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Linguistics

Comparison of Optative Endings in Manchu and Mongolian
in the 18" century - Based on Cheonghak saseo (7% /U#) and
Monghak samseo (55 — &)’

T.Otgontuul?, Ju Suhyeon®
(National University of Mongolia)

Summary: The optative endings in Manchu and Mongolian have comparatively studied
in accordance with the textbooks Cheonghak saseo (7#%5: VU &) and Monghak samseo (5% %5
=3#) of the 18" century which are kept in Korea and analyzed the use of optative endings in
quotations and negative statements. The two languages were similar in the quotation verbs
like ‘se-’ and ‘ge-/keme-> which were made to simply quote and express the intention of
the subject. Furthermore, the negation words ‘ume’ and biiii, bitegei’ were also similar in
negative sentences. However, this study was only limited to the use of optative endings;
further comparative studies in the use of tenses of Manchu and Mongolian in the 18" century
need to be carried out.

Key words: Optative ending, negative sentence, Manchu, Mongolian.

Introduction

This study aims to compare the optative endings of Manchu and Mongolian
in the 18" century based on the Manchu textbooks Cheonghak saseo (7% JU&)*
Cheong-eo nogeoldae (i i & 2. K), Samyeok chonghae (= #£4&f#), Soaron (/)N i,
#)®, P alsea (/\ 5% 7t.)° and the Mongolian textbooks Monghak samseo (5% — &)
/Mongo nogeoldae (545 & 2.K), Cheophae mongo (FEfESE5E), Mongoyuhe (5%
Jif#%)/ and analyze the use of optative endings in quotations and negative statements.
Other than Mongoyuhe (5¢EJfiF), which is in a form of a dictionary, both
Cheonghak saseo ({fi54PU) and Monghak samseo (525 — %) have the meanings
and pronunciation after every sentence in Manchu and in Mongolian respectively,
which makes both significant documents in the study of 18" century Korean.

Cheong-eo nogeoldae (i q 7. K) and Mongo nogeoldae (53 &7 K) are
textbooks that consist of conversations, whereas Samyeokchonghae (—###4f#) is a
translation of Samgugji (—[%;£)’. On a different note, Cheophae mongo (Ff# 5¢ 5
consists mainly of conversations, letters and encouragement of further learning. Both

' This paper has been written under the project “Language and Culture Relation in Southern Asia:
Studies on various versions of nogeoldae /lao gida/ in Korean, Mongolian. Manchu and Chinese”
grant by Scientific and Technological Fund of Mongolia 2018/41.
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Soaron (/)» i) and P alsea (/\j3% 1)) consist of conversations. This means that the
textbooks that this study concerns itself with shows both colloquial and literary use
of language as well as using various colloquialism expressing wish, hope, suggestion,
command, apprehension, etc. Hence, this study will use the textbooks mentioned
above to compare the use of optative endings of Manchu and Mongolian in the 18"
century and analyze their respective uses in quotations and negative sentences in
order to identify the similarities and differences of both languages.

The following are preceding studies concerned with optative. In terms of Manchu,
most of the studies only suggested the use and meaning of optative ending. Mollendorft
(1892) explained the use of ‘@ (imperative), -ki (subjunctive), -kini (optative), -cina
(concessive)’ using example sentences, as well as identifying that ‘-cina’ and ‘-kini’
can both form imperatives or causatives, also using example sentences. Park Eun-
yong (1973) divided the ending into ‘@, -cina, -ki, -kini, -rahi, -rao/reo/roo’, in order
to explain their meanings through example sentences. Baek Eung-jin (2012) divided
these into ‘@ (imperative), -cina (optative), -ki (propositive), -kini (causative), -rahi
(apprehensive), -reo (precative)’ identify each of their meanings and uses through
example sentences. Yeon gyu-dong (2012) proceeded with the analysis on ‘-ki,
-kini, -cina’, approaches based on person and its use with the verb ‘se-’ and other
approaches from various perspectives.

For the studies of the optative in Mongolian, N.Poppe (2006) divided these into
‘g (imperative), -ytun/-gtiin (benedictive), -yarai/-gerei (prescriptive), -tuyai/-tiigei
(imperative of the third person), -suyai/-siigei (voluntative), -y-a/-y-e (voluntative),
-yasai/-gese] (optative), -yujai/-giijei (dubitative)’ and explained these using example
sentences. Lee Ki-mun (1964) also divided them into ‘-ytun/-gtiin (benedictive),
-yarai/-gerei (prescriptive), -y-a/-y-e (voluntative), -suyai/-stigei (optative), -tuyai/-
tiigei (concessive), -yujai/-giijei (dubitataive)’ and then presented the ending according
to Mongo nogeoldae (5¢5fi £ 7. °K), then explaining each of these. Choi Ki-ho (1985)
analyzed Mongo nogeoldae (5¢ifi-&7.K) from the morphological perspective
and defined optative ending as ‘e (imperative), -ytun/-gtiin (benedictive), -yarai/-
gerei (prescriptive), -y-a/-y-e, -suyai/-siigei (voluntative), -yasaj/-gesei (optative),
-tuyai/-tiigei (concessive), -yujai/-giijei (dubitative)’. This study also explained their
meanings in detail as well as mentioning the persons of the subject. Lee Sung-gyu
(1999) divided the final ending into imperative-optative ending which expresses
persons and tense ending which expresses tense. Here, the ending used according to
first, second and third persons were divided like the following: first person - -y-a/-y-e,
-suyai/-stigei (-su/-sii); second person - @, -ytun/-gtiin (-ytui/-gtiii, -tun/-tiin), -yasai/-
gesei (-sai/-sei), -yarai/-gerei (-rai/-rei); and third person - -tuyai/-tiigei, -yujin/-giijin

(-ujin/-jin). Their uses in Monghak samseo (5¢5* — &) was then analyzed.

Now let's look at the status of comparative studies. The following are studies
that dealt with Mongolian, Manchu and Korean: T.Otgontuul (2009)’s ‘Comparative
study on case ending of Korean, Mongolian and Manchu’; Choi Dong-gwon (1999,
2006, 2009)’s ‘Comparison study of intention sentences in Korean, Mongolian and



Linguistics

Manchu’, ‘Comparison study on quotations’; and ‘Comparison study on substitutes’.
Choi Ki-ho (1985) has conducted a comparison study of Mongolian and Korean in
the 18" century based on Mongo nogeoldae (55 2.K) from a morphological
perspective and G.Hangaimaa (2011) conducted a study on colloquialism based on
Mongo nogeoldae (5¢ifi% 7. k) and Cheophe mongo (Ffi#5é5E). Comparative
studies of Mongolian and Manchu in the 18" century include Ju Su-hyeon (2018)’s
‘comparison study on particles’. The preceding studies were active in defining and
explaining optative of Manchu and Mongolian in the 18" century, but comparative
study on the two based on Cheonghak saseo (755U ) and Monghak samseo (55
— %) hasn't been conducted yet. Also, study on the use of optative in quotations and
negative sentences. Hence, this study is being conducted to supplement these areas.

Both Manchu and Mongolian have specific criteria that can classify words as
optative, and they can be subdivided into imperative, wish, voluntary, cohortative
and apprehension. Therefore, it is easy to classify similar endings based on their uses
and meanings in both languages as well as identify the differences between the two
languages. This study compared all of the sentences in Cheonghak saseo ({554 PUE)
and Monghak samseo (5¢5* — %) that either ended in optative endings, is a quotation
in optative or is a negative sentence in optative (335 sentences in Manchu and 275
sentences in Mongolian). Then, this comparative study was carried out between
the Manchu and Mongolian equivalents. Romanization of Manchu follows that of
Mollendorff (1892)%, and Romanization of Mongolian follows that of Monghan

When I'n t.he In the middle| At the end When I'n the 'In the At the end
beginning of beginning of | middle of a
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sajeon (5% aaHL) (1999, Lee Jong-chul:2018 reused)’
Comparison of optative endings

Before comparing the optative endings in two languages, this study needs to
classify the optative forms appearing in Cheonghak saseo (155U =) and Monghak
samseo (5¢5 — ) based on their meanings: first person imperative (a. the individual
action of the first person singular — usually seen in promise form, b. first person plural
imperative(includes listener) — appears in suggestion); second person imperative; and
third person imperative(expressing hopes and wishes for that third person. when its
meaning is expanded, it may be express causation). When an ending expresses both
singular and plural imperatives, it is denoted as 1, but otherwise, they are divided as
l.a. or 1.b.

Optative in Manchu

Optative forms in Manchu can be broadly divided into six - ‘-ki, -@, -kini, -cina,
-reo(rao,roo) and -rahii’.

1) -ki D@

This is the most typical ending of wish and is the most commonly used as well.
Its meaning may change according to the subject, but in most cases, it expresses the
intention and wish of the speaker. There is no restriction in terms of subjects, but in

Cheonghak saseo (72U ), this ending only appears when first or second person
is used as the subject.

9
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If the subject is first person singular, the ending expresses hopes and intention of
the speaker, whereas if the subject is first person plural, it expresses suggestion. If the
subject is in second person, this ending expresses the speaker's wishes and hopes to
the listener, thereby conveying a sense of demand or request.

1) a.bituwaki. (if & 6:16a) /I will see/

b. muse sasari yoki dere. ({7 & 1:10a) /Let's go together/
c. ejen gung hiidun bedereki. (—## 10:12b) /Caster, please go ahead/

(1.a) shows a sentence with a first-person singular subject, and as shown, this
sentence expresses the intention of the subject. (1.b) has a first-person plural subject
and expresses a meaning of suggestion, and (1.c) has a second person subject and
expresses a sense that the speaker is demanding or asking the listener to do something.

2)-0 @
This is when a sentence ends in a verb stem. Its basic meaning is to express the
wish and hopes of the speaker to the listener, but this is often used in its expanded

meaning of order and command to the listener. Its subject is in both second person
singular and plural, and some of them appear irregular.

2) a. suweni juwe nofi neneme gene. ({7 £4:22b) /You two go ahead/

b. gucu si tutafi sain bisu ({fi £8:1b) /My friend, stay here and be well/

The examples above show that the sentences are concluded in verb stem and
that the first person speaker is expressing his or her wish of what the second person
listener should do. In (2.a), the speaker is giving a command to a second person
plural, and in (2.b) the speaker is expressing what he/she wants to a second person
singular. Here, ‘bisu’ is the irregular form of bimbi verb when the sentence finishes
in verb stem.

3) -kini D.a@d)

‘-kini’ doesn't have any restrictions in terms of subject and it tends to express
the wish and intention of the speaker. However, in most cases, this tends to have a
third person as a subject.In rare cases where the subject is in first person, this ending
expresses the speaker's hopes. When the subject is in second person, this ending
conveys a sense of request or command to the listener. When the subject is in third
person, it either shows a wish for that third person or shows a causative relationship.

3) a.jiyangjiyiini ginin lakcakini sefi (= 1:16b) /I wish to halt your thoughts/

b. taka tucibukini. (—##10:2a) / Please make them leave for a moment/

c. mejige be isibukini serenggekai. (—#5:7a) /It was to send the news/

d. muse juwe nofi cembe halame genefi ce amasi jifi amgakini. (15 &4:7b)

/Let's go and relieve them from duty so that those two can come back and sleep/

In (3.a), the subject is in first person and it is obvious that the intention of the
speaker is shown through the '-kini' ending. (3.b) can be analyzed as ‘tuci+bu-+tkini’,
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and as ‘-bu’ conveys causation, it can be argued that ‘-kini’ expresses command to the
second person listener. (3.c) is when Jojo sends a spy to send the news, the subject,
spy, becomes the third person and is analyzed as ‘isi+bu+kini’, which means that
‘-kini’ has been used to express a wish for that third person. In (3.d), the subject is
third person plural, and ‘-kini’ was used to convey a meaning of causation.

4) -cina D.a2®

‘cina’ does not have a restriction on its subject combination, but in Cheonghak
saseo (7 Z1PUE), it was only used with a second person subject. When the subject is
in first person, this ending is used to express the speaker's hope and when the subject
is in second person, it is used to express a gentle command or request of the speaker
for that second person. When the subject is in third person, it shows the speaker's
hope for the third person.

4) a. gucuse ilicina. ({iff #3:3b) /Friends, wake up/

b. cenghiyang giiwa akdun niyalma be baifi unggicina. (—#6:18b)
/The prime minister should find another trustworthy person to send/

(4.a) is directed at second person plural listeners and (4.b) is directed at a second
person singular. In both cases, the ending was used to convey a sense of gentle request
to the listener.

5) -reo(rao, roo) @3

‘-reo’ ending is used when the speaker expresses his/her wishes and request
politely to a second- or third-person subject, while presenting himself/herself as a
humbler being. In Cheonghak saseo ({ii5:PU=5), only second person subject was
used, but this ending is similar to other optative endings in that it expresses the
speaker's hopes.

5) a. moro bici emke bureo. ({7 ‘£3:9b) /If you have a bowl, please give it to me/
b. amasi jidere erin de kemuni mini diyan de jifi tatareo. (1i5:&3:4b)
/When you come back, always come stay at our hostel/

Whereas (5.a) is a polite request from the speaker to the listener, in (5.b), the
speaker puts the listener on a pedestal as well as expressing hopes and wishes for
something that may or may not happen in the future.

6) -rahit @©)

‘rah@i’ is in apprehensive form and is used with a verb stem to express fear and
worry of the speaker. It is used to express hope that the situation that the speaker is
worried about will not happen. The subjects used with this ending is in second person
and third person.

6) a. simbe aikabade buraki ojorahii seme (—¢1:3a) /I thought you might not
give me (Chosun)/

b. giiwa niyalma gamarahii ({if #7:1b) /I was worried that someone else would
take it/

10
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Example (6.a) is from the scene where Dongtak is worried about whether
Wangyun would not give Chosun. Here, the speaker is Dongtak and ‘you’ is the
listener, Wangyun. This means “I thought you (Wangyun) might not give (Chosun)
to me”, and this expresses the speaker's fear and worry due to a certain action of
the subject in second person. Example (6.b) shows a situation where the speaker is
worried that another third person would take it away.

Mongolian optative ending

There are 8 optative endings in Mongolian - ‘-y-a/-y-e, -suyai/-siigei (-su/-sii),
@, -ytun/-gtiin (-ytui/-gtii, -tun/-tlin) -yasai/-gesei (-sai/-sei), -yarai/-gerei (-rai/-rei),
-tuyai/-tiigei, -yujin/-giijin (-ujin/-jin)’.

1) -y-a/-y-e D

‘-y-a/-y-e’ is, in essence, an ending that expresses the speaker’s hopes and
intentions. When the subject is in first person singular, it expresses the speaker’s hope
or decision to do something, and when the subject is in first person plural, it expresses
the speaker's hope or intention to do something with the listener.

1) a.biodéu iijeye. (F£5¢2:16a) /T will go and see/

b. bide qoyala qoyin-a asar eCiy-e. (5¢#4:15a) /We will head there slowly/

Here, it is obvious that the subject in 1.a is in first person singular and that the
sentence is expressing the intentions and hopes of the speaker. On the other hand, in
1.b, the subject is in first person plural, which expresses the speaker's intention to do
something with the listener.

2) -suyai/-siigei (-su/-sii) D

This is used to express the hope of the first-person to do something. According
to N.Poppe (2006:90), the singular ending is ‘-suyai/-siigei’, and in pre-classic
colloquialism, it is used in the form of ‘-su/-sii’'°. In Monghak samseo (525 — &),
‘-suyai/-siigei’ only has a first person singular as it subject, but ‘-su/-sii’ has both first
person singular and plural as subjects. When the subject is in first person singular, it
shows the speaker’s will and hopes for a certain action. When the subject is in first
person plural, it expresses the speaker’s will to the listener, thus asking the listener to
act together with the speaker.

2) a. bi erike e¢isii. (5¢#1:24b)/1 will go and borrow it/

b. bida jisiyalaju bosuyad kic¢iyejii mori idegiilsii. (5¢£2:18a)
/Let's wake up in turn and diligently feed the horses/

(2.a) uses the ending to express the speaker’s will, whereas (2.b) uses the ‘-su/-

sii’ ending to express a sense of request to the listener.

19 The voluntative suffix of the singular is -suyai/-siigei, in the pre-classical language -su/-sii.

11
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3)-0@

This is when the sentence ends in the form of verb stem and this can have both
second person singular and plural as its subject'’. It is used when commanding or
ordering the listener to fulfil the speaker’s wishes.

3) a. ¢ idter tegiin-i erire od. (}54:7b) /You go and find him quickly/

b. qoyar kiimiin mori ab&iju tende talbi. (5¢°Z4:1b) /You two, lead the horses
and leave them there/ Here, (3.a) has a second person singular subject and (3.b) has a
second person plural subject. Both sentences act to express the speaker's intention to
the listener and is therefore a command or an order.

4) -ytun/-gtiin (-ytui/-gtiii, -tun/-tiin) @

‘-ytun/-gtiin’ expresses the speaker’s hopes for a second person listener, but in
comparison to the ‘g’ ending, it elevates the listener. ‘-ytun/-gtiin’ ending is the plural
of ‘-ytui/-gtiii” (N.poppe, 2006:89)!? and ‘-tun/-tiin’ is its colloquial form with the
omission of ‘y/g’. In Monghak samseo (5¢5* — ), the endings were used both in
its singular and plural form and without strict distinctions. This ending, in essence,
expresses the speaker’s hope and depending on the context, it may also be used to
express soft orders to the listener, suggestion and wish.

4) a. ta miin kii kediin qundaya uyuytun. ($#5¢3:12a) /You guys, drink multiple
glasses/

b. ¢i sayin-iyar aytun (5¢85a) /Take care of yourself/

As shown in (4.a), this ending can be used to express a soft suggestion to the
second person listener, or it can also be used for warm wishes as in the case of (4.b).

5) -yasai/-gesei(-sai/-sei) @O

‘-yasai/-gesei’ is usually identified as the speaker's wish for the third person
subject that is unattainable, but in Monghak samseo (3¢5 — ), it is only used with
a second person subject. In this case, it expresses the speaker’s wish and hope for
attainable things and has the meaning of request and demand to the second person. In
Monghak samseo (5¢£2 &), “-yasai/-gesei’ form is not seen, but only the colloquial
form, ‘-sai/-sei’ form is shown.

5) a.yeke abayai sayin monggii-yi dggiisei. (5% &4:13a) /Brother, give me good
silver/

b. ¢i qayiralasai. (5¢°3:15b) /Have mercy on (us)/

The vowel of the final syllable of the stem was lengthened or a long vowel was added to the stem.
This form is called the precative, e.g., Kh. g6 ‘please give!”, Urd. it§¢ ‘please go away!’. To this form
pronouns of the second person were added enclitically, e.g., Kh. 6gdts ‘please give!’(sing.) and 6g6t
‘please give!’(plural) (N.Poppe, 1987:253) According to the explanation that this ending is used to
reiterate and emphasize the order to the other person and therefore has an additional meaning of ‘must’
(Lee Sung-gyu, 1999:104), this is viewed as a part of emphasis and is therefore not dealt with separately.
12 The suffix is -ytun/-gtiin, a plural in -n of -ytuj/-gtij.

12
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In (5.2), it is obvious that the speaker is asking softly to the listener about things
that may come true. Similarly, in (5.b), the ending carries meaning of request to the
listener, not just a simple command.

6) -yarai/-gerei(-rai/-rei) 2

This ending is used to express the speaker's request to the second person. It is
used in Monghak samseo (5¢5 — &) once, only in Mongo nogeoldae (52322 X)),
and is used in its colloquial form, ‘-rai/-rei’, instead of its full form.

6) a. bay-a kiimiin-i gekiigei bolqula erke iigei min-u gerte irerei. (5¢¢3:9b)

/If you didn't forget us, please visit our house/
In this case, the context shows that the ending was used to lower the speaker

himself and express his hopes to the second person subject at the same time, which
concludes to a soft request.

7) -tuyai/-tiigei @@

‘-tuyai/-tligei’ ending is used both with second person and third person subjects.
When the subject is in second person, it expresses the speaker’s hope, wish, prayers
and order for the listener, and when the subject is in third person, it shows the speaker’s
hope for the third person or causation.

7) a.biabayai-yi qoriysan anu ¢imayi sayin boltuyai mayu-yi suruyujin kemekii
sanaya (}£523:13b)

/T only stop you because I wish you were benevolent and I am (worried) that you
may learn wild things/

b. abayai ta bi¢ig dayudaju yeke tiisimel kergem oltuyai. toloyai 6sii ¢ayidala
erkim aju tiiriitiigei. (##£5¢4:6a)

/Brother, study hard and attain a high place. Be rich and valuable until your hair
grows white/

c. bi urda eciged tere qoyala-yi qoyisi irejii untatuyai. (5¢°Z4:3b)
/I will go first and make the two return, so that they can sleep/

d. anda nar-tu 6g¢ii debesiiltiigei. (5¢°¢2:8b) /Give this to the wanderers to use
as sheets/

In (7.a) the speaker is speaking to a second person listener, and this sentence
expresses the speaker’s wish that the listener would be benevolent. (7.b), on the other
hand, expresses a sense of prayer for the speaker’s brother, whereas (7.c) shows a
meaning of causation to the third person subject of ‘-tuyai/-tiigei’ , while expressing
the speaker's intentions at the same time. (7.d) can be analyzed as ‘debes—+iil-+tiigei’,
and as ‘-ul/iil” has the meaning of causation, ‘-tiigei’ in the above sentence expresses
a sense of hope and intention for the third person.

13
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8) -yujin/-giijin (-ujin/-jin) @@

The root of *-yujin/-giijin’ is ‘-yujai/-giijei’, but in Monghak samseo (5¢5 — ),
‘-yujin/-giijin’ ending appears more often, as well as the colloquial ‘-ujin/-jin’. This is
used to express the worry and fear of actions against the wishes of the speaker. Both
second person and third person subjects can be used.

8) a. ¢i sonosqula eleglekiijin kememiii. (F5¢4:9b) /1 (worry) that you may
laugh when you hear this/

b. busud kiimiin ab&iyujin. (5¢°&7:1a) /I'm (worried) that other people might
take it/

In (8.a), the speaker is worried about the situation in which the second person
listener would laugh at him/her. In (8.b), the speaker is worried that a third person
would take away something.

Comparison of optative endings in Manchu and Mongolian

So far, this study has looked at the optative endings in Manchu and Mongolian
in Monghak samseo (5¢5 — ) and Cheonghak saseo (155PU&), and identified
the form, definition, use in relation to person and specific characteristics of each
endings. These optative endings can be in a one-to-one, one-to-many or many-to-one
relationship. Further details are explained below.

1) ‘e’ in Manchu and Mongolian 2"

‘e’ ending is the most basic imperative ending in verb stem, and its subjects are
in second person singular and plural. It expresses the speaker's wishes and hopes to
the listener and thereby conveys a sense of order and command. As this has the same
form, meaning and subject in both Manchu and Mongolian, it can be seen as having
a one-to-one relationship.

2) ki’ in Manchu and °‘-y-a/-y-¢’D and ‘-suyai/-siigei (-su/-sii)’D in
Mongolian

‘-ki’ in Manchu does not have a restriction in subject, whereas ‘-y-a/-y-e’ and
‘-suyai/-siigei(-su/-sii)’ needs a first person subject. These endings are both used to
express the will and wishes or to express such to the listener to ask the listener to do
it together. However, ‘-ki’ in Manchu is also used in conjunction with second- and
third-person subjects in order to express the speaker's wish to the listener to make a
request or ask, which is different from the use of corresponding endings in Mongolian.

3) “-kini’D.a@ () in Manchu and ‘-tuyai/-tiigei’ @) in Mongolian

‘-kini’ in Manchu does not have a restriction in subject, whereas ‘-tuyai/-tligei’
in Mongolian has a second-/third-person subject. The two endings are similar in that
when the subject is in third person, it is used to express the speaker's wish to the third
person or causation.

13 If the subject of the optative ending is the same, it was marked at the end of the sentence.
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This is explained in further detail below.
‘-kini’ expresses the following meaning according to the subject.

* First person subject: speaker's hopes and wishes

* Second person subject: request/order to the listener

* Third person subject: speaker's wish to the third person, causation
‘-tuyai/-tligei’ expresses the following meaning according to the subject.

* Second person subject: order, wish and prayer to the listener
* Third person: speaker's wish to the third person, causation
From this, it is obvious that the use of both of these endings have expanded from
expressing the speaker's hopes and use in conjunction with different subjects have
different meanings. In the case of ‘-tuyai/-tligei’, it seems to have expanded to prayers
about impossible things.
4) ‘-cina’(D.a@ @) in Manchu and ‘-ytun/-gtiin(-ytui/-gtiii, -tun/-tiin)’ and
‘-yasai/-gesei(-sai/-sei)’(2(3) in Mongolian
‘-cina’ does not have a subject restriction, whereas ‘-ytun/-gtiin(-ytui/-gtiii, -tun/-
tiin)’ and ‘-yasai/-gesei(-sai/-sei)’ in Mongolian requires a second person subject. The
two are similar in that they are used to express a soft demand, request and wish in
comparison to imperatives ending in verb stem.

‘cina’ expresses the following meaning according to the subject

» First person subject: speaker's wish
* Second person subject: speaker's soft demand, request
* Third person subject: the speaker's wish for the third person

‘-ytun/-gtiin(-ytui/-gtiii, -tun/-tiin)’ expresses the following meaning according
to the subject.
* Second person: soft order, suggestion, wish for the listener
‘-yasai/-gesei(-sai/-sei)’ expresses the following meaning according to the subject.
* Second person: speaker's request, demand

* Third person: speaker's wish for the third person subject (on things that are
usually impossible)

It seems like the meaning of all three endings have been expanded with the
expression of speaker's wish and hopes, but they are different in that there are
restrictions in person.

5) ‘-reo(rao, roo)’@® in Manchu and ‘-tuyai/-tiigei’@®@ and ‘-yarai/-
gerei(-rai/-rei)’ 2) in Mongolian

‘-reo(rao, roo)’, ‘-tuyai/-tiigei’ and ‘-yarai/-gerei(-rai/-rei)’ are similar in that they
are used to lower the speaker himself/herself as well as expressing a polite request or
a wish. The definitions according to the subject are listed below.
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‘reo(rao, roo)’ expresses the following meaning according to the subject.
* Second-/third-person: request and order to the listener.
‘-tuyai/-tligei’ expresses the following meaning according to the subject.

* Second person: order and prayer to the listener
* Third person: hopes for the third person / causation

‘-yarai/-gerei(-rai/-rei) expresses the following meaning according to the subject.
* Second person: soft demand, request

As shown, the meaning of the three endings have been expanded from the
expression of speaker's wish. They are similar in that they express a sense of request
to the second person listener. ‘-tuyai/-tiigei’ expresses a sense of prayer to the second
person and causation to the third person, which makes it difficult to say that it has
a one-to-one relationship. In the case of ‘-yarai/-gerei(-rai/-rei)’, it corresponds to
‘-reo(rao,roo)’ as it expresses a polite request to a second person, but the two are
different in that the former only uses a second person has its subject.

6) ‘-rahi’ in Manchu and ‘-yujin/-giijin’@@) in Mongolian

‘-rah@i’ and ‘-yujin/-giijin’ shows apprehension and are similar in that both
endings require second person or third person subject. In terms of definition, they
both express worry and fear for situations that are against the speaker's wishes, which
makes the relationship between the two a one-to-one correspondence.

Comparative use of optative ending in quotations and negative sentences

Use of optative endings in quotations

The two languages are similar in that ‘se-’ in Manchu and adds ‘ge-/keme-’ in
Mongolian add verbs after a sentence ending in optative ending to form a quotation.
Quotations are simply used to quote writings or speech, but this study will also include
use of quotation of optative endings in order to express the intention of the subject.

Let us first examine the use in quotation in Monghak samseo (5¢% ) and
Cheinghak saseo ({5 &4 PUHE).

1) a.siniama eniye taci sembio? (i & 1:7b)/Did your parents tell you to learn?/

b. teiineGe alba tere kebteiilsen kiimiin-iyer oryosan niki bayica geji (5¢°&3:17b)

/The government institution makes the guest find the runaway/

When looking at the above examples, it is clear that both (1.a) and (1.b) adds
‘se-’ and ‘ge-’ quotation verbs to the optative ending in verb stem to create a simple
quotation.

2) a.je biuncaki sembi.({i &5:2a)/That is correct. I wish to sell/

b. ene mori-yi tere ¢6m abuyad Sandung-du qudaldug-a e¢i-y-e genem. (5¢5:10a)

/These people want to buy all of the horses and bring them to Shandong to sell/

But example sentence (2) shows that both the Manchu sentence ending in ‘-ki’
and Mongolian sentence ending in ‘-y-¢’ have ‘se-’ and ‘ge-’ added respectively
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to express the speaker's intentions. (2.a) expresses the intention of the first person
speaker to sell, and (2.b) expresses the intention of the third person wishing to go to
Shandong to sell the horses.

The following is a summary of the quotations in Monghak samseo (5¢5 — &)
and Cheonghak saseo ({ii 5P ), and their relationships.

Manchu Mongolian
1 -@ + se- -0 + ge-/keme-
-ki + se- -

2 -y-a/-y-e + ge-/keme-

) -suyai/-siigei(-su/-sii) + ge-/keme-
3 -kini + se- -

- -tuyai/-tiigei + ge-/keme-
4 -raht + se- -

- -yyjin/-giijin(-ujin/-jin) + ge-/keme-

<Table 1> Quotation relationships of Manchu and Mongolian

This table is only a summary on optative endings that were used in quotation,
and similar endings were marked with the same number. When sentences ending in
optative endings were quoted, both Manchu and Mongolian are similar in that there
was no change in form of the optative ending whether it was a simple quotation or an
intention quotation used to express the intention of the subject.

Use of optative endings in negative sentences

Let us than compare the use of optative endings in negative sentences. The negative
sentence with optative endings are expressed in the following form in Manchu and
Mongolian respectively: ‘ume + verb stem + ra/re/ro’; and ‘biill, bitegei + verb stem +
some optative endings (-@, -yasai/-gesei, -ytun/-gtlin (-ytui/-gtiii, -tun/-tlin))’.

1) a. uttu ume hendure (i #2:14a) /Don't say like that./

b. engkiji bitegei kele (5¢#%2:11a) /Don't say like that./

(1.a) and (1.b) are the same sentence taken from Mongo nogeoldae (5S¢t ¥ 2.
K) and Cheongo nogeoldae (7 ifi & 7. N) respectively, and (1.a) forms a negative
sentence in optative using the form ‘ume + verb stem + re’, whereas (1.b) uses the
form ‘bitegei + verb stem’ to do the same thing.

In Manchu, even though the sentence negates an optative, future tense ‘-ra/-re/-
ro’ is used instead of an optative ending to form negative sentences. In Mongolian,
‘biili, bitegei + verb stem + -@” form is normally used, but ‘-yasai/-gesei, -ytun/-gtiin
(-ytui/-gtiii, -tun/-tin’ may appear depending on the optative ending being negated,
which is different from Manchu. In Monghak samseo (5¢5 — ), there are negative
sentences in the form of ‘biili, bitegei + verb stem + -na/-ne/-no, -qu/-kii’, which
is grammatically incorrect. Here, the argument from A KEA (Macheuoka yuta)
(2005:57), which says that “parts of Cheophae mongo (FEfi 5¢5l) have been shown
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to be similar to the 17" /18" century Manhan hapbyeok (%1% {3%%) documents,
Cheongmun gyemong i V&5 and Cheongseo jinam 55151y, Therefore,
there is a possibility that such Manchu documents were used in the compilation of
before can be solved.” As Manchu documents were used during the compilation of
Cheophae mongo (FEfi#5E5k), the Manchu form of negative sentences which uses
future tense endings have also been reflected, resulting in grammatically incorrect
sentences. Even though the formation of negative sentences in optative in Manchu
and Mongolian are structurally different, it can be confirmed that the two are similar in
that the negation word ‘ume’ and ‘biiii, bitegei’ comes before the verb being negated
in Manchu and Mongolian respectively.

Conclusion

This study has used Cheonghak saseo (i 5PU#) and Monghak samseo (565 —
) Manchu and Mongolian textbooks of the 18" century respectively to analyze and
compare optative forms in Mongolian and Manchu. Optative is defined as a form of
language that expresses the ‘feeling of want and wishing’, and includes imperative,
wish, suggestion and apprehension. When optative forms are classified according
to the ending, Manchu has six - ‘-ki, -¢, -kini, -cina, -reo (rao,roo), -rahii’ and
Mongolian has eight - : ‘-y-a/-y-e, -suyai/-siigei (-su/-sii), @, -ytun/-gtiin (-ytui/-gtiii,
-tun/-tiin) -yasai/-gesei (-sai/-sei), -yarai/-gerei (-rai/-rei), -tuyai/-tligei, -yujin/-giijin
(-ujin/-jin)’. Based on their uses in the texts, this study confirmed their meanings
and use according to subject tense and compared corresponding endings in the two
languages. Then, the study examined the use of optative in quotations. The two
languages were similar in that quotation verbs like ‘se-’ and ‘ge-/keme-’ were used
to create quotations and also in that quotations were made to simply quote and to
express the intention of the subject. Lastly, the study examined the use of optative
in negative sentences. The two languages were similar in that negation words like
‘ume’ and ‘biiii, bitegei’ comes before the verb and connects the verb stems of the
verbs being negated. However, they showed differences in that Manchu adds a future
tense, ‘-ra/re/ro’ to the stem whereas Mongolian does not. This study has identified
the form, specific characteristics and meaning of optative endings, which are used to
express the wish, hopes and intention of the speaker. It also examined the use of such
endings in quotations and negative sentences. However, this study was only limited
to the use of optative forms; the comparative study in the use of tenses of Manchu and
Mongolian in the 18" century shall need to be conducted in the future.
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About phonetic-phonological rules of the vowels in Khorchin

Saiyinjiya Caidengduoerji

(Centre de recherche linguistique sur 1’ Asie orientale, Paris)

Abbreviations and symbols

Grammatical forms

ABL ablative case: /-Uls/

ACC accusative case: /-ig/

AGENT agentive suffix: /-§/

AGENT. VN agentive verbal noun: /-gs/

CAUS causative verbal suffix: /-UW/ ~ /-gWl/
COM comitative case: /-te/

HYP. VN hypothetical verbal noun: /-x/

IMM. PAST. IND
INST

immediate past indicative: /-1W/
instrumental case: /-Wr/

NOMLZ nominalizer derivational suffix: /-§W/, /-1/
PL plural: /-Ud/ ~ /-sUd/

PLR plural verbal suffix: /-dzga/

PRES present indicative: /-nlll/

RFL reflexive possessive: /-Un/~/-n/

PAST. VN past verbal noun: /-sn/

VBLZ verbalizer derivational suffixes: /-1/, /-sgw/, /-dzga/
Other Abbreviation

ATR advanced tongue root

Symbols

: syllable boundary

/...] phonological representation

[...] phonetic form

[:] long (vowel length)

1. Introduction

1.1. Place of Khorchin in the Mongolic languages

Khorchin belongs to the Mongolic branch of the Altaic language family. Its
situation in this family is shown in the table below. (Hans Nugteren 2011 p. 22)
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Mongolic Languages

\ { \

Western periphery Southern periphery Central languages Northestern periphery
Eastern Yugur Shirongol
Moghol Eastern Yugur Monguoric Baoanic Oirat-Kalmuck Ordos Buriat Mongol proper Khamnigan — Dagur
Shira Yugur or Nggar ‘
Monggul Mangghuer Baoan  Kangjia Dongxiang Khalkha ~ Chakhar  Khartchin ~Khortchin
(Huzhu Monguor) (Minhe Monguor) ~ (Bonan) (Santa)

1.2. Geographical location of the Khorchin domain

Khorchin is spoken in China, mainly in the Inner Mongolia Autonomous Region.
This region counts about 4,426,000 Mongols, in other words 74% of the Mongolian
population of China.! However Mongolian represent only 17.1% of the total
population of the autonomous region. Most Mongols are bilingual in Mongolian and
Chinese, but in urban younger generations Mongolian language was disappearing, a
trend that might be changing.

The Khorchins constitute the majority group among the Mongolian population of
the Inner Mongolia Autonomous Region. They number 2,080,000, that is to say 52%
of the Mongolian speaking population.? They are particularly sinicized. The common
official language of the Mongolians of China is not based on the Khorchin dialect,
but on the Chakhar.

In Inner Mongolia, the Khorchins reside in Tongliao municipality (previously
Zirem League), which includes the Darkhan banner, and also in the Khingan league,
forming closed communities. Only in Tongliao there are 1,441,000 Khorchins.?

There are also Khorchins in China's Heilongjiang Province in Dorbed District
(see 1 on map 1), and in Jilin Province’s Gorlos District (see 2 on map 1). Moreover,
Khorchins are numerous in the administration and are found all over Inner Mongolia
as civils servants, teachers.

They live in a closed network and have a strong sense of identity through the
preferential use of Khorchin over standard Mongolian.

Due to its particular political and geographical location, Khorchin has been in
contact with the Manchu and Chinese languages, but also with Mongolian dialects;

YANG Guogqing, "Zhongguo mengguzu renkou qgianyi fenxi" [Analysis of the migration patterns of
the Mongol of China], Zhongguo Tongji, 7, Beijing, Zhongguo tongji chubanshe, 2013, p. 9-10.
Secinbayatur (dir.), Mongyul kelen-ii nutuy-un ajalyun-u sinzilel-iin uduridqal [Introduction to the
dialectology of the Mongolian language], Hohhot, Obiir mongyul-un arad-un keblel-iin qorij=a, 2005,
p. 317.

* YANG Guoging, Op. cit.
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thus, the Kharachin dialect, itself strongly influenced by Chinese,* has had a major
influence on Khorchin.

Finally, the Khorchins, whether monolingual or bilingual Chinese-Khorchin, use
a large number of Chinese loan words.

RUSSIA

MONGOLIA

INNER MONGODIA

LIAONING

el

Map 1: The Khorchins of the Darkhan banner

1.3. Methodology

The Khorchin dialect is not uniform. I chose to study the variety of Khorchin
dialect spoken in the city of Baokang and the neighboring villages (see Map 1).
In order to obtain a representative sample, | interviewed bilingual Sino-Khorchin
speakers of different ages and sexes, including some who had had little access to
the standard Mongolian language. The recordings® of the interviews were made in
several stages:

Step 1: I asked each speaker to read a lexical corpus aloud (3000 terms belonging
to the basic vocabulary common to all Mongolian languages).

Step 2: From free interviews with the same speakers, I established a specific
vocabulary of the Khorchin dialect from daily life.

Step 3: I asked the same speakers to repeat the selected terms.

This method aimed to see if the pronunciation of the terms was stable within the
same geographical area.

4 Currently, most Kharchins speak only Chinese.
5 We used a TASCAM / DR-100 portable digital tape recorder to record language material.
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To achieve my objective of giving a synchronic description of the Khorchin dialect
of Baokang, I used Praat software. This made it possible to clarify certain phenomena
that linguists who had previously worked on this subject had not been able to.

1.4. Previous work on the phonology and phonetics of Khorchin

Most previous work has been carried out by Khorchin researchers, and mainly
before 1990. The authors do not distinguish between phonology and phonetics, but
their studies are more phonetic (Bajancoytu, 2002). On the other hand, they include in
the phonological system of Khorchin phonemes that can only be found in borrowed
words (Bajancoytu, 2002, Tulyayur and Sodu, 2008). Since these researchers do not
distinguish between phonetics and phonology, the notion of epenthetic vowel escapes
them: they speak of non-initial vowels that are reduced.

Bajancoytu (2002) gives the following table:

Vowels
Short (11) Long (9) Diphthongs (11)
[al, [€], [i], [o], [v], [u], - [oa:], [ve:], [ue:], [ia:],
[a:], [o:], [i:], [:], [v:], N A
(el Tl (YD (ol [o]. |0 P e | el fuil. [, o), fai

[or] [ua], [vai]

Table 1: Presentation of Khorchin vowels according to Bajancoytu (2002)

Note that the table includes phonemes only present in words borrowed from
Chinese (the majority of borrowed words), Tibetan (few borrowed words) and
European languages (few).

Tulyayur and Sodu (2008) give the following table:

Vowels
Short (8) Long (12)
. [a:], [:1, [1:], [2:], [0:], [u:], [e:], [ce:],
[a], [¥], [iJ, [o], [0, [u], [¢], [ce] o Toarh, loai], fu]
Table 2: Presentation of Khorchin vowels according to Tulyayur and Sodu (2008)
Chaganhada (1996) noted ten phonological vowels: /a/, /a/, /i/, /a/, [v/, I/, 1yl,
lel, cel, [o.

As for Norzin (1998), he lists nine short vowels for the Khorchin dialect: [a], [2],
[i], [0], [®a], [u], [v], [€], [ce], but does not note the consonants.

N.B.: in my work, only Khorchin phonemes were taken into consideration.
2. The vowel system
In the first syllable (or initial syllable), According to our analysis Khorchin has

eight pairs of vowels. They are distinct in their quantity which makes it possible to
oppose them term by term:
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— a series of short® vowels: /wy/, /i/, v/, /a/, I/, [0/, 1/, /el

— a series of long vowels: /wiwy/, /ii/, /uv/, /aa/, /ee/, /ov/, 20/, feece/.
Notes:

— the eight short vowels may, in some cases, have a reduced realization,

noted as follows: [ta], [i], [0], [a], [£], [©], [3], [ce]

— he short / long distinctive opposition exists only in the first syllable.

In non-initial syllables, we find only the eight short vowels given above. Among
them, only two have a reduced realization: [3], [i].

Cases of epenthetic vowels (studied below):

It should be noted that these vowels have no phonological value and will not be
noted in our phonological transcription. They appear, for phonetic reasons, in the
syllabification of a word. They correspond to the two reduced vowels (see below).

2.1. Short vowels

The eight short vowels (/w/, /i/, /u/, /a/, /e/, /v/, 19/, /ee/) are differentiated by the
feature/traits:

— +ATR (advanced or retracted tongue root)
— +front
— topen
— #rounded
Some are distinguished from each other by two or three features. Others are
distinguished only by a single feature, which makes their auditory differentiation
delicate for non-Khorchins.

The feature of +ATR distinguishes the two vowel classes.

— +ATR, advanced tongue root: /i/, /wy/, /u/
— -ATR, retracted tongue root: /¢/, /ce/, /v/, /a/, /a/

The feature of £front distinguishes between

— front: /1/, /¢/, /ce/
— back: /w/, v/, /o/, /al, [a/

The feature of +open distinguishes between

— close: /i/, lw/, I/, /v/
— open: /¢/, /ee/, /a/, /d/,
The feature of +rounded depends on the shape formed by the lips and distinguishes

— unrounded: /i/, /w/, /v/, e/, la/
— rounded: /ce/, v/, /o/

1) The +ATR vowels, namely /i/, /w/, /u/, are the most closed. In their acoustic
realization, the first formant of the sound spectrum, F1, has a low frequency. On the

¢ Say also full vowels, cf. Svanteson, Tsendina, Karlson and Franzén 2008:3.
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other hand, the vowels /wi/ and /u/ are realized in the posterior part of the oral cavity,
the vowel [w] being realized more or less centrally according to the speakers.

The first formants (F1) of the realizations of the vowels -ATR, namely /a/, /¢/, /a/,
/ee/, /v/, have higher frequencies than those of the vowels +ATR. Phonetically, the
vowels /e/ and /ce/ are realized in the anterior part of the oral cavity and the vowels
/a/, /a/, /vl are realized in the central or posterior part of the oral cavity.

2) The vowel /u/ is, phonologically, unrounded, although realized with relatively
rounded lips.

Front Back
Unrounded | Rounded | Unrounded Rounded
+ATR 1 w u
Close ATR 5
Open +ATR
p -ATR € o a o)

Table 3 Phonological vowels of Khorchin

The opposition between the different vowels is manifested in series of minimal pairs:

/swr-/ "wake up"
/sur/ "majesty"
/sar/ "month"
/sor-/ "study"
/sor-/ "absorb"
/xir/ "dirty"
/xar/ "black"
/xer/ "foreigner"
/xor/ "rain"
/xor/ "poison"
/xcer/ "twenty"

I noticed that there are very few minimal pairs opposing the vowels /e/ and /ce/.

2.2. Long vowels

All the short vowels of the Khorchin have corresponding long vowels. These
long vowels occur only in a first syllable. I note them by doubling the sign for the
corresponding short vowel:

/wwy/, /i1/, fuu/, faa/, /egl, foul/, 199/, loece/.

Their phonetic realizations will be noted by the IPA symbol of the corresponding
short vowel followed by the symbol: Note that their duration is generally twice as
long as that of the corresponding short first syllable.

There is a length opposition between vowels, as illustrated by the following
minimal pairs:
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/duwrwur/ "above" # /dwir/  "pillow"

/biir/  "brush" 7 /bir/  "stepchild"

/fuud/ "door" +* /ud/ "feather"

/aab/  "father" * /ab/  "take (it)!"
/xeer/  "love" # /xer/  "foreign"

/oul/ "mountain" * fol/ "sole of the foot"
/toos/  "dust" +* /tos/  "oil"

/oecer/  "close" + /oer/ "debt"

2.3. Epenthetic vowels

Among studies of the non-initial short vowels of the Mongolian language, there
are two theories. According to the first one, as illustrated by Marie-Lise Beffa and
Roberte Hamayon, in Khalkha, "short vowels keep their timbre in a first syllable. In
the following syllables, they lose timbre and length. For example: /baatar/: [batr]
‘hero’", and when some suffixes are added non-initial short vowels can be lost (Beffa
and Hamayon, 1975, p.44). On the other hand, according to Annie Rialland and
Redouane Djamouri’s (1984) presentation of vowel harmony in the Khalkha dialect,
"the derivational suffixes can only be consonantal; epenthetic vowels are inserted
between the consonants so as to form syllables [...]. Epenthetic vowels do not appear
at the phonological level. Only vowels and phonological consonants are present
(Rialland and Djamouri 1984 p. 338).

As mentioned above, my analysis of Khorchin vowels distinguishes two types
of non-initial syllables: those with reduced realization and those with short but
unreduced realization.

Note: Remember that there are no long vowels in non-initial syllables.
Reduced vowels are often in a closed syllable. They are unstable and they are lost
when suffixes starting with a vowel are added:
[a - r3d] "people" + ABL — [ar - das]
Exception: this phenomenon does not occur when the syllable is closed by the
velar consonant 1] or a bi-consonantal cluster:
[so - 13g] "rainbow" + ABL — [s0 - 131 - gos]
[a - s3gf] "what takes the action of burning" + ABL — [a - s3¢g - fas]
These vowels with reduced realization are actually epenthetic vowels (unstable,

non-distinctive, purely phonetic), which intervene only for syllabification (see
below). There are two in Khorchin: [3], [i]. Examples:

[tw - r3g], realization of /tuurg/
[Ju- légo], realization of /Sulg/
[a- récf], realization of /ard/
[so - 13n], realization of /soly/
[v - r3g], realization of /urg/
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[e - d3l], realization of /edl/
[ga - d3ir], realization of /gadsr/

Note that after a palatal consonant, epenthetic is always [1].
Note the two following points:

— It is important to underline that these epenthetic vowels are always found in
non-initial syllables. However short vowels with reduced realization can be found in
an initial syllable.

— In the following examples — which, for those indicated by a), illustrate this
distinction and, for those indicated by a b), explain the operation of epenthetics —, |
have noted epenthetic vowels in bold and the fact that they do not appear with the
symbol |.

1.a) On the root /mud-/ "know", the opposition:

/mud-1/ [mu - d3l] "knowledge" vs /mud-ul-/ [mu - dul] "let [sb.] know!"

1.b) And adding the ablative suffix /-Uls/ to the base /mud-1/:

/mud-1/ [mu - d3l] + /-Ws/ — /mud-1-Ws/ [mud] - lws]

The epenthetic [3] no longer appears, and the vowel /u/ of the root is realized [1i]
(as followed by an unreduced vowel syllable [lws]).

2.a) /ibl-/ [i - bal] "gives (us) a lot of milk! " vs /ibwil/ [1 - bwil] "protection”

2.b) /ibl-/ [i - bal] + /-x/ HYP. VN — /ibl-x/ [ib] - 13X]

3.a) /uxr/ [u - xar] "cow" vs /uxuwr/ [0 - xwr] "corpse"

3.b) /uxr/ [u - x3r] + /-Ws/ ABL — /uxr-Us/ [Ux| - rws]

4.a) /dwiws (n)/ [dw: - sdn] "rope" + /-Un/ RFL — /durws (n) -Wn/ [dwr: - swn]
"(his) own rope"

The epenthetic [3] and unstable » no longer appear.

4.b) /dwws (n)/ [dur: - san] + /-Ws/ ABL — /dwws (n) -Ws/ [du:s - nws]

The epenthetic [3] no longer appears and the unstable n does not fall.

5.a) Compare:

/as/ [as] "burn, consume yourself!"+ /-g§8/ AGE — /as-g8/ [a - s3gf] "what is
burned, what is consumed" °

/as-A-/ [@ - sa] "burn! fire!" (With /-W/ caus) + /-g8/ — /as-A-g8§/ [a - sag/]
"what makes the action of burning, what is burning" )

The opposition /as-g§/ [a - s3g[] vs /as-A-g8/ [a - sag]]
5.b) /as-g§/ [a - sdg[] + /-Ws/ ABL — /as-g§-UWs/ [a - s3g - fas],

The epenthetic does not fall.

Remarks

1) There are also reduced vowels in loanwords.

E.g. the word "chair", sandali in Uyghur-Mongolian script, a term of Persian
origin borrowed via the Turkic languages. In Khorchin, the second vowel of this term
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is reduced and the final vowel falls; it is realized [san - d31] ~ [sen - d3l]. This second
vowel falls when we add suffixes beginning with a vowel: [sand - las] ~ [send - las]
(ablative) and remains when the suffix begins with a consonant: [san - d3l - t3] ~ [Sen
- dal - te] (in the comitative).

2) Speakers do not always pronounce epenthetic vowels, e.g. /Jumd/ "trousers",
pronounced [u - m3d] or [umd]; /xagd/ "half", pronounced [xa - gdd] or [xagd]; /ard/
"people", pronounced [a - r3d] or [ard]. )

2.4. Phonetic length of vowels according to their position

According to my observations, the vowels are realized with different lengths
according to their position. There are three types of realization: short, reduced, long
(example: [a], [@], [a:]). In initial syllables, I found all three types. In non-initial
syllables, I found only the short type and the two reduced vowels [i] and [3]; I found
no long vowels in non-initial syllables.’

Analysis of the duration of the vowels in initial syllables (in bold), according to
whether they are short, reduced or long:

Short vowels [w], [i], [u], [a], [¢], [v], [2], [ce]

Terms Duration 1st V | Duration 2nd V
/w/ | /war/ [wr] "male" 0.077 s.
/w/ |/gur/ [gur] "house" 0.069 s.
/i/ |/id/ [id] "eat!" 0.080 s.
/i/ | /xil/ [xil] "border" 0.059 s.
/u/ | /us/ [us] "hair" 0.072 s.
/u/  |/mux/ [nux] "hole" 0.061 s.
/a/|/ab/ [ab] "take it!" 0.080 s.
/a/ |/dal/ [dal] "seventy" 0.075 s.
/a/  |/baga/ [ba - 'ga] "small" 0.074 s. 0.086 s.
/e/ |/lebs/ [lieb[] "leaf" 0.070 s.
/el |/em/ [em] "life" 0.104 s.
/e/ |/nern/ [niern] "narrow" 0.090 s.
/ol |lus/ [us] "water" 0.089 s.
/o/ |/dgon/ [dson] "summer” 0.090 s.
/o/ |/or/ [or] "bed" 0.091 s.
/o/ | /tos/ [thos] "oil" 0.069 s.
/ee/ |/xceb/ [xeeb] "destiny" 0.082 s
/ee/ |/oex/ [cex] "(the) best" 0.082 s.

Duration of short vowels

This is also the case in Oirat.
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The average lengths of the short vowels are shown below:

Vowels w 1 u a

€ O

3 05

Duration | 0.075 | 0.066 | 0.067 | 0.076 | 0.088 | 0.076

0.080 | 0.085

In Khorchin, a short initial vowel of one syllable measures on average 0.076
s, approximately the same length as in Khalkha, where it lasts on average 0.066 s.
(Svantesson J.-O., Tsendina A., Karlsson A., Franzén V., 2005, 3).

Reduced vowels: [, [1], [a], [a], [], [], [3], [&]

Terms Duration 1st V | Duration 2nd V
/w/ | /tumuy/ [thar - 'mua] "camel" 0.039 s. 0.081 s.
/wr/ |/bulwn/ [bux - 'lwn] "lukewarm" 0.034 s. 0.096 s.
/i/ |/bilu/ [bi - 'lu] "whetstone" 0.059 s. 0.087 s.
/i/ |/dimi/ [di - 'mi] "futile" 0.030 s. 0.077 s.
/u/ |/xudwy/ [xU - 'du] "campaign" 0.044 s. 0.111 s.
/u/ | /sulwy/ [JU - '] "free" 0.043 s. 0.084 s.
/a/ |/adu/ [a - "du] "horses" 0.042 s. 0.083 s.
/a/ |/dara/ [da - ‘ra] "after” 0.045 s. 0.091 s.
/e/ | /bedu/ [biE - 'dv] "poor" 0.043 s. 0.081 s.
/e/ | /tere/ [t - 're] "wheat" 0.045 s. 0.087 s.
/el |/jere/ [j€ - 're] "word" 0.053 s. 0.083 s.
/u/ |/dulan/ [dG - 'lan] "warm" 0.043 s. 0.082 s.
/vl |/dgorga/ [d3or - "ga] "six" 0.054 s. 0.069 s.
/v/ |/otd/ [G - "tha] "smoke" 0.045 s. 0.074 s.
/v/ | /buga/ [bG - 'ga] "wrist" 0.049 s. 0.076 s.
/o/ |/oro-x/[3 - 'roy] "wrap" 0.064 s. 0.087 s.
/o/ |/od-vd/ [3 - 'dud] "stars" 0.039 s. 0.061 s.
/ee/ |/cerce/ [ce - 'ree] "night" 0.042 s. 0.083 s.
/ee/ |/deerce/ [dce - 'ree] "weak" 0.041 s. 0.086 s.

Duration of reduced vowels

Examples of vowel duration in trisyllabic roots. Compare:

/a/

/armdza/ [a - r3m - 'dza] "rope”

0.043 s. 0.043s.  |0.097 s.

/a/

/balbrxa/ [bal - bar - "ya] "fragment"

0.070 s. 0.033 s. 0.087 s.

The average durations of reduced vowels are presented below:

~ - ~ -

Vowels w 1 u a

€ O

Duration | 0.037 | 0.048 | 0.044 | 0.049 | 0.043 | 0.052

0.055 | 0.056

A reduced vowel averages 0.048 seconds.
Long vowels: [w:], [i:], [u:], [a:], [&:], [0:] [2:], [ce:]
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Terms Duration 1st V | Duration 2nd V

Juy/ | /urwax/ [unx] "fat" 0.218 s
/uy/ | /duwos/ [duas] "rope” 0.159 s.

/ii/ | /iim/ [i:m] "so" 0.211 s.

/ii/ | /biil/ [bi:]] "gums" 0.130 s.

/un/ | /uud/ [u:d] "door" 0.165 s.

/u/ | /uul/ [u:l] "cloud" 0.169 s.

/aa/ |/aas/ [a:f] "character" 0.158 s.

/aa/ |/saad/ [sa:d] "obstacle" 0.217 s.

/aa/ |/baatr/ [ba:- 't"3r] "hero" 0.181 s. 0.048 s.

/ee/ |/xees/ [xe:f] "scissors" 0.133 s.

/ee/ |/geel/ [ge:l] "tax" 0.159 s.

/ee/ |/eemg/ [e: - 'mdg] "tribe; division" [0.153s. 0.052 s.

/uvu/ | [oot/ [o:ith] "bag'u' 0.179 s.

/ou/ | /xvosn/ [yo: - 'fin] "old" 0.133 s. 0.064 s.

/20/ | /d300s/ [d30:s] "coins, money" 0.182s.

/23/ | /toos/ [tha:s] "dust" 0.188 s.
/eece/ |/cece/ [ce:] "forest" 0.212s.
/eece/ |/xcecen/ [xce:n] "behind" 0.158 s.

Duration of long vowels
The average lengths of long vowels are shown below:

Vowels ur: i u a € U o e
Duration | 0.172 | 0.170 | 0.167 | 0.185 | 0.153 | 0.161 | 0.185 | 0.185

A long vowel lasts an average of 0.147 seconds.

2) In the first syllable, a short vowel is usually reduced when it is followed by
another short vowel, which will itself not be reduced.

Note that the duration of reduced vowels in initial syllables is about half the
duration of the following short vowel:

/gar/ "main" + /-UWs/ ABL

[gar]
[a] = 0.080 s.

Note:

In disyllabic words,

—
—

/gar-Ws/
[ga - ras]
[@]=0.059s.;[a] =0.117 s.

— the two vowels can be reduced if the second syllable is closed:

/muurgn/ [mar - gan] "smart"
/xcel-x/ [xc@ - 13y] mix"

—none of the vowels is reduced if the two syllables are open:
/baga/ [ba - ga] "small"®

8 Note that in Oirat, Chakhar and Khalkha, the term "small" is realized in one syllable: [bayo(].
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/sala/ [sa - la] "branch"
/sana/ [sa - na] "thought"
3) A long vowel remains about the same duration in any syllabic context
(monosyllabic or plurisyllabic word):

/duwrtar/ "ap" + /-Uls/ ABL — /dwraur-Ws/
[durr] — [dur - rws]
[u]=0.183s. [u]=0.167 s.; [w] = 0.105 s.

Note that the duration of a short vowel [w] in a non-initial syllable (0.105 s.) is
a little longer than its average duration in an initial syllable (0.075 s.), Cf. supra.

3. Vowel Harmony

Researchers interested in vowel harmony in the Mongolian languages (Mongolian
languages) divide the vowels into two series differing by a type of distinctive trait.
This trait differs according to the authors:

+ anterior (Vladimirtsov, 1988 [1929]), + open (Hattori, 1975), = "strong"
(Tomértogoo, 2017 [2002]), +£aTR (Cenggeltei, 1959, Djamouri, 1984)

According to our analysis of the Baochang khorchin dialect, the vowel harmony
in this dialect is based on the trait +ATR, that is, on the position of the root of the
tongue (advanced +ATR or retracted - ATR), and therefore oppose the following two
sets of vowels:

+ ATR - ATR
/w/ /i/ v/ la/ /el ol 1o/ el

1) Within a root, non-initial vowels are always of the same series as the initial
vowel, so we will talk about root +ATR or root - ATR.

Notes:

1) The respective frequencies of the vowels are very different.

Non frequent vowels: €, ce
+ATR vowels: i rare in 2nd syllable; i followed by i very rare
- ATR vowels: no mixing between rounded + rounded vowels in a single root

— -arrondies: a and v frequent, € rare
— no co-occurrence of a and € in the same root. Exception: /elba/ "all"
— examples of ¢ followed by v: very rare

32



Linguistics

I1*syllable | 2™ syllable Example Translation
Root w /tumu/ "Camel"
w i /tuwali/ "belt"
u /xuirul/ "dispute"
N w /inwi-/ "to laugh"
ATR i i /dgili-/ "disappear"
u /ilu/ "more"
w /unw/ "cow"
u i /duli/ "deaf"
u /xudzu/ "neck"
Root Root a Jara/ "molar"
a
€ X
U /adv/ "horse"
di a /elba/* "all, all"
- arrondi € € /dele/ "sea"
0 /edggor/ "root"
a /uodan/ "slow"
- ATR U € fuge/* "no"
0 /odgu/ "large"
Root
b) o /ado/ "now"
+ arrondi
o« ®© /cerce/ ev.enu:g,
nigh

Note: these rules of appearance of vowels do not apply to borrowed words
(mainly Chinese). Example: /banSw/, from Chinese ban' che' "bus" (/a/ -ATR
followed by /w/ +ATR)

2) Addition of suffixes

Khorchin is an agglutinating language. The nature +ATR or -ATR of the root
determines the nature of the vowels of the suffixes.

Two types of suffixes: invariable and variable

3.1. Invariable Suffixes
They have only one form whatever the root they join. They are very few.

Examples:
— /-sgw/ semelfactive vBLZ (deverbative, aspect) indicating the immediacy of
the action
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/udz-/ "watch, see" + /-sgwi/ — [u- d33s - "gui]
/tat-/ "to pull" + /-sgw/ — [thaths - ‘gui]
/bod-/ "to think" + /-sgw/ — [bdds - 'gu]
— /-dzga/ plurality vBLZ (deverbative, voice) indicating the plurality of actants
/ir-/ "to come" + /- izga/ — [irdz - "ga]
/jeb-/ "to go" + /- d&sga/ — [j€bdz - 'ga]
— /-te/ com (comitative case)
/guir/ "house" + /-te/ — [guir - 'te]
/gar/ "main" + /-te/ — [gar - 'te]
/cerce/ "night" + /-te/ — [ - ree - 'te]
3.2. Variable suffixes

There are two subtypes: two allomorphs and three allomorphs
Suffixes with two allomorphs (archiphoneme noted /U/)

+ATR: the vowel will be [u]
- ATR: the vowel will be [v]

Examples
— /-8Ud/ pL ( plural or collective suffix applying to human beings)

/bux/ "wrestler" + /-8Ud/ — [bix - "fud] "wrestlers"
/duli/ "deaf" + /-sUd/ — [di - 1i - 'fud] "the deaf"
/baga/ "small" +/-8Ud/ — [baga - 'fud] "children"
/mogl/ "mongol" +/-sUd/ — [mogl - "fod] ~ [mon - 3l - "fud]
"the Mongols"

— /-Ul/ caus (verbal suffix)
/ir-/ "come" +/-Ul/ — [1 - 'rul] "let/make come"
/jeb-/ "go" +/-Ul/ — [j& - 'bol] "send"
/bod-/ "think" + /-Ul/ — [b3 - "dol] "let/make think"
/xcel-/ "mix" +/-Ul/ — [xce - 'lol] "let/make mix"

Suffixes with three allomorphs (archiphoneme noted /UI/)

+ATR: the vowel will be [w]
- ATR: the vowel will be [a] in context -rounded
[0] in context +rounded

Examples
— /-Ws/ ABL (ablative case)

/guar/ "house" + /-Ws/ — [gur - ‘rws]
/gar/ "hand" + /-Ws/ — [ga - 'ras]
/or/ "bed" + /-Ws/ — [ 'ros]
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— /-nlll/ PRES (grammatical verbal suffix)

/udz-/ "look" + /-nlll/ — [0d3 - 'nuw]

/tat-/ "shoot" + /-nlll/ — [thath - 'na]

/bod-/ "reflect" + /-nll/ — [bdd - 'no]
— /-UWn/ RFL (grammatical nominal suffix)

/ur/ "offspring" + /-Wn/ — [0 'rwn]

/elsur/ "tea towel" + /-Wn/ — [€l - Juo - 'ran]

/x20l/ "meal" + /-UWn/ — [x0: - 'lon]

3.3. Suffix combination

— If all the suffixes are suffixes with allomorphs, the nature +ATR or -ATR of the
root determines the choice of the allomorph.

— Root +atr: the allomorph will be [u] for the archiphoneme /U/ suffixes and
will be [w] for the archiphoneme /U/ suffixes, regardless of the order of appearance
of the suffixes.

Examples:
/buu/ "shaman" + /-sUd/ pL + /-UIn/ RFL — [bu: - fu - dwn] "his own group of
shamans"

/id-/ "eat" + /-Ul/ caus + /-sn/ PAST. VN + /-WIs/ ABL + /-UIn/ RFL — [1 - duls - nw - swn]
"[a part] of what we ourselves made him eat"

— Root -ATR: two cases occur depending on whether the vowels of the root are
rounded or not.

» -rounded: the allomorph will be [v] for the archiphoneme /U/ suffixes and will be
[a] for the archiphoneme /W/ suffixes, regardless of the order of appearance of the
suffixes.

Examples:
/elsor/ "tea towel" + /-Ud/ pL + /-Ulr/ INST — [€] - JU - 10 - dar] «by means of tea towels»
/as-/ "burn out" + /-Wl/ caus + /-sn/ pasT. VN + /-Ud/ pL + /-UWs/ ABL — [& - sas - no -
das] "[a part] of what we burned "
*+rounded: the allomorph will be [v] for the archiphoneme /U/ suffixes. For the
archiphoneme suffixes /Wl/, it will be [0] as long as no suffix with archiphoneme /U/
appears and [a] at least one suffix with archiphoneme /U/ has appeared.

Examples:
/too/ "number" + /-§W/ NoMLZ + /-1/ v + /-sn/ PAST. VN + /-Ud/ nominal pL + /-Uls/ ABL —
[tho: - fols - nu - das] "[some] of the things we counted"

— If there is an invariable suffix among the suffixes, the nature of the suffixes

that follow will depend on the nature of the vowel of this invariable suffix and not on
the nature of the root:
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— Vowel of the invariable suffix other than /i/:

 vowel +aTR: /w/ and /u/. The vowel of the following suffixes will be +ATR, i.e. [w]
for /W/ and [u] for /UY/.

Examples:

/swr-/ + /-W/ caus + /-sgu/ semelfactive vBLZ + /-1UI/ IMM. PAST. IND — [sUI - ruis -
guw - lur] "awake him lightly"

/as-/ + /-W/ caus + /-sgw/ semelfactive vBLZ + /-Ul/ caus + /-1Wl/ — [a - sas - g -
gul - lwr] "[we] just gave the order to set [it] on fire IMM. PAST. IND — [b3s - gos * gw
- lur] "we just put [it] upright rapidly"

* vowel -ATR: /a/ and /e/. The vowel of the following suffixes will be -ATR, i.e. [a] for
/W/ and [v] for /U/.

Examples:

/swir-/ + /-W/ caus + /-dsga/ PLR+ /-1UI/ TMM. PAST. IND — [stl - rwid3 - ga - la] "[1]
just woke them up"

/as-/ + /-W/ caus + /-dzga/ PLR + /-IUI/ IMM. PAST. IND — [Q - sad3 - ga - la] "[1] just
woke them up"/bos-/ + /-gll/ caus + /-d3ga/ PLR + /-1UI/ IMM. PAST. IND — [b3s - god3
- ga - la] "[1] just put them upright"

— Vowel of the invariable suffix /i/. The vowel of the following suffixes will not
be +ATR but will depend on the nature of the root.

Example:

/meer/ "horse" + /-Ud/ pL + /-ig/ Acc + /-Wn/ RFL — [mee - o - di -gan]

As a conclusion: discussion of the vowels /¢/ and /ce/

A comparative study of Khorchin with other Mongol dialects in China may
clarify the status of the Khorchin vowels /¢/ and /ce/.

Vowel /¢/

According to Inner Mongolian linguists, notably Coizingzab (1982) and Norzin
(1998) for Chakhar, and Bayancoytu (2002) for Khorchin, /e/ does not exist in dialects
other than Khorchin. However, there exist in these dialects vowels that are quite close
in their phonetic realization (/&/ for Oirat and Chakhar, /a/ for Ordos and Barga-
Buryat), which come from the vowel noted a in Uyghur-Mongolian.

We propose to compare the Khorchin vowel /e/ with its equivalents in these
other dialects.

1) Take for example the term "life", written ami in Uyghur-Mongolian:

Khorchin: /em/ [em]
Oirat: /em/ [em]
Chakhar: /eem/ [em]’
Ordos: /ami/ [ami]"

Barga-Buryat: /ami/ [ami]

° Biirintegiis, 2005, p.14
10 Mostaert, 2009 [1941], p. 20.
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or the verb "to blink" in the imperative mood 2p. sg., written ani in Uyghur-Mongolian:
Khorchin: /en/ [en]

Oirat: /e&en/ [en]
Chakhar: /eeni/ [eni]"!
Ordos: /ani/ [an1]"?

Barga-Buryat: /ani/ [an]
The table below highlights the following possible evolution:

Uyghur-Mongolian script | Ordos | Barga-Buryat | Chakhar | Oirat | Khorchin
ami [ami] [ami] [em] [eem] [em]
ani [ani] [ani] [eni] [een] [en]

An interpretation could be that the sound [¢] is not a phoneme in Khorchin either.
[e] would simply be the "anteriorized" realization of /a/ in Khorchin (corresponding
to the initial @ of the word in Uyghur-Mongolian writing) under the effect of the
non-initial . We would be dealing with a case of regressive assimilation. Examples
in Khorchin:

bariqu [be - r3y] ~ [ble - r3y]  "to take (HYP. VN)"

garudi [gerd] ~ [gierd] "phoenix" (borrowed from Sanskrit garuda)

cabciqu [Jeb - [ix] "to slaughter (HYP. VN)"

Thus, the phonological form underlying [be - rdy] ~ [be - r3y] would be /bari-x/
and not /ber-x/. In the phonetic realization, there is a fall of /i/ — with possible
palatalization of /b/ —and appearance of an epenthetic vowel: [3]"*. This is a case
of regressive assimilation, analogous to what has occurred for Chakhar and Oirat
according to the above-mentioned researchers.

Note:

The table above traces the evolution that took place in the different dialects.
Ordos seems the most conservative, preserving in particular the disyllabic form. In
Barga-Buryat, the 7 has fallen with palatalization of the consonant that preceded it. In
Chakhar, Oirat and Khorchin, the term has only one syllable, with anterior realization
of a ([&], [€]) without palatalization of the consonant for Chakhar and Oirat, with
possible palatalization in Khorchin. Note that regressive assimilation has caused a
decrease in the number of syllables.

2) There are other cases of regressive assimilation in Khorchin, for example
when adding a suffix. So:

/dzar-/ "use" + /-§/ AGENT — [dzer[] "servant”

Here, the vowel /a/ is anteriorized [€] under the influence of the palatal fricative
consonant /§/.

' Biirintegiis, 2005, p. 2.
12 Mostaert, 2009 [1941], p. 23.

13 The phonological form /bari-x/ with /i/ makes it possible to explain that one can have [be: 'r3y] or
[bie- 'r3y] as phonetic realizations.
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This example shows that the vowel /i/ is not the only phoneme to have influence
on the vowel /a/.

3) Other arguments reinforce our point of view questioning the phonological
status of /¢/ in Khorchin.
— Thus, a comparison between Mongolian dialects shows that there is in

Khorchin a "contamination" by the palatal fricative consonant /§/ within the same
syllable. Example for the term sir-a "yellow":

Uyghur-Mongolian script | Ordos | Barga-Buryat | Chakhar | Oirat | Khorchin
sir-a /Sar/ /Sar/ /Sar/ /Sar/ [Jer]

This time we are dealing with a progressive assimilation. The phonological
Khorchin form would be /Sar/.

— Let's take another example with the term jabu "walk!":

Uyghur-Mongolian script | Ordos | Barga-Buryat | Chakhar | Oirat | Khorchin
jabu /jabu/! fjaw/ /jab(ah)/? | /job/ [jeb]
It is still a progressive assimilation, this time due to the palatal approximant /j/.
The phonological Khorchin form would be /jab/.

In conclusion, we question the existence of a phonological vowel /e/ in
Khorchin.

Vowel /ce/
The phonological status of this vowel seems to us as debatable as that of /¢/.

In our opinion, /ce/ would not have any phonological existence and the sound [ce]
would be only the phonetic realization of /o/ by assimilation.

1) Let us examine the evolution according to the different dialects of the terms
toli "mirror" and oroi "evening, night ":

Uyghurs-cl\r/{;):lgohan Ordos | Barga-Buryat | Chakhar | Oirat Khorchin
toli [t°oli]? [toli] [teel]* | [toli] | [theel] ~ [thiel]®
oroi [ord]° [orui] [oroi]” | [ora] |[ce-'ree] ~ [&-'re]

We propose that in Khorchin the underlying phonological form is /toli/ for
"mirror" and /oroi/ for "evening; night". The observed realizations would again be
examples of regressive assimilation with a more or less strong anticipation of /o/ in
[ce] or [€] and, in the first example, possible palatalization of the consonant preceding
the vowel, as well as a decrease in the number of syllables.

2) Note that, contrary to what happens for /a/, the vowel /o/ does not undergo

progressive assimilation in the presence of the palatal fricative consonant /$/ or palatal
approximant /j/. Example with "custom", noted josu in Uyghur-Mongolian:

Uyghur-Mongolian script | Ordos | Barga-Buryat | Chakhar | Oirat | Khorchin
josu /jos/ /jos/ /jos/ /jos/ | /jos/ [jos]
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General remark:

If our above assumption that € and ce are not phonological in Khorchin is valid,
then it would be necessary to reconsider the existence in Khorchin of the phonological
diphthongs /o1/ or /ai/. This will be the subject of a further research.
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Military Integration in Mongol Warfare:
The development of Combined Arms Warfare in the Mongol Empire'

Timothy May
(University of North Georgia)

Abstract: Armies of the Mongol Empire are typically imagined as vast armies of nomadic
horse archers. While this is true and horse archers always remained the core component of
the Mongol military in any part of the empire, the Mongol military used a variety of different
units based on the operational theater and the availability of different units. Early in the
Mongol conquests, the Mongols adopted siege warfare and developed a corps of engineers
and artillery. Additionally, large units of infantry were used not only in China but also in
other regions. The conquest of the Song Empire necessitated the development of a navy.
Despite the disasters during the invasions of Japan, the Mongols actually became quite adept
at naval warfare, particularly riverine warfare, not only using local methods, but also adopting
tactics from steppe warfare to riverine combat. Finally, special units developed. Some of
which were elite units, but other emerged for different types of warfare while still others, such
as shamans, were embedded with armies but were only used when necessary. This discussion
will examine the incorporation of sedentary troops into a nomadic military as well as how the
Mongol military commanders learned to use them together.

Key words: horse archers; naval warfare; navy; shamans; engineers; artillery; cavalry

Combined arms warfare is the cooperation and combination of different military
units (such as infantry, artillery, and cavalry) in a military operation. Today this can
be even more complex with the development of mechanized infantry and air power.
The basic idea behind combined arms warfare is “that different arms and weapons
systems must be used in concert to maximize the survival and combat effectiveness
of each other. The strengths of one system must be used to compensate for the
weaknesses of others”.?

In conquering an empire that stretched from the Sea of Japan to the Mediterranean
Sea, the typical image of the Mongols is a literal horde of leather-clad warriors
sweeping across the steppes bringing death and destruction. The sources from the
period of the Mongol army describe their conquests with an apocalyptic anxiety. For

This paper originated out of a lecture given at the University of North Carolina-Chapel Hill (September
18, 2018) and then the American Center for Mongolian Studies (April 10, 2019).

Captain Jonathan M. House, Towards Combined Arms Warfare: A Survey of 20"-Century Tactics,
Doctrine, and Organization . Combat Studies Institute. Research Survey, No. 2. (Fort Leavenworth ,
KS: U. S. Army Command and General Staff College, 1985), 2.

41



ACTA MONGOLICA Volume 18 (532)

instance, we have Ibn al-Athir, who wrote his chronicle from the safety of Mosul in
northern Iraq. According to him,

For several years I continued to avoid mention of this disaster as it
horrified me and I was unwilling to recount it. I was taking one step
towards it and then another back. Who is there who would find it easy
to write the obituary of Islam and the Muslims? For whom would it be
a trifling matter to give an account of this? Oh, would that my mother
had not given me birth! Oh, would that I had died before it occurred
and had been a thing forgotten, quite forgotten!....If anyone were to
say that since God (glory and power be His) created Adam until this
present time mankind has not had a comparable affliction, he would
be speaking the truth. History books do not contain anything similar
or anything that comes close to it.?

Ibn al-Athir had a flair for the dramatic, but he was not finished.

As for the Antichrist, he will spare those who follow him and destroy
those who oppose him, but these did not spare anyone. On the
contrary, they slew women, men and children. They split open the
bellies of pregnant women and killed the fetuses....In about a year
these men conquered most of the known earth, its fairest part and the
most civilized and populated and of its inhabitants the most equitable
in manners and conduct. In the lands they did not reach there was
nobody who was not in fearful expectation of them, watching for
their arrival.*

The sense of fear and dread in his writings is palpable. The Mongols were
unknown, little understood, and viewed more as a supernatural power or force of
nature rather than as men.

Twentieth century popular writers did little to dissipate the aura of shock and
awe that accompanied the Mongol armies. Indeed, the Mongols armies are referred
to as the Storm from the East, the Hurricane from Mongolia, and so forth.> These
comparisons that transform the Mongols into a force of nature are based on the
destruction left in their wake.

Yet, for all the hyperbole, the ability or destruction of the Mongol military machine
should not be diminished. There has never been an army so feared nor one that has

3 Tbn al-Athir, The Chronicle of Ibn al-Athir for the Crusading Period from al-Kamil fi’l-ta rikh, Part 3,
trans. Richards, Crusade Texts in Translation 17 (Burlington, VT: Ashgate, 2008), 202; Ibn al-Athtr,
al-Kamil fi al-ta rikh, vol. 12 (Beirut: Dar Sadir, 1979), 358. Henceforth Ibn al-Athir/Richard and Ibn
al-Athir respectively.

4 Ibn al-Athir/Richards, 203; Ibn al-Athir, 359.

Robert Marshall, Storm from the East (Los Angeles: University of California Press, 1993), passim.;

Trevor N. Dupuy, The Evolution of Weapons and Warfare (Indianapolis: Bobbs-Merrill, 1980),

passim.
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lived up to its reputation. Certainly, other steppe or “barbarian” armies existed. The
Huns are still referenced as a byword for bad behavior, the Vandals became a word
for intentional destruction, and the Avars became the root for unmitigated greed. Yet,
none had the same military impact. The Mongols established an empire that never
truly fell, but faded away largely due to internal conflict. Their armies of horse-archers
proved to be the dominant military force on the battlefield well into the fifteenth
century. Only with the advent of cannon did the horse archer recede in importance.

While all of these motifs are fitting for the Mongols, it should not be forgotten
that the Mongol military was a multifaceted organization. While units of horse-
archers remained the core component of the Mongols, from the very start, the Mongol
military quickly developed other units ranging from heavy cavalry, a corps of
engineers, artillerists, and even infantry. Initially many of these were simply auxiliary
units, but gradually the Mongols developed what should be considered a doctrine of
combined arms warfare.

The development of artillery is not surprising as it was something that everyone
needed in siege warfare. Early Mongol efforts at siege warfare proved somewhat
desultory and clearly demonstrated the need for more effective siege weapons. At
the siege of Zhongxing in Xi Xia (1209-1210), the Mongols diverted a river to flood
the city. It was successful, but in the process, the Mongols also almost drowned
themselves.® I suspect the city surrendered not only because of the damage from
the flood, but also because they determined that the Mongols proved sufficiently
unpredictable that peace was preferable.

Yet, from encounters in the Jin Empire, the Mongols gained their own artillerists
to build and direct the operation of trebuchets and other siege weapons. These were
acquired not only through prisoners, but also through active recruitment. During the
war with the Jin Empire, many joined out of disaffection with the Jin Empire as
well as believing that Chinggis Khan was a better leader.” As the Mongols siege
ability expanded, so did the possibilities. Field artillery was a rare circumstance in the
medieval period. Trebuchets, mangonels, and ballistae were bulky and needed to be
assembled—something that swift moving Mongols columns did not allow. Certainly,

¢ Song Lian, “The History of the Yuan, Chapter 17, tr. Christopher P. Atwood, Mongolian Studies 39
(2017): 24-25; Rashid al-Din, Jami’ al-tawarikh, ed. B. Karimi (Tehran: Igbal, 1983), 427; Rashiddun
Fazlullah, Jami u t-tawarikh: Compendium of Chronicles, tr. W. M. Thackston (Cambridge, Ma:
Harvard University, Department of Near Eastern Languages and Civilizations, 1998), 289-290; H. D.
Martin, The Rise of Chinggis Khan (New York: Octagon Books, 1981), 118-19. The Rashid al-Din
will be henceforth RD/Karimi; RD/Thackston 1998 respectively.

7 Song Lian, Yuan Shih 98, tr. Ch’i-ch’ing Hsiao, in Ch’i-ch’ing Hsiao, The Military Establishment
of the Yuan Dynasty (Cambridge, MA: Harvard University Press), 74; Song Lian, Yuan Ulsin Sudar
98, vol. 9., tr. G. Akim, M. Bayarsaikhan (Ulaanbaatar: Soyombo Printing, 2016), 560-98; Timothy
May, The Mongol Art of War (Barnsley: Pen & Sword, 2016), 30, 38-39; Thomas Th. Allsen, “The
Circulation of Military Technology in the Mongolian Empire”, in Warfare in Inner Asian History,
500-1800, ed. Nicola Di Cosmo (Leiden: Brill, 2002), 269.
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a siege train followed the Mongols, but camels move slower than horses.? Still, there
were occasional set piece battles where the Mongols had time to assemble their
trebuchets. At the battle of Mohi in Hungary (1241), the Mongols seized a bridge
across the Sajo River by using a rolling barrage from their trebuchets.’

Elsewhere, other forms of combined arms warfare took place. As the Mongols
campaigned against the Jin Empire in northern China, they acquired new units such
as heavy cavalry, infantry, and the paojun or catapult artillerists.'® The infantry was
primarily used in siege warfare, but they also saw combat in field engagements. It is
often cited that the Mongols had an army of 60% light cavalry and 40% heavy and
their units of 100 and 1000 reflected these proportions. This is inaccurate and based
on description of the army of the Liao (907-1125) and Jin Dynasties (1125-1234).!!
The Liao were Khitans and related to the Mongols. The description from the Liao
Shih has often been applied to the Mongols, particularly in terms of equipment, but it
is not based on contemporary sources.'? The Mongols did not try to fit non-nomadic
units into their existing structure. Rather, they allowed them to remain their own
discrete units and continue to fight in the same mode as before. For Chinggis Khan,
there was no sense in trying to fit square pegs into round holes. Those that could fit
in the Mongol, or rather nomadic, style could do so, but for those who could not,
they remained in their standard units, but decimally organized. The key to success,
however, was learning how to apply them effectively on the battlefield.

This came quickly. The core of the Mongol military remained the nomadic
horse-archer, but medium and heavy cavalry increased with acquisition of Khitans
and Jurchens. Additionally, the recruitment and creation of armies of Han Chinese
infantry because increasing useful as the Mongols pushed into the mountainous
terrain of south China in the 1250s. Yet, this was not the only region that the Mongols
used mixed forces.

After the conquest of Armenia and Georgia, the Mongols began using Georgian
and Armenian troops. The Georgians quickly became a favorite unit of the Mongols
in the west. They participated in various campaigns against Muslim powers such
as the Seljuk Sultanate of Rum. If we trust the sources, Baiju’s deployment of the

$ Bat-Ochir Bold, Mongolian Nomadic Society: A Reconstruction of the ‘Medieval’ History of Mongolia
(New York: St. Martin’s Press, 1999), 38.

® Thomas of Spalato, Istoriye Arxiyepsikov Saloni i Splita, tr. A. 1. Solopov, ed. O. A. Akumovoi
(Moscow: Indrik, 1997), 106-110; 292-95; Thomas of Split, Historia Salonitanorum atque
Spalatinorum pontificum, ed.and tran. Damir Karbic, Mirjana Matijevic Sokol, and James Ross
Sweeney (New York: Central European University Press, 2006), 262-263.

10" Allsen, “Circulation of Military Technology”, 276-278; Song Lian, Yuan Shih 98, 74.

" Martin, Chingis Khan and the Conquest of North China, 33-34;

12-See H. D. Martin, Chingis Khan and the Conquest of North China, Karl A. Wittfogel and Feng Chia-
Sheng, History of Chinese Society: Liao (907-1125) (Philadelphia: The American Philosophical
Society, 1949), 531-36; 559-60.
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Georgians was crucial to the Mongol victory."* These were also deployed at the siege
of Baghdad, as were Muslim troops, and then again with the invasion of Syria in
1260." It was not unusual for the Mongols to take advantage of rivalries and past
grievances among their enemies, thus the use of Christian soldiers against Muslims
(and vice-versa) made sense on many levels.

Yet, the Mongols did not have to depend on religious rivalries alone. In the
events leading up to the siege of Baghdad and the resulting destruction of the Abbasid
Caliphate in 1258, Caliph Mut‘asim warned Hiilegii that all of Islam would rise up
against the Mongols and rush to his aid. Imagine his surprise when the armies of
numerous Muslim potentates from across Iran joined the Mongols.!* These armies
brought not only more cavalry, both medium and light, but also infantry and their
own siege artillery including counter-weight trebuchets, far superior to the traction
trebuchets the Mongols had previously used. It can be certain that counter-weight
trebuchets were used as Shirazi informs us that these Borj-i ‘Ajami (Persian Towers)
launched missiles weighing up to 100 mann (1 mann = 3 kg = 6.6 pounds), exceeding
what normal traction trebuchet could launch at the Aleppo Gate and Triumphant Gate.'®

Before the fall of Baghdad, however, the Mongols also dealt with the branch
of Shi’ism known as the NizarT Ismalis, more popularly known as the Assassins.!”
No field battles were fought in this campaign. The Ismalis had long learned in their
dealings with the Seljuks and then the Khwarazmians that they lacked the ability
and numbers to win on the battlefield, hence why they turned so frequently to the
assassination of leaders to extend their influence. While the Nizaris had been Mongols

13 Bar Hebraeus, The Chronography of Gregory Abu’l-Faraj, tr. Ernest A. Wallis Budge (Amsterdam:
APA-Philo-Press, 1932), 407-409; Minhaj Siraj Juzjani, Tabaqat-i-Nasiri, vol. 1, ed. ‘Abd al-Hayy
Habib1 (Kabul: Anjuman-i Tarikh-i Afghanistan, 1964-65), 313; Minhaj Siraj Juzjani, Tabakat-i-
Nasiri (4 general history of the Muhammadan dynasties of Asia), tr. Major H. G. Raverty (New Delhi:
Oriental Books Reprint Corp, 1970), 162; Grigor of Akanc, "The History of the Nation of the Archers
by Grigor of Akanc," translated by R. P. and Frye Blake, R. N, Harvard Journal of Asian Studies
12 (1949): 307-309; Marie Félicité Brosset and David Iessevich Chubinov, Histoire de la Géorgie.
Jusqu'au Xixe Siecle, Tr. Brosset. 2 Pt. [in 4 Vols.] (St.-Pétersbourg, 1849), 518.

Grigor, 337; Hayton, “La Flor des Estoires de la Terre D’Orient”, Recueil des Historiens des Croisades:

Documents Armeniens, Tome Second. (Paris: Imprimerie Nationale, 1906), 170; Bar Hebraeus, 435;

Ahmad Ibn “Ali al-Magqrizi, Histoire des Sultan Mamlouks de L’ Egypte, vol. 1, tr. Etienne Quatremere

(Paris: Oriental Translation Fund of Great Britain and Ireland, 1837, 1845), 88; RD/Karimi, 719-20;

RD/Thackston 1999, vol. 2, 502-3; Ahmad ibn ‘Abd al-Wahhab al-Nuwayri, Nikayat al-Arab fi Funiin

al-Adab, ed. S‘aid ‘Ashiir (Cairo: al-Hayat al Misriyyat al-‘ammat lil-kitab, 1975), 389-390

15 Qutb al-Din Shirazi, Akhbar-i Mughiilan dar Anbaneh-ye Qutb, ed. Traj Afshar (Qom: Library of
Ayatollah Mar’ashi, 2010), 30, 71; Qutb al-Din Shirazi, “Akhbar-i Mughiilan” tr. George Lane, in The
Mongols in Iran: Qutb Al-Din Shirazi's Akhbar-i Moghiilan, ed. George Lane (London: Routledge,
2018), 53. Hence forth Shirazi refers to the Persian text and Shirazi/Lane refers to the translation.

16 Shirazi, 32; Shirazi/Lane, 54. Also see George Lane, “Mongol News: Akhbar-i Mughulan dar
Anbaneh-ye Qutb by Qub al-Din Mamiid ibn Mas’@id Shirazi”, Journal of the Royal Asiatic Society
22 (2012): 550.

17 For a description of their faith, see Farhad Daftary, The Ismalis: Their History and Doctrines, 2™ ed.
(Cambridge: Cambridge University Press, 2007), 301-400.
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allies in the 1230s, relations turned sour after 1240.' After an alleged attempt on the
life the fourth Mongol Khaghan, Mongke, the Mongols determined they could no
longer tolerate the Nizaris’ presence.'” Thus, Mongke dispatched his brother Hiilegii to
deal with them, as well as with any other recalcitrant group. The Nizaris however, had
maintained their autonomy if not independence through a series of fortresses in the
mountains of northern and central Iran, where cavalry were less effective. To counter
this, Hiilegii brought 1000 Chinese artillerists or ustadan-i manjanig (mangonels or
catapult experts), Khitai manjaniqgi (catapult crews from Khitai) and naft andazan
(naphtha throwers).” Although some scholars have interpreted this to mean that
Hiilegii brought experts in gunpowder weapons, there is no evidence to support this.?!
It did mean, however, that he brought a few new weapons with him. While the primary
siege weapon, as | indicated, had been the traction trebuchet, access to counter-weight
trebuchets from the Middle East increasingly rendered the traction trebuchets as
obsolete. The Chinese, however, did have ballistae, known as the kaman-i gav (ox
bow in Persian) that was far superior to what was used in the west. With its triple bow
design, it could launch a missile at a greater range (2500 paces).*

Additionally, Hiilegii brought some specialists known as gayachi for mountain
warfare in the Middle East. In the late 13" century, they were used specifically to
deal with Kurdish rebels and bandits. Ethnically known as Bakrin or Makrin, they
originated from the Tianshan Mountains in Uyghurstan. Their exact identity, however,
remains vague, but it is certain they neither Mongols nor Uyghurs. In the Middle East,
they remained a distinct unit into the late 14™ century, stationed around Irbil in Iraq.”

¥ Timothy May, “A Mongol-Isma‘li Alliance?: Thoughts on the Mongols and Assassins”, Journal of
the Royal Asiatic Society 14, no. 3 (2004): 231-239.

Guillemus de Rubruc, “Itinerarium Willelmi di Rubruc”, in Sinica Franciscana: Itinera et Relationes
Fratrum Minorum Saeculi XIII et XIV, ed. P. Anastasius Van Den Wyngaert (Firenze: Apud Collegium
S. Bonaventurae, 1929), 287; Rubruck, William of Rubruck, The Mission of Friar William of Rubruck:
His Journey to the Court of the Great Khan Mongke, (Indianapolis: Hackett, 2009), 222; William of
Rubruck, “The Journey of William of Rubruck”, tr. A Nun of Stanbrook Abbey, in Mission to Asia,
ed. Christopher Dawson (Toronto: University of Toronto Press, 1980), 184

‘Ala-ad-Din ‘Ata-Malik Juvaini, The History of the World-Conqueror, tr. J. A. Boyle (Seattle:
University of Washington Press, 1997), 608; ‘Ala’ al-Din ‘Ata Malik ibn Muhammad Juwayni,
Ta rikh-i Jahan-Gusha, vol. 3, ed. Mirza Muhammad Qazvini (Leiden: Brill, 1937), 93. Henceforth
Juvaini/Boyle and Juwayni/Qazvini respectively.

Thomas T. Allsen, “The Circulation of Military Technology in the Mongolian Empire”, in Nicola
Di Cosmo (ed.), Warfare in Inner Asian History (500-1800) (Leiden: Brill, 2002), 278-283; Joseph
Needham, et al., Science and Civilization in China. Vol. 5. Chemistry and Chemical Technology. Pt.
7. Military Technology: The Gunpowder Epic. (Cambridge: Cambridge University Press, 1986), 325,
note F; Stephen G. Haw, “Cathayan Arrows and Meteors: the Origins of Chinese Rocketry”, Journal
of Chinese Military History 2 (2013): 35-38; Iqtidar Alam Khan, Gunpowder and Firearms: Warfare
in Medieval India (New York: Oxford University Press), 3.

Juwayni/Qazwini, 128-129; Juwayni/Boyle, 631; Shirazi, 22-3; Shirazi/Lane, 48-50.

Pier Giorgio Borbone, “Hiilegii’s rock-climbers: a short-lived Turkic word in 13™"-14" century Syriac
historical writing”, in Studies in Turkic Philology: Festschrift in honour of the 80" birthday of
Professor Geng Shimin, ed. Zhang Dinjing and Abdurishid Yakup (Beijing: Minzu University Press,
2009), 286-88.
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Another type of specialist was the jadachi or weather shaman. While shamans’
duties included divination for determining dates for campaigns and even battles,
the Mongols also deployed shamans tactically. One such use of shamanism was the
employment of jadachin or specialists who could use jada stones (bezoars) to raise
storms of rain and presumably lightning, hail, or snow. These storms were directed
against the enemy with variable results. Perhaps the most notable occasion was when
Tolui, the fourth son of Chinggis Khan, used rain stones against the Jin during July in
1231.%* The sources do not indicate that Tolui himself used them, but rather that the
jada stones were employed in warfare by a specialist. Thus, Tolui was accompanied
by Jadachi, which the Islamic sources do not explicitly mention as a shaman. The
jadachi in this instance was a Qangli Turk, a point that will have significance later.

In this particular instance, a superior Jin army forced Tolui to retreat. Tolui planned
it to be a feigned retreat, but the Jin followed his army too closely and constantly
harassed the rearguard commanded by Toluqu Cherbi, preventing the Mongols from
setting a proper ambush.?® It is possible that he risked being encircled as well.”’
Tolui’s employment of the jadachi was a tactic to cover his retreat. Through the
Jjadachi’s weather magic, it rained for three days behind him and even snowed on the
fourth day while an icy wind blew. Although the resulting weather occurred primarily
behind his retreating troops, it also affected his army. Tolui, however, was able to
retreat to shelter and take refuge before the blizzard hit in the middle of summer.?®
Furthermore, Tolui’s men had been equipped with raincoats and felt coats to combat
the cold.” After the blizzard ceased, Tolui then advanced upon the bewildered and
weakened Jin army and destroyed them.

This event is significant, yet jadachin were present in other battles such as when
Temiijin and Toghril Ong-Qan fought the Gur-khanid confederation of Jamugqa.
Gur-khanid jadachin, Buyiruq Qan of the Naiman and Quduga Beki of the Oirat,
attempted to raise a storm but it backfired, and actually knocked the Naiman into
the ravines.’*® Apparently, the storm did sufficient damage to the Gur-khanid forces

2 Khwandamir, Habibu 5-Siyar: The History of the Mongols and Genghis Khan, tr. Wheeler M.
Thackston (Londong: I. B. Tauris, 2012): 27; Rashid al-Din, The Successors of Genghis Khan, tr. J.
A. Boyle (New York: Columbia University Press, 1971), 37; Rashiduddin, 314-315; Juvaini/Boyle,
192-194; Juwayni/Qazvini, 152; Bar Hebraeus, 397. Bar Hebraeus states that Ogodei used them.
Most likely, this is not a separate instance, but rather the instance where Tolui used it as the other
details are the same. Henceforth, the Boyle translation of Rashid al-Din will be RD/Boyle.

% J. A. Boyle, “Turkish and Mongolian Shamanism in the Middle Ages”, Folklore 83 (1972), 190. Also
see Juwayni/Qazvini, 152; Juvaini/Boyle 193; RD/Boyle, 36-37.

26 Rashiduddin, 314-315; RD/Karimi, 457-58.

27 JuJuvaini/Boyle, 192-194.

28 RD/Boyle, 37; Rashiduddin, 315; RD/Karimi, 458.

¥ RD/Boyle, 36; Rashiduddin, 1998, 315; RD/Karimi, 458.

30 Secret History of the Mongols, tr. Igor de Rachewiltz (Leiden: Brill, 2004), §143. As there are
numerous translations and editions, citations will follow the section number so that any may be
consulted. Henceforth, SHM.
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and their position that the Naiman and the Oirat then scattered and did not take any
further part in the battle of Koyiten.*!

The Mongol use of shamans was not new, as jadachi were known to have existed
in steppe warfare during the Ruruan period (fifth century) and perhaps earlier. The
Uighurs also used the jada stones against the Tibetans in 765.32 It was not, however,
a Mongol practice. The Mongols do not appear to have actually used it until they
had defeated a number of Turkic tribes, most importantly, the Naiman in 1204.
Thus, it appears that the Mongols adopted the use of this form of supernatural and
meteorological warfare from the Turks as evinced by the presence of a Qangli Turk
with Tolui’s army.

The jadachin were also used in Mongol armies across the empire and even after
the end of the empire. The use of the jadachin continued long after the Mongols
ceased to be primarily shamanistic in faith. Boyle notes that a son of the last Mongol
Yuan emperor, Toghon-Temur (1335-1370), used them against the Ming. The stones
were also used in the Battle of the Mire (1365) in which Amir Ttmiir was defeated by
the Chaghatayids of Moghulistan. The Timurid Abu Sa’id also deployed Jadachin in
1451, not in battle put to produce rain in a desolate area.’®> Other evidence suggests
that the use of the jada became prevalent throughout Central Eurasia after the Mongol
Empire, demonstrating once again the cross-cultural importance of the Mongol
Empire. We also see an increase in references to uses of the jada stones during the
Mongol Empire period compared to previous periods, suggesting an increased use.

How effective were these jadachin? Much like modern meteorologists, accuracy
varied. Many of the accounts indicate that the storm back-fired and affected the
summoning army more so than the intended target. We must keep in mind however, that
many of the accounts are written by Muslims and Confucians who had little tolerance
for any aspect of shamanism. For the Muslims, when the stones malfunctioned it was
demonstration of God’s will against pagan activities. Yet, the question is if these were
unpredictable, then why did the Mongols and their successors continue to use them?
Indeed, nomadic armies only seem to have ceased to use them was after 1528 when
the Safavids crushed the Uzbeks in the battle of Jam in Khurasan. This also happens
to be when Shah Tahmasp effectively used his cannons against the Uzbek horse-
archers, perhaps demonstrating the superiority of gunpowder over storm stones,
which failed in this battle.**

The Mongol campaigns in the east, however is where we find a greater emphasis
on combined arms warfare. This terrain and weather played a major role in this

3 SHM §143.

32 Adam Molnar, Weather Magic in Inner Asia (Bloomington: Research Institute for Inner Asian Studies,
1994), 1, 8-9.

3 Boyle, “Turkic and Mongolian Shamanism”, 191; Molnar, 51-52.

3% Molnar, Weather Magic, 53.
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change. In the steppes, cavalry of all sorts could be used, but the standard Mongol
horse archer remained supreme. In the west, Kose Dagh in 1243 was the last major
field battle the Mongols fought until ‘Ayn Jalut in 1260. Afterward the dissolution of
the Mongol Empire, the battles between the [lkhanate and the Jochids (more popularly
known as the Golden Horde) continued to be dominated by the horse archers.

In China, as mentioned previously, the Mongols assembled large armies of
Chinese infantry. Additionally, they used Khitans and Jurchen as heavy cavalry.
As the Mongols penetrated further south, infantry played an increasing role. The
mountainous terrain, terraced fields, rice paddies, and the hot and humid weather
of south China all limited the effectiveness of the Mongol cavalry. Not only did the
terrain limit the Mongols ability to effectively deploy armies of horse archers, and
thus constrain their mobility, the weather did not agree with their horses. Furthermore,
the humidity wreaked havoc with the Mongols’ bows. While they still functioned, the
humidity penetrated the materials of the composite bow, hindering its effectiveness.*

Thus other types of troops were necessary. With the manpower of China, infantry
was a natural choice. Yet, another obstacle were the many rivers of the Song Empire.
Without a naval component the Mongols would be hard pressed to conquer the Song.
During sieges, the Song continued to supply and reinforce strongholds and cities by
water. Although the Mongols advanced it was slow as they failed to prevent the river
supply route. This only changed when the renegade Song general Liu Zheng advised
the Mongols on developing a riverine navy.*

While a former Song general advised the Mongols, a Mongol general implemented
the riverine navy with great effect. Aju Noyan, the famed grandson of Siibedei,
implemented the navy in raids and blockades, as well as the occasional naval battle.
Aju’s tactics were instrumental at the sieges of Xiangyang and Fancheng. He also
developed earth works along the Han River from which his forces could attack the
Song navy. From these bases, he captured additional ships and augmented his own
fleet, thus allowing Aju to then then engage the Song navy. He also used his ships to
transport troops up and down the river, often using paddle wheel ships. Also at the
siege of Xiangyang and Fancheng, Aju’s navy broke the floating bridge, which not
only blocked river but also allowed the troops from one city to come to the aid of the
other. With the destruction of the bridge, Fancheng fell shortly thereafter.’

At the battle of Yangluo Fort at the mouth of the Han River in 1275, Aju’s
brilliance was amply demonstrated. Keeping half of his ships ready to defend against

35 Molnar, Weather Magic, 142; Charles R. Bowlus, “Tactical and strategic weaknesses of horse archers
on the eve of the First Crusade”, in Autour de la Premiere Croisade, ed. Michel Balard (Paris:
Publications de la Sorbonne, 1996), 161.

¢ Morris Rossabi, “The Reign of Khubilai Khan”, in Cambridge History of China, vol. 6, Alien Regimes
and Border States, 907-1368, eds. Herbert Franke and Denis Twitchett (New York: Cambridge
University Press, 1994), 431.

37 Song Lian, Yuan Shi, 128, “Aju”, (Beijing: Zhong Hua Book Co., 1976). Translated by Paul D. Buell.
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the Song navy, he used the other ships as landing craft, allowing his infantry to
establish a beachhead. His cavalry then landed and cleared the battlefield. With the
Song navy and their efforts to hold the riverbank defeated, the Song fortress could now
be surrounded. The Song commander Xia Gui retreated, abandoning Yangluo. Aju’s
armies then quickly sailed upstream to attack cities they had previously bypassed,
while also destroying the Song’s naval capacity.*®

Other examples of Aju’s ingenuity exist as well, such as the naval battle near
Jiao Mountain in 1274 where he encountered the Song navy in floating fortress
formations. This formation consisted of ten ships chained together. While it limited
the Song’s mobility, it also was intended to prevent the Mongols from having room to
maneuver. The Song commanders Zhang Shijie and Sun Huchen had determined this
strategy as an act of desperation in an effort to stop the Mongols. Unfortunately for
the Song, it also prevented the Song ships from fleeing. When Aju observed the Song
strategy from a vantage point on Shigong Mountain, he quickly assessed the situation
and developed his strategy, saying “we can burn them and go”.** Combining Mongol
steppe tactics with naval warfare, he deployed his naval in three large units, a center
with two wings. He placed units of archers in well-fortified ships on the wings. While
his ships advanced up the middle, the archers on the wings shot fire arrows on the
stationary Song ships. Rather than attempting to breakthrough, the Mongols simply
set the floating fortress on fire, and then continued through to pursue any ships that
did manage to break free of their units.** This was essentially steppe strategy applied
to water as the Mongols frequently bypassed fortresses to attack field armies.

From riverine warfare, the Mongols advanced to oceanic adventures. The most
notable was the invasion of Japan. Their initial attack in 1274 was limited and
primarily focused on destruction of the port of Hakata, which did significant trade
with the Song Empire. Although the Mongols largely succeeded in this task, their
fleet suffered significant damage from an untimely typhoon. Ships that survived were
then vulnerable to Japanese counter attack. While this was a combined arms venture,
the second invasion in 1281 is a better example.

Although the Mongols ultimately failed in their endeavors to conquer Japan, it is
an excellent demonstration of the potential of Mongol combined arms warfare. In this
endeavor, the Mongol armies consisted not only of Mongols, including cavalry, but
also Chinese infantry, Korean and Chinese naval ships and marines. If the sources are
to believed, the Mongols sailed with 4400 ships—an effort only surpassed by D-Day
in World War II. Additionally, the Mongols utilized gunpowder bombs launched by
trebuchets. Although the invasion of 1281 was stymied not only by a typhoon, but

3 Yuan Shi, 128.
3 Yuan Shi, 128.
4 Yuan Shr, 128.
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also a well-coordinated Japanese defense, the invasion demonstrated the advances in
combined arms warfare by the Mongols.*!

Finally, we should examine Mongol efforts in Vietnam. In 1282 and 1283, the
Mongol general Sogetii received orders from Khubilai Khan to invade Champa,
or southern Vietnam. He allegedly sailed with a 1000 ships. Vietnam at this time
consisted of two kingdoms, Dai Viet in the north and Champa in the south. Sogetii’s
invasion thus bypassed Dai Viet, thus the Mongols intentionally chose to utilize their
fleet for an invasion instead of taking a land route. Sogetii successfully landed and
defeated opposing forces in a handful of battles. In 1284 and 1285, he then joined in
a pincer attack on Dai Viet. This invasion, however, ultimately failed. Not only did
the Vietnamese put up stiff resistance, but the invasion seems to have been called
off mid-way. The northern army withdrew, leaving Sogetii in a lurch. He died in
battle. Nonetheless, we see again an impressive use of naval forces that delivered
a combined arms force of Mongol cavalry and infantry into a hostile environment
- hostile not only in terms of invading but also in terms of terrain (jungle and
mountains) as well climate. Nonetheless, the Mongols persevered and successfully
conquered Champa and made inroads into Dai Viet.*> Their hold was ephemeral. The
Vietnamese would use the same tactics in the twentieth century to against Japanese,
French, and American encroachment.

Although the image of the Mongols remains fixed in the popular mind as the leather
clad horse-archer, the Mongols art of war advanced considerably as their empire
expanded. After the dissolution of the empire in 1260, territorial conquest became
rare, but nonetheless, the Mongol military continued to evolve to meet changing
conditions and enemies. Although the victories were less frequent, the innovation on
the part of the Mongol military remained impressive and sufficiently destructive that
many neighbors preferred to pay tribute rather than to risk engagement.

4 See Thomas D. Conlan, In Little Need of Divine Intervention (Ithaca: East Asia Program, Cornell
University, 2001), James P. Delgado, Khubilai Khan's Lost Fleet (Berkeley: University of California
Press, 2008); Randall J. Sasaki, The Origins of the Lost Fleet of the Mongol Empire (College Station,
Texas: Texas A & M University Press, 2015) for in depth discussion of these events.

2 Song Lian, Yuan Shi, 129, tr. Paul D. Buell; Paul D. Buell, “Indochina, Vietnamese Nationalism
and the Mongols”, in The Early Mongols: Language, Culture, and History, ed. Volker Rybatzki,
Alessandra Pozzi, Peter W. Geier, and John R. Krueger (Bloomington: The Denis Sinor Institute for
Inner Asian Studies, Indiana University, 2009), 21-30.
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Comparative approach of two historic vestiges within prescriptive
purposes in Korea and Mongolia'

Alain Desjacques
(University of Lille, France)

Abstract: From the text of a prescriptive stele located at the Koguryo tomb complex,
the author proposes to compare it with a Mongolian order panel having the same function.
It appears that all riders, regardless of their status in society, should follow the same rule to
approach the mansion of their sovereign, on a large area in East Asia.

My whole approach here presents results from a thought, during a short stay in
Democratic People's Republic of Korea (DPRK) in May 2011. There it was possible
to visit the tombs of Koguryo complex including the famous mausoleum of King
Tongmyong (-298 / -259 BC)?, founder of the kingdom, which is located in the district
of the Ryokp'o in Pyongyang. This complex covering a 233 hectares area includes
many graves (about thirty), the Jongrung temple and the remains of the Koguryo
Kingdom. This exceptional site has been listed among the national treasures of the
DPRK as No. 36, and has been a UNESCO World Heritage Site in July 2004, at the
28th session of the World Heritage Committee.

The current location has enjoyed a remarkable redevelopment whose inauguration
took place on May 14 in the year Juche 82 (1993). A stele was erected on the site,
with this engraved text: "In order to eternally transmit the effort and the care that
President Kim Il Sung consented for its redevelopment, our people erected here the
Stele for the redevelopment of the tomb of King Tongmyong".

Koguryo kingdom is considered by scholars as a period spreading on almost
thousand years (-277 to 668), occupying a large part of eastern Asia and it was the
most powerful state in the history of Korea. When the Koguryo Kingdom decided
to transfer his capital, which originally was in Jilin Province, near the capital of
Koguryo Hwanin, to Pyongyang in 427, the tombs of the founder king and other
kings and principal dignitaries were also moved on the current site.

After this visit, I still amazed by the unique quality of this treasure of humanity,
returned with my guide, to the parking area, located a few hundred meters from the
entrance. And when I was near the car, my eye was suddenly caught by a stele, a little

! This text is the result of a paper delivered at a symposium organized by Kim Il Sung University in

Pyongyang on the occasion of its 70th anniversary in 2016. This is a revised version.

2 Other authors report different dates: -58/-19 before JC (Il-yeon (1206-1289): Samguk Yusa: Legends
and History of the Three Kingdoms of Ancient Korea, translated by Tae-Hung Ha and Grafton K.
Mintz. Book I, pages 30-32. Silk Pagoda (2000).
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over a meter in height, standing at the entrance of the site. This stele, a monolithic
stone erected on a squared stand with carved ornamentations, is engraved on its south
face by ancient Chinese characters (Figure 1).

p =,

Figure 1. Monolithic stele engraved at the entrance of mausoleum of King Tongmyong’s
site. (Photo A. Desjacques, 2011)

Behind the stele, there is a bush delimiting the parking area and the site entrance
and a no parking sign after the bush. Noting the characters one by one, we get :

5 N da high

e
i‘w /N xiao  small
1 N ren people
5 min  (variant of 71 yuan)
rénmin = people

B jie all
T xia ride down
H ma horse

Sl

Figure 2. Detail

o

f the text, followed by its modern version (pinyin) and translation of
characters®. (Photo A. Desjacques, 2011)

3 T warmly thank my colleague F. Y. Damon, Department of Chinese Studies at the University of Lille
to have clarified it for me.
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The meaning of the text would be:
« Everyone, important [or]| small people dismount [from] horse».

The stele is not dated, but it is certainly very old. Knowing its dating would be
very helpful to know if it is really from the time of site creation and to allude to the
possibly question on the use of Chinese characters as a written language, in the same
period. Also, according to sinologists, it is not uncommon to find this type of stone in
China, near the temple’s enclosure in particular.

Thus, there is a stele bearing an order addressed to all members of society ("high"
or "small") to the entrance of a high place of governance. So everyone had to be on
an equal footing, in some way, in front of the highest personality inhabiting these
places, usually the sovereign. It is also the expression of a form of respect that each
subject, whatever its function and its place in society, had towards his sovereign.
Transgress this order was probably severely punished so much so that nobody has a
mind to do so.

When [ was in front of this monument, [ was reminded of a similar prescriptive
panel in Mongolia. This panel no longer exists but was photographed by Stephane
Passet in Mongolia between July 6 and 25, 1913%.

e r'i

Figure 3. Order panel near the ceremonial door of the palace of Bogd Khan in Urga.
(Photo S. Passet, 1913)°.

4 The author, commissioned by the banker Albert Kahn to take pictures in Mongolia, as part of an
extensive program of Archive Images, uses autochromes. The autochrome was the first color
photographic process invented by the Lumiére brothers in 1906, who commercialized it in 1907.

5 T warmly thank the Albert Kahn Museum to allowing me to use this image for my communication.
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I first tried to locate this panel (sambar in Mongolian) in the ancient city of Urga,®
with a painting of a city map from the beginning of twentieth century, so that’s the
period of Stephane Passet’s photography. The eastern part of the town is reproduced
below, in black and white.

Figure 4. City map of Urga at the beginning of the century, called Niislel Khuree (1911-
1924). Part of a painting from Zanabazar Museum, Ulan Bator, Mongolia.

After thoroughly scrutinized the details of the plan, chronologically identified
the course of the photographer through his shots and spotted the buildings behind the
panel, I finally managed to locate the panel:

Figure 5. Detail of the previous plan (Fig. 4) locating
the position of the prescriptive panel.

¢ Urga is the former name of the Mongolian capital, which after several name changes, ultimately
called Ulaanbaatar, "Red Hero" since 1924.
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The prescriptive panel is on the left side of the ceremonial south gate of a
complex of temples and yurts, delimited by a perimeter of defensive logs against
animal approach, called s6rog mod, which we can see a segment on photography.
On the map, appears a Mongolian term urdu meaning "south". The place is well
identified as the temple of Dechingalav and the Palace of Bogd Khan. It is the place
of the central government. According to the Mongolian historian Idchinnorov I met
about it’, to the north was a temple with a statue of the Maidar deity, height of twenty
meters, built by Buriats Mongols. This place is located near the nowadays Children
Artistic Creations Center (Hiiiihdiin urlan biiteeh tév).

Enlarging the photo, the text written in classical Mongolian (known as Mongolian-
Uighur or ancient writing system) became intelligible:

r'

% e i kiirtele
= I ‘1 wang

1 < ' J é egtin
k i i i zasay ?) diir

e | >

{ i‘ e i ;
j, ':;I laryzi morin
=+ E | :

A El g’ nar ‘]‘\ acq
1 |L aca i /

P 1 3 = ha yu

i dooruysi

Figure 6. Detail of the panel text and its standard classical Mongolian transposition and
transcript.

7 Interviewed on April the 16", 2003.
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Horizontally, with translated vocabulary:

olan wang, zasay  taiyZi nar aca  dooruysi irged tiir

mass prince authorities knight [plural [ablative to the bottom citizen [dative-
many, great lords  noblemen suffix] of origin] locative]

kiirtele egiin diir morin aca bayu.

To, until, even [demonstrative [dative horse [ablative ride down

[fixed form of  pronoun] locative] of origin] [categorical

Terminal converb imperative]

hiireh (« to reach »)

So, in Cyrillic Mongolian:
« OnoH BaH, 3acar TaiK Hapaac I0OPOTII UPIIIdI XYPTII S9HI MOPHOC
oyy. »

In English translation:
«All, princes, lords, nobles down to ordinary citizens, dismount here. »

This translation is made possible by the expression of the original ablative case aca
followed by the fixed form of the terminal converb kiirtele : « from...... to (until) ..... »

The meaning of this text is the same as on the Korean monument, despite several
centuries’ interval. That said, here is the formula detailed in the list of upper class,
while other social categories are merged into “ordinary citizens” dooruysi irged
(literally « the citizens to the bottom»). Then there is the question of the meaning
of this listing. Was it to be clear that there was no possible exception to this order
regardless of its title in the high social position? Or, a contrario, this list had to mark
an exception? like : « apart from ..., excluding ..., except, ...» to the benefit of these
higher classes? In this case, it must be accepted that the postponed original ablative
may have this shade of exclusion. So the ablative case aca does not work with the
form kiirtele but with dooruysi indicating a downward movement from an origin
point ®: » ; which gives the following translation:

«Except princes, lords and nobles, all the ordinary ("who are down")
citizens, dismount herey.

If this order had to be well understood in its second version, there would be
two separate places to dismount, the first closed of this panel, the other near the
palace where probably was marked the place to dismount. So, who had to execute this
order? One of the possible ways to try to answer this question is to examine historical
sources through travel accounts left by some travelers in Mongolia, which can be
traced back at least to the Mongolian Middle Ages.

8

That just shows the example given by Ya. Cevel in his dictionary, cited in bibliography, about
dooruysi: [Mongolian Cyrillic] x6d6lmorijn blitéémzijg titiinéés dorogs oruulz boloxgiij. "We can’t put
the work’s result down from there (" this level ")”; or into the affirmative structure : "can be estimated
that from this level there is a result of work".
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Thus, Giovanno di Plano Carpini, a Franciscan monk sent by Pope Innocent IV,
wrote a "History of the Mongols" after his trip during two years in 1245-1247. He
gave a description of Guyuk camp when was his election to the supreme title of Khan’:

«When we arrived, was already mounted a large purple canvas tent
which, in our view, was large enough to accommodate more than
two thousand people. All around there was a wooden fence painted
in various figures. [ ...]. In the fence, there were two large doors; by
one the Emperor alone could enter and there was no guard, although
it was open, because no one dared to enter or go out by this way;
by the other one came all who were admitted and there, there were
guards with swords, bows and arrows. And if anyone approached
the tent beyond the limits, he was struck if he was closed or they
pulled on him if he ran away, but the arrow’s head wasn’t in iron. The
horses’ place was aloof from two arrows’ shot around ».'°

Another passage:

« No stranger to his house [Batu Khan’s] dares to approach his tent,
unless called, whatever its importance and power, unless to know
what he wants»"!

These two passages show us that the horses were kept at a far enough distance
from the imperial house or tent, and there was no free pass to approach the Khan,
whatever his social position.

Some years later, another account is reported by the Franciscan friar William of
Rubrouck sent by Saint Louis (Louis IX) in Mongolia, during 1253-1255. He went to
the court of the great Mongol Mangu Khan (Mongke Khan) and reports:

« For those going to the court, dismount away from Chan’s [Khan]
home, aloof from a bow-shot: there we leave the horses and servants
who guard themy.'?

Again no doubt about it : The horses were kept aloof and any authorized person
had to walk to the ruler’s house. This rule should probably be spread in Asia, China,
seeing as found in Korea. Anyway, it seems to be arrived before the Buddhist theocracy
in Mongolia, and thus the regulation of access to the temples. So this Mongolian
order panel probably erected in the late nineteenth, early twentieth centuries, by the
will of the sovereign theocratic in this time, the Eighth Jebtsundamba-khutukhtu
who bore the title of Bogd Gegeen ("Living Buddha"). It transmits in its own way
a type of regulation that goes further back in time in the Mongolian space; which

® Guyuk is the son of Ogodei, third son of Genghis Khan. His election is held at a quriltay in the
summer of 1246, to the source of the Orkhon.

10829 et 30 from chapter IX, page 117.

1§17 from chapter IX, page 111.

12 Cf. Bibliography. The mentioned passage is taken from chapter XXVIIIL, p. 144.
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could legitimate the first version of our translation. Having said that, however, it
is not impossible that could be an evolution in this custom to a relaxing towards
important persons close to the power; which would legitimate the second version.
More commonly, and even today among the people of breeders in the steppe, the
horses are kept out of the yurt. About twenty meters a place arranged for this purpose,
called moriny uyaa "tie to horses," consists of two poles connected by a rope in their
peak, around which the riders hang the lead rein. Then everyone heads for the yurt.
That shows that this ancient rule is still strongly fixed in contemporary Mongolian
popular culture.

Figure 7. Horses place near residential yurts, Khovd Region, Mongolia. Photo A.
Desjacques, 1991.
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Some further notes on Marco Polo’s Tatar Gods

Elisabetta Ragagnin
(Ca’ Foscari University of Venice)

Marco Polo’s travelogue, Devisement dou monde ‘the description of the world”!
is a very important source for understanding the marvels and misteries of the - at
that time - still rather unknown Orient, especially with regard to the Ta(r)tars i.e. the
Mongols.?

With regard to the spiritual world of the Ta(r)tars, besides a high and celestial
God, known from other sources as tenggeri,> Marco Polo offers a detailed description
of another deity.

The relevant passages are reported below from Ramusio’s 1559 version:*

Of the celestial and terrestrial deities of the Tartars, and of their
modes of worship, of their dress, arms, courage in battle, patience
under privations, and obedience to their leaders.

The doctrine and faith of the Tartars are these. They believe in a deity
whose nature is sublime and heavenly. To him they burn incense in
censers, and offer up prayers for the enjoyment of intellectual and
bodily health. They worship another likewise, named Natigay, whose
image, covered with felt or other cloth, every individual preserves in
his house. To this deity they associate a wife and children, placing
the former on his left side, and the latter before him, in a posture of
reverential salutation. Him they consider as the divinity who presides
over their terrestrial concerns, protects their children, and guards
their cattle and their grain. They shew him great respect, and at their
meals they never omit to take a fat morsel of the flesh, and with it
to grease the mouth of the idol, and at the same time the mouths of
its wife and children. They then throw out of the door some of the

' Further names in use to designate Marco Polo’s travelogue are: The travels of Marco Polo, The Book
of the marvels of the World and, in Italian, Milione.

2 For an overview on the Marco Polo manuscript tradition, see: http://virgo.unive.it/ecf-workflow/
books/Ramusio/main/intro_02.html and Simion (2017). Editions include (alphabetically): Benedetto
(1928), Charignon (1924-1928), Eusebi & Burgio (2018), Kappler (2004), Marsden (1818), Ménard
(2001-2009), Milanesi (1980), Moule & Pelliot (1938), Pauthier (1865), Simion (2019), Yule & Cor-
dier (1929); in Mongolian Dorj et al. (1987), and Bat-Uchral & Ragagnin & Simion (2019); further
see http://virgo.unive.it/ecf-workflow/books/Ramusio/main/biblio 02 ediz.html.

3 The etymology of tenggeri, corresponding to Old Turkic tenri — documented in the Orkhon inscrip-
tions (VIII c.) — is still debated; see Georg (2001) for a possible paleosiberian origin.

4 On the importance of Ramusio’s version, see Ragagnin & Simion (in print).
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liquor in which the meat has been dressed, as an offering to the other
spirits. This being done, they consider that their deity and his family
have had their proper share, and proceed to eat and drink with out
further ceremony.’

(Marsden 1818: 209-210)

Natigay also occurs in R I1 26 1-2. This chapter is attested only in R and, partially,

in Z 45 10-13.

Of the religion if the Tartars, of the opinions they hold respecting the
soul,; and of some of their customs.

As has already been observed, these People are idolaters, and for
deities, each person has a tablet fixed up against a high part of the
wall of his chamber, upon which is written a name, that serves to
denote the high, celestial, and sublime God; and to this they pay
daily adoration, with incense burning. Lifting up their hands and then
striking their faces against the floor three times, they implore from
him the blessings of sound intellect and health of body; without any
further petition. Below this, on the floor, they have a statue which
they name Natigai, which they consider as the God of all terrestrial
things, or, whatever is produced from the earth. They give him a wife
and children, and worship him in a similar manner, burning incense,
raising their hands, and bending to the floor. To him they pray for
seasonable weather, abundant crops, increase of family, and the like.°

(Marsden 1818: 381)

5

o

Original Ramusio’s passage in Italian: La legge et fede de’ Tartari é tale: dicono esservi il Dio alto,
sublime et celeste, al qual ogni giorno col torribolo et incenso non dimandano altro se non buon
intelletto et sanita; ne hanno poi un altro che chiamano Natigay, ch’é a modo di una statua coperta
di feltre o vero di altro, et ciascheduno ne tiene uno in casa sua. Fanno a questo dio la moglie et
figliuoli, et pongongli la moglie dalla parte sinistra et li figliuoli avanti di lui, quali pare che li
facciano riverenza. Questo dio lo chiamano dio delle cose terrene, il quale custodisce et guarda i loro
figliuoli et conserva le bestie et le biade, al quale fanno grande riverenza et honore; et sempre quando
mangiano toglieno della parte delle carni grasse, et con quelle ungono la bocca del dio, della moglie
et de figliuoli; dapoi gettano del brodo delle carni fuor della porta agli altri spiriti. Fatto questo,
dicono che’l loro dio con la sua famiglia ha havuto la parte sua, et poscia mangiano et bevono a lor
piacere. (R 146 1-4)

Original Ramusio’s passage in Italian: Et come habbiamo detto di sopra, questi popoli sono idolatri,
et per suoi dei tutti hanno una tavola posta alta nel pariete della sua camera, sopra la qual é scritto
un nome che rappresenta Dio alto, celeste et sublime. et quivi ogni giorno con il thuribulo dell’incen-
so lo adorano in questo modo, che, levate le mani in alto, sbattono tre volte i denti, pregandolo che li
dia buon intelletto et sanita, et altro non li dimandano. Dapoi, giuso in terra, hanno una statua che si
chiama Natigai, qual é dio delle cose terrene che nascono sopra tutta la terra, et li fanno una moglie
et figliuoli, et [’adorano nell’istesso modo, con il thuribulo et sbattendo i denti et alzando le mani, et
a questo li dimandano temperie dell’aere et frutti della terra, figliuoli et simil cose. (R 11 26 1-2)
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Further variants of the theonym Natigai attested in other Polian versions are
respectively: Nacygai (F); Nacigay (Fr); Versigay (K); Nacigay (L); Nacigai (P);
Natigai (TB); Nagani (V); Nacigai (VA); Natagai (VB), e Nagagay (Z2).

As already pointed out by Mostaert (1957) the most correct Polian form is
Nacigai attested in (F) and (P). Formally, it corresponds to Nacigai eke ‘Mother
Earth’ documented in a buddhist fragment from 1312 belonging to the Turfan
collection of Mongolic documents preserved in Berlin; see Haenisch (1954). The
Polian forms displaying -#i- clearly are paleographic errors, where ¢ was misspelled
for ¢; therefor see Cardona (1975: 678) and Barbieri (2004: 225). Furthermore, it
should be pointed out that there are no etymological relations among Nacigai, Turkic
Otiiken” , Mongolic Etiigen®, and the teonym Jtoga, documented in Giovanni da Pian
del Carpine’s Historia Mongalorum in the section dedicated to the religious practices,
sins, divinations, purification and death ceremonies of the Mongols (IIT 10).°

The problem that remains to be solved concerns the fact that Marco Polo’s Nacigai
is described as a male God, whereas Mongolic Nacigai is unmistakenly a goddess.

His masculinity and the fact that Nacigai has a wife and children would seem
to be the result of confusion on the part of the Venetian traveler. Marco Polo
probably had confused memories of various forms of ongyon he had seen among
the Mongols.!® Moreover, he may also had received further information on similar
animistic customs and beliefs of populations neighboring the Mongols who, perhaps,
may have worshipped an earthly male divinity.

In this regard it should be mentioned that in the Siberian pantheon there are male
deities whose description corresponds to a 7ellus Pater i.e. “Father Earth” (cf. Harva
1938: 243, 247). For instance, the Turkic Altai people of southern Siberia believe in
Ulgiin or Bai Ulgdin, a God of good, antagonist of Erlik, the God of the underworld.
Eliade (1964: 198) pointed out that Ulgiin, although endowed with celestial attributes,
is not exactly a supreme uranic divinity. He is distinct from Tengere Kairakan the
Altai supreme Uranian God corresponding to Tenggri ‘Heaven God’, the supreme
Uranian God of the Turkic and Mongol peoples. Ulgiin rather has the characteristics
of a God of the atmosphere and fertility, and has a consort and numerous offsprings.
Its function is to protect the fertility of the flocks and the abundance of crops.

7 The toponym Otiiken occurs in various passages of the Old Turkic Orkhon inscriptions, without

precise geographical indications. In Mahmiid al-KasyarT’s encyclopedic work Divan Luyat at-Turk
(Compendium of the Turkic dialects) the Otiiken is the name of a place in the deserts of the Tatar near
Uighur (Dankoff & Kelly 1982: 159). Also cf. de Rachewiltz (2004: 1004).
8 On Etiigen, see Lot-Falck (1956).
As for the etymological trajectory of /foga, most likely it origined from Turkic idug ‘holy’, a deverbal
nominal formation from id- ‘to send’. Although the literally meaning of idug is ‘sent’, already in
Old Turkic sources it meant ‘dedicated to God” and ‘holy’ (Clauson 1972: 46). Thus, the adjective
idug both signifies ‘holy’ and ‘holy thing/something holy’. Worth noticing in this respect is that the
Mongolic term udayan ‘shamaness’ seems to be connected with the same Turkic form. Therefore cf.
Janhunen (1986: 101). Further also see Ragagnin (2018).
19 In this respect, also see Yule (1921: 258).
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Abbreviations

F = XIV c. Franco-Italian version, handed down by the manuscript fr. 1116 of the
Bibliothéque nationale de France and by a fragment, signed f, in a private collection

L = XIII c. Latin summary handed down by 6 manuscripts

LT = XIV c. Latin version resulting from the contamination of TA and P, handed
down only by the manuscript lat. 3195 held in the Bibliothéque de France in Paris

P = Francesco Pipino OP’ early XIV c. Latin translation of VA; it is handed
down by around 60 versions

TA = early XIII ¢. Tuscanian version, handed down by 5 manuscripts

V =late XIV c. Venetian version handed down only by the manuscript
Hamilton 424 held in the Staatsbibliothek Berlin

VA = Medieval northern vernacular Italian version, handed down by five
manuscripts

VB = XV c. Venetian humanistic rehash handed down by two codices and one
fragment

Z = Latin version handed down by the Zelada ms. 49.20 (second half of XV c.)
preserved in the Archivo y Biblioteca Capitulares of Toledo

LT = contaminated version which uses TA and P simultaneously. It is preserved
in the Bibliotheque nationale de France in Paris (ms. Lat. 3195)
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Sociology and Anthropology

CouuanusmMbin/aap 0YT33C3H YHAICHUI OaaTap-UuHruc xaan
BHMAY oaxe Yuneuc xaanvt myxaii ouckypc 6a Moneonvin yHOCIpX32 Y391
Oypa103X Yiin a6y manaapx Haesn eunomes (1941-1966 on)!

[IInmamypa Uit
(National Museum of Ethnology)

Dxmon

I. 3XVY-piH yaupamara gop YHAICHHHM TYYX OHMYTId AMXATIAX SBIAJ MOHTOJBIH
COXIITHYYAMUNH X3PATKYYICIH TakTUK (1954-1966 on)

II. Ywmuruc xaansl MaHa3ICHUNA 800 )KUIMHH OUT TAMIAIIACIH siBlian 00ioH (1962
OH), TYYHHUH ceper yp maraBap (1962 oHooc Xo¥i1)

Tercrein

XA

1989 onrbl 12 myraap capma 3x37¢3H MOHTOJIBIH apauuiIcal XoJ0JToOHUNT TyXaiH
yeuitH MoHromuyyn 3XVY-blH XYJI33CHIIC aHTWKPAaxX HOT TOPIHUHH ‘“‘YHAICTHUHI
COPIUITHIH XO0JTe0H” XOMIIH OWiIrox 0aiB. SAnanrysa 3XVY-bIH yea HIpHUHT Hb
9 ayyaaxaac 9 3M23313T Oaiican UWHTHC XaaH 2HD XOIeITOOHUNA TyXa 03T TOMAAT
OOJICHBIT X3H 4 MII3X Oyi 3a. Kumnman0on TyxaiiH yex “XoHx” xammiar YuHTHC
XaaHsbl TyXal

I

yypcax anopuie mans Oyy1ax o Oyy X
Jyyoax mapuiie mans Xa19X33C IMIHC ABCAH
Xox Moneonvin yp cad xeepxuil 6uoHutie’? opuioo’

’

XOMD3H IYYIDK, apJ] OJTHBI XaIyyH I3MKIITUUAT OJDK33. DHA Yy TAP YeuitH MOHTOIbIH
apIl UPTIIUNH COTTIIMIH WIPAIT OaiicaH Hb TaMIKUTTYH.

YHACOPXAT Y3IUWH IIMHKTIW HUMIPXYY XOeJIreeH apauuiiaac XoWil d
3orcooryi. fnanrysa Ymnruc Mx Monron yncelH xaaHn epremxiernceHuit 800
KWINHH oi Toxnox 2006 ona 70 rapyil TOMASIIAAT apra X3MX33I Tep 3acTHIH
Oaliryyiiaryymnaac Xuiixaop TeleBIecon? 6a oH3 yeap yiaaMm Oyp Xydsd aBudd. MoHToI
VrnceiH Hulcn YnaanOaarap XOThIH 3aCTUIH ra3pblH OpIHBI ©MHE Tana 0omoH Tes
aliMruitH Dp/dH? cyMaH/1 aBapra ToM YHHTHCHIH XOI1166 CYHA3PINIII. MeH HUCIX
OHTOITHBI OYYIITBIH HIpUHUT “UmHTHC XaaH’ 0OJTOXK 66pUIIOB.

' Opuyyncan 1. Ynamiparan (Iura MykuifH uX CypryyiuiiH JOKTOPaHT)

Yuneuc xaamvie coénvin Heoy Ooncowm awuenacan Hv - Mowneon, Anon, Opoc, Xamao yicvin
xapvyyynanmaac. “XymyyH co€nx” catryyn, Llura MyxuilH uxX cypryyniuiiH XyMyYH COEJbIH
(haxynabTeTHHH CyJairaaHsl Taiinan, gyraap 24, 2008 ow, tan 7-34.

(Bunka shigen toshite riyosareru Chingisu han-mongoru, nihon, roshia, chyugoku no hikaku kara,
Ningen buka Shiga kenritsu daigaku ningen bunka gakubu kenkyu hokoku 24-go, (2008), p. 7-34.)

2
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Apaunnan 3XJIBXTIH 33pATLSA 9pIdM IHHKWITIIHUN canbapT 4 YuHrHCHIH
YHI X3p3rT JaXWH YHAIAIT IYTHAYIT OTd, JINTYYPYYAA TYYHTAH X0m000Toil TOoO
TOMILUTYH OJIOH HOM 3aparfaxk 3XJdB. Top morop UmHruC XaaHbl yauplaaH 30XHOH
Oaliryynax uaaBapbIH TyXai, CaifH TUIIIOMaTd XAMI9H MarTaH caiiaacan OyTaaumac
9XJ19371 COENbIH 0aaTapT TOOLIOX XaHJylara 4 rapu 3X3JDKI).

Momnrona 1990-391 oHBI 9X33p COLMAIN3M HYPXK, apauuiai 3XJ3x31 YuHTHC
XaaHBIT YHACOPXAT YIMHUNH Oasar OOJTOH alllMIIax 3XJICOH T MK Y3I3T. TYYHWIRH
corram3MbIH SKUIyyadn (1924-1992 on) 3XV-piH KoMMyHHCT HaMBIT asuigaH
marammara MAXH-aac yHIICHHM OaaTpblH HIPHHUT XAIIXHHUT XYPTIT XOPHTIIOK,
MaprarjcaH T»K Taijabapiacaap HpXKd3. YHIHI?? MOHTOIBIH COXIITHYYI 9
UMHTUCHITH HAIPUIAT XOJ9X IPIPTIH OalicaH,” TYYHHWiIl Tanaap OMYMX 30XHOX 9
XOpHOTOH Gaitmaa* 35praop sapek Oaiis.

OH3 Tanmaap AMepukuiiH MoHron cymnaad Anucua Kammu, MoOHromuyyn
apA4mUIaac Xoui YUHIHCHIAH TalaapX y3J139 00pUNIDK YaIcaH’ Hb JAasapIiiui O0I0H
AMepuK 33par 6apyyHbl OpHYYIbIH adaap OOJICOH X3P3r I'3XK Y3KI0.

By UmHTHC XaaHBIT MartaH SpBK Aypcax 39p3T MOHTONYYYABIH YHICOPXOT
Y331 Hb 3XVY-BIH XYI33CHIAC AHTMKUPCHAAp XY4dd aBCaH TI'MK XsuidapxaHaap
Tainoapaadrxax ya 600X oM. X3pIB COLUATU3MBIH Y€/ HAP Hb XYPTAII MapTarjcan
OaiicaH K Y3BJI, apauruiajTail 33pIripaI TIHATXOH JI YHICIPXAIT Y3IUHH 021D
TOMAAT OOJDK rapy MpAIXryd OaiicaH Hb JiaBTail. XapuH anb 93P COIUAIN3MBIH
yen UuHruc xaaH X3AuMiHA3 (Hyylaap 49 TaJ33) YHICIPXAT Y3IUHH 033 TAIMIAT
OOTIMXCOH OaiicaH TYK Y39X Hb 3YHI HUUITHD.

beneaukt AHAEPCOH, OPUMH YEXIUNH SBIAZ HOM, COHUH COTTYYJI, X3BJIDJIUNUH
apra TeXHOJIOTH caibKupcaap, ajcliarMall HyTarT aMmbaapd Oyd yJI TaHUX XYMYYC
Ome OMeH?? HAT TapaiTail YHASCTIH X3M39H TOCEOOJIK IXIJICHIIP YHJCIPXIT Y33
Omif GOIIOT XAPMIBH Y3KII. AHIAEPCOH YYHUHUT “XdBIRJHIH KanuTanusM™ (printing
capitalism) r»k HIPIICOH.

XX 3yyHBI CYYAPUHUI IIPINTYYIACIH 30XHOTY MOHION YICHIH apAblH ypaH 30XHoid JPHIIBUIH
ITypasnopxuiin sipua Konaras FOxu (pexn) “XX 3yyuet monzonuyyo — Coyuanuzmvin yeutin Xymyycuiin
sApua” SInoHbI yrcaaTHsl 3YHH TeB My3elH Tailnan-41, 2003 on, tax 210.

(20 seiki no kage ni hikari wo ateru bungakusha — Mongoru koku no jinmin sakka Dendebiin Pure-
budoruji ha kataru, Konagaya Yuki hen, Mongoru ni okeru 20 seiki- Shakaishugi wo ikita hitobito no
shyogen -, Kokuritsu Minzoku hakubutsukan chyosa hookoku 41 (2003), p.210.)

. Hanarnopsx, Yurneuc xaanol yaoue. Ynaanbaarap,1991 on, Tan 5.

3 Alicia J.Campi, Globalization’s Impact on Mongolian Identity Issues and the Image of Chinggis Khan
in Henry G.Schwarz (ed.), Mongolian Culture and Society in the Age Globalization. Studies on East
Asia, Vol.26, pp.67-99. I'sBu Kamnmruiin Taitnbéapaac 3cparasp, AMEpUKHITH IyBpal KHHO, ypaH
caiixHpl KHHOHA MoHroa 6010H YHMHTHC XaaHBIT COPreep AYPCIICIFP HPCIH OMIdd. 30XHOTIUiHH
“Yuneuc xaanvie cOEnvii HOOY OON2OH AWUTACAH Hb” HOMBIH DXHHUHA XICII3C IIIMIPIHTYH XapHa yy.
benenukr Aunnepcon, Ilupanmn Takamm, Hlupanmm Casaka (op4), Teceennutin xyi Hutieom-
YHOCOpX32 yanutin yycan 6a 0aneapanm, lllécaku k00600 xasama: 2007 (1983) oH.

(Benedict Anderson (Shiraishi Takashi, Shiraishi Sayaka (yaku), Teihon Soo0zoo no kyodoot-
ai-nashonarizumu no kigen to ryukoo-Shoseki kooboo hayama, 2007 (1983)).
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XapuH Monroin connanu3msbiH yen (1924-1992 on) upraHIINK, OPUMH YEXKUK
TIp OalTyrail XdOBIDIUIH TEXHOJOTH OPTeH IIITIPCHIIPID HUXIIXKOH OHIIOTTOM.
1945 onp 3XY-bIH HOJNEOH JIOp YIaMXIIANT YWTYP)KHH MOHTOJI OWYr3d KHPHILT
YCT23p CONBXK, OPUYUH YEUHH OOJOBCPOJBIH TOTTOIIIOO TABHIAAXK, OMYHUT YCOTTIH
XYMYYCHIH TOO HAIMAIZICOH' Hb 4 3HD yea 00JcoH x3par. Tuiim yupaac YnHrHCHiTH
HOp, HAMTap TYYXUIH Tajaap 3HTCHIH UPraJ M3ACOH Y€ Hb YHIHJID) COLUAIN3MBIH
Y€, HOH sJIaHTysia KHPUJUT YCT33p OOIOBCPOI ONToXK 3XIICoH 1940-001 OHBI CYYIHUIH
xXarac T»K y39Xxd1 Oypyymaxryil 0osoB yy. I'9B4 Top yeuitH OyXwii J1 HOM COHHH]
YHACAHAD? 3XVY-bIH KOMMYHHUCT HaM, TYYHUHUr asiipan garardy MAXH-biH y331
caHaa TycCaH I'9XdJ] XHIICJIXTYH.

Tarcan xanuidi 60JI0BY MOHTOJBIH CAXIITHYYA 3XVY-aap aamkyynaH UnHruCHiAH
Tajaap MIIPXHAH 39P3TIPI TyXaH MAIIIIUID MYy yTraap Hb Oyc, 3Cparadp Hb
OMJITOCHOOP YHIICOPXAT Y3JIUHUT Ouit 60JITOCOH TANTIH. DHAXYY 3X Y -bIH CONUATA3MBIH
HOJIOOH JI0p OYPIIICIH J33PX YHIACIPXAT Y3IMUT “XIBIIUNH corpanu3m’ (printing
socialism) XaMP3H HIpIIE. DHD OTYYIRNIA COIHAIM3MEIH YeuiH Monromn YuHTrHC
XaaHbIT X3PXOH AYPCIIDK OaHCHBIT, TYYHUHT AypcancaH ron 0yTaan “BHMAY-biH Tyyx -
WHH aryynra, TYYHHHT X3pX3H dMX3TIOCOH TyXall Y SBLBIT CyJajiCHaap “X3BIAINIH
CoIMam3M’’-aap YHACOPXOT Y3371 XoPXOH Ouit GOICOH Tanaap aBd y3smre.’

Xapwus anTpononorud Kpucrodep Karmmorckuit Hb MoHTO yiicaa cOIuain3MbIH
KHIYYIOI TYYXUHH cydairaanbl HOMyya OOJOH cypax Omuryyasa UuHruc xaaHsl
TyXall Yprank OMYUTACI P MPCIH OOJIOBY MOHTONUYY/ apIuuiuiaac xoim YmHrHc
XaaHBIT Tp YenA ‘“‘MaprarjicaH OaiicaH, “TYYHHH Tyxail SPHXBIT XYPTI XOPHITIOK
Oalican” XoM33H spbAar 00JICOH 30PWIMIT OHIIOJICOH IOM. YIMaap A39pPX 30pUHITIH
X0€p AUCKypcuiT “OmunracoH Tyyx (documented past)”, “spraH mypcarmcan TyyX
(recalled past)” ra»k HIPIAH, XOEp 36PUMITIH OHTOpCOH IaruitH (past) oHironT
X9pXdH OMi OOJICOH y4phIr Taillax Ik Xu4’dcdH oM.’ KaruioHCKuil 3HAIXYY
30pWIMHH YYpBIT MOHTOJIUYY/ apAYWUIBIH Japaa YHAICHHHA FKUICI) (national
identity) OYTIPXHMIH Ty CONMAIM3MBIH YEHHT OypyyTrax XdparTdi OalicaH Tk
Y3K3. Oepeep Xom0da apAuYMiaNbIH adaap UMHTHUCHIH Tyxald seprasp OWUMK
WIDPXUAIIAT OOJICOH THNIID? 30BTTOXUNH TOJIOO COMMAIN3MBIH YEeI YYHHH 2CpIrIdp
UHTHCHIAT YTYHCTATAMK OalficaH rX MATHITH JypPCaMKUNT 30XHOX XIPATTIU OalicaH
r»k93. Ynamaap Kamnmonckuit UnmHrncwmiiH wmdpxuiupnaT (representation) Tamaap

MoHrom4yyablH OHYHT YCOTT Tainaracan xymyycuita Too 1926 oun 10.000 (auiit xyH am 684.000)
Gaiicraac 1940 onn 127.000 (aumitt xyH am 739.000) Gomx ecudd. ['3TA KUPUILT YCAT XIPIMINK
9XAJICHIIC XOUII 7 A3 HacTal OMdur yeorTait XyH 42.3%, 1956 onx 72%, 1963 onx 90%-aac xasmr
ornom ecceH OaifHa. Jloopx Marepuanaac A3Mr3paHIYH xapHa yy. Monronsis LLIVYA (pen), Moneonvin
myyx 2, 1988 on, tan 218-220.

30XHOry yr cypairaaraa JOoOpX HOMOHJ TYATYypiaH OwdcsH. Yuueuc xaan xsuuti baamap 63?7
Moneon, Anon, Xamao, Espo-Amepux, Opocuin xapvyyyranmaac. Ynaandaarap: IamoH, 2012,
Christopher Kaplonski “The Case of the Disappearing Chinggis Khaan:Dismembering the Remem-
bering”, Ab Imperio 4 (2005), pp.147-173.
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% G

“Teceeuniid (imagined) mapaMt”, “mapTaracan’ 19X MATUHH TUCKYPCUHT “IOMTHIH
ya"apTail Tyyx (mythico-history)” XamM35H HIPIICOH axK.

I"Bu Kammonckuit connamu3MbIH ye UMHTUCHIT TOMIRTIIK OaiicaH 3COXUNAT XOT
aHXaapd, 0TOOA aryyirbll' Hb XaHTalaTTal cyayaaryi oM. Snanrysa conuaan3MblH
yeuiiH anban écHpl MoHronba Tyyx 6onox “byrn Haiipampnax Mounron Apa Yicein
TYYX” (3 ymaa sMX3TIITICOH)-UiTH Tataap epeec Cymiaaryi muHKTIH. TuiiMm yapaac
311 eryyanaes Munuid Oue KarutoHkcuitH Hapnak Oyl “HOMruilH yaHapTail TYyxX -
UIT YH3X33p JIOMOT OaiicaH 3CAXUUT MIaJIraXblH TOJIOO, TYYHHUH CY/JIaIryil OpXHUCOH
“byrn Haitpammax Monroa Apa YiceH TyyX -uiH!® 10TOpX aryyinrsir cymiaxaac
rajiHa 3J1 HOMBIT DMX3TI3X Y SBL, saHrysia MoHroi, 3eBaeaT X0€p OpHBI 3PIAIMTI
xaMmTap4 andaH ECHbl MOHTOJ YJICHIH TYYXUHT OUUMXUNH Ty XHHCIH XAIDIIY YIS T
aHxaapiaa XaHayyJiaH TYYHHH OOIUT OaifITBIT TOAPYYITaXbIl 30PHCOH OOJTHO.

Anrmmuiin  Tyyxu Opnanpo @aibxec, epeHxuiiiee HX3HX opocyyn 3XVY
Oaliryynarmaxaac ©MHe Hb 4, Aapaa Hb 4 suiraaryi, XX 3yyHa 30XHOTIICOH “apbc oHre”
(race) xaM23X yxargaxyyH Ouii OOJICHBI HEJIeereep XOILPOIrAMOJ, OYIyYJdr, Hapai
MyyTai, TOHIT MYJITYY 33P3T X3B IIUHXUHT MOHTOJIHOJ (IIap apbCTaH) 3CB3JI MOHIOJI
muHkHI (mongolness) Xamaaryynax €BpOMUYYABIH COTIOXYWUI HIBTPYYIICHIIP,
©OPHIIree eBpOIUyyaaac IyTyy X3M33X koMmiuieke (inferior complex) Ouit Ooirox
9XIICOH TIK Y319 Oepeep xa1m6311, OpOChIH CIXIITHYYAUNRH AyHI “‘€Bpoasuidir’
(20-p 3yynsI 5x39p Opocsir EBpon 6um xapuH EBpoasuiiH co€n WpraHIUTHIH OpOH
K y319T 0alicaH XyMYYC) Y3ITIH XYMYYCHHT 3¢ TOOMBOJ, YHHTHC XaaHBIT MYy,
XYH Oulll, 33piar OYAYYJIdT, Xapruc X3pLUrui, y3s1mryid Myyxairaii Xon0oH y3c33p
HPCOH TK XK 00mHO. Har yrasp xo105m, aguixaH conuamucT yic XopH 3XY
06a MOHTOJIBIH COX?3THYYIUNHH X00pOH UHMHTHC XaaHBl Taxaapx OWJITONT 30pYYTIi
OaifcaH Hp Talixmaap xopar Oum tom. Twiim 9 yupaac “BHMAY-bH TYYyX-miir
AMXATrIX sBUa 3XY-MOHIONBIH X00POH] O0JICOH XAIANLPIPHIH YHII SIBUBIT JaXUH
HATTIAX IIaapjyiara Tyiarapy Oairaa om.

CommamusMbeia yen “bBHMAY-pH TYyX” HOM HB 1954 OHIm opoc X3m33p aHxX
XOBIDIAMK'? (MOHTON X333p 1955 oHp opuyynarmad XdBIATIACOH),'* Xo€p maxb

1 YnHrucHitH Tajgaapx cyaairaar COLMANN3MBIH Y€l Y YPIADKIYYJIdH XHUCI3P HPCHHH HOTOIT0O
Hb “MOHTOJBIH TYYX -HIH caibKpyyJacaH XdBIDIA 3-XaH Mep TAMAAIIN OalicaH Xdaauil 4 TyyHuUit
aryynrsIr caidtap cyanaaryit oM. Men taH4., Tan 160-161.

" Orlando Figes, Natasha's Dance: A Cultural History of Russia, London:Penguin Books, 2003 (2002),
pp-358-429.

12 5. I.I'pekoB, C. A.Kosun, A.A. I'ybep, E.M.3ykoB, C.B.Kucepés (pen.), Mcmopus Monzonvckot
Hapoonoii Pecnybauxu, Mocksa, Axanemu Hayk CCCP, 1954.

13 B.1.I'pekos, C. A.Koszun, B.1Iupsu3s, L. Jamauacypsu 6a 6ycan (pen.), Byzo Hatipamoax Mounzon
Apo Vncein Tyyx, Ynaanbaarap: YiaceH X3, 1955.
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x9B131 (1966 oH),' rypaB naxp x3B1ma1 (1984 on)'® Oyroy rypBaH yaaa SMXITIATIH
XIBIATIKII. X0EP Aaxb XIBIAJ, TYPaB Aaxb X3BIAJ Hb OPOC, MOHTOJ X339 HATIH
39par XABIOIACOH OaiiHa. “BHMAVY-bIH TYYXuiH aHXIyraap XoBiil, YWHTHCHNAT
HYYASMYUH HPTOAMNAT MOIJDKHIY, XapuiH YIACYYABIH XyBbJ IyCT TYPIMTHHIATY,
ABIUIPH CYHTTATY XOM39H TYPCUICIH 0071, XO€p JaXb XIBIAII TOJOPXOH XIMKIIHIT
3acBap XMk, Tycraap yJICBIT YHASCIAY XAM33H YHAJIC3H OaiiHa. ['ypaB qaxs XaBimaia
XapuH YMHTHCHHT aHXHBI XABIDATIU Oapar ajui aryyiraap JypCcajmKa?d.

YHoH x3p3rta BHMAYVY-biH TYyyXuitH smxaTran, 1962 ona toxmocoH UmHrHC
xaaHbl MAHARIICHUM 800 >kmmitH o Hb MOHTONA YHACOPXAT Y3IUHWH CYYyphb
OYPAIA3Xd TOMOOXOH HOIIee Y3YYJICIH TI'»K XunK OomHOo. TyyHwnmH LIYA-wuiin
Tyyx, apXeomoTHWH XYpIdIIHTHMH apxuBT xaaramargax “BHMAY-pH Tyyx” -
AUAT SMXITTIXM MoHTON-3XVY-XsTaa yACYyAsIH XOOPOHA WITIICOH ai0aH OWYuT,
1962 onp 6oncon Yunruc xaansl M3HARIcoH 800 >KumuitH oitH Oasprail Xon6ooToi
TYYXUIH CypBaJDK OMUTHIT OJDK 33X 3aBIIAaaH 30XMOTYH] TOXHOCOH oM. MItHXYY
Tyc oryymnmdd “BHMAY-pH TyyX”-wiH aHXHBI XOBI3J, XOEP Maxb XIBIDIHHT
IMXITIIX YHI SIBL, YMHTMCHIAT X3pXdH IYPCIIDK OalicaH TajaapX HOMBIH aryysnira,
800 »uHitH O¥H OasphIl TAMAIIAX Y€ MIAT 39p3r YHI sBIbr Oartaan 1954-1966
OHBIT CyJIaJITaaHbl TOJI XyTaraa 0oJToH Y3CoH OMdd.

3XYVY-bIH yaupaiara 10op YHAICHHIA TYYX OMUT33 SMXITIIX ABNA]A MOHTOJIBIH
CIXIITHYYAUMH XIPIrKyYJacIH TakTuK (1954-1966 on)

Ton acyynmann mwpkuxuitH eMHe XX 3yyHbI 9X9H XaracT UMHIMCHMI XIPXdH
Oypcunk OaiicaH Tajgaap TOBY eryyJibe.

OpuHH YeXKII3C ©MHO MOHTONTUY Yyl UMHTHCHIAT OY/I/IbIH IIAITHBI OypXaH caxuyc, '®
SPTHHI AOMOTT rapar 0aarap XaMd3H y312r 0aiiB. ['a1am Manx YuH yic HypaH yHax,
OPYMH YEXKWII SIBATIaX 3XIBXI, YHHTHC XaaH, MOHTOIIBIH 333HT yicTail Xon000To
3XYVY GonoH OpHeOAMIH dPAIM IIMHKWITI), CylairaaHbl eryyiuryya 0omoH Mapko
[onoruiitn “opno0od 30pucon mamo32n1” 33p3T COHTONOT OYTIIYYHA MOHIOI
XIH?3 OpuyyjarjcaHaap, COX33THYYJ aakMaap Op4YMH YeuiH raszap 3y OosioH
TYYXHMIH MIMHKIX yXaaHbl YYAHIIC MU M3 OJDK aBax Oonos.!” Slmanrysa,

“ I.Hauarmopx (pex.), Byeo Haippamoax Monzon Apo Yicein myyx Topeyyn 6oms: Hon aspmuszac XVII
3yyH, YnaanOaatap: YICBIH X3BIDNIUHH X9PIT IPXIIX X0poo, 1966.

15 I.Bupa, II1.Haunargopsx, X.ITapnas, A1 Oknagaukos, C.JI. Jsuisikos, M.IT1.Kazakesud (pen.), Byzo
Haipamoax Monzon Apo Yacvin Tyyx namoic 3aceapnacan 2ypas 0axv x361371, Ynaanbaarap: YICHIH
XIBIDJIUIH razap, 1984.

16 Herbert Franke, From Tribal Chieftain to Universal Emperor and God: The Legitimation of the Yuan
Dynasty (1978), In China Under Mongol Rule, Aldershot, Hampshire, UK; Brookfield, Vt., USA:
Variorum, 1994, pp. 64-69.

7 I1.Ippon “Onxon Kambsian Tpnyyn Bommorwiir xaiican uw”, Ymea 3oxuon Conun, No.34 (1990);
B.OuxryBmmH, A.Ounp, C.UynyyH (pen.), Moneon Yacein [Llunoscnax Yxaaner Akademu, Ynaanbaarap:
Admon, 2011, Tan 29.
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Monronein Hyyn ToBuoor ypaH 30XHMOSBIH OYT2311 TOOUUIYH TYYXUHH CypBajbK
X9M33H y3¢3H 3XVY-biH MOHIrON cymiaad bopuc BramumupiioBein “YUunruc xan”,'®
“MOHTI0JIbIH HUATMUIH TOITOILOOHBI TYYX ™ 33P3T HOM MOHTOJI X3JIHA3 Opuyyjiariaas
30rCOXI'YI MOHTOJIBIH COX33THYYAUNHH UMHTHCHIT YHAIIX /133 3111 TaT/ar rojl CypBallk
6010B. AMepukuita Tyyxd Kprucrodep DTBYYANITH X3JICOHWIIH OPUHH YEXKINHH Vil
SIBIl Hb MOHTOJIUYY/ aJIMBaa acyyUlbIl IIAIINH IIYTIAII3C aHrul, MeH EBponbiH
TYYXUIH HIMHKIIX yXaaHbl apraap YMHHCHIT y39X yXxamcap cyycad (securalization
and Europeanization of Mongolian historical consciousness)' T X3mK 000X FOM.
TyyHwisH MoHron aHx ygaa OpudH YEUHH MIMHKII3X yXaaHbl apraap TYyX OM4ur
tyypBuracat (A.Amap “MonronsiH ToBY TYYX” 1934 on).? 30xuory epenxuii caia
acaH A.AMapbIr XapuH YHICOPXOT Y32UITIH XdM39H MoCKBas 11aa3aap aBy?! yr HOMbIT

Hb XOPHUIJIOKII.

1940-1950-nax oHbI 3X5H XYpTaa OpOCHIH 3pIAMTA, 30XHONYIBIH OYTIINMHUAT
opuyyicHaap UMHTHCHIH IypHHTr OYT39X HAIDH YHJICOH XdJ03p TOrTCOH OaifHa.
1941 onx Io3mueeBniin “MOHTOIBIH 333HT TYpoH 0a YHHIHC XaaHbl ye'™*? HOMBIT
L. JlamMmanHCYpIH XyaaM MOHIOJI OWYMIT XOPBYYIIH, X3BIYYIDK33. ['9131 1945 onooc
OYXHUH 7 HOM XIBJIJIMUT KUPUILT YCII9P XABIAX 00K MOHTOJIBIH ap/l TYMHUH OHYuT
year Maaax ganBapsr (literacy) maxuH TOrTooxooc (reset) eep apraryi 00mx?3.

Honxuitn 11 gaitnaac xoiim 3XVY-pIH HAr3H aauia MOHIOAA 4 YHACAPXAT Y3JIUNAT
XaBUMX Y33TA2I 9XJBB. 1948 oHBI cyymasp MOHIONBIH aHXHBI Cypax OWdHr 000X
“ApIbIH YHIIUX Ongur’>
capn Hameia TeB Xopoons! HapwitH Omurniin mapra O.LpmpHbOan (TyxaiH yen
35 Hacrail) Tyc cypax Ouuruir “UuHTHC XaaHbl JAIPMUAH asH NaiH**-bIr MarTan
nyyncan”, “Haiipcar Oyc YHACOPXOT y321°% XOMOOH XypHaap MIYYMXKHDK, SHD
HOMBIH 3MX3TI2JJI OPOJILCOH XYMYYCHHT a)JIaaC Hb UYOJIOOTIOXHHH 33pATLID TYC
HOMBIT XOPHUIVIOH ycTraxkd. TyyHuil napaa soxuomu L{.JdamauHcypas “MoHTosbIH
HYYII TOBY0O ’~HbI ©MHOTTOJI]] COLMATIM3MBIH Y33JI CypTJIBIT MarTaH IyyJICaH yT HOMXK

OMUCIHIIP?® KUPUILT YCTI9P XIBIAIACIH OaiiHa.

XIBIIDTACHH 0OJIOBY HPIX K H Oytoy 1949 oner 3 qyraap

18 Mowrosbia LITYA-biH TyyX, ApXeoJoruitH XypassHruiid bapumreia T, -3, 1-1, xu-1114.

19 Christopher P.Atwood, Encyclopedia of Mongolia and the Mongol Empire, New York: Facts on File,
2004, p.101.

20 A.Amap, Monzonwin mogu myyx, Yinaanbaarap: YICkIH X3BIMuiiH razap, 1989 (1934)., Anauasiu
Awmap, Moneonwin 5x myyx 1 Mowneonvin mogu myyx, Ynaan6aarap: Coém60 npunthar, 2015.

2 K. Bonnbaarap, Amap caiid. namoic 3aceapracarn xoép 0axw x26191, Ynaanbaarap: Coém60 [IpuHTuHr,
2016, Tam 89-95.

22 H.H.Mo3xnuees, 1. Jamaun-Cypyn (opu), Chinggis Qaghanu ui-e-yin Monggol guren, Ulaanbaatar:
Ulsyn khewlel, 1941.

2 K. Kamcpamxas, Apovin yrwuux ouyue, Ynaanbaarap: Vicein XoBioi, 1948.

2 Opoc xomHmit “rpaburensckue moxonpl (YuHruc-xaHa)” yruitH opuyymra. Opoc  XOmHHI
“rpabuTeNbCKUe” TAOMIAT HAP Hb TOHYYIY, AIIPIMUIUHH I'ICOH yTratail 6ereej MOHTOI XdITHID
“I29poM” XOMIIH OpUyyJICaH OMId?.

% YTA YTHOHBBAX-4, 1-16, xu-5, Tax 13.

20 11 Jammuncypas, “Ymuprran”, 1. Jamauncypas (opa), Mouronsia Hyyi Tosuoo, Viicsia XoBuauitH
lazap, 1990 (1947), tan 9-11.
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Tyyaumn 1950, 1951 ona Tyc Oyp 3XVY-bin 30xuomu Bacunuit a1 TyypBucan
poman ‘“Yunruc xaan™’ (amx 1939 ompm xommoracon), “bar xaaw™ (amx 1941 omp
X3BIATIICOH) HOMYYI opuyynaraas. “UuHruc xaan” 30xuon 3XY-II HXI9X9H algapT
xypu, I'epman-Opocbin naitn naracas 1942 ona CraiauHbl MIATHAJIBIT XYPTCOH IOM.
OH? 30XHOJIBIT XOXUPOTYNIH OHITeec XapK ON4coH 0eree 1, YNHTHC XaaHBIT Xapruc
XOPITui, OYIyY/dr, Y32IITYH Myyxail HIyHaiTaid 3Tradn, MOHTONBIH IPPryyA d
OJICTOJIOH JYPTH, TaHXal 0amMaJ XyMyyc OOJITOH TYPCAJICIH OaiiHa. ['9x193 TyxaiiH
yen vuidt 758.000 xyH amraii 6aiican (1950 o) Monrosn tyc HoMm 10 MSIHTaH XyBb
X3BJIBIAK, OJHBI XYPTI3T O0IK33.

1952 onp ynupnaru X.Yoii6ancan MockBan 3yypraap Hac HOIUMXK, Japaa sKuil
Hb CTanuH 4 HacaH ee] 000B. DHA yesp anbaH €cHbl TyyX Oosox “BHMAY-bin
TYYX -MHT dMX3TI3X @XHIT 9XAJICOH Omimd. Hoapau m33p33 Monrons HIVA, 3XVY-
piH [IIYA-uitH XxamTapcaH aXWia I3COH aBu YHOH Xoporta 3XY Hb BHMAYVY-bH
JOTOOJBIH TYYXHIH acyyaalljl XOHJIOHT'00C OPOJIIICOH XIpar 0aiB. SnaHrysa aHXHBI
X9BII (opoc x393p 1954 orm, MoHTOI X35193p 1955 oHI X3BIMATICIH) UNHTHCHIT
“HYYA2IUOUIr JapiaaH MeJDKHMIY, XapuiH YIACYYABIH XyBbJ I[yCT TYPIMIHMIAIY,
3BJJIDH CYUTIIrd” X3MA3H AYPCIIICIH OaiiHa. SHbI 30x10 60510 “BHMAY -biH TYYX -
WWH aHXHBI XOBIAI TYYHUUT COIMAIMCT Y3371 CypTiaap Taiibapiiax OOJOMIKIYH,
HAT TOPJIMIHH MaHTrac 0onrox (demonize) OMYCIH THK XK OOIHO.

1954, 1955 oHBI aHXHBI X3BIAJIUIH apblH XYyACHIT Xxapaxad, MockBan 1954 oHsl
10 capeiH 26-HI OpOC XAIP3p XIBIATANK, TyXallH KWINHH 9 capeiH 22-HBI €46
MOHTOJI X3JI93p 3X 03nTrany erd, 1955 onsl 4 capn Yimaan6aatap XOTHOO XIBIATICHH
OOJIOXBIT Xapk OOJHO. YHOHIPD CasXHBIT XYPTAI Mall HYYIBIH 33p3TIITIN
OaiicaH YJICHIH TOB apxXWB Jaxb TYYXHHH Marepuambr y3coH Jl.Om3uitbaarapsia
X3JICHI3P, TyC HOMBIH aHXJyraap SMXITINHANWH Xypad “ApblH cypax OWYHr’-HHT
LIYYMXKHIICOHTAH Oapar 33par Oytoy 1948 onbl 12 capa 30XHOH Oalryynaraax, 193pX
XypJaap OpuMH YEeHHH TYyx33¢ Oyca, MXdHX X3CTHUAT 3X Y -BIH 3pAIMTI OMUUXUNT
WUHABIPIAICIH I'HKI3. YHHTUCUITH ambpaapy acaH AyHJad 3yyHbl Tyyxuir 4 3XVY-
biH Ko3uH, SIkyOoBCcKHil Hap OMUYCIHHIAT OpUyysIaH 3MXITI»K33.2 MeH opoc Xam33p
10.000 xyBB, MoHTON X37193p 25.000 XyBBH XdBIAIIACIH OaitHa (1955 omm Mownron
827.000 xyH amTaii Gaiican™).

27 B.Su, Hamauscypas (opu.), Hauarnopsx (opu), Pununn (op4) 6a Oycan, U.Punuun (pen), Yuneuc
Xaan, YnaanGaarap: Cyx6aarap HIpIMKHUT YICBIH X3BIIX YHIIBap, 1950.

28 National Statistical Office of Mongolia, Mongolian Population in XX Century, Ulaanbaatar: National
Statistical Office of Mongolia. 2003, p.78.

¥ N1.©msuitbaarap, “byrn Haiipamaax Mounron Apnsie Tyyx” HarsH 60Tk conMaIn3M TOXUPYYJICaH
MOHTOJIBIH TYYXHIH HOM MAHIRICOH Hb, [ Uynyymxkas, . barmenx, L. XKapran (pex.), Moneonvin
myyx cyonan: Qunocodu, wund xanoiaza, myneamocan acyyodno. CUMROIUYM UNMEITULIH Xypaaneyil,
Vnaan6aarap: IIIYA-sm @unocodu, Corponorn, DpxuitH xyp3319H, MYUNC-pH TyyXuiiH TOHXUM,
Mounron Ynamskinant Akagemu, 2014, tam 26-51.

3 National Statistical Office of Mongolia, op.cit., p.78.
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Tyc HOMBIH MOHTOJ X3JI93pX X3BJIAN HUUT 539 xyynacrail, Tamyyxun-Uunruc
xaaH 0a Mx mMoHTron yicrai xom6o0Toil TamMmaraa 31-xoH xyyaac OaitHa. UmHTHC
MOHTOJIBIH OJIOH OBOT' alfMTHUT HATTIACHH Taiaap OMYMXId3 ST EcyXoiH yXiadp
axamK, Kamyxa, Ban xaansir yHaraax, 1206 oHI XaaH MIUPIIH] CYyX XYPTII €ploe
X0EPXOH XyyHac OMYUTACOH OaifHa. “MOHTOJIBIH HYYIl TOBY0O -HII TYPCAICOH Oara
HacaHJaa TyYJICaH 30BJIOH 3YATYYPT OH KWIYYAMKH Tajaap ort nypuraaryi. TyyHuii
napaa UnHruc xaaHsl rajiaaj] asH AaiiHbl Tanaap 4 Xxyyzaac, TYYHUH 3araMoKiardibiH
rajariiaa XuicoH asH JaifHbI Tajgaap 9 HUATAR? 12 Xyymac 1 OudcaH OaiiHa.

Aryynraac y39Xol, IOYHB oMHO ToMykuHMii Hexep’' OalicaH mamap Tyciaax
KamKUHYydaa LyTIyylIcaH Tajnaap “Hoxep 23032 001 HOEObIH HOXOp Xamcaa, waoap
sapy”, “Hexpuiin anba Ho heo0anbin MOINHCI02 OA HOOTUNONBIE ICIPLYYYCIH HCUPUTIH
HYYO2iunuil dcopeyyyautie dapax oatican” XdOMPIH IYTHMKID. YYHHHA HOTOJITOO
00JITOK, HOXPYYA “OJIOH JaiiH TyJaaH[ sIBXK, Y39CTAIIHT 3MC OXHUIBIT OyiaaaH, XyJar
MOPBJIBIT Hb Oapuaj epreH 0apbs” xdM9X “MOHTONBIH HYYI] TOBY0O -HbI XICTHIT
omr Tarcad OaitHa.’? Men UMHIHC XaaHBI Tafgaaj assH JaiHeIr “J[popMuiin asH naitn”
X9MI3X TyCcrail 30XHMOIZICOH Yragp TaiiOapiaxdd. Snanrysa Xope3MblH HUHMCIAN
Camapkas]1 XOT 33JI3TACIH Tanaap ONYUXA33, XATPYYIIAT UXTIH TyC XOTHIH UPTIIUNT
OMTe0JI6oH OMUCHH Oapar J1 TOMHUHUT TOJO6JIOH XAJICOH YT MIT.

(Camaprano) Xomvin upes0 mepaiHc OCCOH IH3 XOMOO YUH 3YPXHIICII
xatipnaoae O0I0Xble 33M9H MYPIMESUNLISUOIO Xapyyican. Yimaap
mosurIpmaieddp, baamapnacaap Camapkanovie Xameaaicam 1om.
Yuneuc xaanvl apmu X303H MAH2AH XYHUle anxc, 4-5 capvin mypu
oycanac baiie suaxyy Xopesm xomwie 3321¢3H. T70 y39H si0anmaap
amvoapy, amvbmail 201Moi OyxXHuLe xopooic 6atie.>

DH? TAOMIPTIDIIUHUT SIMap CypBaDK OMYHTT TYJITYYpJIaH OMUCOH Tajaap TyC HOM
4, OPOC XIIIIPX 3X XyBWIOAPT 4 Oaiixryit.** Men YHHIHC XaaHbl TaBbsiar HHHXYY
JTYTHIXKD3.

(Huneuc muv) 6yx moneon ynoscmuuti xyuutie Azu, Eepon, myynsac
0ycao apo mymHutie 600N4UI0X 033PMULH AH OAUHOAA YUSTYYACIH
oatie. Yuneucuiin 333Hm YIc HUUMUUH 90ULH 3ACSULH CYYPUHEY,
939K MYPIMSULLIIXULH — ONO0X aApMUMAalieaapad OoHYI02moul
002000 Moneonvin Oapnan 3axupeaand OpPCOH ONOH YHOICHIIH
ACMHbIZ YYSLYVIAH HISMEICHIIC XIMPIXSYU.>

31 Tampama aypiaxaj, 5H3 YIUir COLMANN3MBIH Ye/I “aH]l HOXep” IdIdr yTraap X3paridk Gaiixid.
OneeruiiH MoHro:n yicaa “Hexep”’, OBOpMOHION] “acpaH Xamraajgard” r3¢5H yTIbIT U WIFPXUAIIAL.

32 B.1.I'pexos, C. A.Kosun, b.1llupsumss, 1. Jamauucypsu Oycan (pen.), byeo Hatipamoax Monzon
Apo Yacein myyx, Ynaanbaarap: YiceH xaBmai, 1955, tan 102-103.

3 Mew 111, 113-p Tai.

3 B 1.Ipexos, C. A.Kosun, A.A. I'y6ep, E.M.3ykoB, C.B.Kucepés (pen.), Hcmopus Monzonvckoti
Hapoonoii Pecny6nuxu, Mocksa, Axkanemu Hayk CCCP, 1954. ¢1.92.

3 Mew 11 114-p Ta.
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Xapus 3XVY-bi HIYA-piH [lopHO JaxuHbl cyganraansl Xyp3uH 1954 onsr 7
capaac BHMAY-p1H TYyXuiir 3 60Th OOITOH JaXWH 3MXITIIX HIyypXai TOIOBIOTOo
OooBcpyyicaH Tyxaiiraa 1955 oHbI 6 capblH 8-HBI ©J16p MAIATIK, I0yTall 9 TICOH
MOoHTOJIBIH TaJIaac XaMTpaH aKUJUIAXbIT caHal 6oiroB.*® Yimaap 3XY-biH Tan “1956
oHbI 1 capg HOMOO Onumk, 1959 onbl 12 capn nyycras, 1960 oHI X3BIOX” TOJIOBIOTOO
oomoBcpyymk, A.AI'y6ep, C.B.Kucenes, JLIL.Jlyman 33par pemakTopyymbir
TomuiIcoH OaiiHa.’’ Xapun MourosnsiH LIIVA Hb 0yHbl ©MHO 3X Y -1 YHH COTIIIIIICII
TaJapxcHaa WIDPXHUAIASA, MOHTOIBIH 3PASMTII SMXITIIIHHH QXHUI OPOJIOX
Xycidd Tenerpadaap ABYYDKI. XapuH MOHTONBIH 3pmaMTaa “1959 om xypran
TYC HOMBIT 3MX3TI3H Taprax aMuxryi yuup, 1965 oH raxsn sMX3TIIUUT akIIbIr
Jyycrast” TCOH caHasI AIBIIYYIICOH OaifHa. XaMruiiH COHMPXOJITON Hb, MOHTOIBIH
tajaac 3XVY-1 “Tyc HOMOO OMUMXd XATAABIH 93X CypBaDKYYIBIT V33X Hb 3aMIIITYH
X9pIrTdi 0eree TYYHHHAT MOHTOJN X3J PYY XOPBYYJIX aXHIA XsATaaaac TyCIaMK

aBax Imaapjararaii’®

XOMIOH 3 OOTHHr 3MXDITIIX axmin Xsaraabid Tumxmx
YxaaHbl AKaJIEMHUIT OPOIITYyJIaXbIl caHa 00T0Xk33. HAr ECOHI00 MOHTOII ApIdMTI
3XV-bIH 3aaBpaap XuHrny»k Oaiiraa axwian XsITall YIACBIT TaTaH OPOJILYyYyJICHaap

3XVY-pIT caraapyynax caHaaTail 6aiica ra»x X3JK 000X I0M.

On cananeH xapuyn 3XY 1956 onwr 8 capeia 17-ue1 1316 myraap 3axmmang
“XsTaIbIH 3X CYpBaJDK YyXaJ Iaapyiararaid Oairaar oMirox, XaraabH SpIIMTIANT
IMXITIIHIH KU OPOJIIYyIIaxTai caHasl HATIIB” XOMI3H XapHuy HITrI3CoH Oaiina.>

YyHuii qapaa TyyXuiH cypBaibk Oudraac y39xoi, 1956 onsl 11 capbin 13-19-Hui
enep 3XYVY, Monrom, XsaTan 3 yiacelH TYYXUH[ IyTJIapd, 3H3 3 OOTHIH AMXITIIIIHIAH
XypaJs 30XUOoH Oanryymk33.* Viamaap 1957 onbl 12 capsia 9-18-Hbl x0o0poHI MockBa
naxp 3XY-piH [IYA-uitH JlopHO maxwHbl cygairaansl XypawmHA 3XY, Monro,
Xsdrtan yiac Aaxb MOHIONBIH TYYXHUIH cyanaad, dpadMT3 Lyniapd, MOHTON yJIChIH
TYYXUHH 3 YICBIH XaMTapcaH XAJINLYYJAr epHYYJCOH OaifHa. DHA X2JdIIyYJsrT
3XV-aac 35 cymnaau, Xsatamaac 3 cy/yiaad 1 opuyysnard Oyry 4 XyH, MOHroinooc 6 XyH
(Iwmpanmas, damauacypss, Hamarmopsk, [Iapmaa, Toruurnopx, Cap-Omkas), HUAT
45 XyHuit OypanadXyYyHTI# 30XHOH Oaiiryynaraas.!' Xypiaap xo€p Jaxp XIBIIUIH
J0TOOJ OYTIHUIH Tanaap sSpuircad 0ereea aHXHBI XIBIU Aypraaryd ToMykuHuUit
Oara HacHBI 30BJIOH 3YATYYP, ©cBep HacHbI TyinaaH, Harncsn Monron yic (Eaunoe
MOHT0JIbCKOE TOCYIapCTBO) TCH OYIITHAT HIMXK OpyyJaxaap OosicoH OaitHa.

I'amon 1958 owbl 2 gyraap capbei S-HA XsataasiH COENBIH slaMHBI I Can
Mowuronerr CoéneH Slamabl CocopOapam caiiarait baskuaa yym3ak, MOHTOIBIH

36 @-6, 1-1, Xu-7, tanx 196-199.

37 Mew 111, 198-199-p Tai.

3% Mew 11, 201-p Ta1.

3 Meu 11, 210-p Ta.

4 MeH ToH[, 252-264-p TaI.

4 Mewn ou1, 149-p Tan. I'apu 3XVY-bid 35 cyaiaauuiid XOEPbIHX Hb HOP OUUHMIIIITYH.
42 Meu 11, 22-23-p Tai.
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TYYXUUH SMXOTIIMAH aXwi[ XATaAblH Tajl [aallfaa OpOJiIoX0o0C Tarrain3ax
caHaa WIRPXUIIDKID. YUup Hb XATAIABIH TAIbIH OWUCIHIIP “Tyyxutin amxdmesnutie
XaMmpaH Xutix Hob awue mycmatil 601084, Xamaoao y ¢heodanusm OOIOH KANUmMaiusm
X9333 baueyynazocan manaap HI2OCIH Y3911 CAHAdA2 2apeadc 4aoadlyi, map 4
oatimyaail 6U0 0OPULIH VICLIH MYYXId XYPMAL OypoH ouuudic oyyceaayil’” XdMIIH
spbxkdd.+ [aanutaaa, MOHTOT TalblH TOMIRTINMAC Y39x91 JKoy Du Jlaii epenxuii
caiJl HHI'»K OUTKII.

Momneonvin myyxutie 3 VIculH Xammapcar X2109p3dp IMXIMEIH
OUYUXIO MAHAI YIC OPONYOX Hb MOXUPOMAUCSYU. 1DCoH Xa0uil
waaponazamatl 234 y36371 610 eepm 6atieaa xonb02001mou Cypeanic
Mamepuanaa dy2outie y3yyasxa0 0319u1 oaina. Hae yacein myyxuiie
00D VICLIH MYYXy OUUHI 226371 MYXALH YICHIH MYYXULH 0apadiible
OYpoH meec Xutieadd YHIH 36606p YHINIIH OYeHIX O0I0MMACEY T OOI0X
ou3 93. Men myyHo yHOICAIH apO upe3outin OyHO OYpyy, aroaamail
myyxutie ouneox s60an eapax aoyimai. Mowneonvln myyxuiie
OUUUXIO UHMEPHAYUOHATUIM OOTOH MOH2ONbIH YHOICHUU OHYLOSULIH
b AIUHO AHXAAPIAd Xanoyyrax waaponazamait.™

Yynaac xapaxan, 3XY-bIH 3aaBpaap TYYX OMUTHHT dMXITIOX aXKIIBIT XATALYYI
myyn Oyc yTraap HIVYMKHIJICOH OO0JoX Hb WIDpxuil OaitHa. TyxaitH yenm Xsartang
Opockia cepremnneeH (1956 oH) neHrex 3xamk Oalican nar. MHTepHAIMOHAIN3M
wpuiin qop 3XY, BHMAY sp “XgtansiH TyyX -HHAT 4 XaMTpaH dMXITIBK 00JI0X
FOM XOM33H XATaayya OONTrOOMKMICOH Oaibk maranryi. tOyrait 4 racon BHMAY
MHTEpHAMOHAIM3MAaap XajixaBd XWHH, 3XVY-bIH TYpPIMIHIULIIIC aMKWITTalraap
MyaTapcad 0Ooin, XsTan yiuc WHTepHAIMOHAIM3Maap NajJuMIyylaH ©epCANHX Hb
TYYX PYY ©HTHHMX BHH X3M33H OOJTOOMXKWIDK YYHI3C yxapcad. [lampama xamsxsn
1930-aax oHooc xATamyyn UWHTUCHHAT ©OpHIH COENBIH HOOIL OONIOXBIH TOJIee
HWI axXmniax Oaiican. XKummoan6an Mao 33 lyH eepuiiree UnHrnca3¢ HiTyy aryy
XYH XOM33H Martad ayyncaH “TrarspuitH xeBryyH~ (1936) OGamar mrymsr OWUCHH.
Men OBepmonronsia Oproct Oaiijar YUMHTMCHIIH OHTOHBIT TyXalH yex XsTaablH
KOMMYHHUCT HaMbIH TOB OaiicaH SIHbaHb XOT pyy HYYJIr®K Taxucas 33par* UuHruce
XaaHbIT XATaAbIH OJIOH YHASCTHUN HAr Oyroy XsATaablH YHIACIPXAT Y3371 OYpAYYIdX
COEITBIH HOOII OOJITOH aIIUTIIaXK XICIH OOJIOXBIT aHXaapax Hb 3YHTII.

 Mew 11, 157-160-p Tau.

* MeH ToH1, 159-p Tai.

# SInonn axwuiagar ©BepmonronsiH antpononornd SIH Kait MH (Oonoc Lort) “Yuneuc xaaww

Maxunea- mypuuimaap myyxamH anmpononozautie oaxun oymasx uv” @ykéomtst, 2004 on, tan 301-303.
[Tao Mynun “Moneon daxe xom 6apunebln MyyxaH €yoaneaa-Hyyoautin 6a cyypur coén 0asxaycau
xom-Xox xom” Tooxoo mérsH, 2005 on, Tan 267.
(Yan Hai Ing, “Chingis haan saishi- kokoromi toshite no rekishi jinnruigakuteki saikoosei, Fukyosha,
2004, pp 301-303. Pao mupin, “Mongoru ni okeru toshi kennsetsushi kenkyu-yuboku to teijyu no
Jyusoo toshi Huhuhoto”, Toohoo shoten, 2005, pp 267)

% Mew 11, 304-p Ta.
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Withxyy sBcaap xoBmaradH rapcaH “BHMAYVY-piH TyyX”-uilH Xx0€p naxpb
x3BIAIUH 3 60Th HOM 1966 onbl 4 capa 10.000 xyBb X9BIAIACIH 062 yT HOMOHI
YuHruc xaaHtai Xou000TOH TIMIBIIIAI aHXHBI X3BJIIIAC TIC OHZI00 00JICOH OaifHa.
HOynb1 emue, Uunruc 6a Mix MoHron yiaceIH Tanaapx TYYXHir 1-p 60Tua 6arraaxan.
1-p 00Tb HB TAPTYYH, A XOEP XICITTIH, 6 OYIAT, 24 131 X3CArTHH, TOPryyH X3¢orT
SPTHUH TYYXUHMI HOMBIH I'YpaBHBI XOEPT OMUIK, 191 X3corT Mx Monron ynceiH
TYYXUHT opyymk3 (167-470 xyynac). MeH rapuruiiH XyBbJ, 91 X3CTMHH 1-p
aAHTHUT “MOHTOJBIH (PeOTATBIH HATICHH YIIC” XIMIDH HIPIMK, UMHTHC XaaHbI Ta1aa
asH JaiHbIT 4 3-p OymoarT “YuHrucuitH OaiinmaH naryymnan-MoHTol TypaH™ 33pTanp
OMHOX XdIBIDIA OalicaH “IPIpMUNH asiH JaiH’ X MOITHHH ceper H3p TOMbEOT
xaccaH OaifHa. MeH aHXHBI XOBIANA, UMHTHCHWH 339HT TYPHHHUT “‘yic TepHilH
OYTAIIY#, PHI TAHIPAC IyTIAPCaH JAIDPMUKRH OYIdT” XdOMI3H Y3¢2H 6011 1966 oHBI
X0Ep Aaxb XIBIAI, 2-p Oyaruita 4-t “MoHron YicelH yic TepuitH OGairyymamx’
X2IM23X rapuurrtairaap 13 xyymact taitnbapiacan 6aifHa.

TyyawiH, ToMyyKuHIH M3HIDICOH, TYYHUH Oara HacHBI TaJlaap aHXHbI XOBJIII
OrT aypaaaryi 0onm xo€p aaxb X3BIRIA “MOHTOJBIH HYYII TOBY0O -HJ YHIDICIAH,
HUUT 43 Xyyacan 6artaan JINIrIpIHTYH TaHIIITYYIDKI).

ATYyATBIH XyBb/]I, 9XJ1391 UNHTHC XaaHbl TOPCOH >KUIHHT MuH yiceH yen (1368-
1644 ye) onuurncsn “HOanp ynceiH cymap”-1 YHAICTIH “1162 OHBI 3yH” X3MD3H,
TOPCOH Ta3pbil “MOHIONBIH HYYIl TOBUOO -HBI Aaryy “XsHTuil aiimMruitn OHOH
roneiH JJpnyyH Gomgor mamar razapt Ecyxoil GaarpblH rapruit OynyH 5XuiH XYY
OOJIOH MAHIBIICHH *7 X3MA3H TAOMAATINKID.*

XapuH 3HAXYY XOEp Jaxb XHBIRJIUNH 4dyXal HIMHAWIAI Hb AHXHBI X3BIAIII
OMYMTIPOTYH TYYHHH TOPCOH Tra3pbil’ ©HOOrHHH MOHIOJI YJICBIH HyTar J3BCIAPT
OPYYIDK, SIPT DXUHH HIPHUUT Hb TOMASIIDCOHY THmarT opmmnHo. SmaHrysa Xo€p
JlaXb XABINII Hb “MOHTOJIBIH HYYI[ TOBY400 ’-]] OMUUTACIHIAP, 9 HACTAM] Hb SLAT Hb
TataapbId naiicHyyaa1 XOpJIoTACOHOOD, OBOT aliMryy/ TapaH OyTapy, axyi aMbipa
9 XYHIX9H OOJICOH Taiaap mypcaicdH Oaiina. Tyxaitnban, OyiayH xarad, ToMyyXuH
Hap s3TYYPTHYYIBIH YJI33C3H €COH aAyyTal YJII»K, TapBara 3ypaMm arhax, 3arac
0apbK, XOOJI XYHCI? 3airyynjar OaicaH Tamaapx spuar Aypakdd. WMHTICHIp
“Moneonvin HYyYY MOBHOOHLL MYYX HI2 MALAAPAA OOMO2 APUAHBL WUHICIIU XIOULL Y

47 11I.Hanarnopsx (pexn.), Byeo Haiipamoax Moneon Apo Yicoin myyx mapeyyn 6ome Hon spmusoc XVII
3yyu, Ynaanbaarap: YICEIH X3BIDIIMHH X9PIT IPXIIIX X0poo, 1966.

* Men T3HI, 203-p Taiu. I'3Bu 90> HOMBIH TaitnbGapt “CyapbiH uyyinran”-sir 1155 oHn, “MoHroNnbIH
Hyym ToBuoo”-r 1262 onx (1162 oHBI X3BIAIHIH anjaa wy), 1167 oHbI Tainbap 39prHidr Jypbaax
60mHO.

4 UuHTHCHITH MYHJIDJICOH ra3pbiH Tajaap, eHeernitn OXVY-piH 3abaiikans HyTar (xyydun Yurta Myx)
39par oJoH Mapraad Oaiigar u Cymap OuuruiiH xypaamsHruiiH JKambsH Ho€H 1928 onbr [pnyyH
6omntor-/laman Tain6ap (MoHron yic gaxp Taitndap)-bIr OHIIOJICOH. DHAXYY OIYYJUID A93pX TaindapT
Tynryypiaan OwdcoH Ommdd. O.KambsH, /anyyr bondoeuiie cypsanscuican He. YnaanOaarap:
Mumxmex Yxaan Aaaa bonoseponsin XypasmsH, 1958 (1928).

79



ACTA MONGOLICA Volume 18 (532)

Ecyxait 6aampoin 23p 6yn 50yy 3y0yy amboapy 6atican wb YHOH 6aiixncd?”™° XoMasH
JIYTHKI3. ©epeep X371031 aHXHBI XIBIUA TIMYYKHHUAT XOpeHreTeH (eomabH
XYYX3I T3CHIIC eopeep Onusdryil Oaiican 6o, X0E€p Jaxb XOBII XapHH U SAYY
3YZlYY aMbJpaiaac aMyKHITa XYPCIH X3MI9H OHIUIOH TAMJIAIIACIH OaiiHa.

MeH TYYH33C TajiHa, “Oyasn xamau x30uil s0yy 3y0yy amwvoapy Oaticaun u,
VP XYYX093 JICUHXIHD S32YVPIMAH €COOP OC2OH XYMYYIUCYYACIOH ™ XOIMIIH OHJPOep
YHIDXUHH 33parmdd  “Toonuii dompooc Tomyyocun Oycoaacaa uiyy ux 33dHI92
Qo2uun 6omHC 6CONC MOPHUH.....” XOMIIH, UIATTIaaHBIT Hb JYYTID XOHOOCOH
JoMroop Tainbapiaxid. Heree tamaap “zopue cambaamaii yupaac Tomyyorcun apo
ONHbL OYHO An0ap XyHutie 0acoH™" TOXWIPH UMHTUCHIH CaifH, Myy TaJbIT 5H TOHILYY
TAOMJIPIIIDH OMUCHH OaliHa.

TYYHWISH aHXHBI X3BIAJJ OIT Jyphaaryd ann Hexep JKamyxrail TaHWiILaH,
HOXOpJIOXK, TaHrapar TacapcaH Tajaapx sBAal, TOOpPWJI BaHTall HATACOH 33pAT
MOHTOJIBIT HATTI3X XYPTAIX TYYXUHUT X0Ep Aaxb XIBI “MOHTONIBIH HYYIl TOBUOO -
HOOC 311 TaTaH OuuxK33.

bac Hdr coHMpXONTON 3YiT HB, HOXOp OyIOy IIamap TyCJaxXbH Tajaap aHXHBI
XIBIAN A3X “‘wadap myciax 0yi0y HOXpUlH yypde Hb (eo0anvin MONCI02, aHeU
oasxapevie 9CIPSYYYCIH HYyoImoute oapax Oavican” 33p3r ceper yrrarai
TOMIPTIIIUHUT Xackdd. Yyuuit oporn Tomyyxua 1189-1206 on xypTanx 20 sKumuiiH
xyraraang MOHTOJIBIH OJIOH XaHJIUT alMTUHT HATTIK Ya/ICaH AITraaH Hb HOXep,
aHJI HapbIH JIPMKJIATTIN X0J000TOM X3M33H Y3C3H OaliHa. Yimaap TIpXyy Hexep,
AHIBIH Tajlaap “Xopoueoe uxmoail, OasH YUHIIIIE XICIe Oynde HYyoIruun’ 0ereen
“MIOHULL 0IMIHCTIDE MYCAAMIHC MOH2ON YHOICMHULE HISMEIXI0 MAaul Yyxan yypae
2yUYIM2CIH”>? XIMIDH EPIIdp YHIICOH OaifHa.

Men, UnHTHCHIH Tamaan asH maiiH, suiadrysa CaMapKaHABIT 933JICOH Tayiaap
4, MOHTONTBIH apMUIH Xapruc XdpUrui Oaiman Teauiryil YUnHTHC TyXallH XOTBIT
TYPAMTHIAIOH 333JICOH AITIaaHbIr 00IUTOOP TandapIaxka?d.

Tap yeo Camaprano xomwie 110 000 wunodse yspse xameaandic
oaiioerd. (mosunos). Xom xameaanax asicivie Myxameo waxvin 3x
Typaxuna xamuwl Oyy Tyeaii xan 2324 youpoaoic 6atidics. Camapkano
XOMbIH UP230 XOMOO Xamedaran mamycon 6ono6y Tyeail xan xomoie
Xameaanax manaap OIUSMOU ajcui Xulldc yaoaxeyi oaiican 6a
xomuln domopx yapae ypsadxc Huwneucuiin mand opaicas. Moneon
yopae xomvie OYCIIH O0BMOICOH OOPOOC IXIIH XOMbIH UXIC 1AM
Hap®> mom catid mywmso, 6aauyyo mon 1 Quneucm 6yysxc 620x00p
meneenesu0os XomvlH apo0 MYMHIIC Hyyyaap yoaa o0apaa cim

30 Men tonx, Tan 203.

51 MeH ToHI.

2 MeH 1911, 212-p Tai.

33 Dy “ulama” Oyr0y McIaaM LIAIIHBI SPAIMTHUIT XJICOH OaiiHa.
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unesdonc oaiican dana. Mowneon yspse masan 600p wWupyyH OatiH
xutichuti oapaazaap Camapranovle 9319H as, 30 dasncutie MoHOH
029PIMOC, 2YPBAH MYM OPUUM YPAH OapXuyyoble ON310H aA8YI3.
Xomowin 0ycad upesoutie xsa0axvie Hb X10adc 0001 00120Xble Hb
0012001c23. Xamao easpaac Yuneuc xaamnvl ypvcan écoop yyizaxaap
Camapkano xomule oatipan eapcan Yan Yynot mamoaensno map yeo
“Camaprano xomoo amv0 YA0CIH XYH aM MypyyUuiin Oyx XyH dmMblH
4-nuit 1 xyew 6aiican” 2o buucsn baina.>

CamapkaH/IbIT 333JIC3H 3HAXYY AaliHBI Tajaap aHXHbI X3BJI3J11 CypBaJDK OMUTHITH
OapUMTBIT YJI TOOH, XOTBIH UPTIIUIH “ma6udapmail baamapuazaap myniandaxnc Xomoo
asapcan’, “Xomooo YUH 3YPXHIICID XaAUupmai O0N0Xble IZNIH MYPIMSULLIISUOIO
xXapyyncan” yapaac MOHTOITIY Y “XomapXull y33H A0CaHOAa ambmati 201mou OyxHutie
andic ycmeacan” 33prad3p opoc 3pIAMTII XAT XUHpxuil OuucaH Oafican. ['31am xoép
Jaxb XOBIDIJ YHIH X3paortdd Camapkan] 1aid3 JoTop ypBard Oaiican tamaap, Oyx
XYHUHT XOpOOCOH OyC ypaH JapX4yyAbIl OJ3JI0OH aB4 YHIH/I?D 3/4-bIT Hb XOPOOCOH
tanaap “Cyzapsid uyynran”, “Uan Uyn OymMObIH OapyyH raszap 30pucOH TAMIATIN -
93¢ B TaraH, OOAMTOOP TAIMIPIIIH Omwkdd. UitHxyy 3XVY-bIH 3pAdIMTIUIH d1I
YHADCIDITYH Taln0aphir 3acaxbiH TYI] SMXITTAIIUIHH aXKIIBIH SABIIA]] X ATaIbIH TaJIaac
OrceH TYYXdH cypBaipk onunr (Yan Yyn OyMObIH OapyyH Trazap 30pucOH TIMIAIIA)
HXI9XOH TyC OOJICOH Hb JaMKHTTYH.

XapuH XaMTruiH cyynn YuHTHC XaaHbl TaBbsa 3yTrANMUUT “Yuneuc xyu uaonaa
A32YYPMAH AHEUNH MON66 30puyican’, “geodanuzmvle moemooH, apd upei0uiie
xXasyuH, oapran 3axupu GalcaH”> X3M39H COLHMAINCT Y31 CypTIaap JYTHKID.
lamaan astH qaiHBI Tanmaap 9 yphIbIH aIiI COPreep AYTHIH OMUCIH OaiHa.

Yuneuc Hb MOHONLIH ONOH mapxai Oymapxaiu aimae yicyyovie
HI2ME2IIHC HISIH VICHIH XYPIIHO OPYYIAH, MOH2ONbIH YHOICHULL MOp
OYPIIOIH MO2moXo0 MyyHUlle aHX YYCcedH Oaueyyiacuyuiin Xyebo
30XUX yypeutie eytyameacan bonosu 1211 onooc 2x130 6ycovin easap
OpHbl2 Oynaan 093PIMOIX OAUHbIE 6P2OH XIMAHCIIESIIP SAGYVICAH
0602000 YYXAMXYY IHI YedC 9XA9H HuHeucuiin yiin ajcuiiaead Ho 9pc
Xapeuc WuHIC 4Yanapmaii 601coH om. Yuneuc mapeyymaii MOH2OMbIH
batindan oazyynasuobin 033pMulii asx Oaun Hb A3zu, Eeponvin apo
MYMIHO yaznaweytl ux yxan eamuiue, 360paj CYupiuiie yupyyiic,
MYYXUlin  YHIIIC Oapuieyi Xoceyil HAHOuH 3YUauiie CyumedH,
MB30233P OPHBL XOLHCIULE ACAP UXIIP XOUUL MATNCAH oM. (TN0BYL08).

3 Mew 111, 234-p Tai.
5 Meu 311, 240-p Ta.
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Yuneucutin A8yyacan OY1aan 319X 0IPMULH OQUHbL UUHIC YAHAPBLZ
K.Mapxc “T»0 (momneonvin 6auindan oacyyracuud) s6can 2azap
OYXHID 29PIM YOI DONCOMNC, OH YPAUCULN HYMA2, XYH CYYCAH MOC2OH
CYYPUHbBIZ YHCOH MOBPO2 DON20dHC Xy8upeacan”’

'YK 3aaXK0.%°

x93 1966 oHBI X0€p Maxp XIBIAI MHHXYY OndcoHmid mapaa 3XY-bIH TYYX4
A.ILIleTpymeBckuiiH “anan xA0ax 30XUOH Oaticyyiaimmar cucmemutie 033pd3¢
Yuneucutin wiyyo sapnueaap agyyaxicd. IHIXYY CUCmeM Hb MOH2ONbIH 6a MI03HMIU
HULLLCOH MYPIE HYYOITUUH AUM2YYOLIH S32YYPMAH HAPLIH COM2IT CAHAAHO HULNCID
X9MDIX CaHaar MIyYYMXKIDH OW4coH Oaliaar. ©Oepeep Xxa10a11, TyC HOM Hb “Yuneucuiin
YP XYYXOYYOuiin OYHO U Xapeuc anidevle C3peyyycst Xyu oatican”, “O200091 xaarul
ACUNYY OO 02IPX ANLLA2A IPC YOOPCOH 3DPAT IEPIT KUIIIIAT UIll TaTtaH, [ [eTpyIeBcKuitH
YU IYYMIKUIICOH OaitHa.”” XaMruiH CYYJT HHHXYY JYTHK OUWKI).

Ona xapeuc xspyeuti a6davie XIX 3yymvl yeutin opHoO e8ponviH
3apum 3pOIMMI0 MOH2ONbIH AP0 MYMHUU “‘apbCHbL YaHap ” Mamasp
marinoapracanyian MOH2OMbIH apo MYMIHO XAP2UC XIPYUll 16801bIH
29M OYpYye HO020YYIaX AMAP HICIH YHOIC OUOIHO OYp u yeyil 1om.”

“OpHeJ €BpONbIH 3apUM HPAIMTIN’ XOMIIX Yrudr opyyiacHaap 3XVY-bIr
LIYYMOKIIIITYH T3 TypAaxslH 39paridd, Espon 6a 3XY panayyp Yunruc xaan 6a
MOHTOIIBIH 333HT TYPHUUT MaHTAaChIH OPOH MAT XaparJayy/ok Oaifraar TyxXailH yeuitH
MOHTOJIBIH PAIMTII ICIPTYYLIK OaiicaH caHaa Hb IyXac xaparaax Oairaa rom.>

Oyraii u, 3XY-bIH 3pAIMTANIH OUUCIH aHXHBI XIBIITIH Xapbllyyjlaxaa XapuH
g Hamarmopyk axmararait MOHTOJBIH 3pAIMTINNAH OWUCHH XOE€p MaxXb XOBIAI Hb
xanuira3p 3X Y, Xsara plH XaMTpaH OMUCIH TYYXUIH TIMARIIN IK Oaliraa 4 TYyXUiH
9X CYpBADKHJL TYATYYpiaH UMHTHCHIAT 2epar yTraap Hb TOMASIIIDH YIII3COH 000X
Hb OWNTOMXKTOM. XapuH UMHIMCHIH raBbsia 3YTIAJIMUH Tanaap JTYTHIXA33 YHIJIIT
0a IIYYM>KIIJI Hb X3T HAT TaJl pyy JaBaMraiianryi 3H TOSHIYY opcoH Oaiiraa Hp 3XY
0a MOHTOJBIH IPASMTIUNH TYHA ©PHOCOH XYH[ XAJIDJIIPIPUNH Yp IYyH OOJOB yy
X3M?I3H Taamariax OaiHa.

OIACT Hb HAMXK XAJI3X3I, aHXHBI XIBIDJA TOJAYY OPOC X3 A3IPX CypBaibKaac
9 TaTaX, XATal XdJIIPX CYPBADKHUT OpPOC X3 A3IpX XyBWIIOapaap AaMKyyJaH

% Mewu 11T, 241-p Tan.

57 MeH 1911, 241-242-p Tai.

8 MeH ToH1, 242-p Tall.

59 Monronsin coxmtHYYA “Illap apecTubr atoyn (yellow peril)”, Snoust “Eummyss Uunruc xaan
Oaiican” 33par Tainmbapeir XX 3yyHBI 3X33p allb XOOUIHIY MAII»K Oalican Gomontoil. B.K.don
Hoxaparuiin 6uucan “Illap apectabl oHon” (von W.K.Nohara, Die “Gelbe Gefahr”: Japan und
die Erhebung der farbigen Volker, Stuttgart: Union Deutsche Verlagsgesellschaft, 1936. Takaxarun
Tapyéum (opu), “Illap apscTHBI aroyn-Smnon, Xsrax capcdH Hb, Kokymé kankookait, 2012) —uifH HAT
x3cor (UuHrne xaanTtail xom000Toif X3¢3T) Hb TepMaH XdIHAIC Opdyylaraca. ['9Bd ST X3m9H OHJ
opuyyJaarical Hb Tonopxouryi. ®-4, JI-1, xu-97.
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amuriacan 0011, Xo€p 1axb X3BIAIJ] OPHOANNHH aHIIIH, TEPMaH X371 A39PX CypBajpKaac
rajiHa XsATaj XmipX TYYXUHH CypBaiDK, OYp STOH X371 193X IPIAAM IIHHKHITIIHUH
eryyJumac XypTaa (Tyxainban Ozasa [1lurso, Mypakamu Macatyry 33par XyMYYCHIAH
OrYYJUIMHIT HApIIK OONTHO) HATTIaH Y3¢3H Oaitna. [9x193 1966 onx 10.000 mmpxsr
X3BIAIACOH X0€p nmaxb “BHMAY-pIH TYyX” HOMBIT X9I9H XYH YyXaM YHIICAaH Hb
TOHOPXOUryil. 30XHOrY X?3pUHH CyJalraaHblxaa Yedp COXIITHYYIUUT 3C TOOLBOJI,
COIMATIM3MBIH YeJ A9pX 3 OOTHHI 3HIMHH MOHTONYYYH YHIICAaH TyXad SpUXbIT
corcoory# rom. IllanTraan Hb SHY HOM XIBIDIARXIIC 4 KWINHH oMHe UMHTHCHITH
Tajlaapx sipua Japargax Marl TOM X9par FapcaHTai XoJI000ToH 'K Y33k OaiiHa.

Yuuruc xaan MaHAIcIH 800 sxusmiin oiin 6asip (1962 o), TyyHmii ceper yp
aarasap (1962 onooc xojinr)

Oy 601 1962 omnm Ywmaruc xaan MdIHAAICOHUN 800 >KUMuiH OWH Oaspraif
X0IJI000TO# X3par Onidd. MonromsH LI YA-uitH 3pAdMTO TyXaiiH KT YHHTHC XaaHbI
MAHIIICHH 800 KMITNIH OMH OasipbIH apra XaMK33 XUHX33D TOJIOBIOkK33. DH? Tanaap
ypbI Hb HaMmI anba xammpk Oafican Tyyxu JK.bommbaarapeiH HOMZ IAATIPIHTYH
oryysicaH Gaiimar.®® Topasp Xomdxa39, TyxailH yeuidH MOHIOJIBIH COX39THYYA Oy
UMHTUC XaaHbl MAHIRJICOH OWH OasphIl TAOMAAMINX XYCAUITIH OalicaH 4 “yHICIPXIT
Y32IITOH” XOMI2H HIYYMXKITYYJIPX?3C alicaHaaa H? Tajlaap Spuxaa 30pUT XIPATTIH
OaifcaH TK9).

Ony yesp Xarazg yncan Yunrucuitd MaH135c3H 800 KUIUIH OiH O6asp Xuixiap
TOJeBIeX Oaiiraar ToHA cypaiiax Oalican Monron owyTHyyd LLIYA-piH Tyyxuitn
XYPI2IDHI MIIATIIX1Y MOHTONBIH SPIA3MTII 30pUT OpcoH GaitHa. MHr9m mryyn
MoHromn 4 oiH OasphIr TOMIIIIIXIIP 30PHT IIYIYYACAH ax33.°? DHY apra XoMxKd9
Hb XSTaJbIT TafiXyyiaaH X3IX9H capblH OOTMHOXOH XyralaaHJ]| aMKHITTail epHeCeH
'K XK OOJIHO.

1962 onbl 1 capein 8-Ha TyyxuiiH XypasmsHruiiH 3axupan .13n38 MAXH-
biH TeB XopooHbI CypTablH X3ATcUMH 3pxidry XK.IpnsHxaBaac UMHrHC XaaHbI
MaHIRICHUH 800 SKUIMIH OMH OaspbIr TAIMIDIIIIX 30BIIOOPOJ XYCIXKHUH 33PATIII
3XV-bIH A3UiH yiCyyAbIl cyajgax MHCTUTYThIH Mouros, Cononroc, BeeTHambiH
tacruiiH axyard C.JI.JpuibikoBr 3axua Owvrk, Yunrucuith 800 KuIWAH OWUr
TYyC WHCTHTYT TAOMJIATIAX 3C3X, XOPIB TOIMJIIIDBII AMap XdI03pIdp SaX 30XHOH
Oaifryynax ok Oyii Tyxall caHas, 30BJI6ree eTreXunT XyCKI?d.

Tyynuit napaa 2 capoeia 8- 6oncon MAXH-bi TeB xopoonst Yic Tepuiin
Tosuoons! xypangaans J{.Temep-Ouup 513 Oaspbir 30XHMOH OalTyylIaX TOIOBIOTreo

0 YK.bonnbaarap, Yuneuc Xaan-800: Ynoscuuil yxamcpuin copeonm, dapamm, xaguuim. Yinaanoaarap:
Coémbo [TpunTuHr, 2012.

1961 oubt 12 capeia 5-ua IIYA-pin Tyyxuiin xyp22:m31 ONOH YACHIH 3pA3M HIHHKHIMIIHAN Xypa
30XHOH Oaifryynaxaap mmiasapiadcan. @.23, 1.2, xu.415, x.2.

©2 MoH ToH1, Tan 8.
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TaHWILYYIK33. O1acta MAXH-bH TeB xopoons! Yic tepuiin ToBuoo “Momneon
atimeyyovie Haemedoic, myneap meputie YHOICIIH baueyyichaap Moueonvin myyxsHo
028uwUImMma yypae eyuysmescon Yuneucuiin mepcruil 800 scunuiin oiin dasapwvie
1962 onvwt 6 capvir 10-1H0 mamosensn eneopyyasxazsp BHMAY-vin LLIYA-aac opyynoic
baiizaa cananvle 3081O0PCy2Itl”’ XIMIIH U ABIPINKID.

Hambin TeB x0pooHbl Yic TepuiiH TOBYOOHBI HMIMUIBIPIIP, UMHTHUCHIH TOpCOH
HYTarT Xe1116e 00CroxX, TYYHHH Tyxai OapumTar KHHO OYT39X, MapK X3BII3X 33P3T &Ky
XUAX2p muAaB3piadB. CoHUpXoNTol Hb UWMHTHCHUIH TOPCOH ©16p dyXaMm XIMUHT B
TOCPH acyymal YIIPB. YHOHII), UWMHIHCHAH X3333 MOHAYICOH Talaap YHAIH OOmuT
TOMIPIIA YAAryd oM. TyxallH yeumilH MOHromdyynax TOpceH eIpUir TAIMIAIIH
YJI93X 3aHIII Oakraaryi xapar. MHr31 Tyyxd 3pa3MTan MOHIoMbIH Oy//IbIH [IAITHbL
TOB [ aHIAaHTAMYSHIIMH XU OZI0H TaparkiiH 3ypxaiid HapbIr Iy TyyiaH, YUHTUC XaaHbl
MBHIRICHH o71puiir 1162 onbl 5 capbiH 31-Huil yypuiiH 6 ar XaM39X TOrTOOB. DHA 6J10pT
yamacemH, MAXH-bH TeB xopoons! Yiic Tepuita Touoo u 800 »kumitH oifH OaspsIr 5
capsIH 3 1-HJT 30XHOH OaliTyymaxaap TOrTOOCOH OaifHa.

Witnxyy 5 capbin 31-0uii egep HIVA-biH Tyyxulin Xyp33ma3Hrasc UuHruc xaax
MaHIIcHUH 800 >KUIMAH OMH 3pASM IIMHKHITAOHHUN Xypajl 30XHOH Oalryynas.
XaMTHiH aHX JP2PX XYPJIbIT 3aCTUIH ra3pblH OPAHBI UX TAHXUMJI 30XHOH Oaliryymax
TOIIOBIIOTOOTIN OaiicaH 9 AICTI? 3aCTUHH Ta3ap OPONIOXTYWra3p, TeB HOMBIH
canruiiH 106 TOOT XypJIbIH TaHXHMJ XUIX33p 00/k33.% T'aTam xypan aximxaac 1
naruiti eMmHe MockBaraac upcaH naxwmiraana 3XY-bH opadoMTaH .M. Maiickuiin
OuucsH UMHIrHC XaaHbl Tajgaapx eryyiadil up3B. MaprakiIuiH Tyyxd Ouil, ra3ap3yiH
canOapsiH 3padMTIH .M. Maiickuii oHUroinoHn UMHTHCHIT IIYYMIKHIICOH OryYJIdi
Oouucon e 3XVY-aac MOHTOMUYyAaa XaHACAaH aHxXaapyyiara TIIAT Hb TOJXOPXOM.®
I'sx133 Xypan TeneBilecHHil aparyy OODK eHrepceH oM. TaHXMMA AYYP3H
OpOJILIOTYUATOM, OpX 4Yagaaryid Xxymyyc TeB HOMBIH CAHTHIH TOJI XaalraHsl ypa
TajgblH CTalMHBI XOIIeeHWH OMHe 30TCOO0Jl, TajHa I[araaH XOOJOWIoop XypJIbIH
aKHJIaraar COHCOIroox OaicaH raor.*

Xypan Mouronsia [IYA-niiH epenxuiinery, akagemud b.1IupsHn3B H9K yr
X3JICHI9p 3XJ13B. lapaa Hb “BHMAY -b1H TyyX’-HitH X0€p J1aXb X3BIIUITH MOHTOJIBIH
939HT TYPHHUM TYYXUHH TajaapX XICTHHH PEmakTop, TYYXHHT OHUCOH akageMud
. Hamarmopx “Yureuc 601 MoHneonvin myneap meputin yycesu oatieyynaey” TIHK
XOJIDXUUH 39PITLPD “MYYHUlL asbaac 4aosap Hb XIUHIOH cyym 0on08y, YHumeuc
bon eepulin yeulln XYy, eepulii apo mymHuil Xyy iom. HMiim yupaac eeputin yeo,
6OPULIH OPYUHO AXHCUTLIANC OAUCHAAD Hb Y39X Xapaemau. Xapun myyHuiie eep opoHo

% Mewn oux, Tax 10-11.
% MeHn 1911, 18-p Ta.

0 C.YynyyH, “UuHTHC XaaH OpOCHIH CyaTaadasiH Hy193p: TyyxuiiH cymaanraa 6a yaamnr” L. Ippannopxk
(pen.), Yuneuc Xaan 0anxuiin myyxnsa, Ynaanbaarap: bam6u can, 2012, tan 245.

 Bonngbaarap, op.cit., Tan 23.
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WUTICY YIIIH asyuupy y390ic bonoxeyu” xam33X 3XY-bIH 3pJIAMTIH BiialuMupioBbIH
CaHaJIBIT IPMXKIDK Oaliraaraa WIRPXUAIIB. YiMaap “Yuueuc apovin baamap u ou,
ya2ap Oomeutin XyH 4 ouw, xapur geooandicudc oaiican Moueonvin s32yypmHyyobiH
H22 062000 OYXULL 1 XYudd A32YYPMHbL IPX AUUSUTIH MOL00 30PUVICAH XYH XIMIH
eryyJK, UMHTHUCHITH Tamaan asH JalHbBI Tamaap 9 “Eepon, A3zutin onon opHul apo
MYMIHO 30810H 2ACAAH YUPYVICAH O02UUH OAUIOAH 0A2YYyaz 234 MYYXIHO OPCHbIE
Mapmax éceyil” TK TOIMIPTANKID. [9x133 xamruiin cyyna “Yuneucuiin usp aroap
Moneonvin moepuiin myceaap moemHoIbIH YAAUIObIH MAIMYIULUH MYYXMIU CAuyil
xonboomoti A6sic upcan davna. Manaii apo mymuuil camesn 3ypxsnd Yuneuc xaan
bon Moneonvin myneap mepuile YHOICA3H Oatieyyrasy 2asbsiam XYHUll OypIsp
VIAMACAA20aH XA02ana20ax)c yYaociH oatina. IHus He 3y EcHbl Xapde oM’ XIMIIH
JYTHICOH OaiiHa.®’

XX 3yyHBI 3X3H YeuiH MOHTONBIH SHIUHH uprag YuHrucuiir “MoOHTONIBIH
Tynrap TOPUNT YHASCIATY XIMI3H OMITOXK OalicaH 3CdX Hb 3pram3adTau. [axamn
[I.Hamarmopx 36BXOH Tylrap TOPHHUT YHADCIATY TDAAT yTraap Hb OHIIOJIICOH 0a,
TYYHHUH 33J19H TYPIMIMAJUIMAT 4 3CIPTYYLCAH yUpaac X3T YHACIPXAT Y3ITIH 3y
SIPbCAH 'YK Y39X apraryu.

MOHTOJIBIH KPHJLT IIaraaH TOITOUT 30XHOCOH 30XH0Md, akagemud L. JlamauHcypan
Y ypaH 30XHOJBIH Oaifp cyypuHaac BraguMupioBeiH UMHTHCHITH TajaapxX y3dITdH
caHan HATACOH OaiiHa. COHMPXONTOH Hb, @OPHHH OpuyyincaH 3XVY-bIH 30XHOTY
Bacwmii Sluruitn “UuHruc xaan” 30XHONBIT “apbC 0H2O0D S12A8APAACAH 30XUON"
X3MI3H XypLaap LIy yMKAIK

3eenonmuiin 30xuony An, “Qumeuc xaan” 23022 pomano e2yynsH Oyi XyH
oon ocunxsns Yuneuc ouw. 3yessp moe 6yoyynse oatican. 306101muiln Icpae
Tepmanuyyo 006maoxo0 ap0 mymuuiie HIemMedX O0N06CPON waaporaeamail
Ooncon. 1aouvin oatican Xypu upsx’o yic 00mpoo Xazapai YuMISHmMIU, HI20H
bamorcaazyii bavx Hb smap aroyrmai 6oaoxwie An eatixarmail Oypcidn XapyyicHvle
X219x Hob 3yu. 196y Yuneuc xaan 60101 MyyHUL MOUPOH XYPIINISUOULe COPOR2
MYy ymeaap OYPCIICIH Hb YHIHIIC Xom 30pyymail dauna. Kuwzsnosn “Yurneuc
Xaaun OOOHUIICOH MYYCAlIH MOPbO0O YHAAO dcapmeail sipdaz xamuaa oazyynaad”
20X 39p2ap buudicas. Yuneuc xaan 6yx Momneonvie oyx Aszutie 3331co1 batican
MYl anb CAUH MOPUL2 WUTHC YHAIC, Allb CAUXAH XYYXHULE WUTIIC A8Y SIBCAH TOM.
Tr29x33p Huneuc xaanvl xamHuvle muiim yapatl Myymatl, Mopuiie Ho muim 0002y
1om batican 2voic bu umesxeyl oaiina. 3oxuony An Manatixuol Xap HyOmail, Yiaau
xayapmatl Xyyxuuiie myyxatl 2asc 600002 001, OUO mutim XyyXH33 CAtxXan 294c
600002 6uUn33. Buo 6apyyH 3yeutin XoHeop ycmail, HO200H HYyOMIU XY YXHULE MYy
MYYXQTL 294C AMAP Y 30XUONO00 SACAH 4 OOPOMAUCIOX2Y L. *

X3MD3H OMUcHH Oaiar.

7 ®-6, 1-1,x1-12, No.7. Yuon, 1962.5.31.
8 ®-6, [I-1,xH-12, No.4. Tampama aypaaxan JJaMAHHCYPIH OPOC SXHIPTIH OGaiicaH.
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TYyHWIdH A33pX 30XUOMYUNAH OUWIATHUH X3B MASTUUT “YHOICANSYU, YUup
wanmeaanod Ho YHIHUN Xoamapxull 4 anea. Mapxcusmoln yHop u azea’ XdOMIOH
Y YMKHIICOH. %

YHox29p 11 SHruiiH npypcanncoH UMHTHMCHIH Oyp MapKcU3MTail OITXOH Y
xamaapanryi. TyxaliH yeuitH MOHTONBIH 3pAdMT3a UWMHTHCHHT “Tycraap yichr
YYCT2H Oairyynard” XdMA9H YHAIICHIIC XATPIITYH Hb YHACIPXAT Y33 TIXIIC WYY
COLIMAJTUCT Y3371 CYyPTIBIH XYPI3HA Oartax y3ai1 0O0moN Ik XdK 0omHO. XapHuH
3XV-pIH 3pAdMTOI, 30XUOMYIBIH rapracaH UMHTUCHUH Tamaapx YHIICIIITYH
“manrac O6onroH xyBupracaH (demonization)” TOM23p TYXXHpP TYTIITHUAT TyXaiH
yeuiiH MOHTONBIH 3padMTII O0OUTOOp OapUMT HOTOJITOO TapraH, JIOTUKUHH
YHI3CIATIATIIP SIPBXK 3aCCaH IOM.

Bycan unatranyya 9 aryyarsiH XyBbJ A33pXTai anni 6aiiB. Tyxain6an, L. bupa
“Yuneucuiin Hx 3acae (ux sicaa) xamdsx xyyruiin maiaap” spuxnaa “Moneon eypam
00/l 366X0H IPMHULL 0802 AUM2YYOLIH XOAD00 H3203]1 MOull 0yc, XapuH Xamyy 4aHed
XYYIb yaas oOyxutl, Ha13302yU O0106CcpoH2Yll 3acaz mep” OAWCHBIT OHITONKI). STHTHITH
30XHOJIBIH TOICreli HacaH eHaep 0ojcoH YuHruc Hacaa MOHXXKYYJI3x33p Yan Uyn
OyMOBIT ypbik Oaiiraa xacar rapaar 6eree]l ToHA YUHTUCHHT aMbJIpajil XOProACOH
LIyHAJT XYCAJITAM apiard XaMd33H TypcanicaH Gaiinar. Y yuuiir H.Mnnkami Xsataapa
spmomtan Ban Topoii (£ BI4E)-ruitn eryymn Gonon “Yan Uyn GymMObIH ©pHOIO.
30pUCOH TAMIDMIRI 33PTHUT B TaTaH 3CIPTYYILDKID. Oepeep xam0aa, Uunrue
XsraneH anmaptail apaaMTIH Yan Uyn OyMmObIT ypuxngaa XsaTag masap UXdm HIPI
rapcaH TYYHHUT OWemdd Tarax, XATabIl 33IDXUIH Tyl TYYHHH yJIC TOPUHH HOI00
OOJIOH PA3M MAUIATHIAT AIlIUIIaX MICIH TOJI 30PHITOTOH Oaiican rak y3xa)."

DOHp XaHjyiara Hb XoHTHH aiiMruiia Jlagan cymana UHHTHC XaaHBI TIPIIT X610
0ocrox yin sBIAA 9 aXuriarmax OaifHa. XeIIeeHWi 3arBapbll 30XHOCOH ypaH
Oapumaiy JI.MaxBai XaMrHIH 9XJI193]1 AaaBuTail MOph YHacaH YMHTHCHIT TypCiaxadp
TeseBneceH OaitHa. ['31am b.Penunn, X.I1apmas 33par 30B16X SpAIMTII 36BLIOOPOOTyid
axa2. TuliM yapaac eHOOTHITH MasTHITH 133]T ©MCO6,1 30TCOX Oy UMHTHCHITH XOPTHIAT
qyJIyyH J193p CHIIIX39p OonicoH OaiiHa.”' Ypan Oapumany UMHIHCHAT HUCIIT XYJIAT
MOpb YHYyYJCHaap OypXaH X3MI9H Y33XUHUI OpOJIACOH OO 3PAAMTI TYYHHHT Hb
XYJI29H 30BIIOOPOITYH “XYH” TAIAT YYIHIIC TYPCIdX Hb 3YUTIH THK Y35KII.

Iamon “yHacspxsr y33nT3i” MOHTOAUYYABIH [93pX  XeaenreeHuir 3XVY
aH3aapanryii enrepyyiacaHryi. FOynsl typyysa “Ilpasna” connnsl 1962 onbl 7 capbia
21-Huil gyraapT, MOHTOMYYYyAbIH UMHTHC XaaHBIT TaxuX IIYTAX Y3JIUUT Xypraap
IIYYMXKWJICOH OaifHa. DHD NanuMJ epeHxuil caiin, HaMmbiH TeB HapuitH OWYTHitH
napra HO.Ilpnon6an vp HambiH X0€p gaxb nuaep /. Temep-Ouup (Hambein ToB
XOpPOOHBI YJIC TOPUITH TOBYOOHBI HAPUITH OMUTHIAH 1apra)-bIT TYJIX9H yHaraaxaaa 800

% MeH ToHII, Tl 5.
" ®-6, J-1,x1-12, No.2.
" MeH 311, 28-p Tal.
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KHJIUIH OWH OastipbiH Tanaapx 3XY-bIH IYYMKIDIUAT ammrias. OiH apra XaMKIIT
xapuynax Oaiican [|.Temep-Ouupsir 9 capsi 10-HI 6asgphil XOT ©preH AP
TYHLPTTICOH “YHOCIPX3X y3oumon”’, ynMaap “Mapwan Yotibancaneutin easvsiae
mapmyynan 6annadxc, Yuneuc xaanvl y3yyacon amiCuIm Xam39H Mazman 0yyacam”
XOMI3H XypIiaap myyMKHDK?.? “Youbancaneutin casvsae uneucutinx 60120con”
AT Hb rajaaiblH OJIOH YJICTal nurioMar xapuinaa Torroox, BHMAY-sir HYB-1t
THIITYYH?3p 27cyyiax (1961 on) 3ambIr HI3COH eponxuit cailn X.Yoiibancan arcan
JI Tycraap yJACHIT YYCT9H Oaifryymaru Gereex UuHTHUCHUT “myceaap yicwvle yycesu
Oatizyynazy” TK XK OOTOXTYH XOMIKII.

MeH, TyxaiiH xunuitd 5 capa XsraasiH OBep MonronsiH Oepree 3acax OpoHg
4 YuHrue xaaHbl MIHIPICOH 800 KUIIUITH OWH apra X3MiK33 30XHOH Oalryynarjaas.
Xsrax OpocsH Xapuinaa myyacat Tyxae yen 1. Toemep-Ouaupsir XSATaapIT IOMKUATT
X9MI3H IYYMXKIIX OosicoH OaiiHa. AnxHaacaa Xaragaj UnHrucuiir Oynaanraxryix
TYJJI 3XJIYYJICOH OMH apra XaMiK33 Oaiican 0071, 3¢par’spad Oypyy OMITONIT TOPYYIIK
opxuB. H0yTaii 1 J[. Temep-OUuupsIr yiic TOPUIH XYPIIHIAC 3aMTYyIDK, COXIITHYYIUNAT
4 GaifiaaH, XMiIcI3p TYTIDH XAIMITAYYJICHH OaiHa.

1963 onsl 1 capsin 9-ua Hambis “YHoH” connna L. Jlamauncypan, L. Hanarnopax,
b.Punuen Hapein LIVA-uitH Heee OYXHil dpIIMTAMNT HIP 3aaH ITYYMKHIDK, Y321
cypTiaap 3aXupax TOIrToJII00 yiaam Oyp raapas.” Slnanrysia L. JlaMauHCypaHT TyXaiiH
XKHUIUIH 6 capa 6ocon HaMbiH TeB X0pooHs! Yiic TepuitH ToBdoons! 111 ux xypnaap,
1O.pmauban “800 srcunuiin 0lin 3p0IM WUHICULLIIHUL XYPATO YHOCIPXIE Y3IUMmIl,
apwvC sACkie AN2A8apiacan myceyi ye ouucon” xamadH Oypyymiaax,’* IITVA-uiin Xon
yTTa 30XHUOJIBIH XYPIDIIHTUIH 3aXUPajibiH aidaHaac SHTMIH cyaiaad 00JroH TyIIaa
Oyypyyaas.”” MeH oiiH OaspbelH XYPIIH XHHXI3p TOIOBIOCOH UMHTHCHIH Tyxai
KUHOT 30TCOOH, TYYHMH TajaapX HOM OaWTyrai 3pIsM LIMHKWIT33HHUN XypJIbIH
AMXITIAJ OTYYJUTHHT XYPTAJ XIBIDXUAT XOPUTIIOCOH OaitHa.”®

OHy xopraac xodm YWHTHUCHIH Tanaap W TOJI SPUX XOPHUOTOH OOJIK DXIIIB.
YHoH X9parTd3 1966 oHOoOC X0iim “BHMAY-bIH TYyX” HOMBIT TaXWH dMXITTIXIIP
Ooscon OaitHa. TyyHwdH 1984 OHI X3BIBIACOH TypaBaax XdBIAI Hb UMHTHCHITH
raBbsia 3yTTUINHH XyBbJ, 3XY-bIH 3pIAOMTIUIH OYTIIHHIT OpuyyiaH ONYCOH aHXHBI
x3BiI (1955 on)-mitH aryynrarail 6apar mwkuia 00JIcoH 6a HUHT 667 Xyymac HOMI
UMHTHCHITH TaBbsia 3yTraMiH Tanaap 16 xyynac i Ouwxsd.”’

" 1laneub6an Hp YMHTHCHIH yAMBIHXaH TYYHHH YP auTail TOMIIACIIP UPCOH Opajl yrcaaHbl 1OPBOJ
XYH OaficaH.

7 Oxkana Kasywoku Ilpogeccop [Hamouncypsn aecanvl 2asvsa, TOOKEOTHEH rajgaan XdJIHHH WX
Cypryyauita sMx>1ra1, No.38. (1988), Tam 276.

* Bonpabaarap, op.cit., Tan 44,

S Oxaga Kasyroku Ilpogeccop Hamouncypsn aecamvi 2agvsia, TOOKEOTHHH Tamaaj XoIHHH HX
cypryyauida sMx>1rai, No.38. (1988), tan 277.

76 Bonubaarap, op.cit., Tan 44.

7 111.bupa, III.Hauarmopsx, X.IIspmaa, A.IT. Oxnaguukos, C.J. JsutsikoB, N.111.Ka3akeBud (pex.), Byzo
Haiipamoax Moneon Apo Yacein myyx namaoic 3aceapiacan 2ypae 0axs xa6/197, Ynaanbaarap: YIChIH
XoBmanuiiH raszap, 1984, tan 139-151.
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[5Tan 2HAXYY YAC TOPHHH XAJIMATAYYIDIT TOCeebK Oalraaryil ceper yp
nmaraBaprtail OaiiB. 5 caperd 31-u1 MockBaz cypanuax Oaiican 3anyy sipyy Hadpard
H.IIypasmopx (1933-2009)-nitn OwvcoH “Umaruc” mymr “Yrtra 30xuon ypriar’”
COHHUHJI HUUTIATAYK, TyXalH Yell paguoroop XypTdan yHUIXK OaiB. Tartam sH?
LIYJIAT HYZ UPMIXHUIWH 3yyp UPTIIUIH TyH]T aM JaM)KUH AJTIPCIH I0M.

JP3pxX TIyIaT ST 71 X9H HAITHUW XOJICHHUT XYUTIH DCOPTYYIRK Oaiiraa raMadp
Mepeep 3XUIAT. YiMaap 30BJIOH OIPXUUT JaBaH TyYIK, MOHTONBIT HAITTIK
Oaifraaraap yprayoKUIaL.

ToMYAHCUH - HYMBIH XO8UHOOC MOPOO2YIL IOM
TomydHcun - CyMoll 396HIIC 2apaazyii 1om
Tomyoicun - OayH 9X95¢ MOPCOH 10M
TomydHcun - epree myyxaac eapcan iom

Amap 3asa xomc 00207101 HYIUMCI XOPBOOO
Aepax magunan Moxec 00N00H yeuiin mapmad0
Amaa xopcavin manyyuo Ecyxasiin xyy eceoic
Aan Oaiinel 0H20000p econ my2aa maxucat oM

Tosunos

Tutim 33, Oaiinsl MOpe6p yazaaw Cyy ypcaazytl

Tutim 23, 0auiuObiH cyputie Yasutin caaim mapmaazyi
Tuiim 33, Yuneuc endep Anmaiio sapmaii iom

Tuiim 29, Yuneuc onooodop 4 2acau Hapmail iom

Xoiiu yedss map xap 6ypyy canaazyii

Xopun naneutin ux eavaand xaman OHOH WUpeIICYil
Yuneucuiin ux Moneon sioapcaw, eymapcat, 3a0apcan
Yunuii xox Momneon sincam, X02xccoH, MaHocan

Amap u batican Yuneuc xaan-2apb0 wiue xanvoic

An easvbsia x0époo xotiy yedd?d daameacan om

Tan ycano sn320cou Oyypan 3amoyymuuiin MazHatio
Tan conmanuiixss upasp MOHI OJI esoic duucsn om

Yuneuc - HyMbIH X66UHOOC MOPOO2YT TOM
Yuneuc - cymvin 396H33¢C 2apaazyti iom
Yuneuc - OanyH 3X29C MOPCOH 10M
Yuneuc - opnoe Moneonooc eapcan om’

8 oumasuiin [Typasnopx, Yunruc, JI.Tynes, [1.baxapu, JI.Hsamaa, C.Dpnous (pen.), Moneonvin ypan
30XUOTBIH 09301C Hatlman 6omb: bu xaaHa Tepee B3? “MOHTON ypaH 30XUOT’, YIICHIH XIBIDIUIH
razap, 1994, tan 193-194.

88



Sociology and Anthropology

['»B4 HaMBIH V331 CYPTIBIH XOJITCIIC OHI IIYJITHHT YHACIPXAT Y3JIHUAT
WIDPXUAICOH XOMAIIH IIYYMIKIDH XOPHUIIIOCHOOP, apaumial suiax XypTraax 28
KIWIMAH Xyramaany jaaparacad om.” Cyyan Hb 30XHONY 9HD MIYITD “COmeonuiin
HYyOapea 3aHeU0adic wymasH ouwupy OuucsH” X3M3I3H JAypccaH 0eree], YHIXIIP 1
TyXaiH [ar Yeuir Tyynaaryid XyH OMumK dajiaxaapryi nryssr 6aiican 60510B yy. OH?
LIYJIAT apJIbIH aMaH 30XHOJIBIH XAII03PA3P, TONTON XOI00K OMUCIH YyUpaac IRMKIIIXI
TyH Xsu10ap. THiiMAIIC XYMYYCHIH OyHA aM JaMKUH HyyIaap anjgapuicad OaifHa.

Tyxaiin6an, tyxaitn yex MYUC-uitH YTra 30XHOJNBIH TIHXUMJ[ CypaLax
Oaiican mpodeccop HarBamopxk (1942 oum TepceH, TyxawH yenm 20 HacTaif)-uitH
sipyaraap 9H? LIYJITHAT yHIIAaJ CITIAI X616JICOH OI0YTHYY L9333 YHIIHMLraacaH
o9, Slmanrysia yTra 30XHOJIBIH TOHXUMUNH apBaH Xd3I3H oroyTaH Oyra “Yunruc”
IIYJITHHAT TRYKAICOH 6omonToil.’’ Men TyxaitH yem MockBaj cypaimax Oaiican
npodeccop ['1lapanxann (1938 oHm TepceH, TyxalH yen 24 HacTail) 4 suraaryi
TOHJI Cypainax OaiicaH MOHIOJI OFOYTHYY/IBIH MXOHX Hb MIPIOKHII YIJI XaMaapaH 9H?
IITYJITHAT [P3K29p YHIIAAr 6aiican Tajaap XyypHICOH Omimd. !

Slaraan spyy Halpard sir J1 X9H HITHHH YTHUT 3COPTYYIRX MIT “-aaeyil ™ XaMd39H
JaBTax X3parTait Oalican roM 6011 TAMYYKHH HyMBIH XOBUHOOC TOPCOH 'K XaMTHIH
9XJI93]1 HAT XYH X3JIC3H Oaiixaac 3ainaxryi. Tap 60 3XY-bIH 3pA3IMTI1, 30XHUOTUN
mBa Oypyynax fomryi. Yuup Hb OpochliH Oaarapiiar TyylibJl ©OpCIUiH Taiican
0oJ10X aBaap, MMOJIOBUL], MOHIOJ, Ka3aK 33p3r A3WHH MOPBT YHAICTHHUUT “HyM cymm
062utiHXOH” XOMDIH HIPJIIAT 3aHIIHITal OaiiB.®

DH? X3priadc YYARH TyxauH yen 33 Hacraii Oatican 3oxuomd C.Opmaud (1929-
2000) “Yuuruc xaaH -l Tasaap 30XHOJI OMYMXCIH MICIH XYCUITIN OOJICOH XIMIH
SPBAKI3. ApIUuiian sUICHBI jaapaa TIpadp UuHrucuitn tamaap “MeHX TIHIIpUNH
xyunH qop” (1992 own, Haitpyymnard b.bamkuHHIM) XOM?I9X YpaH CaiiXHBI KHHO 30XHOJT
ouwks. Cyyna Hb C.OpIdH? 3H? KMHOHBIX00 Tanaap “Yuweuc xaan sueutin XyH
baticHble Xymyycm xapyyiaxaap 30pbcon’’ XOMI9H XapuyicaH Oainar. MeH Tapasp
“Onooe xypmon eaduvin yicad Huneuc xaanvl manaap x30 X309H KUHO OYMIIEII0
oatina. I'sman moH2oauyy0 OUOHUL HY033p dHSULH XYH YYOHIIC Hb A8Y Y3COH OYMIIN
02m baux2yil 2x30 Xuicosxayi 60108 yy 3 rokan.

KOyrait u Yuarucuitn Mau191c3H 800 KUIHIH OWH OaspblH Yedp 30XHOH
Oaifryynarncan 3XY 0a tyynuiir naranmard yaupaard FO.1paoa6an UnaTHC XaaHb!
Tanaapx AUCKYPCHII JapcHaapaa 3CpArIdpaId XYMYYC SUIaHTysa COXIITHYYIAMKUH OH
yXxaaH 10TOp YHHTUCHHIT XypIl TOIXOOP YII33X OOJICOH FOM.

7 .1pBasunopxk, Moneonsin ypan 30xuon daxe Quueuc xaanwr oyputin cyoareaa, Ynaanbaarapsia Mx
cypryyib, 2007, tax 146-147.

802015 onbl 8 capbiH 12-HJ1 30XHOTYHiiH YiaaHOaaTapT XHHCOH sSpHIILyIara.

812015 oubl 8 capbid 25-H/1 30XHOrYHiiH YiiaaHOaaTapT XUHCOH ApUIILyIara.

82 ¢f. Figes.op.cit., p.365.

8 Manyna Taganopu, Moneon copesoc 6yl Hyyoanuun ynoscmon, lskait x€opornust: 1996, 20-122-p
tan. (Matsuda Tadanori, Mongoru-Yomigaeru yubokumin-, Shakai hyoronsha, 1996, pp. 120-122.)
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Tercre — CounaausMbiH/aap 0yT33¢3H YHAICHUIA OaaTap

OHIXYY eryYIdIe3 conranui3Meid Ye “BHMAY -bIH TyyX” HOMBIH 3MX3TIa 6a
1920-1960-aan onbl Monron gaxs YuHrUC xaaHsl 1yp, TYXallH TOCOOIUIMIT XIPXIH
OYTD3CHH MPOLECCHIT CylacHaap ‘“X3BIAJIMIH coUUanu3M (printing socialism)”-aap
YHICOPXOT Y331 Oypanaak Oy ye maThlr TOApYy/IcaH Ouida.

XX 3yyHBI 9XdH Yyedc MoHromsiH caxTHYYA 3XY Oomor Espomooc
cypaliicaHaap ypbJ Hb OypXaH XdOM33H HIYTATARK UPCOH UMHTHUCHIAT TYYX?H, OOIHT
XYH OOJNTOX JOMIHIH XYP39HAIC cajraH aByu y33X OONOB. ['9BU 9HAXYY TYpLIMIT
Hb 1930-aam OHBI yJIC TOPUIUH XIIMATAYYIT, 1945 OHBI XyydnH MOHTOJ OMUTHIT
KHPHUILT YCT3P COIBCOH 39PIT X3Praac 00K MyXapai OpiK, COXIITHYYIIIC IHTHITH
UPTIIUIH TyHJ JJIr3py yajaaryd owndad. Xapud suruitH upran 1951 onx 10.000
XyBb X3BIMATACOH B.SHEI “Unarnce xaan” poman, 1955 ong 25.000 XyBb XOBIATICOH
“BHMAVY-bIH TYyX” HOMBIH aHXHBI X3BJI2JI33C XaMI'MWH aHX UWHTHUCHIH Tanmaap
OMJITONIT aBY 3XAJICOH IOM. DIIrI3p HOM Hb X3BLIMAJ Y33ITAH, TOTTCOH YI'TIH, coper
aryyararai OaiicaH Xdmuil 9 SHTHIH api Upra TYYTIIp JaMXKyyiaH, UWHTHC XaaH
Opoc, XATapIT 333IICIH TalaapX TYYXUHUT aaKuM aaxkMaap MIIYK aBIraacaH Omimi.

['Bu ppnxwuitn 11 naitael yen ssnoH4yys 333H XaaHaa aMbj OypXaH XOM339H Y3COH
MA3T MOHTOJIBIH COX33THYYA YUMHTHC XaaHBIr OypXaHYJaH HIYTIXUHT XYCiIdryH
0aitk3. XapuH 4 acparapad 1966 onsl “BHMAY-b1H TYYX” X0€payraap X3BIAI,
eBpOMUYyAbIH OyTI3coH YMHrHcHHr “am 4eTrep” OOJroH XapyydcaH “ZOMIHIH
yaHapTai TyyX -uir Tyxai YenitH MOHTONBIH 3pJIdMTH TYYXHIH MIMHKIDX YXaaHbI
3yl €coop cypBaiKaac 311 TaTaH LIYYMKHIICOH (3apuM Yea Malll yxaairaap Xsrajgaac
TYYXUIH CypBaJDK OJDK aBy Oalican) Gereen MeH “UMHIHC” HIYJIT3HA TYYHUH caiiH
MYy TaJIBIT aIiJT TOHILYY OartaaH Jypciiax 33pradp “XyH” YYIAHIIC aBd Y3COH OHIIII.
YH3x23p 11 UHHTHCHIH TOPCOH Ta3phIl' TOAOPXOMUIICOH, TOPCOH ©JIPUNAT TOI'TOOXO/ U
nx 6ara XaMx33r33p OypxaHuiaH IYTIX IIMI3P Yiaa1 OalCHBIT yryiHcrax apraryil.
I'ax 1193 TamHuit 129pX Yiaaea Hb CaMapKaHIbIT 333JICOH TOMARTINIUNH €epusIeT,
. JamauHCYpIHTHIAH Iy yMKiIai, J{. ITypaBropkuiiH mIyarasc xapaxam 9 03JIXHII,
3apuMaaa MoHTOJbIH 3paaMTIA 3XY-bIH 3pASMTIANIC 4 WYY MO3UTHBUCT Oereen
MOH MOHTOJIBIH ApYyy Hailpardui, ypaH 30XHomuua Hb 3XY-bIH 30XHOIYI00C WYY
COIMAJIMICT PEeATU3M UTT'K OalCHBIT XapyysiK OaifB.

O eryyJUIuiitH 5x33p TaHuwianyyincan AHmuiiH antponosoruy K. Kannonckuit
COLIMATIM3MbIH Y€/l 30BX0H UMHIUCHITH Tyxail OWYMII»K O0aiicaH ICOKMUT Iajrax,
Tyc yen UMHTHC XaaHbl TyXal eTYYIIXHAT XOPUTIIOXK Oairaaryii TaK y3coH Hb 0700
sIMap 4 YHASCIITYH “nomruiin yanaprail Tyyx (mythico-history with Western bias)
0aiik?3 raK AyrHIXIN OypyyTaxryi Oy 3a. Yuup b 3XY -biH 02 MOHTOJIBIH 3PA3MTIT
ANTaaryi COIUAIM3MbIH XYP33HIIC UMHTHCHIH Tajaap XaIaIIc H 0mma. Har yrasp
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X3J10371, COIMANn3M 0a YHICIPXAT Y3371 XOOPOHA00 TAPCIACIH XApar oum. Yunrue
“geodan 335H MOH, XyMYYCUlle 0apaan MeICUdNC batican, eadaao yicyyoao 2aciau
30610H Yyupyyixc Oaiican” 33p3T TAIMADIIDIUAT MOHTOJBIH “‘COIMAIUCT” Y32ITIU
APAIMTI MIIIIK XYIIH 36BIIOOpY OalicaH. XapuH THIHUN XYJII9H 360BIIOOPOOryi
3YUI 0071, Y337 CypTaiTaid OrT XaMaapairyurasp 3XY-bIH 3pAIMTII, 30XUOTIH]T
UMHIrHCHIH XyBb XYHHH 3aH YaHApBIl YTYWCISH, ST JI aJ 4eTrep, 3CBAI Xyyjuac
ragyypx A33p3MUYHH MITI3p AYypCaIcoH Oaiiraa oM. TyyxuiiH siMap 9 yia YHAICIAI,
HOTOJITOOT'YHWII3p Xapruc X3pUruil, HOOpXOH XyBILacTai, y331Uryl Myyxai njapaitai,
Myy MOPb YHAcaH 33pra3p aja 4eTrepuitH (demonization) qypasp QYPCAIIICHHINT, XYH
TOPOJJI APIYYIIH XyBUpPrax Hb MOHTONBIH COXIITHYYAMUH Xycan OalicaH Hb 3YH.
Tomgauit unH xaryy 6aiip cyyps 601 UuHrnc 00n XYHUH XYy OOJIOH MIHIRIIK, SAYY
3YAYY aMbapanaac eHAWIH, ©epUilH Xyu’dp Tycraap MoHron yjicer Oaiiryyiacan
X9MI3X acyyaan Oais.

WNitHXYyy couuanu3MbIH Y€ TOTTCOH HOTOJIIOOT TYYX33pP MOHIOJIBIH C3X33THYY
UuHTHC XOMAIX “XYHUN™ TypHHAT OYTAICOH T'3K XK 00JTHO. Y YHHH 33pATIRd OpUHH
yexnuitH sBuan 3XVY-biH c3x93THYY XaaHT OpOCBIH yedC yiaamiKiarjaH HUpCOH
UMHTHCHITH TajlaapX JIUCKYPC 3CPIradp (XapuilllaH X3JIdJII3K) Oull OOJICOH IOM.
Oepeep xam0a1, 3XY goMruitH myp, MaHrac 0OITOH OyT33¢3H UMHTHUCHITH ITypHHAT
MoHro conuag3Maap 3H3 XYPIIHIIC Taprax, XyYH OONTOH OYTIICHH OHUII?.

Epenxuiinee opuMH YEHHH TOpPT YICaa YHICIPXAT Y331 Oypanadx siBHAL
YHIPCHUH OaaTpaa OypxaHUiIaH MIYTIX Hb IDJIXHUNA Jasaap HAUTIAT Y33TI971. XapuH
Mowurong 3¢cpar33p33 UHHIUC MIAST XYHUUT TOMIMUH XYPA3HI3C Taprax, 3HIUNHH
XYH OOJITOH TYPCAICHIIP YHICOPXAT Y3271 OYPIIICIH OHIIOTTOH.

I'a1am 1962 onp Toxuocon Yunruc xaan MauaaicHuE 800 sxuiuiiH oliH Oasipaac
YYZI9H, Malll ©preH XYPI3T XaMapcaH COXIITHYYAUHH YIC TOPUIH XAIMAITAYYJIDIT
9X3IDK, UMHTHCHIAH Tajaap SPUXBIT XOPUIIIOX OO0IOB. XapyH 3HD XOPHT Hb ACPITIAP
YWTHIMDK MOHTONBIH api TYMHUHE JyHJ YJlaM YHACIPXOT Y3IMUAT OyTasx Oasuiar
(cultural resource for nationalism) 601cOH ax33. Oepeep X3710311 UHNHTHCHITH HIPUNUT
X0opux TycMaa UMHTUC XaaHbl YHY IPHUUT yiIaM YHAIT31 00JITr0COH racaH Yr. Kpructnan
JlaHMeCHITH X3IICHA3P, MAARIUIUIT (HIPUIT) HyyIIJIaX Hb M3/IJITUHT Oasiiar 601rox
gyxaj apra Oaimar 0ereea MOH HITIHTAID COENBIH Oasurar OOJITOCOH MAIJIATUNH
aIlTHIT 368 Xaaranax apra Oaiimar. 3

MeH TyyH?3c TagHa MoHromuyyn Oypyyraap spbX, 36Beep OHIrogor
I'»K spblraajgar. Taraxap HIMH MymDryniiH  (informant) Hagan spbcan
“momneonuyyo Humneucuiin manaapx cepee ymeamai apuae 366060p OViy 660pcoe0eo

8 Kpucruan [anuenc Yiamowcnanm apea mexnonozu oasnaz 60icon nv, Yuubopu Mortomuny (pen.),
basinae 6a xyn, basnruita antpononoru 1, Koodyumoo, 2007, tan 82.
(Christian Daniels, Shigen toshite no dentoo gijyutsu, Uchibori Motomitsu (ed), Shigen to ningen,
shigen jinruigaku-1, koobundoo, 2007, pp.82)
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OUI2OMIHCINOU200p 0AXUH MAULOAPAAXC OUN20Ccoop uUpcoH™® Hb TaMKHUITYH.

Haamuraam am deTrep MAITIIP AypcaicdH YUuarucwitn Tamaap 3XY-BIH IYpPHIT
“Tomyyarcun-HyMblH X08UHOOC MOPOOYl 10M. TAOMYyoHCUH-CYMbIH 398HIIC eapaalyti

3

1oM” TOXYWIDH “‘-qacyul” XdOMI3H JaBTaXX XUIPH YIYHCIICOH (36Be6p OWITOCOH)

JLITypaBIOp>KUMH LIYJIAT ap UPTIIUKAH TyH aM IaM>KUH ©preHeep I3JTIPCIH IOM.

Witaxyy sn eryymna’ A.KamnuruilH counanus3MbiH yel YHMHrucuilH Tyxai
SIPUXBIT XOPUTJIOK OalicaH, COIMATU3MBIH Japaa 3pX YelIeeTIUreep sipbk 3XAICIH
3CoH Xsutbapumican oHon Oyc, K.KarmoHckuiruitH A3BIIYY/ACOH YUMHTHC XaaHbI
Tajaap SPUXbBIT XOPUTIIOK OaiicaH 39par Hb JOMOT IOM TICIH OapyyHBI suIraBapiaar
onon (western biased theory) Oum, xapun UMHTHCHIH TanmaapXx sipua oapazoadic-
X2NOMYIIP XUUNC-Pearyl Y3YYACIH (Haputie HYyYyaucaw) TICOH YHICOHPXIT Y3
OYpaIAdX JOPBOH TPOIECCTON OONOXBIT TompyyincaHn Owimdd. Tompyyman Xam0od,
MoHroun 1axs YuHTHC XaaHbl Ayp Hb, YHHTHCHUT MaHrac O0ONTOH AypcancaH 3X VY-
BIH Japiard ayp 0a TYyHHI 3¢par MOHTONIBIH CIXIITHYYIUMH XUHCOH XdIIAIIRIDP,
[aanuraag SHCUHH HPTIOUWH SpWar ypByYyJdaH OWITOCHBI (MAIJIITUHH AaIlTHHT
Xaaranax) aqaap Ouii OOJICOH IOM.

OHee X3p Hb COXIITHYY TOAUUTYH, MOHTOITYY Y HUHTI9p33 UUHTHCHHIT OypXHBEI
yp32p OWIII, XYH XOMI2H XYHUX OOJICOH IOM. YVHHUN HOTOJTOO Hb MOHTOIUYYI
COLMAJNIM3M HYpXK, apauuiall suicaH 4 YMHruC xaaHbIl OypXaH XdOMOI9H Y393TYH.
3acruiiH ra3pblH Op/IOH, YnaanOaarap XOTHIH rajHa aBapra ToM UWHTUCHITH XeI1ee
CYHJI3PJI3COH Y MOHIOJIYYYJ TYYHA CYCI3H Mepreierryid. TaxuiarelH eBepmell 3aH
YIIT 4 XUMASTTYH.

CoHupX0JITOH Hb ©BOPMOHTOIUY Y UMHTHCHIT T3HA3C 0epoep OyI0y YHAICTHUI
OBOr' JP3I3C-OypXaH XAMI3H IIYT3H J3INIAL Ton YMHrucHiAr OypxaH XdMI3H
ITYTXK, TAPTID U Taxwira YUaamsr. MeH UMHTHCHIH Xeper 3yparryi ain 6anxryi
I3M39p THAHMN XyBbJl UMHTHC XaaH OOJ CHTTANMKH TYMUT Hb Oaimar 6a llaraan
capaap 3aaBayi UMHTMCUIH XOPOTHUN OMHO U3 YHIAa TaBhX MOPTOer OMIdd.

OBep MOHTOJIBIH HUHCIIAT X6X XOTOJ aKWJIax, aMmpaapaar 3p (MoHrom yiaceH
upraH) YuHrucr mepreH 3anOupu Oaiiraa ©BOPMOHTOMUYYIABIT Xapaaja raiixcaH
Talaapaa Hajaa spbcaH oM. MeH MoHron yicelH 3acTuilH ra3pblH OpAHBI YA
tany Oadpar UMHrHC XaaHbl XOIIOOH/ ©BOPMOHIONYYYI MOPTOH 3al0MpIar Ik
XOTBIH XYMYYC SpbJar. Y YHUUT MOHIONUYYJ XadyUMpXaH Xaplraaaar ax. XapuH 9
MOHIOJIUyy UMHIUCUIH XOIIOOHUN OMHO MOPIOXUIH OPOH/ 3YI39p 30ICOXK 3ypraa
aBxyyJiaar. AHtponojorud YpaielH byjnar eHeeruiiH MOHIOJYYYIbIH YHAC3PX3T
Y3911 36BX6H XX 3yyHbl MOHTI01 yJIC (Xyy4HH AP MOHTOJIBIH HYTar)-1 OypaJicaHI3p
©BOPMOHTOIUYYIABIT ©OPCOATIH Hb aguil MOHIOJN XYH TI'K Y33X33 OONBCOH TIK
oHIO/K33.Y YH3HI33 YuHrucuiir OypxaH 0oirox, XyH OOirox 3c¢dx Hb Ap 0a

852015 oubl 8 capeiH 21-H7 YiiaanOaaTapT 30XHOTYHIHH XHHCOH Cy/alraa.
8 2015 onbl 8 capbin 12-H1 X6X X0TO 30XHOMIUIAH XUICIH Cy1airaa.
87 Uradyn E.Bulag, Nationalism and Hybridity in Mongolia, Oxford: Clarendon Press, 1998.
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OBOPMOHIOJIBIH UPTIIUIH XOOPOH] OpIIMX Xapb XYyH (others) rax Xyp?3r 3aacaH
sraa 0oJpK Oaliraa K XdJDK 00JIHO.

Ap MoHTOTIYyn UMHTHCHHAT IIYTIXTYH OOJICOH YUHp Hb MyHIAT 3yYHBI YedC
UMHTHCHITH TaXUIITBIT YK UPCOH JapXxaj XaMadx xymyyc Opaoct Oatican 6a 0100
4 0aifH TaxWITBII YPIADKIIYY/I3H YHIICIIp Oaiiraa 00 193X yIaMiKiiajal 6HeeruilH
Mowuron yncan XX 3yyHaac allb 3pT yCTaH YI'YH OOJICOHTOI X0I000TOM OOJIOB VY.

Xomuiirasp THiiM 60moBd  3XVY-BIH XYJICHIIC aHTHW)KUPCAH OpPYHH YeX
9 Monronn YuHruc XaaHbIl Taxujar Taxwid XyMYYC YIyd OoyicoH yupaac
YuHrucuiir OypxaHwiaH MIyTIATTYH X3MAI3H Tainbapinax Oonoxryid.*® Yump Hb
“ymamvpriran’ XaMa9X 3YHITUHT 30XH0X OOIIOMKTOUT JIAIXUIH OJIOH COEIBIT CylaICaH
AQHTPOMOJIOTMYHU/T HOTOJCOH. XapuUH MOHTOMUYYAbIH XyBbJ YUMHrHCHIH TepceH
OJIPUIT ITHHIDP 30XHOK, TYYHHHAT?? MOHTOIT 6axapXJIsiH 010p®° rak HIPIICHIIC 06D
CYpPXHH 30XMOCOH 3YiI Oaitnarryit. ©epeep x3103:1, XyH UMHTHC HB COIMATU3MBIH
SIBLAJT MOHTOJTYYY/IbIH JIOTOO COTIAIIA OUit OOJIICOH YHAT 3y, YHIIIMK FoM.”

XX 3yyHBIT XYpT21 UMHTUCHITH TaxuirbH Oasip OpAockiH HyTarT 00k Oarican
Oeree1 oHOOTUITH OBOPMOHTOIBIH HYTArT HD 3aH YHIUHUT TYHIITIK Oaiicad racoH
yr Oum. Snonsl antpononorud Konaras FOxu, eBepmonromuyyabin YuHrucuiin
mynradr 1nxuid 11 naiaer yen SImoHbl KBaHTYHBI apMUTAN Xammay YHOCIPXIE
y32x (collaborative nationalism)®! -uitH Heeereep Gt GOICOH XOMIIH V3K,

XapuH eHeeruitH MoHToJ yican 304u1 Oyyaal, pecTopaH, map aipar, apXu raoj
Oyxu#l 11 3yinuir YuHruc xaaHsl HIPIIp 3ambOapaaryil HApidx 0oicoH. TyyHWIRH,
1990-331 OHJ YpPruUiiH OBrOOp HAPIAXIP TOITOOCOH X3AMM 4, Oapar MX3HX Hb
UuHTHCHITH OOpKWUTOH OBTUHT aBrraacaf. J[33pX OailibIr aHTPOITOJIOTHY, TYYXY

88 YuoH x9partas 90-3971 oHbI 3x39p OpAOCHIH apXaj TaXHIYHAr ypbxkK aBuupaH, YUHTUCHITH OHIOH
Oaiiraa xsm33H y31or bypxan Xanayn XaipxXaHbl TaxXWiIrbll YHJIZCOHAIC XoHIl, 6ee Hap Taxuira
y#nnconssc 6ycnaap Morron ynca  UNHIHCHIH TaXWITBIH 3aH YHIT YK XOIPOOTYil.

892012 0HOOC aprbIH TOOJUIBIH OBJIMIH 3X3H CapbliH MMHUAH HArH (11 cap opunm)-1 UnHIHC XaaHbl
TOPCOH ©JI6p XOMI3H TOTTOOXK, “MOHIrONI 0axapXJbH 616p” OONTOH TAIMIAMIIX 00JKI3. MOHTOI
YIACHIH €POHXHUIIOrdYiiiH TaMTbIH Tazap 2012 oHbI 1 capblH 9-HHI M3IATAIIAIC XapHA VY.

http://www.president. mn/content/2360

UYuHruc xaassl Tajgaap MoHroa yic, ©BOpMOHION X3PX3H Y319 TanaapXx suiraar bymar 1998 onpg
OMYCOH XaJIX TOBTIH Y33IT1 YHAICTIH OYPIITI3X OHOJ YHIH OaliCHBIT Xapyy/ik OaiiHa. Heree tanaap,
Bynar 2010 o OMUCOH HOMOHJI00 OJIOH yiC UMHTHCHIT X9pXdH Y3k Oaiican Tanmaap “UUHTHC Hb
Momron yiacaac miyy epreH yyaam” I'K XdJICOH 4 SHD YT YHOH 3CAX TyXaij opramsaitdid Oaifna.
Bynar, op.cit, Uradyn E.Bulag, Collaborative Nationalism: The Politics of Frendship on China's
Mongolian Frontier, Lanham, Md.: Rowman and Littlefield Publishers, 2010.

“Xamray YHACOPXOT Y3911 -uitH Tanaap Konaras u gypeacan xaauii 4 bynaruita 1oBIyyncss oiiront
toM. [bid.

Kownaras I0ku Yuneuc xaanvr maxunevin opuun yeuiin yycan-Anon Monzonvin xapuyamaac, YncbH
TOB YrcaaraH Cy[JIallblH My3€iH cynairaanbl TaiiaH-37 60Tb, No.4 (2013), Tan 425-447. Men
JIOOPX OHOJIBIH HOMHOOC JRIITIPIHTYH Xapax 6omomskToi. XnpokaBa Caxo, UMHTHC XaaHBI TaXWiTa
6a OpuuH yeuitn OBep Monron, lupaumu Hoputoku (pen.) Yuneuckan 6a myynuii on yae, bancsi
nrroriian, 2015, Tan 339-355.

(Konagaya Yuki, Chingisu haan suuhai no kindaiteki kigen-nihon to mongoru no ooto kankei kara-,
Kokuritsu minzoku hakubutsukan kenkyu hookoku, 37-4 (2013), pp.425-447.)
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J.Menx-OpasHy “caiiH SIIMHH HIPUNT IypaB Xygangax’ XdM33X XU YITHHT 3
taraH, YMHTUCHIT XAT UX MarTaH JAyy/oK OaifHa XdMI9H HIYYMKIDH OUdKd?.”

I'xmes Uwmarncuiir OypxaH, 3CB3T MaHTrac OOJTOH aIiWIiaxaap caHaapxcaH
KOJIOHUYJIOTY HAapbIH aprarail Xapblyylaxaa, MOHIOJYYYIbIH IYPCUICOH YUHTHC
XOMI9X XYHHH ayp wiyy 6oauroi ramasp. Tap 6on conmann3mMbH Yea MOHTOIUYY/
3XVY-taii XapuiImaH X2III»K 0aibk, OypxaH XoM39X XYPIIHIAC CajiTaH, OJDK aBCaH
XYHHH qyp Oaiican Hb gamkurryi. TuiiM yupaac UuHrHce Xxaan 001 connaniu3MbIH/aap
OyT23CoH YHAdCHUI Oaarap OWmH.

% L.Monkh-Erdene, “Selling of Good Father s Name Legitimacy”, Pride, and Commodity, Xymyyx
coén, lllura My>xuiiH XyMyYH cO&nbiH (aKyIbTeTHiHH cyaairaanbl Taiinan, No.24, 2008. tan 35-46.
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Reviews and Representations:
Comparative observations in post-socialist Germany and Mongolia

Ines Stolpe
(Bonn University, Germany)

The years 1989/1990 are considered a turning point in history. In Germany,
where the fall of the Berlin Wall led to reunification, present-day debates around
the 30" anniversary focus on matters of disparities in the present time rather than
pre-post comparisons. Many issues remain controversial, yet most East German
witnesses of the period agree on the positive impacts of freedom gained after 1990,
while the ascription of a general inferiority of “the East”, together with a denial of
life-time achievements and progressive aspects in the socialist era, belong to their
negative experiences. In this short essay, [ use a comparative perspective to address
some aspects of lifeworld (Lebenswelt) experiences which have (outside social
anthropology) largely been unregarded in prevailing portrayals of socialism.

The widespread habit to condemn the era wholesale has led to a yawning gap
between representations of this type and individual memories that give a rather nuanced
picture. This applies even more for contemporary witnesses who were born into the
period of “late socialism” (Yurchak 2005) and whose lived realities and reference
points differ substantially from those of earlier generations. While East Germans are
often readily dismissed as nostalgists when they balance pros and cons in the light of
their personal experiences in reunified Germany, attitudes in post-socialist Mongolia
are quite different. I argue that now, thirty years later, experiences with dominating
post-socialist representations of socialism contribute to retrospective assessments as
much as (if not more than) experiences gained during the socialist era itself.

This process has, of course, begun earlier. In the course of a four-year research
project (2004-2008) on perceptions of the late cultural campaigns (soyolyn dovtolgoon)
in the Mongolian People’s Republic, I encountered interesting strategies on how
Mongolians cope with what they perceive as misrepresentations. While I conducted
more than 200 individual and focus group interviews with people aged between 30
and 98 from all provinces (aimag) in Mongolia, most of the interlocutors older than
me wanted to know which Germany [ was from. Noteworthy was not only the way this
question was usually asked (Manai Germanaas uu, baruun Germanaas uu? — From
our Germany or from West Germany?) but even more how the answer influenced the
process of the interview: In several cases interviewees suddenly started to criticize
aspects of socialism, which had so far been portrayed rather positively during the
course of the interlocution. When I wondered why, I got answers such as “You are
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one of ours, so you know and understand how socialism was”. But being seen as an
insider was not the only reason for the credit of trust. Some of the people told me
that they would be fed up with entirely condemning depictions of the socialist era by
unaware “Americans and the like” (amerik mamerik) which is why their painting of a
rosy picture was supposed to counterbalance ignorant representations, especially by
those foreigners, whose surveys are primarily based on contacts to the same circles
of English speaking elites in Ulaanbaatar.

One example are narrations on the appropriate classification of historical
periods, including the debate on whether or not Mongolians have ever been subject
to colonialism, and, if so, which historical period would qualify as such (Stolpe &
Jigmeddorj 2018). The equation of socialism with colonialism by some Western
scholars usually results in undifferentiated condemnations. Iveta Silova, Zsuzsa Millei
and Nelli Piattoeva (2017) criticized such simplistic depictions as “coloniality of
knowledge production ... in and about (post)socialist spaces” and made a passionate
plea “to reclaim our positions as epistemic subjects who have both the legitimacy and
capacity to look at and interpret the world from our own origins and lived realities”
(ibid.). According to Michael Meyen (2013), the focus on a permanent repetition
of primarily negative aspects of socialism, together with a lack of nuances and the
denial of progressive aspects, have led to a distorted picture in Germany, where, as
he puts it, the West Germans believe that they know how it was ‘over there’ while the
East Germans mostly avoid to be ‘uncovered’. Ilko-Sascha Kowalczuk also observed
strategic hiding due to the common portrayal of East Germans as “the Other” (2019:
89). Evidently, there is no othering of this type present in post-socialist Mongolia since
people do not feel compelled to continuously justify their realm of experiences vis-
a-vis a majority who did not share their lifeworld. However, while “the dismantling
of socialism” was “affirmably advertised to the former citizens of the socialist block
[sic] as a positive change” (Morozova 2012: 6), most ordinary Mongolians do not
have very fond memories of the 1990s due to the multiple crises and the widespread
feeling of regression. As David Sneath (2003: 49) aptly put it: “The real transition
that Mongolia has experienced has been from a middle-income to a poor country, as
if the process of development had been thrown into reverse.”

Throughout my field studies on various topics, such as education, social and spatial
mobility, social change and nutag-councils (nutgiin z6vldl), the periods associated
most with progress and advancement was the late 1960s, the 1970s and the early
1980s. My interlocutors had memories of considerable upswing and progression,'
particularly so in contrast to the experiences of the 1990s. One popular TV-programme,
titled Altan Uyeiin Duunuud and featuring stars of that era, can be understood both
as “Songs of the Golden Age” or as “Songs of the Golden Generation”, for these

' For examples of achievements, particularly of the youth association see Boldbaatar (2003), on other
historical backgrounds see Boldbaatar (2018b).
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celebrities are known in Mongolia as altan iiyeiinkhen (“Golden Agers”). The latter
refers particularly to outstanding social mobility opportunities of these generations,
facilitated by the permeability of the educational system. This was possible in the
context of “one of the strongest modernist and developmentalist visions on history
and society, whereas its eschatology and symbolism provided for non-essentialist
motivation for the individuals to work for building a progressively improving society”
(Morozova 2014: 7).

A common element across the post-socialist world was and is the experience of
being portrayed as “behind”, thus in need for ‘development’, yet in an understanding
quite different from the previous internationalist paradigm.? After the hopeful era of
perestroika® and the democratic revolution, Mongolia was downgraded from what
was known as the “Second World” to the so-called “Third World” in the early 1990s,
and later on was discursively moved into the “Global South”. Boris Buden criticized
the definition of “the post-communist East as a space of belated modernity” (2014:
174), and, with reference to Rastko Mocnik (2009), continued: the “West ... is not
only always already in its proper place but also always on time* (ibid.). In post-
socialist Mongolia people shared (and still share) a disillusionment with the fact that
most foreign consultants had (and have) a poor understanding of the local conditions,
concepts and institutional frameworks that constitute social life.

In the field of education, for example, there was concern that Mongolian
notions would not have a chance to develop against “westernizing” (ornodchlokh)
approaches.* Not many foreign projects took such concerns seriously and reflected
upon the pitfalls of development ideologies. That is why the main objective of the
project Mongolization of Civil Society Development in Rural Mongolia (2014-2018),’
was to build on citizen’s capacity to engage in in their respective communities.
“Mongolization” served as a heuristic frame to better understand the social dynamics
in rural Mongolia, including the vital forces of the respect for the native land (nutag)
and the distinctive features of localities (nutgiin ontslog). In 2016,  had the opportunity
to join several regional workshops of the project, to conduct interviews and to collect
data with a focus on values considered Mongolian, notions of Mongolization, civil
society and the role of nutag and nutag-councils (nutgiin zévlol). The workshop
participants came from 7 aimags (Bayankhongor, Dornod, Dornogovi, Dundgovi,
Ovorkhangai, Selenge, Siikhbaatar). Most of them were teachers (24), among
other professions or occupations were accountants, dormitory stokers, secretaries,

On the change of development paradigms and their respective consequences for rural schools in Mon-
golia see Stolpe (2008 and 2016).

3 Boldbaatar (2018a).

* See for example Tsanjid (2005).

Co-designed and jointly implemented by CICED/Community for International Cooperation in Edu-
cation and Development, Denmark and MAPSSD/Mongolian Association for Primary and Secondary
School Development.
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archivists, drivers, stock keepers, librarians, jijliiir (concierge), directors/managers,
one economist, one methodologist, one medical doctor and one retired zootechnician.
Since pre-post comparisons are usually common in such contexts, I had included the
following question (number 8 out of 9) into the questionnaires:

During 70 years of socialism, new traditions were introduced in Mongolia. Do
you think that there are historical experiences from socialist times that should be
maintained and adapted to the current conditions?

Altogether 49 out of 50 questionnaires were returned, and 6 of the 49 respondents
had not answered this question. Among the 43 people who provided an answer only 3
had decided for “no”, one of them without any further comment. The two others, had
written the following explanations:

- No, because there was a tendency to prefer the readily available (belenchlekh)
and therefore no interest to learn something new

- No, it is problematic to change from modern times into old times, I don’t
think this is possible

Among the 40 respondents who had answered with “yes”, only 2 had not added any
further explanation, whereas some of the explanations appeared more than one time:

- Work was done collaboratively (khamtarsan ajil) — 8 times

- Adequate timing / time compliance (zsag barimtlal) — 7 times

- Work results mattered and were valued — 7 times

- Agriculture (gazar tarialan) — 7 times

- Infrastructure construction — 7 times

- Industrialisation — 6 times

- Clear responsibility / accountability (khariutslaga) at workplaces — 6 times

- Education and literacy — 5 times

- Mongolians showed mutual solidarity — 4 times

- To love and worship the culture and heritage of the Mongolian way of life
and to wear a Mongolian deel on a daily basis — 4 times

- Administration and governance (zakhirakh, zakhiragdakh yos) was bound to
rules — 4 times

- Workplaces used to be staffed with people who were qualified — 2 times

- To fulfil rights and obligations (erkh titireg) — 2 times

- Law and order — 2 times

- Integrity (shudarga baidal) — 2 times

- Respect for elders — 2 times

- We should keep some ideas but now we can express our thoughts freely — 2
times

These statements demonstrate that the respondents retrospectively attached a
lot of weight and importance to collaborative work and societal progress, related to
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personal responsibility, integrity and respect. In contrast to Germany, the remembrance
of such progressive aspects has hardly ever been questioned in Mongolia, which
illustrates how the dominating social context influences prevalent assessments of the
past. During a focus group discussion, elder participants emphasized that a good
foundation (sain suuri) would have been built to connect the Mongolian people to
world culture (delkhiin soyol). They also emphasized that people who appreciated
various positive aspects would not necessarily have trusted communism (zaaval
kommunizmd itgedeggiii baisan). Some of the statements reflect what the respondents
see primarily in contrast to the current situation. One of the most controversial issues
brought up during the focus group discussion was the immoderate politicization of
administration, the so-called khalaa-selgee, which implies appointments of public
servants according to party membership rather than qualification (66riinkhéo namyn
ogt mergejilgiii khiimiitisiig tomildog bolson) and was characterized as political
disease (uls toriin 6vchin). The discussants criticized in particular that it would no
longer be possible to realize a long-term implementation of policies (urt khugatsaany
zalgamj bodlogo kheregjiiiilekh bolomjgiii) and that social relations would be tainted
as a result of this gridlocked situation. There was also consensus on some aspects
that should, in the view of the participants, not have been abandoned, namely general
attitudes towards work, including acknowledgements (ajildaa setgeleesee khanddag
baisan), a high sense of responsibility (khariutslagaa ukhamsarlasan), good
interpersonal relations and mutual help (khoorondyn khariltsaa sain, biye biyedee
tusaldag baisan), integrity and care for the mother country (shudarga, ekh ornoo
boddog baisan).

As a last example for different attitudes towards representations of the socialist
era [ would like to touch upon portrayals with regard to museums. In her dissertation
on “Mongolian Museums and the Construction of National Identity”, Sally Watterson,
based on perceptions in Ulaanbaatar (and despite she did not include written sources
in Mongolian), diagnosed a lacking “museological debate (2014: 38) and stated that
“[...] unlike other countries Mongolia’s state-funded museums have not thoroughly
demonised socialism* (ibid.: 63). — It might be that some foreigners find it odd to see
museum exhibitions inaugurated during the socialist era still in place. But instead of
assuming that there is (or should be) a worldwide convergence of views on history
or that museo-logics have to (or should) follow the same frames of reference and
relevance, such sceneries actually invite for enquiry.

During my three visits (in 2003, 2009 and 2011) to the museum in Dornod
aimag-centre, which focuses on the commemoration of the historical events in 1939
known as Khalkhyn golyn baildaan® prior to World War I1, I found the core exhibition
arrangements dating from the socialist era unchanged. The visitors present in the

¢ Russian: 60if Ha Xamxu rosne. In the former West and Japan commonly known as Nomonhan Incident
(jiken).
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museum did obviously not take any offence, and the guest book contained only
laudatory entries. When I asked individuals and groups of visitors from Ulaanbaatar
what they think about an exhibition from the socialist era not replaced, there was
consensus that this would not really matter since the exhibition would be very
interesting (sonirkholtoi shuu), though some parts would nowadays appear a bit odd
(jaakhan sonin). A man (age 44) said that this would be now in itself of historical
value, and one could learn here how history was displayed at the time. The museum
attendant on duty joined one of the talks and emphasized that she and her colleagues
would be proud to receive school classes and thus contribute to the patriotic (in
Mongolian “matriotic” — ekh oronch) education of the younger generation. And, she
emphasized, it would be of utmost importance to make sure that the achievements
of the combat veterans are appreciated with dignity. — Whether or not the exhibition
actually accomplished that purpose appeared less important than the desire for
a continued commemoration of the events’ at the beginning of World War IT as a
heroical and victorious defense of the mother country.

Such statements indicate, among other things, that a considerable respect
for memory cultures of the socialist era has remained in Mongolia, which I also
experienced in small sum-museums in the countryside, for example in Togrog sum
(Ovérkhangai) in 1997, in Khalkhgol sum (Dornod) in 2009, in Dadal and Bayan-
Adraga sum (both Khentii aimag) in 2012, but also in Zuunmod (T6v aimag) in 2006
and in the aimag-museums in Khovd (2005) and Tsetserleg (Arkhangai) in 2018. All
people I asked in these places (museum attendants as well as locals) did interestingly
not interpret their museum exhibitions from the socialist era as representations of
a bygone social order but instead as a demonstration of lifetime achievements of
the local population (manai nutgiin khiimiiiis). Accordingly, nobody in the local
communities opts for a clearing out, for the exhibitions are embedded in a social
frame of everyday culture and practiced values as a realm of experience.

From a sociology of knowledge perspective, interdependencies between ordinary
people’s lifeworlds (Lebenswelten) and cultures of remembrance (cf. Berek 2009:
199) are crucial. As far as I could observe, the respective museum exhibitions seem
to be perceived as parts of shared experiences, often complemented by other points of
view (for example the insightful exhibition on Stalinist purges in the military museum
in Ulaanbaatar), which invite for reflection but do not simply replace other narratives.
They do also not reproduce the common use of binary categories and phrases, which
Alexei Yurchak, referring to “late socialism”, aptly criticized, emphasizing that
“control, coercion, alienation, fear, moral quandaries were irreducibly mixed with
ideals, communal ethics, dignity, creativity, and care for the future” (2005: 10).

7 Now by more and more scholars characterised as a war — dain — rather than a battle. See for example:
https://mn.wikipedia.org/wiki/Xanxsia_romsiH_maiiH. On some early arguments of the discussion see
for example Tanaka (2010) and the multifaceted contributions in Ganbold (2013).
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In reunited Germany, critical questions on how representation is connected to the
trustworthiness of institutions and memorial sites, or more general, how diversity (also
with regard to depictions of the socialist past) can be translated into representation
(Kriiger 2018), gained momentum only recently. Finally, when it comes to German-
Mongolian diplomatic relations, it is the anniversaries in West German history (such
as 2014 and now 2019) that are in the focus of celebrations, which is especially
astonishing when Mongolians who had studied in East Germany appear at the center
of this post-socialist publicity.
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Other People’s Prophecies: Subversive Adaptations and
Transformations of Sambhala Eschatology

Vesna A. Wallace
(University of California Santa Barbara)

Abstract: This article aims to demonstrate the processes of adaptation and transformation
of the original, Sambhala-related, prophetic narrative in the course of its transmissions from
one religious tradition to another (from the Hindu tradition to a later form of Buddhism)
and from one culture to another (from India and Tibet to Mongolia). The permutations of an
eschatological narrative that will be discussed here reflect not only their historical, social, and
doctrinal contexts, but also the undoing of other people’s prophetic discourses through the
ongoing and subversive reinterpretation and cultural signification. As we trace the development
of the Kalki-related eschatology from the Mahabharata to its transformations in other Indic
and Mongolian sources, we see that through recontextualization and creative production of
new meanings, this eschatological narrative gradually grew from a brief, versified reference to
elaborate prophetic accounts written in prose. Like the prophecies of other religious traditions,
Sambhala-related prophecies come to us in the form of a revelatory dialogue.

In Indian Kalacakra tantric tradition, a prophecy of two eschatological events is
mentioned. One is an apocalypse of cosmic proportions, in which the entire world is
destroyed by fire kindled by collective winds of sentient beings’ karma; and the other
is a multilayered prophecy that culminates in the eschatological battle in which the
enemies of the Buddha Dharma are vanquished and a new era of a global, Buddhist
dynasty begins. As we will see, the purposeful, appropriation and recontextualization
of eschatology presented in the Kalacakatantra is a subversive adaptation of the
preexisting eschatological passages in the Mahabharata (ca 4" cent. BCE-4" cent.
CE), and Puranas, such as the Visnu, Agni, Bhagavata, and Kalki Purdanas.

In order to demonstrate the adaptations and transformations which Sambhala-
related eschatology underwent, let us begin with a section of the Mahabharata (Book
3, Chapter 188, vs. 89-93), which contains the earliest reference to Sambhala, together
with a long description of the grievous conditions of the last phase of the degenerate
kali-yuga, when the entire world, having become devoid of religious performances
(niskriya), sacrificial rites (yajiiavarjita),' and sraddha ceremonies for ancestor,? will
become barbarian (mleccha). We read that at that time,

' Mahabharata, Book, 3, Ch.188, v. 29:
mlecchabhiitam jagat sarvam nisrkiyam yajiiavarjitam |
bhavisyati niranandam anutsavam atho tatha ||

2 Mahabharata, Book, 3, Ch.188, v. 45:
mlecchabhiitam jagat sarvam bhavisyati yuddhisthira |
na Sraddhair hi pitrms capi tarpavisyanti manavah ||
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A brahmana by name Kalki, Visnuyasas, [who] set in motion by time,
Will arise, having great valor and the great intelligence and power.

[He will be] born in the village of Sambhala, in the pure abode of brahmanas.

Vehicles, weapons, warriors, swords, and armors
Will appear in accordance with his wish.

He will be a king triumphant in virtue, a universal emperor (cakravartin),
And he will bring tranquility to this world together with its clans (kula).

Arisen as a blazing brahmana of profound intelligence, he will bring the
end to destruction.
As a destroyer of everything, he will set in motion a [new] era (yuga).

Then that twice-born, surrounded by brahmanas, will annihilate
All of the barbarians (mleccha) wherever [those] vile ones have gone.?

According to the Puranic interpretations, Kalkt in his form as the last avatara
of Visnu will appear at the end of the kali-yuga. Riding a white horse and holding a
blazing sword, he will destroy the enemies of Dharma, bring peace, restore the good,
and return to Sambhala. With this, a new era (satya-yuga) will begin, and Visnu will
depart for heaven.* In the Visnu Purana (ca between the 5"-8" cent. CE) we read
that at that time, the Dharma of smytis and srutis will nearly perish and barbarians
(mleccha), sidras, and outcastes (dasyu),’ will be kings ruling the world with cruelty;
and different countries (janapada) will intermingle (vimisra) with them. Therefore, a
portion of the Lord Vasudeva, who is of the nature of Brahma, will descend into this
world as Kalki born in the br@hmana family of Visnuyasas in the village of Sambhala.
With his mighty power, he will annihilate all barbarians (m/ecchas), the outcastes,
and those of evil minds and conducts. He will establish all people in their virtues, and
enlightened communities will become pure like a stainless crystal.® Similarly, in the

3 Mahabharata, Book, 3, Ch. 188, vs. 89-93:

kalkir visnuyasda nama dvijah kalapracoditah |

utpatsyate mahaviryo mahabuddhiparakramah ||

sambhiitah sambhalagrame brahmanavasathe subhe |

manasda tasya sarvani vahanany ayudhani ca ||

upasthasyanti yodhas ca Sastrani kavacani ca |

sa dharmavijayt raja cakravarti bhavisyati ||

sa cemam samkulam lokam prasdadam upanesyati |

utthito brahmano diptah ksayantakrd udaradhih ||

sa samksepo hi sarvasya yugasya parivartakah |

sa sarvatra gatan ksudran brahmanaih parivaritah |

utsadayisyati tada sarvan mlecchaganan dvijah ||

According to the annotations on the Kalacakratantra (Ch. 1, v. 169) given in the Padmininamapar-
Jjika, traditionally attributed to Indian master Kalacakrapada, the Lord Cakri and others have taken the
names of Visnu to assist sentient beings. See Newman, 1987, p. 587.

5 Dasyu refers to a Hindu who has become an outcast by neglecting the rites.
¢ Visnu Purana, Vol. 2, 1989, pp. 661-664.

IS
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Agni Purana (Ch. 16), the appearance of KalkT as a son of Visnuyasas takes place in
Sambhala at the time when those who abandoned the path of the Vedas and the demons
who were deluded by Visnu’s previous avatara as the Buddha became Buddhists and
outcastes (dasyu), devoid of good conduct. Also, at that time, Kalkt with his sword
will destroy the barbarians (mlecchas) who became kings. The later eschatological
account in the Kalki Purana counteracts the Kalacakratantra’s eschatology that
overrides the discourses of the Mahabharata and earlier Puranas.” In the Kalki
Purana (Ch. 14), Kalki, a son of Visnuyasas, after enjoying married life in Sambhala
for some time, will depart for the city of Kikata,® the abode of Buddhists, who reject
the Vedas and the practice of honoring the ancestors and gods with sacrifices. With
his army, he will conquer the Buddhist army led by the Conqueror (Jina, or Buddha),
the king of Kikata.

As we will see, the Kalacakra tradition in India declares the Puranic prophetic
teachings that identify the Buddha as Vasudeva, or as the ninth avatara of Visnu, who
led people away from ritual duties, and the KalkT as the tenth avatara as meaningless
(nirarthaka),’ as the false utterances of corrupt sages, who devoid of reflection
(vicara), confuse childish people and aim at establishing the corrupt sages’ own
race.'” It also seeks to counteract the “corrupt sages’” aim by trying to initiate them
into the Kalackratantra.

In the Mahabharata and Puranas, the word “barbarian” (mleccha) generally refers
to those who do not follow the traditional Hindu system of values and ritual practices,
who dwell in hills and mountain caves, or to non-aryans,"! who lived outside the
aryavarta (“the abode of aryans™). In contrast, in the Kalacakra tantric tradition in
India, the “barbarian” refers to a specific ethnic group—to Tajikas, also referred to as
Tayins, who worship Bishmillah through animal sacrifices. Their belief in Rahman
as the creator of the animate and inanimate worlds, who distributes the rewards of
heaven and hell in accordance with people’s karma performed in this life, is portrayed
as deceptive and violent, leading to the infliction of harm to animals for the sake

-

If scholars are correct in dating the Kalki Purana to the fifteenth to eighteenth century, then we can

read the account as a response to the Kalacakratantra’s eschatology. Interestingly, this Purana is

already mentioned in the Vimalaprabha commentary on the Kalacakratantra, Ch. 5, where it is said:

“Puranas, begging with Matsya and so son up to the Kalki [Purana] are considered meaningless”

(matsyadipuranam api kalkiparyantam vicaryamanam nirarthakam). Sri Laghukdalacakratantrara-

Jjasya Kalkina Sri Pundarikena Viracita Tika Vimalaprabha, Vol. 3, 1994, p. 95.

Kikata was the first time mentioned in the Rg Veda (3.53.14) as an ancient kingdom of southeastern

tribes, and it is also mentioned in the Atharva Veda and Mahabharata (Book 8, Ch. 30, 45). Most

scholars place it in Magadha (now Bihar), where the Buddha Sakyamuni spent most of his time and

taught.

Srl’Laghukdlacakratantmrdjasya Kalkina Sri Pundarikena Viracita Tika Vimalaprabhd, Vol. 3, 1994,

pp- 95-96.

10 Srl'Laghukdlacakratantmrcijasya Kalkina Sri Pundarikena Viracita Tika Vimalaprabha, Vol. 3, 1994,
pp- 95-96.

11 See the Visnu Purana, Vol. 2, 1989, p. 662.

%
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of meat consumption. Buddhists eating boiled rice are contrasted to the barbarians
eating rice with beef and drinking an egg-yolk of hens and other birds.'?

Rewriting the Hindu prophetic narrative in 1026, soon after a series of Mahmud
of Ghazni’s raids in India, the author of the Kalacakratantra transformed it into a
Buddhist tantric, eschatological narrative, which begins with the Buddha Sakyamuni
foretelling the arising of the king Mafijusr1 Yasas, or Kalki, who will be an emanation
of the ten-stage, Bodhisattva Mafijusri. According to Pundarika, the author of the
Stainless Light Commentary (Vimalaprabha) on the Kalacakratantra, Mafijusri Yasas
is not to be thought of as a son of the brahmana Yasas for if he were to be a son of the
brahmana Yasas, he could not be a Kalki because he would be without a clan (kalka).
He is called “Kalk1” because he has a clan (kalka), and the clan is a unification of the
castes and outcastes (varpavarnaikakarana)."> Manjuséri Yasas will appear 600 years
after the year of the Tathagata’s teaching of Dharma and will become the eighth king
in the land of Sambhala, situated north of Sita river, in order to mature brahmanic
sages.' Initiating into the Kalacakratantra the thirty-five million brahmanic sages
led by Siiryaratha, who reside in Sambhala’s capital Kalapa and observe the Vedas
and Smrtis, he will teach them the Kalackratantra, which he himself abridged in
accordance with their dispositions. He will establish them, together with the inhabitants
of 960 million villages of Sambhala, in the Mahayana path.

This is the manner in which the entire Sambhala (which is here no longer a mere
village but an immensely large territory) is transformed into a unified, Buddhist
dynastic kingdom. Its future kings and kalkis, who are the emanations of Bodhisattvas
and of the kings of Krodhas (Wrathful Ones), bear the thirty-two marks of universal
emperors (cakravartin) and promote the Buddha Dharma, especially the system of
mantras (mantra-naya). They will the ones who will in the future annihilate “the evil
Dharma (kudharma) of barbarians (mleccha) and others.!” By means of the initiation
of the brahmanic sages into the Kalacakratantra, Maijusri Yasas will unify all the
castes (varna) into a single clan (eka-kalka), or into a vajra-family, and surely not
into a brahmanic line.

While in the Mahabharata’s prophecy, the event in which the world will become
of a single caste at the final phase of the degenerate kali-yuga is a sign of the religious

12 See the Vimalaprabha of Kalki ST Pundarika on Sri Laghukalacakratantrardja by Sri Mafijusriyasas,
Vol. 1, 1986Vol. 1, 1986, Ch. 2, vs. 89, 99, 164, and 174,

LY Laghukalacakratantrarajasya Kalkina Sri Pundarikena Viracita Tika Vimalaprabhda, Vol. 3, 1994,
p. 96.

' Vimalaprabhd of Kalkt Sri Pundartka on Sri Laghukalacakratantrardja by Srf Maiijusrivasas, Vol. 1,
1986, pp. 21-22, 24.

5 Vimalaprabha of Kalki Sri Pundarika on SiT Laghukalacakratantraraja by Sri Maiijusriyasas, Vol. 1,
1986, pp. 21-22, 26, 29.

16 Vimalaprabha of Kalki Sri Pundarika on Sri Laghukalacakratantrardja by Srt Maiijusriyasas, Vol. 1,
1986, pp. 21-22.
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and social degradation, in which the entire world will become barbarians (mleccha),"”
in the Indian Kalacakra tradition, the unification of all castes is a desirable outcome,
necessary for withstanding the influence of the barbarian Dharma on the future
generations of Sambhala’s inhabitants, which could occur some 800 hundred years
after Mafijusri Yasas.'® Ascended on a proper Vehicle (samyak-yana) and with a spear
in his hand (sellapani), Manjusri Yasas will terrify the family of demons and make
the Kalacakra manifest on the earth. Then, at the end of the era (yuga), among the
twenty-five sequential reigns in Sambhala, Raudra Kalki will appear in the lineage of
kalkis. To virtuous ones he will appear in a peaceful form and to the race of barbarians
he will be death. Depicted similarly to Visnuyasas in the Puranas, Raudra Kalki,
mounted on a mountain horse, with a spear in his hand and with the radiance of the
sun, will strike the barbarian enemy."

After the eight generations of the descendants within the Kalki’s lineage pass,
or 800 years after the passing of the king Manjusri Yasas into nirvana, the barbarian
Dharma (mlecchadharma), the Dharma of asuras, identified as Tajikas in the
Stainless Light Commentary, will arise in the region of Mecca (Makha), located south
of the Sita river and will last for 1,800 years. At the time of Raudra Kalki’s rule, a
violent battle will take place on the earth. Accompanied by Hari (Visnu) and Hara
(Siva) as his attendants, Kalki will destroy the barbarian hordes on the entire earth
with his fourfold army, consisting of 90 million mountain horses of various colors
and swift like the wind, with the four hundred thousand mad elephants, and the five
hundred thousand chariots. He will be accompanied by the minor kings of 96 clans in
Sambhala and their six large armies (aksauhini).> Mahacandra, a son of Hanuman,
will kill A§vathama, the general of barbarian army. Rudra will kill the protector of
barbarian lords, and Raudra Kalki will kill Krnmati, the king of barbarians.?! After
defeating the barbarians in the battle, Raudracakri, also referred to as Cakrapani (One
Having a Wheel in His Hand), having established his own Dharma, will set out into
the sections of the great earth on the back of Mt. Meru, where the Buddha Dharma has
vanished and the degenerate era (kali-yuga) has advanced. Teaching the Dharma in
those sections, he will initiate the era of perfection (krta-yuga).* Then, accompanied
by Hari and Hara, the two main Hindu gods who are clearly demoted here to the
status of his attendants, and by his entire army, he will depart to the city built by gods

7 Mahabharata, Book, 3, Chapter 188, v. 41, pada b:
ekavarnas tada loko bhavisyati yugaksaye |

8 Vimalaprabha of Kalki ST Pundarika on SrT Laghukalacakratantrardja by Sri Maiijusriyasas, Vol. 1,
1986, p. 27.

19 Aksauhini is a large army, which consists of 21,870 chariots, the same number of elephants, 65610
horses, and 109350 foot soldiers.

20 Aksauhinr is a large army, which consists of 21,870 chariots, the same number of elephants, 65610
horses, and 109350 foot soldiers.

2 Kalacakratantra, 1986, Ch. 1, v. 26, p. and the Vimalaprabha, p. 77, vs. 157-167, pp. 154-155.

22 See the Kalacakratantra, Ch. 1, v. 22 and the Vimalaprabha, 1986, p. 74.
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on Mount Kailasa. At that time, all humans on the earth will be filled with Dharma,
pleasure, and material prosperity (dharmarthakamapiirna). Kalki will attain the state
of bliss, his two sons, Brahma and Suresa will comply with the Dharma in the north
and south respectively; and the Buddha Dharma will endure for 18,000 years. After
that, a caste division is prophesized to occur in the northern section of the earth where
Kalk1’s son Brahma rules, causing the social decline and decrease of human lifespan
to 100 years.?

Earlier, in the first chapter of the Kalacakratantra (Ch. 1, vs. 128-149), twenty-
one verses are dedicated to Mafijusri’s instruction on the manner of constructing
diverse mechanical devices (yantra), or war machines, including catapults, military
sailboats, horse-driven chariots, etc., and on the ways of applying various military
tactics for destroying the enemy’s strongholds (durga). In the words of Mafjusri
Yasas, this was previously foretold by Buddha Sakyamuni in the Primordial Buddha
Tantra (Adibuddhatantra) to king Sucandra, an emanation of Vajrapani, so that the
evil enemy would be subjugated and the righteous ones (dharmika) be victorious
on the earth. Mafijusr Yasas instructs the converted Siiryaratha, the leader of the
brahmanas in Sambhala, to make use of the described war machines and tactics
against the enemy not out of hatred or greed but to protect his region (sthana).
Pundarika, in his Stainless Light Commentary on the Ch. 1, v. 149, emphasizes that
this restriction applies not only to Stiryaratha but also to others who fully understand
the Kalacakratantra.®* Tt is worth noting that none of the war machines and military
tactics described in this chapter by Mafijusri Yasas are mentioned in any other
description of the Kalkt’s army in the Kalacakratantra or in the Stainless Light
Commentary or in the depiction of the great Sambhala war. Military devices such as
catapults and the like described in the Kalacakratantra were invented as early as the
fifth century BCE and were implemented in Europe and elsewhere centuries before
the appearance of the Kalacakratantra in India. The internal textual evidence in the
tantra suggests that the Kalacakratantra’s instruction on how to construct and utilize
the military machines seems to have been intended for use in the face of the impending
Muslim invasion of India and not for the great Sambhala war. This becomes even
more clear when we examine sections of Pundarika’s Stainless Light Commentary
on the last, fifth chapter of the Kalacakratantra, where he takes a different approach
in his interpretation of the eschatologicial Sambhala war to that in other chapters. In
his alternative view, Raudracakrt will eradicate only the barbarians’ Dharma but will
not kill the barbarians. After he sees the prevalence of the barbarians’ Dharma at the
end of the era, Kalki will become motionless like a mountain, and with his mind in
a profound meditative concentration (samadhi) on the most excellent horses, he will
emanate a limitless number of the most excellent horses. With them he will drive

3 Kalacakratantra, 1986, Ch. 1, v. 26, p. and the Vimalaprabha, p. 77, vs. 157-167, pp. 154-155.
2 Kalacakratantra, 1986, Ch. 1, vs. 128-149, pp. 143-152.
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away the doctrines of the barbarians and establish them in his Dharma.”®> We are
further told that this will be done in order to captivate the minds (cittapakarsana) of
corrupt Hindu sages, because if their thoughts of doubt arise first, they will not be
able to attain Awakening (bodhi). Therefore, the Buddha taught that a Bodhisattva
must be equipped with skillful means (upaya).?®

Seeing two different interpretations of Sambhala war, how are we to understand
this later interpretation in light of the previous statements given in the root text and
commentary regarding the KalkT’s annihilation of the barbarians with his fourfold
army? Did Pundarika change his mind or does he want us to think of the eschatological
battle as an illusory appearance? Or did he intend to point out the provisional and
ultimate meanings of the eschatological event by means of two different interpretations
as he did in his descriptions of the internal Sambhala war between the forces of good
and evil waged within the person’s own body until the full and perfect Awakening?
As we will see, Mongolian Buddhist authors of the late nineteenth and early twentieth
centuries opted for a more literal meaning of Sambhala war.

So far, we have seen that the eschatology of the Kalacakratantra tradition in
India, which foretells the ascendance of the great universal emperor (mahdacakravarti)
Raudracakri to the throne in Sambhala and the great war signifies a process of the
social, religious, and material development of humankind, which will eventually
revert to social decline and ills that come with that. In the Kalacakratantra’s
eschatology in general, the nature of time, which is both destructive and productive,
is imprinted on all events. It gives rise to the fortunate era of perfection (krta-yuga),
a new phase in Buddhist history and to its eventual decline and a diminishing of
the human lifespan, from 1,800 years to 100. In Mongolian Buddhist writings, the
Kalacaratantra’s eschatology is fundamentally an optimistic eschatology, which
offers a triumphal vision of the Buddhist mission and Buddhist identity, perceived as
quintessentially esoteric and permanently preserved by the dynastic Dharma rulers of
the kingdom of Sambhala.

Let us now briefly turn to Mongolian adaptations of the Kalacakratantra’s
eschatology and the perspectives of Mongolian monastic authors on barbarian enemies
of Dharma (/al, Tib. la lo), which emerged in the eighteenth to nineteenth century and
continued in the first part of the twentieth century. In the Crystal Mirror (Bolor Toly),
composed by Jambadorj in 1848, the eschatological war between the army of Raudra
Cakr1 and the army of the barbarians’ leader Krnmati is not inspired by nationalistic
or racial sentiments, as appears to be the case later in the first part of the twentieth-
century Mongolian writings on this topic. Jambadorj interprets the word Maka

3 Srl’Laghukdlacakmtantmrdjasya Kalkina Sri Pundarikena Viracita Ttka Vimalaprabha, Vol. 3, 1994,
p. 96.

26 Srl’Laghukdlacakmtantmrdjasya Kalkina Sri Pundarikena Viracita Tika Vimalaprabha, Vol. 3, 1994,
pp. 95-96.
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(Mecca) to mean “Mongol,” and he writes, “those Barbarians (Muslims) (Mong. /al.
Tib. la los)” are all Mongols,” whose “false view will increasingly proliferate after
this period;” and as a result, “the majority of the countries of Jambudvipa will adhere
to the views of Islam.”?’ Jambadorj’s interpretation of the word Maka seems to come
from his misunderstanding of the usage of the Tibetan ethnonym sog po, which in
some contexts designates Mongols, and in another contexts, it is used as a synonym
for a “Muslim,” as for instance, in Bu ston’s annotations to the Kalacakratantra and
in the Tibetan translation of the Padmininamapanjika, a word commentary on the
Kalacakratantra and the Vimalaprabha.*® Jambadorj does not explain the falsity of
the religious views of Muslims. Instead, similarly to the holders of the Kalacakra
tradition in India, he focuses on their dietary customs, the manner in which they
kill their livestock for food, and their faith in the god Bishmilla. Following the idea
expressed in the Stainless Light Commentary on Chapter 1, where it is said that
Buddhists should consume only the meat of animals that died due to natural causes,
accidents, or killed in wars and not the meat of an animal killed for consumption or
for sacrifices to ancestors, Jambadorj states, “In accordance with their false theory,
they eat meat of the livestock that did not die on its own.” As a Mongol living in a
pastoral society that subsists on meat, Jambadorj seems to be even more concerned
with the manner in which Muslims kill the livestock and with the motivation behind
their ritual killing. He tells us, “they slaughter cows and horses to the best of their
ability, claiming that they will be saved by cutting the throat of the animal with a
knife after reciting the dharant of their god Bisamali (Bishmilla).”*

Minjiitir Dechin Shiirav?® (Tib. ‘Mi ‘gyur Bde chen Shes rab, a teacher of
Jalkhanz Khutugtu), a Mongolian monk-scholar from Ikh Khiiree who lived in the
late nineteenth and early twentieth centuries, in his Jewel Steps of a Fortunate
Disciple: A Prayer for a Sure Rebirth in the Land of Sambhala of the Great Siddhi,
in the Land that Captivates Peoples’ Minds, and [a Prayer| for the Definite Meeting
with the Dharma of Raudra Kalki, is concerned primarily with Muslims’ false view,
which he says, lies in dismissing the fruits of karma for the sake of committing a great
sin, namely, the destruction of Buddhist monasteries and numerous innocent beings.
With this view of Muslims, he compares Islam to a devil.”! According to this author,
when the cakravarti Raudra CakiT ascends to the throne in Sambhala as the 25® Kalki

27 Jambadorj, 2006, Vol. 2, Book 3: 292.

2 The Padmimmnimaparijika commentary on the Kalacakratantra, Ch. 1, v. 154, Peking ed. #2065, Vol.
47. See also Newman, 1987: 596-97, and p. 533, ft. 5; Tucci, 1940: 94, which interprets the sog po in
this way: “In some places there as Muslimans, that is, sog pos” (la la na mu sur man zhes pa sog po
yod).

¥ Jambadorj, 2006, Vol. 2, Book 3: 292. Cf. the Kalacakratantra, 1986, Ch. 1, v. 155, p. 153.

3% Minjiitir Dechin Shiirav was a teacher of the famous Jalkhanz Khutukhtu Damdinbazar and belonged
to the Vizaya aimag of Ikh Kiiree.

31 Khiinii oyunyg barigch oron, deed biiteliin Shambalyn orond magadtai torokh khiigeed Rigden Dagvyn
shashintai magad uirakhyn eréol, khuvitai taviin erdeniin gishgiitiv khemeekh orshvoi, 2003:22.
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in the Year of the Fire Sheep of the 22" year of the sixtieth cycle, he will govern
Sambhala in accordance with the principle of a dual law, the law of Dharma and the
law of the State, making the State and religion equally prosper. In his activities, he
will be undifferentiated from the Buddha.’? For him, Sambhala is the only place on
earth where the line of cakravartins, the Dharma-kings is being continually present;
hence, it is an “eternally strong”** Buddhist kingdom. Thus, we see that for Minjiiiir
Dechin Shiirav, the strength of Sambhala kingdom rests on its theocratic foundation,
characterized by the unified laws of State and Dharma embodied in its dynastic rulers,
where the desirable features of the era of perfection are always present.

Both Minjiitir Dechin and Jambadorj defend Raudra CakiT’s involvement in the
prophesized eschatological battle against the Muslim king, an incarnation of Asura,
as a dharmic activity, and the battle as a defensive and just war. Jambadorj assures us
that Raudra Cakri, abiding in a profound samadhi and having completed his bodhicitta
aspiration, will enter the battle on/y when the Muslim emperor sets out with his army
in the direction of Sambhala, after he has already occupied half of Jambudvipa,
including the region to the south of the river Sita and Tibet, killing many people, and
especially livestock, such as camels, horses, cows, and sheep.** Jambadorj seems
here to be concerned with the loss of livestock, traditionally considered as the “five
treasures” (tavan erdene/tabun erdeni) when goats are added the aforementioned
list of livestock, which are indispensable for survival in Mongolian pastoral life.
He excuses Raudra Cakri’s obliteration of the multitudes of those who will fight
on the side of the Muslim army on the grounds that it will be impossible to tame
those “extremely savage beings of this difficult age and to bring them to Dharma by
peaceful means displayed by the Buddha Sakyamuni.” Therefore, they will have to
be tamed by fierce means. The inevitability of Raudra Cakr1’s resorting to violence
will be confirmed when a self-manifest, iron wheel descends from the sky on the
occasion of his ascendance to the throne of Sambhala, for which reason he is given
the name of Raudra Cakii, or the Fierce Wheel-Bearer. The image of an iron wheel as
Raudra Cakr1’s weapon is, no doubt, used here as a contrast to a golden wheel, which
is often said in classical Buddhist literature to descend upon the chosen cakravarti,
to go ahead of his army and pacify the enemies with Dharma by peaceful means.
Jambadorj also assures us that everyone who will be killed by Raudra Cakr1’s mighty
army, even the grubs and bugs that will be crushed under the feet of that army, will
obtain the path of pacification and will experience great peace in their next life.*

32 Khiinii oyunig barigch oron, deed biiteeliin Shambalin orond magadtai torokh khiigeed Rigden
Dagvin shashintai magad uchrakhin eréol, khuvitai shaviin erdeniin gishgiitir khemeekh orshvoi,
2003: 19-22.

33 In the Mongolian Wish-prayer for Sambhala, translated by Charles Bawden, Sambhala is referred to
as “eternally strong.” See Bawden,1984-85, Mon. Ser. 36 (1984-85): 473.

3 Jambadorj, 2006, Vol. 2, Book 3: 293.
3 Jambadorj, 2006, Vol. 2, Book, 3: 294.
3¢ Jambadorj, 2006, Vol. 2, Book, 3: 294-94.
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Similarly, the author of the anonymous text from Buryatia, titled titled This is a
Sitra that Shows the Conditions of the Country of Sambhala, the Epoch of the Kings,
and the Ways and Means of Travelling [There], wants us to understand that karmic
consequences for those who will fight on the side of Raudra Cakr1’s army and cause
death to many on the enemy’s side will be most desirable. He tells us that when the
period of 150 years of the rule of Raudra CakrT comes to an end, on the 22nd of the
second month of the Horse Year, Raudra Kalkt will depart for Sukhavati, leading
all the fortunate beings, including many gods who will fight on his side, the brave
officials, soldiers, elephants, horses, ordinary humans, and animals. As soon as they
join him in Sukhavati, they too will attain the supreme siddhi.’’

The account of Raudra Cakri, his iron wheel, the incorrigibly cruel barbarians,
and the necessity of engaging in war is conspicuously evocative of the Mongolian
seventeenth-to-early twentieth century narratives of Chinggis Khan, being predicted
by Buddha Sakyamuni as the one who will turn “the wheel of power,” annihilate the
twelve, cruel Muslim kings by harsh means, take the charge of the living beings in
Jambudvipa, administer the principle of two laws (the law of Dharma and the law of
the State), and make “the milk of Dharma abundantly flow.”*® In his early twentieth-
century Golden Book (Altan Devter), Mongolian monk scholar, Zawa Damdin
Luvsandamdin (bLo bzang rta mgrin; bLo bzang rta dbyangs, 1867-1937) asserts that
Chinggis Khaan brought the kings of Buddhist countries under his power by gentle
means, while taking control over Muslim countries and the countries of Europe by
means of fierce means due to their animosity toward the Buddha Dharma. Although
in his external actions Chinggis Khaan displayed ferocity, internally he was free of
mental afflictions and genuinely loved suffering sentient beings, and his thoughts
were always dharmic.”” According to Jambadorj’s prophecy in the Crystal Mirror,
Chinggis Khaan will again fight a just war along the side of Kalki Raudra Cakri. On
the verge of the great battle between the army of Raudra Cakr1 and the barbarian
army, Chinggis Khaan will enter his bodily relics* and join the army of Raudra
Cakri. Some of Mongol khans and lamas will also enter their relics and tremendously
help living beings.”*' Chinggis Khaan’s participation in the eschatological war that

31 Shambala-yin orun-u baidal qayan-ud-un tiy-e kiged jorciqui-yin yosu ary-a jam nuyud-i iijiigiilegsen
sudur ene bolai, MS: 18-19. According to the Kalacakratantra, 1986, Ch. 1, v. 161, Raudra CakrT will
depart to the city on Mt. Kailasa fashioned by gods and there he will offer the female companions,
mountain horses, the best of elephants, the kings in golden chariots, and the warriors with weapons in
their hands to the Rudra, Skanda, Ganendra, and Hari.

For the justifying narratives of Chinggis Khan’s violent battles see the two seventeenth-century
chronicles: Luvsandanzan’s Golden Summary (Altan Tobci) and Sagang Setsen’s Precious Summary
(Erdeni-yin Tobct).

Blo bzang rTa dbyangs. Ser gyi deb ther, 1964, 83a2-4, 83b1-3. See also Lkhamsiirengiin, 2006, 8-9.
Jambadorj, 2006, Vol. 2, Book 3: 294.

Jambadorj, 2006, Vol. 2, Book 3: 294-5. A legend says that Chinggis Khan’s remains have been kept
on the earth in a comcog-ger because of the need for the existence of the bodily form of the clear light
at the time when there will be a need for him to subdue the rebellious ones as a companion of the kalki
Raudra Cakrl.
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brings about the new beginning of world history will also mark the new beginning
of Mongolian national history. In Galdan’s seventeenth-century chronicle, titled the
Precious Rosary (Erdeni-yin erike) we read that at the time of Chinggis Khaan’s death,
everyone prayed that he would become a king in the country of Sambhala, having a
holy origin.** Chinggis Khaan, regarded by Mongolian Buddhists as an emanation of
the Bodhisattva Vajrapani, who, in turn, represents one of the three lineages of the
Buddha Sakyamuni, has been also brought into connection with Sambhala through
his lineage of emanations, which was initially introduced to Sambhala by the first
king of Sambhala.*’

Justifications forresorting to violence givenin the previously mentioned Mongolian
sources became central to Mongolian Buddhist political activity in the early twentieth
century, especially among those who fought for liberation from the Qing and from the
Chinese warlords who were encroaching on Mongolian lands. While the Mongolian
writings of the pre-revolutionary period of the early twentieth century employed a
futurist method of interpreting the Kalacakatantra’s eschatological prophecies, the
early twentieth-century Buddhist author took a historicist method, bringing the sense
of immediacy by analyzing the events described in the Kalacakratantra as directly
related to the current events of their time. When the Japanese army advanced on
Manchuria, Mongolian lamas thought of it as the military force dispatched by the
king of Sambhala himself to liberate Mongolia from the Qing. As already pointed
out by Bawden* and Znamenski, this view was reinforced by the Ninth Panchen
Lama, Dge legs Rnam rgyal (1883-1937), who declared that Mongols’ happiness
would come from the east, and encouraged them to worship the Japanese emperor
and resist the Red menace. While the Ninth Panchen Lama was repeatedly travelling
to the southern borders of Mongolia, initiating Mongols into the military ranks of
Sambhala, rumors spread that he will come and lead them in the “yellow,” or Dge
lugs pa, war against the revolutionaries, the enemies of the Buddha Dharma.*> There
were confirmations of these reports in the writings of the Fourth,* Sixth, and Seventh
Panchen Lamas,*” who had promoted the idea that in one of his previous incarnations,
Panchen Rinpoche” was Mafijusti Yasas, the first kalkr king of Sambhala and that in

42 Baldanjapova. P. B. and Vanchikovoi, Ts. P, 2012: 152.

4 See Jambadorj. 2006, Vol. 2, Book 3: 294.

4 See Bawden, 1989: 262-263.

4 Znamenski, 2011: 209-10, 227.

4 In his Thub dbang zhal pad ma, the Fourth Pan chen Bla ma eulogizes the Third Pan chen Bla ma, Blo
bzang Don grub, Dben sa ba (1505-1568) as an incarnation of the first ka/k7 king of Sambhala, Mafijusri
Yasas. He also expresses his aspiration to be reborn in Sambhala and that the Third Pan chen Bla ma
may become the cakravartin king who will annihilate the Asuras and Barbarians of the Black Direction.
Later in the eighteenth century, Klong drol Bla ma in his history of the Kalacakratantra, identifies the
Pan chen Bla ma with the 1st and the 25th kalki kings. See TBRC, #23430, Blo bzang Chos kyi Rgyal
mtshan’s Collected Works (gsung ‘bum), Vol. 1. See also Bawden, 1984-1985: 455-456.

47 Their full names are Pan chen Blo bzang Chos kyi Rgyal mtshan (1569-1661), Blo bzang Dpal ldan
Ye shes (1737-1780), and Bstan pa’i Nyi ma (1781-1852).
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the future he would become the 25" kalki Raudra Cakri. This idea was later reiterated
in various Mongolian writings, including the Crystal Mirror, the Precious Crystal
Staircase, the previously mentioned anonymous, Buryat text,* in which, the Seventh
Panchen Lama is said to declare: “. . . arriving to the southern border of the river
Sita, 1, kalki Raudra Cakr1 will pierce the heart of Krnmati, the leader of barbarian
(Khuikhuin) tribe.”

In response to the increased influx of Chinese settlers in Mongolia as a result of the
new Qing policy in Mongolia, a heightened national awareness emerged in response
to the perceived threat of losing Mongolian national identity and culture. By the early
twentieth century, the reports of the prophecy foretelling the Bogd Jebtsundamba
Khutugtu’s rebirth as the General Hanuman in the army of Panchen Erdene, who
will be the kalki Raudra Cakri, were widely disseminated. After the death of the
Eighth Bogd Jebstundamba in 1924, the Mongolian People’s Revolutionary Party
exploited the prophecy of his rebirth in Sambhala for its own political agenda. As
Palmer pointed out, to prevent the continuation of the line of his reincarnations and
their reign, the party declared that a search for his new incarnation was needless since
he will not return to the same line, but will reincarnate as the General Hanuman in
Sambhala.* The widely popular Sambhala prophecy became the means of promoting
Mongolian nationalistic cause against the Chinese as a righteous fight for Sambhala,
which became a part of a national, heroic future. But with communist purges of
Buddhism, resulting in the destruction of Buddhist monasteries and persecution of
lamas in the mid 1930s on Stalin’s initiative, Buddhists saw that period as a beginning
of a Sambhala war and the revolutionary army as a prophesized enemy of the Dharma.
Through the Kalacakratantra’s eschatology Mongolian lamas found meaning in the
political and social crisis of their time.

When we look closely at the eschatological discourses related to Sambhala war in
the Hindu sources, we notice that the authors dedicated more pages to the description
of the events leading to the eschatological moment than in what comes after it. In
contrast, the holders of the Kalacakra tradition in India and Mongolia seem to have
been more concerned with the events taking place during and the eschatological war.
While the Kalacakratantra offers a minimal account of the anticipated golden era
that follows the eschatological battle, later Mongolian writers developed their own
perspectives on life in the new era, when the whole world becomes the extended land
of Sambhala. According to the previously mentioned work composed by Minjiiiir
Dechin Shiirav, people of the new golden era will have a pleasant appearance, will

% Shambala-yin orun-u baidal qayan-ud-un tiy-e kiged jorciqui-yin yosu ary-a jam noyud-i iijiigiilegsen
sudur ene bolai, p. 1 in MS. The text was discovered by the Buryat lama physician L. Galbaabadraa
and studied by Professor Sharavyn Choimaa.

4 Palmer, James. 2009. The Bloody White Baron. New York: Basic Books, pp. 234-35.

0 Kalacakratantra, 1986, Ch. 1, v. 164, padas ¢ and d, and vs. 168-169, pp. 155-56. See also Newman,
1987, pp. 647-649.
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be young and vigorous, and will have all the necessities of life, including ornaments.
There will be neither poor nor socially low, and their sense-faculties will equal to those
of gods in the Trayamstrim$a heaven. They will enjoy freedom, live in accordance
with gentle rules, and dwell in peace. Harm, illness, demons of obstacles, disasters
affecting livestock due to harsh winters, and so on will not befall them.>' Minjiiiir
Dechin’s vision of life during the golden era echoes the description of the conditions
of the inhabitants of Sambhala, depicted in Jambadorj’s chronicle Crystal Mirror,
where we are told that people born in Sambhala are beautiful and have abundant
food, clothing, and ornaments. Residents of Sambhala live under gentle laws, and
adversities such killing, beating, disease, and cattle pestilence are unknown to them.>?
This description clearly has its basis in the Sixth Panchen Lama, Blo bzang Dpal
Idan Ye shes’s (1738-1780), Guide to Sambhala, which was influential in Mongolia,
and which, in turn, has its source in Taranatha’s translation of the Nepalese text,
Kalapavatara (Tib. Ka la par ‘jug pa).

In his aforementioned text, Minjiilir Dechin informs us that although all
the teachings of the Buddha Sakyamuni will be widely circulated in all the four
continents of the Great Jambudvipa during the era of perfection, it will be the
Mahayana and the Unsurpassed Yoga Tantras (niruttarayogatantra), such as the
Guhyasamdja, Cakrasamvara, Yamantaka, and Kalacakra tantras, that will develop
in an inconceivable manner. Among them, the Kalacakratantra, which will be re-
disseminated by Raudra Cakr1, will be a chief tantra. Due to practicing the mentioned
tantras, many will attain Awakening within a single lifetime.>® Jambadorj’s Crystal
Mirror and the anonymous Mongolian text from Buryatia predict that at that time,
Nagarjuna will enter his relics, which he previously turned into a stone and upon
which he placed his blessings. Likewise, Tsongkhapa will enter his relics after the
teacher by name Ringchin Choyijil steals them away from Tsongkhapa’s Gandan
monastery. Having entered his relics, Tsongkhapa will proceed in the form of a great
siddha.>* According to the anonymous Buryat text, Nagarjuna and Tsongkhapa will

U Khiinii oyunig barigch oron, deed biiteeliin Shambalin orond magadtai torokh khiigeed Rigden
Dagvin shashintai magad uchrakhin erdél, khuvitai shaviin erdeniin gishgiiiir khemeekh orshvoi,
2003: 25-27. According to the colophon, Baldan Jigmed wrote the inscription. Translated from
Tibetan into Mongolian by the Third Nalandra, a monk of Dashchoinbel Datsan.

Jambadorj, 2006, Vol. 2, Book 3. See also Bawden, 1984-85, Mon. Ser. 36 (1984-85): 459-67.

Khiinii oyunig barigch oron, deed biiteeliin Shambalyn orond magadtai torékh khiigeed Rigden
Dagvin shashintai magad uchrakhin eréol, khuvitai shaviin erdeniin gishgiitir khemeekh orshvoi,
2003: 26-27. See also Khiinii oyunyg barigch oron, deed biiteliin Shambalyn orond magadtai térékh
khiigeed Rigden Dagvyn shashintai magad uirakhyn eréol, khuvitai taviin erdeniin gishgiitir khemeekh
orshvoi, 2003: 25-27. To support this statement, he references Vagindra’s Wish-Prayer for Sambhala,
the Response to Questions regarding Sambhala written by the Second ‘Jam dbyangs Bzhad pa, Dkon
mchog ‘Jigs med Dbang po, 1728-1791), and Darmabazar’s Composition of the Land of Sambhala
(the 18th century).

3 Jambadorj, 2006, Vol. 2, 2006: 294. Shambala-yin orun-u baidal gayan-ud-un iiy-e kiged jorciqui-yin
yosu ary-a jam nuyud-i tijiigiilegsen sudur ene bolai, MS:18.

R

be}

53

115



ACTA MONGOLICA Volume 18 (532)

accompany the Kalki Raudra CakrT in illuminating the teachings of sitras and tantras
and will remain on earth for as long as Raudra Kalki remains, that is, for 150 years.>
Minjiitir Dechin suggests that this is a reason why even Bodhisattvas in Sukhavati
pray for their rebirth in in the Mahayana-oriented Sambhala.

In conclusion, we can say that all of the mentioned variants of eschatological
discourses connected to Kalki’s war, despite their differences, became means of
bringing together the degenerative aspects of the religious, social, and political
realms deemed as immanent to the final phase of the kali-yuga. In the context of
Indian and Mongolian Kalacakra traditions, these three realms were inextricably
tied together within the historical periods that were characterized by social crises,
ominous political events, and destruction of the Buddha Dharma by external forces.
However, in all the discussed eschatological narratives, Kalki’s war with barbarians
is a triumphant religious war, the good and evil that are clearly demarcated are
irreconcilable, leaving no room for peaceful solution. Creating the sense of historical
plausibility and giving rise to suspenseful anxieties, these eschatological narratives
have been influencing the rhetoric of the respective religious communities in which
they emerged to this very day.
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The Tulku Institution and Future of Buddhism in Mongolia

Rustam Sabirov
(Moscow State University)

Abstract. This article considers the restoration of the tulku institution in contemporary
Mongolia in the context of the processes taking place in the world of Tibetan Buddhism.
The restoration of the khuvilgaan institution in Mongolia has the potential to strengthen
the Mongolian Sangha and increase its authority in the Tibetan Buddhist world. However,
further development depends largely on two important factors. First, much has to do with the
restoration of the Jetsun Damba Khutugtu Institution in Mongolia. Second, the future of the
Dalai Lama institution could also have a major impact on the situation inside Mongolia.

Since the early 1990s, Mongolia has been in the process of rebuilding Buddhist
institutions. The revival of the tulku (khuvilgaan) institution takes an important place
in this process. The tulku institution in the modern world is an extremely curious
phenomenon. Being a product of medieval society that appeared in response to
certain conditions of the time, this institution did not sink into oblivion together
with the Mongolian and Tibetan theocracies. Moreover, according to Dr. Lopez, in
the middle of the twentieth century, many leaders of the Tibetan Sangha in exile,
among whom were well-known tulkus, approved a moratorium on the discovery of
new tulkus. In other words the representatives of this institution themselves actually
recognized its problematic nature, but ten years later the ban was violated and new
tulkus began to appear.' This vitality of the tulku institution indicates that it continues
to play an important function in Tibetan Buddhism. This is due to the fact that, as I
will show in more detail below, the tulku institution provides legitimacy to religious
figures largely at the expense of status, without requiring from its owner outstanding
achievements.

This institution has been closely associated with politics since its very inception
in the 13" century. This connection was further strengthened under the Fifth Dalai
Lama, under whom Tibet finally becomes a theocracy. During the Qing Empire,
Lhasa became an important religious center. Under the influence of the Fifth Dalai
Lama Tibetan Buddhism spread throughout the Empire, including Mongolia. Thus
the tulku institution took root there.

These two factors - the legitimization of religious figures and the close connection
with politics - are both a strength and a weakness of the institution.

! The Tulku Institution in Tibetan Buddhism: A Symposium at USF, February 15 & 16, 2013. Accessed
August 04, 2019. http://tsadra-wp.tsadra.org/2013/02/20/the-tulku-institution-in-tibetan-buddhism-a-
symposium-at-usf-february-15-16-2013.
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By the early twentieth century, the Mongols had 243 khuvilgaans, 147 of them
in Inner Mongolia and 35 in Kokonur.? The main tulku and the head of the Sangha in
Outer Mongolia was Jetsun Damba Khutugtu. Besides him there were 13 khutugtus
with seals, i.e., officially recognized by the Manchu authorities. The Eighth Bogdo
Gegeen played a major role in the struggle for independence of Mongolia and headed
the Mongolian theocratic state in 1911-1924. The Eighth Jalkhanz Khutugtu was one
of the most famous, revered and wealthy khuvilgaans in the country, twice held the
post of Prime Minister. The Sixth Manjushri Khutugtu S. Tserendorj (1872-1937)
was a prominent religious and political figure of Mongolia, its fourth Prime Minister.
Previous Eguzer Khutugtu Galsnadash (1870-1930) was also a Minister in the
government of the theocratic Mongolia.

The Eighth Bogdo Gegeen passed away in 1924. After his death the new
revolutionary forces that had come to power three years ago adopted new Constitution
and proclaimed Mongolian People's Republic. The Seventh Congress of the Mongolian
People’s Revolutionary Party (MPRP) and the Fifth Great People's Khural adopted
a resolution banning the search for the next reincarnation of Bogdo Gegeen. At the
end of the 1930s during the anti-religious campaign almost all Buddhist institutions
in Mongolia, including the tulku institution were destroyed.

This did not mean the disappearance of the Buddhist tradition as a whole. Many
lamas, even going to the secular way of life, continued Buddhist practice at the
household level, could teach local people. In addition, in 1944 authorities opened
again the Gandan monastery in Ulaanbaatar, it had its own community. Furthermore,
there were even khuvilgaans during the socialist period. For example, Tserendondov
Khuvilgaan and Khuukhen Khutugtu O.Tagarva.

Tserendondov Khuvilgaan was born in 1919 on the territory of Zavkhan aimag.
Atthe age of five, he was recognized as the fourth reincarnation of the famous Tibetan
poet and yogin Milarepa and enthroned in the local monastery. As a result of the anti-
religious policy of the new state, he was forced to switch to a secular way of life. But
believers continued to honor him as the last of the surviving major lamas.’

The Eight Khuukhen Khutugtu Ooloi Tagarva was born in 1944 in Dundgovi
aimag. In 1960 one of the former lamas recognized him as the incarnation of
Khuukhen Khutugtu. Until 1990, this information was kept secret, but a former
Lama, a friend of his father, personally instructed him in Dharma. Most of his life O.
Tagarva worked as herdsman. Only in 1990 he was officially enthroned as Khuukhen
Khutugtu in the monastery of Delgeriin Choir, he was 46 years old. The important

> Mowuronsia OypxHsl mammH. Accessed August 14, 2019. https://ikon.mn/n/fcl
3 Mmoo Oypxansl xyBuiraad Lppsugonnos. Accessed August 14, 2019. http://zashiluustei.pms.mn/
index.php?module=menu&cmd=content&id=67&menu_id=42
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fact is that O. Tagarva became one of the first officially recognized reincarnations,
found and approved not by the Dalai Lama, but by the Mongolian lamas.*

These two examples also clearly show that these two men, while lacking formal
religious education and religious achievements, were nevertheless held in high esteem
by the believers because of their tulku status.

In the 1990s, the restoration of Buddhist institutions in Mongolia began.
On September 20, 1991, the Dalai Lama officially confirmed the existence of the
incarnation of the Ninth Bogdo Gegeen. On 13 January 1992, his enthronement
ceremony was held in Dharamsala in the presence of senior lamas, tulkus and officials.’
But the Mongolian government regarded it an interference of the Tibetan diaspora to
the internal affairs of the country. As a result in 1995, the National Security Council of
Mongolia refused to issue a visa to Bogdo Gegeen.® He managed to visit the country
only in 1999 on a tourist visa. During that visit, a number of Mongolian monks held
the enthronement ceremony of Bogdo Gegeen at the Erdeni Dzu monastery. At the
same time, the Khambo Lama of the Gandan monastery - the center of Mongolian
Buddhists — did not participate in the event, and the government issued an official
condemnation’. Only on November 2, 2011, the Ninth Bogdo Gegeen was enthroned
for the second time as the head of Mongolian Buddhists at the Gandan monastery.
This time the Khambo Lama of the Gandan as well as other high lamas and authorities
were present. Bogdo Gegeen did not stay in his new status for long — on March 1,
2012 he passed away.

According to Khambo Lama Choijamts, before his death Bogdo said that “...my
next rebirth will appear in Mongolia and will accomplish my great deeds. ...Secondly,
the affairs of the state do not interest me in any way. Therefore, my future reincarnation
in the slightest capacity will not be interested in politics, and will only do the works of
faith...”® This clarification that his future incarnation will not be involved in politics
is very revealing and is intended primarily for Mongolian politicians and statesmen,
who may be afraid of attempts, if not to restore the theocracy, then significantly
influence politics. Thus, the political component of the tulku institution is not only
still relevant, but also causes fears among politicians.

ToBwuitn 6arm. O.TarapBaaruiin Tyxait xeper gypsaarrai. (Yiraan6aarap xot, 2016), 201.

Kysemun C.J1., Orvoyruumar XK. Kpamkas 6uoepaghus Eco Ceametiwmecmea bozoo-esesna 1X Joced-

y3synoamba-xymyxmei. Coxpanum Tubet!, 14 suBaps 2011. Accessed June 14, 2019. http://savetibet.

ru/2011/01/14/bogdo_gegen.html

¢ Lhagvademchig J. Shastri. Double Headed Mongolian Buddhism, February 28, 2018. Accessed
July 24, 2019. http://thecessblog.com/2018/02/double-headed-mongolian-buddhism-by-lhagvadem-
chig-j-shastri-visiting-researcher-university-of-shiga-prefecture

7 1Ibid.

Hopryii B. UntepBpio ¢ Xambo-namoii ['angana YoibkamiieM o MOCHEIHUX AHSAX U HpeICKa3aHU-

sx bormo-rarana X (2 mapra 2012 roma). Accessed August 14, 2019. http://oros-oros.blogspot.

com/2012/03/ix_03.html
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Since the early 1990s, 20 huvilgaans have been identified and approved by the
Fourteenth Dalai Lama and the Ninth Jetsun Damba Khutugtu: Diluwa Khutugtu,
Zaya Gegeen, Gachen Khuvilgaan, Jalkhanz Khutugtu, Gushri Khuvilgaan, Jonan
Khanchen Khuvilgaan, Lamyn Gegeen, Manzushir Khutugtu, Sraidorj Nomun
Khan, Banbar Erdene Khutugtu, Barigri Khuvilgaan, Noen Khutugtu, Darba Pandita
Khutugtu, Narobanchin Gegeen, Jamyangarav Gegeen, Eguzer Khutugtu, Sengee
Rinpoche, Erdene Bishrelt Mergen Pandita, Yalguusan Khutugtu, Haraagiin Dar
Ekhiin Khuvilgaan.

There is no much information about many of them, so as they still quite young
(although Zaya Gegeen already passed away) and study in India. As a rule, the search
for new incarnation begins on the initiative of the believers themselves. They refer to
the Dalai Lama or Bogdo Gegeen (while he was alive). Believers ask the Dalai Lama
to identify a new khuvilgaan. At his request, believers or monks send the names of
potential candidates born in aimag to the Dalai Lama. After some time he tells the
name. Some of the newly found khuvilgaans were already lamas, some were children
who had nothing to do with religion. Most of the new Mongolian khuvilgaans study
in Tibetan Buddhist monasteries in India. The main problem for young khuvilgaans
is integration into the Mongolian Buddhist community. If before the famous tulku
had his monastery and shav’nars, as well as the treasury, now some khuvilgaans are
deprived of this and cannot fully participate in the religious life of the country and
influence it. But at the same time some khuvilgaans are supported by believers, and
have their own foundations.

One of the reasons why this medieval tulku institution is still relevant in the
21 century is that it offers a relatively simple and reliable method of legitimizing
religious status. The Buddhist Sangha in Mongolia was virtually destroyed as a result
of the anti-religious campaign of the 1930s. The processes of modernization and
secularization undermined the position of religion as a whole. The authority of lamas
among the population is not so high. Often Mongolian monks are accused of violating
the rules of Vinaya and of low level of their training. To gain trust and authority
among believers requires many years of training and raising the level of respect of
the Sangha in general. Tulku institution in these conditions offers a good alternative.
Here a religious figure gains authority in the eyes of the believers due to his status as
a tulku. His personal qualities and abilities fade into the background. Believers see
in him not only a particular person, but also his outstanding predecessors. Thus the
connection with the past is built, through the present incarnation in which previous
incarnations are manifested people get connected with the history of Buddhism in
Mongolia, Tibet and India, become involved in the glorious times of Buddhism.
This also contributes to the development of Buddhism in Mongolia and increases the
authority of the Mongolian Sangha in the world.

122



Religious studies

One of the main features of the institution is that it is translocal in nature. It goes
beyond nation state, because usually the tulku lineage goes back to prominent figures
of Indian Buddhism, continues in Tibet, then comes to Mongolia. Some tulkus still
operate at the transnational level. Telo Tulku Rinpoche is a prime example.

Formally, Telo Tulku is primarily associated with Buddhism in Russia, but at
the same time he has historical ties with Mongolia and plays a significant role in the
restoration of Buddhist institutions in Mongolia, he has a lot of followers there.

Telo Tulku Rinpoche (Ombadykov Erdni Basanovic) was born in 1972 in a
family of Kalmyk emigrants in the USA. Already in childhood he wanted to become
a Buddhist monk. On the advice of the Fourteenth Dalai Lama parents sent him to
study at the Drepung Goman monastery in India. In the late 1980s, he was recognized
as an incarnation of Diluwa Khutugtu XI Jamsranjav (1884-1965) - a famous
Mongolian religious figure who died in exile in the United States. In 1992, Telo Tulku
was elected Supreme Lama of Kalmykia (Shajin Lama), and later — the representative
of the Dalai Lama in Russia and CIS countries. A considerable part of his activity
connected with Mongolia. First, he is connected with it by his previous incarnation,
secondly, the Oirats live in the West of Mongolia, and thirdly, as a representative
of the Dalai Lama, he carries out various projects there and accompanies him on
trips to Mongolia.” In 2007, the Naropa and Tilopa Buddhist center in Mongolia
asked Telo Tulku to lead a project to restore the Narobanchen Buddhist monastery,
which belonged to previous Diluwa Khutugtu.'® In 2009, Telo Tulku made a trip to
Mongolia, visiting Buddhist monasteries and centers of Ulaanbaatar and Zavkhan
Aimag (where the previous Diluwa Khutugtu lived), where several thousand people
came to his lecture and teachings.!"! Following the Fourteenth Dalai Lama and as
his representative, Telo Tulku Rinpoche stresses that “Mongolia is a free Buddhist
country capable of taking patronage over Buddhist teaching in the world.”*

The situation is complicated by the fact that in Mongolia there are reincarnations
recognized not by the Dalai Lama, but by his opponents, that is, they are not under the
control of the Dalai Lama. This is the group of the Dorje Shugden' followers. They
appeared in post-socialist Mongolia thanks to Guru Deva Rinpoche’s efforts. This
is a prominent Mongolian Lama, who played an important role in the history of the

° Tano Tynaky Punnode o Buzure B MoHronu. MHTEPBBIO MOHTOJIBLCKOMY TesekaHany «Ofpasosa-
Huey». Accessed August 14, 2019. http://khurul.ru/2009/09/telo-tulku-rinpoche-o-vizite-v-mongoliyu

1 Toano Tynky Punmoue. Accessed August 24, 2019. http://khurul.ru/IlamkuH-nama/telo-tulku-rin-
poche/

' Typ BepxoBHoro jambl Kanmbikuu o Mosronuu. Accessed May 14, 2019. http://khurul.ru/2009/07/
tur-verxovnogo-lamy-kalmykii-po-mongolii

12 Nurepsbio Llamkun samel Kanveikuu Tano Tyiaxy Punnode MoHronsckoMy TeneBraeHuI0. Accessed
March 23, 2019.http://khurul.ru/2009/03/testpage-747

3 Dreyfus, Georges. "The Shugden Affair: Origins of a Controversy". Journal of the International
Association of Buddhist Studies. IABS. 21 (2 (1998)): 227-270.
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Tibetan diaspora in India, as well as influenced the history of Buddhism in modern
Mongolia.

Guru Deva Rinpoche, also known as Sokpu Rinpoche, was born in Ordos (Inner
Mongolia) in 1908. As a child, he was recognized and enthroned as the tulku of
one of the 84 Indian mahasiddhas.'* In 1928, at the age of 20, he went to Drepung
monastery in Tibet, where he studied under the guidance of leading Gelug mentors
of the twentieth century. Guru Deva Rinpoche did not agree with the Dalai Lama's
call to stop worshipping Dorje Shugden and, having been in opposition since 1986,
was forced to leave India at the age of 78. In 1991 he came to Mongolia, where the
restoration of Buddhist institutions had just begun, and lived there until his death in
2009. Possessing great authority and means, Sokpu Rinpoche made a considerable
contribution to the development of Buddhism in Mongolia, in particular, thanks to him,
the Amarbayasgalant monastery was restored. But at the same time, taking advantage
of the weakness of the Mongolian Sangha and the inexperience of believers, Guru
Deva Rinpoche rooted the cult of Dorje Shugden there, thus laying the foundation
for future disagreements. The main disciple and follower of Sokpu Rinpoche in
Mongolia was N. Osgonbayar, whom Rinpoche recognized as the khuvilgaan of the
famous Mongolian scholar, philosopher and historian Lama Zava Damdin.

Today, Zawa Damdin is one of the most popular Mongolian tulkus, gathering
thousands of believers in his teachings and lectures.'” Zava Damdin is quite critical
of the Khambo Lama Choijamts and anyone who focuses on the Dalai Lama and
other Tibetan teachers. He claims that neither he nor his teachers chose any of
Choijamts nor the Dalai Lama the head of Buddhism in Mongolia.'® From his point
of view, Buddhism in Mongolia has a long history and one should follow what the old
Mongolian lamas taught, and not become a conductor of external influences. That,
however, does not prevent him from regularly inviting Tibetan lamas to Mongolia.

It is obvious that Zawa Damdin is speaking from a more nationalist position. At
the heart of his criticism are fears that the lamas of the Gandan monastery, the main
center of Mongolian Buddhists, want to subordinate Mongolian Buddhism to the
Tibetan Buddhist diaspora, embed it in the hierarchy of the Tibetan Sangha led by
the Dalai Lama. His position is that Mongolian Buddhism is an independent religious
tradition.!”

4 His Eminence Sokpu Rinpoche. Accessed August 4, 2019. http://www.dorjeshugden.org/lamas/
sokpu-rinpoche

15 3aBa ammuna PunOyun: [amail maMbir XyJdoH 3eBiIeepaer yinc MOHromooc eep xaaHa Oaiiraa
toM? //Sonin.mn agency, 19.04.2017. Accessed July 13, 2019. http://www.sonin.mn/news/politics-
economy/76889

16 Caiixan T. I].barmenx: 3.Camxnopxk, X.baacancypan, Ocron6asip j1amM HapblH YHOH TOPXUHAT HITUIIX
6omHo. Accessed July 13, 2019. http://polit.mn/20604

17 King, Matthew. “Finding the Buddha Hidden below the Sand: Youth, Identity and Narrative in
the Revival of Mongolian Buddhism” in Change in Democratic Mongolia, pp.17-29. Leiden, The
Netherlands: BRILL, 2012.
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However, for Zawa Damdin (though to a lesser extent), and for the Mongolian
khuvilgaans in general, the source of legitimacy is outside. For the former, it is the
Tibetan monks who follow Dorje Shugden, for the latter, it is the Dalai Lama who
finds and approves new incarnations.

In November 2016, the Fourteenth Dalai Lama, during his visit to Mongolia,
stated that the Tenth Jebtsun Damba Khutugtu was born in the country and the process
of his identification began, but did not disclose any details.'® But it is already clear
that the new khutugtu is a Mongolian. This is one of the main conditions from the
point of view of the Mongolian authorities and the population as a whole. The story
of the return of the Ninth Bogdo to Mongolia vividly demonstrated this.

For the Chinese government the emergence of the Tenth Bogdo Gegeen,
recognized by the current Dalai Lama, creates an alternative source of power and
influence to China. Actually he spoils the attempts of the Chinese authorities to
take control over Tibetan Buddhism. After the death of the Fourteenth Dalai Lama,
Bogdo Gegeen will be the only supreme hierarch in the Gelug tradition of Tibetan
Buddhism, since the Chinese Panchen does not enjoy authority among the believers,
the Karmapas' positions are weakened by the scandal, the heads of other schools
do not play a significant role in the world of Tibetan Buddhism beyond their own
schools. Some Chinese authors describe the restoration of the Jetsun Damba Khutugtu
institution as a “great victory and breakthrough of the Dalai clique,” which happened
with the participation of the “Indian government and the CIA.”"

The Chinese authorities have long been trying to interfere in religious affairs and
control the processes in the Tibetan Sangha. The main goal has been the control over
the Dalai Lama's next rebirth or the future of the Dalai Lama institution in principle.
It began with the tragic story of the incarnation of the Panchen Lama. In 1995, six-
year-old Gedhun Choekyi Nyima was chosen as a new Panchen by the Dalai Lama.
Chinese authorities learned about it and three days later he had disappeared with
his whole family. On December 8, 1995, China announced six-year-old Gyaltsen
Norbu was the new Panchen Lama. Then there were attempts with the Karmapa,
but he fled from China, now the main stake is the Dalai Lama. China has made it
clear that it will find its Dalai Lama. The Chinese Communist Party passed laws
(New Regulations on Religious Affairs and the Rules on the Management of the
Reincarnation of Tibetan Living Buddhas) banning reincarnations without prior
approval from the government. The highest reincarnations including the Dalai Lama

'8 Mongolia reassures China against Dalai Lama revisit, 10th Khalkha Jetsun Dhamba approval. Tibet-
anReview.net, January 26, 2017. Accessed July 13, 2019. http://www.tibetanreview.net/mongolia-re-
assures-china-against-dalai-lama-revisit- 10th-khalkha-jetsun-dhamba-approval/

¥ Lulu, Jichang. Thinking outside the Urn: China and the reincarnation of Mongolia's highest lama.
March 21, 2017. Accessed July 23, 2019. https://jichanglulu.wordpress.com/2017/03/21/urn
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must be approved by the central government.”® Chinese Foreign Ministry spokesman
Geng Shuang said: “The institution of reincarnation of the Dalai Lama has been
in existence for several hundred years — the Fourteenth Dalai Lama himself was
found and recognized following religious rituals and historical conventions, and his
succession was approved by the then Central Government. Therefore reincarnation
of living Buddhas including the Dalai Lama must comply with Chinese laws and
regulations and follow religious rituals and historical conventions.”*!

The Dalai Lama, trying to avoid this, offers different options. In recent years, he
suggested that he might reincarnate as a female, or be reborn in a country outside of
Chinese government control, or that he might not reincarnate at all. In 2004, the Dalai
Lama in an interview said that “The institution of the Dalai Lama, and whether it
should continue or not, is up to the Tibetan people. If they feel it is not relevant, then
it will cease and there will be no Fifteenth Dalai Lama.”*

During a meeting with students in Dharamsala on 25 October 2019, the Dalai
Lama suggested that the tulku institution may be coming to an end.” He added that,
“Institutions need to be owned by the people, not by an individual. Like my own
institution, the Dalai Lama’s office, I feel like it is linked to a feudal system. The
system should end, or at least change with the changing times”.?*

Here the political component of the tulku institution was fully manifested.
And it concerns not only Tibetan-Chinese relations. The US is closely monitoring
developments. James McGovern, chairman of the U.S. Congressional-Executive
Commission on China introduced The Tibetan Policy and Support Act of 2019 in
Congress on September 13, 2019. It threatens sanctions against Chinese officials
who interfere with the selection of a new Dalai Lama. The bill proposed penalties
including the freezing of assets and denial of entry to the United States.?® Senator
Cory Gardner said that “the United States Congress will never recognize a Dalai
Lama that is selected by the Chinese. His Holiness has laid out [his] succession. Only
then will the US follow that succession.”?

2 Shaw, Steve. The Future of the Dalai Lama and Tibet. April 23,2019. Accessed June 15, 2019. http://
globalcomment.com/the-future-of-the-dalai-lama-and-tibet/

2 Handley, Erin. Dalai Lama says he could be reincarnated in India, but Beijing says rebirth must
follow Chinese rules. Accessed July 1, 2019. https://www.abc.net.au/news/2019-03-21/dalai-lama-
says-he-could-be-reincarnated-in-india/10923354

22 Shaw, Steve. The Future of the Dalai Lama and Tibet. April 23,2019. Accessed June 15, 2019. http://
globalcomment.com/the-future-of-the-dalai-lama-and-tibet/

2 Whitaker, Justin. Dalai Lama Hints at a Possible End to the Reincarnate Lama System. Buddhistdoor
Global, 2019-10-29. Accessed November 15, 2019. https://www.buddhistdoor.net/news/dalai-lama-
hints-at-a-possible-end-to-the-reincarnate-lama-system

2 Ibid.

# Dalai Lama’s Successor Will be Chosen by Tibetans, not by China: US Envoy. Accessed November
1, 2019. https://www.rfa.org/english/news/tibet/chosen-10282019145243 .html

2 Shaw, Steve. The Future of the Dalai Lama and Tibet. April 23,2019. Accessed June 15, 2019. http://
globalcomment.com/the-future-of-the-dalai-lama-and-tibet/

126



Religious studies

It is evident that under current conditions it is impossible to find pro-Tibetan Dalai
Lama in Tibet. The Chinese government will not allow this. In turn, the pro-Chinese
Dalai Lama will not be respected among believers, both Tibetans and others. The end
to the Dalai Lama lineage looks like an alternative that can be acceptable to China
even more than to the Tibetans because then Chinese government does not have to
constantly involve into Buddhist matters all over the world. But the decision to find
its own Dalai Lama goes far beyond Tibetan-Buddhist relationships and concerns all
the countries in the region where Tibetan Buddhism is present. In other words it has
clear geopolitical implications.

It is unlikely that the end of the Dalai Lama lineage will end the tulku institution itself.
The Dalai Lama does not have any direct authority over other reincarnated teachers, either
within his own Gelug school of Tibetan Buddhism, or in any other tradition.

For Mongolia, which is apprehensive about the growth of Chinese presence in
the economy and other spheres, this is an extremely undesirable prospect. In addition,
for Mongolian believers, especially the newly found tulkus, ending the Dalai Lama
institution would be highly destabilizing. Potentially, this will strengthen the position
of those lamas who do not follow the Dalai Lama. At the same time, it can also become
a factor of even greater strengthening of the Mongolian Sangha. The appearance of
its Bogdo Gegeen, independent of the PRC, will lead to the fact that the highest
authority in the Gelug school of Tibetan Buddhism will be in Mongolia.
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Making the Esoteric Public: The Ninth Panchen Lama and the
Trans-ethnonational Rituals of the Kalacakra Initiations in
Early Twentieth-Century East Asia’

Daigengna Duoer?
(University of California, Santa Barbara)

Introduction

The Kalacakratantra is an early eleventh-century esoteric treatise that belongs to
the highest class of tantras, the unexcelled yoga-tantras (S: niruttara-yoga-tantra)® and
is believed to be the last niruttara-yoga-tantra to appear in India.* The tantra spread
to Nepal and Tibet under the promulgation of Pindo and his disciple Atisa, as well as
Naropa, and became highly influential in Tibetan Buddhist traditions, especially with
the Jonang and Gelug traditions.’ In the Kalacakra tradition, an initiation (S: abhiseka,
T: dbang/dbang bskur) is an essential ritual in which a qualified teacher confers the
authority and ability to practice a certain tantric method.® It can be understood as a
process of purification, a rite of passage into a superior spiritual path, an empowerment
of potencies, and a type of healing for both worldly and mental distresses.’

Since May 1954, the Fourteenth Dalai Lama has conducted thirty-four Kalacakra
initiations outside of Tibet. The most recent initiation, which had 200,000 people in
attendance, was carried out in January 2017 in Bodhgaya, India.® All of these thirty-

' This paper was first written by Daigengna Duoer for a graduate seminar on the Kalacakratantra

taught by Dr. Vesna A. Wallace in fall, 2017 at the University of California, Santa Barbara. A version

of this paper was presented under the title, “The 9" Panchen Lama and Kalacakra Initiations in Inner

Mongolia” on January 30, 2018, for the New Directions in Mongolian Buddhism Conference held at

the University of California, Santa Barbara. I am extremely grateful for Dr. Wallace’s continuous sup-

port and guidance for this research project. I am also very much thankful for all the helpful comments

that I have received from Dr. José I. Cabezoén, Dr. Matthew King, Dr. Uranchimeg Tsultem, Dr. Brian

Baumann, Dr. Rory Lindsay, and Dr. Sangseraima Ujeed on this project.

Daigengna Duoer (daigengnaduoer.com) is a Ph.D. student in the Religious Studies Department at the

University of California, Santa Barbara.

For non-English terms used in this paper, “S” refers to Sanskrit, “T” refers to Tibetan, “C” refers to

Chinese, “M” refers to Mongolian, and “J” refers to Japanese.

* Vesna A. Wallace, The Inner Kalacakratantra: A Buddhist Tantric View of the Individual (New York:
Oxford University Press, 2001), 3.

> Robert E. Buswell Jr. and Donald S. Lopez Jr, The Princeton Dictionary of Buddhism (Princeton, NJ:

Princeton University Press, 2013), 1014.

Ronit Yoeli-Tlalim, “The Kalacakra Empowerment as Conducted by Kirti Tsenshab Rinpoche,” in

As Long as Space Endures: Essays on the Kalacakra Tantra in Honor of H. H. The Dalai Lama, ed.

Edward A. Arnold (Ithaca, NY: Snow Lion Publications, 2009), 415.

" Jeffrey Hopkins, Kalacakra Tantra Rite of Initiation: For the Stage of Generation (Boston, MA: Wis-

dom Publications, 1999), 67-68.

The Office of His Holiness the Dalai Lama, “Introduction to the Kalacakra,” https://www.dalailama.

com/teachings/kalachakra-initiations. (accessed January 7, 2020).
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four initiations were attended by thousands of people from various parts of the world.
The Kalacakra initiations have become not only popular tantric rituals for global
Tibetan Buddhist communities, but also major international events that promote
world peace and religious freedom.

However, the first Kalacakra initiation that was given to large diverse public
audiences outside of Tibet was conducted not by the Fourteenth Dalai Lama,
but by the Ninth Panchen Lama at the turn of the twentieth century. Nine such
Kalacakra initiations were given by the Ninth Panchen Lama from 1928 to 1936.
Tens of thousands of attendees from Inner Mongolia, Republic of China, and parts of
Amdo, such as Mongol lords and princes, Chinese politicians and war lords, foreign
dignitaries, distinguished Buddhists from various transnational traditions, celebrities,
socialites, university students, as well as thousands of interested individuals, all
flocked to the rituals.

Using newspaper, periodical, and biographical sources, the first part of this
paper reveals some of the details of these Buddhist rituals and shows that the Ninth
Panchen Lama’s Kalacakra initiations were not only open to diverse audiences of
the public, they were also groundbreaking in their embrace of modern technologies
such as print media for advertising and fundraising. Some of these media platforms
promoted Buddhism, while others served as public arenas for critical discussions
on religion. Modern transportation systems, radio communication, and film were
utilized to assist ritual operations and documentation. Robust commercial activities
around the Kalacakra initiations even took place, such as the vending of the rituals’
photographs and various types of religious commodities from Tibet. Non-monastic
women of various cultural and social backgrounds also emerged in these sources as
avid donors and passionate participants of these public Tibetan Buddhist rituals.

The second part of the paper asks, why did the Ninth Panchen Lama perform
these Kalacakra initiations outside of Central Tibet and to such diverse public
audiences? What does it mean to perform this esoteric tantric ritual multiples times
in public to audiences made up of mostly non-Tibetans and non-monastics? Why
was this esoteric ritual made public? Can the Kalacakra initiation, a tantric ritual that
places high importance on the vows of secrecy, be allowed to be performed to a mass
audience? Furthermore, why were these nine Kalacakra initiations performed by the
Ninth Panchen Lama so well-received by the general public outside of Tibet? What
does this say about the role Tibetan Buddhism, especially the institution of Gelug
Buddhism, played in the post-imperium spaces of modern East Asia?

This paper argues that in the precarious ruins of post-Qing East Asia, the Ninth
Panchen Lama in exile performed these Kalacakra initiations in places where
religious and political capitals were highly saturated, so that old lineages and priest-
patron bonds can be maintained. For the Mongol patrons of the Lama, the Kalacakra
initiations in Inner Mongolia created rituals spaces which facilitated the preservation
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of the imagined community that is the Mongols, who were bound by lineages
through the myth of Sambhala as described in the Kalacakratantra. This sharing
of ethnonational communal experiences through rituals helped to gather, centralize,
and mobilize these nomadic groups of people for political change. For the Chinese
patrons of the Republican government, the publicity of the Kalacakra initiations were
useful in promoting ethnic harmony between the “five nationalities” (C: wuzu gonghe
TR AN, especially between the Tibetans, Mongols, and the Han. However, as
this paper shows, there was also at the same time a popular desire for the continuity
of Buddhist history and tradition, as well as a market for the messianic message
contained in the Kalacakratantra, especially in desperate times of war, natural
disasters, political instabilities, and increasing global conflict.

Through examining the Ninth Panchen Lama’s nine Kalacakra initiations
performed outside of Tibet between 1928 and 1936, this paper unveils that
Tibetan Buddhism, especially Gelug Buddhism, was highly transregional, trans-
ethnonational, and even international at the turn of the twentieth century. On the
one hand, the Ninth Panchen Lama actively pursued religious and political activities
beyond Tibet, which allowed for the maintenance of old lineages while enabling the
forging of new alliances. On the other hand, Tibetan Buddhism was involved in a
larger pan-Asian tantric revival movement propelled by modern Chinese Buddhists
and Japanese Buddhists who were motivated to “rediscover” the “lost tantras” in
Tibetan Buddhism. On top of this, the Ninth Panchen Lama and the Gelug Buddhist
institution enjoyed considerable international coverage by travelers, journalists, and
academics from the West, who followed Tibet and its religious institutions closely in
their geopolitical analyses of pre-WWII East Asia.

This paper shows that while the diverse audiences of the Kalacakra initiations
had creative agencies to interpret and participate in the rituals in ways that were
relevant to them, this paper also suggests that the rituals themselves had agencies
of their own — they held affective power that was able to evoke various types of
imaginations and interpretations of religion in their recipients. Tantric texts such
as the Kalacakratantra and its associated practices provided metanarratives using
Buddhist cosmology to explain suffering, war, disorder, and even imperialism in the
post-imperium instabilities of modern East Asia.

Finally, this paper presents the Kalacakra initiations as case studies of how
Tibetan Buddhist rituals functioned as public spheres that facilitated public discourse
on religion and modernity. As the Kalacakra initiations became controversial topics
of fascination and denunciation through the power of print media, the Buddhist ritual
served as a location for public debates on the role of religion in politics, and the place
of faith in the processes of modernization.
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The 9" Panchen Lama (1883-1937) in Exile:

The Ninth Panchen Lama was born as Samdrub Gyatso on February 19, 1883 in
the Brum Gasha village in the Dakpo region of southeastern Tibet.” He was selected
out of three possible reincarnations of the Eighth Panchen Lama.'” In 1888, the
Thirteenth Dalai Lama presided over the tonsure ceremony for Samdrub Gyatso and
bestowed upon him the religious name Jétsun Lozang Thubten Chokyi Nyima Gélek
Namgyel Pelzangbo (T: Rje-btsun blo bzang thub bstan chos kyi nyi ma dge legs
rnam rgyal dpal bzang po).!! In 1892, the Ninth Panchen Lama was enthroned at
the Tashilhunpo monastery and took novice vows under the regent of Tibet, Demo
Khutukhtu (T: De mo ho thog thu)."”? A few years later in 1902, the Ninth Panchen
Lama took monastic vows with the Thirteenth Dalai Lama in Lhasa."

The young Panchen Lama was only in his early twenties when the British
invasion led by Colonel Francis Younghusband came to his doorsteps in 1903. The era
marked by imperialist ambitions and global-scale warfare had begun and Tibet was
not exempt. The Qing hegemony that had been a major patron to the Tibetan Gelug
Buddhist institution for centuries also struggled with foreign invasions and after a
series of unsuccessful reforms, collapsed under the weight of the Xinhai Revolution
in 1911. In the ruins of the post-imperium, the Republic of China (ROC) declared
itself as a sovereign state under the leadership of its first president, Sun Yat-sen, and
his political party, the Kuomintang (KMT). Soon after the fall of the Qing empire in
1911, Outer Mongolia declared independence, followed by the Thirteenth Dalai Lama
declaring independence for Tibet."* However, the new Republic of China continued
to recognize non-Han groups and regions as part of the ROC state. Tibet, along with
Inner Mongolia, Xinjiang, and Manchuria were claimed as part of the ROC territories.
Tibetans, Mongolians, Uyghurs and Hui Muslims, and Manchus were recognized
alongside Han Chinese as the official five nationalities and languages of the state.

In 1923, due to disputes with the Thirteenth Dalai Lama over taxation imposed
on Tashilhunpo, the Ninth Panchen Lama left Tibet and began more than a decade
of exiled travel in Inner Mongolia and the Republic of China. When he arrived in

° Fabienne Jagou, The Ninth Panchen Lama (1883-1937): A Life at the Crossroads of Sino-Tibetan
Relations, trans. Rebecca Bissett Buechel (Paris: Ecole Frangaise d’Extréme-Orient, 2011), 205.

’ Jagou, 205.

Jagou uses the name “Jétsun Lozang Chokyi Nyima Gélek Namgyel Pelzangbo” (Tib: Rje-btsun
blo bzang chos kyi nyi ma dge legs ram rgyal dpal bzang po), 205; The Treasury of Lives uses
“thub bstan chos kyi nyi ma,” https://treasuryoflives.org/biographies/view/thub-bstan-chos-kyi-nyi-
ma/3822; the BDRC uses these name variants: chos kyi nyi ma, blo bzang thub bstan chos kyi nyi ma,
thub bstan chos kyi nyi ma, chos kyi nyi ma dge legs rnam rgyal, paN chen 06 blo bzang thub bstan
chos kyi nyi ma, paN chen 09 blo bzang thub bstan chos kyi nyi ma (he is sometimes referred to as
the Sixth Panchen Lama, but mostly commonly referred to as the Ninth Panchen Lama), https:/www.
tbrc.org/#!rid=P215.

12 Jagou, 205.

13 Jagou, 205.

14 Jagou, 205.

1
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Beijing in January 1925, he gave a speech read by Lozang Gyeltsen at the National
Reconstruction Conference (C: shanhou huiyi 1% & #%). The speech denounced
internal disputes within the ROC government over power struggles and suggested
the “collaboration of the five nationalities” (C: wuzu gongzhu FijR3ER))." This
was the first time that the Panchen Lama had used the ROC’s rhetoric of the “Five
Races under One Union” (C: wuzu gonghe F.J%3A1) in public. In the following
months of the same year, the Panchen Lama gave a series of Green and White Tara
and Amitayus initiations at Mount Wutai, as well as in Beijing, Hangzhou, and
Shanghai.'® In August 1925, he was given the title of “Propagating Righteousness
and Spreading Salvation” (C: xuancheng jishi 'S %75 ) by the ROC government
through the Mongolian and Tibetan Affairs Commission to commemorate his efforts
at spreading the dharma outside of Tibet.!”

By the end of 1929, eight Offices of the Ninth Panchen Lama had opened in the ROC,
Inner Mongolia, Manchuria, and India with the support of the ROC government. They
are located in Nanjing (capital city of the ROC government in South China), Beiping
(today’s Beijing, in North China), Chengdu (in Sichuan), Fengtian (today’s Shenyang,
in Manchuria), Xining (in Qinghai), Xilinhot (in Inner Mongolia), Taiyuan (in Shanxi),
and Darjeeling (in India)."® According to two correspondences sent from the Office of the
Panchen Lama in Nanjing to the Mongolian and Tibetan Affairs Commission, the purpose
of setting up these offices was due to the Panchen Lama’s concern for “national security
and the suffering of the Tibetan people,”" as well as a wish to “collaborate with comrades
on the revolution front and pursue the liberation of the Tibetan people.” It is also clear
from the document that more and more Tibetans were traveling outside of Tibet and that
these offices would provide satellite support. In the Manifesto of the Establishment of the
Office of the Panchen Lama in Nanjing (C: banchan zhujing bangongchu chengli xuanyan
AR 5O 8 62 7.5 ) written by the Office in Nanjing, it is stated that the offices
of the Panchen Lama had three main goals:

15 Chinese Tibetan Studies Center and The Second Historical Archives of China /B 2R ZE .0, o
B 55— JRE Sk 220 A0, Jiushi Banchan neidi huodong ji fanzang shouzu dang’an xuanbian JU1HFE
T P BB R iR 52 PRAE 2258 4R [Selections of Archival Materials on the Ninth Panchen, His Activ-
ities in the Mainland, and Obstacles Returning Tibet] (Beijing: Zhongguo Zangxue chubanshe, 1992), 2.

16 Jagou, 206.

17 Chinese Tibetan Studies Center and The Second Historical Archives of China, 5.

18 The Office of the Panchen Lama in Nanjing BFiifil 5T 2242, “Banchan gedi bangongchu yilanbiao”
LA g A e — %% [A Chart for the Various Offices of the Panchen Lama], Xizang Banchan
zhujing bangongchu yuekan VAR HEIEL LA HE A T11(1929), in Minguo Fojiao gikan wenxian
Jjicheng EEEIM 2 T SCEREE AR [Complete Collection of Republican-Era Buddhist Periodical Liter-
ature], ed. Huang Xianian #% K 4F (Beijing: Quanguo tushuguan, 2006), Vol. 30: 58. The multi-vol-
ume source Minguo Fojiao qikan wenxian jicheng will be referred to as MFQ in this paper.

19 C: guofang zhi dianwei, zangmin zhi jiku BI85 2 BBfE - EIR 25

2 C: lianhe geming lichang shang zhi tongzhi, yigiu Xizang minzu zhi jiefang W& Ey 335 22 [
i, DLRVE i K% 2 fif i Chinese Tibetan Studies Center and The Second Historical Archives of
China, 6-7.
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1. to collaborate with the ROC in carrying out the “Unity of the Five
Nationalities™ (C: wuzu gonghe TLjf3EH1), which meant unity between the
Han, Manchu, Mongolian, Tibetan, and Hui Muslims?'; and campaigns of
dispelling invasions from “aggressive neighbors” (C: gianglin 5E#4);?

2. to help and lead the people of Tibet in ethnic equality towards self-
determination and autonomy (C: zijue, zizhi Bk, HIR);

3. to protect and preserve the religion of Tibet in order to spread the rightful
spirit of Buddhism for world peace.*

It is unclear if these were the words of the Panchen Lama himself or if he had
any participation in writing them, since the correspondences and manifesto were
composed in Chinese. In any case, the strategic choice of locations for these offices
alone signal not only the spreading influence of the Panchen Lama outside of Tibet,
but also the diplomatic planning that the ROC had in mind for the widely respected
Tibetan Buddhist monk.

In June 1931, the Ninth Panchen Lama was appointed by the Mongolian and
Tibetan Affairs Commission as the “Propagation Ambassador for the Western
Frontiers” (C: xichui xuanhua shi V§FE S 1 f#), as well as the “Protector of the State
and Propagation Master of Extended Wisdoms” (C: huguo xuanhua guanghui dashi
5 ‘B AL i 25 KA. The term used for “propagation” is xuanhua Sk, in which
the character xuan H.can be understood as “promotion and propagation” of ideas and
practices; and hua ft.can be understood as carrying the connotation of “edification,”
“Instruction,” or even “enlightenment.” As for the “Western Frontiers,” the title refers
to the frontier territories to the west of the ROC, which is comprised of places such as
Qinghai (Amdo), Xikang (Kham), and Tibet.”> The appointment thus conveys both
the type of duty and the geographical range within which the duties shall be carried
out for the Panchen Lama as understood by the ROC government.

In a directive document issued by the ROC government in 1931, the specific

duties and restrictions for the Panchen Lama as the Propagation Ambassador for the
Western Frontiers were listed as follows:

1. It is appropriate for the Ambassador to promote and instruct the Dharma
and approved messages of the government®® for lamas, monasteries, and

2! The term “Hui” [H]in the rhetoric of the “Five Races under One Union” mainly refers to the Hui
Muslims of Western China, but it also includes the Uyghurs ([F]5&) in Xinjiang.

22 This is mainly a reference to the Japanese invasion.

2 This manifesto was published in the first monthly periodical issued by the Office of the Panchen Lama

in Nanjing. See Xizang Banchan zhujing bangongchu yuekan V4 R BEHEL S0 A B H T11(1929), in
MFQ Vol. 30: 17.

24 Chinese Tibetan Studies Center and The Second Historical Archives of China, 26.

25 Chinese Tibetan Studies Center and The Second Historical Archives of China, 26.

26 One important message from the ROC government that was to be delivered throughout the nation and
especially in the frontier regions was the Three Principles of the People = 5%, a political doctrine
developed by Sun Yat-sen.
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common Buddhists. However, if the Ambassador has opinions about the
administration of Qinghai (Amdo) and Xikang (Kham), he must not directly
intervene and should consult with the ROC government and the respective
governments of the two provinces.

2. The Ambassador may choose appropriate places to set up administrative
offices with two staff members dispatched by the central government to help
out with propagation matters.

3. The Ambassador’s office may have three departments, namely: secretarial,
propagational, and educational. The allotted number of staff and hiring
process will be decided separately [by the government].

4. The Ambassador may send individual promoters to the local monasteries in
Qinghai and Xikang for goodwill and edification.

5. The Ambassador may have his own security team for the protection of
safety. The team leader may be chosen by the Ambassador. The coaching
staff will be chosen by the central government. Weapons, ammunition, radio
communication, and automobile transportation will be provided by the
central government.

6. The monthly allowance for the Ambassador’s administration is 15,000 yuan.
The security team’s monthly allowance is also 15,000 yuan. Both will be
paid by the central government.

7. The annual salary of the Panchen Lama is 120,000 yuan, paid monthly by the
central government. All personal spending and living costs of attendants and
disciples [of the Panchen Lama] will be deducted from the annual salary. All
hospitality expenses?” must discontinue.?®

It is not difficult to see that the political and financial freedom of the Propagation
Ambassador for the Western Frontiers was rather restricted. Although the Panchen
Lama’s duties as the Propagation Ambassador for the Western Frontiers did not
include propagation and instruction for the northern frontiers of Inner Mongolia, the
Lama’s ties with the Mongols there overrode much of this job description. Most
of the religious rituals performed by the Panchen Lama during his years outside of
Tibet were performed in Inner Mongolia, where Gelug Buddhism had deep roots and
influence for centuries.

The disregard for the duties of the Propagation Ambassador described by the
ROC regime indicates that the Panchen Lama was less interested in what the new
Republic had planned for him and more interested in continuing and strengthening
old lineages and bonds. As we will see below, most of the propagation and teaching
activities that the Panchen Lama did engage in were neither in Qinghai nor in Xikang,

1 C: zhaodai fei R 15%;
28 Chinese Tibetan Studies Center and The Second Historical Archives of China, 27.
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but rather in Inner Mongolia, Beijing, and Hangzhou, places where religious and
political capitals were highly saturated.

The 9* Panchen Lama and the Kalacakra initiations:

During his years of exile outside of Tibet, the Ninth Panchen Lama performed
numerous tantric initiations. According to Fabinne Jagou, two hagiographies of the
Panchen Lama enumerate eighteen tantric initiations given to the public.” They are
nine Kalacakra initiations and nine long life initiations (five Amitayus, three Tara,
and one uncertain).*®* Amongst these rites, the Kalacakra initiations were particularly
well-attended by not only Buddhist donors but also citizens from various parts of
society. The nine Kalacakra initiations also received considerably more media
coverage in newspapers and periodicals. The table below summarizes the details of
these initiations.*!

Ne | Location Date Number of Patrons
Attendees

1 | Yangwang monastery; Qorcin April 15-22, 70,000- Prince Darhan*
Banner; Jerim League, Inner 19282 170,000%
Mongolia'®

2 |Jastu monastery; Qorcin Banner; |July, 1928% 80,000-840007 | Prince Jasaqt®
Jerim League, Inner Mongolia %

3 | Beizi monastery; Heshigten April 15,1929 |70,000"* Chief of the ten
Banner; Juu Uda League, Inner leagues'*

Mongolia **
4 |Lands on the Ujiimiicin Banner;

Shilingol League, Inner Mongolia
13a

August 1930 | 50,000-90,000" | Prince Sonam Rabtan'®

5 | Beile monastery; Ujiimiicin July 193218 37,0001 Prince
Banner; Shilingol League, Inner Yondonwangchug?*
Mongolia I
6 | Hall of Supreme Harmony; October 21-24, 100,000 Duan Qirui**
Forbidden City; Beijing?'* 193222
¥ Jagou, 65.
30 Jagou, 65.

31 In this table, I am consulting three different sources with slightly different information on the
nine initiations. The three sources are: “The Nine Kalacakra Initiations Constructed by the Master
Panchen during His Visits in the Mainland,” published in the monthly periodical of the Propagation
Ambassador for the Western Frontiers Office. See “Banchan dashi li neidi hou gongjian jiuci miaode
shilun jingang fahui [biaoge]” HEAEAFivh: N % 3 FLIR Wb fl i iy &2 )V & (345 ] [The Nine
Kalacakra Initiations Constructed by the Master Panchen during His Visits in the Mainland], Xichui
xuanhuashi gongshu yuekan FHBEEAL{E2E H T 1(7/8)(1936):190; Fabiene Jagou, The Ninth
Panchen Lama (1883-1937): A Life at the Crossroads of Sino-Tibetan Relations, trans. Rebecca
Bissett Buechel (Paris: Ecole Frangaise d’Extréme-Orient, 2011), 259; and Zhang Yun 585, Piaobo
zhong de foye: jiushi Banchan neidi huodong de qgiangianhouhou ¥ZE7H FF AR : L H PERE P s
IS RTATI2 12 [A Wondering Buddha: Activities of the Ninth Panchen Lama in the Mainland]
(Beijing: Zangxue chubanshe, 2002), 83.
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7 | Lingyin Temple; Hangzhou** April 28-29, 70,000%™ Dai Jitao, Wang Yiting,
193426 Qu Wenliu, Zhang
Xiaolin®
8 | Kumbum monastery; Amdo®*® August 13, 50,0003 Dai Jitao and the
193530 Abbot of the Kumbum
monastery®*
9 | Labrang monastery; Amdo** July 4, 19363 60,000%% The Fifth Jamyang
Zhépa and Huang
Zhengqing**

la Jagou, 259. Both the monthly periodical of the Propagation Ambassador for the Western Frontiers
Office (PAWFO) and Zhang provide the same location at the Yangwang monastery in the eastern
league (S BE4% 1 R /] 55 %),

2 Jagou, 259. PAWFO and Zhang: April 15, 1928.

3 Jagou records 70,000, while PAWFO and Zhang records 170,000.

% Jagou p.259; PAWFO and Zhang: Prince Yang Sanggiao (il T175%179)

52 Jagou p.259; PAWFO and Zhang: Zhasatu Abu Monastery in the eastern league (5 23 AL ] FT 47 =%

¢ PAWFO, 190; Zhang, 83. Jagou records June 1928.

2 Jagou records 80,000, while PAWFO and Zhang records 84,000.

$2 Jagou p.259; PAWFO and Zhang: Princes of the ten banners of the eastern league (32 i L A).

% Jagou p.259; PAWFO and Zhang: Beizi monastery of the Xilingol league (#5#K 5 [F 1) 2 H 7 &,
TLHE)

1% Jagou p.259; PAWFO, 190; Zhang, 83.

"2 PAWFO and Zhang: 70, 000. No numbers are cited in Jagou.

122 Jagou p259; PAWFO and Zhang: League leader, Prince S6nam Rabtan and princes of the ten banners
(RERLTEER)

13 Jagou,259; PAWFO and Zhang: the grasslands in front of the West Ujiimiicin Prince’s residence (7
SSERARIG N TR BE).

2 Jagou, 259; PAWFO, 190; Zhang, 83.

155 PAWFO cites 90,000; Zhang cites 50,000; no numbers are cited in Jagou.

1% Jagou, 259; PAWFO and Zhang: League leader, Prince Sénam Rabtan (%M %).

172 Jagou, 259: “on the lands of the Ujiimiicin Banner”’; PAWFO and Zhang: Beile monastery of Suiyuan
(%3 H g/ IR AR ).

1% Jagou, 259; PAWFO, 190, Zhang, 83.

1% PAWFO and Zhang cites 37,000; no numbers are cited in Jagou.

202 PAWFO and Zhang: Prince Yondonwangchug and various Banners of the Ulangab League (£ T & 5
AT,

212 Jagou, 259; PAWFO and Zhang: Hall of Supreme Harmony, Beijing (16~ [ 571 K F1E).

22 Jagou, 259; PAWFO: August 1932; Zhang: October 1932. News reports from various media sources
confirm that the Beijing initiation took place from October 21 to 25 in 1932.

21 PAWFO and Zhang: 100,000; no numbers are cited in Jagou.

2aJagou and Zhang: Duan Qirui. PAWFO: Duan Qirui, Zhu Qinglan, Wu Peifu, and many other lay
practitioners (Bt Hi, 4B, SMFE+ 07 1),

2 Jagou, 259; PAWFO, 190; Zhang, 83.

22 PAWFO and Zhang Yun: April 15, 1934. Jagou reports: May 13-15, 1935. However, most Chinese
newspaper sources report that the Panchen Lama did not arrive in Hangzhou until after April 25, 1934;
see “Shilun jingang fahui xiaoxi: Hangzhou shiwusuo jinxun: Banchan jueding nianwuriliu qijie lai-
hang” Refm G R EVE S BUNSEB L. BEEEOE T A /SR E 0T, Cihang huabao &M
4% 41(1934), 1. Most sources say that the initiations took place on the days of April 28" and 29". See
invitation sent by the Panchen Lama’s Hangzhou office: “Gechu zhi baojing fashi han: Hangzhou shi-
lun jingang fahui laihan” % J&= E0E FFVAMTER . AU IRFBf 42 172 & 21 B8 [A Correspondence to Master
Baojing from the Hangzhou Kalacakra Initiation], Hongfa shekan 5A7%:41T1125(1934), 142-143.
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In the Kalacakratantra, “initiation” (abhiseka) has multiple facets: it means “to
cleanse and purify defilements; to authorize students to hear about and cultivate the
tantric paths and to achieve special feats; to empower the attainment of beneficial
qualities; to set potencies for attaining levels of the path and the fruits of those
paths; to sprinkle water; to pour potencies and cast seeds into the mental continuum
of the initiate; to convey a new style of behavior and its attendant releases from
distorted states; and to cause initiates to be endowed with a blissful mind.”3? In short,
“initiation” in the Kalacakra tradition can be understood as a process of purification,
a rite of passage into a superior spiritual path, an empowerment of potencies, and a
type of healing for both worldly and mental distresses.

The first five Kalacakra initiations were performed by the Ninth Panchen Lama in
Inner Mongolia at the requests of Mongol aristocrats and local princes who continued
to have jurisdiction and autonomy over their lands even after the establishment of the
Republic of China. Tens of thousands of Mongols were attracted from nearby banners
and leagues to attend these initiations. Given the relative low population density of
Inner Mongolia, this was a very generous turnout. The donors comprised of local
political leaders of banners and leagues, but the most important donors were probably
Prince Sénam Rabtan (C: Suo wang % T) and Prince Yondonwangchug (C: Yun
wang 2= F), as well as Prince Demchugdongrub (C: De wang % F), who was junior
to the older generation of Mongol royalties, but who would later become instrumental
in the autonomous movements in Inner Mongolia.

The fifth Kalacakra initiation given at the Beile monastery®> in the Ujiimiicin
Banner even attracted the attendance of the great Mongol Buddhist master, Kanjurwa
Khutukhtu, who travelled for days to reach the ceremony.** According to an article by
A.T. Steele published in The New York Times on June 17,1934, Reverend Stuart Gunzel

32 Hopkins, 67-68.

33 M: Buyan badarayuluydi siime, also known as Beile-yin Siime; C: Beile miao H #}/ifior Bailing miao
EL L

3 Jagou, 73.

7 PAWFO and Zhang: 70,000; no numbers are cited in Jagou.

28 Jagou, 259: Dai Jitao, PAWFO: Wang Yiting, Qu Wenliu, Zhang Xiaolin, and lay practitioners from
the north and south provinces (£—%5, /N, SRMIM & 1654 & £); Zhang Yun: Wang Yit-
ing, Qu Liuwen (£ —%5%, JEX/N%%).

2 Jagou, 259; PAWFO, 190, Zhang, 83.

3% Jagou and Zhang: August 13, 1935. PAWFO: August 2, 1935.

31 PAWFO and Zhang: 50,000; no numbers are cited in Jagou.

32t Jagou, 259: Dai Jitao; PAWFO and Zhang: Abbot of the Kumbum monastery and its entire monastic
population

3 Jagou, 259; PAWFO, 190, Zhang, 83.

3 PAWFO and Zhang: July 4, 1936. Jagou, 259: July 14, 1936. News reports in 1936 also use the date
July 4 for the Labrang initiation.

3@ PAWFO and Zhang: 60,000. No numbers are cited in Jagou.

3% PAWFO,190; and Zhang, 83.
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of the Evangelical Alliance Mission was able to participate in this specific ceremony
during his stay with Prince Demchugdongrub. Steele quotes Gunzel that the visit of
the Panchen Lama was one of the biggest events of that year, which lasted for about
six weeks. The Panchen Lama stayed at the palace of Prince Demchugdongrub and
during that period the Prince’s residential area became “a mecca for devout pilgrims
from all parts of Mongolia.” Followers of the Buddha Dharma came even beyond the
border from Outer Mongolia and from the leagues in Manchukuo to pay their tribute
to the Panchen Lama and to take part in the elaborate religious services. Gunzel also
reports that Prince Demchugdongrub did “not pass up the opportunity to strengthen
his prestige through the medium of religion.” It was also during this time that the
Prince began constructing, at considerable cost, a special residence and temple for
the visiting Panchen Lama, which took at least three years to build.** According to
Sechin Jagchid, who was an attendant to the Prince Demchugdongrub at the time, the
initiation took place in the open air on the vast grasslands; the Panchen Lama was
seated on a throne raised on a platform and was surrounded by thousands of monks
and lay people sitting cross-legged on the ground. It was said that the teachings of
the Lama were at times inaudible, but the audience was captivated and attentive,
nonetheless. The attendees felt that hearing the sounds of the ritual instruments alone
would mean that they have been blessed by the initiation.*

More information about the sixth Kalacakra initiation in Beijing can be subtracted
from media coverage. According to a news report published in the periodical
Mongolia Tibet Newletter’” in 1932, the ritual began at six in the morning on October
21, 1932 in the Hall of Supreme Harmony situated at the center of the Forbidden
Palace in Beijing. Important members of the government and the army in the Beijing
and Tianjin areas were present, as well as citizens from various walks of life. Mongol
princes and commoners, along with lamas and monks, as well as foreign dignitaries
were all part of the huge audience numbering at 100,000.

The major donors of the ritual and the Panchen Lama were, in order: Duan Qirui
(Bt E), Wu Peifu (%:filF), Zhu Qinglan (%), Sun Chuanfang (218 75),
Wang Yitang (F45)#), Zhao Hengti (#4151%), Tang Xiangming (7% %), Wang
Jiuling (£ JL#Y), Wu Chaoshu (i), Zhang Xueliang (475 ), Wu Guangxin (
% HG3#1), Cao Rulin ({4 %K), amongst others.*® These donors were probably named
in the order of prominence and political influence. Out of the ones mentioned in the

3 A. T. Steele, “Life in Mongolia Lacking in Luxury: American Missionary Found Teh Wang’s Palace
Far from Comfortable,” The New York Times, June 17, 1934. ES.

3¢ Paul Hyer and Sechin Jagchid, A Mongolian Living Buddha: Biography of the Kanjurwa Khutughtu
(Albany: State University of New York, 1983), 135-136.

37 C: Mengzang xunkan 2, fJ 1]

3% “Mengzang shijian: Beiping shilun jingang fahui zhuiji: shilun jingang fahui xizai jiujie daochang” Z%
FRRIRERT « AL SRR S E B« RRlm Sk g B SO E]E % [Mongolia Tibet Time: Reports
on the Kalacakra Initiation in Beiping: The Ritual of the Disaster Subduing Kalacakra Initiation],
Mengzang xunkan Zéjk fJ T/, 33(1932), 17.
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list published in the news article, nine out of twelve had crucial posts in the Republic
of China’s military.*

The most important donor and organizer of the ritual was Duan Qirui, who was
not only one of the most powerful warlords and political leaders in China after the
fall of the Qing empire, but also an extremely devoted practitioner of Buddhism.
Duan commanded the Beiyang army and served as the premier to the ROC on four
occasions. He was also instrumental in the success of the Kalacakra initiation in
Hangzhou. All of these mentioned donors were said to have been granted Kalacakra
initiations by the Panchen Lama.*

The Buddhist ritual also drew a lot of international attention. The acting chairman
for the Sino-Japanese Esoteric Buddhism Research Committee*' and Japanese
Shingon monk, Tanaka Seijun (FHHj&#%{), was granted a front seat position not
far from the Panchen Lama inside the Hall of Supreme Harmony. According to his
accounts, he was accommodated amongst other monastics while the majority of
other attendees sat on the ground outside the hall in the vast square of the Palace.
There were so many people participating that the crowd seemed “like a [dark] cloud.”
Tanaka also remarked on the uniqueness of this occasion: *“...although during emperor
Qianlong’s reign, respected lamas from Tibet were invited to lead Buddhist rituals [in
the Forbidden Palace], for more than two hundred years an event on this scale and
pomp has never been held, especially one that is open to commoners, politicians, and
students all at the same time.”*

Many attendees at the Kalacakra initiation in Beijing were also non-monastic
women. In an issue of the periodical Great Asia Pictorial, a witness of the initiation
remarked that in addition to hundreds of pious elderly women who attended the
ritual, there were also many young, fashionable “modern girls” (C: modeng xiaojie
J#£ %% 7/INiH) who not only took part in the ceremony, but also fought each other for
“blessings” — it was said that they wrangled each other in order to get sprinkled with
the “holy water” administered by the Panchen Lama during the ritual.** The Japanese

% Donors of the ritual that were involved in the military were: Duan Qirui, Wu Peifu, Zhu Qinglan, Sun
Chuanfang, Wang Yitang, Zhao Hengti, Tang Xiangming, Zhang Xueliang, and Wu Guangxin. Wang
Jiuling was mainly a politician; Wu Chaoshu was a foreign minister and Cao Rulin was involved in
foreign affairs.

4 Mengzang xunkan, 33(1932), 19.

41 J: chiinichi mikkyd kenkyiikai 1 H %5 Zfff 9243 ; C: zhongri mijiao yanjiuhui 7 H 25 50 &

42 Tanaka Seijun HH{ii#{, 1 shikyo nichishi shinzen{f72# H 3 #13# [Sino-Japanese Friendship
Through Religion] (Shizuoka Kiyomizudera, 1933), 21, published in Shirydshii: Senjika “Nihon
Bukkyd” no kokusai kory@®& BHE : BERF T T AR OEFEAHE [Collected Documents: In-
terwar Japanese Buddhism and International Relations], compiled by the Ryukoku University Asian
Buddhism and Culture Research Center, Interwar Japanese Buddhism and International Relations
Research Team (G1, UB, S2) SEA KT ¥ THABCHLMIZE® > % — THRIE T THA{LH @
FEIRSASHE | AFZEBE (G1, UB, S2) 5 (2019), Vol. 10.

4 “Shilun jingang fahui zhi huaxu” Fpfi 4l & 2 #6248 [Highlights of the Kalacakra Initiation],Daya
huabao K i # i, November 2, 1932, No. 337.
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Shingon monk Tanaka Seijun have commented on this as well; he was surprised that
“young women” were prostrating so piously with their whole bodies on the ground.*

Reports also tell us about the rules for attending the Kalacakra initiation in Beijing.
First, attendees must be well-groomed and enter with tickets. Second, homage must
be paid upon requirement; smoking, snickering, spitting, and shuffling are forbidden.
Third, ritual objects, such as herbs and flowers from Tibet and red ritual blindfolds
were to be handed out and their uses instructed on site. Four, attendees must be orderly
when leaving their seats. Lastly, the Kalacakra root mantra (C: shilun genben zhoul&f
TR 4~ ¥) was to be chanted for future rebirths in the kingdom of Sambhala.*s

The report also describes the ritual process. The Panchen Lama performed
purification rituals and began the creation of the ritual mandala as early as on October
9, 1932, ten days before the official ritual started. It was said that it took nine days
to complete the sand mandala. Starting on the 21%, the Lama taught for four days,
accompanied by both an interpreter and printed translations in the form of pamphlets.
The transmission initiation took place from two to five in the afternoon, preceded by
initiations for the generation stage, followed by one day of Aoma ritual and three days
of initiations for the completion stage. The total cost of the entire ritual was said to
be 60,000 yuan,* which was a considerable amount compared to the average cost of
living in 1930s China.

At the end of the ritual, the Panchen Lama gave a speech about the purpose of the
rite. He said, “...the various disasters and misfortunes of the nation were caused by
sentient beings’ ignorance about morality and karma,” and he wished that the attendees
“...will keep in their hearts the compassion for the salvation of the nation and its
people; not to be selfish.” He ended with the remarks, “Religion and politics must
proceed together in ruling the nation and stabilizing peace for its people.”” This was
one of the earliest accounts from the Panchen Lama on the Kalacakra initiations that
he performed outside of Tibet. The idea that these initiation rituals are performed as
both moral edification for the citizens of the nation and in hope for peace and stability
in times of national distress, also emerged frequently in public discussions on the
Tibetan rituals, as we will see in the context of the Kalacakra initiation in Hangzhou.

The Kalacakra initiation in Hangzhou was not the most attended, as compared
to the other initiations performed in Inner Mongolia and Beijing, however, it
was definitely one that enjoyed the most exposure in media. Many newspapers,
magazines, and other periodicals in China widely publicized the event and closely
followed the Panchen Lama’s travels and religious activities in China. Different from
how the initiations in Inner Mongolia and Beijing were reported, comments on the

4 Tanaka, 21.

4 Mengzang xunkan, 33(1932), 17.
% Mengzang xunkan, 33(1932), 18.
47 Mengzang xunkan, 33(1932), 19.

143



ACTA MONGOLICA Volume 18 (532)

Hangzhou initiation were rather diverse in opinion — while Buddhist publications
enthusiastically advertised the tantric empowerment ritual, other more non-religious
periodicals remained highly critical. This created an interesting arena of public
discourse on religion and modernity.

The initiation began on April 28, 1934 at the Lingyin temple in the city of
Hangzhou. The entire ritual took seven days to complete and involved a similar ritual
procession to that of the Beijing ritual.*® The event was extremely well-advertised
with posters, banners, and signs plastered throughout the city of Hangzhou and
especially in the more commercial areas; information about the ritual was printed on
street lamp boxes that lit up the city at night; even buses were decorated with bills
about the empowerment rite.*’ It was reported that many of these signs promoted the
event with the slogans: “great merits; protect the nation” (C: gonghong huguoX) 7 #
%)), and “benefit the nation; subdue disasters” (C: figuo xiaozaif& BlH ). While
the event was open to the public, it was heavily guarded with armed police.>! For the
general public, it seemed that admission tickets or mandatory donations at either one
yuan or ten yuan were required to enter the grounds of the temple, which also allowed
the admitted attendee to have an ancestor tablet set up in the main hall where the
Kalacakra initiation was to be performed.*

The railway department of the Republic of China and the lines that ran between
Beijing, Suiyuan (Inner Mongolia), Tianjin, and Shanghai were responsible for the
transportation of the Panchen Lama.>* Similar to the management of the Kalacakra
initiation in Beijing, the organizers for the Hangzhou event were also mainly
comprised of chief politicians and social elites, such as Wang Yiting (-£—%%),* Qu
Wenliu (Ji£ 3 75),% and Zhang Xiaolin (R #K)%.57

4 Shanghai Buddhist Studies Publications |- ¥#ffi£% & 5, “Shilun jingang fahui zhuanhao” IRy 4 ]
18 555, Foxue banyuekan 5% H T1]78(1934), in Minguo mizong qikan wenxian jicheng [X;[5]
BT SR EE . [Complete Collection of Republican-Era Esoteric Buddhist Periodical Litera-
ture], ed. Yu Ruihua 133 (Beijing: Dongfang chubanshe, 2008), Vol. 41: 366. The multi-volume
source Minguo mizong qikan wenxian jicheng will be referred to as MMQ in this paper.

Hu Shuibo 7K, “Shilun jingang fahui xunli” s 4 M7 €548 [Attending the Kalacakra Initia-

tion], Xinsheng zhoukanFr A1 F), Vol. 1:14 (1934), 269-270.

30 Hu, 270.

3 Hu, 270.

52 Bing ¥K, “Shilun jingang fahui gongfeng ji” Wy &M% & 451& 50 [Attending the Kalacakra Initia-

tion], Shehui zhoubao (Shanghai) #:& ¥ (i) , Vol.1:6 (1934), 110.

“Xiaoping: Shilun jingang fahui” /Na¥: Wil 474 € [Comments: The Kalacakra Initiation], She-

hui xinwentt & ¥, Vol. 7:1 (1934), 1.

Wang Yiting was also known as Wang Zhen T 5Z; prominent businessman, artist, and Buddhist patron

in Shanghai.

Qu Wenliu was also known as Qu Yingguangii I :; politician and Buddhist.

Zhang Xaolin was a well-known mob boss in Shanghai.

57 “Banchan dashi li neidi hou gongjian jiuci miaode shilun jingang fahui [biaoge]” FE A AT A s
1B L JLIR I s i 42 W & [ 4% ] [The Nine Kalacakra Initiations Constructed by the Master
Panchen during His Visits in the Mainland], Xichui xuanhuashi gongshu yuekan 78 & 1k {1 /A & A
Il 1(7/8)(1936):190.
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In a pictorial issue covering the event and its attendees, photographs of the main
organizer Wang Yiting, as well as those of Dai Jitao (¥Z%[4)* were printed.* The
same pictorial also featured photos of the Panchen Lama during the initiation. One
photo depicts an elderly woman dressed in a white robe praying beside the Panchen
Lama — the caption says this was the mother-in-law of Wang Jingwei (VEFE1#7)%.6!
Foreign dignitaries such as Matsumura Yizo (FAFZEJES) from the Hangzhou
Japanese Consulate and professors from the Université de Paris were also said to
have been present.®

In addition to politicians, members of various Buddhist communities in south
China, and foreign dignitaries, the Hangzhou initiation also drew attention from movie
stars and cultural celebrities. A weekly magazine named Linglong, which was mainly
marketed towards “modern” young women in the urban centers, reported that Hu
Die (#H15) and Xu Lai (£2K), two of the most popular actresses in 1930s Chinese
cinema, were scheduled to attend the Kalacakra initiation in Hangzhou.*® Both of these
women were prominent socialites and enjoyed incredible public interest both on and
off the silver screen. In addition to celebrities that represented the “modern female,”
esteemed performers of traditional arts were also on the guest list of the Buddhist
empowerment. The same source reported that Mei Lanfang (157 75), the “Queen of
Peking Opera,” was to attend the Buddhist ritual and to give theatrical performances
during the initiation along with the two movie stars Hu Die and Xu Lai.®

Donations to the Kalacakra initiation in Hangzhou were encouraged in various
popular print media months before the ritual took place. The organizers of the initiation
urged the Republican government, members of the army, civil servants of various
provinces, institutions, and Buddhist organizations to contribute financially for the
“peace praying” services administered by the Panchen Lama.® According to the

58 Dai Jitao was the president of the Examination Yuan 7% 3 B Bt f£and prominent Buddhist patron. On
Dai Jitao and his Buddhist activities, see Gregory Adam Scott, “The Buddhist Nationalism of Dai
Jitao,” Journal of Chinese Religions, 39:1 (2011), 55-81.

% Xu Yanying #&fE5, “Shilun jingang fahui zhong suojian: shilun jingang fahui zhong zhong lama
songjing qingxing” Wl a=flyi e R AT L Rl A MR g R R AS S TE [Witnessing  the
Kalacakra Initiation: Lamas Chanting Sutras during the Kalacakra Initiation], Liangyou K AZ, 89
(1934), 26.

% Wang Jingwei was a politician for the KMT and later collaborator with Japanese imperialists.

o Xu, 26.

62 “Banchan lianri dengzuo shuofa” HEf#i# H % FiFR%  [The Panchen Lama Teaches Dharma for
Days], Shen baoH1 ¥z, May 9, 1934. No. 7.

63 “Haolaiwu huaxu: Hu Die Xu Lai jiang canjia shilun jingang fahui” {7 IS4 #HRA G2
JnRFiG 4175 € [Hollywood Highlights: Hu Die and Xu Lai will be attending the Kalacakra Initia-
tion], Linglong ¥ 5, Vol.4: 14 (1934), 890.

¢ Linglong, Vol.4: 14 (1934), 890.

65 Kalacakra Initiation #f4: 7% €, Shilun jingang fahui cuoyao Wi 4=k €& 2 [Summaries
of the Kalacakra Initiation], in Minguo shiqi fojiao ziliao huibian [ 5 R5 3 fls 20 % k) 2 4 [Compila-
tion of Buddhist Archival Materials of the Republican-Era], ed. Tian Qi H#F (Beijing: Guojia tushu-
guan chubanshe, 2010), Vol. 13: 444. The multi-volume source Minguo shiqi fojiao ziliao huibian will
be referred to as MFZ in this paper.
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donor lists published (possibly for the visibility of merit-making) in booklets made to
commemorate the historic Buddhist ritual, there were more than 6,000 named individuals
who donated to the initiation, many of them were in fact women.® Out of the 71,197
yuan collected from all the donations, 10,000 yuan was donated by Cheng Linsheng (£
FA4E);%7 4,000 yaun was donated by Du Yuesheng (41 H 2£);% another 4,000 yuan was
donated by Zhang Xiaolin (5R"%i#K).® These three were the most prominent donors of
the event and were listed conspicuously in the ritual-related publications.

On the other hand, the cost of the rite was quite significant. The total cost of the
Kalacakra initiation in Hangzhou was 68,376 yuan, which included expenses for ritual
implements (6,889 yuan), Buddhist images and texts (8,937 yuan), precious mineral
substances for the sand mandala (2,636 yuan), offerings to the Buddhas and Bodhisattvas
(1,966 yuan), print media (3,134 yuan), transportation (4,533 yuan), amongst others.
The largest expenditure was offerings (26,843 yuan) made to the Panchen Lama
(4,000 yuan) and his retinue of monks (4,000 yuan), which also included gifts, meals,
accommodations, and the construction of the Panchen Lama’s residence at the Yonghe
Temple in Beijing (2,400 yuan).” Subtracting the expenses of the ritual from the total
amount of donations received, 2,820 yuan was the remainder amount. According to
the donation lists, this leftover amount was to be spent on printing Buddhist texts such
as the Lamrin chenmo (C: pu ti ci di dao FHHEIREFIE), as well as on commissioning
and consecrating a bronze statue of Sitatapatra (C: bai san gaif14x25), a popular
Vajrayana Buddhist deity that offers protection against supernatural danger.”!

According to a news report published in Shenbao on May 17, 1934, the
Kalacakra initiation in Hangzhou began on April 28, 1934 in the main hall of the
Lingyin Temple. The Panchen Lama was seated inside on a raised platform and was
accompanied by his monastic disciples. Purification rituals were performed on the
first day and teachings about the Kalacakratantra were taught. On the second day, the
Kalacakra mandala was revealed, followed by a tsam dance. The third day involved
more teachings and received thousands of attendees arriving on frequently scheduled
buses coming from various parts of the Zhejiang province. On the fourth day, it was
said that the Panchen Lama retired to his private practices and received only the
donor Dai Jitao and his family. Monks from the Lingyin Temple gathered exclusively
for the Panchen Lama’s teachings on the fifth day and chanted sitras. On the sixth
day, Dai Jitao invited the Panchen Lama and his retinue to a banquet attended by
more than forty major politicians of the Zhejiang province, as well as the major
donors of the Kalacakra initiation. The Panchen Lama taught publicly three times in

% MFZ Vol. 13: 475-660.

7 Cheng Linsheng was a real estate tycoon in Shanghai.
% Du Yuesheng was a famous mob boss in Shanghai.

¢ MFZ Vol. 13: 475.

" MFZ Vol. 13: 475-660.

" MFZ Vol. 13: 659-660.
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the next few days and received many members of the international audience: twenty-
four members from the American Navy Young Men’s Christian Association, the
secretary to the Governor-general of Annam, the vice-president of the Bank of Hanoi,
and the Ngachen Khutukhtu and his retinue of fifty monks. The abhiseka ceremony
took place on the thirteenth and fourteenth of May and was attended by more than
20,000 individuals. The initiation ritual was interpreted and translated by Liu Jiaju
from Tibetan to Chinese and was filmed by the Mingxing film company. Homa was
performed on the seventeenth and the Kalacakra mandala was sent away on the
eighteenth, marking the completion of the entire Kalacakra initiation ceremony.”

Similar to the initiation that took place in Beijing, many women, both monastic
and lay, participated avidly in the Kalacakra empowerment rituals in Hangzhou.
According to a witness who attended the event on April 29, 1934, Buddhist nuns and
pious elderly women even prepared glass bottles beforehand for taking home some
of the barley grains scattered by the Panchen Lama in the ritual; young women on the
other hand, fit the “blessed millets” in their purses.” On the last day of the Kalacakra
initiation, the Panchen Lama reportedly performed the higher initiations and blessed
many attendees by touching their heads.™

Another account published in the National Zhejiang University Magazine paints
a lively picture of the various kinds of activities that took place at the site of the
Kalacakra initiation in Hangzhou: lamas from Tibet were seen trading mala prayer
beads and incense, photographers took memorabilia photos and sold them to the
attendees, hosts from the local tea houses hailed for customers, and farmers from
outside of the city vended water chestnuts for coppers.”” The same student source
further discloses that the ritual was communicated through radio communications
equipped at the Lingyin temple; regular announcements about the procedures of the
initiation as well as translations of the Panchen Lama’s teachings were broadcasted
to the public audience through loudspeakers in Chinese.”

One unique aspect of the Hangzhou Kalacakra initiation was its commercialization
— in addition to well-promoted donation drives and advertisements about the ritual,
memorabilia items and ritual-related merchandise were sold. In the special issues
of the Buddhist Studies Bi-Monthly dedicated to the Hangzhou Kalacakra initiation,
merchandise such as photographs of the Kalacakra mandala used in the ritual, Buddhist
images made in Tibet, “authentic” Tibetan saffron, as well as chebulic myrobalan fruits

72 “Zai hang juxing zhi shilun jingang fahui yuanman” fEAUERAT .2 IRFdi 4 W 15 € [B3% [The Kalacakra
Initiation in Hangzhou Completed in Success], Shen bao 13, May 17, 1934, No.8.

7 Hu, 270.

* Bing, 110.

75 Qiang Sheng 584, “Shilun jingang fahui zai lingyin” Riig 4[] 7 € £ 2 [ [The Kalacakra Initia-
tion at Lingyin], Guoli Zhejiang daxue xiaokan [B 37 #iVT R, 173(1934), 1805.

6 Qiang, 1805.
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from the Himalayan region were advertised alongside information about the ritual.”’
The items are described as “efficacious” and “necessary” for attendees of the ritual and
interested practitioners of tantric Buddhism. For example, although photographs of the
Kalacakra mandala costed one jiao per copper-plate print and four jiao per original,
they were “necessary for attendees in general but more necessary for attendees who
attended late”.”® “Authentic” saffron from Tibet was priced at three yuan per box (18.9
grams); the ad explains that it could be used both for “making offerings to the Buddha
and as medicinal ingredients.”” “Tibetan green fruits” (C: Xizang ginguo VU5 H)
or chebulic myrobalan fruits shipped directly from the Himalayas were sold at five
Jiao per box; consuming these fruits were encouraged before attending the ritual to
“cleanse the mouth.”® For those who wished to offer incense at the temple where the
Kalacakra initiation took place, “authentic Tibetan incense” was recommended and
can be bought through various venders of Buddhist goods.*!

From August 13 to August 15 in 1935, the eighth Kalacakra initiation performed
by the ninth Panchen Lama was held in the Kumbum Monastery in Amdo. The Panchen
Lama had just finished his tour in Inner Mongolia, north, and south China, and was
preparing for his official return to Tibet. The patrons of the initiation were said to be
the abbot of Kumbum and the monastic population there; the ritual reportedly drew
around 50,000 attendees, including both the entire monastic population at Kumbum
and many lay attendees from nearby.** A news article published in The New York Times
on February 14, 1936 describes the event: “Half a million tribesmen, gathered from
all parts of Tibet, Mongolia and West China amid Oriental pomp and magnificence,
have paid tribute at the famed Kumbum Monastery, near here, to the Panchen Lama.”
The American photographer and journalist Harrison Forman was quoted saying that
the “Living Buddha” planned to travel to Lhasa within a few weeks, whence he was
exiled eleven years ago by the Dalai Lama. The article also reports that an unnamed
high Chinese official arrived at the Kalacakra initiation with 500 Chinese troops at
the height of the ceremony.® It is unclear who this individual might be, although
Jagou notes that Dai Jitao was one of the major donors of the Kumbum initiation.®

In June of the following year, the Panchen Lama was invited by the Fifth
Jamyang Zhépa (T: Bstan pa’i rgyal mtshan) and his older brother, Losang Tséwang
(T: Blo bzang tshe dbang; also known as C: Huang Zhengqing 3% L), who was

77 Shanghai Buddhist Studies Publications _E####£% 57, “Shilun jingang fahui zhuanhao™ i< ]
158 598 Foxue banyuekan 2% H T1]78(1934), in MMQ Vol. 41: 348-371.
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82 Zhang, 81-82.

$3<500,000 in Tribute to Panchen Lama: Oriental Tribesmen Gather to Pay Homage to Spiritual Leader
of Tibet,” The New York Times, February 14, 1936, 10.

8 Jagou, 259.

148



Religious studies

the chakdzo (T: phyag mdzod), or treasurer to the Jamyang Zhépa, to stay at the
Labrang Monastery in Amdo.? In July 1936, the Ninth Panchen Lama performed his
last Kalacakra initiation at Labrang for a public audience made up of monastics and
laities who traveled from other parts of Tibet and Mongolia totaling at 60,000 people.®
Photographs taken on site at the ritual show that the courtyard of the monastery was
completely filled with tens of thousands of sitting and standing attendees, many of
whom seem to be non-monastic. Women and small children can also be spotted.®’

The Kalacakra initiation at Labrang began on the fourth of July in 1936 with the
construction of the sand Kalacakra mandala, which allegedly took ten days. On the
fourteenth, initiations were performed, and teachings were given; it was said that all
who were present to hear were able to be reborn in Sambhala. On the eighteenth, many
attendees offered money and precious items to the Panchen Lama and a celebratory
feast was held. The Kalacakra mandala was ritually taken down on the twenty-first,
wrapping up the entire initiation ritual which took eighteen days to complete.®®

Tibetan Rituals Outside of Central Tibet:

From the above descriptions of the nine Kalacakra initiations performed by the
Ninth Panchen Lama in Inner Mongolia, Beijing, Hangzhou, and Amdo between 1928
to 1936, we can see that these were highly popular and public events. This series of
Kalacakra initiations were offered with a high frequency of almost once every year,
and yet each event was attended by tens of thousands without fail, even in places like
Hangzhou where Tibetan Buddhism was not traditionally practiced.

Questions that we need to ask are these: Why were most of these initiations
performed outside of central Tibet? Why were the Kalacakra initiations so well-
received, especially outside of its usual ritual context? This paper argues that the
reasons are twofold: first, the Panchen Lama was exiled from Tibet since 1923 due to
disputes with the Thirteenth Dalai Lama.® Due to being exiled, the Panchen Lama had
no choice but to conduct all of his religious practices outside of central Tibet. Second,
most of the Kalacakra initiations were performed outside of Tibet because they were
requested by donors and patrons who resided outside of Tibet. These different donors
came from different backgrounds and religious traditions, and they were in different
kinds of priest-patron relationships with the Panchen Lama. This section will look at
some of these relationships in detail.

8 Zhang, 82.

8 Zhang, 82.

ST “Qinghai shilun jingang fahui” 75 F5 5 & )72 & [ The Kalacakra Initiation in Qinghai] , Zhonghua
(Shanghai) H1#E (EiF), 55(1937), 34.

88 Zhonghua (Shanghai), 55(1937), 34.

% On the disputes between the Thirteenth Dalai Lama and the Ninth Panchen Lama, see Fabienne
Jagou’s The Ninth Panchen Lama (1883-1937): A Life at the Crossroads of Sino-Tibetan Relations,
trans. Rebecca Bissett Buechel (Paris: Ecole Francaise d’Extréme-Orient, 2011).
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Since 1923 until his death in 1937, the Ninth Panchen Lama was displaced from
his seat in Tashilhunpo and had to travel extensively across East Asia. Conflicts with
the Thirteenth Dalai Lama over taxation and further complications brought on by the
British invasion prevented him from returning to central Tibet. The Manchu rulers
of the Qing empire and loyal patrons of the Tibetan Gelugpa institution were no
longer in positions of power after the establishment of the Republic of China, and
the Mongol allies to the north in Outer Mongolia became anti-religion socialists in
the newly founded nation-state of Mongolian People’s Republic. The only possible
patrons of the Panchen Lama’s Gelugpa tradition outside of the Tibetan regions were
in Inner Mongolia and amongst the higher echelons of the Nanking government.

The Mongols have been patrons of Gelugpa Buddhism since the sixteenth
century. As one of the most important tantras for the Gelugpas, the Kalacakratantra
and its affiliated traditions have been dominant in the Mongolian regions since the
late seventeenth century.”® Kalacakra temples and dratsangs (monastic colleges) were
built and Kalacakra teachings were introduced throughout the Mongolian regions.
New Kalacakra dratsangs were being built even as late as the 1930s, such as the one
in the Buyan-I tindiisiilegéi stime in Alashan.’!

Furthermore, Kalacakra teachings and the legend of Sambhala continued to spark
interests amongst the Mongols well into the nineteenth and twentieth centuries. The
history and prophesy of the victorious kingdom described in the Kalacakratantra
was included in Mongolian historical works such as the chronicle Bolor toli (Crystal
Mirror), written between 1834-1837 by Jimbadorji.”> Here, the history of the
Mongols were fused with the history of Sambhala — Chinggis Khan became part of
the lineage that can be traced to the first king of the legendary kingdom, Sucandra,
who was also part of the larger Buddhist linage that can be traced back to the historic
Buddha.” There were also numerous wish-prayers composed by various Mongolian
authors in hopes of better rebirths in Sambhala.” The Buryat Ganzhurba Gegen
Danzan Norboev (1887-1935) even wrote a new guidebook to the mythical kingdom
of Sambhala in 1927.

In addition to these new textual materials produced by the Mongols through
continued interests in the Kalacakratantra, there was also the embodiment of the
Kalacakra teachings in public performances. In 1830, a #sam dance that enacted the
“war of Sambhala” (M: Sambala-yin dayin) was performed at the Qamar-un Keyid

% Karénina Kollmar-Paulenz, “Visualizing the Non-Buddhist Other: A Historical Analysis of the Sham-
bhala Myth in Mongolia at the Turn of the Twentieth Century,” Cross-Currents, 31(2019): 36.

! Kollmar-Paulenz, 36.

2 Kollmar-Paulenz, 37.

% Kollmar-Paulenz, 39.
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Monastery.” Public performances such as this one allowed non-monastic Mongolian
Buddhists who did not have access to texts and teachers to be involved in the
messianic messages of the Kalacakratantra. Other types of visual representations
were also common, such as thangkas that depicted the narratives of the apocalyptic
battle in the Kalacakratantra between the Buddhist king of Sambhala, Raudracakrin,
and his non-Buddhist enemies.”’

The Kalacakra practices in Mongolia were important to the Mongolian national,
religious, and cultural identities. The idea of an imagined community that is the
Mongols, who are the descendants of Chinggis Khan and the children of the mythical
kingdom of Sambhala, was crucial to the Mongols of both Outer and Inner Mongolia,
especially during the political turmoil of the twentieth century.

On top of that, according to the legends described in the Kalacakratantra, the
prophesied twenty-fifth king of Sambhala will be a reincarnation of the Panchen
Lama, who will accede the throne in 2327 AD and become victorious in protecting
the Dharma when “barbarians” attack to threaten the transmission of Buddhism in
the world.”® For the Mongols, the Ninth Panchen Lama, the lineage holder who will
be reincarnated into the future savior king of Sambhala, was more than the perfect
master to carry out Kalacakra initiations. This would partially explain why the five
Kalacakra initiations performed by the Ninth Panchen Lama in Inner Mongolia
attracted so many attendees who would travel for days just to attend the ritual, despite
the rather low population density of the region at the turn of the twentieth century.

Another dimension of the Kalacakra initiations in Inner Mongolia was how
public enthusiasm for the Buddhist ritual was utilized in the Inner Mongolian
Autonomous Movement, spearheaded by the Mongol Prince Demchugdongrub, who
was also a major organizer and donor of the Kalacakra initiations that took place in
Inner Mongolia. According to his biography written by Sechin Jagchid, who worked
closely with Prince Demchugdongrub for many years, one of the main reasons for
inviting the Panchen Lama to give Kalacakra initiations at the Beile Temple was
because his ritual presence was believed to have the ability to gather and unite
Mongol princes and leaders from various leagues and banners.” In other words, the
Kalacakra tradition carried considerable affective value for the Mongols. By using
this once-in-a-life-time auspicious event that most Mongols would want to attend as
invitation, Prince Demchugdongrub would be able to mobilize the decision makers
of the various banners and leagues to gather together to discuss the political future
and sovereignty of Inner Mongolia in an era shadowed by uncertainty and colonial

% Kollmar-Paulenz, 37.
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invasions. Such an opportunity would be extremely vital for the preservation of
political autonomy of the Inner Mongolians at the time, especially since the region
was encroached between hostilities and pressures from socialist Outer Mongolia,
Republican China, and the Japanese Empire all at the same time. In a sense, the
rituals could have doubled as a ruse to camouflage political subversion for the Inner
Mongolians against these foreign aggressions.

On the other hand, politically and economically powerful donors of the Kalacakra
initiations in the Republic of China, such as Duan Qirui, Dai Jitao, and Wang Yiting,
did not necessarily invite the Panchen Lama out of a shared sense of tradition and
lineage based on the Chingissid pedigree. Although the Manchu rulers of the Qing
empire officially endorsed Tibetan Gelug Buddhism, it was not popularized outside
of the imperial circles and certainly not amongst the Han Chinese Buddhists. The
Kalacakratantra was also not translated nor included into the Chinese Buddhist
canon at this point. However, being aware of the Panchen Lama’s status and
influence amongst the Tibetans and the Mongols, especially after witnessing the
popular reception of the Kalacakra initiations in Inner Mongolia, the Chinese donors
saw potential in the highly revered Lama to “propagate” the Nanjing government’s
policies to the ethnic minorities at the frontiers and to “edify” them of the necessity
of pledging allegiance to the new republic.

In an issue of the Office of the Panchen Lama in Nanjing Monthly published
in October 1929, an immediacy of having the Panchen Lama carry out xuanhua
(propagation and edification) missions in Inner Mongolia was expressed:

...Soviet Russia, using its red imperialism, has violently invaded
Mongolia, causing its independence. Incidents on the Chinese
Eastern Railway [show] that Outer Mongolians have been driven
by Soviet Russia to disturb Inner Mongolia, hoping that they will
assimilate. The Panchen [Lama] has been a guest to the north for a
while, because the religious customs of Inner Mongolia is similar to
those of Tibet. The invasions of the reds and the whites are one and
the same. Saving Tibet is saving Mongolia... [The Panchen Lama’s]
tour in Inner Mongolia on the one hand promotes policies of the
central government, propagating the Three Principles of the People,
teaching them about the Republic, and enlightening them on current
affairs. On the other hand, [the Panchen Lama] propagates religion,
instructing [the Inner Mongolians] on the causes and effects of
karma, encouraging them to follow the Dharma and the commands
of the central government.'®

10The Office of the Panchen Lama in Nanjing¥t L T ## /A %, “Banchan quandao hou neimeng
zhi qingkuang” PEREEEL NZ 2 15 [The situation in Inner Mongolia after the Panchen La-
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This shows that the Nanjing government was more than conscious of the Panchen
Lama’s political potentials in mobilizing not just the Tibetans, but also the Mongols,
in their geopolitical strategies. However, a closer look at the primary source materials
produced by the Chinese organizers of the Kalacakra initiations reveals that they
were also equally interested in the soteriological aspects of the Buddhist ritual.

In a pamphlet compiled by the organizing committee for the Kalacakra initiations
entitled, “Summary of the Kalacakra Initiations,” the main organizer and donor, Duan
Qirui explains his reasons for holding the ritual:

...The past twenty years has been marked by more than enough
humans conflicts; it is now followed by natural disasters spreading in
more than ten provinces, starving and drowning millions of people...
Thinking about this, [I realize that] the sentiments of heaven and the
affairs of men have always been linked. In the past, when disaster
and tragedy occur, all would reflect together for ways of salvation.
There are many examples of this in the history chronicles. Even
countries in Euro-America often turned to religion and prayer during
times of national distress... The Panchen guoshi'’ [has prophesied]
when he arrived in the old capital (Beijing), that he fears for four
complications and one flooding in the future. When asked, the
master said that the past cannot be undone, but the future can [still]
be protected.!??

Duan then goes on to speak about the specific protective and soteriological
functions of the Kalacakra initiations: “If the Kalacakra ritual is performed to release
the souls of the dead, it would ensure that the unassisted spirits will be reborn in the
kingdom of Sambhala. This corresponds exactly with the wishes of the Buddha.”!®®
For the living attendees of the initiation, the Kalacakra ritual is even more potent:

Any sentient being of the six realms with the right karma who
meditates in concentration within forty /i’ of the initiation, will be
initiated even without entering the mandala and will be reborn in
the kingdom of Sambhala. For those with the fortunate karma to be
present at the initiation, just by listening to the sound of the bells
and seeing the Kalacakra mandala, can be reborn as a Buddha even
without any knowledge of the Dharma.'"

1" Guoshi [Bffi is an honorific title meaning “State Preceptor” given to the Panchen Lama.

12K alacakra Initiation FF#if4=17% &, Shilun jingang fahui cuoyao MF5lg4x 5 & i [Summaries
of the Kalacakra Initiation], in MFZ, Vol. 13: 436-437.
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Duan also contrasts the expedience of the Kalacakra tradition to the Pure Land
tradition in China, further illustrating the superior potency of the Kalacakra Initiation
in an age marked by unprecedented instabilities:

For the Pure Land [tradition], the Sukhavati of Amitabha Buddha
is hundreds of thousands of billions [/i] away. The guiding process
must be done in one to seven days without an unbalanced mind.
Besides, our lives are usually murky towards the end, the mind
easily disturbed, let alone in moments of death. It is not easy to sit
peacefully in tranquility. How many of us can have the conviction to
wait in calmness for the guidance of the Buddha?'®

According to Duan, who served four times as the premier of the new modern
nation-state of the Republic of China under the Nanjing government, the Kalacakra
Initiation also possessed potentials for solving problems that modern science did not:

The tantra has extraordinary functions and purposes. It is sublime
and cannot be compared to our human mind consciousnesses... It
is beyond science and the humanities. Amongst other religions and
philosophies, it is something that dissolves all matters of the universe
in the past, present, and future. It is relied upon for all problems and
predicaments.!'”’

The arrival of the Ninth Panchen Lama in China was considered by Duan as an
extremely fortuitous opportunity:

The Kalacakratantra has not been translated into Chinese and is
not transmitted without a teacher. It is not something that common
acaryas can easily teach, either. Now, we are fortunate to have the
Panchen guoshi arrive from the frontier tens of thousands of /i away
to perform the Dharma ritual. The dcarya attends to the Han and the
Mongols right here beside us. This is due to our karma.'®

In a special issue dedicated to the Kalacakra initiation in the Buddhist Studies Bi-
Monthly, the ritual event is described as “rare as one drop of water in the ocean.” The
periodical then lists three merits of the initiation:

One, out of all the Buddhist traditions, the esoteric lineage promises
the fastest and the most meritorious results. On top of that, the
Kalacakratantra is considered the most supreme in esoteric
Buddhism. It is unparalleled and the most mysterious. It is foreseeing
and potent.!%

1MFZ, Vol. 13: 438.
1MFZ, Vol. 13: 438-439.
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Secondly, the initiation was considered to be a historic opportunity:

Although the Panchen Lama was invited to preside over rituals
during Qianlong’s reign in the Qing, it was mainly for rituals such
as Cakrasamvara empowerments.''* Superior tantra empowerments
such as the Kalacakra initiation that can protect the nation while
subduing disasters was only performed for the first-time [in China
proper] last year in Beijing and this year in Hangzhou.'"

Thirdly, the public nature of the Kalacakra initiation was considered to be
karmically auspicious:

In the Tibetan esoteric Buddhist tradition, the Kalacakratantra is
considered to be the fourth-class tantra and the most important
tantra of the niruttara-yoga-tantras.”? Only the Panchen Lama
has the ability to perform its initiations... this kind of initiation
was rarely performed in public even in Tibet. Due to the Panchen
master’s compassion, this initiation is performed in public for
the convenience and benefit of all sentient beings. There are no
restrictions; all can benefit.'

The same periodical also featured writings about the timeliness of Buddhist
teachings in 1930s Republican China. One passage quotes the Panchen Lama saying,
“Politics and religion must proceed together and are not contradictory. The immediate
mission of religion is to teach morality and karma.”'"* The text elaborates, “Karma is
truth. Discussing politics from the point of view of karma, politics is karma.”!!> The
view that Buddhist teaching is indeed very much relevant to the new modern nation-
state and even global affairs is elucidated:

Various universities in Germany have been teaching Indian and
Tibetan philosophy. The British and French governments have been
translating many Sanskrit and Tibetan canonical texts and compiling
dictionaries for more than a decade... The British, the French, and
the Germans are inquisitive nations; they do not consider Indian
culture as unusable; they value it. The Japanese Meiji Restoration
was not biased against Buddhism; they revitalized it. Dozens of
sectarian universities publish periodicals regularly. The literary circle
raised more than two million [yen] to compile the 7aisho canon.
Their Buddhist statues, ritual implements, and attires have elegance.
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Their [affiliated] companies hold tens of millions of capitals. No
one has discredited them as ‘superstitious’... [Our] magnificent
Kanjur canon,''® on the other hand, shines brightly in the world, as if
decorated with precious jewels. It is limitless. Because the Westerners
are trapped by the mysteries of science and are constantly baffled,
therefore they attempt to seek a way out from Sanskrit and Tibetan
texts. [We] possess such treasures and yet we do not recognize [their
value]. Why do we starve ourselves as such?!!’

The view that Buddhist teachings, especially wisdom contained in the Tibetan
canons are not superstitious but are important for a modern nation-state to recognize
as critical cultural heritage was echoed in a speech given by Gao Erdeng (7= /i &),
at the press conference for the Kalacakra initiation in Hangzhou. He said:

Buddha Dharma is active; it is not passive. It is engaged with the
world, and not detached. The teachings of the Buddha are for the
entire nation and society to step into a virtuous cycle. They teach
people to use the spirit of self-sacrifice and bravery to fight the asura
demons... The Buddha’s teachings preserved in the Kalacakratantra
are especially complex and detailed. They encourage engaged lives
and use the wisdom of science to inspire people.'"”

It is clear that the motivations behind the Kalacakra initiations in the Republic of
China were not completely political in nature; there were actually very strong interests
in the soteriological benefits that the ritual can offer, as well as recognitions of the
Kalacakratantra as important cultural heritage. Many sources show that the Chinese
donors and participants not only shared a fascination with the esoteric Tibetan Buddhist
ritual, many of them also agreed that Tibetan Buddhism was in fact, the much-needed
savior and revitalizer for the long-lost Chinese esoteric Buddhist traditions.

After the fall of the Qing empire in 1911, many notable Buddhists, such as
the monk Taixu, became influential in revitalizing and modernizing Buddhism in
China through reforms such as more engaged practices and the use of modern print
media. At the same time, there was an interest in reviving Chinese esoteric, or tantric
Buddhism, whose transmission was believed to have been weakened or even lost since
the tenth century. To do this, many Chinese Buddhists first looked to Japan, where the
traditions and practices of medieval Chinese esoteric Buddhism was supposed to be
best-preserved. As the relationship between the two countries worsened increasingly
after imperial Japan’s continued invasions and occupations on Chinese territories,
many Chinese Buddhists began to turn to Tibet in their search for the lost tantras.

16 C: longzang HEK

17 MMQ Vol. 41: 378-383.

18 Gao Erdeng was a politician and military commander for the ROC.
19 MMQ Vol. 41: 362.
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In 1915, the Empire of Japan demanded to have the freedom to build Buddhist
temples in China in the Twenty-One Demands.'?® This created an outrage amongst
the Chinese Buddhist communities, who thought that it was offensive for Japanese
Buddhism, the disciples of Chinese Buddhism, to proselytize their practices back to
China.'?! The Japanese Buddhists, especially those of the Shingon school, argued that
although Japanese Buddhism developed from Chinese Buddhism, tantric Buddhism
has been preserved and thriving in Japan, while it has been long lost in China.'*? As
a result, many Chinese monks went abroad to Japan to study and in the following
decades contributed to a tantric revival movement. With increasing aggression from
the Empire of Japan in the 1920s and 1930s, many Chinese Buddhists found instead
Tibetan tantrism to be the perfect answer to their revival campaign, especially since
the Tibetan tradition was believed to be more closely related with lineages in Indian
tantrism, and that Tibetan Buddhism possessed texts on the higher yoga-tantras such
as the Kalacakratantra while the East Asian esoteric traditions did not.

In addition to the Ninth Panchen Lama, the Seventh Changkya Khutukhtu Lobsang
Pelden Tenpe Dronme (T: Lcang skya blo bzang dpal ldan bstan pa’i sgron me), the
Mongol lama Bai Puren (C: Bai Puren[3%1~), the Norlha Khutukhtu (T: Nor lha ho
thog thu), and Gongkar Rinpoche (T: Gangs dkar) were all distinguished lamas of the
Gelug tradition that were active in China at the beginning of the twentieth century.'*
During their stays in China, they not only performed countless rituals and teachings
for avid donors, they also helped to establish education centers to cultivate those
interested in Tibetan Buddhism, such as the Bodhi Study Center (C: Puti xuehui 3%
$ 22 @) established in 1935 in Shanghai with the Panchen Lama as the president.'>*
Such centers taught the Tibetan language and translated many texts from the Tibetan
canons into Chinese.'*

At the same time, there were also many Chinese monks who traveled to various
monastic colleges in Tibet to study, such as Dayong ('K %), Fazun (7% %), and Nenghai
(REfH)."%° They established education institutions and translated many key texts from
the Tibetan Buddhist canons into Chinese to help promote Tibetan Buddhist studies
in China. In 1924, Dayong created the Tibetan Language College (C: Zangwen
xueyuan 8 CZ:F) in Beijing and managed to send more than thirty of his students
to study at the Drepung monastery in Tibet.'?’” Fazun, who was fluent in Tibetan and a
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prolific writer, translated more than two hundred texts from Tibetan, including major
canonical texts in the Gelug tradition such as the Bodhicarydavatara and Tsongkhapa’s
Lamrim Chenmo.'* He also translated the Abhidharma Mahavibhasa Sastra from
Chinese (C: Da piposha lun KL%V ) to Tibetan.'?

Nenghai was another influential Chinese tantric master of this period; he studied
in Tibet, translated texts, and spent more than thirty years teaching and propagating
Tibetan Buddhism in China. After years of work, he developed the Jinci Temple (I
%&<F) in Chengdu into a one-of-a-kind Buddhist monastery that is bilingual (teaches
both in Tibetan and in Chinese) and comprehensive, embracing both exoteric
teachings of the Chinese Buddhist traditions and the esoteric teachings of the Tibetan
Buddhist traditions.'*

Going back to the questions posed at the beginning of this section that asked why
most of the Panchen Lama’s nine Kalacakra initiations were performed outside of
central Tibet, and why they were so well-received outside of their usual contexts, |
hope it has been made apparent that it was mainly because the donors who requested
these initiations were outside of central Tibet. For the donors in Inner Mongolia,
the Kalacakra initiations renewed their faith in the shared myth of Sambhala and
gave them opportunities to congregate communally. For the donors in the Republic
of China, they saw political potential in the Panchen Lama to unit ethnic minority
groups on the frontier through shared faith, but they were equally invested in the
soteriological benefits that the Kalacakra initiations can provide as well. This invested
interest in the Tibetan tantric practices was part of a larger tantric revival movement
that was gaining momentum in 1920s and 1930s China.

As for the motivations of the Ninth Panchen Lama in accepting the donors’ requests
and performing these series of Kalacakra initiations, Fabienne Jagou suggests that it
could be for the purpose of “honoring his debts with the Tibetan government.”'*!
Although this might be true, it has been shown in previous discussions of the donor
lists that the large amounts of donations were often balanced off by the considerable
costs of these Kalacakra initiations. Most of the donation money instead went to the
local economy. The Panchen Lama and his retinue did receive compensations for
the religious services, but it remains unclear if these compensations were to be paid
as taxes owed to Lhasa. Jagou also argues that in addition to the possibility that the
Panchen Lama was giving the Kalacakra initiations out of altruistic goals, “he could
also take advantage of these large gatherings to find supporters who could help him
return to Tibet, and through the power of the Kalacakra let his cause be known to a
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larger audience.”’*? This seems to be the most appropriate reading, as we will see
when we explore the public features of the Kalacakra initiations and how making the
esoteric public in fact was able to increase considerable political, social, and religious
capital and visibility for the Panchen Lama to prepare him for his return to Tibet
following the death of the Thirteenth Dalai Lama as a well-connected leader.

Making the Esoteric Rituals Public:

The nine Kalacakra initiations performed by the Ninth Panchen Lama were
allegedly the first higher yoga-tantra initiations held outside of central Tibet. Tantric
initiations of that nature were also widely understood to be rarely performed to the
public even in Tibet. Why was this ritual based on the highest level of yoga-tantra
performed to such large audiences? Why were they so well-received by the masses?
Are esoteric rituals like the Kalacakra initiation theoretically allowed to be given to
large public audiences? In this section, we will look at the public dimensions of the
Kalacakra initiations and explore what making the esoteric public entails. But first,
we will briefly discuss what “public” means.

Jiirgen Habermas conceptualized the term Offentlichkeit, or “public sphere” in
his seminal work The Structural Transformation of the Public Sphere: An Inquiry
into a Category of Bourgeois Society (1962)."* The German term Offentlichkeit
can be understood as carrying the connotations of openness, public, and publicity.
For Habermas, public spheres emerged as places for public discourse from Western
European bourgeoisie societies. They may be conceived “...as the sphere of private
people come together as a public.”'** In Vernacular Voices: The Rhetoric of Publics
and Public Spheres (1999), G.A. Hauser adds that, “A public sphere may be defined
as a discursive space in which individuals and groups associate to discuss matters of
mutual interest and, where possible, to reach a common judgement about them.”'** In
addition, the public sphere may be potentially subversive. As Habermas has pointed
out, once congregated as a public, the people “...soon claimed the public sphere
regulated from above against the public authorities themselves..."”'*

Although both theorists are writing about the “public sphere” based on their
observations of the bourgeois society in the West, the idea can still be useful to help
us understand the public presentations of the nine Kalacakra initiations, especially the
idea that “public spheres” are places and instances that enable popular engagement,
discussion, and debate. Habermas’ observation on the subversive potential inherent
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in the creation of public spheres are also insightful. For our purposes of exploring the
Kalacakra initiations, we can take “public” (adjective) as both a characteristic of the
“public sphere,” as well as the congregation and association of individuals (noun), or
as Hauser puts it, “the interdependent members of society who hold different opinions
about a mutual problem and who seek to influence its resolution through discourse.”!?’

In our case of the Kalacakra initiations, they can be considered as events
involving the public in the public sphere in the sense that they were open to the
general population; they involved the gatherings of individuals and groups to
negotiate matters of mutual interest and to participate in collective discourse. The
Panchen Lama’s Kalacakra initiations were performed to a general and modern
audience for the first time, and they created new types of spaces where politics and
religion can be practiced towards the achievement of mutual interests. They were
public also because they engaged with widely circulated modern print media, film,
radio, modern transportation, and popular culture to promote visibility, relevance,
and influence. In this aspect, the Kalacakra initiations were made public through not
only texts and images, but also sound and film that were directed at a mass audience.
Finally, the Kalacakra initiations were also public in the sense that they engendered
a considerable amount of debate that went beyond the controls of the authorities — in
other words, the esoteric rituals became places of public discourse.

But why were these rituals made public? What does the publicity entail?

In the Republic of China, the Kalacakra initiations were organized by military
and political elites to be public for the optics of ethnic unity between the “five
nationalities”; for donors to display their merits; for the spectacle of a Buddhist
ritual on a national scale that advocated public morality; and for rallying the public
against aggressive enemies, such as imperialists from Japan and the West. For the
Ninth Panchen Lama, the Kalacakra initiations’ publicity meant validation and
accumulation of political, religious, and social capitals; the visibility created by the
public gaze allowed him to draw attention from, and form networks with, potential
donors and allies so that he could return to Tibet with more political leverage.

Additionally, through commercial advertisements (of the initiations and related
merchandise) in print media and public notices installed around the cities, the
publicity and openness of the Kalacakra initiations contributed significantly to the
local economies of the hosting sites. From the donor lists of the initiations we can see
that, besides the larger and more established shops that were commissioned to supply
Buddhist images and offerings, there were also many smaller vendors and artisans
who profited from the events."*® The public sphere of the Kalacakra initiations thus
has an essential public economic expression that must not be overlooked.

3"Hauser, 32.
B$MFZ Vol. 13: 475-660.
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It is also interesting to see that regardless of what the donors and the Panchen
Lama’s political stakes were in the Kalacakra initiations, the general attendees and
the media did indeed express a considerable interest in the religious expressions of the
Kalacakra initiations. Many members of the audience attended on their own without
official invitations and even traveled for days just to be in proximity to the ritual. The
question then is: what attracted tens of thousands of people of various ethnicities,
nationalities, and social backgrounds to attend the Kalacakra initiations?

The answer to that question seems to lie in the messianic message contained in the
Kalacakratantra, as well as a popular desire for the continuity of Buddhist (mythic)
history and tradition. What drove tens of thousands of attendees to participate in
the Kalacakra initiations was perhaps that many of them felt connected to both the
apocalyptic future that the fantra describes and the promising solutions that the
Panchen Lama can offer, especially in desperate times of war, disasters, political
instabilities, and increasing global conflict.

José Cabezon has pointed out, “it is not uncommon [at least in Tibetan tantric
ritual practices] to find nonmonastic, institutionally unaffiliated, and illiterate
individuals, including women, engaged in highly specialized, complex enlightenment-
directed practices.”'* For Buddhists, Tibetan, Chinese, or Mongolian, rituals have
been magical and pragmatic technologies used to solve problems in everyday life.
Cabezon explains, “rituals are not only considered useful, but they are also often seen
as indispensable to success in a variety of human affairs. They are enacted not only
once calamity strikes, but also to avert mishap in the first place.”'*

It may be that many simply believed in the extraordinary ritual potency of
the Kalacakratantra heralded by esteemed members of society and the unequaled
pedigree and religious authority of the Panchen Lama to perform its initiations.
Gray Tuttle confirms this reading in his article, “Tibet as the Source of Messianic
Teachings to Save Republican China” (2008). He says that the Ninth Panchen Lama
and his writings on the benefits of the Kalacakra initiations were influential precisely
“because these teachings offered salvation to a people literally desperate, hopeless,
about their situation.”*' In his reading of the Panchen Lama’s writings, Tuttle
identifies “a powerful psychological position” that the Panchen Lama occupied in the
Chinese imaginations of Tibet.'*

139 José Ignacio Cabezon, “Introduction,” in Tibetan Ritual, eds. José Ignacio Cabezdon (Oxford University
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The power of the messianic message of the Kalacakratantra was felt perhaps
even stronger amongst the Mongols in Inner Mongolia, who revered the Panchen
Lama not only as one of the top leaders in the Gelug Buddhist tradition, a tradition
that the Mongols have shared with the Tibetans for centuries, but as the future king
of Sambhala. If the people of the Republic of China were mainly concerned with
aggressions from Japan and the Western imperial powers, then the Inner Mongolians
were increasingly feeling threatened by not only the imperialists, but also forced
colonization and agriculturalization of the steppes under the Chinese warlords, not to
mention also the hostility coming from socialist Outer Mongolia and Soviet Russia.
The ritual magic of the unusual but superior Kalacakra empowerments delivered by
one of the most powerful Lamas in the Tibetan Buddhist tradition would have been
indeed incredibly empowering.

Tradition, pedigree, (mythic) history, and their uninterrupted continuation was
integral to ensure the authenticity and efficacy of the Kalacakra initiations. The
popular audience, both in Inner Mongolia and China, reacted to this continuity and the
Panchen Lama delivered. Gray Tuttle remarks that, ... the Panchen Lama embraced
traditional patterns of interactions, in which Buddhist unity with Chinese or Mongols
was paramount, and what was good and desirable was judged by Buddhist standards
and not modern enlightenment schemes.”'* Tuttle explains that rather than offering
his audience new interpretations or revisions of Tibetan Buddhism as modern or as
part of pan-Asian Buddhism, the Panchen Lama instead insisted on the continued
significance of previous models of identity and social relations.'* Tuttle argues that the
reason why the Panchen Lama made the choice to insist on continuity and was immune
from Western-originated discourses of modernity was “because their homeland had
not been compromised by colonization... few of these [modern] expectations were
fulfilled or even deemed desirable, whether by the elite or the populace at large.”'*

While this might be the case, Fabienne Jagou reminds us in her studies on the
Ninth Panchen Lama that the Tibetan monk and leader was not as “immune” to
modernity as we might have assumed. In a proposal that the Panchen Lama sent to
Huang Musong (#%%f2), the new director of the Mongolian and Tibetan Affairs
Commission at the time in March 1935, the Lama requested material aid and funding
of no less than 100 million yuan for a development project involving educational
infrastructure and communication networks for Tibet.'*® For education, the Panchen
Lama wanted his young fellow Tibetans to learn Tibetan and Chinese, which was
understood by him as the synonym for industrial development and economic and
social progress.'*’ He also proposed the creation of post offices equipped with radio
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transmitters in all the main districts in Tibet along with the assistance of Chinese
technicians and experts to supervise over these projects.'*

It seems possible that the Panchen Lama’s choice to insist on the continuity of
tradition and identities especially in the Kalacakra initiations was less based on his
own disposition towards modernity, but more on the popular demand for the optics
of tradition. The Lama was not completely uninterested in engaging with modernity,
as we have seen; the Kalacakra initiations were actually quite revolutionary in their
engagement with the general population as a public sphere of communal experience
and discourse. The use of modern technology and media to promote, record, and
broadcast the Kalacakra initiations were also not opposed by the Panchen Lama
himself. Tradition, lineage, and temporal and spatial continuity (both going backward
to the historic Buddha in India and also forward to the future triumph of the kingdom
of Sambhala) were emphasized over more “modern” takes on Buddhism because
these are essential to the integrity and efficacy of the messianic metanarrative and its
success with the masses.

Esoteric Rituals as Places for Public Discourse

On the other hand, the messianic promise of the Kalacakratantra was not the
only thing that attracted popular attention. Many who attended were not practicing
Buddhists nor individuals interested in seeking refuge under the Three Jewels. Many
of the commentators who wrote publicly about the Kalacakra initiations participated
to observe; they reported on the spectacle of the ritual and often commented with
a modernist critical stance. This means that the Kalacakra initiations also served
as public spheres for discussions, debates, and even critiques on Tibetan esoteric
Buddhism. Some of these discussions centered on the authenticity of Buddhist
tantras, some explored the efficacy of the Kalacakra initiations, some doubted
the motives of the organizers, while others questioned the place of religion in the
public sphere in general. These discussions and critiques reflect not only a level of
public engagement with the Tibetan Buddhist ritual, but also a distrust with the new
Republican government, as well as a kind of anxiety towards the popularity of such a
religious activity on a national scale and its place in the new modern nation.

In Luo Tongbing’s article, “The Reformist Monk Taixu and the Controversy about
Exoteric and Esoteric Buddhism in Republican China” (2008), he illustrates the debate
between Jing Changji (3% £ 1) of the China Institute of Buddhism and the reformist
monk Taixu (X)) on the authenticity of tantras and the Kalacakra initiations. As
a proponent of exoteric Buddhism, Jing believed that fantras are “a mélange of
superstition and deceptive metaphysics, which led to strained interpretations and
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false analogies.”' In defense of esoteric Buddhism, Taixu emphasized faith before
historical facts, he argued in response, “Examined with common understanding and
according to the history of the human world, the esoteric mantras are just as unreliable
as are the Avatamsaka-sitra and the Yogacarya-bhumi-sastra with their unverifiable
myths. However, Buddhism is grounded on the inconceivable fruit of Buddhahood
and other saintly fruits. Only those who have attained the fruit of Buddhahood can
judge the authenticity of the Buddhist Dharma.”'** Taixu continues, “If we can accept
with faith the doctrines and then practice, sooner or later we can attain the fruits.”!>!

While Buddhists like Jing Changji and Taixu debated on the authenticity of tantras
from exoteric or esoteric positions from within the tradition, non-Buddhists called
into question the validity of religious rituals in the “age of science.” A writer named
You Qing (X.7) challenged official publications of the Kalacakra initiations on the
efficacy of the rituals in an article entitled, “Oh! Kalacakra Initiations” published in
the People’s Weekly. The author writes,

Apparently the Kalacakra initiations were believed to summon gods
to dispel disasters, and to protect the nation from humiliation. Ah!
Humans have already evolved from the age of the gods to the age
of science; the Japanese enemies are relying on the newest weapons
and have invaded us, while our outdated elites and dull scholars are
here indoctrinating us with their esoteric Buddhism, performing
tricks revering spirits and gods. They are cursed by time, laughed at
by science, made fun of by our enemies — this is the most unwise!'>

Following these series of accusations, the author continues and counts the times
that the Panchen Lama’s ritual magic had failed. The first time was when the Nanking
warlord Sun Chuanfang (f21%75) and his military clique lost the battle during the
Northern Expedition in 1926; they had been blessed by the Panchen Lama prior at
the Zhaoqing Temple (FH B#<F) in Hangzhou. The second time was when the territory
of Jehol was lost to the Japanese soon after the Kalacakra Initiation took place in
Beijing. The author laments, “This third time [in Hangzhou], what kind of disaster
would he bring!”!%?

In another article published in the People’s Weekly, the Kalacakra initiations’
donors and their motives were heavily criticized. In the piece “Perspectives on
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the Kalacakra Initiations,” a writer named Shen Bozhan (JL{H &) questioned the
intention behind the rituals:

Last year, the Panchen Lama set up a ritual in Beiping for the sake
of world peace and the elimination of national disasters using the
power of the Buddha. But the result on world peace and national
disaster was miniscule and irrelevant. This year, Duan Qirui and
these liars wish to deceive yet again under the slogans of “peace,”
“ending suffering,” “praying for fortune,” “eliminating disasters,”
and “praying better rebirths for the deceased.” This is nothing but
another scam enabling our ignorant and degenerate countrymen to
lie to themselves.'>*

EE 1Y

As for the “true” motive behind Duan Qirui’s organization of the Kalacakra
initiations, the writer claims that Duan aimed to use the Kalacakra initiations to
“reverse the progress of the evolution of society,” and that this act is “counter-
revolutionary.”!%

Moreover, there were public voices that interrogated the effects that the Kalacakra
initiations had on public life, as well as the role religion should (or should not) play
in the public sphere. Shen Shanhong (k%) commented in an article called “The
Absurdity of the Kalacakra Initiations™:

Subjectively speaking, the Kalacakra initiations do not involve
conspiracies and they support religious freedom. Objectively
speaking, however, how many people in our under-educated nation
today have enough knowledge to make [sound] judgements? For
the common uneducated citizen, concepts such as “scientification”
(C: kexuehua F}2:4L) and “new lifestyle” (C: xinshenghuo i)
have not yet taken roots. Sirs and gentlemen, [such as Dai Jitao] who
are important politicians, educators, and military leaders, should
be models for the rest of us. However, they have subconsciously
influenced so many people’s mentalities [through participating in the
Kalacakra initiations] and have led us onto the path of degeneration. !

Continuing their remarks on the intrusion of religion in the supposedly secular,
scientific, and modern public sphere, the author further doubts the function of religion
in the fight with imperialist aggressions. Shen writes: “For these cold-blooded
imperialists, can you sway them with humanitarianism? Will you be able to call on
“g0ds” or “Buddhas” to subdue them?... The only path in our future is to disengage
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their weapons through “iron” and “blood.” Then can we put down our weapons and
drive the world into a cycle of peace.”"’

It is not difficult to see that many of these discussions and criticisms directed at
the Kalacakra initiations were made with the assumption that modern nation-states,
such as the Republic of China, should have a certain kind of separation between
religion and politics, and this is based on another assumption that a modern secular
society is necessarily a more “progressed” one. Due to the high-profiled nature of the
Kalacakra initiations, they became obvious and accessible arenas for public discourses
on religion and modernity. It seems that while there was a critical awareness of the
esoteric Tibetan Buddhist ritual, what is really revealed in these modernist critiques
is a sense of disappointment and disillusionment with the new modern Republic, the
corruption of their leaders, and the ineffectiveness of the government at addressing
imperialist aggressions and invasions.

Can Esoteric Rituals be Public?

But in an emic sense, can the esoteric ritual of the Kalacakra initiation be public?
What does it mean to make the esoteric public?

The Kalacakratantra and its commentary, the Vimalaprabha do warn potential
practitioners of the high stakes of not having the appropriate prerequisites for tantric
initiations. For example, studying under a tantric teacher without the necessary
qualifications can lead to sufferings in hell.!*® The pledge of secrecy was also one of
the necessary prerequisites for the appropriate practice of fantras. Ronit Yoeli-Tlalim
points out that in the Vajravali, for example, the pledge of secrecy is repeated four
times and fearsome threats are issued for those who fail to do so.'”’

However, even if secrecy had been important to the Kalacakra tradition, it has
certainly evolved to be more open and flexible. In the chapter “Kalacakra in transition:
From the Apocalypse to the Promotion of World Peace,” Katja Rakow clarifies that
the Kalacakra initiation is actually meant for the public. She says,

This contradiction may at first sight seem rather irritating in the light
of the esoteric character of those annutara-yoga-tantras and their
required preliminary practices and preparations. Yet there is a sort of
‘mass initiation’ in the Kalacakra scriptures themselves when King
Yasas taught an abridged version of the Kalacakratantra to all the
inhabitants of the kingdom of Sambhala and thereby unified all the
Brahman families within one single Buddhist vajra clan.'®
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It therefore seems that the Kalacakra texts do not clearly oppose the opposite of
secrecy. However, Rakow adds, “Although public tantric initiations could be found
as early as in the eleventh century, the mass initiation into the Kalacakratantra are
probably a recent phenomenon.'®!

Regardless of what the Kalacakratantra’s prohibitions might have been for mass/
public tantric initiations, secrecy certainly was not a commonly debated issue for
the nine Kalacakra initiations given by the Ninth Panchen Lama. On the contrary,
the openness and public nature of the rituals were often applauded as indications of
the Lama’s compassion and altruism. This opinion is echoed in more contemporary
Kalacakra initiations given by renowned Tibetan teachers such as the Fourteenth
Dalai Lama.

In Ronit Yoeli-Tlalim’s studies of contemporary Kalacakra empowerments,
she has observed a series of changes that the ritual has taken on. These include: a
redefinition of secrecy, a move from personal initiations to group initiations, initiations
for lay practitioners, and the interpretation of various physical aspects of the ritual
as symbolic.'®* With the appearance of more publications on Kalacakra teachings in
various Western languages, Yoeli-Tlalim notes, the restriction of revealing texts only
to the initiated has in effect become less plausible.'®* The Fourteenth Dalai Lama has
also adopted similar pragmatic approaches to esoteric teachings. Yoeli-Tlalim argues
that “his policy maintains a preference to publicize accurate and authentic teachings
rather than to face the proliferation of teachings which are fundamentally wrong.”!%4

It is interesting that many of the observable changes made in contemporary
Kalacakra practices, such as the redefinition of secrecy, group initiations and
initiations for lay practitioners were in fact key features in the Kalacakra initiations
that the Ninth Panchen Lama performed in the early twentieth century. What does
this say about the role Tibetan Buddhism played in the post-imperium spaces of early
twentieth-century East Asia? What does this tell us about Buddhist tantric rituals in
the modern?

Tibetan Gelug Buddhism in Post-Imperium Modern East Asia:

Through investigating the case of the Ninth Panchen Lama’s Kalacakra initiations,
ithas been revealed that the tantric rituals were sponsored by politically affluent donors
and were highly visible public events that garnered considerable media publicity. This
tells us that there were immense interests in the Panchen Lama, the Kalacakra rituals,
and Tibetan Buddhism in general. These interests were there for three main reasons:
the geopolitical significance of Tibet in early twentieth-century East Asia; Tibetan

161 Rakow, 425.

102Yoeli-Tlalim, 435.
163¥oeli-Tlalim, 435.
1%4Yoeli-Tlalim, 435.
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Buddhism’s believed proximity to Indian Buddhism; and the promised soteriological
benefits of Tibetan tantric Buddhism in messianic metanarratives.

In the post-Qing ruins of Inner and East Asia, Tibet played a crucial role in
geopolitics. Being the heartland of Gelug Buddhism, Tibet was both the guru and the
ally to the Buddhist Mongols in Inner Mongolia. Having the Ninth Panchen Lama,
who had considerable religious and political capital, on their side meant having the
ability to assemble and mobilize populations. Recognizing these historic ties between
the Tibetans and the Mongols, the Ninth Panchen Lama and the Tibetan Buddhist
institution that he stood for were seen as keys to the construction of the new nation-
state for the Republic of China, who replaced the Qing empire but still sought ways
to retain the territorial claims of the fallen supremacy. Tibetan Buddhism and its
expressions were thus tools that could be used to promote the allegiance of ethnic
minorities and for making territorial claims at the frontiers.

Tibetan Buddhism was also part of a larger pan-Asian tantric revival movement
mainly propelled by modern Chinese Buddhists and Japanese Buddhists, who were
to a large extent inspired by both modernity and the academic studies of Buddhism in
the West. In this revival movement, Tibet came to be known as the last stronghold that
preserved the most complete and the most sublime tantric teachings of the Buddha.
In the movement’s search for the “lost tantras,” Tibet and its comprehensive esoteric
Buddhist traditions became desirable and arguably superior to the “incomplete”
esoteric Buddhist traditions of China and Japan. Tibetan Buddhism was seen as
more authentically close to the legacies of Indian Buddhism. The continuity of
“uninterrupted transmission” from India gave Tibetan Buddhism a pedigree that held
substantial religious capital for the tradition.

Tantric texts that were preserved in Tibetan Buddhism, such as the Kalacakratantra
and its associated practices, provided metanarratives using Buddhist cosmology to
explain suffering, war, disorder, and even imperialism in the post-imperium spaces of
modern East Asia. These metanarratives summoned Buddhist understandings of time
and space. Through the fantra’s unique trajectories and locations of history, the causes
of modern suffering were articulated through karma and Dharma, while the future was
prophesized through the messianic promise of the victorious kingdom of Sambhala.
Rituals that embodied these metanarratives, such as the Kalacakra initiations, provided
arenas for the soteriological and intellectual concerns of the public.

On a broader level, these nine Kalacakra initiations unveil the fact that
Tibetan Buddhism, especially Gelug Buddhism, was highly transregional, trans-
ethnonational, and even international in the first few decades of the twentieth century.
More specifically, while the Kalacakra initiations were conducted as “national” rituals
serving the spiritual needs of imagined communities, at the same time, their purpose
and efficacy were meant to be directed across and beyond borders and frontiers. These
“borders” were physical; for example, borders that mark the divide between Inner
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Mongolia and Outer Mongolia, and margins that trace the contours of the Republic
of China. In order to promote harmony between the “five nationalities” and ethnic
minorities, the ritual function has to cross these physical boundaries to reach their
diverse audiences.

The “borders” can also be abstract, such as the demarcation between the private
and the public. For the publicity of the Kalacakra initiations to be established so
that they can serve various purposes and engender different opportunities, traditional
limits of the tantric relationship between teacher and disciple must be removed and
secrecy redefined. These changes enacted by the Nine Panchen Lama and his donors
were exactly what assisted the inclusivity of the Kalacakra initiations — the rituals
were able to offer various kinds of benefits to different groups of people, transcending
social confinements and class categories. Without the publicity and openness of
the Kalacakra initiations, groups of people that would normally be excluded from
tantric initiations, such as women, common citizens, non-Buddhists, children, and
international attendees would not be able to participate like they did.

In this sense, the agents of Tibetan Buddhism were diverse, and they had the
agencies to participate and interpret its practices, such as the Kalacakra initiations, in
their own creative ways. Regardless of what the Kalacakratantra and other canonical
sources teach, participants of the rituals with different language and religious
backgrounds often interpreted the initiations in their own unique ways. Some
expressed a firm belief in the cosmological analysis and soteriological guarantees of
the Kalacakratantra; some raised questions about its authenticity. Some advocated
for the Kalacakra initiations as timely solutions for geopolitical problems and national
moral crises; while others argued against the Kalacakra initiations, challenging its
place in a modern society marked by “progress,” “enlightenment,” and “science.”

The agents that were involved with Tibetan Buddhism in this period were diverse
also in terms of gender and ethnicities. Tibetan Buddhism, especially Gelug Buddhism,
was not an essentially “Tibetan” Buddhism, but really a rich tradition shared amongst
many ethnicities and races. The Kalacakra initiations were supported by Tibetans,
Mongols, Han Chinese, Japanese, and interested individuals from the West. Women
played major roles in early twentieth-century Tibetan Buddhism as well. As we have
seen from the descriptions of women’s participations in the Kalacakra initiations,
although they rarely appeared as monastics or established tantric yoginis, many of them
contributed financially as avid donors and participated passionately as lay devotees.
Again, without the enabled visibility of the religious rituals, the presence of these
women would easily have been erased in official, canonical histories and writings.

Just as the diverse attendees of the Kalacakra initiations had creative agencies of
interpretation and participation, the rituals themselves had agencies of their own in
terms of affective power. Beyond the agencies and powers of the Panchen Lama and
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the donors, the rituals often took on lives of their own, especially when made public.
This agency of the rituals lies in a kind of affective power that had the ability to evoke
all kinds of imaginations and interpretations about what esoteric Buddhism is and
what its powers are, as well as nostalgic imaginations about what the “lost esoteric
Buddhism” used to be. The rituals invoke the participants to feel the intimacy of shared
lineages and the patriotism of protecting one’s country. They elicit from the audience
desires of a peaceful nation safeguarded by legendary tantric masters of the past, and
the hopefulness of an auspicious suffering-less future in victorious Sambhala.

The affective power that Tibetan Buddhist rituals had over large modern
audiences in the twentieth century shows that contrary to the orientalist image of
secluded monastic communities up in the Himalayas, Tibetan Buddhism very
much engaged with modernity on the ground. Modern warfare and colonialism
were rationalized through Buddhist cosmology, and the souls of dead citizens and
soldiers sent into better rebirths through Buddhist rites of passage. Buddhist ritualists
such as the Panchen Lama insisted on the continuity of Buddhist rituals such as the
Kalacakra initiations to be technologies of statecraft for even modern states founded
upon Western notions of democracy, science, and progress. For many Buddhist
agents involved in the Tibetan Buddhist tradition, the nature of harm and conflicts
might change with the turns of history, the potency of Buddhist rituals, especially
tantric rituals with esteemed lineage connections to India and the magical kingdom
of Sambhala, perseveres.

At the same time, it has been shown in our previous discussions that although the
donors and participants of the Kalacakra Initiations were citizens of modern nation-
states, most of them were not secular moderns. Indeed, there were also demands for
the continuity of tradition, lineage, and narratives of a Buddhist cosmological time.
These demands reflect desires for the assurance of authenticity, efficacy, and potency.
The Ninth Panchen Lama and the Kalacakra practices responded to these demands
for continuity and still managed to be revolutionarily inclusive with regard to their
audience. Modern technologies and media were also embraced and strategically
applied in ways that did not contradict with the immutability of continuity.

Lastly, the Kalacakra initiations served as great case studies of how Tibetan
Buddhist rituals functioned as public spheres that facilitated public discourses on
religion and modernity. The Kalacakra initiations became topics of fascination and
objects of heated debates. The Tibetan Buddhist rituals drew out anxieties from all
levels of society about national “progress” and aroused concerns about the mixing
of religions with politics. The Panchen Lama’s exiled presence raised awareness for
ethnic diversity and alliance, while also sparking state-sponsored programs to boost
ethnic “unity” and “harmony.” Following this point on rituals as a place of public
discourse, it is necessary to address the fact that although many women did participate
in the Kalacakra initiations and might have written on the rituals anonymously or
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using pen names to contribute to the larger conversation, the rituals themselves as
well as the public discussions seem to remain mainly male-oriented and elitist. The
lack of inclusivity of women and individuals from lower socio-economic classes
should challenge the definition of the “public” in our context, as Nancy Fraser has
pointed out in her critique of Habermas’ “public spheres.”!%

Although this paper has attempted to offer a comprehensive discussion on the
Kalacakra initiations performed by the Ninth Panchen Lama in the early twentieth-
century, there are still many things that this paper was not able to touch on, given
the dearth of primary materials that I had access to, such as how the Kalacakra
initiations were carried out in Inner Mongolia, the details of these ritual processes and
their economics. Sources are also lacking with regard to the Ninth Panchen Lama’s
personal opinions about the rituals and their unprecedented attendance and public
attention. I anticipate with excitement for future scholarships on these points.
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