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The metaphor of ‘death as sleep’ is a basic concept of ancient Egyptian
afterlife beliefs. The sleeping person, similarly to the deceased, was thought
to be staying in a dangerous liminal zone between life and death. In harmo-
ny with this, in some archaeological contexts the body of the deceased is po-
sitioned as if he or she was sleeping. In this vulnerable state, both the sleeper
and the deceased had to be magically protected against demons and other
malevolent forces lurking in the darkness of the night. In close connection
with this, two important pieces of furniture for sleep; i.e. the lion-headed
bed and the headrest played a key role in ancient Egyptian passage rites
during life as well as after death. This symbolic role of the bed and the head-
rest can be well observed in the variants of the scene of ‘the installation of
the bed’ appearing in the decoration programmes of Old and Middle King-
dom elite private tombs. The symbolism of this particular scene can be
linked to two additional passage rituals in which a lion-shaped bed plays an
equally central role: i.e., the myth of the royal birth and Osirian mortuary
rituals. The key figure of the latter; i.e. Osiris, whose rebirth after death was
described by some funerary texts as an awakening from sleep, provides the
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most important divine archetype of the deceased lying on the lion-headed
funerary bier. The study discusses a frequently appearing 21* Dynasty
scene depicting Osiris awakening from death. Among the first signs of his
rebirth/awakening from death were the loosening of the mummy bandages
and the lifting of the head from the lying position. The study mentions some
rare examples where these important stages of transformation after death are
represented in pictorial form.

Keywords: ancient Egypt, funerary beliefs, death, sleep, concepts, ico-
nography, Osiris

1. Death as sleep

According to ancient Egyptian belief, a person in sleep at night,
similarly to the sun-god and the dead, submerged in the primeval wa-
ters of Nun. Nun as a chaotic sphere outside the universe and the di-
vine world order, a passage between yesterday and today, was
thought to provide perpetual renewal for the gods, the dead and the
living [de Buck 1939, 712-13; Hellinckx 2001, 68]. Staying in this
liminal zone, however, was not without danger, due to the malicious
activity of harmful netherworldly demons and ghosts lurking there in
the darkness of the night [Szpakowska 2003, ///-116; Szpakowska
2010, 26, 33]. Demons were more powerful at night and each sleep
was considered as a temporary descent into the realm of the dead
[Pinch 1994, 107].

During sleep borders among the divine sphere, the realm of the
dead and the world of the living became permeable, and their dwellers
became mutually visible to each other [Szpakowska 2003, 7174-115].
For the sleeping person, however, transit between spheres was one-
way only. Exposed in a rather vulnerable state, lying powerless and
helpless against benevolent or malevolent beings in the liminal zone,
the sleeper was condemned to passivity.

The metaphor of ‘death as sleep’ is a basic and ever-present topos
in ancient Egyptian afterlife beliefs [de Buck 1939; Zandee 1960, 81—
85; Schlichting 1984; Assmann 2002, 366—369]. There were two cen-
tral divine figures whose myths of rebirth provided examples to this
metaphor. One of them was the sun god Re who was thought to pass
through the underworld at night, submerge in the Nun, only to be re-
born at dawn on the eastern horizon. The other was Osiris, who — af-
ter his death — was reanimated and ‘awakened’ through magical rites
performed by his divine circle.
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The following study explores some iconographic patterns and pic-
torial symbols depicting the dead as ‘sleeping’ and being reborn from
death as ‘awakening’.

1.1. Representations of the deceased as a sleeper

A predynastic terracotta statuette of the Rijksmuseum van Oud-
heden in Leiden' represents a sleeping naked human figure lying in a
flexed or fetal position on his right side in a boat (?), with both palms
on his face (Fig. 1)*. The piece comes from a burial in Middle Egypt,
probably from Asyut. It is not only the figure lying in a boat that
makes the representation unique, the shape of the boat is just as unu-
sual. The rounded ends of the prow and stern of the oval-shaped boat
model the head and hind of a frog. The body of the boat with the hu-
man figure lying in a foetal position, consequently, represents the in-
side of the body of a female frog.

Fig. 1. Model boat with a sleeping figure
(Leiden, RMO, inv. no. F 1962/12.1)

Stages of amphibian development were considered mysterious by
ancient Egyptians, the animal (as well as the frog-shaped or frog-
headed goddess Heqet) became therefore one of the symbols of di-
vine self-creation, rebirth and renewal®. Highly probably, the early

' Inv. no. F 1962/12.1 [Brunner-Traut 1975, 41-46; Seipel 1989, 43 (No. 8);
Raven 2010, 752—153; but. cf. Merriman 2011, 422; Vanhulle 2018, 308].

2 © Rijksmuseum van Oudheden, Leiden (after: https://bit.ly/3dIfJPn).

* Early Christian frog-shaped lamps retained this pagan symbolism, in
some cases supplemented with a Greek inscription ‘(I am the) resurrection’
(John 11:25) [Tacoby, Spiegelberg 1903, 215; Cooney 1976, 206; Dunand,
Zivie-Coche 2004, 336].
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frog-shaped model boat conveys the same rebirth symbolism in an
obviously funerary context, where the human figure lying in the boat
(i.e. in the womb of the goddess) represents death as sleep.

This surprisingly complex early Egyptian representation has al-
ready absorbed several later topoi related to death:

1. The deceased behaves after death like a living human being
(e.g., he sleeps).

2. The deceased is in a powerless and helpless state after death.

3. The deceased is reborn from the womb of a goddess.

4. The deceased travels to the afterlife in a boat®.

Circa 1500 years later, in the late Old Kingdom and First Interme-
diate Period tombs of the cemetery of Elephantine, the bodies found
by S. J. Seidlmayer were laid usually in a loosely contracted position
on their left side, with left arm stretched along the body, while the
right arm was often bent on the chest [Seidlmayer 2001, 224-226].
This positioning was most likely intended to display a special iconog-
raphy of the deceased, i.e. to model them as if they were sleeping in a
comfortable posture. This assumption seems to be confirmed by the
fact that the head was in all cases supported by a wooden headrest
(characteristically in burials of old male individuals) or by a mud
brick [Seidlmayer 2001, 227-230]. It is obvious here that according
to local afterlife concepts of the period a next life similar to the earth-
ly existence was expected after death. The same is indicated by the
fact that the headrests placed below the heads are often heavily worn
pieces which were previously used during life> and made available
for the tomb owner also in a new dimension after death. Accordingly,
the body resting in the tomb is supposed to be in a sleeping position —
thus the body of the deceased itself becomes the image of the sleeping
person.

4 Later variants of this statuette type represent the deceased as a mummy
(or inside a mummy-shaped coffin) transported in a boat. A similar model
funerary boat from the Roman period, for example, has the shape of a duck,
with a mummy placed in the hollow on the body of the bird: University of
Swansea, inv. no. W 925 [Brunner-Traut 1975, 46—49].

> Among other pieces of burial equipment of similar origin [Seidlmayer
2001, 232-233].
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1.2. The passage symbolism of the bed
1.2.1. The ritual of ‘the installation of the bed’

In the context of the above, it is not surprising that the place of
sleeping; i.e. the bed also had an important role in passage and rebirth
symbolism. A not frequently recurring scene of Old Kingdom tomb
walls depicts wardrobe officials preparing the bed for the tomb owner.
The scene is usually labelled as wdt 3¢t (‘the installation of the bed”).
In the centre of the representation is a (usually) lion-legged bed under
a baldachin. Two or three persons prepare the bed: one of them
smooths the matress or lays a sheet on it, while another figure places
a headrest on the head end of the bed [Vasiljevi¢c 1995, 97-108;
Abb. 20-26; Altenmiiller 1997, 2-3].

The wdt 3¢t scenes usually occur on tomb chapel walls close to a
door or passage, or, moreover, in some versions a door is even repre-
sented in the scene [ Vasiljevi¢ 1995, 107]. In some cases the door (or
the entire scene) is framed by an upper hkr-frieze (Fig. 2)® [Moussa,
Junge 1975, pl. 2]; i.e. a motif that is an obvious reference to the place
of embalming in ancient Egyptian funerary iconography’. Sometimes

| 1 .' > ai) VY KA
Fig. 2. A version of the scene of ‘the installation of the bed’

¢ Saqqara, end of Fifth Dynasty.
" Later, in the New Kingdom, the representations of the netherworldly
gates or the judgement hall are also decorated with the same upper frieze.
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the frieze is more complex in composition, combining additional mo-
tifs (e.g., palace facade motif, djed columns, stylized pair of papyrus
plants), that are, in turn, characteristic decorative elements of false
doors represented on contemporary tomb walls or coffin sides. The
door with a characteristic upper hkr-frieze therefore places the scene,
which at first sight represents an activity of daily routine, in a funerary
context and associates it with the events that take place after death,
e.g. in the judgment hall of Osiris.

The pronounced passage/door symbolism along with the inclusion
of characteristic friezes of false doors (i.e. focal points of the commu-
nication between the dead and the living) suggests that the repre-
sented events may be in connection with a funerary ritual which was
believed to provide a smooth passage to the afterlife and transition to
rebirth.

These symbolic associations are more strong and obvious in some
atypical versions of the scene of ‘the installation of the bed” where
the deceased is also represented on the bed®, or in an exceptional ver-
sion where the events take place in the cabin of a ship proceeding to
the ‘Beautiful West™. In the latter case the passage from this world to
the Beyond takes place during a ritual voyage.

In the decoration programmes of some tombs, the scene of ‘the in-
stallation of the bed’ seems to be strongly linked with other scenes rep-
resenting musicians (e.g., harpists), dancers and players of board games
(e.g., the senet game). These figures are the participants of a ritual
celebration associated with Hathor, in the course of which the gates be-
tween the realm of the dead and the world of the living were believed
to be opened to allow communication between the two spheres [Alten-
miiller 1978; Fitzenreiter 2001a, 43/—436; Fitzenreiter 2001b, 75-78,
81-83; Liptay 2014, 68—71]. The moments of passage are represented
as an ‘alternate reality’ when the dead and the living — although well
separated — are equally present in the same space and time.

8 E.g. in the Theban tomb of Djari (Eleventh Dynasty) where the usual ser-
vant figures of the scene of ‘the installation of the bed’ are also present around
the mummy lying on the bed [Galan 1994, pl. LX; Vasiljevi¢ 2001, 354-355].

° See in the tomb of Mereruka in Saqqara (early Sixth Dynasty) [Duell
1938, 1, pl. 141; Altenmiiller 1996a, /5]. See also a version of the scene in
the tomb of vizier Mehu (Saqqara, early Sixth Dynasty) where the deceased
himself is lying on the bed [Altenmiiller 1997, 2].
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Consequently, the scene of ‘the installation of the bed’ seems to
share a common symbolism with the feast of Hathor; i.e. with the
opening (and passage) of the borders between the living and the dead.
Furthermore, it cannot be exluded that a ritual of ‘the installation of
the bed’ itself was considered as part of these rites.

1.2.2. ‘The bed’ as a focal point of the passage rituals of rebirth

The symbolism of the scene of ‘the installation of the bed’ ap-
pearing in the decoration programmes of elite private tombs can be
linked to three, in many respects interconnected passage rituals in
which bed symbolism plays a central role [Vasiljevi¢ 2001, 356].

The first is the above discussed Old Kingdom Hathoric festival, in
the course of which the borders between the living and the dead could
temporarily be crossed and, according to beliefs, communication be-
tween the two spheres became possible.

According to Henry G. Fischer, beds used during life were also
used as funerary bier as early as the Old Kingdom. From the Sixth
Dynasty onwards, the head ends of these beds were carved in the
shape of lion heads [Fischer 1975, 768]. It is obvious that their every-
day use and ritual role merged with each other already at this time.
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Fig. 3. The lion-headed bed in the myth of royal b1rth
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There are two additional ritual events where lion-headed and lion-
legged beds seem to play a key role. The one of them is the myth of
royal birth. Although representations of the myth of royal birth first
appeared in the temples of Hatshepsut at Deir el-Bahri and of Amen-
hotep III at Luxor, the idea might be of an earlier origin [Brunner
1964, 187; Altenmiiller 2013]. Here again, the focal point of the
scenes is the lion-headed bed' (Fig. 3) [Brunner 1964, Taf. 12]; i.e. a
symbolic place of a series of passage rites including the conception
and birth of the royal child and his reception into the divine sphere
[Altenmiiller 1996a, 3; Altenmiiller 1996b]. The rites were not only
intended to prove the new ruler’s legitimacy to the throne, but they
were also believed to ensure his rebirth after death. Consequently,
bed symbolism appearing in a royal cultic context expresses a similar
symbolism as scenes of ‘the installation of the bed’ in a private fu-
nerary context''.

The same lion-headed funerary bier likewise plays a key role in
Osirian funerary rites as a ritual place where the god is reborn from
death through the rites of mummification and burial [Altenmiiller
1996a, 8; Hellinckx 2001, 90]". H. Beinlich attempted to reconstruct
the ritual roles of the three (hippopotamus-, lion- and cow-headed)
funerary biers found in the antechamber of the tomb of Tutankhamun
[Beinlich 2006, 29-31]. He suggested that the three beds were intend-
ed to symbolize three different aspects of the mother goddess who
was believed to give birth to the ruler; i.e. each of them represents
various phases of passage rituals. The hippopotamus-shaped aspect of
the goddess receives him into her body, her lion-shaped aspect pro-
tects him during gestation, and finally, the cow-shaped aspect gives
(re)birth to the king after death. Accordingly, the lion-headed funerary

10 For various interpretations of the myth of royal birth, see: [Frandsen
1997, 84-93; Assmann 2010, 8§§—94].

'See: [Altenmiiller 1996a, 1996b and 1997].

2 For iconographic similarities between the interiors represented in Old
Kingdom versions of the scene of ‘the installation of the bed’ and those of
later scenes with the mummy lying on the funerary bier, see: [Altenmiiller
1997, 4]. These similarities seem to suggest that the two (imaginary) places
basically share the same symbolism. Consequently, it cannot be excluded
that the Old Kingdom scene type was one of the precursors of the later pic-
torial topos of the mummy lying on the lion-shaped funerary bier.
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bier seems to have had a pivotal role during the intermediate stage of
the passage rite (vite de marge), when the deceased ruler was prepar-
ing for rebirth in the womb of the protective goddess. And it is exact-
ly the same period that the deceased was believed to spend in a
sleeping state.

Consequently, the bed, though at first glance seemingly everyday
object, through the use of various symbols and iconographical motifs
was placed in a ritual context as a focal point of the series of ritual
events. As a part of burial equipment, however, at the same time it
functions in a funerary context too, ensuring rebirth for the deceased
in the afterlife through the use of the same symbols and motifs.

From this point of view, as the representations of lion-headed and
lion-legged funerary biers in the above mentioned contexts clearly
show, the sleeping state of the deceased and the metaphor of the
‘awakening from sleep’ (i.e. rebirth from death) must have been asso-
ciated to the lion-shaped aspect of the mother goddess (e.g. Hathor)
ensuring rebirth. On the other hand, the lion-shaped bed at the same
time is a clear symbolic reference to the divine hieros gamos that
takes place on an iconographically very similar bed, and, as a conse-
quence, to Horus, the posthumus child of Osiris and Isis with whom
the deceased intended to be identified [Altenmiiller 1996a, /6; Alten-
miller 1997, 6-7].

1.3. The passage symbolism of the headrest

As it was mentioned above, one of the standard motifs of the scene
of ‘the installation of the bed’ is a figure who places a headrest on the
head end of the bed (see 1.2.1). Headrests (wrs) were used in daily
life in ancient Egypt in order to support the neck of the sleeping per-
son lying on his or her side. On the other hand, headrests were part of
the burial equipment from the Third Dynasty onwards [Konrad 2007].
Headrests found in tombs are often heavily worn, obviously suggest-
ing that — similarly to beds — objects of daily use were often trans-
ferred to a funerary context.

The ancient Egyptian concept according to which the deceased
spends the period between his death and rebirth in a sleep-like liminal
state highlights the passivity, unconsciousness and vulnerability of
his condition [Seidlmayer 2001, 229; Hellincx 2001, 92], when he
was in need of magical protection against dangers in the afterlife. The
headrest was one of the apotropaic objects ensuring rebirth after
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Fig. 5. Tutankhamun’s headrest with the representations of Bes
(Cairo, Egyptian Museum, J.E. 62023)
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death, as attested e.g. by Chapter 166 of the Book of the Dead that de-
scribes the rebirth of the deceased as awakening from sleep. Indeed, a
clear sign of the awakening from sleep is the rising of the head which
is ab ovo guaranteed by the use of the headrest. The decorations of
some headrests make it obvious that the head of the deceased placed
on them was thought to be identified with the sun-god emerging from
Nun, defeating his enemies and rising to the eastern horizon [de Buck
1939, 6—14; Dasen 1993, 75—76; Hellincx 2001; Perraud 2002; Kon-
rad 2007; Szpakowska 2010, 35—37]; i.e. in this context the headrest
symbolizes the liminal scene of the eastern horizon [Fischer 1980,
Nos. 4 and 13; Hellincx 2001, 77—-80]. Other headrests — similarly to
beds — are decorated with the figures of apotropaic deities (e.g. Bes or
Taweret) who were believed to provide magical protection in liminal
states/during dangerous passages, such as birth, disease, sleep/drea-
ming" or death (Fig. 4", Fig. 5 [Carter 1933, pl. XXXVIA]).

2. Awakening from death
2.1. Rs-wd3 — ‘He who awakened complete’

During the intermediate phase of the passage rite (rite de marge),
the most important divine archetype or mythical pattern of the de-
ceased lying on the funerary bier was Osiris. When the embalming
and wrapping were completed, the mummified body of the divinity
laid on the funerary bier until dawn had to be magically protected. In
that vulnerable state the rite of the nightly vigil over his body was
thought to provide sufficient magical protection around him [Ass-
mann 2001, 349-358; Lucarelli 2012; Roberson 2013]". According

13 Dreaming or seeing a dream (m33 rswt) too was considered by ancient
Egyptians as a dangerous liminal state when the soul of the sleeper was tem-
porarily staying between life and death [Vernus 1986; Szpakowska 2010, 21,
23]. Nightmares symbolizing chaos and evil were believed to be sent by de-
mons who had to be kept away by magic spells that often invoked the same
helpers (e.g. the fire of the Solar Eye/protective cobra goddess) who were
believed to protect the sun-god against his cosmic enemies [Szpakowska
2010, 27-22, 33].

14 © Trustees of Brithish Museum.

15 For the divine guards around the mummified body of Osiris, see: [Zan-
dee 1960, 204; Willems 1988, 240; Willems 1996, 308-309; Liptay 2011,
153].
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to textual sources, one of the most effective weapons against malevo-
lent forces threatening the god in the darkness was fire; i.e. torchlight
held by the divine guards of the nightly hours'. It is worth to add that
a similar magical fire was believed to banish netherworldly and de-
monic figures during nightmares'’.

The first rays of the sun at dawn penetrating into the embalming
place marked the end of the nightly vigil when the torches were ritually
extinguished. The following phase of the passage was the awakening
from sleep or rebirth from death [Bommas 2007]'®. After awakening
(rs), the transformation of the god lying on the funerary bier is
marked by the loosening of the mummy bandages (thus providing an
ability to move in the afterlife), and his rise from lying position®.
This transformation is expressed by the divine aspect Rs-wd3 (‘He
who awakened complete’) [Van de Walle 1972], a qualitative change
that at the same time implies the success of the previously performed
rite of the nightly vigil.

Mummy bandages were thought to be only an intermediate gar-
ment protecting the deceased that was taken off in the moment of re-
birth in order to allow the deceased to move freely in the afterlife
[Zandee 1960, 78—81; Hornung 1983; Kurth 1990, 53; Grallert 1996,
152-153; Rummel 2006, 395, n. 69]. The same dichotomy between
the image of the wrapped mummy and the unwrapped and trans-
formed state of the deceased (i.e. coffin lids representing the deceased
as a living person in a ‘daily life’ dress) is reflected by mummiform
coffin lids from the New Kingdom onwards. On the other hand, the

16 This torches were tought to have magic power and were identified with
the fire of the cobra-shaped goddess of the Solar Eye destroying the enemies
of the sungod [Willems 1988, /44, 159; Willems 1996, 205; Liptay 2002,
29-30].

'7See n. 13.

'8 In the burial rites the key figure is the son of Osiris, Horus (or the sem
priest identified with him). He goes into a death-like ritual sleep, in the
course of which he identifies with the funerary god wrapped in mummy ban-
dages whom he is supposed to wake up at the end of the ritual [Vernus 1986,
746; Altenmiiller 2009, 10—12; Altenmiiller 2013]. For the role of the divine
conductor of the ritual, see also [Willems 1997, 360-364; 367—368].

19 This key episode of the rituals is already highlighted in the earliest fu-
nerary texts, e.g., “Wake up! Rise up! Raise your head!” (Pyr. 735).
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removal of the mummy bandages signifies that the deceased who in
his earlier liminal state existed between worlds and outside commu-
nities, in post-liminal state becomes an identifiable member of his
new (divine) community.

T X R P Ky R
AN a'o'v‘o.o’t'i, ,...f’ ,.,"'¢.|.0.|
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Fig. 6. Osiris awakening from death in a funerary papyrus

The scene representing Osiris as just rising from his funerary bier
and starting to move his limbs first appeared in the temple of Seti I at
Abydos [Roberson 2013]. It was adopted by the decoration pro-
grammes of several New Kingdom royal tombs, and later by Third

100 L gt T -

Fig. 7. Osiris awakening from death in the tomb of Ramesses VI

The Oriental Studies, 2020, Ne 85 15



E. Liptay

Intermediate Period coffins and funerary papyri (Fig. 6)*° [Niwinski
1989, fig. 37]. On some variants a large-sized rs (‘to awaken’) symbol
is placed above the figure of Osiris rising from the funerary bier, si-
multaneously referring to his awakening state and his new divine
quality (Rs-wd3) (Fig. 7)*' [Piankoff 1964, 438, fig. 142].

However, the Rs-wd3 aspect — as the first moment and first visible
sign of rebirth — is still an intermediary phase. The god in transforma-
tion already possesses all his divine abilities, but the final stage of his
transformation is when he is finally seated upon his throne as the ruler
of the realm of the dead. In this regenerated and triumphant state
Osiris is usually called Wenennefer (Wnn-nfr; ‘He who remains per-
fect’).

2.2. Representations of the deceased as awakening from sleep

Representations of figures lying on funerary biers occurring in pri-
vate tombs generally depict Osiris, as a divine pattern of rebirth after
death. It occurs only exceptionally that the represented figure can be
identified — instead of Osiris — with the deceased himself or herself.

Among Old Kingdom versions of ‘the installation of the bed’
(1.2.1.), there are some rare and unusual occasions, where the de-
ceased is represented on the bed. For instance, the motif appears in
the Sixth Dynasty tombs of Mereruka (Saqqara) and Pepi (Meir)
where the tomb owner is depicted as sitting on the bed (prepared by
his servants earlier) in the company of his wife who plays the harp
for him [Duell 1938, I, p/. 92-95; Blackman and Apted 1953, pl. 45—
46; Vasiljevi¢ 1996, 90; Altenmiiller 1996a, 5; Altenmiiller 1997, 4].
In these exceptional cases both their position (i.e. relaxing on the bed)
and the role of the harp are intended to symbolize awakening/rebirth
after death?.

Additionally, a similarly unusal scene can be found in the Theban
tomb of Djari (Eleventh Dynasty) where a special version of ‘the in-
stallation of the bed’ represents the mummified deceased lying on the
top of his rectangular-shaped coffin (instead of the lion-shaped fu-
nerary bier), while a funerary rite is being performed with an incense
burner at his head. The head of the mummy is slightly raised, however

20 Cairo, Egyptian Museum, S.R.VII.10240.
2! The tomb of Ramesses V1.
22 For the rebirth symbolism of the harp, see 1.2.1.
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without a headrest or any other support below it [Galan 1994, pl. LX;
Vasiljevi¢ 2001, 354—-355]. Very probably all these unusual icono-
graphic details are intentionally used here to express the awakened
state of the transfigured deceased.

Similarly interesting and unusual versions of the same motif are
also known from Graeco-Roman period funerary iconography. In a
scene on the head end of the wooden coffin of Phaminis (a child from
the Soter family) the rays of the winged sun disc reach the mummi-
fied body lying below. However, in an unusual way, the head of
Phaminis is not covered by a mummy mask or wig, but depicted with
short hair he presumably had during life. Similarly to the Middle
Kingdom representation of Djari, the head is slightly raised, with layers
of unwrapped bandages below it [Germer, Kischkewitz and Liining
2009, 60, Abb. 691.

Presumably the same idea is expressed in the case of an unwrapped
mummy from the early Roman era, preserved at the Egyptian Collec-
tion of the Museum of Fine Arts Budapest (inv. no. 51.2079) the eye
sockets of which are inlaid with artificial (black and white) stone eyes,
and the right eyelid is still supported by a tiny stick to keep the eye
open*. Similar techniques are known already from the Twenty-first
Dynasty to make the face more lifelike and to give the impression
that the person was alive [Gray 1971; Taylor 2010, 44]. In this case it
is the mummified body that displays the iconography of the trans-
figured deceased awaken from death, thus becoming the eternal living
image of itself*.
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€. Jlinmau
CMEPTbD SIK COH I MPOBY/I’KEHHS BIJI CMEPTI
Y TABHBOETUIETCHKIN IKOHOT PA®IT

Meradopa “cMepTh K COH” — IoJIOBHA KOHIICMIIiS CTapOJaBHIX €rHIIeT-
ChKHX BipyBaHb y 3arpoOHe >KUTTs. BBaxkanocs, 1o cruisiua JIFOAMHA, SIK 1
MOKIHMH, TIepeOyBae B HeOe3MeuHii JTIMiHAIBHIM 30HI MK KHUTTAM 1 cMep-
TIO. BiIMOBIAHO 10 1[OTO, B JCSKUX apXEOJOTTYHMX KOHTEKCTax Tijo TO-
MEpJIOTO PO3TAIIOBYETHCS TaK, HIOW BiH CIIUTH. Y IIOMY BPa3JINBOMY CTaHi i
CIUITYOTO, 1 TOMEPIIOro HEOoOXiAHO OyJI0 MaridHO 3aXHCTUTH BiJ IEMOHIB i
THIINX 37X CHJI, SIKI TIEPEXOBYIOTHCS B TEMpsIBI HOUl. Y TICHOMY 3B’S3KY 3
[IUM, BOXJIMBI JIBa MPEIMETH MEOJIIB [T CHY, TOOTO JIIXKKO 3 TOJIOBOIO JieBa
Ta MIATOJIBHHUK, SIKI TPAJM KIIOYOBY POJIb y JABHBOEIHIIETCHKUX 00psiiax
Tepexoy 5K 3a JKUTTA, Tak 1 micis cmepti. L{g cuMBomigHa poine JTikKa Ta
iATOMIBHUKA JOOpE MPOCTEKYETHCS Y BapiaHTaX CIICHH ‘YCTaHOBKH JIoXkKa™,
o GirypyrTh B 00pa3oTBOpIOMy O(QOPMIICHHI SNITHUX MPHUBATHHUX TPOO-
nunps Craporo i Cepexnboro napcrsa. CHMBOII3M Li€] KOHKPETHOI CLEHU
Moke OyTH MOB’si3aHHH 13 IBOMa JIOATKOBUMH PUTYaJlaMH MEPEXO/Ly, B SIKUX
JIDKKO B pOPMI JieBa Tpa€ OJHAKOBO IICHTPAIbHY POJIb: Mi()OM PO IAPCHKE
HapOUKEHHS Ta pUTyalaMu ocipiuHux mictepiid. Kimowosa dirypa ocranHix,
a came Ocipic, une BigpomKeHHS MICIs cMepTi OylI0 OMMCaHe B ACSIKHUX IO-
XOBAJIBHHUX TEKCTaX SK MPOOYMKCHHS BiJ CHY, sBIs€ 000K HaWOULIBII
BaXKJIMBUH OO)KECTBEHHHUH apXeTHIl MOKIMHOTO, 1110 JIEKUTh Ha ITOXOBAJIb-
HOMY JIOXI 3 TOJIOBOIO JieBa. Y JOCHI/DKEHHI PO3NIISAAETHCS TIOIUPEHA CIie-
Ha XXI muHacrii, sika 300paxkye Ocipica, 1o npoOymKYEThCS BiJ CMEPTI.
Cepen mepmmx O3HaK HOTO BiAPOMKeHHS / MPOOYIHKEHHS BiJ cMepTi Oymu
ocnalieHHs OMHTIB MyMii Ta TTi i OM TOIIOBH 3 MOJIOKEHHS JIeKaIr. Y TOCIHi-
JUKEHHI 3allydeHi JesKi PiAKICHI MPUKIAaIH, KOJH Il BOKIUBI €TAallH TPaHC-
(dopmanii micist cMepTi peacTaBieHi y rpadiuHii popmi.

KuarouoBi ciioBa: craponaBHiii €THICT, TIOXOBaJIbHI YSIBICHHS, CMEPTh,
COH, KoHIIemn1lii, ikonorpadis, Ocipic
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E. Jlunmaii
CMEPTH KAK COH U IPOBYXJIEHUE OT CMEPTH
B IPEBHEETMIIETCKOM UKOHOT PA®UH

Mertadopa “cMepTh Kak COH” — OCHOBHAsI KOHIICTIIIUS PEBHUX €THITCT-
CKUX BEpOBAaHMH B 3arpoOHYIO >kKM3Hb. CUHTAIOCH, YTO CIIALINHA YeIOBeK,
KaK ¥ TIOKOMHBIN, HAXOJUTCA B ONACHOM JIMMUHAIBHOM 30HE MEXKy )KH3HbBIO
U CMEPThIO. B cooTBeTcTBHHM C 3THUM B HEKOTOPBIX apXCOJIOTHUCCKUX KOH-
TEKCTaX TEJNO yMEpIIEro pacriojlaraetcsi Tak, kKak OyATo OoH chut. B stom
YSA3BHMOM COCTOSIHMH U CIISIILETO, M yMEpIIEro HeoOXoMuMo ObUIO Maruye-
CKH 3alIUTUTh OT JICMOHOB U JAPYTHX 3IIbIX CHJI, CKPBIBAIOIINXCS B TEMHOTE
HOuM. B TecHOI cBs3M ¢ ATHM, BaKHBI J[Ba TIpeaIMeTa MEeOCITH I CHA, TO
€CTh KPOBAaTh C TOJOBOM JIbBA M MOATOJIOBHUK, KOTOPBIC HIPATH KIFOUCBYIO
pOTBH B IPEBHUX ETHIIETCKUX 0OpsAIax Mepexoaa, Kak MpH KU3HU, TaK U I10-
clle cMepTH. JTa CHMBOIHWYECKAst POIb KPOBAaTH M TOATOIOBHHKA XOPOIIO
MIPOCIIEKUBACTCSA B BAPHAHTAX CIICHBI “‘yCTAHOBKH JIOXKa™, (PUTYPHPYIOLTIX
B M300pa3uTeabHOM O(GOPMIICHUH SIUTHBIX YacTHBIX TpoOHMI CTaporo u
Cpennero mapctBa. CUMBOIH3M 3TOH KOHKPETHON CLIEHBI MOXKET OBITH CBSI-
3aH C ABYMs JONOJJHUTEIBHBIMU pUTYyaJIaMU IEPEX0aa, B KOTOPbIX KPOBATh B
(opMe N1bBa UIpaeT OIMHAKOBO IIEHTPAILHYIO POJIb: MU(POM O IIAPCKOM POXK-
JICHUHM M pUTyalaMH OCHUpHUecKHX mucrepuid. Kiroueast ¢urypa mocnen-
HUX, a UMeHHO OcHpHC, UYbe BO3POXKICHUE TIOCIIE CMEPTH OBLIO ONUCAHO B
HEKOTOPBIX TOrpeOaIbHBIX TEKCTaX KaK MPOOYKICHHUE OT CHA, IPEACTABIISICT
coOoli Hamboee BaXKHBIN 00KECTBEHHBIN apXETHUI MOKOWHOTO, JIKAIIETO
Ha Tiorpe0aIbHOM JIOKE C TOJIOBOM JIbBA. B mcciejoBaHNH paccMaTprBaeTcst
pactpoctpaneHHas cieHa XXI muHacTim, Kotopas mzobOpaxkaer Ocupuca,
mpoOykaaromerocs oT cMepTH. Cpean MepBBIX MPU3HAKOB €T0 BO3POXKIE-
HUS / IPOOYKACHUS OT CMEPTH OBLIH OCIa0lieHHe OMHTOB MyMHH U MOIBEM
TOJIOBBI M3 TTOJIOKEHUS Jieka. B mcceroBaHuy MPUBICYCHBI HEKOTOPEIE PE-
KHe TIPUMEpBI, KOTJa 3TH BaKHBIE ATalbl TpaHC(HOPMAIMU MOCIE CMEpPTH
NpEeACTaBJICHbI B rpaduueckoii hopme.

KiroueBbie ciaoBa: npesHuil Erumet, morpebanbHble HpeACTaBICHUS,
CMepTh, COH, KOHIIETIINH, HKoHOTpadusi, Ocupuc
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