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FRAME ANALYSIS OF THE CONCEPT DEATH

Abstract. The article is devoted to the frame analysis of the concept DEATH in the Russian
language. The aim of the study is to examine the multi-layered structure of the concept DEATH
through frame analysis, which facilitates the representation of stereotyped situations associated with
death within the Russian linguistic world picture. The methodological framework draws on the frame
semantics theory and the theory of concepts. The research material consists of lexical units extracted
from explanatory and phraseological dictionaries of the Russian language, as well as examples drawn
from the Russian National Corpus. As a result of the analysis, six slots of the frame structure of the
concept DEATH were identified: Death, Funeral, Burial, Orthodoxy, Folk beliefs, and War. It was
established that within the Russian linguistic world picture the concept DEATH is conceptualized
across three interacting axiological dimensions: the religious-Orthodox (death as transition), the
historical (death in the war as sacrifice and a form of memorial meaning), and the mythological (death
as a force requiring ritual neutralization). The originality of the study lies in the application of an
integrated frame-semantic methodology to the Russian conceptualization of DEATH, which reveals
the multilayered interaction of Orthodox, folk, and historical meanings within a single cognitive
structure. The practical significance of the findings extends to lexicography, cognitive linguistics,
linguoculturology, and the teaching of Russian as a foreign language. The results may further serve
as a basis for cross-cultural and cross-linguistic studies of the concept DEATH in other linguistic
world pictures.
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TI'anuesa 3.M.

®PEMMOBBIN AHAJIN3 KOHIIEIITA CMEPTH

AnHotanusi. CraTthsi mnocBsimieHa ¢peiimoBomy aHanu3y konuenta CMEPTD. Ilensto
HCCIIEIOBaHMs SIBIISIETCS aHalIM3 MHOrOypoBHEBOM CTpykTypbl koHuenra CMEPTD nocpencrsom
¢dpeliMOBOro aHamM3a, CIOCOOCTBYIOLIErO MPEACTABICHUIO CTEPEOTUIM3UPOBAHHBIX CHTYalUH,
CBSI3aHHBIX CO CMEPTBHIO, B PYCCKOW S3BIKOBOM KapTHHE MHUpa. METOI0JOTHYECKYI0 OCHOBY

COCTaBJISIIOT TeopHusi (GpPEHMOBOM CEMaHTUKH W TEOPUsI KOHIIETITOB. MaTepualioM HCCIIeIOBAHUS
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MOCITY>KUJIN JIEKCUYECKUE EMHUIIBI U3 TOJKOBBIX U (Pa3e0JIOTHUECKUX CIOBApel pPyCCKOTO S3bIKa, a
TaKke npumepsl u3 HanmoHanbHOro Kopiyca pycckoro s3bika. B pe3ynbraTe aHann3a BBIIEICHO
mecTh coToB ¢perimoBoit cTpykTypsl konnenta CMEPTD: Ymupanue, [loxoponst, [lorpedenue,
[IpaBocnaBue, Haponusie moBepbst — cyeBepuss U BoitHa. BBISBIIEHO, UTO B PYCCKOM A3BIKOBOM
kaptuHe mupa koHuent CMEPTD koHuentyanusupyercst B TpEX B3aUMOJICUCTBYIOIINX IEHHOCTHBIX
M3MEpPEHUSIX: PEIMTHO3HO-TIPABOCIABHOM (CMEPTh KaK MEPeXo]l), UCTOpUYECKOM (BOEHHAsi CMEpPTh
KaK JKepTBa M MEMOpPHUAIbHBIA CMBICT) W MHUQOJIOTHUYECKOM (CMEPTh Kak cuia, TpeOyromas
puTyanbHOW HeWTpanu3auuu). HayyHas HOBM3Ha HCCIENOBAaHUS COCTOMT B IPUMEHEHUU
HHTETPUPOBAHHOTO (HpeliMOBO-CEMAaHTHYECKOTO Toaxoaa K aHanusy koHienta CMEPTD,
MO3BOJISIIOIETO  BBISIBUTH ~ MHOTOYPOBHEBOE  B3aMMOJCHCTBHUE  IPABOCIABHBIX, HApOJHO-
MUDOJIOTHUECKUX ¢ HCTOPUKO-MEMOPHAIBHBIX CMBICIIOB B paMKax €IWHONH KOTHUTHBHOU
CTPYKTYpHI. Y CTAaHOBIICHO, YTO JIEKCUYECKUE U (PPa3eoIOTHIECKNE SIMHHLIBI, (JOPMHUPYIOLIHE CIOTHI
dbpeiima, He TONIBKO OOBEKTUBUPYIOT OUOIOTHUECKUN (PaKT MPEKpaIIEHUs )KU3HU, HO U TPAHCIUPYIOT
rIyOWHHBIE PEIUTHO3HbIe, HCTOPUUYECKHE U MU(OJIOTUUYECKHE MPEACTaBICHUs, CIEIU(PUIHbIC IS
pycckoi JHMHIBOKYJIbTYpbl. [lpakTuueckass 3HAUMMOCTb pabOThl ONPENENSIETCS BO3MOXKHOCTBIO
MPUMCHECHHS IIOJIYYCHHBIX PE3yJbTAaTOB B  JICKCHKOTpapuH, KOTHUTHBHOW JIMHTBHCTHKE,
JIMHTBOKYJIBTYPOJIOTHH, @ TAKXKE B MPAKTUKE MPENOJAaBaHUs PYCCKOrO s3bIKa KaK MHOCTPAHHOTO.
[lepcrieKTHBBI JambHEHIIEr0 MCCIEAOBAHUS CBSI3aHBI C PACHIMPEHUEM COMOCTAaBUTENbHON 0a3bl U
M3y4YEHUEM JAaHHOTO KOHIIETITA B MHBIX SI3BIKOBBIX KapTHHAX MUPA.
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Death is one of the most universal concepts — exists in all cultures and linguistic communities.
As an ineluctable dimension of human existence, death is not merely a biological event but a complex
cognitive, cultural, and spiritual experience that humans have continuously sought to understand,
name, and ritualize (Bloch 1982: 227). Across cultures, the awareness of mortality has been
foundational to the formation of religious beliefs, social rituals, and ethical values, making death not
an endpoint, but rather an integral and inseparable part of human existence — a transition, a threshold,
a passage to another state of being (Hertz, quoted in Uberman 2018: 421).

Language, as the primary medium through which human beings structure and transmit their
understanding of reality, inevitably reflects how cultures conceptualize death: the lexical choices,
metaphors, euphemisms, and ritual vocabulary associated with death reveal deeply embedded
cognitive patterns and cultural worldviews that vary across linguistic communities while sharing
fundamental universal features (Husband 2018: 1). Within the framework of cognitive linguistics, the
concept DEATH occupies one of the central positions in the Russian linguistic picture of the world,
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encoding not only cognitive representations of life cessation but also a rich network of religious,
mythological, historical, and axiological meanings that distinguish Russian cultural perception from
other linguistic traditions (Lyi et al. 2024: 91). The present study aims to examine the multi-layered
structure of the concept DEATH through frame analysis, identifying the stereotyped situational slots
through which death is cognitively organized and linguistically represented in the Russian linguistic
worldview across religious-Orthodox, mythological, and historical dimensions.

The empirical basis of the study consists of lexical units extracted by continuous sampling from
Toaxoswiil cnosaps pycckoeo szwvika (EXplanatory Dictionary of Russian Language) by S.I. Ozhegov
and N.Yu. Shvedova (Oxeros, IlIBemoa 1999) and Tonkossiii crosaps xHcu020 6eauUKOPYCCKO20
sazvica (Explanatory Dictionary of the Living Great Russian Language) by V.I. Dal' ([Tans 1981), as
well as from ®@paseonocuueckuii crnosaps pycckoco aumepamyproco szwvika (Phraseological
Dictionary of the Russian Literary Language) by A.l. Fyodorov (®&mopos 2008). The functioning of
the analyzed units across various text types is corroborated by examples drawn from the Russian
National Corpus. The ritual-symbolic and mythological strata of the concept under investigation are
described with reference to the ethnographic works of A.K. Baiburin (baitoypun 1993), and the
analysis of euphemistic nominations of the concept DEATH draws on Crosapv s6pemusmos
pycckozo szvika (Russian Language Euphemisms Dictionary) by E.P. Senichkina (Cennukuna 2012).

The present study employs frame analysis as its primary theoretical and methodological
framework. The foundational work of Marvin Minsky (1975) in artificial intelligence established the
computational concept of frames as data structures organized into slots and facets that represent
stereotyped situations (Minsky 1975: 212). Charles Fillmore (1982, 1985) subsequently transformed
this computational model into a comprehensive linguistic theory of meaning, establishing that “to
understand the meaning of a word requires a great deal of underlying knowledge” (Fillmore 1985:
374-375). Fillmore defines frames as organized sets of semantic roles, participants, and their
interrelations that characterize particular situations (Fillmore 1982: 115).

Within Russian cognitive linguistics, this framework was productively developed by
N.N. Boldyrev, who defines a frame as “‘a structured unit of knowledge in which certain components
and relationships between them are distinguished; a cognitive model that conveys knowledge and
opinions about a certain, frequently recurring situation” (bonmsipes 2004: 29). A.P. Chudinov views
a frame as a cognitive structure that organizes human knowledge about the world. Through their
interaction, frames give rise to a cognitive scenario that represents our understanding of how events
usually develop in a typical sequence (Uyaunos 2003: 71).

As it is previously mentioned, a frame is a data structure with slots and facets, where each slot
is a placeholder for information about a situation, and facets contain default values that can function
simultaneously on three levels (linguistic, grammatical, and conceptual) and are dynamically
activated in discourse. Moreover, frames as instruments of mental categorization through
metaphorical models, which continuously restructure reality and create new slots reflecting social
change. Overall, a frame is a dynamic cognitive system that organizes language, thought, and our
picture of the world (Minsky, Bosinsipe, UyauHoB).
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Applying this structural lens to the present study, the concept CMEPTbB under investigation is
examined here as both a cognitive and a cultural unit, following the two complementary approaches
to concept theory identified in contemporary cognitive linguistics (Ashurova, Galieva 2018: 57).
Within the cognitive approach, “concept” is considered a complex mental unit, a means of
representation of knowledge structures, a multifold cognitive structure, an operational unit of memory
(Kubryakova E.S., Demyankov V.Z., Boldryev N.N.). From the perspective of linguaculturology
“concept” is defined as a basic unit of culture? its core, a mental, cultural and nationally specific unit
characterized by an array of emotional, expressive and evaluative components (Stepanov Yu.S.,
Aryutunova N.D., Karasik V.I., Pimenova M.V.) (Ashurova, Galieva 2018: 57);

By applying the theory of frames and concepts to the analysis of lexical and phraseological
units, ritual-symbolic practices, and cultural meanings associated with the notion of death in the
Russian language, six slots constituting the frame structure of the concept DEATH have been
identified: VYmupanue (Death), Iloxoponw: (Funeral), [Iloecpebenue (Burial), Ilpasocrasue

(Orthodoxy), Hapoouwie nosepws (Folk beliefs), and Boiirna — konnexkmuenas namsmo (War).

SUB-SLOTS/
COMPONENTS KEY LEXICAL / PHRASEOLOGICAL UNITS

1. YMupanmue Process of dying; nPecmasumuCsi, NOYUMb, OMOUMU 8 MUp UHOL,
(Death) euphemistic and argotic omoams Bozy oyuty, ycuyme geunvim CHOM, Cblepamb

register 8 AUUK, NACMb CMEPMbIO XPAOPbIX
2. TloxopoHbI Participants, places, yconuwiuil, 6amiowKa, niakatbuuybl, N020Cm,
(Funeral) attributes, actions, NOMUHKU, NAnuxuoa, npuyumanus, Pooumenvckas

memorial days cybboma, Padonuya
3. Ilorpedenne Burial rites, from archaic omnesaHue, npeoanue 3emie, OpAMcKas Mo2una,
(Burial) to state-institutional HackbInaHue Kyp2ama, 60UHCKOe 3aX0pOHeHue
4. TIpaBociaBue Orthodox beliefs; rites; oyuia mpu OHsL 8 dome, COPOK OHell OVua
(Orthodoxy) theology of death cmpancmeyem, camoyouiiya e omnesaemcs,

coboposarue

5. HapoaHbie Folk-mythological 3AN0%4CHble NOKOUHUKU, 3AKDbLMb 3EPKANQ,
noBepbs (Folk concepts; ritual OCMAHOBUMb 4ACHL, OMKPHIMbG OKHO 07151 OYULL,
Beliefs) prohibitions Heb3s 300P0BAMbCSL Uepe3 Nopo2
6. Boiina (War) Wartime death; collective  noxoponxa, “Huxmo ne 3abvtm, nuumo ne 3a6u1mo”,

memory; heroic sacrifice Moecuna Heuszéecmnozo Condama, Beunwiil 02onb
Fig. 1. Frame Structure of the Concept DEATH in the Russian Linguistic World Picture

The slot Ymupanue (Death) denotes the process of life cessation and is lexically represented in
the Russian language by a wide variety of verbs and verbal expressions: npecmasumucs [to pass
away], nouums [to rest in peace], omotimu ¢ mup unoiu [to depart to the other world], omoamw Foey
oyuy [to give up one's soul to God], ynokoumscs [to find eternal rest], ycuymeo éeunvim cnom [to fall
into eternal sleep], yeacnyms [to fade away], ceiepams 6 suyux [lit. to play the box, slang for dying],
oams dyba [lit. to give an oak, slang for dying], npomsnyms noeu [lit. to stretch out one's legs, slang
for dying], npuxazame oonco xcums [lit. to order others to live long, ironic euphemism], nacmeo
cmepmoto xpabpuix [to fall the death of the brave]. The elevated literary-ecclesiastical register is
exemplified by the terms npecmasumuocs [to pass away], nouums [to rest in peace], omotmu ¢ mup
unot [to depart to the other world], omoamws Boey oywy [to give up one's soul to God]. This slot
engages the metaphorical model CMEPTH — OTO ITEPEXO/1 / YXO/1 (DEATH IS TRANSITION
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/ DEPARTURE): death is perceived not as a definitive endpoint, but as a transition from one
existential realm to another. The phraseological unit ycuyms seunvim cnom [to fall into eternal sleep]
encapsulates the metaphor CMEPTbH — DTO COH (DEATH IS A SLEEP), whereas the colloquial
and argotic expressions (cetepams ¢ syux [lit. to play the box], oams dy6a [lit. to give an oak],
npomsanyme noeu [lit. to stretch out one's legs]) are constructed around the metaphor CMEPTbD —
9TO 3ABEPIIEHME JIEUCTBUS (DEATH IS THE END OF THE ACT).

The slot IToxoponwst (Funeral) embodies the funeral rite as a socially and ritually organised
event and includes multiple sub-slots: yuacmuuxu (participants), mecma (places), ampuoymot
(attributes), oeitcmeua (actions) and nomunosenue — onu namamu (Commemoration — memorial
days).Within the sub-slot of yuacmmuuxu (participants), the following lexemes are identified:
yeomwuti [lit. the fallen-asleep; euphemism for the deceased], 6amwowxa [father; the Orthodox
priest] and naaxarvwuyer [professional female mourners / wailing women]. The lexeme yconwuii
(literally “one who has fallen asleep™) serves as a euphemistic term for death, used instead of the
neutral mépmewiti [deceased]; the lexeme 6amrmowra [father; the Orthodox priest] establishes the
priest's essential role as a mediator between the living and the deceased. The lexeme nraxanvuuyor
[professional female mourners], representing a ritual role, originates from pre-Christian ceremonial
traditions and reflects the profound folk-pagan foundation of the Orthodox burial rite, as extensively
documented by A. K. Baiburin (baiitoypun 1993: 93). The sub-slot mecma (places) comprise nozocm
[churchyard/cemetery], Beunwiti ocons [Eternal Flame], and Moeura Heuszsecmnoco Condama
[Tomb of the Unknown Soldier]. The existence of the latter two locations indicates the convergence
of Orthodox and Soviet-patriotic layers in the conceptualization of DEATH, supporting
Yu.S. Stepanov's argument that the systemic structure of culture and the three-layered architecture of
the concept give rise to evolutionary-semiotic series of cultural concepts (Cynaxosa 2017: 1). The
key ampuoymwr (attributes) of the funeral rite — gpomoepagpus na namsmuuxe [portrait on the
headstone / photograph on the gravestone], oepaoka [grave enclosure / burial plot fence], ckavetixa
u cmon y mocunst [bench and table at the graveside], mpaypras nenma ¢ naonucero [mourning ribbon
with inscription], zaoan [incense / frankincense] — similarly embody culturally specific significance:
the pomocpagus [portrait/photograph] on the gravestone extends the symbolic presence of the
deceased among the living, while the cxameiixa and cmon y moeunwst [bench and table at the
graveside] create a domestic spatial extension of the burial site. The sub-slot deiicmeus (actions)
includes nomunxu [memorial repast], nomunanronyio mpanesy [commemorative meal / memorial
table], oaune: [bliny / buckwheat pancakes], kymeoro | konuso [Kutya / koliva], cmaxan 600wt | 600ku
ons yconuteeo [a glass of water / vodka placed for the deceased], nanuxudy [memorial service /
requiem service], saynokoiinyio aumypeuro [requiem liturgy / liturgy for the repose of the soul],
npuuumanus [lamentations /keening], nowenue mpaypa [wearing mourning / observance of
mourning]. This sub-slot encompasses the ritual practices and ceremonial acts that transform
individual death into collective mourning through a syncretic blend of Orthodox and folk traditions.
Homunrxu [memorial repast] and nomunanrenas mpanesa [commemorative meal / memorial table]
constitute the memorial gathering and feast where the community assembly; 6aunwt [bliny /
buckwheat pancakes] and xymws | xoauso [kutya / koliva] serve as traditional funeral foods,
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distributed to commemorate the deceased-that ritualize the sharing of grief. ITanuxuoa [memorial
service / requiem service] and szaynokounas rumypeus [requiem liturgy / liturgy for the repose of the
soul] are prayer services for the repose of the soul. Ilpuuumanus [lamentations /keening] derive from
pre-Christian Slavic mourning traditions and give emotional voice to grief, while nowenue mpaypa
marks the bereaved as socially withdrawn from normal life for a prescribed period. The sub-slot
nomunosenue — onu namamu (commemoration — memorial days) encompasses the commemorative
days that follow the funeral. For example, nesesmuner [the ninth-day commemoration] and
copokosunwl [fortieth-day commemoration] mark critical spiritual transitions in Orthodox theology,
the soul is believed to undergo judgment, and prayers during these days are believed to aid its journey.
T'oooswuna cmepmu [death anniversary] perpetuates individual memory within the family cycle,
while Pooumensckas cy6boma [Parents' Saturday, collective commemoration of the deceased] and
Paoonuya [Radonitsa, the Orthodox feast of the dead] are collective Orthodox feast days when all
the deceased are commemorated together, merging individual loss into communal ritual practice.

The slot ITozpebenue: oopaont encodes the ritual-procedural dimension of death in Russian
linguistic culture. Omnesanue [requiem chanting] represents the central Orthodox rite — prayers sung
over the deceased — while zaounoe omnesanue [in absentia requiem service] extends this ritual to
cases where the body is absent, addressing the soul rather than the remains. Ilpedanue zemne
[committal to the earth] frames burial in Biblical terms, activating the conceptual metaphor CMEPTb
— 3TO BO3BPAILIEHUE (DEATH IS RETURN). bpamckas moeuna [mass fraternal grave] shifts
the scale from individual to collective, encoding solidarity in shared tragic fate, typically in wartime.
Hacwvinanue xypeana [raising of a burial mound] reaches into pre-Christian, archaic burial practice,
sounckoe 3axoponenue [official military burial] represents the modern institutionalized end of the
scale, where death receives state recognition and is framed as heroic sacrifice.

The slot ITpasocnasue (Orthodoxy) frames death in Russian culture as a spiritually managed
transition rather than a biological endpoint. Most conceptually rich here are the npasocnasnvie
eeposanusa (Orthodox beliefs): oywa mpu ons 6 oome [the soul remains in the house for three days]
and copok oneti oywa cmpancmeyem [the soul wanders for forty days] reveal a popular cosmology
where the soul lingers gradually — it does not leave instantly, reflecting pre-Christian traces absorbed
into Orthodox practice. Equally interesting is camoy6utiya ne omnesaemcs [a suicide is not given a
requiem service] — the denial of funeral rites to a suicide, which shows that in this culture death is
morally categorized: not every death grants access to ritual protection. Among the oopsaow (rituals),
coboposanue [the sacrament of holy unction] stands out as it belongs to the living, not the dead — it
is performed on the dying body as a last spiritual preparation, blurring the boundary between life and
death.

The slot Hapoonwie nosepva (Folk beliefs) encodes the folk-mythological layer of death in
Russian culture. The key mythological concept zanoorcnvie noxounuxu [lit. “pledged/trapped dead”]
—those who died “improperly” (through violence, accident, drowning, or before their appointed time)
— reveals that in folk belief death is cosmologically categorized: an untimely death creates a
dangerous, unresolved soul that cannot peacefully transfer to the other world. This concept refers to
the metaphor CMEPTb — 5TO INEPEHECEHUE (DEATH IS TRANSFORMATION), but if it is

[@ ® | 110




violated — a soul stuck mid-transfer becomes a threat to the living. The ritual prohibitions are equally
telling: saxpeimo 3eprana [to cover the mirrors] and ocmanosums uacer [to stop the clocks] both
suspend normal life — mirrors erase reflection (identity), clocks erase time, as if the living world must
pause at the moment of transfer. Omkpuims oxno ons dywu [to open a window for the soul] is perhaps
the most transparent embodiment of CMEPTb - 3TO IIEPEHECEHUE (DEATH IS
TRANSFORMATION): the soul needs a physical passage out, conceptualized as a departure through
space. He ceucmems 6 dome noxotinuxa [not to whistle in the house of the deceased] reflects the folk
belief that sound attracts spirits — the house remains a liminal zone between worlds. Most
conceptually interesting is uenvssn 30o0posamvcs uepes nopoe [one must not greet across the
threshold] — the threshold (ropoe [threshold, liminal boundary]) is a boundary between the living
and dead spaces, and crossing it verbally without crossing it physically is perceived as dangerous
contact with the other world.

The slot Boana (War) encodes how death in war is linguistically transformed into collective
cultural identity in Russian culture. IToxoponxa [lit. “death notice”; colloquial for official military
death notification] — the informal term for an official military death notification — is arguably the
most emotionally loaded lexeme in the entire DEATH frame: its diminutive suffix -xa does not soften
but intensifies, reflecting how deeply this word penetrated everyday wartime speech, becoming the
most feared object in any Soviet household. Expression « HukTo He 3a0bIT, HHYTO He 320b1T0» (NO
one is forgotten, nothing is forgotten) (O. Bergholz) transformed from a poetic expression into a
ritual-memorial cliché, organizing a collective memory of the war.

The study of the structure and content of the concept DEATH within the Russian linguistic
worldview leads to the following conclusions:

e The concept DEATH is one of the fundamental and universal categories of human
consciousness, possessing a complex frame structure in the Russian language. This structure
comprises six interconnected slots: Death, Funeral, Burial, Orthodoxy, Folk beliefs, and War.
Linguistic analysis demonstrates that the lexical and phraseological units forming these slots do not
merely objectify the biological fact of life cessation but also transmit profound religious, historical,
and mythological representations specific to the Russian linguistic picture of the world.

e Frame analysis confirms that in the Russian language, death is conceptualized not as an
absolute end, but as a sacred process that closely binds the world of the living and the world of the
departed through ritual, faith, and memory. The analysis established that the DEATH frame is built
upon several key metaphorical models that structure the perception of this phenomenon: DEATH IS
TRANSITION — DEPARTURE, DEATH IS A SLEEP, DEATH IS THE END OF THE ACT,
DEATH IS RETURN, DEATH IS TRANSFORMATION;

e The concept DEATH in Russian linguoculture emerges as a multidimensional construct
realized across three axiological dimensions. The religious-Orthodox dimension treats death as a
spiritual transition; the mythological (folk) dimension preserves archaic fears of “unclean” death and
necessitates ritual protection; and the historical-memorial dimension transforms death into an act of
heroic sacrifice and an element of national identity.
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verbs and expressions attributes . tici g actions
to pass away, to rest in peace, to portrait on the headstone / ) M d%%;ﬁer memorial repast, commemorative meal, memorial table,
depart to the other world, to give photograph on the gravestone, churchyard/cemetery, (or the Orthodox bliny / buckwheat pancakes, kutya / koliva, a glass of
up one's soul to God, to find grave enclosure / burial plot Eternal Flame, Tomb priest), female water / vodka placed for the deceased, civil funeral
eternal rest, to fall into eternal fence, bench and table at the of the Upldm‘own mourt,lers (or service, memorial service / requiem service, requiem
sleep, to fade away, lit. to play graveside, mourning ribbon Soldier; wailing women). liturgy / lirurgy_ for the repose of the soul, lamematipus‘/
the box, lit. to give an oak, lit. to with inscription, and incense / keening, wearing mourning / observance of mourning;
stretch out one's legs, lit. to order frankincense;
others to live long, to fall the o
death of the brave; the commemoration days COMmMENmoL ation days
the ninth-day
commemoration, fortieth-day
Funeral commemoration, death -
cause anniversary, Parents' symbols
e Saturday, Radonitsa; Eternal Flame, Tomb
. . Death of the nguowu
execution (Soviet | Soldier;
repressions), duel;
Burial the rites
requiem chanting, in
DEATH absentia requiem service,
committal to the earth,
mass fraternal grave,
raising of a burial mound,
memorial symbols War official military burial.
syml|
Eternal Flame, Tomb of the Orthodoxy ]
Unknown Soldier.
concepts
soul, afterlife, eternal
Folk beliefs memory, Kingdom of
Heaven, may he/she rest
/ l in peace, blessed memory.
ritual prohibitions . N
concents to cover mirrors in the . _Lg—Lll" zhltll()lo lcl?l _‘t'l‘j’;_‘:"’ T}ls 0 7011‘?10‘1?" Pel[l]:fsh
death notice, fell a hero’s death. house, to stop the clocks, Z oz rye borel (those O e e
R - ) to open a window for the who died an unnatural death - for three days, the soul
mass grave, “No one is forgotten, soul. not to whistle in the - “unclean” dead, dangerous rituals wanders for forty days, a
nothing is forgotten.” house of the deceased, to the living; a unique Bast holy unction, absolution of suicide is not granted a
not to greet across the Slavic category). . SleS. requiem service, requiem (funeral) service.
threshold. liturgy for the iepose of the
soul.

Fig. 2. Frame analysis of the concept death
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