
from the late sixth century in the Dumbarton Oaks Collection in Washington 
D. C. has a carved fi gure of a holy warrior, presumably Theodore, depicted 
killing a snake with a spear-cross.38 The collection of the treasury from Atta-
routhi in northern Syria, now in the Metropolitan Museum of Art in New York, 
contains many sumptuously made ecclesiastical objects from the sixth or the 
beginning of the seventh century. Among them are three chalices with saints 
represented in military uniforms identifi ed as Theodore, George and Sergios 
or Bakchos, each propelling the head of a snake using a spear-cross.39 On lead 
seals from Euchaita from the sixth or the seventh century one sees St. Theodore 
facing frontally, with a serpent under his feet. In his right hand he holds a cross 
with a very long handle, probably a spear with a cruciform end,40 or a simple 
spear.41 In the bottom of the lower arm of a golden Byzantine pectoral cross 
in the British Museum in London which is not precisely dated but is thought 
to have been made in the sixth or the seventh century, a bearded holy warrior, 
perhaps Theodore, is shown killing a snake or a dragon using a spear-cross.42 
On a terracotta tile from Vinica, produced perhaps in the late sixth century and 
certainly before 733, Sts. George and Christopher are shown spearing snakes.43 
In a scene made like a drawing with black paint on plaster on the east wall of 
Room 23 in the northwestern part of the Kellia in Egypt, belonging to the ex-
tension whose construction began in the last quarter of the sixth and continued 
in the fi rst half of the seventh century, St. Theodore is represented overcoming 

36 It was published at: http://warfare.ga/An-
cient/Coptic_St-George-2.htm/ 17. 7. 2019. It 
includes the following information – Detail 
of a Coptic textile, showing a knight, possi-
bly St. George, fi ghting a dragon; Country of 
Origin: Egypt; Culture: Coptic. Date/Period: 
4th–5th C AD; Credit Line: Werner Forman 
Archive/ Christie’s, London.
37 Grotowski, Arms and armour, 60–61, 90, 
n. 13, fi g. 14.
38 Марковић, О иконографији светих 
ратника, 576, fi g. 24; Jolivet-Lévy, Saint 
Théodore, 364–365.
39 Iamanidzé, Saints cavaliers, 66.
40 Марковић, О иконографији светих 
ратника, 575–576, fi g. 23б; Walter, Theo-
dore, 181; idem, The warrior saints, 51, pl. 
23b; idem, Saint Theodore, 97, fi g. 12.3; Jo-
livet-Lévy, Saint Théodore, 365; Grotowski, 
Arms and armour, 92–93, fi gs. 16a, b, d. 

41 Марковић, О иконографији светих 
ратника, 575–576, fi g. 23а; Walter, Theo-
dore, 181; idem, The warrior saints, 51, pl. 
23a; idem, Saint Theodore, 97, fi gs. 12.1, 
12.2; Jolivet-Lévy, Saint Théodore, 365; Gro-
towski, Arms and armour, 92–93, fi g. 16c.
42 O. M. Dalton, Catalogue of early Chris-
tian antiquities and objects from the Chris-
tian east in the Department of British and 
medieval antiquities and ethnography, Lon-
don 1901, 47, No. 287, pl. IV; Марковић, О 
иконографији светих ратника, 576, with a 
suggestion for the dating framework; Jolivet-
Lévy, Saint Théodore, 365, opts for the sixth 
or the seventh century.
43 Марковић, О иконографији светих рат-
ника, 578–579, fi g. 28; Walter, The warrior 
saints, 52, 215, pl. 24; idem, Saint Theodore, 
98, fi g. 12.5; Jolivet-Lévy, Saint Théodore, 
365; Grotowski, Arms and armour, 89–90, fi g. 
7c; Iamanidzé, Saints cavaliers, 66.
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a serpentlike epitome of evil using 
a spear which looks like a labarum 
(drawing 1).44 St. Philotheus of An-
tioch is shown spearing a monster 
on a leather pen case from the fi rst 
half of the seventh century found 
in Antinoe, also in Egypt, kept in 
the Louvre Museum in Paris.45 In 
addition, a double-sided icon from 
Bawit, now in the Coptic Museum 
in Cairo, was cleaned in the last 
decade of the twentieth century. 
It turned out that it dates from the 
sixth century, when busts of the 
archangel Gabriel on one side and 
St. Phoibammon on the other were 
painted. St. Theodore standing and 
thrusting a spear-cross in a serpent 
under his feet was depicted instead 
of St. Phoibammon in the seventh 
or the eighth century.46 An uni-
dentifi ed holy warrior, presumably 
Theodore, killing a snake-like evil 
with a spear-cross in his left hand is 
represented in a relief on one of the 
columns of the stone altar partition 
from the village of Gveldesi, Geor-
gia, dating from the eighth century.47 A saint spearing a serpent, believed to 
be St. Theodore for many reasons, is painted on a fresco of the fi rst layer from 
the second half of the eighth century originating from the Cathedral in Faras, 
Nubia, now at the National Museum in Warsaw.48 Later, a holy warrior with a 

44 Jolivet-Lévy, Saint Théodore, 364, n. 45; 
D. Weidmann, Kellia. Kôm Qouçoûr ‘Îsâ 1. 
Fouilles de 1965 à 1978, Leuven 2013, 134, 
321, 349, 370, 528, fi gs. 32, 143, Plan 7, pl. 
58.1.
45 Марковић, О иконографији светих 
ратника, 580, fi g. 34; Walter, The warrior 
saints, 234, pl. 22; Jolivet-Lévy, Saint Théo-
dore, 364, n. 42; Grotowski, Arms and ar-
mour, 87, fi g. 13.
46 Z. Skalova, Looking through icons: note on 
the Egyptian-Dutch „Conservation of Coptic 
icons project“ 1989–1996, in: Ägypten und 
Nubien in spätantiker und christlicher Zeit. 
Akten des 6. Internationalen Koptologenkon-
gresses, Münster, 20.–26. Juli 1996, Band 1. 

Materielle Kultur, Kunst und religiöses Le-
ben, ed. S. Emmel, M. Krause, S. G. Richter, 
S. Schaten, Wiesbaden 1999, 379–380, fi gs. 
1a, 2a.
47 N. Iamanidze, The dragon-slayer horseman 
from its origins to the Seljuks: missing Geor-
gian archaeological evidence, in: Der Doppe-
ladler. Byzanz und die Seldschuken in Anato-
lien vom späten 11. bis zum 13. Jahrhundert, 
ed. N. Asutay-Effenberger, F. Daim, Mainz 
2014, 101, fi g. 5, where the saint is identifi ed; 
eadem, Saints cavaliers, 63, fi g. 25.
48 That identifi cation of the saint was given 
by Marković, Марковић, О иконографији 
светих ратника, 576–577, fi g. 21, and it is 
accepted by other researchers, Jolivet-Lévy, 

DRAWING 1. KELLIA, EGYPT, ROOM 23, ST. 
THEODORE, LAST QUARTER OF THE SIXTH – FIRST 
HALF OF THE SEVENTH CENTURY, DRAWING 
AFTER: WEIDMANN, KELLIA
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TATJANA STARODUBCEVsnake under his feet was represented on the revetment of the cross before the 
altar from the Church in the village of Samtavisi, Georgia, from the eleventh 
century. His face and inscription are destroyed, but he could be identifi ed as 
Theodore.49 Much later, in the second half of the twelfth or during the thir-
teenth century, St. Merkourios killing Julian the Apostate using a sword was 
painted in Room 2 in the Monastery on Kom H near Old Dongola in Nubia, 
in present-day Sudan. The fresco is heavily damaged and only faint traces 
have survived.50 St. Theodore Teron is also depicted spearing the dragon in an 
enamel icon probably from the late thirteenth century found at his sanctuary 
in the suburb of Constantinople called Βαθὺς Ῥύαξ, kept in the Hermitage 
Museum in St. Petersburg.51

In almost all of the above examples, the embodiment of evil is under the feet of 
a saint who pierces it with a spear. The depictions of saints standing and killing 
monsters using swords, such as those in the Prizren Gospel, are so rare that it has 
even been claimed in literature that the motif does not even appear in Christian 
iconography and that it is encountered only in objects of Islamic origin from the 
early thirteenth century.52 As far as we can tell, the sword is held only by the 
warrior who is supposed to be St. George who propels that weapon to vanquish 
the odd-looking monster set beneath his feet on the Coptic textile dating from the 
fourth or the fi fth century, as well as St. Merkourios in the scene of the killing of 
Julian the Apostate in Room 2 near Old Dongola, on a heavily damaged fresco 
from the second half of the twelfth or the thirteenth century.

In the case of St. Theodore Teron pushing the blade of his sword under one of the 
monster’s heads while holding a cross or a spear with a cruciform end in his left 

Saint Théodore, 364, n. 45; Grotowski, Arms 
and armour, 77, 87, fi g. 6; K. C. Innemée, D. 
Zielińska, Faces of evil in Nubian wall-paint-
ing. An overview, Études et travaux 32 (War-
szawa 2019) 127, fi g. 2. About that represen-
tation, which has previously been assumed to 
be a portrayal of St. George, K. Michałowski, 
Faras. Die Wandbilder in den Sammlungen 
des Nationalmuseums zu Warschau, War-
szawa–Dresden 1974, 62, 124–128, No. 14.
49 Cf. Г. Н. Чубинашвили, Грузинское 
чеканное искусство. Исследование по 
истории грузинского средневекового ис-
кусства. Текст, Тбилиси 1959, XXIV; 
idem, Грузинское чеканное искусство. 
Исследование по истории грузинского 
средневекового искусства. Иллюстрации, 
Тбилиси 1959, ill. 285, 288.  As his head and 
inscription are destroyed, the assumption that 
he could be St. Theodore was made on the 
grounds that he was depicted in Georgian art 
killing a serpentlike creature and because a 
part of the fi gure of St. George has been pre-
served on the revetment, cf. ibid., ill. 284.

50 M. Martens-Czarnecka, The wall paintings 
from the Monastery on Kom H in Dongola, 
Warsaw 2011, 39, 207–210, fi g. 105, right, 
where it is pointed out that the saint is rep-
resented standing and spearing the emperor 
while holding a sword in his left hand in 
the drawing on the mortar labelled as S6/
NW23/35, ibid., 207, fi g. 105, left; Innemée, 
Zielińska, Faces of evil, 130. In addition, in 
Room 13, on the layer dating from the second 
half of the eleventh century, the remains of 
the lower part of the legs of a saint trampling 
a dragon that looks like a crocodile have been 
preserved, Martens-Czarnecka, The wall 
paintings, 210, fi g. 106.
51 Walter, The warrior saints, 44; idem, Saint 
Theodore, 95–104, pl. 5; Grotowski, Arms 
and armour, fi g. 47.
52 Kuehn, The dragon, 98, fi g. 97; eadem, The 
dragon fi ghter, 68, fi g. 8.
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hand, depicted in the Prizren Gospel, it is tempting to recognize the words from 
the Vita and Miracles (BHG 1764) about how he mastered the embodiment of 
evil. These lines read: καὶ τὸν αἰσθητὸν τοῦτον δράκοντα ἀποκτεῖναι τῷ ὅπλῳ 
τοῦ τιμίου σταυροῦ, πιστεύω εἰς τὸν μόνον ἀθάνατον καὶ φιλάνθρωπον Θεὸν 
ἡμῶν, ὡς καὶ τοῦ νοητοῦ δράκοντος τὴν κεφαλὴν καταπατήσω τῇ τοῦ Χριστοῦ 
μου χάριτι.53 However, the text has been preserved in only one manuscript, which 
means that it was neither frequently copied nor particularly well known, so the 
artist who painted the miniature most probably did not know about it.

*

In the Prizren Gospel, both St. Prokopios and St. Theodore Teron stab a twist-
ing and rearing monster consisting of intertwined serpents, two by the fi rst 
saint and three by the second. A coiling snake was one of the common ways of 
representing a dragon in the Middle Ages.54 However, it is very rarely depicted 
in the form of a serpent leaping and raising its upper body almost to the height 
of the head of the saint who kills it. Only a few examples will be mentioned 
there, and one should bear in mind that there are probably more. In the scene 
in the long-demolished church in Tebtunis near Fayyum, whose frescoes date 
from the mid-tenth century, the dragon of Euchaita was painted that way. Old 
photos (from 1899) show a scene, heavily damaged and partially destroyed, of 
St. Theodore Stratelates on horseback piercing such a monster with a spear-
cross, thus rescuing two children of a widow.55 A depiction carved in stone 
showing a mounted saint with a lance or, rather, a sword, killing a rearing-up 
dragon of a peculiar twisted body has been found in Old Dongola, Nubia. There 
is no data on the time of its creation, and it is assumed that the horseman should 
be identifi ed as St. Theodore Stratelates.56 The monsters sometimes raise their 
upper bodies in scenes in the Cappadocian paintings, and in the Church of St. 
George called Kirk Dam Alti kilise in the Belisirma region frescoed between 
1283 and 1295 the upper part of the body and the two heads of an almost up-
right creature vanquished by the church patron has been preserved.57

53 Cited according to H. Delehaye, Les lé-
gendes grecques des saints militaires, Paris 
1909, 190.14–190.17. Christopher Walter, 
a much better connoisseur of the Medieval 
Greek language than the author of this text, 
translates these words more liberally – that 
the saint disposed of the dragon by making 
the sign of the cross and thrusting his sword 
into its head, Walter, Saint Theodore, 97.
54 Cf. Kuehn, The dragon, passim, esp. 5–9, 
22–23, 102–110, a book primarily dedicated to 
medieval representations of dragons in the Is-
lamic culture of Central Asia, in Irano-Turkish 
regions, with an investigation of the origins 
of their iconography in earlier cultures and in 
other religions, including Christianity.

55 C. C. Walters, Christian paintings from 
Tebtunis, The Journal of Egyptian Archae-
ology 75 (1989) 193–194, pls. XVI, XVIII, 
cf. M. Xanthopoulou, Martyrs, monks, and 
musicians: two enigmatic Coptic vases in the 
Benaki Museum and their parallels, Mouseio 
Benaki 10 (2010) 37. For the dating of the 
painting, Walters, Christian paintings from 
Tebtunis, 205–206.
56 Sprutta, Le culte et l’iconographie, 38, fi g. 
6. The depiction can be seen on the website 
https://archeowiesci.files.wordpress.com/ 
2010/04/theodor-stratelatos.jpg/ 29. 9. 2019, 
which is cited in the mentioned study.
57 N. et M. Thierry, Nouvelles églises rupestres 
de Cappadoce. Région du Hasan Daği, Paris 
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ern Christian art in scenes of various subjects. The three-headed Beelzebub 
or three-headed dragon appears in Byzantine homilies and religious poetry. It 
is assumed that it could bear the memory of the pagan Cerberus and of many 
other Indo-European myths as well. Even in one late version of the narrative of 
St. Theodore a three-headed serpent is mentioned.58 However, the impression 
is that the dragon was most often depicted as a snake-like creature with one 
head. Monsters with multiple heads, judging by the examples published in the 
available literature, appear frequently in Cappadocia and occasionally in Geor-
gia. They will be mentioned in the scenes depicting St. Theodore on horseback 
fi rst, and then in those in which he and St. George are represented riding horses 
and facing each other.

In Georgia, in a relief on the small stele from the village of Brdadzori (sixth or 
seventh century), a holy warrior, perhaps Theodore, kills a two-headed drag-
on.59 Then in Cappadocia, in the Church of the Archangel Michael in Başköy 
(no later than the ninth century), St. Theodore is painted defeating a dragon 
with the body of a snake and with three or four open jaws with tongues directed 
upwards;60 in the Church of Ïçeridere by the village of Bahçeli near Ürgüp 
(second half of the ninth century) the saint kills a three-headed dragon with 
a serpent’s body;61 and in Direkli kilise in the Belisirma region (between 976 
and 1025) he stabs a monster with three heads whose larger part of the body is 
destroyed, but it seems that the ends of two tails can be discerned, so the possi-
bility that it was in the form of twisted snakes should not be ruled out, although 
it can by no means be proven.62

Sts. Theodore and George are occasionally shown riding toward each other 
and spearing dragons placed between them. Therefore, in the middle of these 
scenes, two heads of monsters are often seen. However, three heads can also 
appear. Such representations appeared very early in Cappadocia.63 The oldest 

1963, 208. The fresco has not been published 
and the observations on the appearance of the 
dragon are made based on the available pho-
tos. In a lunette in the same church, the saint 
is shown killing a serpentlike monster with a 
head at both ends of the body which is set un-
der the feet of his horse, ibid., 208, pl. 93,a.
58 Jolivet-Lévy, Saint Théodore, 360–361.
59 Iamanidze, The dragon-slayer horse-
man, 98–99, fi g. 1 (says that two dragons are 
shown); eadem, Saints cavaliers, 40, fi gs. 10–
11 (notes that it is a dragon with two heads). 
The relief is heavily damaged.
60 C. Jolivet-Lévy, Églises retrouvées de 
Başköy (Cappadoce), ΔΧΑΕ 27 (2005) 100, 
101; eadem, Saint Théodore, 358, pl. 10, fi g. 1.
61 Eadem, Nouvelles données sur le IXe siècle 
en Cappadoce: l’église d’Ïçeridere, ЗРВИ 

44/1 (2007) 83–84, fi gs. 8, 12; eadem, Saint 
Théodore, 358, 359, 360, pl. 10, fi g. 2; Iama-
nidzé, Saints cavaliers, 103, fi gs. 46–48. 
Examples of such scenes in Cappadocian 
painting in which almost nothing is left of the 
monsters will not be cited.
62 Jolivet-Lévy, Saint Théodore, 359–360, pl. 
12, fi g. 2. St. Theodore with the title Teron was 
represented killing a dragon in the Church of 
the Forty Martyrs in Suveş (1216/1217), Wal-
ter, Saint Theodore, 100–102. However, the 
fresco has not been published and the appear-
ance of the dragon has never been described.
63 Such scenes, sometimes referred to as he-
raldic in literature, are also found in Georgia, 
especially in the Svaneti region. However, 
each saint faces his enemy – George kills Di-
ocletian and Theodore spears the serpent, cf. 
B. E. Scholz, Die paarweise-symmetrische 
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known example of that iconography is a poorly preserved fresco in the church 
known as Mavrucan 3, which is commonly believed to have been frescoed in 
the seventh century, although the dates range from the sixth to the ninth cen-
tury. Two holy warriors, presumed to be Sts. Theodore and George, aim at two 
serpents coiled around a tree (drawing 2).64 Somewhat later examples, observed 
in the Ihlara Valley in the region of Hasan Daği, follow: in the burial chapel 
called Yilanli kilise, meaning the ‘church of the serpent’ (ninth or tenth cen-
tury), Sts. George and Theodore are directed towards the center where a cross 
above the remnants of a two-headed dragon or perhaps two snakes is set,65 and 
a similar scene, with two serpents’ heads and a cross over them between the 
two saints, can be seen in Purenli seki kilisesi (about 900).66 In Georgia, in 

Darstellung des Hl. Georg und des Hl. Theo-
dor Stratelates za Pherde in der Kunst von 
Byzanz und Georgien vom 10.–13. Jh., JÖB 
32/5 (1982) 243–250; Н. А. Аладашвили, 
Г. В. Алибегашвили, А. И. Вольская, 
Живописная школа Сванети, Тбилиси 
1983, 97, 122.
64 N. Thierry, Art byzantin du haut moyen âge 
en Cappadoce: l’église No 3 de Mavrucan, 
Journal des savants 4 (1972) 258–269, fi g. 
21; eadem, Aux limites, 241, sch. 4; Walter, 
Theodore, 182, fi g. 10; idem, The warrior 
saints, 56, 125, 128, pl. 27; idem, Saint Theo-
dore, 99, 102, fi g. 12.8; O. Pancaroğlu, The 
itinerant dragon-slayer: forging paths of im-
age and identity in medieval Anatolia, Gesta 
43 (2004) 154, 161, n. 19; Jolivet-Lévy, Saint 
Théodore, 367; Kuehn, The dragon, 106–107, 
fi g. 104; eadem, The dragon fi ghter, 70, fi g. 
13; Iamanidze, The dragon-slayer horseman, 
97, 104; Sprutta, Le culte et l’iconographie, 
36; Iamanidzé, Saints cavaliers, 67.

65 Thierry, Aux limites, 233–235, 243, 244, 
sch. 1; Walter, The warrior saints, 128; idem, 
Saint Theodore, 99, 102; M. Immerzeel, 
Divine cavalry: mounted saints in Middle 
Eastern Christian art, in: East and West in 
the Crusader states: context – contacts – 
confrontations III, ed. K. Ciggar, H. Teule, 
Leuven–Dudley, MA 2003, 279; Pancaroğlu, 
The itinerant dragon-slayer, 155, fi g. 4; B. 
Snelders, A. Jeudy, Guarding the entrances: 
equestrian saints in Egypt and North Meso-
potamia, ECA 3 (2006) 120, 134; Jolivet-
Lévy, Saint Théodore, 368; Kuehn, The 
dragon, 107–108, 235, fi g. 106; eadem, The 
dragon fi ghter, 71, fi g. 15; Iamanidzé, Saints 
cavaliers, 138. The monster is referred to as a 
two-headed dragon in the literature and it is 
only Walter who states that it has the form of 
serpents, Walter, Saint Theodore, 99.
66 Thierry, Aux limites, 235, 243, fi g. 1; Wal-
ter, The warrior saints, 128; idem, Saint The-
odore, 99–100, 102, fi g. 12.5; Snelders, Jeudy, 

DRAWING 2. MAVRUCAN 3, CAPPADOCIA, TWO WARRIOR SAINTS (ST. THEODORE AND ST. GEORGE?), 
PROBABLY FROM THE SEVENTH CENTURY, DRAWING AFTER: WALTER, THEODORE
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TATJANA STARODUBCEVthe relief on the west façade, above the entrance of the Church of the Martvili 
Monastery (912–957), the two saints kill a two-headed dragon.67 Some elev-
enth-century Cappadocian frescoes follow. From the fi rst half or the middle of 
that century originate those in Göreme: in Chapel 5, where only two heads of 
a monster between the forehooves of two horses are visible,68 and in Yusuf koç 
kilisesi, where modest remains of a dragon at the feet of the horses of the two 
saints have survived, but the suggestion has been put forward that two dragons 
tied in a knot from which three heads emerge can be discerned in the center, 
which can neither be accepted nor rejected.69 In the second half of that century 
frescoes at Göreme were made, in Chapel 28, called Yilanli, where three heav-
ily damaged heads can be seen at the feet of the horses of the two saints,70 and 
in Chapel 2, called Sakli kilise, where a dragon with a snake’s body and three 
heads is set in the center.71 Later, in Karşi kilise (1212), both saints aim at the 
lateral heads of a dragon, while the third one emerges between them.72

Based on the examples given, it can be observed that, in addition to the men-
tioned custom of depicting a snake with one head, two-headed or three-headed 
monsters occur. Bearing in mind mentions of three-headed embodiments of 
evil in the Byzantine literary heritage, it is quite in accordance with the imagi-
nation of the Rhomaioi that dragons were given three heads in representations 
of St. Theodore, as well as in scenes with St. George as his mate, regardless of 
the fact that the central heads of those creatures remain out of reach of their 
lances. Quite logically, a dragon with two heads often appears in such com-
positions. However, depictions of intertwined serpents appear to be very rare. 
They can be seen in the very early example in Mavrucan 3, which is usually 
assumed to have been frescoed in the seventh century, with two snakes coiling 
their bodies around a tree. The hypothesis that two dragons tied in the mid-
dle into a knot from which three heads emerge can be discerned in Yusuf koç 
kilisesi should be taken with caution. The same is true of the scene in Direkli 
kilise with a monster with three heads and a mostly destroyed body, so the 

Guarding the entrances, 134; Jolivet-Lévy, 
Saint Théodore, 358, 368, 370, pl. 11, fi g. 1; 
Iamanidze, The dragon-slayer horseman, 
102; eadem, Saints cavaliers, 87,138.
67 Thierry, Aux limites, 243, fi g. 5; Pancaroğlu, 
The itinerant dragon-slayer, 154; Snelders, 
Jeudy, Guarding the enterances, 128; Jol-
ivet-Lévy, Saint Théodore, 368; Kuehn, The 
dragon, 108; Iamanidze, The dragon-slayer 
horseman, 102, 104, fi g. 7; eadem, Saints 
cavaliers, 82–83, 86–87, 88, fi g. 31.
68 Walter, Saint Theodore, 100, fi g. 12.9.
69 Thierry, Aux limites, 244; Walter, The 
warrior saints, 56, 128, pl. 28; idem, Saint 
Theodore, 100, fi g. 12.10; Jolivet-Lévy, Saint 
Théodore, 370, pl. 16, fi g. 1. The possible ap-
pearance of the monster is noted by Walter, 
Saint Theodore, 100.

70 Лазарев, Новый памятник, 205–206, рис. 
10; Thierry, Aux limites, 244; Walter, Theo-
dore, 182, fi g. 11; idem, The warrior saints, 
128; idem, Saint Theodore, 100; Jolivet-Lévy, 
Saint Théodore, 359, 370, pl. 12, fi g. 1 (men-
tions it as a three-headed dragon); Iamanidze, 
The dragon-slayer horseman, 102; Sprutta, 
Le culte et l’iconographie, 36, fi g. 2; Iama-
nidzé, Saints cavaliers, 87.
71 Thierry, Aux limites, 244, sch. 5; Walter, 
The warrior saints, 128; idem, Saint Theo-
dore, 100; Jolivet-Lévy, Saint Théodore, 359; 
Iamanidze, The dragon-slayer horseman, 
102; eadem, Saints cavaliers, 87.
72 Jolivet-Lévy, Saint Théodore, 369, pl. 13, 
fi g. 1–2.
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question as to whether one should see ends of two tails of interlaced serpents in 
the scarce remnants of the fresco remains open.

As far as it can be noticed based on the representations published in the available 
literature, there are no extant examples of depictions of monsters that would cor-
respond to those painted in the Prizren Gospel, that is, reared-up and intertwined 
serpents – two alongside St. Prokopios and three next to St. Theodore Teron. It 
is impossible to determine how the Serbian illuminator came to such a concep-
tion – he could have perhaps started off  from the often depicted twisting snakes, 
multiplied them and set them in an upright position in order to amplify the im-
portance of the two saints killing those monsters. No immediate counterparts to 
these representations can be found in the extant works of Eastern Christian art.

The two saints in the Prizren Gospel, in that they stand and kill the embodiments 
of evil using swords, have their closest iconographic relatives in the Coptic mi-
lieu, while the appearance of the rearing-up and interlaced serpents they defeat 
has no direct counterpart among the known artworks of the Eastern Christian 
realm. In addition, although it is not possible to reliably determine whether one 
should recognize a cross or a spear-cross in the left hand of St. Theodore Teron, 
at least a review of the depictions of such spears should be given.

*

The custom of representing a spear with a cruciform ending (crux hastata) in 
the hands of holy warriors in Eastern Christian art has been quite carefully 
researched.73 The conclusion that it survived in the works from the provinces 
until the tenth century has been set forth.74 It is believed that such examples in 
those regions can be taken as iconographic borrowings revealing pre-Icono-
clastic patterns of representing military saints, and that the spear-cross is not 
encountered in the iconography of the holy warriors in the works of art made 
in Byzantium between the ninth and the twelfth centuries.75 The assumption is 
that the vision of Emperor Constantine the Great before the Battle of the Milvi-
an Bridge played a key role in introducing such a spear into their iconography. 
Later, the emperor ordered his portrait in the company of his sons to be painted 
before the entrance to the palace. Eusebios of Caesarea records that the sign of 
the Savior was above the head of the Emperor, and at the feet of the depicted 
persons was a writhing dragon-serpent, the embodiment of Isaiah’s Leviathan, 
impaled by a spear through its middle. It is presumed that this image was the 
model for representing the emperor with a spear-cross killing a serpent on early 
Constantinopolitan coins, and it is recalled that such a spear appears in early 
Byzantine art as the weapon of the saints fi ghting against a dragon as the epit-
ome of evil. Research points out that ecclesiastical dignitaries did not favor the 
presence of symbols on objects connected with the Christian cult, that Canon 
82 of the Council in Trullo (692) directed that sacral symbolic depictions were 

73 Grotowski, Arms and armour, 334–340, 
with sources and literature.

74 Ibid., 334.
75 Ibid., 335.
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Iconoclasm and that such views were certainly not in favor of the iconographic 
pattern of holy warriors fi ghting against evil with a spear-cross, so that those 
ideas were most likely the reason for the disappearance of that kind of spear 
from Byzantine sacral art. It continued to live in peripheral regions as well as 
in secular objects such as coins.76 It is concluded that the cross-tipped spear 
disappeared from the ecclesiastical art of Byzantium and the areas under its 
direct cultural infl uence after Iconoclasm, but that it appeared occasionally 
in provincial centers beyond the close supervision of church authorities in the 
ninth and tenth centuries. It was replaced by the ordinary spear, which became 
common in the iconography of the military saints.77

Indeed, in the hands of the holy martyr-warriors portrayed carrying that weap-
on, ordinary spears can be seen almost regularly. However, the said canon of 
the Council in Trullo did not put an end to the custom of representing the cross, 
and it is well known that it continued its life in Christian art. Besides, to the ex-
amples of depictions of saints with a spear-cross listed in the previous studies, 
other ones, partly unknown at the time, can be added. Many of them date from 
the time after the tenth century and testify that the old iconographic tradition 
was still cherished. They will be presented only briefl y in this paper.78

Holy martyrs killing monsters with cross-tipped spears are mostly found in 
the peripheral regions of Christianity, in those in which pre-Chalcedonian 
churches prevailed and on the eastern borders of the Orthodox world – on the 
one hand in Egypt, as well as in Nubia and Ethiopia, which were directly or 
strongly infl uenced by the Coptic Church, and on the other hand in Georgia 
and, to a lesser extent, in Armenia. In the Coptic milieu, saints defeating vari-
ous embodiments of evil had a rather long prehistory in the rich pagan artistic 
heritage of Egypt.79 There, saints such as Theodore, George, Merkourios and 
Menas, as well as Sisinnius, Victor and Claudius,80 were represented holding 
spears with cruciform endings in their hands on textiles, reliefs, icons, minia-

76 Ibid., 335–337, fi gs. 88a, 88b, with previous 
studies cited.
77 Ibid., 376.
78 In the course of research, we came across 
numerous examples of such representations. 
By listing them and citing the literature, this 
work would go beyond the acceptable scope 
and hence it was decided that only basic ob-
servations should be summarized.
79 On numerous issues related to various in-
fl uences, based on the examples of the depic-
tions of lone riders, hunters or warriors on the 
textiles and reliefs in Egypt, including those 
from the period of Byzantine rule, Lewis, The 
iconography of the Coptic horseman, 27–63. 
About earlier traditions, in summary, Immer-

zeel, Divine cavalry, 275. On the other hand, 
Sara Kuehn mentions that the horseman was 
one of the common motifs in Coptic art, but 
she says, without arguments given, that he 
does not kill a dragon, and cites a textile from 
the early Islamic period as one of the few ex-
ceptions, Kuehn, The dragon, 102, n. 158. For 
that textile, cf. Lewis, The iconography of the 
Coptic horseman, 54, fi g. 28.
80 Fot the veneration of St. Sisinnius in the 
Coptic milieu, Papaconstantinou, Le culte 
des saints en Égypte, 190–191 et passim. St. 
Victor had a very strong cult in Egypt, ibid., 
62–68 et passim. St. Claudius is certainly 
the martyr from Antioch, well known to the 
Copts, cf. ibid, 34, 66, 232, 265, 308–309, 
310, 322.
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tures and frescoes certainly from the sixth, if not as early as the fourth century, 
to thirteenth 13th century, which is the focus of this study. In Nubia, which was 
Christianized under the infl uence of Byzantium and was under the authority 
of the Monophysite Patriarchate of Alexandria, martyrs holding such spears 
are encountered, and St. Epimachus appears among them.81 As for neighboring 
Ethiopia, which was under strong Coptic cultural infl uences, preserved and 
recorded depictions of various saints, including local ones, killing embodi-
ments of evil with spear-crosses originate only from the time of the Solomonic 
dynasty which came to power in 1270 and brought a new fl ourishing of art, but 
it could be assumed that they appeared even earlier.82 In the second group, in 
the Caucasus, the choice of saints portrayed in that fashion is much narrower.83 
In Georgia, Sts. George and Theodore are often represented in that way.84 They 
occasionally hold spears with cruciform endings, mostly in reliefs – stone ones 
on stelae, altar barriers, portals and façades of churches, and metal ones on the 
revetments of crosses before the altars and of the icons – the earliest dating 
from the second half of the sixth century, and subsequently in frescoes of some 
churches, primarily in the Svaneti region. They are extremely rare in Armenia. 
There, St. Sergius can be seen along with Sts. George and Theodore.85

81 For the cult of the holy martyrs named Epi-
machus in the Coptic milieu – the one who 
died with Gordian in Rome during the time 
of Diocletian, and the one of Pelusium who 
was put to death in Alexandria, ibid, 79–80 
et passim.
82 For their representations, primarily those of 
St. George, S. Chojnacki, Note on the early 
iconography of St. George and related eques-
trian saints in Ethiopia, Journal of Ethiopian 
studies 13/2 (Addis Ababa 1975) 39–55, cf. 
T. C. Tribe, Holy men in Ethiopia: the wall 
paintings in the church of Abunä Abrǝham 
Däbrä Sǝyon, ECA 6 (2009) 22–27, based on 
fi fteenth-century frescoes, with an analysis 
of earlier circumstances.
83 Holy warriors killing embodiments of evil 
have often been depicted in the Caucasus, 
where, as indicated in the literature, their 
representations that belong to the oldest pre-
served examples are found, Kuehn, The drag-
on fi ghter, 69 et passim; Iamanidzé, Saints 
cavaliers, 16–69 et passim.
84 Чубинашвили, Грузинское чеканное 
искусство. Текст, 336–373; Scholz, Die 
paarweise-symmetrische Darstellung, 243–
253; Iamanidzé, Saints cavaliers, 141–147 et 
passim, who noticed that there is no example 
of any other holy warrior other than these two 
depicted as a horseman in that milieu, ibid., 

141. Sometimes they were represented to-
gether, facing each other, as in nearby Cappa-
docia, but there they do not spear a dragon in 
the middle; instead George kills Diocletian, 
and Theodore defeats a dragon. The saints 
were often portrayed on horseback vanquish-
ing dragons in Georgia from early times, and 
it was, as is commonly supposed, under the 
infl uence of earlier Caucasian cultures, ea-
dem, The dragon-slayer horseman, 97–108; 
eadem, Saints cavaliers, passim, both studies 
provide examples from Georgian stone reliefs 
up to the eleventh century. It is reported that 
the iconography of the so-called holy horse-
men fi rst appeared in Syria and Palestine, 
from where it came to Anatolia, eadem, The 
dragon-slayer horseman, 97; eadem, Saints 
cavaliers, 29.
85 Лазарев, Новый памятник, 206; S. Der 
Nersessian, Aghtʼamar. Church of the Holy 
Cross, Cambridge Mass. 1965, 5, 19, pls. 41, 
46, 49, 50; Walter, Theodore, 174, 179; Scholz, 
Die paarweise-symmetrische Darstellung, 
247; Pancaroğlu, The itinerant dragon-slayer, 
152, 153–154, fi g. 1; Jolivet-Lévy, Saint Théo-
dore, 362; Grotowski, Arms and armour, 334, 
fi g. 86; Kuehn, The dragon, 108–109, fi gs. 
108–109; eadem, The dragon fi ghter, 72, fi gs. 
17a–b; Iamanidze, The dragon-slayer horse-
man, 97; eadem, Saints cavaliers, 81.
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with such spears in sixth- and seventh-century artworks, as in the already men-
tioned examples from Syria, and also on bracelets and seals from the same area 
and in reliefs from the territory of present-day Jordan. Sts. Theodore, George, 
Sergius and Bacchus can be seen on them. In extant frescoes in Lebanon, Syr-
ia and Palestine, dating from the eleventh to the thirteenth century and often 
heavily damaged, close in iconography to Byzantine painting, the mounted 
holy warriors hold ordinary lances and often have fl ags on the tips of their 
spears, apparently under the infl uence of the Crusaders.86 However, in the relief 
on the lintel of the portal of the church at the Monastery of Mar Behnam near 
Mosul (ca. 1233–1259), two saints are represented on horseback and with spear-
crosses. They were identifi ed as George and Theodore, but recently it has been 
suggested that the second one might be the patron saint of the church.87 In the 
west wall of the altar of that church was embedded a rather crudely produced 
relief (second half of the twelfth or fi rst half of the thirteenth century) depicting 
an unknown mounted holy warrior with an identical lance, who is believed to 

86 Immerzeel, Divine cavalry, 265–281; 
idem, Holy horsemen and Crusader banners. 
Equestrian saints in wall paintings in Leba-
non and Syria, ECA 1 (2004) 29–57, which 
provides a general review of the portrayal of 
equestrian holy warriors in those regions re-
gardless of whether there are fl ags on the tips 
of their lances and gives a catalogue of the 
depictions of those saints in the paintings of 
Lebanon, Syria and Palestine and in the icons 
in the Monastery of St. Catherine on Mount 
Sinai. Such is the case in almost fi fty percent 
of the extant examples, ibid., 31. No earlier 
representation of the equestrian holy warrior 
has been preserved in the regions held by the 
Crusaders, ibid., 41. The saints painted on the 
fi rst fresco layer dating from 1058 to 1088 in 
the basilica in the Monastery of Saint Moses 
the Ethiopian, which was outside the bounda-
ries of their estates (in the Emirate of Damas-
cus), are indirect evidence of the probable ex-
istence of such earlier scenes in the territories 
held by the Crusaders (the County of Tripoli), 
cf. ibid., 41, 53, 57, pls. 11, 12. The upper parts 
of their depictions are heavily damaged, so 
the tips of their lances are not visible, while 
those preserved in a better condition (of Sts. 
Sergius and Bacchus), painted in the third 
layer, from 1208, have fl ags, cf. idem, Divine 
cavalry, 272–273, pl. 3; idem, Holy horsemen, 
47, 48, 56–57, pls. 19, 20, for all representa-
tions of those saints, E. Cruikshank Dodd, 
The Monastery of Mar Musa al-Habashi, 
near Nebek, Syria, Arte medievale. Periodico 

internazionale di critica dell’arte medievale, 
6/1 (Roma 1992) 84–89, fi gs. 15, 28, 29, 31. 
It should be pointed out that many of the 
frescoes in those regions are heavily dam-
aged and the ends of the lances of the saints 
have not been preserved. However, military 
saints were rarely shown facing frontally in 
the areas in question, Immerzeel, Holy horse-
men, 35 (with examples listed). In the book 
on painting in Lebanon we have not observed 
any examples of the spear-cross – the lances 
either have a fl ag or a simple ending and most 
of them are destroyed, cf. E. Cruikshank 
Dodd, Medieval painting in the Lebanon, 
Wiesbaden 2004, pls. LXI, LXXV, LXXVI, 
XCI, XCII, XCIII, Nos. 15, 19, 24, pls. 1.33, 
6.17, 8.2, 10.5, 11.13, 14.2, 15.14–17, 17.8–9, 
19.33, 19.37–38, 23.4, 24.2–3. On the issues 
of interaction between Christians in those re-
gions and Crusaders, based on the Crusaders’ 
icons of the mounted holy warriors kept in the 
Monastery of St. Catherine on Mount Sinai, 
J. Folda, Mounted warrior saints in crusader 
icons: images of the knighthoods of Christ, 
in: Knighthoods of Christ. Essays on the his-
tory of the crusades in the knights Templar, 
presented to Malcolm Barber, ed. N. Housley, 
Aldershot 2007, 87–100.
87 Snelders, Jeudy, Guarding the entrances, 
122, 126–135, pls. 15–16 (where attention 
is paid to the representations of equestri-
an saints set by the entrances, either to the 
church or to the altar), cf. Kuehn, The dragon, 
235, fi g. 198.
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be the patron of the monastery.88 In the areas that have long been and remained 
within the borders of the Byzantine Empire, examples of such spears have been 
preserved in the early works of the sixth and the seventh centuries which have 
already been mentioned, like the seals from Euchaita and the pectoral cross 
with the fi gure of St. Theodore. In Asia Minor, primarily in Cappadocia, the 
holy warriors were represented killing dragons, but they propel these monsters 
with ordinary spears almost regularly.89 It is only in the Church of St. Basil, that 
is, Chapel 18 in Göreme (second half of the eleventh century) that St. George’s 
lance has a fi nial cross.90 In traditional Greek territories, both mainland and in-
sular, mounted holy warriors were portrayed more frequently since the time of 
the Crusaders’ rule.91 The representation of military saints with spear-crosses 
was apparently not common in these areas. However, it seems that it did exist 
and survived even later on. This is evidenced by an example from the hermit-
age cave near the present-day village of Kolchida in central Macedonia, fres-
coed for the second time in the middle or in the second half of the fourteenth 
century. It is supposed to have originally been dedicated to St. Demetrios. The 
mounted patron of the hermitage with an ordinary lance and Sts. George and 
Theodore with spear-crosses are depicted there.92 It seems that such a lance was 
also painted in other areas of the Orthodox realm at that time, as evidenced by 
the icon of St. George riding a horse and killing the dragon made in Novgorod 

88 Snelders, Jeudy, Guarding the enterances, 
130, 132, pl. 17.
89 On the depictions of horsemen killing ser-
pents or dragons in Cappadocia, in the region 
of Hasan Daği, mostly in the second half of 
the 9th and the fi rst half of the 10th century, 
Thierry, Aux limites, 233–244, and on those 
created in Anatolia from the time of Late An-
tiquity to the Turkish conquest, Pancaroğlu, 
The itinerant dragon-slayer, 151–161, cf. 
Kuehn, The dragon, 106–108; eadem, The 
dragon fi ghter, 70–71. For the representation 
of St. Theodore killing a dragon in Cappado-
cia, Jolivet-Lévy, Saint Théodore, 357–370.
90 G. de Jerphanion, Les églises rupestres 
de Cappadoce, Texte, tome premier (deux-
ième partie), Paris 1932, 186; M. Restle, Die 
byzantinische Wandmalerei in Kleinasien I, 
Reclinghausen 1967, 123; L. Rodley, Cave 
monasteries of Byzantine Cappadocia, Cam-
bridge 1985, 178. The fresco has not been 
published and it can be seen on numerous 
photos available online.
91 Suffi  ce it to mention several recent studies, 
citing earlier literature. For southern Morea 
in the times before and after the arrival of the 
Crusaders, when the number of depictions 
of holy horsemen increases, Sh. Gerstel, Art 

and identity in the medieval Morea, in: The 
crusades from the perspective of Byzantium 
and the Muslim world, ed. A. Laiou, R. Mot-
tahedeh, Washington D. C. 2001, 268–280, 
281–285. For representations of equestrian 
military saints, especially George and Theo-
dore, in Byzantium and the Eastern Christian 
realm, M. Paissidou, Warrior saint as protec-
tors of Byzantine army in the Palaiologan 
period: the case of the rock-cut hermitage 
in Kolchida (Kilkis prefecture), in: Heroes. 
Cults. Saints, ed. I. Gergova, E. Moutafov, 
Sofi a 2015, 191–196; Μ. Αχειμάστου-Πο-
ταμιάνου, Άγιος Γεώργιος ο Διασορίτης της 
Νάξου. Οι τοιχογραφίες του 11ου αιώνα, Αθή-
να 2016, 94–101, εικ. 52–53, πίν. 83–88. For 
a discussion of a particular iconography of 
mounted St. George in Crete and Cyprus, 
with a reference to the scenes of holy warriors 
on horseback in the Eastern Christian world, 
particularly in the eastern Mediterranean, M. 
Bormpoudaki, Figures of mounted warrior 
saints in medieval Crete. The representation 
of the equestrian Saint George „Thalassop-
eratis“ at Diavaide in Heraklion, Зограф 41 
(2017) 143–154.
92 Paissidou, Warrior saint as protectors, 181–
198, fi gs. 3–9.
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tations of holy martyr-warriors were not particularly common in Byzantium 
because their full-length fi gures or busts prevailed over the course of the de-
velopment of iconography. However, scenes showing these saints on horseback 
vanquishing various embodiments of evil still existed, and sometimes, though 
very rarely, their lances had cruciform endings.

Even if St. Theodore Teron in the Prizren Gospel holds a cross and not a spear, 
this succinct review of representations of the spear with a cruciform end based 
on spatially and temporally diverse examples is not surplus, at least for the 
further study of the depiction of that weapon in Eastern Christian medieval art, 
because it shows that it can be found across vast expanses and from early times 
to the epoch that is in the focus of this study, most often in Egypt and Georgia, 
and in the hands of various saints in the Coptic milieu.

*

St. Theodore Teron has long and consistently been portrayed as the vanquisher 
of a monster, especially in regions on the eastern borders of Christendom. In 
those early depictions he is r epresented standing and not riding a horse, as 
befi ts an ordinary foot soldier. He is also painted in that fashion in the Prizren 
Gospel. It remains unknown why St. Prokopios is represented killing entangled 
serpents in the manuscript. The texts written in his honor do not mention a vic-
tory of his over a monster, as it has already been said.94 He was not depicted 
thrusting an embodiment of evil, whether as a horseman or an infantryman, 
either in Egypt or in its neighboring regions where various martyrs were often 
portrayed in that way.

The unusually conceived representations of Sts. Prokopios and Theodore Teron 
in the Prizren Gospel are unique among the preserved artworks of medieval 
Serbia.95 Their possible sources should be mentioned once again. In terms of 
rendering the fi gures rather crudely and depicting the two saints killing mon-
sters with their swords while standing, these miniatures have their closest rela-
tives in Coptic art. As for the intertwined and rearing-up serpents, no similar 
examples can be found. Finally, if St. Theodore Teron has a spear with a cruci-
form end in his left hand, it could have appeared under the infl uence of the art-
works of Eastern Christian regions, primarily from the Georgian and Egyptian 

93 Лазарев, Новый памятник, 217, 218, 
draw. 19.
94 Grabar points out that a duel of St. Proko-
pios with a dragon does not occur either in 
legends or in art, and suggests that this min-
iature might be a copy of some representation 
of St. Theodore, Grabar, Recherches, 87.
95 In Serbia, in the Church of the Virgin 
Hodegetria in Peć (before 1337) an unusual 

decoration has been observed on the dado 
beneath the fi gure of St. Theodore Teron: the 
contours of several parallel serpents and two 
snake heads have been recognized, and it has 
been concluded to represent the image of the 
devil and desire, i.e. of hell, А. Гавриловић, 
О представама змијâ у пољу сокла испод 
св. Теодора Тирона у Богородичиној цркви 
у Пећкој патријаршији, КMЗ 6 (2015) 1–7.
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milieu. If it is a cross, like in many other miniatures in the manuscript, it could 
have models in the Coptic artistic heritage, as Grabar observed long ago.96 All 
this suggests that the depictions of Sts. Prokopios and Theodore Teron have 
most in common with the artworks of medieval Christian Egypt.

Before turning to the question of how the infl uence of specifi c iconographic 
patterns fostered in the Coptic milieu might have occurred, the veneration of 
holy martyr-warriors in medieval Egypt, particularly of Sts. Prokopios and 
Theodore Teron, should be summarily reviewed. Military saints enjoyed a 
great reputation among Copts. Some of them were originally from Egypt, such 
as Victor, Menas and Phoibammon, while others were adopted from Byzan-
tium, such as George from Lydda, Theodore from Euchaita, Merkourios from 
Asia Minor, Sisinnius from Antioch, Eusignius, Sergius and Leontios from the 
regions of Syria and Palestine.97 The commemoration of St. Prokopios, as the 
memory of St. Proconius the martyr, is in the section for the fourteenth day of 
the month of Abib, that is, July 8th, in the Coptic Arabic Synaxarion. However, 
he was never held in a particularly high regard in the Coptic milieu.98 As for 
the holy martyrs named Theodore, Stratelates and the one called “Orientalis”, 
from Anatolia, were revered. Their cults were widespread throughout Egypt 
– there were numerous monasteries and churches dedicated to one of these 
two saints, and there was even a belief in their healing powers. The memory 
of the Oriental is held on the twelfth day of Tubeh, that is, January 7th. As for 
Stratelates, the commemoration of his martyrdom is on Abib 20th/July 14th, 
and the one of the translation of his relics on Hator 5th/November 1st, and in the 
Typikon of the White Monastery from the tenth or the eleventh century the one 
on the day he killed a dragon was noted on Pauni 18th/June 12th.99 In the Coptic 
tradition which existed in the eighth century, Theodore called Stratelates was 
a native of Egypt, who lived in Euchaita as a soldier during the war against 
the Persians and died in Antioch in the time of Diocletian and it was believed 
that his tomb was in Shotep (Roman Hypsele) south of Lycopolis.100 His epithet 
Stratelates was recorded on a Coptic amulet from the seventh or the eighth 
century.101 Whether that indicates that the doubling of the saints by the name 

96 Grabar, Recherches, 75, 82–84, 87, 88–89.
97 Papaconstantinou, Le culte des saints en 
Égypte, 248–249, cf. Xanthopoulou, Martyrs, 
monks, and musicians, 37.
98 For the text on the saint in the Coptic Ara-
bic Synaxarion, R. Basset, Le Synaxaire ar-
abe jacobite (rédaction copte), PO 17, Paris 
1923, 652–655. For the date and the content 
of his memory in the Coptic Church, De Lacy 
O’Leary, The saints of Egypt, Amsterdam 
1974 (1st ed. London 1937) 56, 237. That his 
veneration did not take root in the Coptic mi-
lieu is best evidenced by the fact that he is 
not mentioned in the key study about the cult 

of saints in Egypt, cf. Papaconstantinou, Le 
culte des saints en Égypte, passim.
99 Ibid., 99, 100.
100 Ibid., 96–100 et passim; P. Nowakowski, 
The so-called Anatolian saints in Egypt. The 
Egyptian patterns of selective transmission 
of cult, The journal of juristic papyrology 45 
(Warsaw 2015) 123, 124, 125, 126, 127, 133, 
136, 138, 140, 142, n. 34, 51, 67, Table 1, 2a. 
For the days and the contents of their memo-
ries in the Coptic Church, De Lacy O’Leary, 
The saints of Egypt, 40, 44, 56, 262–266.
101 Papaconstantinou, Le culte des saints en 
Égypte, 98–99.
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before the completion of a comparative study of the Greek and Coptic writings 
dedicated to them. However, the two St. Theodores, Stratelates and the Orien-
tal, were often depicted riding horses and killing serpentlike monsters in the 
territory of Egypt.102 This concise overview of the veneration of the saints bear-
ing the names of Prokopios and Theodore in medieval Egypt indicates that the 
painter of the miniatures in the Prizren Gospel probably did not simply make 
copies of some patterns he had seen there, but that he adapted certain concepts 
he had encountered in that milieu in order to depict St. Prokopios, who was 
not particularly revered among the Copts, and St. Theodore Teron, who was 
not even commemorated in their Church. After all, the manuscript, with the 
lections marked, was designed to be used following the rules of the Serbian 
church, although it remains unclear why the two saints were depicted by the 
texts that are not pronounced on the days of their memories.

The questions are whether the artist who painted the miniatures was also the 
copyist of the Gospel and how he could have become familiar with the works 
of Coptic art. It should be remembered that Grabar believed that the miniatures 
had been made by the copyist himself.103 Judging by the shapes of the letters in 
the texts of the four Gospels and in the inscriptions next to saints and scenes, 
it can be assumed that they were indeed made by the same hand. On this oc-
casion, suffi  ce it to mention only some of the letters in the inscriptions by Sts. 
Prokopios and Theodore Teron without a detailed presentation of their char-
acteristics – for example, in alphabetical order, е, и, к, м, н, р, с, т, ь and ѡ – al-
though the ones that can be seen in the photos of other pages are also inspected.

How could that man, who was probably both the scribe and the miniaturist of 
the Prizren Gospel, have found himself in Egypt? Foreign Christian merchants 
and wayfarers had no diffi  culty in traveling during the reign of the Mamlūks 
(1250–1517) because they were guaranteed safe passage which lasted up to 
a year in usual cases. That was regulated by a decree issued in 1288 by Sul-
tan Al-Mansur Qala’ūn (1279–1290).104 Its transcript lists the conditions and 
then the examples. They are followed by an arenga, and there is an important 
piece of information after it, about the way the Mamlūk sultan Muḥammad 
bin Qala’ūn addressed Istīfānūs Farākis, king of the Serbs.105 The sultan is 
certainly Al-Nasir Muḥammad, son of Qala’ūn (ruled three times, 1293–1294, 
1299–1309, 1309–1341), whose address to the ruler of the Serbs is cited in sev-

102 Xanthopoulou, Martyrs, monks, and musi-
cians, 39–40, with examples cited.
103 Grabar, Recherches, 57.
104 J. Wansbrough, The safe-conduct in Muslim 
chancery practice, Bulletin of the School of 
Oriental and African studies 34 (1971) 25–26. 
On the connections of religious fi gures from 
Byzantium and the Mamlūk Sultanate, and on 
the good relations between the two states, es-
pecially after the liberation of the Empire from 

Latin rule in 1261, on the basis of sources, a 
few from the thirteenth century, mostly from 
the fourteenth and fi fteenth centuries, there is 
the important study, J. Pahlitzsch, Networks 
of Greek orthodox monks and clerics between 
Byzantium and Mamluk Syria and Egypt, in: 
Everything is on the move. The Mamluk em-
pire as a node in (trans-)regional networks, 
ed. S. Conermann, Bonn 2014, 127–140.
105 Wansbrough, The safe-conduct, 26.
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eral Arabic written sources which occasionally mention the name of the king 
as Istīfānūs Farākis. Given the very wide time span of the reign of that sultan, 
it is not possible to reliably determine to which Serbian king the name refers.106

Serbian written sources on the ties between Serbia and Egypt in the thirteenth 
century are very scarce. The fi rst Serbian archbishop, Sava, as his biographers 
and particularly Teodosije testify, visited Alexandria and its shrines, the Mare-
otis district, the Thebaid and the Scetis Desert during his second pilgrimage 
to the Holy Land in 1234–1235. He then traveled to Babylon, i.e. Cairo, where 
he was welcomed at the court of an Egyptian sultan from the Ayyubid dynasty  
(1171–1250), who has been recognized as Al Malik al-Kāmil (1218–1238). Then 
he headed south to the monasteries of St. Antony the Great and St. Arsenius the 
Great and to Mount Sinai.107 On the other hand, there is no preserved direct in-
formation on wayfarers from Serbia to Egypt during the time of the Mamlūks. 
However, the impression is that there were some. The hagiographies indicate 
the travels of Archbishop Sava II (1264–1271), accompanied by his disciple and 
successor Joanikije I (1272–1276), and of Archbishop Jevstatije I (1279–1286), 
as well as that Queen Jelena († 1314), the wife of King Uroš I (1243–1276), sent 
her monks and gifts to Sinai and Jerusalem and that her sons continued the 
same tradition.108

It can be assumed that the artist who painted the miniatures of the Prizren Gos-
pel, who was probably also the copyist of the manuscript, was in Egypt for a long 
or short while. If so, he might not have been the only one from Serbia there. The 
monastery of St. Catherine on Mount Sinai treasures numerous old Serbian man-
uscripts in various degrees of preservation. Among them there are books from 
the thirteenth century brought from the Balkans and later copies from the second 
half of the fourteenth century which were produced at the Serbian scriptorium 
in the monastery.109 The question can be asked as to whether the miniatures of 

106 А. Узелац, Србија и мамелучки Египат 
током XIII и XIV века, Београдски 
историјски гласник 4 (2013) 29–30.
107 Б. Миљковић, Житија светог Саве 
као извори за историју средњовековне 
уметности, Београд 2008, 152–174, 176–
182, with sources and literature, cf. А. Савић, 
Дарови са Нила: нови поглед на сусрет 
светог Саве са египатским султаном, 
Зборник Матице српске за историју 90 
(2014) 7–8; idem, „Измишљање“ Ва ви лона 
– географија и хагиографија у бли ско-
источном итинерару светог Саве Српс-
ког, ЗРВИ 52 (2015) 291–307.
108 Узелац, Србија и мамелучки Египат, 29, 
with sources.
109 The fragments of forty-one manuscripts 
were found in the Monastery of St. Catherine 
in 1975. Five of them are Glagolitic. The ma-

jority of the others, written in Cyrillic and dat-
ing mostly from the eleventh to the fi fteenth 
centuries, are Serbian manuscripts, and there 
are twenty-fi ve of them, I. C. Tarnanidis, The 
Slavonic manuscripts discovered in 1975 at St 
Catherine’s Monastery on Mount Sinai, Thes-
saloniki 1988, 112–144, 147–148, 158–159, 
168–181. Based on the characteristics of the 
letters, many of them are dated to the thir-
teenth century or to the end of that and the be-
ginning of the next century, cf. ibid., 112–114, 
127–133, 134–142, 143–144, 168–169, 170, 176. 
Earlier, there were forty-three Slavic manu-
scripts in the library, mostly from the fi fteenth, 
sixteenth and seventeenth centuries, as well as 
from the eighteenth century, cf. M. Kamil, 
Catalogue of all manuscripts in the Monastery 
of St. Catherine on Mount Sinai, Wiesbaden 
1970, 147–148 (without reference to language 
recensions).
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ones indicate that as early as the thirteenth century there were Serbian scribes at 
the Monastery of St. Catherine who had been coming there at least for a while, 
so they could get acquainted with the art of the Christian inhabitants of Egypt 
either in the monastery or during the very voyage. The Prizren Gospel was cer-
tainly made in Serbia. It is very unlikely that there was someone to commission 
a book in the Serbian recension of Old Church Slavonic in the area along the 
Nile in those times. The question of whether its creator was active in a scripto-
rium in the vicinity of Prizren or in some other region remains open for the time 
being.110 Basically, it is likely that the two miniatures in question were based 
on various iconographic patterns that he might have seen in the Coptic milieu, 
which he memorized and incorporated into unusual achievements unique among 
preserved medieval Serbian paintings.
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СВЕТИ ПРОКОПИЈЕ И СВЕТИ ТЕОДОР ТИРОН УБИЦЕ НЕМАНИ 
У ПРИЗРЕНСКОМ ЈЕВАНЂЕЉУ

Минијатуре с представама светих Прокопија и Теодора Тирона у Призрен-
ском јеванђељу (последње деценије XIII века), уништеном 6. априла 1941, 
јединствене су међу српским средњовековним ликовним остварењима по 
многим необичајеним појединостима. У раду се указује на могуће узоре тих 
детаља у делима средњовековне источнохришћанске уметности. Највише 
сродних примера уочава се у коптској средини. Разматра се питање о томе 
како је сликар Призренског јеванђеља могао да упозна дела хришћанског 
Египта, чије је иконографске појединости преточио у оригинално остварење.

Кључне речи: Призренско јеванђеље, XIII век, минијатуре, свети Прокопије, 
свети Теодор Тирон, неман, змија, мач, крст, иконографија, Србија, Египат

У Призренском јеванђељу, израђеном у последњим деценијама XIII века 
и уништеном 6. априла 1941, налазиле су се минијатуре са представа-
ма светог Прокопија (fol. 81r, сл. 1) и светог Теодора Тирона (fol. 97v, сл. 
2), јединственим међу очуваним српским средњовековним ликовним 
остварењима. И један и други светитељ, одевени у војничко рухо, при-
казани су како стоје и мачем у десној руци убијају неман у обличју про-
петих међусобно изувијаних змија – двеју код Прокопија и трију код Те-
одора Тирона – а други светитељ у левој руци држи крст или копље са 
крстоликим завршетком.

У тексту се најпре указује на уобичајени начин представљања светих му-
ченика-ратника у очуваном српском сликарству XIII века, где су они при-
казивани чешће као мученици и ређе као војници. Потом су сажето при-
казана сазнања о прославним саставима, развоју култова и иконографији, 
најпре светог Прокопија, а потом светог Теодора Тирона.

Представе светих мученика-ратника који побеђују оличења зла различи-
тих обличја рано су се појавиле у хришћанском свету, а у овом раду су 
издвојене оне у којима светитељи стојећи убијају немани (сл. 3–4). На го-
тово сваком од тих примера побеђени непријатељ је под ногама светитеља 
и он га пробада копљем. Призори светих који стоје и мачем убијају 
оличења зла, попут оних у Призренском јеванђељу, веома су ретки. Ко-
лико се може запазити, мач имају једино ратник за којег се претпоставља 
да је свети Ђорђе, који замахује тим оружјем како би савладао необичну 
неман смештену испод њега, на коптској тканини датованој у IV или V 
столеће (сл. 3), као и свети Меркурије на призору како убија Јулијана От-
падника у просторији 2 код старе Донголе, на веома пострадалој фресци 
из друге половине XII или из  XIII века.

У Призренском јеванђељу и свети Прокопије и свети Теодор Тирон про-
бада чудовиште које се извија и пропиње и састоји се од међусобно ис-
преплетаних змија. На основу провере разнородних примера, запажа се 
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да је аждаја најчешће била приказивана као змијолики створ са једном 
главом, а и да се понекад јављају двоглаве или троглаве немани. Изгледа 
да су представе испреплетаних змија веома ретке. Виде се у цркви Мав-
рукан 3 у Кападокији, за коју се обично претпоставља да је осликана у 
VII столећу, а тамо две гује увијају своја тела око дрвета (сл. 5).

Иако није могуће поуздано утврдити да ли у левој руци светог Теодора 
Тирона у Призренском јеванђељу треба препознати крст или пак копље-
крст, начињен је сажети осврт на представе таквих копаља. Разматрањем 
примера из просторно и временски великог опсега показује се да је оно 
приказивано на широким пространствима од раних времена до епохе која 
је овде у средишту пажње, најчешће у Египту и Грузији, а у коптској сре-
дини и код разноврсних светитеља.

Према прилично наивној изради фигура и томе што двојица светих стоје 
и мачевима убијају немани, две минијатуре о којима је реч најближе 
сроднике имају у коптској уметности. Што се међусобно преплетених 
и пропетих змија тиче, није могуће запазити сличне примере. Најзад, 
ако је предмет у левој руци светог Теодора Тирона копље са крстом на 
врху, оно се могло појавити под утицајем остварења насталих у многим 
источнохришћанским срединама, а првенствено у грузијској и египатској. 
Уколико је то, ипак, крст, он би, како је још Андре Грабар запазио, узо-
ре могао имати у копском ликовном наслеђу. Из свега тога произлази да 
представе светих Прокопија и Теодора Тирона највише сродности имају 
са средњовековним делима хришћанског Египта.

Може се претпоставити да је творац минијатура Призренског јеванђеља, 
који је вероватно био преписивач тог рукописа, дуже или краће време 
боравио у Египту. Рукопис је свакако израдио у Србији пошто не делује 
вероватно да би се у тим временима у пределима око Нила нашао нару-
чилац јеванђеља на српскословенском језику. Углавном, вероватно је да 
су две минијатуре о којима је реч настале на основу различитих иконо-
графских појединости са којима се он могао упознати у коптској средини, 
које је задржао у сећању и уклопио у необична и, бар у очуваном старом 
српском сликарству, јединствена остварења.
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FIG. 2. PRIZREN GOSPEL, ST. THEODORE TERON (FOL. 97V), PHOTO: NATIONAL 
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