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PROLEGOMENON

To the third volume of the series Aspects of Mongolian Buddhism 

One of the internationally recognised research fields of the Department of 
Mongolian and Inner Asian Studies (Eötvös Loránd University) is the multilateral 
studies of various aspects of Mongolian Buddhism. This topic appears already in 

linguistic materials, recorded among the Kalmyks in Astrakhan (1871) and the 
Mongols in Urga (1873). His materials are invaluable sources of 19th century 
Mongolian Buddhism. The topic became one of the major academic subjects of 

of the philological research and philology-based education of Mongolian religious, 
historical and linguistic sources. We, the second and third generations of disciples, 
adherently follow his traditional methodology, nevertheless try to introduce new 
research approaches, as in the conference in 2019 and the present volume: i. e. the 
aspects of “tradition, invented tradition and innovation”.

The series of conferences that started in 2015 targeted to assemble scholars re-
searching the Buddhism of Mongolian people and practitioners, i. e. Buddhist lamas 
and other related religious specialists. We aim to offer intriguing central topics in 
the bi-annual conferences that attract many experts and provide a broad scale of 

-
cal, social, and political concept was at the discussion’s centre (Past, present and 
future). In the second year (2017), the ritual practice (Buddhism in practice) and its 
context were discussed at the conference and in the volume dedicated to this subject.

The theme of the third conference (2019) and the present collection of articles 
is a topical one as it is closely connected to such social, political and cultural phe-
nomena as “country branding”, “country image”, “cultural branding”, all of them 
interwoven with the aspects of tradition, innovation and invented tradition. The 
studies included in this volume are based on various written, oral text corpora and 
Buddhist objects of different types and seek answers primarily on the following 
problems:
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One might debate some research results and concepts; nonetheless, we gave place 
for some dubious or controversial ideas, too.

Similarly to the previous two volumes, various languages were used to express 
the authors’ ideas. English, Mongolian (including Cyrillic and Uyghur-Mongolian 

insight into the rich terminology of Mongolian Buddhist topics.

Previous volumes of the series:
Aspects of Mongolian Buddhism 1. Past, Present and Future. Ed. Birtalan, Ágnes 

– Teleki, Krisztina – Majer, Zsuzsa – Fahidi, Csaba – Rákos, Attila. Budapest, 
L’Harmattan 2018. 474 p. (ISBN 978-2-343-14326-2)

Aspects of Mongolian Buddhism 2. Mongolian Buddhism in Practice. Ed. Birtalan, 
Ágnes – Teleki, Krisztina with Béres, Judit. Budapest, L’Harmattan 2020. 458 p. 
(ISBN 978-2-343-20886-2)

ÁGNES BIRTALAN

Department of Mongolian and Inner Asian Studies
and

Research Centre for Mongolian Studies
Eötvös Loránd University
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ACCOUNT OF THE THIRD CONFERENCE 
ON MONGOLIAN BUDDHISM

The third international conference on Mongolian Buddhism was held from 25–26 
April, 2019 at Eötvös Loránd University, Faculty of Humanities in Budapest, Hun-
gary in the series of annual European seminars of the International Association for 
Mongol Studies (IAMS). The conference entitled Mongolian Buddhism: Tradition 
and Innovation was organized and hosted by the Department of Mongolian and Inner 
Asian Studies, Eötvös Loránd University in cooperation with its Research Centre for 
Mongolian Studies, Budapest Centre of Buddhist Studies, and the International Asso-
ciation for Mongol Studies. Several other institutions, like the Ministry of Education, 
Culture, Science and Sports of Mongolia – Fund for Supporting Mongolian Studies, 
Gandantegchenling Monastery, the Centre of Mongolian Buddhists, the Embassy of 
Mongolia in Budapest, the Dharma Gate Buddhist Church and the Eternal Art Gallery 

Library and Information Center of the Hungarian Academy of Sciences completed 
the event as well as a reception organized by the Embassy of Mongolia in Budapest. 

During the opening ceremony Birtalan Ágnes, the president of the IAMS and the 
Head of the Department of Mongolian and Inner Asian Studies, and the Research 
Centre for Mongolian Studies welcomed the participants. After the addressings of 
Sonkoly Gábor, Dean of Faculty and Humanities, Eötvös Loránd University, His Ex-
cellence Ds. Batbayar, Ambassador Extraordinary and Plenipotentiary of Mongolia 

Mongolia, Most Ven. D. Choijamts, Abbot of the Gandantegchenling Monastery, 
-

tery emphasized the importance of the conference and its valuable impacts on the 
international studies of Mongolian Buddhism. Telo Tulku Rinpoche, Honorary Rep-
resentative of His Holiness the Dalai Lama in Russia, Mongolia, and CIS Countries 

the keynote presentation of the plenary session, and Möngkebatu Isipirengleijamsu 
, the sixth incarnation of Mergen Gegen Monastery, Inner Mongolia, China 

introduced his active monastery in brief. 
The present series of conferences on Mongolian Buddhism at Eötvös Loránd 

University has started in 2015 (Mongolian Buddhism: Past, Present, Future) and 
continued in 2017 (Mongolian Buddhism in Practice) with great success. During 
the third conference held from 25–26 April, 2019 more than 90 researchers and high 
ranking lamas from 14 countries (Austria, China, Czech Republic, Estonia, Finland, 
France, Germany, Hungary, Japan, Mongolia, Poland, Russia, Switzerland, the United 
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Kingdom) participated and presented papers in English, Mongolian, and Russian. 
Apart from the European and Asian scholars, representatives of many Mongolian 
communities (from Mongolia; Kalmykia and Buryatia; Inner Mongolia, Qinghai 
and Xinjiang Provinces) visited the conference and introduced the results of their 
researches. The topics of the presentations covered various aspects of Mongolian 

organized for presentations on 1) Buddhist art and symbols, 2) history of Mongolian 
Buddhism, 3) life of saints, reincarnations, and eminent monks, 4) studies on 
Buddhist philosophy and science, 5) Buddhist literature, sacred texts and other 
written sources, 6) monasteries and sacred sites, 7) linguistic aspects, 8) prayers 
and rites. A uniqueness of the forum was a separate section devoted to the study of 
Buddhism in Kalmykia. 

The conference program, the abstracts of the presentations and photos of the event 
are available at the website of the conference: http://innerasia.hu/event/mongolian-
buddhism-conference-2019.

We are grateful to Eötvös Loránd University and all co-operated institutes and 
individuals for supporting the event. 

KRISZTINA TELEKI

Research Centre for Mongolian Studies, 
Eötvös Loránd University

 

Fig. 1. Opening ceremony of the conference (from left to right: S. Chuluun, Alice Sárközi, 
Ven. Telo Tulku Rinpoche, Ds. Batbayar, Gábor Sonkoly, Ágnes Birtalan, T. Gandi, 

Ven. Möngkebatu Ishipirengleijamtsu, Ven. B. Mönkhbaatar, Ven. Ch. Batnairamdal).
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Fig. 2. Monks of Gandantegchenling Monastery 
(Ven. B. Jambal, N. Amgalan, J. Odgarid, R. Byambaa).

Fig. 3. Speech of His Holiness, abbot Möngkebatu,  
the sixth incarnation of Mergen gegen lineage.
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Fig. 6. Participants of the conference in the Conference Hall. 

Fig. 4. Delegates give book donation to the Department of Mongolian  
and Inner Asian Studies, Eötvös Loránd University.
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Fig. 5. International audience. 
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THE ADDRESSING OF THE PRIME MINISTER 
OF MONGOLIA, UKHNAAGIIN KHÜRELSÜKH

TO THE PARTICIPANTS OF THE INTERNATIONAL 
CONFERENCE OF MONGOLISTS  

Dear scholars and researchers, professors and research fellows! 
Please, accept heartfelt greetings from the leadership of the Mongolian government.

and traditions all over the world. Your work for the renewal and enrichment of the 
research of the cultural heritage of Mongolia is and will remain an invaluable part 
of future research. 

The Hungarian Eötvös Loránd University, Faculty of Humanities, the Department 
of Mongolian and Inner Asian Studies and its head, the president of International 
Association of Mongol Studies, Doctor Birtalan Ágnes, an educator and scholar, who 
has made Budapest a centre of a lively discussion between Mongolists, organized 

have to emphasize the importance of the department’s publishing activity; these 
books will play an important role in future research.

and its effectiveness deserve attention and have made their research world-famous; 
I want to express my gratitude for their work in the name of the Mongolian govern-
ment.

I would like to welcome the participants of this conference and wish them further 
success in their work.

Let the Ten Noble Virtues spread and wisdom and merit increase!

Prime Minister of Mongolia

Ulaanbaatar, 25 April 2019 
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GREETING WORDS OF H.E. D. CHOIJAMTS, 

ABBOT OF GANGDANTEGCHENLING MONASTERY, 
THE CENTRE OF MONGOLIAN BUDDHISTS FOR THE 

I pay homage to the Dharma.

Honourable Professors, Scholars and Researchers!

With clasped hands, I greet everyone who has assembled here for different, but 
harmonizing reasons, on this auspicious day.

This academic conference entitled “Mongolian Buddhism: Tradition and Innova-
tion” was successfully organized on the initiative of the Eötvös Loránd University, 
the Department of Mongolian and Inner Asian Studies, the Research Centre for 
Mongolian Studies, (Budapest) Research Centre of Buddhist Studies, International 
Association of Mongol Studies. I should like to express my deep gratitude to each 
of them and wish happiness and I am delighted at their success.

When the ancestors of the Inner Asian nomads and Mongolian people have estab-
lished a powerful state in our homeland about 2200 years ago, they decided to dispel 
the darkness with the light of the Buddhist Faith and introduced it from the country 
of the Sages via the Silk Road. They put the images of our master, Buddha, in the 
place of honour in their felt tents and worshipped Him. They translated the Sanskrit 
texts about the Way to Enlightenment, and the Buddhist vocabulary into our mother 
tongue. The Gandhara-style statue of Buddha, which has been excavated from the 
ruins in Sharga district of Gow’-Altai Province, and the White Stupa of Kherlen 
Bars in Tsagaan-Owoo district of Dornod Province are not only important research 

Due to the edict of the reincarnation of Vajrapani, Chinggis Khan, Khubilai Setsen 
and the succeeding khagans invited the oracles of the Sakya and Karma schools from 
Tibet, and payed respect to them. They, just like King Ashoka and his heirs of the 
Kingdom of the Sages, implemented the policies of the “Two principles” and ruled 
the people by law similar to the Great Jasag, and promoted the people’s spirit by the 
respectful canons. The second conversion is represented by the ancient sutras and 
canons translated into Mongolian by the orders of the Mongolian Khans, and the 
Kanjuur, the collection of Buddha’s teaching, translated and published by the edict 
of Ligdan Khutugtu Khan. These works survived until now.

Dsanabadsar were ruling on a declining country. They tried to protect the birthplace 
of the Great Mongolian Empire from the chaos by creating a “yellow circle” around 
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it, and to enlighten the people by lighting the beams of power in the ten directions 
and propagating the Teaching about the great and minor ten wisdoms which were 
the main texts of the Nalanda school of India. Finally, in this time of the “last con-
version”, many famous sages appeared in the Buddhist world, delighting the people 
with the Dharma through their remarkable, respectable literary talents and works 
of genius.

But a period of planned, well organized repression started at the beginning of 
the 20th century. The ideological policy of Communism was brutally anti-religious. 
Between 1937 and 1944, Buddhist Faith was completely prohibited. In spite of the 
terror, the light of Buddhism was not extinguished, for we were fortunate enough to 
have some blessed, talented lama-scholars who were able to give a good education to 
their pupils. Buddhist Faith was also revigorated by the democratic movement in the 
1990s. Since the freedom of religion has become law in the new constitution in 1992, 
the survival of Buddhist Faith of Mongolia, with its traditional ways, is guaranteed. 

We hope that all the participating scholars of this conference will introduce the 
academic sources of the above mentioned three eras of Mongolian Buddhism to the 
public, to help people to understand the religious history of the country. I personally 
deeply believe that this conference contributes to the correction of its false, distorted 
image which has been created by the Communist regime. People have to know their 
real, objective history, learn from it, and be proud of it.

Finally, I should like to express my gratitude to the organizers of the conference 
“Mongolian Buddhism: Tradition and Innovation”, including the Ministry of Educa-
tion, Culture, Science and Sport, the Fund for Mongolian Studies, and the Embassy 
of Mongolia in Hungary. 

 Lastly, I wish great success to all the scholars and speakers who gathered at 
this conference. I happily wish divine benevolence for your achievements and that 
they result in the Ten Noble Virtue and help immeasurably many living creatures to 
become Buddha’s saints.

 
May Tranquillity reside here.

Ulaanbaatar, Mongolia, 18 April 2019 
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GREETINGS WORDS OF H.E. DR. CH. DAMBAJAW, 
THE ABBOT OF DSÜÜN KHÜREE DASHICHOILING 

MONASTERY TO THE INTERNATIONAL 

Dear Guests and Scholars, Ladies and Gentlemen, I wish you a pleasant and peace-
ful day.

We should like to express our gratitude to all the scholars who are participat-
ing in this international academic conference on Mongolian Buddhism “Mongolian 
Buddhism: Tradition and Innovation” which has been jointly organized by the 
Department of Mongolian and Inner Asian Studies of Eötvös Loránd University, 
Research Centre for Mongolian Studies and Budapest Centre for Buddhist Studies.

This conference about Mongolian Buddhism has been organized periodically by 
the Eötvös Loránd University since 2015. Previously, two successful conferences 
were held in 2015 with the title “Mongolian Buddhism: Past, Present and Future” 
and in 2017 with the title “Mongolian Buddhism in Practice.”

The present conference is dedicated to various related topics of Mongolian 
Buddhist studies which deeply penetrated the politics, society, economics and the 
traditional culture of the Mongolian people during their history. Its topics include 
the activities of Buddhist temples, the life of the monks, education, teachings, me-
morial services, customs, and bibliographical study of canonical works, traditional 
conservation of the environment, religious organizations of non-Buddhist religions, 
and relationship with believers and so on. 

I wish success to the International Conference “Mongolian Buddhism: Tradition 
and Innovation” and I believe that this conference will greatly contribute to the 
Buddhist studies through developing wide-range discussions about many subjects 

Let the Buddhist Faith spread in the ten directions.

Dr. Prof. Ch. Dambajaw

Vice president of the World Fellowship of Buddhists
Vice president of the World Buddhist Sangha Council
President of the International Buddhist Confederation
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Resume

The Question of Monks and Monasteries in Marshal Kh. Choibalsan’s Letters. 
The history of the 20th-century Mongolia is the history of independence. One of the 
most prominent statesman was Khorloogiin Choibalsan (1895–1952). He studied 
in a Buddhist monastery from the age of 8 to 13. First of all, when he recruited 
to the political group in order to rescue “religion and origin” of the state, it was 
noted about him that he was a subject of the Bogd Khaan’s Great Subordinates (Ikh 
shaw’), and the Admission of the Peoples’ Party was given to him by Hurts wan 

head of the Committee of Expropriation, then began the campaign against ranking 
lamas and their properties. As he was nominated as the Minister of Internal Affairs 
of the Mongolian Peoples’ Republic in 1936, the political purge against the lamas 
began under his control, for his command by closing the monasteries and starting the 
persecution of the monks. He wrote many letters concerning the purges. A letter sent 
to N. I. Yezhov (1895–1940), a Commissar of Internal Security of Internal Affairs 
of Soviet Socialist Russia was a crucial one as he had explained the situation of the 
political purge as “crunch”. Later, some monasteries and temples such as Gandan 
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Resume

skyon drug According to a common 
concept this term is used for religious music or “Music treatise”. It is related to 
religious rituals and is composed by a religious person. Actually, earlier the leading 
institution was religion just like democracy and parliament are nowadays. However, 
it doesn’t mean that this term is used only for religious music, but also for the theory 
of music, and its nature are explained systemically. It is doubtless that most of its 
content is related to music even though some parts have the religious and symbolic 
explanations. The main reason is its explanation. Therefore, the article compares 
the concept of the six faults in method, experiments, practice and advices modern 
singing art.  

2007.

1975.

I.
II.

 

Ngag dbang Kun dga’ bsod nams: Rig pa’i gnas lnga las bzo rig pa’i rol mo’i bstan 
bcos kyi rnam par bshad pa ‘jam dbyangs bla ma dges pa’i snyan pa’i sgra 
dbyangs blo gsal yid ‘phrog phrin las yongs khyab ces bya ba bzhugs so -



52

 



53

1

2

3 

-

-

-
4

-

5

-

-

1 

2 

3 

4 

5 



54

6 
-

7

-

-

-

-

-

-

-

6 

7 



55

8

-
9

10 

-

11

-

-
12 
13 
-

14

 8 18.
 9 

10 19.
11 

12 

13 

14 



56

15

(1922. 04. 01),16

17

18 -
19

20 -
21 

(1923. 02. 06),22 23 
-

24

(1923. 04. 20),25

30)26

-

-

15 

16 

17 

18 

19 

20 

21 

22 , 77; 115.
23 

24 

25 

26 



57

-

-

-

27

-

-

27 



58

-

28 
-

29 -

-

-

28 , 104. 
29 , 105. 



59

-

-

-

30

-

-

31

-

30 , 265–272. 
31 



60

-

-

-

-



61

-

-

 32 

-

33 -

34

-

-

32 

33 

34 



62

-

-

-

-

35 -

 

35 



63

36

-

37

38

39

40 

41

-

-

-

42

36 

37 

38 

39 , 113. 
40 

41 

42 , 14.



64

-

-
43

44

45

-

-

-

-

43 

44 

45 , 114. 



65

-

46 -

-

-

46 



66

-
47

-

-

-

Resume

The founding of legal regula-
tions on religious beliefs in Mongolia stretches over at least 800 years. Similarly to the 
regulations of complicated and enduring policies on political, religious and monastic 
interrelations in other countries of the world, the history of religious regulations of 

that separated the religion from state affairs, and regulated within the scope of legal 

the People’s Government and the Bogd Khaan”, which was issued on 1 November, 

47 
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Constitution of 1924, there are clauses that contained discriminations. The regulation 
of “Separating Political and Religious Affairs in the Country” was adopted in 1926, 
which regulated the relations related to religion, monasteries, and monks. In other 

relations which met special conditions, political, educational and cultural needs of 

affairs according to the modern needs of the 20th century and has the historical and 
methodological importance even for the present.
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Resume

 In this article we aimed to explain the features of 
metaphors related to the mind, and considered a reason why they are accustomed. 
Conceptions to represent the place of the mind are the head and the chest. This con-
ception exists even nowadays. Usually, in the upper part of the chest is a place for 
the mind, also in head and brain. Eye, ear, mouth, nose and skin also comprise the 
head as sensitive organs. Meanwhile in the lower side of the chest exist the heart, 
the lung and the lever, as important organs. From ancient times, human beings have 
supposed that thinking potency and memory exist in the chest and in the stomach. 
In this aspect, Mongols have a tradition to consider the head and the chest respect-
fully. Generally, the Mongols imagined that the mind and memory exist in the chest 
cavity. Consequently, as a result of cognitive development, they had understood that 
“the place of mind” is in the brain. As a result of expansion and deepening of such 

by J. Lakoff, an abstract metaphor appeared as “The mind is motion. The mind is 
space. The mind is energy.”  
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A MONGOLIAN PRINTED FRAGMENT OF 
 FROM DUNHUANG*

Otgon Borjigin
Northwest University for Nationalities, Lanzhou

Thorough and systematic archaeological excavation conducted between 1988 and 
1995 at the grottoes in the northern area of Dunhuang’s Mogao Caves unearthed 
a large number of fragments of manuscripts and block prints in different languages 

golian documents from Dunhuang, there are 10 fragmentary pages of Buddhist texts 
in Uyghur-Mongolian script, including 1) a fragment of a xylograph edition of the 
Mongolian , different from, and probably earlier than, the famous 
Daidu print of 1312; 2) a similar fragment of a Mongolian script manuscript of the 
Mongolian translation of the canonical Heart Sutra ( ); 
3) a fragment of a printed Mongolian translation of another Buddhist canonical text, 
the ; and 4) a fragment of a printed Mongolian translation of a Buddhist 
text, presumably the 

In this paper, I would like to present a very short remark on the aforementioned 
Mongolian printed fragment of the  from Dunhuang.

Document B121: 40, a xylograph fragment, came from Cave 121 in the northern 
area of Mogao Caves and is the only Mongolian document unearthed in this cave.1 
It measures 14.1cm×24.5cm, bears an extant text of 4 lines, which was from the end 
of a printed page. The fourth line of the text is in Chinese characters in a relatively 
reduced size and appears along the inner side of the right-hand vertical line of the 
text frame, which reads: “
transcription of the short title, i.e., , and pagination of the text. From 
this line, it is clear that B121: 40 is a remainder of an Uyghur-Mongolian xylograph 
edition of the , or Bodistw-nar-un yabudal-dur oroqui šastir in 
Mongolian. 

As we know, the , “A Guide to the Bodhisattva Way of Life” is 
a Buddhist treatise written in the 7th

* This article was supported by the major project of China’s National Social Science Fund: Translation 
and Comparative Study of Catalogues of the Mongolian Documents in Russian Collections (Project 
No. 18ZDA323).

1 This was found together with texts in Uyghur, Chinese and Tangut languages in the same cave. 
Rybazki, Volker: New Buddhist Mongolica from Dunhuang. In: The Early Mongols: Language, 
Culture and History. Studies in Honor of Igor de Rachewiltz on the Occasion of His 80th Birthday. 
Ed. Rybazki, Volker – Pozzi, Alessandra – Geier, Peter W. – Krueger, John R. (Uralic and Altaic Series 
173) Indiana University, Bloomington 2009, 139–148.  
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1305, the omniscient monk Chos kyi ‘od zer, or Choiji-Odsor in modern Mongolian, 
translated it into Mongolian. Thereafter, from the beginning of the 14th century up to 
the 19th century, different prints, manuscripts and even retranslated versions of the 

 appeared at different times and in different places, but only some 
of them have come down to us intact or partially intact. They are: Commentary of the 
Bodistw-a Cari-a Awatar of 1312 by Chos kyi ‘od zer (BcaT), namely, the last twelve 
leaves of the Mongolian text in the Berlin Turfan collection;2 the 15th-century frag-

3 the late 16th or early 17th century manuscript in New 
Delhi (L6), known as the earliest complete text of the Mongolian ;4 
the manuscript kept in the Royal Library Copenhagen under the signature Mong. 
480 (M480), a repeat of a text prior to the Tanjur-print of 1748;5 the manuscript of 

6containing the translation of Chos kyi ‘od zer, corrected in 
th 

2 Haenisch, Erich: Mongolica der Berliner Turfan-Sammlung I: Ein buddhistisches Druckfragment vom 
ADAW. 1953, Nr. 3. Akademie Verlag, Berlin 1954, 24 Tafeln; Cleaves, Francis Wood-

HJAS 17 (1954), 1–129; 

152; Ligeti, Lajos (ed.): Mongol Nyelvemléktár 
Ligeti, Louis (ed.): Monumenta Linguae Mongolicae Collecta. II. 1. Akadémiai Kiadó, Budapest 1972, 
115–134; Heissig, Walther – Sagaster, Klaus: Mongolische Handschriften, Blockdrucke, Landkarten. 
Wiesbaden 1961, Nr. 293; Weller, Friedrich: 
der Berliner Turfansammlung. Berlin 1955; Weller, Friedrich: Anfragen eines Nichtmonglisten an 
den Mongolisten. Central Asiatic Journal 3 (1957): 23–61; Poppe, Nicholas: Antworten auf Profes-
sor Fr. Wellers Fragen. Central Asiatic Journal 7 (1962), 42–59; Ligeti, Louis: Le fragment de 1312 

Acta Orientalia Academiae Scientiarum Hungaricae 23 
(1970), 267–282; Taube, Manfred: Nachlese zum mong. Turfanfragment des . In: 
Tibetan and Buddhist Studies 2. Ed. Ligeti, L. Budapest 1984, 327–339; Cerensodnom, Dalantai – 
Taube, Manfred: Die Mongolica der Berliner Turfansammlung. Akademie Verlag, Berlin 1993, Nr. 
10–21; Dobu: 

3 Egami, Namio: -
XI (1940), 257–278; Heissig, Walther: Die mongolischen 

(Asiatische Forschungen 46) 
Otto Harrassowitz, Wiesbaden 1976; De Jong, Jan Willem: Rev. of Die mongolischen Handscchriften-

Indo-Iranian Journal 20 (1978), 
130–134.

4 Chandra, Lokesh (ed.): 
by Blo-bzan-dpal-ldan. 

Studies in South East and Central Asia. New Delhi 1968, 45–51.
5 Heissig, Walther: 

(Asiatische Forschungen 46) Otto Harrassowitz, Wiesbaden 1976, 67–129; Chandra, Lokesh 
(ed.):

6 Vladimircov, B. Ya. 
Bibl. Buddhica XXVIII. Leninggrad, 1929. I–IV; Cleaves, Francis Woodman: The Bodistw-a Cari-a 
Awatar-un Tayilbur Die mongolischen Handscchriften-Reste
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century; the Tanjur version of 1748 (T)7 and the Buryats’ retranslation in the 19th 
century (B),8 etc.

The Dunhuang fragment B121: 40 (Dh) corresponds to the text from the 3rd line 
of stanza 107 to the 1st line of stanza 108 of the 8th chapter of the early Mongolian 
version of the . Although only a few words survived from the 
Dunhuang version, a comparison of our text with the corresponding lines in the 
above-mentioned documents revealed that it is much closer to the New Delhi manu-
script than to the Tanjur version, corresponding to the former almost word for word 
and line for line, only except of one word.

Dh page line text
    

L6  page line text
  40a 29 
   30 
   31 
   32 
   33 
   34 

T  page line text
  34b 31 
  35a 1 
   2 -dur
   3 -i 
   4 

-
huang and the possible sourcebook of the New Delhi manuscript, that is to say, 
the date of the Dunhuang fragment should be earlier than that of the New Delhi 
manuscript. The manuscript in New Delhi consists of 56 folios or 112 pages, bearing 

7 Ligeti, Lajos (ed.): 
(Mongol Nyelvemléktár VII) Budapest, 1966; de Rachewiltz, Igor: 

(Asiatische Forschungen 129) Harrassowitz Verlag, Wiesbaden: 1996, 

Igor de Rachewiltz. Journal of the American Oriental Society 117, 4 (1997), 704–706; De Jong, Jan 
Indo-

Iranian Journal 41 (1998), 192–195; Weller, Friedrich: Über den Quellenbezug eines mongolischen 
Abh. d. Sächs. Ak. d. Wiss. Zu Leipzig. Berlin 1950. Anhang: Tibetischer Text des 

8 Cleaves, Francis Woodman: The Bodistw-a Cari-a Awatar-un Tayilbur
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fewer words in each line of its text than the Tanjur version (52 folios or 104 pages). 
Thus, the lost Dunhuang xylograph edition of the Mongolian , just 
like the manuscript in New Delhi, should have been composed of around 56 folios.

Professor Walther Heissig once made a detailed comparison between the cor-
responding words in different versions of the Mongolian . In the 
same way, the present author also compares the words in the Dunhuang fragment 
with the different forms in other texts:

Dh L6 M480 K T

107, 4

107, 4 oroyu oroyu oroyu odoyu odoyu

108, 1 amitan-i amitan-i amitan-i amitan-i

108, 1

108, 1

From the above list, we can easily see that the cross-textual changes in these words 

in the Dunhuang text (although the possibility of can-
not be completely ruled out), as it is attested in L6; oroyu in Dh, L6 and M480 has 
been changed into odoyu in K and T; amitan, , and tonilbasu in Dh changed 
respectively into amitan-i, , and , in the later texts. This fact 
further proves that the Dunhuang fragment should be earlier than the New Delhi 
manuscript. In addition, the Dunhuang fragment is different from the Commentary 
of the Bodistw-a Cari-a Awatar of 1312, which we can read from the relevant words 
mentioned above. 

In short, the Document B121:40 unearthed in the northern area of Dunhuang’s 
Mogao Caves is a remnant of the Mongolian printed version of the  
translated by the eminent monk Chos kyi ‘od zer in the Yuan dynasty. It may be 
earlier than the Commentary of 1312, but a solid evidence is needed here.

The Buddhist and semi-Buddhist texts unearthed from Turfan and Dunhuang, 
such as two different versions of the , two different fragments of 
the Heart Sutra,9 and three Square Script editions of Sonom Gara’s Erdeni-yin sang 
Subasida,10 bear a great deal of similarity, repeatability and correlation to each other 

 9 For the Turfan xylograph fragment, see Cerensodnom, Dalantai – Taube, Manfred, 106ff. For the 
Heart Sutra fragments from Dunhuang, see Ao Tegen (Otgon Borjigin): Mogaokubeiquchutu Basiba 
Mengguwen “Sajiageyan” canpianyanjiu.  4 (2007), 58–65; Kápolnás, Olivér: 
A Heart-Sutra Fragment from Dunhuang. Quaestiones Mongolorum Disputatae 10 (2014), 1–5. In 

a Heart Sutra fragment from the same manuscript as the one unearthed in Dunhuang between 1988 
and 1995.

10 For two different editions from Dunhuang, cf. Borjigin Otgon’s interpretation in Ao Tegen (Otgon 
Borjigin): Mogaokubeiquchutu Basiba 
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Mongolian religious and cultural history.
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FOREIGN DEMONS IN MONGOLIAN AND CENTRAL 
ASIAN BUDDHISM THROUGHOUT THE TIME 

L-
Michal Schwarz

Masaryk University, Brno

-
words beginning with l-. As a result of language contacts, they are not frequent in 
older stages of Mongolian and appear as an innovation in Buddhist manuscripts 
and in the context of international relations also in other Altaic languages. This 
paper 1) summarizes selected cases of these loanwords with context or attestations, 

similarities for related Old Turkic and unrelated Tocharian in an attempt to solve un-
clear etymology of Tocharian word lu luwo for “animal; beast”. Although Old Turkic 
loanwords belong to older borrowings in Mongolian, it is worth noting that besides 
Old Turks also Tocharians survived and produced their last Buddhist manuscripts un-
der the rule of Kitans and in Yuan times. For the newest stage the two terminological 
connections can be attested in Mongolian cultural world: proper names Lenin with 
Langdarma and an ethnonym “Russian” with  “demon”, when the second 
pair has undergone a change of initial r l- as in Khamnigan Ewenki Luuca Luuta 
“Russian; monster”. (Note: this paper is an output of the project Mongolian Ritual 
Manuscripts in a Czech Collection: Their Edition, History, and Central Asian Roots, 
funded by the Czech Science Foundation, Project No. GA19-07619S. Special thanks 
go to Krisztina Teleki for her kind information from her interview with an old monk 
Tsendiin Tserenpuntsag, 1914–2012).

For introduction I would like to mention, that in this article I use the term “de-
mon” in free and metaphorical meaning and not as an exact class of beings. Thus 
this paper includes even words for “dragon” and people designated as demonic or 
possessed by the demon as in case of Tibetan King Langdarma (ca. 790–842).1 Due 
to methodological and space reasons this paper mainly focuses on words and names 
beginning with l-. Simple structure of this paper is as follows: 1) linguistic part from 
synchronic point of view comparing loanwords in modern Mongolian, Old Turkic 
with parallels in Indo-European; 2) comments to the chronology of different layers 
of words in Mongolian tradition; 3) synthesis and conclusion. 

1 Shakabpa, Tsepon Wangchuk Deden: One Hundred Thousand Moons: An Advanced Political History 
of Tibet. Vol. I. Transl. Maher, Derek F. Brill: Leiden–Boston 2010, 164.
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From linguistic point of view the initial liquid l- can be used as a good tool, because 
phonotactically it did not occur at the beginning of Old Turkic and Common Mon-
golian words.2 Also in Chinese and other contact languages the initial l- has higher 
frequency in this position. It means that in Mongolian the proportion of loanwords 
beginning with l- is higher than in the case of words beginning with other consonants. 
In Khalkha Mongolian there are mostly three source languages of borrowed words 
beginning with l-, mostly Chinese, Tibetan and Indo-European – usually Russian. 
The list of words extracted from the dictionary of Bawden3 offers few examples, 
here divided according to source-languages. 

From Chinese: e.g.  “candle”,  “tin”,  “pear”,  “Dragon”,  

From Tibetan: bla-bre,  “dwell-
bla-brang, gling-bu,  

klu, lha. 

From Indo-European: e.g. transparent loans from Russian:  “laboratory 
assistant”,  “Leninist”,  “camp”,  “balcony (in a theatre)”; Bud-
dhist terminology (including demons4) from Sanskrit, e.g.  “body, state of 

Since Old Turkic is both source language and moreover typologically similar to 
Mongolian, it is methodologically appropriate to enumerate similar list of Chinese, 
Tibetan and Indo-European borrowings in Old Turkic extracted from the dictionaries 
of Gabain, Räsänan, and Clauson.5 

From Chinese & Tibetan: la  lo la “mule”;  
*  “calendar”;  lien-hua “lotus”; legs-so = 
Skr.  “good”; luo loo  lung “dragon”; Räsänen6 mentions both 
sources for this word: “lu luo luj jili ‘Drachenjahr’, 

2 Clauson, Gerard: An Etymological Dictionary of Pre-Thirteenth century Turkish. Clarendon Press, 
Oxford 1972, 763–764; Poppe, Nicholas: Introduction to Mongolian Comparative Studies. Suomalais-
Ugrilainen Seura, Helsinki 1955, 155.

3 Bawden, Charles: . Kegan Paul International, London–New York 1997, 
202–205.

4 Asuri-s “evil spirits” in Mongolian translation of 
Uighur asuri asura – cf. Street, John H. Nominal Plural Formations in the Secret History. Acta 
Orientalia Academiae Scientiarum Hungaricae, Tomus XLIV (3), 1990, 377.

5 Gabain, Annemarie von: . Otto Harrassowitz, Leipzig 1950; Räsänen, Martti: 
. Suomalais–Ugrilainen Seura, Helsinki 

1969; Clauson, Gerard: , 763–764.
6 Räsänen, Martti: , 318.
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S-uig. lu, ulu, olu ulu = Mo. (KWb. 253) luu , 
Tib. klu.”

From Indo-European:  “pig”; la:çin “falcon”; lakšan  “(special) 
 “slime (one from tree 

bodily liquids)”.

Both lists of loans in Old Turkic are important because Old Uyghur was a source for 

Barat7 the Chinese word for “dragon” had two spellings or transcriptions in Old 
Uyghur: besides Orkhon Turkic:  there are two main forms in Uyghur–Chinese 
glosses: löng luo
and older form of this borrowing (such co-occurrences can also be found in cases of 

since it seems that there are two source-words: one from Chinese (LWYNK) and 
other from Tibetan (LWW), because historically Tibetans expanded to Gansu as 

between both source-words and maybe even common Sino-Tibetan origin if this 
word belongs to very old borrowing in Turkic and Mongolian. 

In my view I have found indirect evidence for antiquity of this lexicon in Tocharian, 
where there is an interesting word in Tocharian A lu, in Tocharian B luwo for mostly 

8, cf. “animal, bestia.”9 This word doesn’t have 
satisfactory etymology. In his dictionary of Tocharian B (from 1999 and without 
change also in updated version from 2013), an American Tocharologist Douglas 
Adams mentions that the plural form of this word  represent morphologia 

.10 It means that this word doesn’t have any good analytic solution even if 
Indo-Europeanists usually think that it might be a cognate of Indo-European words: 
OCS  “the chase”; Greek 
different words for these meanings, e.g. for “lion”: Tocharian A 
B  and this words probably are not a source for Chinese  “lion” 
because Chinese word has relatively safe etymology based on set of Tibeto-Burman 

11

Here I would like to present three indications why it might be possible also another 
etymological solution for this Tocharian word which is here proposed as a borrowing 
from Sino-Tibetan. 

 7 Barat, Kahar: A Turkic Chinese Transcription System. In: -
. Ed. Stary, Giovanni. 

Harrassowitz, Wiesbaden 1996, 14.
 8 Adams, Douglas Q.: A Dictionary of Tocharian B. Rodopi, Amsterdam–Atlanta 1999, 558.
 9 Poucha, Pavel: Institutiones linguae tocharicae Pars I. Thesaurus linguae tocharicae dialecti A. Státní 

pedagogické nakladatelství. Praha 1955, 270.
10 Adams, Douglas Q.: A Dictionary of Tocharian B, 558.
11 Behr, Wolfgang: Hic sunt leones – Two Ancient Eurasian Migratory Terms in Chinese Revisited (2). 

International Journal of Central Asian Studies 10, 2005, 12–13.
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1) Foreign origin of this word may indicate the fact that proper meaning is usually 
 

= literally “running animals” vs. “bird” in pl. 
animals.”12 Such special semantics and lexical connections would be improbable for 
an inherited Indo-European word.

2) Usually there are semantic discrepancies in the use of borrowings from other 
language families, when adopted loan can develop a set of new meanings in recipi-
ent language. In case of Tocharian lu luwo this word can designate more types of 
animals and positive animal on one side and mythological “beast”, it means negative 
wild being on the other side. E.g.:

13

 = “forest animals”

14

-
señc
to the ghost, or to the beasts), having kept in mind that teacher, go away from woe.”

15 

 = “(Because of his) powerful and energetic kindness 

by the prong of (his) kindness, the wild beasts

3) Finally possible Sino-Tibetan origin of this word may be based not only on mul-
tiple formations of singular and plural forms.16 There is some distant analogy in 
singular to plural developments between Tocharian lu luwo  and Mongo-
lian lu luu luus. And also if Tocharian word for A su, B suwo “pig” goes back to 
the Indo-European root form * 17, then the same development may be proposed 

luwo, when hypothetical base word *lu is quite compatible with zoological 
lexicon in Sino-Tibetan below. So I suppose, that this Tocharian parallel meaning 
also a “beast” might be originally borrowing from Tibetan or Chinese and that due 
to the Chinese rule in Western Regions this word might have been borrowed around 

12 Adams, Douglas Q.: A Dictionary of Tocharian B, 558.
13 Cited by Adams, Douglas Q.: A Dictionary of Tocharian B, 558.
14 . Transliterated, 

translated and annotated by Ji Xianlin in collaboration with Werner Winter and Georges-Jean Pinault. 
Mouton de Gruyter, Berlin–New York 1998, 96–97.

15 , 102–103.
16 

PTch *  “animal” (Adams, Douglas Q.: Adams, Douglas Q.: A Dictionary of Tocharian B, 558).
17 Adams, Douglas Q.: A Dictionary of Tocharian B, 698.
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the time of Han dynasty with subsequent Tocharianization of originally undeclined 
Sino-Tibetan stem and development of a new semantics in Tocharian. Semantically 
possible Sino-Tibetan source-words comprise:

 “sheep” * (-k), Old Chin. *lo “sheep”, Tib. lug “sheep”, Lushei Kham 18

, L. , E. 19 
, L. , E. 20

, Old Chin. *lo “snail”, Tib. klu “hooked snail, serpent-
demon”21

like dragons from Niya and Loulan from the beginning of Common Era.22 It means 
that people had to use word for snake or dragon and Tibetan term lu for serpent-
demon is known from Dunhuang texts from 7th–9th centuries23, thus it is sure that 
this cultural word is of high antiquity and even without respect to Tocharian, the 
Turco-Mongolian word for “dragon” and term luus represent the oldest layer of 
demonic-like borrowings in oldest Mongolian Buddhist texts found in Turfan and 
South Inner Mongolia.

For simplicity and only for the purpose of this paper I divide “demonic” borrowings 

with pre-Buddhist contexts and later development of Mongolian mythology. B: The 

with modern innovations or marginal homophony of originally unrelated words from 
Russian and Tibetan or Sanskrit.

Ad A: for the beginnings and oldest layer there are attestations of luus (also in the 
meaning of “dragon” in plural) in very old Mongolian Buddhist texts and this word 
continues in all subsequent stages. In later use this word has two different meanings. 

Srba in one context luus appear as negative group of demons and beings of hell and 
in another manuscripts and in other contexts on the contrary as a type Mongolian 

18 Peiros, Ilia – Starostin, Sergei: A Comparative Vocabulary of Five Sino-Tibetan Languages. Fascicle 
III. Laterals. The University of Melbourne, Parkville 1996, 31.

19 Pulleyblank, Edwin G.: 
Chinese, and Early Mandarin. UBC Press, Vancouver 1991, 201.

20 Pulleyblank, Edwin G.: , 199.
21 Peiros, Ilia – Starostin, Sergei: A Comparative Vocabulary of Five Sino-Tibetan Languages, 37.
22 Ding Xiaolun et al. (eds.): Niya yizhi. Xinjiang meishu sheying chubanshe, Wulumuqi 2003a, 40; Ding 

Xiaolun et al. (eds.): Loulan gucheng. Xinjiang meishu sheying chubanshe, Wulumuqi 2003b, 30.
23 Berounský, Daniel: . Masarykova univerzita, Brno 2013, 

40–42.
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deity24 or representation of another Indian and later Chinese deities (Skt. 
Chin. ba fang tian 

25 In original Buddhist context the term luus was used for translation 
of Skr. .26

a) Text from Turfan from 1312:27 
-

tere mör-i tngri-ner 

whatever man, of whom the might which inspires this thought is great, who decided 
to conduct the living beings by relying on the way of the Burqan, the tngri-ner do not 

(garudas), the kinari (kinnaras) and the luus  

b) Middle Mongol text  (= Sonom Gara’s prose transla-
tion of the Tibetan Sa skya Legs bshad 28

luus-un  
“The farmer thinks that the rain that the dragons eagerly let fall is his own good luck”

c) about 1800: “Sutra about Molon 
toyin-u gratefullness to his mother”29

tere

24 

25 . Filozo-

26 The Memoirs of the Toyo 
Bunko 49, 1991, 34–35.

27 Haenisch, Erich: Mongolica der Berliner Turfan-Sammlung I. Ein buddhistisches Druckfragment vom 
. Akademie Verlag, Berlin 1954, 13. Improved transcription and English translation from: 

Cleaves, Francis Woodman: 
28 Kara, György:  Erdeniy-in Sang. A Middle Mongol Version of the Tibetan 

Sa skya Legs bshad. Mongol-English-Tibetan. Brill, Leiden – Boston 2009, 170.
29 . Filozo-

for this article. 
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“At this time, Molon toyin, devoted by his whole life, looked at the beings in hell by 
his miraculous sight. The Calmless hell (Skr. , Tib. mnar med) looks as follows. 

In the city gates there are luus, tigers, snakes, 
lions, bears, leopards, wolfs, jackals, and carnivorous birds.”

d) about 1852, “Stories of 32 Wooden People.”30

ši odba kemen uyilaju yabun atala

naiman yeke luus-un qad

 

eight great luus-kings gathered around the 

worshiping him.”
Besides independent semantical development in Mongolian, both words for dra-

gon and luus were used as translations and thus partly correspond to the concept of 
Indian or Sankrit . This originally Sanskrit word is for example attested as a 

luu-jil had 
its Tocharian counterpart  “in the dragon year” (not “in the snake year” 
as mentioned by Adams in older edition of his dictionary);31

Uighur  used for “dragon” in the 11th century calendar.32

But from textual cases (as above under d) it can be seen that luus (as mythological 

type(s) of deities with important function in ritual texts like in the following example. 

30 , 146–149, English transla-
tion was authorized by O. Srba for this article.

31 Adams, Douglas Q.: A Dictionary of Tocharian B, 332.
32 Yusup, Israpil – Kasim, Anvar: Weiwu’er shi’er shengxiao wenhua yuanliu kao (

). In:  (
 – Studies in Turkic Philology. Festschrift in honour of the 

80th . Ed. Zhang Dingjing – Abdurishid Yakup. Zhongyang minzu 
daxue chubanshe, Beijing 2009, 200.
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33 mention more 
complete sets of demons as a result of syncretic processes:

erlig
luusun
ragsasun

luusun

“Dem Kreis der Dämonen
ein reines Opfer!

Dem Kreis der Drachen
reines Opfer!

Dem Kreis der 
reines Opfer!

Dem Kreis der Drachen mit Adi ubaqadi an der Spitze opfere ich ein reines Opfer!”

But translation of the term luus as “dragons” in the example above is not ideal and 
it may be better to keep the term luus without translation as a word for Mongolian 
deity. Besides independent development in Mongolian it is also good to wait for 
better Sino-Tibetan lexical data, since there are still irregularities connected with 
translation of this theonym. Usually Mongolian plural luus is translated as “spirits” 

example Bawden34 does not mention the source of the word “dragon” even if it is 
generally considered as a Chinese word. On the contrary Lessing35 mentions only Ti-
betan origin. Then similarly to Bawden Kara36 published textual distinction between 
plurals lus “spirits” vs. luus “dragons” (i.e. luus-un qad “the kings of the s” vs. 
lus sabdag “genii loci”). But later Kara37 luu lu

 borrowed from Uyghur luu ulu with source in Western Middle Chinese from 
long.” But on the same page Kara connects the plural form 

luus with Tibetan klu and similar connections can be found in Ramstedt’s dictio-
nary.38 Fortunately this inconsistency may not represent a real problem because East 
Asian mythological texts allow to trace original Sino-Tibetan meaning of “serpent-
demon” back to both dragon and snake even if secondarily this word was later used 

33 Heissig, Walther: 
Inneren Mongolei. Vandenhoeck & Ruprecht, Göttingen 1966, 52–54.

34 Bawden, Charles: Mongolian-English Dictionary, 204.
35 Lessing, Ferdinand D.: Mongolian-English Dictionary. University of California Press, Berkeley – Los 

Angeles 1960, 517.
36 Kara, György: Late Mediaeval Turkic Elements in Mongolian. In: De Dunhuang à Istanbul: Hommage 

à James Russell Hamilton
37 Kara, György:  Erdeniy-in Sang
38 Ramstedt, Gustaf John: . Suomalais-Ugrilainen Seura, Helsinki 1935, 253 

mentions: Kalmyk lus, pl. lusuD as “die naturgeister” without any etymology;  “drache” he mentions 
as a loanword from both Chinese lui and Tibetan klu.
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in another meanings and for Mongolian deities. Similar development can also be 
found in Tungusic languages.39

Ad B: In the second group and newer layer40 adopted in the time of spreading of 
the Tibetan Buddhist canon there was a new foreign demon in Mongolian represented 
by the name of Tibetan King Langdarma. It is interesting that although historical 
Langdarma was not hard destroyer, still due to his bad mythological role he was 
connected to the destruction of religion and sometimes connected as reincarnation 
of Lenin or Choibalsan41 in the 20th century.42 The “bad character” of Langdarma 

be used as an euphemism instead of a taboo word for “wolf”.43

demon  in Chinese  secondarily connected with homophonous Sinicized 
Tungusic ethnonym for Russians, thus Ewenki Luuta Luuca designate “Russian; 

44 and then 
45 Probably via Tungusic this version of the Russian ethno-

nym can also be found in Buryat.

Considering the initial l- as a typological criterion allows to sum up the data and 
conclude that: in the oldest layer there are Chinese and Tibetan as main sources of 
loanwords in Mongolian borrowed via Old Uighur and perhaps with some Tocharian 

39 -
cial status like in Nanai  “Herr; Geist des Echos.” Cf. Doerfer, Gerhard: Mongolo-Tungusica. 
Harrassowitz, Wiesbaden 1985, 141.

40 In this stage there are also local demons like Lobsogoi in Buryat version of the Epic Geser or probably 
its variant in Kalmyk demon 
John: , 253.

41 Here I am indebted to Krisztina Teleki, who kindly offered this information from her interview with 
Tsendiin Tserenpuntsag (1914–2012). It will be published in her future monograph about the inter-
views with old monks. 

42 Bawden, Charles: The Modern History of Mongolia. Frederick A. Praeger, New York 1968, 265; Even, 

Mongolia, 2009, 2.
43 Gruntov, Ilya et al.: Mongolian Euphemism and Taboos. Animals and Hunting. Mongolica Pragensia 

44 According to Menges “The heterogenous homonym in Manchu  “demon (who persecutes human 
beings)” is the Chinese  (TgWb, I, 506) where Skr. - is rendered in 
Chinese as -  

as in the Amur region or Transbaikalia, or whether it was a kind of nickname, just ’devil(s)’.” Taken 
from Menges, Karl: On Some Names of Tungus Tribes and related Problems. In: 

, Wien 1995, 220.
45 Anikin and Xelimskij write about contamination of both words when Manchu  is translated as 
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lu luwo for “animal” is proposed 
as a Sino-Tibetan loanword since it looks and it functions as similar words in Altaic. 
Then in a newer layer there is a direct source in Tibetan Buddhist canon with proper 
name Langdarma and several syncretic processes incorporating theonym luus not 
only for “dragons” or “spirits”, but connecting it with older lus with syncretic for-
mation of new types of deities appearing in Mongolian Buddhist pantheon, in ritual 

connections of Lenin (Slavic) + Langdarma (Tibetan) and Sinicized term for Sanskrit 
 + Sinicized Slavic ethnonym for Russians in both cases with change r- > 

l-, i.e. = Ewenki Luuta  “Russian; monster”46 with this ethnonym appearing 
also in Buryat.
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LAMIIN GEGEEN’S SMOKE OFFERING RITUAL 
TO THE KHANGAI MOUNTAIN RANGE

Krisztina Teleki
Eötvös Loránd University, Research Centre for Mongolian Studies, Budapest

The so-called “three lamps’ (gurwan dsul -
nent Mongolian monks who spread the teachings of the Tibetan Geluk tradition1 

Dsanabadsar (Rje btsun dam pa Blo bzang bstan pa’i rgyal mtshan, 1635–1723), 

1642–1719), and Lamiin Gegeen Luwsandandsanjantsan (Blo bzang bstan ’dzin 
rgyal mtshan, 1639–1704). All of these three monks were born and active in the 
Khangai region,2 studying in Tibetan Geluk monasteries, recognized by the Dalai 
and Panchen Lamas as reincarnations, having master-disciple relationship, founding 
monasteries and spreading Buddhist doctrine and rituals among the Mongols in the 
17th–18th centuries. 

The present article aims to introduce and translate a short, ritual text written by 
Lamiin Gegeen Luwsandandsanjantsan.3 His collected works, written in Tibetan 
and printed in Beijing,4 include a handful of ritual texts devoted to the Khangai 
Mountain Range and other nearby geo graphical sites.5 The selected text,  

 (“Brief Petition Offering to the 

1 Tsongkhapa (Blo bzang grags pa, 1357–1419) initiated the Tibetan Geluk or Yellow stream or Yellow 
Hat tradition. The Mongols adopted it in the 16–17th century. 

2 The Khangai Mountain Range is situated in the central-western part of Mongolia. Monks of current 

the Khangai Mountain Range and its local spirit, Khangai Khan since the 17th century.
3 Veneration Practice of 

) and the Tempus Public Foundation of Hungary (Research 

Mountain Range -
tory and Ethnology, Mongolian Academy of Sciences for hosting my research. Besides, this article 
was written within the framework of a more detailed study of the 
Mountain Range
FK 138052), with the support of the Hungarian Government. 

4 Lamiin Gegeen’s collected works (Tib. gsung ‘bum) are available in the National Library of Mongolia 
(No. NL-10939-114). I am grateful to Ven. Ragchaa Byambaa, University of Warsaw, who kindly 
provided me the copy of the Tibetan texts.

5 For the short description of the four texts see Byambaa, R. – Gandsorig, D.: Mongoliin Burkhan shashi-

( ). 

Ulaanbaatar 2009, 0122–0125. 
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Earth Deity, Khangai King”)6 is widely known in Mongolia as , the 
“Smoke Offering Ritual to the Khangai.” It is a basic text of the Khangai’s venera-

in these days.7 Monks of previous centuries multiplied the original, Tibetan text for 
personal use, translated it into Mongolian,8 and its modern Mongolian version with 
golden libation offering is available, too.9

Veneration of the Khangai Mountain Range  

The Khangai Mountain Range is one of the largest mountain ranges in Mongolia, 
along with the Altai and Khentii Mountains.It is a source of many rivers, including 

10 
The protector deity or local spirit of the mountain range is Khangai Khan or Khangai 
Burkhan, the mighty Khangai King or Khangai Deity. 

The venera tion of mountains and at the stone or wood cairns (owoo), which indi-
cate a sacred site, is a Mongolian practice that precedes Buddhism.11 However, the 

local spirits of nature began to spread throughout the Mongol territories in the 17th 

 6 Lamiin Gegeen’s Collected Works, blockprint, ff. 19r–20v. I am grateful to Ven. Ragchaa Byambaa, 
University of Warsaw, who kindly provided me the copy of the text, which serves as base of translation. 
See also Byambaa, R. – Gandsorig, D.: , 
112, 0124 refereed in Mongolian as .

 7 At present, the monks recite the Khangai prayers written by their old, eminent, local saint or master. 

Gegeen in Arkhangai province. 
 8 

of Lamiin Gegeen’s text with an additional text. Also, three texts called  

the Mongolian Academy of Sciences, Institute of Language and Literature (918, 0269) which should 
be compared with the present translation.

 9 Dgra lha chen po hang ka’i rgyal po’i bsangs gser skyems bzhugs so/ 

compared to the original one. For instance, Vajrabhairava is mentioned instead of Heruka, as medita-
tional deity. 

10 The most sacred peak of the Khangai Mountain Range is Otgontenger (“Youngest deity”, 4021 

Buddhism in Mongolian History, Culture and Society. Ed. Wallace, Vesna A. Oxford University Press, 
New York 2015, 3–16.

11 The nomadic Mongols have venerated nature, Father Sky (Tengri) and Mother Earth, and their immediate 

such as “king” (khan) and “majesty” (khairkhan). Regarding owoos see Birtalan, Ágnes: Typology of 
the Stone Cairns Obos and Their Symbolical Meaning (Preliminary Report, Based on Mongolian Field-
work Material Collected in 1991– 1995). In: Tibetan Mountain Deities. Their Cults and Representations, 

. Ed. Blondeau, 
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and the spirit owners or custodians of natural sites such as moun tains, rivers, lakes, 
forests, rocks, and plants. They are called lus sawdag in Mongolian (Tib. klu sa bdag, 
gzhi bdag, Skr. ). These rituals and offerings, which include different real and 
imagined scented incense and other precious goods, encourage these beings to ensure 
the well-being and good fortune of the inhabitants of the given region.

Being the local spirit or lord of the Khangai Mountain Range, Khangai Khan has 
various epithets.12 A few pictorial representations13 and ritual texts describe him: the 
colour of his body is like shimmery sunbeams on a snowy mountain. He holds a 
vajra in his right hand and a bowl of jewels in his left hand, in his lap. His retinue 
includes his female consort (a queen) as well as various local gods and spirits who 
live in the nearby valleys, lakes, and springs.14

Eminent monks of past centuries wrote ritual texts in different genres to Khangai 

four Mongolian texts are available in the collections of Ulaanbaatar (some of them 
are duplums), 15 and individuals also possess relevant ritual texts. Lamiin Gegeen’s 
text seems to have various copies in print, and written in hand being perhaps the most 
popular text devoted to the Khangai Mountain Range in Mongolia.16

12 Tibetan texts include the following epithets: a divine devotee (Tib. lha’i dge bsnyen), a male deity 
(Tib. pho lha hang kas), Khangai King or Khangai Majesty ( , Tib. Hang ka’i rgyal 
po), a guardian of the Northern direction (Tib. byang phyogs skyong ba), Mighty Deity, Khangai (Tib. 
Hang kas lha chen), and Great War God (Tib. dgra lha chen po).

13 Fleming, Zara – Lkhagwademchig, J. Shastri: Mongolian Buddhist Art: Masterpieces from the Mu-
seums of Mongolia. Vol. I, Part 1&2: Thangkas, Embroideries, and Appliqués. Serindia Publications, 
Chicago 2011, 924–925, in Chapter 7: Protectors, Image 419. Isabelle Charleux has analysed the 
pictorial representations of Khangai Khan, see Charleux, Isabelle: On Several Thang Kas depicting 
Mongol Mountain Deities. In: Felicitation Volume for Prof. Choyiji. Ed. Osamu Inoue – Bareja-

Oriental Studies) (Miscellanea Orientalia Series) (in print). 
14 

detail, but the text he refered to has not been found yet: Tib. 
. -

ing the Ten Auspicious Sign Lamiin gegeen 

1999, 79–85. Mongoliin takhilgat uul usnii sudar orshwoi. Ulaanbaatar 2001.
15 Teleki, Krisztina: 

Preserved in the Collections of Ulaanbaatar, Mongolia (article in print).
16 Mentioning some examples, the individual text is available in the Ulaanbaatar City Public Library 

(
Bsang chog bkra shis char ’begs/ 

hang ka’i gsol kha g.yang gugs bkra shis bzhugs (National Library of Mongolia, M0059788-001, 

title Bsang chog bkra shis char ’bebs/ bsang chog khyab bdag ma/ yang gsang gi bsang/ Hang ka’i 
gsol kha g.yang ’gug bkra shis bzhugs
and also probably S:M0054146-049 in the National Library of Mongolia.
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Lamiin Gegeen’s Smoke Offering Ritual

Lamiin Gegeen Khanchinchoijil Luwsandandsanjantsan (Tib. mKhan chen chos 

or Erdene Mergen Bandid was born in a noble family in 1639, as descendent of 

1656, at the age of 17. He was recognized as reincarnation, and after returning back 
to Mongolia in 1662, he built monasteries in his homeland, the Khangai region, Sain 

17 Later, his 
residence moved, and settled down (in current Bayankhongor province, Erdenetsogt 
district).18 It became one of the most populated monasteries in Mongolia until the 
monastery destruction of the era of persecution in 1937–1938.19

Lamiin Gegeen was an eminent polymath, who laid the basis of Tibetan medicine 
and astrology combined with Mongolian features. He founded monasteries also in 
Inner Mongolia (current China) and worked there as Urga’s20 head abbot (khamba 
nomon khan, from 1694–1699, thus he received the Khanchin title (Tib. mkhan chen, 
“with great knowledge”, “great abbot”). He returned back to his homeland in 1699, 
and introduced monastic rules in religious practice and recitation, called 
deg (Tib. mkhan chen sgrigs). He was reborn in Mongolia many times.21 Being one 
of the most eminent monks of Mongolia, Lamiin Gegeen is especially worshipped 

his reincarnations lived. Reviving the pre-1937 religious practice, the monks of 

and Bayankhongor provinces, recite the Khangai’s smoke offering ritual written by 
Lamiin Gegeen:  (“Brief 
Petition Offering to the Earth Deity, Khangai King”). For instance, the monk com-
munity of Erdene Dsuu monastery (founded in 1586) include this text to the monthly 
ceremony devoted to the Ten Dharma Protectors (Sakhius, ), whereas 
the monks of the monastery situated in Gandannorowlin Monastery, Khujirt recite 

17 

18 

19 At present, a monumental  stands on the old, sacred site, and the monastic tradition was revived 
in a newly built monastery in the centre of Bayankhongor province.

20 Urga or Örgöö was the residence of the Khalkha Jebtsundamba Khutugtu. It was founded in 1639 at 

moved 28 times until it settled down in the current Ulaanbaatar basin in 1855. Due to the Khalkha-
Oirad war, Urga resided in the area of Inner Mongolia from cc 1690–1700. 

21 

rgyal mtshan (1639–1704), 2. Blo bzang pan chen dpal ‘bar (1705–1787), 3. Tshe dbang rgyab mchog 
(1789–1845), 4. Dpal ldan bstan pa tshul khrims (1846–1860), 5. ‘Phrin las thogs med (1862–1907), 
6. ‘Jam dbyangs rdo rje (1910–1912), 7. Tshe ring rdo rje (1913–1937), 8. B. Erdenebat (1996–). For 
details see Dashbadrakh, D.: Mongoliin khutagtuud. Ulaanbaatar 2004.
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it on a daily basis among other smoke offering texts.22 (Supposedly, the text is also 

as well as in Bayankhongor province.) 

23

(19r) 
’dir dgra lha chen po khang ka’i rgyal po gsol bar ’dod pas/ phyi nang mchod gtor 
sogs bshams la/ sngags drug phyag rgya drug gis byin gyis brlabs la/ ‘di skad du/

lha yul la sogs gar bzhugs gnas mchog gnas
dgra lha chen po khang ka’i rgyal po che/ 
yum sras phyi nang blon po las mkhan dang/ 
sde brgyad gzhi bdag ’khor bcas gnas ’dir gshegs/ 

mdun gyi nam mkhar ’ja’ tshon ’khrigs pa’i klong/ 
sna tshogs kun (19v) bzang mchod sprin gang ba’i dbus/ 
zhi rgyas dbang drag rnam ’gyur sna tshogs kyis/ 
’phrin las bsgrub phyir brtan par bzhugs su gsol/

phyi nang mchod pa dam rdzas spyan gzigs dang/ 
bza’ bca’ btung ba mtsho ltar rab ’khyil nas/ 
dgra lha chen po khyed la ’bul lags kyi/ 
bzhes nas mi mthun rkyen ngan zlog tu gsol/ 

rin chen gyis spras mdzes pa’i snod nang du/ 
sha chang zho dar dkar mngar gtor ma’i tshogs/ 

khang ka’i rgyal po ’khor dang bcas la ’bul/ 

gser zhun ’khyil ’dra’i ye shes me nang du/ 

phye mar la sogs bsregs pa’i dud sprin ’dis/ 
dgra lha chen po ’khor dang bcas pa bsangs/  

22 I am grateful to M. Enkhbaatar, research felllow of the Insitute of History and Ethnology, Mongolian 

information and the handwritten text with me. 
23 Lamiin Gegeen’s Collected Works, No. NL-10939-114, blockprint, Vol. 1, ff. 19r–20v.
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sngon tshe slob dpon padma ’byung gnas dang/ 
pad dkar ’dzin pa bsod nams rgya mtsho yi/ 
spyan sngar bstan pa bsrung bar zhal bzhes pa/ 
dgra lha chen po khang ka’i rgyal por bstod/ 

bdag sogs dpon slob yon mchod mi nor dang/ 
dgon gnas dge (20r) ’dun sde dang bcas pa kun/ 
dgra lha chen po khyod la gnyer gtad pas/ 
’gal rkyen kun sel mthun rkyen ma lus sgrubs/ 

nad gdon mu ge sad ser than pa sogs/ 
mi ’dod nyer tsho thams cad zhi ba dang/ 
tshe dang bsod nams dpal dang ’byor ba sogs/ 
gong nas gong du ’phel zhing rgyas par mdzod/ 

khams gsum legs tshogs ma lus dbang sdud cing/ 
gnod byed dgra bgegs drag pos tshar gcod mdzod/ 
mdor na bsam don yid bzhin ’grub pa dang/ 
bla med byang chub bsgrub pa’i stongs grogs mdzod/ 

rig ’dzin chen po padma ’byung gnas dang/ 
kun mkhyen bsod nams rgya mtsho la sogs pa’i/ 
rtsa brgyud bla mas ji ltar bka’ sgo ba’i/ 
dam las ma ’da’ bcol ba’i ’phrin las sgrubs/ 

rtsa brgyud dpal ldan bla ma dam pa dang/ 

bstan bsrung chen po khang ka’i rgyal po yis/ 
bkra shis bde legs phun sum tshogs par shog/ 24

ces pa khang ka’i rgyal po’i gsol kha shin tu bsdus (20v) pa ’di ni don gnyer can 

dga’ ldan bkra shis dge ’phel gyi bla brang du bkod pa’o/ 25

 

24 Bsang chog bkra shis char ’begs/ hang ka’i gsol kha g.yang gugs bkra shis bzhugs (National Library 
lhag bsam dag pas tshul ‘dir brtson pa na/ tshangs 

dang dbang po ‘jig rten skyong ba dang / khang ka’i rgyal po la sogs bsrung mas kyang/ g.yel ba med 
par rtag tu grogs byed shog/

25 The text of Gandannorowlin Monastery adds an advice for a summoning prosperity ritual at the end: 
g.yang ’gugs ni/ khyee srib gnyis bsang chog mu tig phreng ba las.
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Translation

 NAMO GURU PADMASIDDHI YA26

If you want to make a petition-offering to the Mighty War God, Khangai King, 
prepare the inner, outer offerings27 and offering cakes, consecrate them with the six 
mantras and the six s and say as follows: 

From the celestial realms and other supreme sacred places 

Great War God, mighty king Khangai 
Descend here with your

The eight classes,28 local guardians, and other retinue. 

Take place here forever in the sky in front of me, at the joint of rainbows,
In the centre of various, excellent clouds of offerings 
To complete your buddha activity29 with various
Pacifying, increasing, magnetizing, and subjugating deeds.

Great War God, I offer to you
These inner and outer offerings, sacred substances, costly offerings, 
Food and beverage swirling like a lake.
Take them and remove all evil circumstances. 

Consecrating as nectar with the mantra: 
I offer this offering of meat, alcohol, yoghurt, silk, and sweet, white offering cake 
In a vessel adorned with jewels
To Khangai King and his retinue.  

I offer this smoke cloud of

To the Mighty War God and his retinue. 

26 

27 Tib. phyi nang mchod pa. Outer offering consists of seven types of offering in bowls representing: 

fragrant perfume, a small food offering, and an additional music offering. Inner offering means a skull 

to Tantric, wrathful deities or protectors.
28 Tib. lha srin sde brgyad. Eight classes of gods and spirits who were able to receive and practice the 

teaching of Buddha. These classes can also refer to various types of mundane spirits who can cause 
either help or harm, but remain invisible to normal human beings. 

29 Tib. ‘phrin las. Deed, action, activity, abundant service, buddha activity. It has four forms regarding 
deities: pacifying, increasing, magnetizing, and subjugating deeds.
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I praise the Mighty War God, Khangai King
Who vowed to protect the Dharma
In the presence of Padmasambhava in former times, 
And Sönam Gyatso,30 the holder of the White Lotus.

We, masters and disciples, patrons and friends,
The whole monastic community of this holy place, 
Entrust you, Mighty War God!
Remove all obstacles, and 
Ensure all good circumstances. 

Pacify all the unwished sufferings including
Illness, famine, frost and hail, drought and others.
Increase and spread our lifetime, merits, glory, wealth and others
More and more. 

Magnetize everything that is good in the three realms31 and
Subjugate all the harmful enemies. 

In short, complete all what we wish and
Be our ally in attaining unsurpassable enlightenment.

Complete your buddha activity without breaking your vow entrusted by
The great knowledge holder, Padmasambhava, 
The omniscient Sönam Gyatso and other
Root and lineage gurus.32

May auspiciousness, good fortune, and abundance reside here
By the holy, glorious lineage gurus, and
The meditational deity, the blessed Blood Drinker, Heruka33 and 
The mighty Dharma protector, Khangai King.  

34 for the encouragement of 
zealous people. 

30 Tib. bSod nams rgya mtsho. Sönam Gyatso was the Third Dalai Lama (1543–1588).
31 Tib. khams gsum. The three realms include the samsaric realms of Desire, Form and Formlessness.
32 Tib. rtsa brgyud bla ma. Root and lineage gurus refer to tantric tradition, and the practice inherited 

from master to disciple.
33 -

Here, it is a tutelarary or meditational deity (Tib. yi dam).
34 -

badrakh, D.: Mongoliin khutagtuud
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Conclusion

The translated text exemplify the general structure of smoke offering rituals: invi-
tation of the deity and his retinue, performing smoke offering and other pleasant 
offerings to them, praising and encouraging Khangai Khan to ensure health and 
prosperity in the region. Also, the text mentions various Mongolian disasters such 
as harsh winter weather, and also great masters and deities worshipped by Lamiin 
Gegeen including Padmasambhava, the Third Dalai Lama, Heruka, and Khangai 
Khan. In colophon Lamiin Gegeen refers to himself as author “Luwsan”, who wrote 
this ritual text in Gandandashgembel Palace or Monastery, which supposedly stood 
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Resume

 The author conducted a compara-

in the Republic of Kalmykia from 2012–2018 during an expedition led by Professor 
Khabunova, Je. E. The folklore narrative in this study is considered in comparative 
coverage with namtar (Tib. rnam thar) – a genre of Buddhist literature, which is 

namtars continue their contemporary existence 
in the form of legends, traditions, tales and oral stories narrating about the deities 
of the Buddhist pantheon, famous s, and lamas. A special place among them 

the Kalmyks.
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Resume

Reincarnated Lamas of the Altai Uriankhais in the Local Oral Tradition. The 
oral tradition of the Altai Uriankhais in Western Mongolia and in Xinjiang deals 
frequently with memories of extraordinary powerful reincarnate lamas (
gegeen), even though the region has never had any tulku
by the Qing government. The oral tradition claims existence of incarnated lamas, 
as well as a close relationship with non-Uriankhai reincarnations of greater im-

52 
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portance (Narobanchen, Tsagaan gegeen). Almost absent in archival sources, the 
Uriankhai reincarnated lamas of the past play an important role in the local memory 
as personalities generating fortune for future generations. This article focuses on the 

Mönkhkhairkhan district in Khowd province, Chingel in Xinjiang) and has two 

information from the oral tradition and scarcely preserved archival sources. It can 
serve as an example of the use of oral tradition as a source for writing Mongolian 
local history. The second part analyses oral narratives about the reincarnated lamas 

the Oirat popular understanding of the tulku phenomenon.

Acknowledgement: Writing this paper was supported by the project of the Czech 
Science Foundation GA19–07619S: Mongolian ritual manuscripts in a Czech col-
lection: their edition, history and Central Asian roots.
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University of Warsaw, Faculty of Oriental Studies, Warsaw

In this paper I would like to discuss the ancient customs, beliefs and practices con-

Chenggunzhabu ). The bone enshrinement of nobilities in Mongolia in 
19th century has a deep root with both Shamanism and Buddhism. Although the 
Manchu Qing dynasty (1636–1912) introduced many new rituals and regulations 
regarding the Mongols, these sometimes violated locals interest. By introducing 
a criminal case, in which many questions arise, I would like to contribute to the 
discussion of tradition and innovation of Mongolian Buddhism in the 19th century: 
what phenomenon happened in Outer Mongolia, how a traditional ritual among the 
Mongols had been changing, and how local interest of choosing ritual implementa-
tion confronted with the Qing policy. To answer these questions I will draw attention 
to a less studied part of the Mongolian aristocrats’ history in the 18th and 19th century. 
The paper is based on Manchu and Mongolian documents preserved in the National 
Archives of Mongolia. 

The Criminal Case

In 1843 a big sensation occurred in Qing Mongolia. Then, a special minister came 
to Uliyasutai where the highest Qing Governor-general (Man. 

) dwelled, in order to investigate the criminal case for the 
third time. Dao Guang Emperor (1820–1850) ordered as follows when he dispatched 
a minister to investigate; 

1

years. I am very sorry for that the honest Mongolian prince’s bone and tomb 

1 National Archives of Mongolia, FM–1, F–1, File 4222. Case 3. 

.
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have been raided after he passed away. It must be reconsidered if there are any 

After Guilun, the Vice-General for Pacifying the Eastern Frontier (Man. Hesei 
) had been informed that he could not make 

). Then he came to Uliyasutai, inspected the case that already 

the governor of Uliyasutai and his vice-minister, Lebin.
Only Ts. Sonomdagwa2 mentioned this case based on the oral history that nar-

why some Mongolian nobles had assimilated themselves as Manchu-Chinese. Sh. 
Natsagdorj3

summarise his biography. 

th

There were two main political factions in Outer Mongolia in the second half of 
the 18th

and a second grade prince who grew up in the Palace of the Qing Emperor. He 
was not only a trusted man of Qianlong emperor (1736–1796), but also the most 

duke, beise

rits in the Qing empire in the position of the Governor General of Uliyasutai or 
the Vice-General for Pacifying Eastern Frontiers. A man who was in favour him 

yeke šabi). Dur-
4 of Khotogoid, both 

born with Manchu imperial blood thereby strongly supported by the Manchu em-

2 

3 

4 According to the study by O. Oyunjargal, both a prince of Khotogoid and a prince of Khalkha had 

the Qing court changed his name as Cinggunjaba because of prohibition and differentiated it from 
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grace. According to Oka Hiroki,5 they were struggling over Outer Mongolia under 
the Qing policy for 20 years. 

 Manchu-Russian relations suddenly became strained in the late 1750s. The 
transformation of the political order in the eastern part of Inner Asia caused by the 
Qing conquest of the Dzungar Empire was the reason for this change.6 There had 
been tensions over the unsolved problems such as illegal border stakes (Mong. qasiy-
a), custom duty and unsettled cases of theft and looting since the 1730s. In practice, 
these problems had been solved by Khalkha nobles and Russian majors without the 
involvement of Qing authorities until 1764. Khalkha nobles could trade with Russia 
without the direct control of the Qing court and its designed institution. When a new 
political order came into effect in Inner Asia, the practice was revised as unresolved 
by the Qing emperor. Although The Court of Outer Dependencies (Man. Tulergi go-
lo-be dasara jurgan) was responsible for relations with Russia, it was impossible to 
enforce Manchu law in the northern frontier where Russia had such intense ties with 
Mongols. Therefore, the Qing government banned the trade at Kiyaktu and withdrew 

-

The Manchu minister Chuda was executed upon the decision of the furious Emperor.

to change main political actors in Outer Mongolia through the support of Qianlong 
Emperor. The Second J
Great Disciples were all discharged by his hand and upon the wish of the emperor. 

-
centralised temporarily, and the policy to reduce the power of the Khalkha nobility 
loosened again. 

with the permission, once Qianlong emperor had promised to the Khalkha Mongols.7 

5 Hiroki, Oka: . A speech in Mongolian delivered in the Mongolian 
Academy of Sciences on 17 March 2008.

6 Akira, Yanagisawa: Some Remarks on the Addendum to the Treaty of Kiakhta in 1768. The Memoirs 
of Toyo Bunko 63, 2006, 65–87; Akira, Yanagisawa: Concerning the Negotiations between Russia and 
the Qing Dynasty on the “Addendum to the Treaty of Kiakhta” in 1768.  62 (3). 
Dec 2003, 1–33.  

7 
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Qianlong promised him that he would allow to extend the territory of Khalkha after 

8 After the Fall of the Dzungar Empire, 

the Olqon 

command the Qing empire organised an assault against the Russian Empire by ar-

in dealing with Russia regarding on the Addendum of the Kiyaktu Treaty of 1768.9 
Secondly, he received the imperial seal, which was used from 1767 to 1802 in the 

Great Disciples. It is as follows: 

ebcundamba is young but 

how to read and recite things by heart. People respect him. Only his disciples are 
increasing to a greater degree than before and the young incarnation just came here 
for invitation. This is why he is not familiar with the custom of his disciples. It 
is helpful that the Administration of the Ecclesiastical Estate would have already 
established an order when the incarnation is young. As I remember there were four 
ministers who were not only nobles but also experienced enough to manage the 
greater issues and help the ) 

) to rule the 
outer twelve subdivisions (Mong. ) of the Great Disciples. They all acted in 
accordance with the permissions given by the Treasurer. Now, I see that there are 
40, 50 ministers accountable to themselves. They do not help the real Treasurer. 
All go along and do their business here and there. There is no order. When I asked 

8 

9 Odbayar, Ganbaatar: A Guard Crime of Olkhun in 1767 and Minister of Khuree. Historia Mongolarium 
Journal 267 (33). Ulaanbaatar 2011, 113–138.
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to manage their affairs because I do not know their customs and affairs. Then your 
bondservant would propose that if the Divine Master chooses two or four people 
and grants them the rank Da lama to help the Treasurer. And if the six proctors, 
the twelve heads of the subdivisions would have to be accountable to the Court of 
Outer Dependencies. If there were to be a vacancy after one of them dies, the fol-
lowing one must submit to the approval by the Court of Outer Dependencies. After 
the Emperor has approved of them, they would be able to work in the position.10 

Qianlong Emperor consented to his memorandum on the 10 October and ordered 
-

gui, the ministers who were sent from the imperial centre and gained experience in 
the matters among the Khalkha Mongols. After he took a council with Garmaceren, 
the Treasurer of Great Disciples, he informed the emperor on 26 October 1767 as 
follows: 

-

aisang 
-
-

 lama Lubsangdawa, 

Garmaceren proposed that they should be approved by the Court of Outer Depen-
ebcundamba 

10 

-

baita-be šangjodba-de aisilabume, esei ninggun geskui juwan juwe otog-i daruka sebe gemu jurgan-i 

(Na-
tional Archives of Mongolia, FM–1, F–1, File-255, 174–175.).
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s of the Amur Bayasqulang-tu Monastery, Erdene 

They have their own order.11 

12 It is clear for us that it was one of the main reforms of 

for the independence of Mongolia, were the Da lama of the Great Disciples at the 
beginning of the 20th century. 

11 

bairengge inu ubai geskui sei adali obume kemuni amba jurgan-de ejebume, jai meni šabinar-i ursei 

-

sindame kadalabuha, jai esei otog-i šabisa, ne ulha ujire-be bodome goro nukteme tehe-be dahame, 

F–1, File 255, 229
baita-i dangse).

12 Abkai wehiyehe-i orin ilaci aniya-i bolori forgon-de wesimbuhe wasimbuhe 
baita-i dangse.
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marrying him with Qianlong emperor’s seventh daughter. 

The Enshrinement of Mongolian Nobles during  

In the beginning of the 18th century the Qing empire initiated a soft power policy 
toward the Khalkha princes to secure their loyalty toward the Qing court, which was 
intermarriage. As a result of this policy three most respected families the Darkhan 
Qing wang, J
qing wang (“The Wise First Grade Prince”) appeared in Outer Mongolia during the 
18th–20th centuries. 

1698 whose honoured name was Ginggun elhe gurun-i gungju in Manchu. Their 

served high positions not only in Outer Mongolia, but also in the inner provinces. 
The Manchu princess played an important role among the Mongols persuading them 

she said before her death that “do not send my body to Chinese land, I am the wife 
of a Mongolian man. Thus, my body has to be buried in the Mongol land.”13 After 
the imperial princess passed away, the Qing court granted her an imperial tomb and 
a worshipping decree which was a novel ritual for the Khalkhas of the time. The Qing 
court granted to her an imperial mausoleum which was erected in 1740. According to 
archaeological excavations, it consisted of a stone inscription, a protective wall with 
the main gate and main temple, a stone house guarding the tomb, and a garden. It was 

) among the Mongols. 
Although the “Temple of the Princess” is famous til today, it did not remain intact. 
The people whose responsibility was to worship in the temple of the imperial princess 
were called “Temple Servicemen” (Khal. ). They performed a ritual 
in every year from the 1740s. In 1930, however, they were denounced as people 
who worshipped the tomb and served a deity (Khal. 

in Köke qota together with that of his wife. Hence, the worship of their family are 
separated for Köke qota and Mongolia.

Secondly, the family of J
J

a grandson of him was married to the imperial Manchu princess, a daughter of the 

13 Studia Ethnographica Instituti Historica Comiteti Scientiarum et 
Educationis Altae Reipublicae Poluli Mongoli



161

TH CENTURY

younger brother of the Manchu Emperor in 1729 (HT7).14 Their son was the above 

Qing capital.15 By carrying their bodies to Beijing from a very remote location of the 
empire, the Manchus sought to express their privilege not only for their descendants, 
but also to show an imperial grace to all their subjects under the heaven. 

Thirdly, it was the family of Cecen wang. Ceren got married the tenth daughter of 
emperor Kangxi in 1706.16

the Qing court, in the administration of Uliyasutai and Beijing. According to Uradyn 
E. Bulag only two princes were worshipped in the Imperial Ancestral Temple in the 

th

-
ing the Imperial Ancestral Temple. The eunuchs were punished on the command of 

him a mausoleum and regulated the worshipping decree in his banner in the Khalkha 
area. His subjects performed the worshipping ritual every year. According to the 
study of Ch. Batdorj, some people of his banner still make an offering until today 

-
ritory for Nayant wang (d. April 1938), the last noble of the Cecen wang’s family 
who had settled in Beijing after the Qing abdication and had then informed to the 
Theocratic Mongolian government that he wanted to move to his home banner in 
1916.17

four companies of his banner and 40 sheep as expense for the yearly worship of the 
18 

The Qing government initiated a new form of worship and constructed an imperial 
enshrinement in the Manchu capital and local one in peripheries like in Köke qota 
and Outer Mongolia. There were two different options to the location of enshrine-

the second option was to allow the worship in the banner of the respective nobleman. 

14 

15 National Archives of Mongolia, FM–1, F–1, File 897, 54–55, 56. 
isibuhe baita.

16 

17 

18 
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Great Disciples’ administration and how his descendants were treated in the Qing 
empire. Now I would like to draw attention to the case of 1842–1843. 

a penalty, the suspect may die of an illness. If this is the case, the matter will pass 
without any legal sentence. I would request him being sentenced with the death 
penalty and execute him as soon as possible before he will be able to escape from 
the law.” Then he issued the following evidence in indictment: 

of nobility, on 29 August. He told me that his livestock had been reduced during 
the previous harsh winter. Moreover, he asked me to perform a recitation and ritual 

bzlog bsgyur
we discussed usual things. After I came home, I thought it would be good to offer 
the head of a famous person. The Wang General had been a superior man. I got the 
idea to take his head and offer it. Then at night on 30 September, I rode to the tomb 
on my own. There was no one else. I broke the door and entered the mausoleum. 

kha btags
J 19

19 

babe benjihe bayita (National Archives of Mongolia, M–1, D–1, File 4222. Case 5. The information 
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Dao Guang emperor ordered the Ministers of the Court of Outer Dependencies and 

He ordered a sentence of morcellation and commanded the sentence to be executed 
in public, on the marketplace of Uliyasutai. The leader of the relevant League and 
the Banner regnants were punished. Some people lost their noble ranks. 

One of them stole the head of the prince. Then, the lama who had carried out the 
daily worship at the enshrinement was dragged into the crime. However, he was able 
to go unpunished by claiming that he had not dare to look at the head of the Wang’s 
body out of respect. That is why he did not know about the head and its origin. This 
narrative became the source of Sonomdagwa and Natsagdorj’s explanation what we 

at heart thereby oral history about Qing overlordship affected by Marxist ideology. 
Research of the socialist era contended that the Mongol elite had resided largely in 
Beijing and followed that the ones who had violated the tomb could not be identi-

a feudal lord and brought suffering to all. From a socialist ideological standpoint he 
had deserved his fate.

morcellation had given an extensive doubtful testimonial. As he said:

-

aware that the senior lady Soli had seen me. Then I hid it. It disappeared. I could 

Before he was executed, gave a different testimony. 

of another lama. Sede had two heads in his home. The lama Oros Burgud whose 
responsibility was to protect the tomb, had burned them, and had had three heads. 

inquiry for twenty more days. 
A suspect Sede said as an explanation of the two heads: 
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guusi to my father. I inherited it from my father. I bought another one from the 

noble rank. The Board of Justice issued a more severe punishment by additionally 
expelling Sede from his native land. From this passage we are able to understand 
that the head is not only an important object, but also cost a good horse at that time. 
There were many human skulls in the steppe because Mongols did not bury the hu-

took place within one year, from 30 September 1842 till 3 November 1843. During 
this time the head was able to be processed into a skull-bowl. 

The bone theft may be connected with a popular phenomenon in which tradition and 
innovation mixed. Human skull-bowls, known as kapala in Sanskrit, were made from 
the oval upper section of a human cranium and used as a libation vessel for a number 

20 As a ritual imple-
ment, the selection of the right skull is of immense importance for the success of the 
ritual. The skull of a murder or executed victim is believed to possess the greatest 
tantric power; the skull of one who has died from a violent or accidental death, or 
from a virulent illness, possesses a medium power; the skull of a person who died 
peacefully in old age has virtually no occult power. Here the vital force or potential 
of the skull’s previous owner is embodied within the bone as a spirit, rendering it as 
an effective power object for the performance of tantric rituals.21

It is one of the most ancient customs among the Mongols to offer the head of 
a famous person. All we know about this is written in Reference 186 in the seventh 
chapter of The Secret History of the Mongols. In the 12th century, there were power-
ful Kereid and Naiman confederates. The Naimans literally “the eight” lived in the 
southern slopes of the Altai mountain range and the upper course of the Irtysh river. 
They comprised the last tribe submitted to Chinggis Khan. Among the Naimans there 
were Buddhists and Nestorian Christians, though their leader was famous for being 
a powerful shaman, specialised in weather magic.22

of the head was interpreted to have been responsible for the Naimans’ destruction 
in the 12th century. According to The Secret History of the Mongols, Tooril qan had 

20 Bello, Silvia M. et al.: Earliest Directly-Dated Human Skull-Cups. PLoS One

21 -

22 Biran, Michal: One World Publications, Oxford 2007, 40. 
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that Tooril qan was not only a nobleman, but also a powerful great qan. If the head 
belonged to him they would have to make an offering for him. Due to this circum-

at Tayan qan. The furious Tayan qan destroyed the head. Thereafter the Naiman were 

qatuns of Chinggis qan. The meaning of the narrative is that the Naiman and Tayan 
qan were destroyed because of prophesying function of Tooril qan’s head and the 
revenge he took for his death. The Mandate of Heaven came to Chinggis qan with 

to a head, in the 17th

gain wealth, or heads of incarnations were worshipped.
Böndgöriin 

takhil” in the Qing period. J -

the J

It was seen to possess his magic power within the ecclesiastic subdivision (Khal. 
Khuwragiin aimag). During the reign of the Fifth Incarnation (1815–1841), the 

in the Badma Yogo college. When Mongolia underwent a purge of Buddhist clerics 
in 1937, Kh. Choibalsan ordered the body to be given to the museum. Since then 

oral history of Gombojaw Myagmarjaw, the senior of Saikhan district of Bulgan 

in Khöwsgöl province.23 

retained vital importance for the fate of a person of family.

Conclusion

The trial regarding the violation of the enshrinement continued for more than a year. 

know that the Qing court had allowed having the enshrinement protected by ten 
households. However, only one household served it at the time. 

23 
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The creation of an enshrinement containing a tomb is a Manchu ritual which was 
introduced to Mongolia via Manchu law and marriage relation. The Qing government 
decreed the worship of the tomb, however the guarding of the tomb by ten families. 
Mongols originally did not worship tombs, and it was prohibited to return to a tomb 
time and again. The “theft” of the head was not actually a theft, but had the purpose 
of worship. The Qing stipulations for burials were not accepted and discontinued in 
Mongolia especially after the Qing era. 

In the middle of the 19th century, the ritual of offering a head spread widely in 
Outer Mongolia. Local people chose their own forms of worship while the imperial 
decree designated the worship of the tomb. According to Buddhist belief it is only 
allowed for a monk to process the head within ritual and touch the enshrinement. 
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Resume

The Institute of Philosophy of the Mongolian Academy of Sciences con-
Baseline Research Study on the Religious Status 

of Mongolia from 2015 to 2017. Within the framework of the project, a sociological 
research Sociology of Citizenship and Attitudes was collected and analysed through 

of Ulaanbaatar. The study followed the methodology of previous studies conducted 
in 1994 and 2003, thus changes in religious attitudes with the interval of ten years 
could be observed. It is the newest study of the current status of religious belief in 

degree, size, and status of the Mongols’ faith over the past thirty years.

XVII (434) (2015), 131–141.
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TH ANNIVERSARY OF HIS BIRTH1

 
 
 

Kazan (Volga) Federal University, Kazan Innovative University, Kazan 
 

Introduction

educated at both the Krasnoyarsk Gymnasium and at Saint Petersburg University. 
In Saint Petersburg, he studied privately with V. Radlov and became a Turkologist. 
Radlov’s patronage allowed Katanov to receive an appointment by the Academy of 
Sciences to study the Turkic peoples of Eastern Siberia, Mongolia, Semirechye, and 

a region of Mongolia by geographers at the time, and politically was part of the 
Qing Empire. The main task at hand was to study Tuvan language and folklore; the 
journey lasted from March 15 to August 28, 1889. Tuvans trusted Katanov because 
of his ethnic proximity and perfect mastery of their language. In order not to arouse 
suspicion among the authorities, Katanov stopped periodically at Russian trading 
posts and made use of stationary research methods there, in addition to paying his 
research subjects. In total, the researcher recorded 1,122 songs, 160 riddles, 15 fairy 
tales, and 35 myths. All this material was used in his 1903 dissertation entitled “The 
Experience of the Study of the Uryankhai Language with an Exploration of its most 
Prominent Relations with other Turkic Languages.” Katanov’s research subjects 

-
thing which none of Katanov’s predecessors had succeeded in doing.

Background

-
beria, Tuva, Semirechye, Tarbagatai and the oases of East Turkestan from 1889 to 

1 This study was carried out with the aid of grants from the Russian Foundation for Basic Research No. 
No 20-09-00385. 
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1892 is also important for the history of Mongolian studies. The publication of diary 
materials belonging to N. F. Katanov came extremely late and began only recently,2 

-
mentary and publication.3

In Russian 19th -
dered by S. Russkiy Altai, Sayan and Khentii Mountains, E. Khingan, S. Yinshan and 

4 N. F. Katanov himself described part of this region, called 
the Usinsky or Uryankhay Territory, as being “between 50 and 53°C. W. and 59–69 

formed by the Sayan, Altai, Ergik-Targak-Taiga and Tannu-Ola ranges.”5 This space 
was populated by both Turkic and Mongolian ethnic groups, many of which had not 
yet been the subjects of academic research. This was the case especially for the Tuvan 
people. From 15 March to 28 August, 1889 N. F. Katanov travelled approximately 
700 miles through the Tuvan territories from the trading post on the Chakul river to 
Ulug–Kem, Dzhirgak, and Dzhir–Dzharika, from where he returned to his stationary 
base in Askiz village, near Abakan.6 He collected enormous quantities of material 

his research subjects allowed him to record their names and ages, which previous 
researchers had been unable to do.7 His resulting work “Essays on the Uryankhai 
Land” was written in an extremely short time – seven months, six of which were 

8

2 Katanov, N. F.: Ocherki Uryankhayskoy zemli. Dnevnik puteshestviya, ispolnennogo v 1889 godu 
-

shchestva, Kyzyl 2011, 384 pages. See also Katanov, N. F.: 
-

. Ed. Valeev, R. M. – Tuguzhekova, V. N. – Martynov, 
D. E. Intr. Valeev, R. M. – Martynov, D. E. – Martynova, Yu. A. – Tuguzhekova, V. N. Revision and 
comments by Dan’kina, D. A. – Valeev, R. M. – Valeeva, R. Z. – Martynov, D. E. – Martynova, Yu. 
A. – Minikhanova, F. G. – Mineeva, M. S. – Tuguzhekova, V. N. Prefaces by Sibagatullin, A. M. – 
Smolina, I. G. – Gafurov, I. R. Artifact Publishing House, Kazan 2017, 734 pages.

3 Katanov, N. F.: Dnevnik puteshestviya po Sredney Azii i drugimmestam. State Archives of the Republic 
of Tatarstan, Fund 969, Op. 1, File 76, 487 fol.; Katanov, N. F.: Poyezdka v Semirech’ye i Tarbagatay. 

-
. State Archives of the 

Republic of Tatarstan, Fund 969, Op. 1, File 11, 558 fol.
4 Pozdneyev, A. M.: Mongoliya. In: The Brockhaus and Efron Encyclopedic Dictionary. Typolithogra-

phy Efron, I.A. Saint-Petersburg 1896. Vol. XIXa, 734.
5 Pozdneyev, A. M.: Soyoty. In: The Brockhaus and Efron Encyclopedic Dictionary. Typolithography 

Efron, I.A. Saint-Petersburg 1900. Vol. XXXa, 718.
6 Katanov, N. F.: Ocherki Uryankhayskoy zemli, 15–16.
7 Katanov, N. F.: Ocherki Uryankhayskoy zemli, 366–367.
8 

Ed. Valeev, R. M. – Zakiev, M. 
Z. – Zaynullin, D. G. Alma Lit Publ, Kazan 2006, 46 pages.
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In the preface to the diary from his trip to Tuva (as well as to other locations), 
N. Katanov meticulously indicated the funds available to him, and in diary entries he 
cited all expenses, even petty ones, a habit developed during his time at Krasnoyarsk 
Gymnasium and Saint Petersburg University.9 Having received 720 rubles from the 
Academy of Sciences and 600 rubles from the Russian Geographical Society, by 
26 September, 1889, he had saved 188 rubles and 35 kopecks, which were supposed 
to be used for a trip to visit the Beltyrs and Karagas Tribes at the Yenisei and Irkutsk 
provinces. In addition to travel expenses, the main text consists of gifts to native 
research subjects, including tobacco, tea, thread, needles, writing paper, folding 
knives and sugar.10

Having left Verkhneusinsk on 15 March, Katanov spent his time until the 30th of the 
-

quently, for two weeks he was engaged in the practical study of the Tuvan language 

the Uryankhai Territory on 28 April. In Askiz, he hired secretary I.K. Repolovsky 

was carried out both on a wagon and on horseback, as well as on a raft along rivers. 
 The main destinations along the way were Russian trading posts, whose employ-
ees Katanov noted and thanked in his diary by name. In addition to merchants, the 
Usinsky borderchief N. O. Talyzin and his deputy D. V. Pryazhgodsky, and even the 

his diary. Katanov was able to get handwritten materials from P. Ostashin, a special 

Putilov, missionary of the Verkhneusinsky Church.11

As an ethnographer, Katanov worked purposefully, almost to the point of ob-
session. “The time was usually distributed as follows: in the morning there was 
a conversation with the Uryankhai people, at noon the correspondence was recorded, 
in the evening there was a second conversation and a second correspondence.” Tu-
vans trusted him because of his ethnic proximity, as well as his perfect command 
of their language. In letters to Radlov, published as an annex to the Notes of the 
Imperial Academy of Sciences, Katanov noted that he impersonated, “depending on 
circumstances”, the translator of the Usinsk border chief, an ordinary Khakass clerk, 
or even a merchant from Abakan.12

 9 Tuguzhekova, V. N.: . In: 
nauki na rubezhe vekov: Ocherki istorii rossiyskoy tyurkologii. Ed. Valeev, R.M. Kazan-Abakan 2009, 
18–19.

10 Katanov, N. F.: Ocherki Uryankhayskoy zemli, 15.
11 Katanov, N. F.: Ocherki Uryankhayskoy zemli, 15–16.
12 Katanov, N. F.: Pis’ma iz Sibiri i Vostochnogo Turkestana. Zapiski Imperatorskoy Akademii nauk 

XXIII (1893), 10.
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In order not to arouse suspicion of espionage (the Uryankhai Territory was part 
of the Qing Empire), Katanov mainly stayed at Russian trading posts, a complete 
list of which was meticulously given to Radlov in a letter.13 His research subjects 
were paid with tobacco, tea, thread, needles, paper and even money, and received 15 
kopecks for a short fairy tale and 30 kopecks for a long one.14 As a result, his subjects 

recorded, something which none of Katanov’s predecessors, including G.N. Potanin, 
had been able to achieve.15

In total, the researcher recorded 1,122 songs, 160 riddles, 15 fairy tales, and 35 
myths. All this material was used in his 1903 dissertation “The Experience of the 
Study of the Uryankhai Language with an Exploration of its most Prominent Rela-
tions with other Turkic Languages.”16

write, using time from 8 o’clock in the morning to 8–9 o’clock in the evening.”17

In the Archive Fund of the Russian Geographical Society, the authors of this 
-

rubles for the needs of the academic related to expenses starting from 15 February, 
-

cate awarding N. F. Katanov the title of academic sent to Mongolia by the Council 
of the Russian Geographical Society.

-
tempt to travel to Tuva, then part of the Qing Empire. On this trip, the researcher 
was actively assisted by the border authorities of the Russian Empire. N. F. Katanov 
himself posed as an ethnic Soyot translator of the Ustyinsky frontier outpost (page 

-
tanov recognized as being related to Uighur. However, the Tuvans often used many 

-
tion of the territory up to the Tannu-ola ridge over the past 10–15 years is emphasized 
in pencil (page 8). Materials discussing the Tuvan language were sent by Katanov 
to the Academy of Sciences (page 9).

The largest text in volume (l. 11–16 rev.) from N. F. Katanov is dated from 16 
September, 1889, and was sent from Askiz on the letterhead of Saint Petersburg 
University. It is noteworthy that it was written in pencil, not ink, but in clear, easy-
to-read handwriting. The report was delivered in a timely fashion to the Department 
of Ethnography of the Russian Geographical Society and published in Izvestia, as 

13 Katanov, N. F.: Pis’ma iz Sibiri i Vostochnogo Turkestana, 8–9.
14 Katanov, N. F.: Pis’ma iz Sibiri i Vostochnogo Turkestana, 10.
15 Katanov, N. F.: Pis’ma iz Sibiri i Vostochnogo Turkestana, 14. 
16 Ivanov, S. N.: – . Second ed. 

Nauka, Moscow 1973, 53.
17 Katanov, N. F.: Pis’ma iz Sibiri i Vostochnogo Turkestana, 19.



225

evidenced by the marks at the top of the sheet. The report is entirely devoted to a trip 
to Tuva that ended on 27 August of the same year. The manuscript was copyrighted 
before publication, so that almost all the entries on l. 12 are crossed out in red pen-

the horses found on the path of N. F. Katanov, with an indication of the distances 
between them). Similarly, crossed out on L. 13, 13 about and the upper part of l. 14 
are lists of individuals that contributed to the successful journey and return of the 
researcher. On l. 15, a paragraph on the suspicions of the Tuvans that N. F. Katanov 
was a scout sent to describe the country before its transition under the “protection 
and management from the White Tsar” is crossed out in green pencil. On l. 16, a the 

living on the slopes of the Tannu-ola ridge and the upper reaches of Umr-Kem is also 

“Commanded by the Ministry of Education” are both struck out in the same pencil.
It was this trip to the Uryankhai Territory that fully revealed the gift of the 

academician for ethnographic and folkloric research. Of great importance was the 
fact that for N. F. Katanov there was no language barrier. While working on the 
“Experience in the Study of the Uryanhai Language”, published in parts in Kazan 
between 1899–1903, the academician compared all the Turkic languages   known at 

18 The resulting works by Katanov regarding 
his expedition contrasted sharply with his main linguistic monograph. In diary 
form, the texts were written “in hot pursuit” and recorded a colossal layer of diverse 

the Urianhai Land” and “Journeys” to Siberia, Tarbagatai and East Turkestan may 
be considered a kind of encyclopedia for all of these countries.

Additionally, N. F. Katanov was able to meet various individuals of Mongolian 
ethnicity during his three attempts to get to the oases of Hami and Turfan, locations 

-
mer of 1890, N. F. Katanov spoke with representatives of local Western Mongolian 
peoples, collectively referred to as the “Kalmyks.”19 At that time, they were not 
subjects of special interest.

From 13 May to 7 November, 1891, N. F. Katanov was in Chuguchak, where he 
awaited a passport to travel throughout Xinjiang (this story dragged on and required 
the intervention of the Russian Foreign Ministry and the Beijing authorities). Since 
Katanov’s main task was to “study the remnants of Turkic tribes”, the texts of the 
Mongolian languages   are not presented in the summaries of the folklore materials 
he collected.

 

18 Katanov, N. F.: Ocherki Uryankhayskoy zemli, 374–375.
19 Katanov, N. F.: , 90.
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THE RED PROTECTOR DEITY OF MONGOLIA

Möngönchimeg Batmönkh
University of Bern, Bern

In post-socialist Mongolia the Tibetan-Mongolian protective deity Ulaan sakhius 
Jamsran (Tib. lCam sring) or Begtse, known as “The Red Protector”, has returned 
to his important former place in Mongolian Buddhism. He is one of the ten dei-
ties called “Arwan khangal”, worshipped today in many Buddhist monasteries in 
Mongolia. Since 1992 offerings have been dedicated to Jamsran once again, and 
ritual texts and other Mongolian sources have been published on an ongoing basis. 

paper examines the worship of this deity by examining the question of how religious 
practices around Jamsran have developed historically, based on the work of Amy 
Heller. Another aspect is considered with the question of what function Jamsran had 
both before 1937 and after 1990 in the state and individual identity formation of the 
Mongols. On the basis of modern Mongolian sources, an attempt is made to analyse 
the various ways in which these religious practices have managed to survive.

Introduction

The Tibetan protective deities, which have been used in the course of the spread of 
Buddhism into Mongolia in the 13th–14th 1 as well as in the 16th centuries, were suc-
cessfully integrated into Mongolian religion.2 They did not only experience changes 
in function and, in some cases, changes in their external form, but they also often 

that combined both indigenous and imported Buddhist aspects in a cultural symbio-
sis.3 An example of this is the protective deity Jamsran. The standard work on Begtse, 

1 Mythologie des Buddhismus in Tibet und Mongolei. Otto Zeller Verlag, Osna-
 In: Demons 

and Protectors, Folk Religion in Tibetan and Mongolian Buddhism. Ed. Kelényi, Béla. Ferenc Hopp 
Museum of Eastern Asiatic Art, Budapest 2003, 79–88.

2 Vinkovics, Judit: -
nina:

. Bern 2007, 5; Wallace, Vesna A.: What Do Protective Deities, Mongolian 
Buddhism in Mongolian History, Culture, and Society. 

Ed. Wallace, Vesna A. Oxford University Press, New York, 2015, 202–220.
3 , 81; Vinkovics, Judit:

Mongolian Objects, 81; Kollmar-Paulenz, Karénina: Zur Ausdifferenzierung eines autonomen Bereichs 
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the Tibetan form of the patron deity Jamsran, is Amy Heller’s Étude sur le developpe-
ment de l’iconographie et du culte de Beg-tse, divinité protectrice tibétaine, VIIIe au 

.4 Of the articles Amy Heller has written on Begtse, only one important 
essay needs mentioning here: History of the Cult of Beg-tse, or Some Observations 

 (unpublished 
conference paper, San Francisco, CA, 1997). However, she did not include Jamsran, 
the Mongolian manifestation of Begtse, in her research.

Compared to the Tibetan cult of Begtse, the veneration of the Mongolian Jam-

attention to the iconography of this deity. In various treatises on the iconography 
of Tibetan and Mongolian Buddhism, scroll paintings as well as statues and masks 

cultural history. His study is of particular importance for the research on Jamsran, 
since it forms a material basis for the investigation of the media aspects of the 
worship of the protective deities. Then, Hungarian scholars published Demons and 
Protectors in 2003 as part of an exhibition of Tibetan and Mongolian religious art, in 
which Judit Vinckovics contributed a description of the representations of the most 
important protective deities. These included the ancient Tibetan personal protective 

as well as Jamsran particularly. A book about Jamsran, translated from Tibetan to 
Mongolian, appeared after the breakdown of the communist regime in Mongolia: 
Dharma Protector Red Dharmapala Jamsran, Beubum.5 In this book, a paean for 
Jamsran
time, which he is said to have composed during his trip to Tibet in 1665. This is the 

 as a Buddhist deity. This 
book also includes an offering cake (Tib. gtor ma) ritual of the Tsorj Yondonjamts 
(1903–1996) dedicated to Jamsran.

Mongolia: Museum Highlights,6 a volume of commented illustrations, shows ar-
tifacts with depictions of Jamsran from the Fine Arts Dsanabadsar Museum, the 
Bogd Khaan Palace Museum and the Choijin Lama Temple Museum. The cover 
of Ts. Altangerel’s (1960–2019) Dulduit Dandsanrawjaa shows a representation of 

-
cated to him.7 Additionally, G. Tsagaanderem wrote “Dandsanrawjaa”, in which he 
mentioned that he dedicated the poem “Ter minu” to Jamsran.8 In Dornogow’ Sudlal 

4 See more at Heller, Amy: Étude sur le developpement de l’iconographie et du culte de Beg-tse, divinité 
protectrice tibétaine, VIIIe au XVIIIe siècle, 20–26 Amy Heller Reader Articles, Essays, and Reviews 
1982–2009 pdf.

5 

6 Youso, Kristina (ed.): Mongolia: Museum Highlights: Important Works of Art from the Collections of 
the Zanabazar Museum of Fine Arts, Bogd Khan Palace Museum, and Choijin-Lama Temple Museum. 
Ulaanbaatar 2005: 104.

7 

8 
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IV there are a few lines in connection with Dandsanrawjaa and Jamsran regarding 
how he brought the Jamsran image to Galbiin Gobi’.9 Sh. Bayasgalan, wrote the 
book “ ” about the ten protective deities, including 39 pages in detail 
about Jamsran.10

T. Enkhjargal and her collegues devoted ten pages to Jamsran11 in The Three Dei-
ties
Dsanabadsar Museum; an English translation by K. Teleki is attached to this. In the 
biography “sunbum” (Tib. gsung `bum  Gegeen Dsanabadsar,12 his 
paean to Jamsran was published on one page. The only study that discussed the cult 
of the patron deity Jamsran in the political and cultural context of post-socialist Mon-
golia was produced by Vesna A. Wallace.13 However, a general, systematic study of 
the worship of Jamsran in today’s Mongolia has yet to be done. This is unfortunate, as 
the Red Protector plays an important role in the contemporary religious practices of 
individual believers as well as in the collective rituals performed in the monasteries.

In this article, preliminary results on the questions mentioned above from this 
ongoing investigation into the war god Jamsran, also known as the Red Protector in 
Mongolia, are reported. These are among the protective deities in Mongolia studied 
as part of the IFK – Project 11: Religion, Politics, and National Identity in Mongolia 
Today at the University of Bern under the leadership of Professor Karénina Kollmar–
Paulenz and Uwe Hartmann. My subproject deals with the Mongolian protective 
deities. Using the example of a protective deity, the war god Jamsran also known in 
Tibet under the name Begtse, the meaning and function of the Mongolian Buddhist 
protective deities in the context of post-socialist national identity are analysed.

around Jamsran

When the Third Dalai Lama, Sönam Gyatso (Bsod nams rgya mtsho, 1543–1588), 
converted Jamsran to be a Dharma protector in the later part of the 16th century, that 
power was not diminished by the conversion. Some scholars maintain that Jamsran 
did not come into the Buddhist pantheon prior to the new wave of the Mongol 
conversion to Buddhism in the 16th century.14 According to Amy Heller, Jamsran 
must have been worshiped in Tibet as early as the 15th -
tioned in the 1494 biography of the First Dalai Lama, Gendun Drub (Dge ‘dun grub, 
1391–1474), under the name Begtse-Jamdrel. Together with his consort, Jamsran 

 9 

122.
10 

11 

12 The Collective Works (Tib. gsung ̀ bum  Gegeen Dsanabadsar was published in Dashchoilin 
Monastery, Ulaanbaatar in 2018.

13 Wallace, Vesna A:  202–220.
14 Mythologie des Buddhismus 
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was also a guardian of the personal monastery of the Second Dalai Lama, Gendun 
Gyatso (Dge ‘dun rgya mtsho, 1475–1542), founded in 1509 and a personal protector 
of the Third Dalai Lama, Sönam Gyatso, who popularized the worship of Jamsran 
as he spread the Gelukpa teachings to Kham and to Mongolia. In the Tibetan Sakya 

15

Historically, the name Jamsran (Tib. lCam sring) does not appear before the 11th 
century in Tibetan sources. A noun, as a part of the name, already appears in the 
Dunhuang texts, and it seems to have a Chinese origin. Géza Uray (1921–1991) 

bozi” as the origin of the ancient Tibetan “peg-tse”. 
This is how the name of the deity with the name Jamsran as Begtse arose.16 Ac-
cording to Amy Heller, Begtse was the protector of the Second Dalai Lama. Begtse 
was mentioned in 1494 in the biography of the First Dalai Lama, which has been 
translated into German by Weirong Shen17 as a Contribution to the History of the 
Gelukpa School and the Institution of the Dalai Lama. This means that the deity 
did not originate in Mongolia, but rather ”immigrated” from Tibet to Mongolia. 
Lcam sring (from which the Mongolian term Jamsran has arisen) means “Siblings”, 
according to the Tibetan-Tibetan-Chinese dictionary.18 According to the Tibetan–
English Dictionarylcam sring means “woman, wife”, and sring is the abridged form 
of sring mo and means also “sister.”19 All this information is based on Amy Heller’s 
research on Begtse.20

Although Jamsran is considered a native deity, Mongolia is regarded broadly as 
21 and not that of Jamsran. Almost all Mongolian protective 

deities are rather associated with important people.22 Chinggis Khan, Altan Khan 
(1508–1582) and Awtai Sain Khan (1554–1588) were instrumental in building 
Mongolian national identity and were retrospectively declared to be emanations of 

23

th cen-
tury, the heroes and the lower Mongolian nobility consider themselves as emanations 

15 Wallace, Vesna A.: 
, 18.

16 See more at Heller, Amy: Étude sur le developpement 
17 Weirong, Shen: Leben und historische Bedeutung des ersten Dalai Lama dGe ‚dun grub pa dpal bzang 

po (1391–1474). 
Lamas. Steyler-Verlag, Nettetal 2002.

18 See more at Heller, Amy: Étude sur le developpement Bod kyi tshig mdzod chen mo: “lcam 
sring” and Heller, Amy: .

19 My sincere goes to Karénina Kollmar-Paulenz for the help in research with the Tibetan sources.
20 See more at Heller, Amy: Étude sur le developpement
21 , 124; Wallace, Vesna A: 

22 

23 

-
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of Jamsran and identify themselves as its incarnation during their lifetime24 as has 
been demonstrated.25

For generations many places in Mongolia have been named after the protective deity 
Jamsran: for example, the mountain  (in Bulgan province), the hill Gal-

 Khiid Monastery, and the area around 
Dornogow’ province. These places play an important role in Mongolian national 
identity, both historically and in the worship of this patron deity. Reliable historical 

the Eighth Bogd Jebtsundamba (1870–1924), and D. Dandsanrawjaa (1803–1856) 
worshiped Jamsran. They also called on Jamsran as a coping strategy for dealing 

wondered why his protector Jamsran had not guarded his horses, a cloud of red dust 
appeared, kicked up by their galloping as they returned from the east. A freshly-
severed human head, presumably that of the horse thief, was tied to the tails of two 

26

Another example is the story of Sandagdorjiin Magsarjaw (1878–1927), who 
in 1912 liberated the city of Khowd from the Chinese at the head of a small army. 
Before the battle he put on his armor, went into a trance and summoned Jamsran 
into his body by means of a mantra. The medium Magsarjaw became Jamsran, 
a hero recognizable through his prodigious deeds, and embodying early 20th-century 
Mongol ideals.27

The practice of worshiping protective deities, sponsored by the state during the 
Qing period (1644–1911) and the Mongolian Bogd Khanate (1912–1924), resumed 

Otgontenger,28 was reinstated by the Mongolian government under President Pun-
salmaagiin Ochirbat (1990–1997) as the protective deity of the Mongolian state. 

fortune for the Mongolian nation. Furthermore, with the reconstruction of the mo-

24 Wallace, Vesna A: 
25 

26 , 470; Wallace, Vesna A: 
Deities , 8.

27 

28 Lhagvademchig Jadamba, Shastri: Mongolian Buddhism: Identity, Practice and Politics. In: The 
Mongolian Collections Retracing Hans Leder. Ed. Lang, Maria-Katharina – Bauer, Stefan. Austrian 
Academy of Sciences Press, Vienna 2013, 25–35.
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nastic infrastructure in Mongolia, the protective deities were also reintegrated into 
the Mongolian monastery culture. During the socialist period beginning in 1930, 
many monasteries were badly damaged, others were destroyed, and the facilities 
were closed, a measure enforced by Soviet and Mongolian troops. The dedicated 
Jamsran temples were also destroyed, and his cult became prohibited. 

After the collapse of the Qing dynasty in China, today’s Mongolia was constituted 
in 1917 as an independent, monarchical state. Until 1924, the Mongolian Ministry of 
Defense annually venerated Jamsran, a protective deity believed to have the power 
to remove obstacles and ensure peace for the country.29 The nobility and the digni-
tariat followed this example. In 1921 the members of the Revolutionary Party also 

(Urga).30

With the beginning of democratization and the introduction of religious freedom 
in Mongolia, Jamsran was again declared the protective deity of the Mongolian 
military and the Mongolian police. The Defence and Interior Ministries sponsor an-
nual rituals for Jamsran, currently performed at the Gandantegchenling Monastery 
in Ulaanbaatar.

The Coijin Lama Temple Complex and the Green and Winter Palace of Bogd 
Khaan were not destroyed in the 1930s. Both are now generally accessible as 
museums. The Choijin Lama Temple Museum now houses a precious Tsam (Tib. 
‘chams) coral mask of Jamsran, and the Bogd Khaan Palace Museum contains 
the oldest thangka

thangka
31 There are also two Tsam coral masks from the 19th century 

in this museum.32 The museum of Dsawkhan province has another coral mask, as 
does the Dandsanrawjaa Museum in Dornogow’ province, which were used for Tsam 
performances. 

Tsam 
performance. He is known in the Tibetan-Mongolian cultural area as a Buddhist 
protective deity, more precisely as a Dharma protector, that is, a deity of the worldly, 
mundane (yertöndsiin) realms of existence (as opposed to the protective deities be-

(erkhi
skull. He has the “third eye of wisdom” in the middle of his forehead, and an open 
mouth with fangs. His key attributes are the sword in one hand and a human heart or 
a wishing gem in the other. He has a reddish-brown complexion and wears a coral 

29 , 488.
30 , 468–469; Wallace, Vesna A: 

Deities 
31 

32 Tsultem, N.: Mongolian Sculpture. State Publishing House, Ulanbator 1989, 161–165.
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mask. In the colour symbolism, red means power and strength, to which everything 
around it has to be subordinated. He vowed to defy all sinful enemies, defeat them 
and make people happy for a long time. He is a defender of religion (choijin sakhius). 
When he dances, he moves as if he is cutting his enemies open and tearing out their 
hearts. The Jamsran dance in this monastery not only conveys the meaning of the 
protective deity itself, but also communicates to the young generation a sense of 
Mongolian identity rooted in the past.
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Resume

. Discipleship was established in 1824 by giving a seal to Jalkhands 
Khutagt of Khalkha Dsasagt Khan province. When the People’s Government de-

the headland of Khantaishir Uul province. Local maps are of great importance to 
clarify the history of the foundation and the area in question. Three maps of Jalkhands 
Khutagt’s area exist. Two of them painted in 1913 and 1921, are preserved in the 
manuscript collection of the National Library of Mongolia. Another map of 1913 
was published by the Agency for Land Administration and Management, Geodesy 
and Cartography, which published historical boundary maps of Mongolian provinces, 
border and border protection units. In the article, we analyse the two maps kept in 
the National Library of Mongolia. 
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THE UNIQUE PITCH AND TONE ARRANGEMENT 
IN  AND MEGDSEM

Mongolian University of Science and Technology,  
School of Business Administration and Humanity, Ulaanbaatar

Introduction

Maan’ (Skr. ) and Megdsem (Tib. dmigs brtse ma) the religious recitations, are 
recited in the accompaniment of the pleasing succession of simple musical sounds. 

folklore. It is necessary to underline that Mongolia’s Maan’ and Megdsem, and their 

deeds and sins. They have been honored as an important sign toward enlightenment 
via using religious recitations. In this case, human capacity of knowledge has been 
considered as equivalent to the religious idea, and human feelings and dreams were 
honored as worships and magics. 

There are a variety of melodies and timbre in the readings of Maan‘ and Megdsem. 
In this paper, these distinctive genres have been considered the melodic readings of 
Maan‘ and Megdsem. For example, it includes Awral gurwan chukhag and 
Maan‘. The distintiveness of melodies and timbre has been also studied. 

The melodies of Maan‘ and Megdsem belong to Mongolian folk musical genre of 
melodic callings. They have a simple structure and a single rhythm and occationally, 
they may have a complex structure and rhythm. Maan’ and Megdsem’s origin has 
been analysed using a dual method. They are the abridged and schematized versions 
of Buddhist teachings. Their structure has been compared to that of Mongolian folk 
music and their melodic features based on the research materials. The studies reveal 
the origin of Maan’ and Megdsem
melodic tones have been reached to the minds of the believers and served as elements 
of educational purposes and perspectives.

Many centuries have passed since the introduction of Buddhism into Mongolia. 

not only in the religious belief but also in the religious knowledge of the Mongols. 
The detailed understanding of the religious, historic and cultural processes of this 
intellectual undertaking has important theoretical as well as methodological sig-

particular, among the Mongols, not only as a way of religion but also as a way of 
various applications seen in the forms of culture, art, and philosophy.1 

1 
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the public in the systemic and plain ways of explanation and mutual understanding. 
It is clear that the religious understanding has been most typically associated with 
people’s belief and ritual systems. However, it has been usually ignored the basic 

-
ings of the Buddhist religious culture with those of the national culture should be 
considered comparatively in order to understand the role and impact played by the 
Buddhist religious culture.2 As Buddhist religious culture usually comprises a range 

Therefore, it is clear that via investigating the meanings of religious cultural 
literature, it is possible to reinterpret the content of that culture while employing 

knowledge of cultural heritage, it needs to study it with an interdisciplinary approach 
using a variety of disciplines such as philosophy, linguistics, history, culture, theo-

the philosophical as well as Buddhist cultural studies. 
The main purpose of this paper is to understand both the content and meaning 

of Maan’ and Megdsem by using methods of symbolic interpretation and cultural 
studies in combination of cyclic tradition of Sutric and Tantric traditions. Maan’ and 
Megdsem, which are the main research variables of this paper, are the abbreviated 

tened way of promotion of religious customs and traditions that people use in their 
everyday life. 

 
in Maan’ and  

There are a variety of melodies and timbres in the recitation of Maan’ and Megdsem. 
Its distinctiveness will be described below based on Maan’ and Megdsem recitation 

Tögsbayasgalant Monastery, Gandantegchinlen Monastery, and Puntsaglin Monas-
tery. For example, it includes Awral gurwan chukhag and . The 
melodies of Maan’ and Megdsem belong to Mongolian folk musical genre of melodic 
callings. They have a simple structure and a single rhythm and occationally, they 
may have a complex structyre and rhythm. 

2 



275

st version)

Ne-gee dsu-un bo-di-sa-da  3 words, 8 syllables

Ne-gee myan-gan bur-khan bo-ol 3 words, 8 syllables

Ne-gee dsuun ne-gee myan-gan 4 words, 7 syllables 

Um ma ni bad me khum 6 words, 6 syllable
  

Um ma ni bad me khum 6 words, 6 syllables

Um-a na-ri-dai bad ma da -ri shu -rii khum 7 words, 12 syllables
 

Maan’ and Megdsem are recited not in manner of melodic signing of Mongolian folk 
songs, but it used to be read monotonically in hard repetition manner. This type of 
singing is called  since its tones are shorter than singing but longer than 

would be repeated again.

Awral gurwan chukhag (Dsawkhan province, 1st version)

3

Maan’ and Meg-
dsem
melodic arrangements. Mongolian folk songs, a variety of animal calling techniques, 
ritualistic calls of shamans, honored folk songs may have a certain impact on the 
sound expressions of Maan’ and Megdsem

3 
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Maan’ and Megdsem could be an interesting research topic for 
musicology.4

singing into the power of their voices and their individual artistic imaginations.5

Conclusion

Research of Maan’ and Megdsem would provide a good basis not only for humani-
ties, and cultural studies but also for the entire intellectual heritage of all Orientals. 

and Megdsem are the shortened versions of the whole content of given sacred 
books, Buddhist texts. They are expressed from the enlighentment approach in order 
to rule one’s own intellectual expressiveness. 

The following conclusion can be drawn regarding the melodic readings of Maan’ 
and Megdsem. We have been transcribed tones of Maan’ and Megdsem in Mongolian 
and Tibetan texts, and have been observed on the way how people would sing and 
read them following folk traditional customs. These melodic tones have been local-
ized as Mongolian versions rather original Tibetan, compared them to Mongolian 
spoken language. The artistic culture of the melodic reading of Maan’ and Megdsem 
has became the constituting part of religious culture. Monks of monasteries, temples 
and believers have been quite knowledgeable about the Maan’ and Megdsem for 
many years. 

The melodic form and its composition have a sliding character when the sounds 
go from the down part to upper part and vice versa, tones are not constant, and they 
not have certain measures but have short melodic tones. The melodic tones do not 
have a short descending or acscending tones, and multiple breathable tones. How-
ever, composition style for the melodies of Maan’ and Megdsem have wide measures 
with continueous and open tones, which makes everyone sing and read them or it 

the following: 
Singing with a single tone with short repeated beats is quite common. It is done 

using a trio (repeaded beats) that would include either two tones below or above, 
or three tones below or above of any continueous sounding tone; or it can be done 
using a trio that would include either two tones below or above, or three tones below 
or above of any given tone.

Within the content of melodies might include the distant and closeby beats, which 
are an imporant feature for Maan’ and Megdsem musical compositions.

It is common that from the main tone is trasferred to a different tone, and then it 
can be completed in the main tune from which it has been started at the beginning. 

4 

5 
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It is also possible to make a continueous tone transferring. Such techniques make 
possible a variety of sounds available to Maani’ and Megdsem. 

Maani’ and Megdsem melodies that their composition 
and content are quite free and open. Such characters can be seen in small melodic 
sounds, in decorative sounds between various tones, and in composition style of 
verses. 

Although structure and meaning of Maan‘ and Megdsem depend on the quality of 

are read under only appropriate melodic tones. It seems that a group of Maan’ and 
Megdsem have similar melodic verses and stanzas. In addition, there is a possibility 
that the encultural learning of Maan’ and Megdsem forms one group of practioners to 
groups of provinces and old banners. The latter resulted in the local variety of Maan’ 
and Megdsem. A main feature of Maan’ and Megdsem is that new things in melodic 
tunes have been incorporated into their contents, forms, and main genres. Poesy of 
them has a deep and philosophical meaning and civil characteristics.

Melodies of Maan’ and Megdsem
-

tics, composition, literature, and music. Comparative studies of Maan’ and Megdsem 
around Mongolia suggest that there is a minor dialectical variation among vari-
ous ethnic groups. It means that they have been popularily distributed among all 
Mongolians for the period of several hundreds of years. While reciting Maan’ and 
Megdsem
local language dialects and grammar, which in the long run, have resulted in the 
creation of minor local varieties of Maan’ and Megdsem.

References
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TUNING WESTERN AND EASTERN MUSIC 

ACCOMPANIMENT OF MUSICAL INSTRUMENTS 
OF BUDDHISM

Union of Mongolian Writers, Ulaanbaatar 

th

Before speaking about Tuning Western and Eastern Music with Accompaniment of 
Traditional Religious1 Musical Instruments by G. Birwaa (1916–2006),2 the laureate 
of state prize of Mongolia, merited worker of art, composer, and B. Mönkhbold, 3 
the laureate of state prize of Mongolia, composer, it is appropriate to mention their 
predecessors, their native land and Lamiin Gegeen4 as well.   

1 Mongoliin tailbar tol’. Mongol Ulsiin Shinjlekh Ukhaanii Akademi. Ulaanbaatar 2000, 1132. World-
view based on the belief that deities or sacred spirits, in other words, incredible powers exist, and rites 

within states and nations, later worldwide: Buddhism, Christianity, and Islam. 
2 Gonchig Birwaa was born in Bayangow` district of Bayankhongor province in 1916. He was the 

laureate of state prize, merited worker of art, and revolutionary war veteran. He studied at the Faculty 
of Military Music of the Tchaikovsky Music Institute in Moscow. He worked as a music teacher at 
the Puppet Theatre, and a year later, when the orchestra of Mongolia was founded, he was assigned 
as an assistant to conductor Ts. Namsraijaw. “His legacy includes public songs making the heart of 

Opendoor 
3 

from the Armenian conservatorium in Yerevan under the leadership of A. G. Arutiunian, the laureate of 
state prize of the Soviet Union, composer and conductor. , 12–15.

4 Dashbadrakh, D.: . Vol. II. Soyombo Printing, Ulaan-

incarnation of Lamiin Gegeen is one of the largest khutugtus playing a vital role in religious and 
cultural relations between Mongolia and Tibet in the 17th
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Gonchig and G. Birwaa

Dondog dsaisan,5 the grandfather of G. Birwaa, lived in the area close to the mo-
nastery of Lamiin Gegeen6 and Shargaljuut River,7 and oversaw the northern part of 
Lamiin Gegeen’s area.8

popular among his people. 
It is doubtless that (“marvellious”)9 Gonchig living in the 1870s and 

Birwaa were the sources for Mönkhbold to create religious musical works. Gonchig 

marvellously the ode (Tib. mgur) song10 for eight oblations11 at the monastery 
of Lamiin Gegeen, and was renowned not only in Outer Mongolia, but also in Inner 

 5 . Monsudar, Ulaanbaatar 2014, 128: A position after 
Shandsaw, duty of whom is settling administration and religion matters. He is a vise Shandsaw, who 
subordinates disciples and deals with administrative affairs.

 6 Maisky, M.: Mongol oron khuwisgaliin bosgon deer. Orch. Baatar, Ch. Monsudar Printing, Ulaan-
baatar 2014, 239: In the book published in 1959, Maisky, the Russian researcher and tradesman living 
in Mongolia from 1919–1920, claims that regarding the importance of religious service and monastic 

 monastery, then Urga’s two monasteries, and after them the 
monasteries of Ekh oron gedeg 
etseg ekhees ulbaatai. Vol. III. Mönkhiin Üseg, Ulaanbaatar 2016, 127: It was the monastery of Lamiin 
Gegeen until the end of September 1936. 

 7 Mongoliin tailbar tol’, 1130: Spa resort located in Erdenetsogt sum 1492 m high above sea level, at 
70 km north-east from Bayankhongor city. 920 hot spa, soft clay for treatment, since the end of 17th 
century local people had begun bathing and drinking. 

 8  Mönkhiin Üseg, Ulaanbaatar 2009, 159: Territory of 
ecclesiastical estate of Lamiin Gegeen is of long – oblong shape, very wide in the south and narrow 
in the higher parts. It stretches 500 kms long from Erkhnet and Tamch of Khangai to Segs Tsagaan 
Bogd Mountain in the Gobi. Its width is 50–100 kms and 4620 m2. 

 9 Birwaa, G.: , 18.: The name of song Ode for 8 oblations to Buddha composed by 
 Gegeen (1862–1907). 

10 . 
Ulaanbaatar 2008, 32: First, song ode for deities was composed by Norowsharav Nomun khan 
and then it was developed by the next incarnation, khutugtu as to melody and type. Consequently, 
many songs and music were composed concerning state feast and living, and melody was notated 
according to  song. That way monastery of Chin 
notebooks of  song had been preserved until today and they are considered as precious heritage of 
semantics culture. 

11 Precious parasol symbolizes that all people should accept Buddhism to enlighten and to become the 
 symbolizes that the person accepting and following the Buddhism must pursue 

the path of enlightenment by peacefully interacting with the friends. Urn containing endless wealth 
emphasizes that any Buddhist should prefer internal wealth as 7 wealth of a khutugtu rather external 
wealth. Wealth of a khutugtu is faith, shagshaabad, strive for knowledge, helping others, and feeling 
of shame. Lotus growing from water and sand but not dirtied with them symbolizes purity and divinity 
and reminds any person living amidst much suffering can follow the path to enlightenment. White shell 
which revolved clockwise three times symbolizes the decree, , and teachings as three lines in the 
neck of Buddha. Blessing thread is in the heart of enlightened person and symbolizes inconceivable 

symbolizes the victory of Buddha over four great demons as death demon, body demon, destruction 
demon and heaven boy’s demon. 8 spoke golden wheel obtaining the power and knowledge of God, 
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Mongolia. He was the singer, musician, and composer whose name 
Gonchig survived in historical sources.

“My father, Gonchig was a student of the state singer Darmaa12

the feast when the feast manager invited the old man, Darmaa and his student to 
sing the songs  and Basgaltai baakhan ulaan, he said that he would 
sing  with his student, but he could not sing Basgaltai baakhan ulaan 
because the pitch of his voice was weakened, so he asked the permission from the 
manager to sing the song with his student. Extending into long vibrato notes by 
state singer Darmaa and baritone  Gonchig,13 his voice volume and 
tonality were very surprising – it was what native folks talked14 among themselves 
about those two singers” – as G. Birwaa noted. 

Another note by Birwaa about how the song  was created says that 

“The old man, Baljinnyam experiencing much hardship in his lifetime remembered 
as follows: Since the last month of spring for two months, there were brought 
young people at the age of 16–17 and taught long-drawling songs by dwelling 
them into two ger
Jargaltain delger, the long-drawling song about the talk of the old man with the 

being invited from neighbouring khoshuu 15 himself wrote the verse 
about eight oblations to Buddha and made the best singers16 of the Gegeen to 
compose a melody for that and in that way the song  was created. 
The subordinates of Lamiin Gegeen began to sing it. Your father was studying at 
that school17 of long-drawling song and learnt the new song  much 
better than others, and sang it in a new style. In that way your father was renowned 
as . It was a very special and outstanding song which requires voice 

-
berating pitch steady, and then abruptly lowering the voice as leaping down and 
again keeping baritone as shivering the seats by pulsing throat and breath, and 
creating many vocal tones.”18 

12 Birwaa, G.: , 123: 1916 or the year of dragon, Darmaa who became the singer by 

Khalkha and awarded with title as state singer. Also, he was awarded with the title Dsaisan by Lamiin 
Gegeen. 

13 Birwaa, G.: , 12. Gonchig was still singing his songs until 1943. 
14 Birwaa, G.: , 19. 
15 Birwaa, G.:  Gegeen 

khoshuus and when among 
folks, he always brought best singers and musicians together. 

16 Maybe Darmaa and his students composed the melody.
17  Emkh. Erdenebileg, G. Ulaanbaatar 2014, 66: Monks residing at 

the monasteries as disciples should learn Mongolian script simultaneously with religious education 

therefore, everyone should study.
18 Birwaa, G.: , 21–22. 
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Long-drawling song which evolved from the lives of the nomadic Mongols and in-
herited until today by being sung in Mongolian is the concrete example representing 
the wonder of mankind’s creative splendour. In this sense, in 2003 Mongolian long-
drawling song was proclaimed by UNESCO as masterpiece of the oral or intangible 
heritage of humanity, and in 2008 it was inscribed into the representative list19 of 
intangible cultural heritage of humanity. Mongolian long-drawling song as precious 

mouth and chin pulsed. Such a uniqueness of this song is the origin of the medita-
tional songs which absorbed the thinking of Buddhist music of India and Tibet. It is 

Monasteries and monastic schools of Lamiin Gegeen had leading position in the 
development of astrology, medicine, and music in Mongolian Buddhism, especially 
those were famous for the melodies during religious service and  songs. Because 
of that, there was sung long-drawling song in Diwaajin (Tib. bDe ba can, “paradise”) 
datsan.20 Besides, native people, when bathing in Shargaljuut hot spa, prayed and 
recited mantras, and before going out of the spa they melodiously recited the ode of 

21 the vassal of Hevajra datsan 
told. Also, archival materials concerning the worship of Shargaljuut say that “Start-

th year of Tongzhi emperor (

), many delicacies as medium-sized dish set, 3 red incenses 
with a bit censing22 23 were 
prepared to worship Shargaljuutiin tunlkha24 when the lama was invited to pray 
and recite the mantra, and it was registered into the account concerning all such stuff 
being used during any Lawrin tsam event.25 

As mentioned above, there are plenty of facts concerning that the melody had been 
developed at the monasteries and monastic schools of Lamiin Gegeen. For instance, 
the original copy of melody marking of the Arwan khangal (Mong. ) 
related to the harmony at the monasteries and monastic schools of Lamiin Gegeen is 
in the private collection of S. Badral, PhD in Art Studies. It says that this is the original 
version of the melody markings of  song and was recited by Lamiin Gegeen. Facts 
are mentioned in the , as written 

-
od of the Fatty incarnation26 of Lamiin Gegeen is particularly highlighted in the book. 

19 

20 Birwaa, G.: , 122.
21 , 142. 
22 Ingredients of censing (various substances).
23 

24 Worship of the land.
25 National Archives of Mongolia, 19.
26 Birwaa. G.: 

khoshuus and when among 
folks, he always brought best singers and musicians together. 
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A document concerning Lamiin Gegeen 
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Fig. 3. Melody marking the Arwan khangal of Lamiin Gegeen 
(S. Badral’s private archives). 

Fig. 4. Melody marking of the incantation of Lamiin Gegeen 
(S. Badral’s private archives). 



TSERENTULGA TÜMENBAYAR

284

Fig. 5. Melody marking of incantation of Lamiin Gegeen 
(S. Badral’s private archives).
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Due to the control on Buddhist faith and devotion during the socialist period, reli-
gious rites and art have faded and became forgotten. However, after the democratic 
changes in 1990, religious faith and devotion became widely popular again, and 
temples and monasteries began to operate again. It was the opportunity for religious 

Dam-
dinchoijilin dorom (Tib. Dam can chos rgyal gyi gtor ma),27 and the melody Reciting 
mantra 10000 times28 by G. Birwaa, the laureate of state prize, the merited worker 

 
and the latter at the performance dedicated to his works in 1998. 

27 Birwaa. G.: , 120–121: At the monastery of Lamiin Gegeen, there is Damdinchoijil 
dorom at the end of the religious ritual. On 29th of the last month of winter, there organized Dorom with 
over 70 Tsam
wearing dark blue costume, Damdinchoijil appears by slowly and gracefully moving which attracts 
the audience. His grace and movement allow guessing whether next year there would be precipita-
tion or drought, whether people would have illness and suffering, or it would be peaceful. The one 
having desire to perform Damdinchoijil was not allowed. And for last 20 years Yondon doorombo 
had performed it, but he was arrested during repression years. The costume for Damdinchoijil is done 
with great deal of mastery by decorating with 9 precious gems and was only dedicated to wear during 
Dorom activity. For example, it is skillful craft including ruby on head of Choijil, 9 gems inlaid, and 
2 horns were made by copying the sutra  100,000 times, after that all copies were joined by 
gluing. Dorom is for eliminating any hardship or suffering of the people of  during the year by 
burning Sor

as if grace and beauty of mountain deer and as if cheerful galloping by wild horses of Gobi. In other 
words, it is Tsam leaping (dancing) starting with slow rhythm and gradually speeding up the rhythm, 
therefore, parishes came to see it no matter whether it is cold. 

28 142: Starting from 16th of the middle month of autumn 

begin reciting, and then many monks as lowon joined that activity of reciting and it is, as if a thousand 
people choir, echoes of which trembled the temple. 

Fig. 6. Note piece of Damdinchoijiliin dorom by G. Birwaa, manuscript. 
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and canon as 29 (Tib. )30 which were created by 
Lamiin gegeen Luwsandandsanjantsan (Tib. Blo bzang bstan ’dzin rgyal mtshan)31 
Erdene Pandita Khutagt (1639–1703), who was respected as one of three holy high-

Khalkha Dsaya Pandita. Lamiin Gegeen developed the canon 32 by 
naturalizing religious rituals, religious service orders and religious tunes and melo-
dies called yan dan (Tib. dbyangs) being followed in famous monasteries of Tibet, 
for example, Tashilhunpo (Tib. bKra shis lhun po) Monastery, and he made the canon 
be commonly followed in Ikh datsan33 
other monasteries in the area under his subordination. 

34 which had its 

it to western symphonic orchestra by renewing the tune and melody of reciting 
the mantra which is so gentle as the spread of juniper and incense smoke, and as 
melodious as alluring the people to be fascinated with it, and recited by monks 
spreading from the centre to all sides as creating waves when throwing a stone to 
the river.  

There are also many documents proving that G. Birwaa himself had attended reli-

he learnt many ritual texts and saw several rites. For example, as D. Tserensodnom 
mentioned in his book, 35

Lamiin Gegeen wrote that the song was dedicated to religious service and should be 
sung according to melody of 8 oblations. The notebook written with bamboo pen is 

29 Birwaa, G.: Ekh oron gedeg  

many melodies for religious services and activities at over 700 monasteries, for example, there were 
Lamiin 

, 135: Many s as , Damjin-
, 

Nojinbaraw, Namsrai, Jamsran,  which had been stored 
by late Gonchigdorj, umdsad of  datsan of Lamiin Gegeen Monastery (now Bayanlig district, 
Bayankhongor province) are the works made by Luwsandandsanjantsan concerning music and melody 
and those are the proof that Mongolians themselves created and composed music and melody for 
religious service. 

30 . Monsudar, Ulaanbaatar 2014, 114, 221.
31 Dashbadrakh, D.: , 149: Luwsandandsanjantsan 

was born in the family of Loyag Erkh 
(1558–1640) who was the fourth son of Onokhui , the third son of Gersends Jalair khun taij 
(1470–1517) the youngest of Batmönkh Dayan Khan (1470–1517). Therefore, as to paternal line, he 
is descent of Chinggis Khan, and as to maternal line – descent from  Khasar from  
aimag, and in this sense, he is khiad toin of Borjigon clan which belongs to a very powerful and 

32 , 133.
33 , 133.
34 , 28. 
35 Tserensodnom, D.: Mongoliin burkhanii shashnii uran dsokhiol. T&U Printing, Ulaanbaatar 1997, 

370, 376. 
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in the private archives of G. Birwaa. Also, in the same notebook mentioned above, 
there is another song, at the end of which the Third Lamiin Gegeen wrote that the 
second Lamiin Gegeen taught shortly about state and it was appropriate for him 

one short verse about religion.” L. Erdenechimeg, ScD in Art Studies, wrote that in 
songs 

prayer, and a 
It was the manuscript of verses with no melody markings. I saw that manuscript in 
1992 in the collection of O. Genden monk, born in Galuut district of Bayankhongor 

G. Birwaa. While showing it to me, he encouraged me to study it. Simultaneously, 
he told36 me that he took part in Children’s Song of Jotloi (Tib. mchod las),37 the 
choir class of the monastery because he was native to this land. G. Birwaa introduced 
religious musical instruments as large bugle (Mong ), which is used to 
invite deities, bell (Mong. qongqu), double-faced hand drum (Skr. , Mong. 
damaru)38 and drum (Mong. kenggerge) into western symphonic orchestra, thus 
making it religious character. 

Simultaneously, oboe was used, which is a musical instrument of western orches-
tra instead of wooden trumpet, the key musical instrument of religious service. The 
sound of them did not differ. 

The uniqueness of the composer, G. Birwaa brought into modern music is the 
melody of the religious service of Lamiin Gegeen’s monastery tuned with the sound 
of oboe39 Damdin-
choijiliin dorom is the use of clarinet40 sound instead of ganlin (Tib. rkang gling)41 
because it was a forbidden musical instrument. The clarinet was used during culmina-

36 Erdenechimeg, L.: . Vol. IV. Offset Printing, Ulaanbaatar 2015, 19. 
37 Erdenechimeg, L.: , 6: Melody names to mark the style to sing  song, melody 

Jotloi 
school all these are development of the school with the canon to sing  song as independent type 
of song craft. 

38 98. 
39 Jantsannorow, N.: . Ulaanbaatar 1997, 23: Concepts 

expressing musical melodies, joint melodies, and their connection.
40 , 69: International language, the word origin is Turkish 

Tsartai pipe (woodwind instrument). 
41 I. Ed. Badamkhatan, S. State Printing Factory, Ulaanbaatar 1987, 

356–357:  is made of the femur of girl dying not reaching 18. It is woodwind instrument made 
of human femur and copper, with engravings of dragon or crocodile head, 50–60 cm long, to blow 
during religious service. On the node of it, there engraved two holes and it sounds as horse neighing 
when blowing. It is musical instrument being blown at religious service together with cymbal, drum, 
and large bugle, as if reminding there is no eternal being in the universe and there would be death for 
everything. Mostly, two ganlin are used. 
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tion which is sor dsalakh (Tib. sor ‘phen), 42 religious ritual to eliminate the hardship 
happened in the year and prevent the danger to come. 

Besides accordion which belongs to the family of keyboard instruments, all others 
from the four families43 of musical instruments were used in the symphony as oboe, 

vajra, double-faced hand 
drum, large drum, gong (Mong ) from percussion instrument type, and 

morin khuur), violin, large khuur and medium khuur from stringed 
instrument type. 

In this, the ancient tradition of religious service of Lamiin Gegeen was strictly 
followed. It invites deities with large bugle, bell, double-faced hand drum, and large 
drum, playing the melody for them with accompaniment of oboe and other instru-
ments and seeing off with religious melody. 

Inviting deities and spirits of ancestors with the aid of melody is the tradition 
that dates back to the period of the Yuan Dynasty and is related to the change in 
symbolic culture of the Mongols’ worship of heaven. That kind of change44 was 
made by Kublai Khan who inherited the state ideology “Under the might of eternal 
heaven” from the Great Mongolian Empire disseminating Buddhism simultaneously 
with Christianity and Islam in his Great Yuan Dynasty to make China the centre and 
to unite many nations. 

Yu. N. Roerich pointed out45 that Phagpa Lama (Tib.‘Phags pa Blo gros rgyal 
mtshan), whose name remained in history, was the son of the younger brother of 

1253 and was entitled as his teacher. In 1258, Kublai Khan organized debate between 
Buddhist monks and the representatives of Daoism at a religious meeting; Phagpa 
Lama was the head of Buddhist monks. At that meeting he had strongly blamed the 
representatives for burning the holy texts, and many times demanded to return the 
monasteries and temples forcefully by taking them. Since that time, Kublai Khan 
honestly protected Buddhism and granted the privilege within his empire. It is obvi-
ous from his decrees and orders. 

In a document in the 71st volume of the , there is de-
tailed instruction in the section Music and dancing at the temple of the eldest (Mong. 

42 Mongoliin dsan dsanshliin dund tol’ -
ing House, State Printing Factory, Ulaanbaatar 1991, 153: Sor ritual of Yellow sect of Buddhism 
for remedy and it is religious rite for all the people including common folks and monks to eliminate 
hardship happened in the year and to prevent from the danger to come. In Mongolian monasteries, 
such ritual had been performed at the end of the year. This sor is different from the  types. 
Among many sor types, Damdinchoijoo sor had been widespread. It is performed on 29th day of the 

sor  placed in trian-
gular dish. After preparing the sor sor
ceremony of shooting. 

43  132.
44 . Mönkhiin Üseg, Ulaanbaatar 

2014, 219. 

45 . International Association of Mongol Studies, Mongolian Roerich Society, 
State Roerich Family Museum in St. Petersburg. Mönkhiin Üseg, Ulaanbaatar 2008, 114. 
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 ) about how to summon deities and spirits of 
ancestors, how to make offering and how to begin to sing and dance. It is as follows, 

gers46 by being guarded with soldiers and 
suppressed with scripts (

)47 

there was a dance giving tribute to the knowledge. During melody composed by the 
gegeen when beginning one tune, there should be the sound of three drums: when 

drum sounded, should fall back with hands joined, and when the third drum sounded 
should watch quietly. After three drums sounded, should begin singing.”48 

46 79: 8 gers were, as written in Note concerning worshipping and offer-
ing of the sutra of Yuan Dynasty, built with white felt as the ger for ancestors upon Khubilai Khan’s 

baatar and 

47 . Vol. LXX–LXXIX. Mongol surwalj bichgiin töw. Soyombo Printing, Ulaanbaatar 
2016, 13. (In 1368, after the downfall of Great Mongolian Empire, the king of Ming Dynasty made the 
history of Mongolian Yuan Empire written in 210 volumes. They were translated by famous translator 
Ch. Demchigdorj in 1910. That translation is kept in National library of Mongolia. Ministry of Educa-
tion, Culture and Science, National Council of Mongol Studies, State National Library of Mongolia. 
Transl, Demchigdorj as Dandaa Chansan, from his manuscript.)

48 , 8.
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All the above proves that the tradition inviting deities and ancestors by appeasing 
them with music and song dated back to ancient times. 

Another vital work by G. Birwaa is the modern melody called Reciting mantra 
for 10000 times.49 This song of pray includes the recitation of mantras (Skr. , 
Khal. maan’),50 Khal. megdsem)51 and incantations 
(Skt. Tib. sngags, Khal. tarni)52 melodiously which can make not only 
the performers, but also the listeners to feel ease, harmony, understanding, care and 
compassion. 

The tradition was successfully inherited to B. Mönkhbold, the laureate of state prize 
of Mongolia, who created several works by adapting to the Mongolian morin khuur 
ensemble and to western chamber music. When creating those works, Mönkhbold 
used modern music style by considering musical technique, musical composition 
and sounds. In this sense, his pieces of work truly reach the hearts of the audience. 

53 National University of Mongolia, highlighted the 
the work for morin khuur -

ous and monotonous54 reciting by several monks according to one general melody, 
but with various dynamics55 instead of being performed with various tempos and 

form of recitation. Generally, woodwind and percussion instruments have been used 
in religious rituals. However, the work  is very peculiar be-
cause it is a progressive beginning to provide the study of the preservation of Lamiin 
Gegeen’s melody, as well as its restoration and development, and inheritance with 
scholarly explanations and interpretations. Furthermore, the researcher explained 
this work in terms of Music Studies,56 

49 , 142: Starting from 16th of the middle month of autumn 
for 3–5 days, many people gathered, and they altogether recite mantras 10000 times. First, nuns begin 
reciting, and then many monks as lowon joined that activity of recitation and it is, as if a thousand 
people choir, echoes of which trembled the temple. 

50 Dagwadorj, D.: Mongoliin shashin surtakhuunii tailbar tol’. Ulaanbaatar 1995, 60: Mantra of 
, 150.

51 , 162.
52 Dagwadorj, D.: Mongoliin shashin surtakhuunii tailbar tol’, 64: One kind of recitation and prayer 

through meditation by considering Tsongkhapa, the founder of the Yellow stream of Buddhism as 
, 204.

53 Opendoor
24.

54 Sole voice.
55 -

ference of sound velocity of its parts.
56 Britannica shireenii tailbar tol’.

and research study on music, at the end of the 18th century, at the beginning of the 19 th century, many 
amateurs as Ludwig von Kokhel studied music. There required professional mastery and skill to 
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“Key melody is not a single melody, but concerning melody composition, it in-
cludes Gandirs melody,57 i.e. meditation, epic, incantation, and  melodies. In the 
melody and tune system of Buddhist music, there is strictly followed the principle 
which is to avoid from a large leap. However, in musical sketch, it was opposite. 

of tones, musical texture,58 and dynamic59 sounding are the skilful equilibrium in his 

the desire of him to express the soul which is the key pillar of Eastern philosophy.”

Note piece of Ariusakhuin duurisal by B. Mönkhbold, manuscript.

Another example of how creatively B. Mönkhbold used religious recitation is 
Milarepa or Myal Bogd which he composed based on the melody of the 
(Tib. lus sbyin)60 ritual performed by the female Buddhist practitioners at Narkhajid 
(Tib. Na ro mkha’ spyod) temple (Libretto by Ts. Khulan). At this musical play, 

57 Sudar shashdariin bilig. Interpress, Ulaanbaatar 2002, 272: Gandirs melody is 
entirely a very melodious tone. 

58 Jantsannorow. N.: . Ulaanbaatar 1997, 102: Aesthetics 
of music construction, philosophical concept. 

59 , 379: Music work or difference of sound velocity of its parts. 
60 , 147: Offering the body. A special ritual being per-

formed at the area where there are evil spirits and the Dsoch Lama recite mantras to eliminate them 
by using bell and double faced hand drum.
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religious musical instruments were used such as bell, double-faced hand drum, large 
drum (Mong. yeke kenggerge), and clarinet instead of bone-trumpet. The narration of 
the play goes as follows: A mother is in the hell because of wrongdoing in her former 
life. Her son tries to save his mother and take her out of hell. Milarepa at dawn at 
4 o’clock, destroys all the evils on the earth with saints and monks from all over the 
world by lighting up the butter lamp. He imagined such a scene.

He created the  (Yanjinlkham, Tib. 
dByangs can lha mo), by using extension of vibrate note of long-drawling song 
with accompaniment of yatga (Mong. ), morin khuur, and stringed instru-
ments. Using attuned bell in this song made the mantra melodious. Also, the melody 
of Inviting the Melodious Mother, which was composed for the repertoire of the 
conservatoire of Mongolia, is repeated 21 times according to mantra counting: for 
7 minutes one can hear a very lyrical and meditational melody. 21 yatga are played 

yatga plays a key role.
The legend about yatga says that once upon a time, after apocalypse and another 

small apocalypse, three brothers called Fu I, Xian En, and Sun Yang Fu settled the 
country, established the state, and became the kings. They had attacked the Han 

of Zhu Han 

Yang Tseren, the former Chin wan of the king, came to the king to save the life of 
yatga. The queen by being excited with the melody of yatga 

it is created with ancient incarnation. Its high tones are 71, low tones – 51, if joining 
them in harmony, there would be 36 various melodies to play – by saying so, Ba-

yatga

are 6 taboos to learn playing yatga: in rain and blowing wind, when worrying, when 
wearing incomplete clothing, when getting drunk, when being blunted, and when 

 yatga must not be played61

by teaching the queen how to play yatga he saved his father, simultaneously clearing 
away the evils from the heart of the queen. 

In the work of B. Mönkhbold, at the sound of shell trumpet, the Melodious mother 
goes down to the earth from the heaven by being appeased with the soft melody of the 
yatga. It reminds us of the tradition of the Yuan Dynasty using melody when inviting 
ancestors from the heaven. “Khans of the Great Mongol Empire when traditionally 
worshipping eight white felt gers 
gave tribute to their ancestors.”62 It is the same that S. Sorondsonbold said: 

61 Erdenechimeg, L.: . Vol. IV. Offset Printing, Ulaanbaatar 2015, 71.
62 , 80.
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“As written in the 71st volume of the , in the chapter of 

and earth, there described worshipping the heaven and the summoning spirit of 
Chinggis Bogd and there is not mentioned the melody created in the heaven in other 
chapters. Those melodies inherited in the many long-drawling songs as Heaven air, 

deny it. Other three chapters of Temples of the eldest, 8 gers desrcibe the worship 
to royal blood, and great khans.63

After Yanjinlkham’s visit, there is spirited, but graceful melody expressing the cheer-
ful feeling of people meeting the goddess. When seeing off Yanjinlkham, it describes 
the light in their hearts and their blessing to meet the goddess again with the melody 
of yatga. The melody and tone of bell, double-faced hand drum, large drum, wooden 
trumpet, and mantras recitation with bass voice strengthen the religious meaning of 
the work, thus makes the audience be fascinated, as if evil thoughts are blown away 

64 in his musical : 

“Any pain, worry, and suffering can be eliminated, thus it should be appraised. 
Therefore, the one who educated in music is the most outstanding for all including 
scholars, spiritual teachers, common men of the earth, no matter whether female or 

also for the country, thus creating best works easily, worshipping every khutugtu, 

Musical plays by Mönkhbold as , continues for 8 minutes. 
 which is Dsanabadsar’s own masterpiece through 

musical language, he took the legend of love between Dsanabadsar and the Green 
 as the basis. This work played by national orchestra with 60 musicians of Mon-

golian national song and dance academic ensemble with accompaniment of morin 
khuur, shands (Chin. ), dulcimer, khuuchir (Chin. huqin’er),
trumpet, horn trumpet, tsordon, large bugle, large drum, medium drum, small drum, 
bell and double-faced hand drum reminds us of religious service and activities. The 

 and Dsanabadsar is expressed with lyrical melody of morin 
khuur, medium khuur
going to obtain knowledge abandoning his beloved is based on melody of a Tibetan 
mantra. This work describes how Dsanabadsar crafted his beloved one as Green 

 after his beloved died when he was away. Simultaneously, Dsanabadsar was 
portrayed by the composition of melody of mantras and incantations with the melody 

63 Sorondsonbold, S.: Mongoliin khögjim, 90.
64 Mongol sudriin chuulgan, 260.
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of song. In this there were used horn trumpet, large bugle, bell, and double-faced 
hand drum and the melodies of these instruments make everyone imagine that when 

 enlivened and by radiating light of mercy 
and grace, they celebrated their defending scholarly degree. This way, it can be called 
as the work bringing the joy because of ease felt in hearts. At the end, there is played 
the melody with accompaniment of all musical instruments of national orchestra and 
that melody brings joyful ease making deep thinking arise because of its character 
of lyrical meditation. 

Among his religious works, there are many praying songs and odes including the 
Canto for mantra of goddess Yanjinlkham, Ode for 21 temples dedicated to the re-
establishment of 21 temples of the Buryats (lyrics by Tsyren-Khanda Daribazarowa), 
Ode praying for Dsanabadsar, which is of the character of lyrical meditation and for 
which yatga, morin khuur
kög-tei qongqu), khöömii (Mong. kögemei) were used and extension of vibrato notes 
of long-drawling song (Mong. sirungqai

The unique feature of religious works by B. Mönkhbold is the use of religious 
service melody with simultaneous accompaniment of religious musical instruments 
as drum, bell, double-faced hand drum, ganlin, large bugle, and cymbal, thus creat-
ing modern musical composition in which conspicuously displayed music tradition 
of Buddhism. 

Fig. 10. Musical instruments.
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Conclusion

In this way three generations starting from  Gonchig and his descendants 
made their contributions to the development of religious music in Mongolia. Tuning 
western and eastern music by G. Birwaa and B. Mönkhbold with accompaniment of 
traditional religious musical instrument is the reform concerning the development 
of religious music in Mongolia and tuning religious music of Buddhism in western 
symphonic orchestra is their contribution to be regarded as of much importance. 
(This article was translated from Mongolian to English by W. Tsogmaa.)

References

 
Association of Mongol Studies, Mongolian Roerich Society, State Roerich Family 
Museum in Sankt-Peterburg. Mönkhiin Üseg, Ulaanbaatar 2008.

Mongoliin dsan dsanshliin dund tol’

Printing Factory, Ulaanbaatar 1991.

Ulaanbaatar 2014.
Birwaa, G.: Ekh oron gedeg etseg ekhees ulbaatai 

. Vol. III. Mönkhiin Üseg, Ulaanbaatar 2016. 
-

Britannica shireenii tailbar tol’ 
House, Ulaanbaatar 2011.

Dagwadorj, D.: Mongoliin shashin surtakhuunii tailbar tol’ -

Dashbadrakh, D.: 

Erdenechimeg, L.: -
ing, Ulaanbaatar 2015. 

Jantsannorow, N.: -

Admon. Ulaanbaatar 2013. 
Mongol sudriin chuulgan -

press Printing House, Ulaanbaatar 2002. 
Sudar shashdariin bilig  Interpress Printing 

House, Ulaanbaatar 2002.
Maisky, I. M.: Mongol oron khuw’sgaliin bosgon deer 



TSERENTULGA TÜMENBAYAR

296

Mongoliin tailbar tol’ . Mongol Ulsiin Shinjlekh Ukhaanii 
Akademi, Ulaanbaatar 2000. 

Erdenebileg, G. Ulaanbaatar 2014.
Opendoor 

Sorondsonbold, S.: Mongoliin khögjim th Cen-

Soyolin 
. Ulaanbaatar 2008.

Tserensodnom, D.: Mongoliin burkhanii shashnii uran dsokhiol 

bichgiin töw. Soyombo Printing, Ulaanbaatar 2016.

. Mönkhiin Üseg, Ulaanbaatar 2009.

INTERNET RESOURCES

(31.12.2019)



TRADITION AND INNOVATION





LITERATURE AND LANGUAGE
 





301

 

-

1 -

-

2

3

-

1 

2 

3 



302

4

-

-

5

-

6

4 

5 

6 



303

7 

8

9

-

-

10

-

 7 

 8 , 42.
 9 , 42.
10 



304

11 

-

12

-

11 

1987, 42.
12 



305

Resume

cluded in 1896
The paper discusses the approach of Buddhism and Islam to the concept of “death”. 
This concept is explained both in Mongolian and Kazakh literature, especially in 
Menge (“Birthmark”) written by D. Tsendjaw after the Mongolian peoples’s revolu-
tion, and written by Abai Kunanbaev in the 19th century. Menge communicates 
the Mongolian Buddhist concept of rebirth to the world including the Mongolian 
custom of marking the deceased one in his body, who will have than be born by 
a birthmark on the same part of his body after rebirth. However, there is not any 

There is rebirth in Buddhism, but not in Islam. However, the general approach of 
the two religions to death is quite similar in spite of the difference in the existence 
and non-existence of rebirth. According to Islam, people should be in aware of 
their death in every moment of life. If a person forgets about it he will be greedy 

for him to separate from the wordly items at the moment of his death, and will start 
to commit sins. The concept of Buddhism is very similar to it: the dom ritual aims 
to separate a person and his secular properties. As conclusion, we can state that al-
though the concept of the two religions about death is similar, its manifestation and 
practices are different. The reason of the similarly is the merciful and sympathetic 
views existing in both Buddhism and Islam. However, the process of expression and 
method of actions differ.

-
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13 

-

Resume

: Features and Belief of Mongolian 
 Buddhism spread to Mongolia in more 

waves. Several eminent monks wrote and translated sacred texts, such as the -
jur and the Tanjur, and various religious texts in different topics. This proceeding 

but one have to consider social and historical changes when reading novels. We can 
read novels and narratives about religion and literature including Tungalag Tamir, 

, Dsanabadsar, 
features of these novels related to Buddhism of the time. 

Erdeni, S.: J . Kökeqota 1999.

13 . 
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THE RENEWAL OF MONGOLIAN BUDDHIST 
TERMINOLOGY

Eötvös Loránd University, Department of Buddhist and Tibetan Studies, Budapest

In the early 13th century the court of the Yuan dynasty (1271–1368) welcomed rep-
resentatives of various religions like Nestorian Christianity, Islam, Manicheism and 
also Buddhism. As several members of the imperial family showed interest in Tibetan 
Buddhism, scholars began to translate texts from Tibetan to Mongolian. At that time 
there existed no elaborate system for translating Buddhist terms, the terminology 
applied was mainly based on Sanskrit originals, inherited from the Uighur tradition 
centuries earlier. 

By the end of the 17th century Buddhism penetrated deeply into Mongolian cul-
ture and many Mongolian tribes were converted one after the other. The amount of 

following the Tibetan tradition to work out equivalents for all terms in their own 
language, which resulted in a new, elaborate system of Buddhist terminology.

The aim of this paper is to demonstrate the evolution of Mongolian Buddhist 
terminology through two vocabularies and two texts dating from the 13th and 18th 
centuries. 

Sources

The  (Tib. Shes bya rab tu gsal ba, Mong. 
) is a short but important treatise which in-

by the Imperial Preceptor Phagpa Lama (’Phags pa Bla ma Blo gros rgyal mtshan, 
1235–1280). The treatise exist in Tibetan and Mongolian versions. This hierarch of 

Tibetan Buddhism. He was especially celebrated for establishing the “patron-priest” 
relationship with Kubilai khan (1215–1294), the founder of the Yuan dynasty in 

wrote many religious and philosophical treatises for the members of the Mongolian 
ruling family. The most important piece of his extensive life-work is the -

He wrote it at the request of Kubilai, for his heir apparent, his 
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third son, Jingim (1243–1286)1 in order to give a clear and brief introduction to the 
substance of Buddhism.2

The Tibetan text can be found in 
the Sakyapa School, printed in Derge (Sde dge) in 1734.3 The colophon gives the 
complete title of this work: -

4 
history of Buddhism and its principal tenets, while the other two explain the basics 
of Buddhist cosmology.5

It is probable that Phagpa Lama himself translated it into Mongolian because 
later Mongolian translators usually made a word by word translation following the 
Tibetan original as closely as possible. The translator of 

, undoubtedly an expert in Buddhism, freely added words and phrases, 
divided or combined Tibetan sentences, or re-arranged some parts of the original in 
order to make it more easily understandable to Mongolian readers. The manuscript of 
the Mongolian translation became an item of the private collection of Prince Yunli,6 
the seventeenth son of Emperor Kangxi (1654–1722). With other books of Yunli’s 
library it was purchased by the famous Russian scholar, V. P. Vassiliev in the 1840s 
in Beijing. However, its existence was unknown to scholars until Professor Vladimir 
Uspensky discovered it in 1993 while compiling the catalogue of Mongolian manu-
scripts in the St. Petersburg University Library Collection.7

 
 

The Sanskrit–Tibetan dictionary of Buddhist terminology, 
Precise Understanding (Skt. , Tib. Bye brag tu rtogs par byed pa 
chen po, Mong. ) was 
originally compiled in Tibet as early as 801 or 812 by a committee of Indian and 
Tibetan scholars for a special imperial order. King Ralpacen (Ral pa can, 802–838) 

1 The name Jingim (meaning ‘True Gold’) was given him by the emperor’s Chinese Buddhist adviser, 

kim.) Jingim was appointed crown-prince and head of the Central Secretariat in 1273 by his father. 
Phagpa was chosen to teach the princes Buddhist intellectuality and spirituality. 

2 Péter, Alexa: Comparison of Two Tibetan Compendiums on Buddhist Cosmology dating from the 13th 
and 19th Centuries. Acta Orientalia Academiae Scientiarum Hungaricae 69(4) 2012, 442–443.

3 Sa skya bka’ ’bum, vol. pa, ff. 1r–35v (vol. XIII), VI, 1–18. The reprint edition of the entire collection: 
Bsod nams Rgya mtsho (ed.): . Toyo 
Bunko, Tokyo, 1966.

4 Tib. Shes bya rab tu gsal ba zhes bya ba’i bstan bcos bskul / rgyal bu byang chub sems dpa’ Jim gyim.
5 Péter, Alexa: , 443–444.
6 Prince Yunli (1697–1738): a Manchu prince of the Qing dynasty. He was a cultured and deeply reli-

gious sympathizer of Tibetan Buddhism. 
7 See Uspensky, Vladimir: 

– . Resarch Insti-
tute for Languages and Cultures of Asia and Africa, Tokyo 2006.
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commissioned the work in order to standardize Tibetan language of translation. He 
did soon the advice of ministers and councillors who judged the available idioms 
inadequate to achieve consistent renderings of Sanskrit technical terminology. The 

and Bodhimitra. In addition, the king sequested the services of three Tibetan scho-
lars: Kava Peltseg (Ska ba Dpal brtsegs), Chogro Lugyaltsen (Chog ro Klu’i rgyal 
mtshan), Zhang Yeshede (Zhang Ye shes sde). 

The original dictionary contains about 9600 lexical entries divided into 277 chap-
ters, arranged according to certain subject matters under general headings. Later 
on Chinese was also added to the Sanskrit and Tibetan. By the 17th century there 

The Mongolian part of the was prepared in the 17th and early 18th 

large-scale translation activity was sponsored by the Manchu emperors, especially 
by Kangxi and Qianlong (1711–1799) whose reign brought about a favourable at-
mosphere for literary life. Special translator schools, committees and publishing 
houses of different languages were set up to establish the uniformity of translation 
of Buddhist technical terms. 

The Mongolian -
tion which contains the Mongolian part with an English translation was published 
by Alice Sárközi in 1995. Her publication was based on a manuscript version of 

preserved in St. Petersburg.8

The version of the incorporated into the Tanjur (Mdo class,  
volume) shows some remarkable differences from the St. Petersburg manuscript so 

of this version is preserved in the Library of the Hungarian Academy of Sciences, 
the original one is preserved in Ulan Bator. 

Comparing the two different versions, it can be stated that the St. Petersburg 
Tanjur 

version gives a reformed stage of terminology.9

The vivid interest in linguistics in the 17th and early 18th centuries brought to life 
a number of dictionaries and grammatical works as aids to the translators of the 
Dharma. The bilingual lists of terms served as normative prescriptions needed for the 
translation activity. One of these terminological dictionaries was -

(Tib. Dag yig mkhas pa’i ’byung gnas, Mong. ). 

8 Sárközi, Alice (ed. with the collaboration of Szerb, János): A Buddhist Terminological Dictionary. 
. (Bibliotheca Orientalis Hungarica XLII) Akadémiai Kiadó, Budapest 

1995.
9 Sárközi, Alice: , v–vii.
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The writer, Rolpe Dorje (Rol pa’i rdo rje, 1717–1786) served as Emperor Qianlong’s 
main Buddhist teacher and advisor in matters related to Buddhism, including art, 
literature, religious initiations and practices, and diplomacy. His education included 
training in most of the languages in use under the Qing dynasty as well as the various 
Buddhist topics suited to his role as a lama. Rolpe Dorje was an eminent scholar-

a great scholar, he was also a political activist, the State Preceptor of the Qing 
Dynasty. His supportive attitude towards Manchu Emperors yielded development of 
the Mongolian Buddhism and establishment of the Mongolian Canon.

Rolpe Dorje’s collected works consist of seven large volumes containing near-
ly two hundred individual texts. He oversaw the creation of Mongolian, Tibetan, 
Manchu, Chinese and Chagatay language dictionaries and translations of Buddhist 
teachings in textual form. He also standardized Mongolian translation of Buddhist 
scriptures and was the chief editor of the translation project of the Mongolian Tanjur. 
In order to implement the translation project Rolpe Dorje composed The Source of 

, a bilingual vocabulary.10

The author of clearly states its purpose, “It in-

required in different subjects needed for the translation of works relating to the 
-

tion into Mongolian of the treatises of the Indian scholars and adepts.”11 This book 
was accepted by Tibetan and Mongolian scholars as a comprehensive guidebook 
for Buddhist translation. It provides a proper understanding of Mongolian Buddhist 
scriptures and helps further study of the vast scriptural resource of the Mongolian 
Canon.

The best known printed version was produced from 1742 to 1749 in Beijing, at 
the behest of Emperor Qianlong. 

 
 

This blockprint is a Tibeto-Mongolian description of hells with pictures. Its title is 
Teaching that Shows by the Help of Pictures the Causes to be Born in Hell or among 

 (Tib. ’Di ni las 
gang gis dmyal ba dang yi dvags gang du skye rgyu las ris mo dang bshad sbrags 
nas ’jigs pas nyams su len te lam bzang la ’jug rgyu’i man ngag, Mong. Ene anu 

). The 

10 Schaik, Sam van: Tibet: A History. Yale University Press, New Haven–London 2013, 152–155.
11 Sárközi, Alice: , vii.
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the work from Tibetan into Mongolian. He was an important and very learned per-
son, the author of several other works; among others he compiled veterinary books.

There are several copies of this blockprint: in Marburg, Stockholm, Prague and 
Ulan-Bator, with further copies in private possession in St. Petersburg. The Oriental 
Library of the Hungarian Academy of Sciences possesses three copies of the xylo-

András Róna-Tas from Erdeni-dzu Monastery.12

Nearly the entire text of the blockprint was taken over from a work in the Mdo sde 
section of the Tibetan  (Bka’ ’gyur): The Supreme Dharma of the Application 
of Mindfulness (Tib. ’Phags pa dam pa’i chos dran pa nye bar bzhag pa, Skr. 

, Mong. 
).13

From numerous possible Buddhist subjects I chose only one to show the evolution 
of Mongolian Buddhist terminology through these two vocabularies and two texts. 
This subject is cosmology.

According to the Buddhist tradition Buddha taught three levels of cosmology: 
Abhidharma teachings, the special 

cosmological system of the  and the non-cosmological system of the 
Dzogchen (Rdzogs chen).14 Out of the three main cosmological systems Abhidharma 
is the simplest, and the most comprehensible, expounded in the 4th or 5th century 
Indian text is the Treasury of Abhidharma (Skr. ) by Vasubandhu.15

The Abhidharma world system is a -like world system made of concentric 
oceans and mountain ranges centered around an axis, Mount Meru. Viewed from 
above, Mount Meru is square with four square slabs of decreasing size in ascend-
ing order. Beyond Meru and completely surrounding it like curtains there are seven 
golden mountain ranges, each forming square and are named according to the shape 

16 
Beyond the seventh ring of mountains lie four oceans, one in each cardinal direction, 

12 Sárközi, Alice – Bethlenfalvy, Géza: A Tibeto-Mongolian Picture-Book of Hell. (Treasures of Mon-
golian Culture and Tibeto-Mongolian Buddhism 5) Institute of Ethnology, Hungarian Academy of 
Sciences, Budapest 2010, 1.

13 Lha sa edition, 1934, Bka’ ’gyur Mdo sde, vol. Za, ff. 171r–516v, vol. ’A, ff. 1r–478v, vol. , ff. 1r–
521v, vol. Ra, ff. 1r–355v.

14 Brauen, Martin: The Mandala: Sacred Circle in Tibetan Buddhism. Shambala Publications, Boston 
1997, 22.

15 Poussin, Louis de La Vallée: . Transl. Pruden, Leo M. Asian Humanities 
Press, Berkeley, California 1990.

16 Kongtrul Lodrö Tayé: 
chen. Snow Lion Publications, Ithaca, New York 1995, 109–112.
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with an island-world (continent)17 in the middle of each ocean. These oceans consti-
tute the eighth sea. Beyond each continent lie two smaller isles (subcontinents), with 

18

All four vocabularies follow this cosmological model, so we can analyse the 

the two cover the Buddhist cosmology in 35 folios. In 
the two versions of around 30 chapters of 277 deal 
with terms of cosmology. The 300 pages of the third chapter of 

description presents an overview of the various Buddhist hells in 350 folios.
Arranging in table the Mongolian cosmological terms of names of the Seven 

Golden Mountains (Table 1), the four Continents (Table 2) and the eight Great Hot 
Hells (Table 3) can reveal that the Mongols tried to create a uniform system of ter-
minology in every historical era but they never had a universally accepted basis for 
it. The main reason is that the spreading of Buddhism among the various Mongolian 
tribes took a long time and the need for co-ordinating translations never came up. 
Despite the fact that the Mongolian historical sources traditionally consider only two 
or three conversions, in the course of time Mongolian tribes developed relations with 
different Tibetan orders on divers occasions. 

The 
-

cal résumés. In that era the Mongols who were translating Buddhist texts almost 
entirely from Tibetan, usually reconstructed the original Sanskrit names and terms. 
They followed the tradition used in the Uighur Buddhist texts because when the 
Uighurs translated from Chinese, they always reconstructed the Sanskrit forms. This 

some cases these reconstructed Sanskrit equivalents are obscure and differ from the 
generally-recognised ones. However, in the Tibetan version of this work almost all 
the Indian names and Buddhist terms were translated into Tibetan in accordance with 
the Tibetan traditon of translating elaborated in the 8th–9th centuries. It seems that the 

 was not widely circulated during the 13th–14th centu-

The two versions of (manuscript and Tanjur), The 
-

posed after the second conversion as a result of the renaissance of Buddhism in 
Mongolia in the 17th and early 18th centuries when the demand to translate and adapt 

s were dug out and rewritten. In the 
course of re-edition, the works did not remain unchanged, because the translators and 
editors consciously made an effort to refashion the texts. In case of Mongolian words 
it is easy to follow the changes in translation method. In the tables below we can 

17 The hells are located mainly below the surface of the earth. Kongtrul Lodrö Tayé: , 114.
18 Berzin, Alexander: . Snow Lion Press, Ithaca, New York 1997, 59–61.
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follow the exchange of Sanskrit terms for Mongolian ones. Based on the translations 
of Tibetan terms Mongolian authors gradually shaped the special words into their 
language. The translated phrases are disparate but the meaning is usually similar and 
the elimination of foreign words made the understanding of the texts much easier.

MEDE: 

MAHA-M: The Mongolian manuscript
MAHA-T: The of the Mongolian Tanjur
MERG: 
ENE: 

in Hell or among Pretas and by Frightening People it Leads them to the Right 

Mongolian Sanskrit Tibetan English

Gser gyi ri bdun Seven Golden 
Mountains

 
 

 

Yugandhara Gnya’ shing 
’dzin

Yoke

 
 

 

Gshol mda’ 
’dzin

Plough

 
 

 

Khadiraka Seng ldeng can Acacia Forest

 
 

 

Blta na sdug Pleasing-to-
the-Eye

 
 

 

Rta rna can Horse’s Ear

 
 

 

Vinataka Rnam ’dud Bent

 
 

 

Mu khyud ’dzin Rim

Table 1. Terms of the Seven Golden Mountains.
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Mongolian Sanskrit Tibetan English

 
 

 

’Dzam bu’i 
gling

Land of 
Rose-Apple

 
 

 
videha

Lus ’phags po Majestic Body

 
 

 

Uttara-kuru Sgra mi snyan Unpleasant 
Sound

 
 

 

Ba lang spyod Bountiful Cow

Table 2. Terms of the Four Continents.

Mongolian Sanskrit Tibetan English

 
 

 
 

Yang sos Again Reviving

 
 
 

 

Thig nag Black line

 
 

 
 

Bsdus ’joms Crushed 
together

 
 

 

Raurava Ngu ’bod Weeping and 
screaming

 

 
 

Ngu ’bod 
chen po

Great weeping 
and screaming

 

 

Tsha ba Hot
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Mongolian Sanskrit Tibetan English

 

Rab tu tsha ba Very hot

 
 

 

Mnar med pa Calmless

Table 3. Terms of the Eight Great Hot Hells
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Resume

The history of Buddhism in Kalmykia means 
also the history of Buddhist monasteries and temples (khuruls). In 1911, a wooden 
khurul, Tashi Gomang was built. It was also known as Taltakhin Khurul, and was one 
of the largest and most beautiful khurul. There were 17 monks in it: 7 fully-ordained 
monks (Kalm. gelng), 5 novices (gecl) and 5 tea-preparers (mandzhik). The last monk 
of the khurul was Legshid-bagsh. He left this world on the eve of the destruction of 
the khurul. In 1933, during the period of mass repressions, the temple was closed, 

two shrines found themselves in the Lidzhiev family when she married. When the 
Kalmyks were exiled to Siberia in 1943, Elzyat Papayevna took the images from 
the shrines out, and then in 1957 brought these deities to her homeland. Being in 
old age, she bequeathed her daughter-in-law, Alma Ubushievna, to keep and protect 
the images, to give people the opportunity to worship and receive the blessings of 
these deities. Alma Ubushievna kept her covenants strictly for more than a quarter 
of a century until her death.
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BUDDHIST ART TRADITION IN MONGOLIA 
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role in the social imagination of the “revival” and “innovation” of Buddhist art in 
Mongolia. Artists are in a pathway to (re-)identify and (re-)create the Buddhist art 
tradition from pre-communist time. The Buddhist Art School of Gandan Monastery, 
as well as private schools and artists started to strive for producing “Mongolian Bud-

artists, monks, art collectors, and professors, this paper examines the ways of (re-)
creating Buddhist art in Mongolia and its transformation in different social-political 
situations.1 It further discusses how Buddhist art was secularised and nationalised 
as basis for the Mongol Dsurag
separate from secular art within the Buddhist revival after the 1990s. Furthermore, 
Mongol Dsurag as a new cultural construct inherited from the socialist time has been 
(re-)nationalised and institutionalised after the collapse of the communist system. 
However, it has also been diffused with a variety of contemporary techniques and 

instrumentalised to express national identity in Mongolia. 

Introduction

Mongolian art has been and still is characterised by its permeability for multiple ele-

Thinking of chronological loose phases of what we use to call earlier “Mongolian art” 
following images come to one´s mind: rock art, deer stones, animal style bronzes, 

ongons (Mong. ; Khal. ongon), archaeological 
objects related to the various steppe empires and the Mongolian Empire, Ilkhanid 
miniature paintings, Dsanabadsar and his school and Mongol Dsurag (Mongolian 

labelled as Silk or Steppe Roads and was further established in the time of the Mon-
golian Empire under Kublai Khan (1215–1294) and later strengthened again in the 

1 -
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16th

to Mongolian Buddhist art of the past is Dsanabadsar (1635–1723) with his “School 
of Dsanabadsar.” Recent researches on his art works and writings record that Dsan-
abadsar was not only a Geluk protagonist but had an open and inclusive approach and 
vision in term of Buddhist sectarian traditions.2 After his return from Tibet in 1651, 
Dsanabadsar developed pure masterpieces, following strict the iconographic rules 

Mongolia by prints, paintings and sculptures – here as well following iconographic 
models. Monasteries were the centres of art production and monks the artists – in 
most cases the works were anonymous and not signed by the artist monks. Based 
on the techniques of Buddhist thangka

, modern Ulaanbaatar). By 1900, about 

as Urga style ( ).3

style, colour spectrum and combinations, and high quality overall can be seen as 
4

In the 19th century and the turn to the 20th century Buddhist imagery was widely 
spread in Mongolia inside monasteries, temples and yurts. One can only imagine 
the perception of the people for whom this world of images did not constitute art in 
the western sense but venerated objects of worship as part of their (daily) lives with 
multiple of enlivened deities.

This paper examines the ways of (re-)creating Buddhist art in Mongolia and its 
transformation in different social-political situations. It further discusses how Bud-
dhist art was secularised and nationalised as basis of the Mongol Dsurag painting 

revival after the 1990s. Furthermore, Mongol Dsurag as a new cultural construct 
inherited from the socialist time has been (re-)nationalised and institutionalised after 
the collapse of the communist system. However, it has also been diffused with variety 
of contemporary techniques and styles in the last decades. 

With the ‘People’s revolution’ of 1921 in Mongolia and the following process of 

2 -
yond. In: Cross-Currents: East Asian History and Culture Review

3 Atwood, Christopher: Encyclopaedia of Mongolia and the Mongol Empire. Facts on File Inc, New 
York. 2004, 52–53.

4 -
coveries, and Interpretations. In: Cross-Currents: East Asian History and Culture Review (e-journal), 
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the evolving Revolutionary art and later Soviet art set in. The iconoclasm of Buddhist 

to museum objects, often in anti-religious museums.5 The anti-religious campaigns 
of the mid-20th century almost ended the tradition of Buddhist art among the Mon-
gols.6 It was the period of transformation from traditional Buddhist thangka style to 
the new modern “national style” of Mongol Dsurag, or Mongolian Painting. Well-
known (monk) artists who used the Buddhist iconographic style to represent daily life 
were namely Balduugiin Sharaw, known as Mardsan (Busybody), Jamba nicknamed 
Tsagaan
Khutugtu, the last theocratic ruler of Mongolia, also known as the Bogd Khaan.

Balduugiin Sharaw´s (1869–1939) artistic career is of interest as being entrenched 
to be the one who combined the tradition and modernity: he was a painter of the Bogd 
Khaan Palace and the Bogd Khaan gave the nickname Mardsan (Busybody) to him as 
he was gambling a lot. He transformed the traditional style of painting to Mongolian 

a Buddhist iconographer had been Jantsan, a locally famous dogshin
painter and sculptor. Sharaw combined mineral paints with ink as well as Buddhist 
canons and symbolism with (socialist) realism. Like the contemporary photographs, 
his portraits often depict a clock, as an icon of modernity. The book Mongol Dsurag 

(Ürs gargakh) and “Autumn” (Namar) as painted by Sharaw but with question marks 
which referred to the uncertainty of Sharaw’s creation.7 However, the paintings such 
as the “Winter Palace of the Bogd Khaan” ( ), “Summer 
Palace of the Bogd Khaan”( ), the “Koumiss Festival” 
(Ürs gargakh) and “Autumn” (Namar) are attributed to B. Sharaw today. He pushed 
two traditional Buddhist genres, the depiction of a sacred place (Sharaw also painted 

Buddhist concept referring the cycle of birth, life and death), presented in ethno-
graphic realism. Today, the painting “Autumn” is irrevocably entitled as “One Day 
of Mongolia” (Mongoliin neg ödör) painted by Sharaw in the public awareness.

Jambal, a clerk (donir, Tib. don gnyer) of the Bogd Khaan Palace, named deities 
(burkhan) and portraits (gundaa, Tib. sku ’dra) that Sharaw drew for high-ranked 
lamas such as the Bogd Khaan, Bidsiya Tsorj (Luwsandondog) and Baldan Khachin. 
Jambal recalled the skill of Sharaw: “When Sharav painted someone’s portrait, it 
looked more identical than the person’s patiar, or photo.8 The portrait painted by 

5 -
facts during Periods of Political Transformation in Mongolia. In: 
Studies from Asia and Europe. Ed. Kiliánová, Gabriela – Jahoda, Christian – Ferencová, Michaela. 
Austrian Academy of Sciences Press, Vienna 2012, 51–62.

6 Atwood, Christopher: , 52–53.
7 Tsultem, Nyam-Osoryn: in 

brief. State Publishing House, Ulaanbaatar 1986. 
8 The word patiar used among Mongolians is an inverted form of the word ‘portrait’ (Rus. ) 

referring mainly to photos. 
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Mardsan Sharaw (B. Sharaw) followed the photo portrait.”9 After the revolution 
of 1921 Sharaw became a printer, designing the masthead for periodicals such as 
the army magazine Uriya (Call) as well as Mongolian paper currency, me dals, and 

produced revolutionary propaganda posters. He is considered as the founder of 
a modern line drawing style in Mongolia. Sharaw painted the portrait of Lenin after 
his photograph and he further depicted revolutionary elements such as a red star and 

photography constituted a new turn in the used perception and modes of depiction. 
The art of individual portraiture increasingly took terrain. 

Thangkas, the traditional Tibeto-Mongolian Buddhist scroll paintings had also ob-
viously effected on the pictorial manifestation of the new political system and on the 
“communist symbolism.”10 The Mongolian People’s Republic established a centrally 
ruled system to reach the utmost periphery of the country. The Fifth Assembly of the 
Mongolian People’s Revolutionary Party issued a resolution as follows:

“It is completely possible to copy line drawings in numbers and distribute them 
to remote peripheries of Mongolia, which has a vast territory and not-developed 
infrastructure. The party supported to guide drawings of artists in order to educate 
the public with revolutionary ideology, controlled widely established clubs under 
the party, and opened new ‘red corners’ (ulaan bulan) in every banner to prepare 
portraits.”11 

within the soviet-style modernisation. By the resolution of the Central Committee 

Paintings and Artcraft (Dsurag, urlaliin gadsar
for Fine Art ( ) in 1946 was established. The First Congress 
of Mongolian Artists, held on May 24 in 1955, decided to establish the Union of 
Mongolian Artists. In this way, modern Mongolian art was institutionalised. The 
School of Fine Art was already established in 1945 where the class for Mongol 
Dsurag was opened in 1971.12

educational system of Mongolia: the education system from lama (monk) to pupil 
in the monastery changed to ‘Soviet specialists’ (dsöwlöltiin mergeljilten) teacher 
to school pupil or student at the School of Fine Art. How the changing imagery was 
perceived within society is an interesting question. 

 9 

10 Zoltán, Nagy: Namo Buddhaya, Namo Dharmaya, Namo Sanghaya! Namo Lenina, Namo Ideologiya, 
Namo Partiya! In: Ed. Birtalan, Ágnes – Rákos, Attila. Eötvös Loránd University, 
Budapest 2005, 505.

11 

12 
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limitation, which allowed the tradition not to be completely erased. Within the post-
Stalinist relaxation of the communist ideological pressure, the Mongolian People’s 
Republic re-examined “much of what had been annihilated in the earlier phase of the 
revolution for being reminiscences of feudalism.”13 The Political Bureau of the Mon-
golian People’s Revolutionary Party issued the resolution No. 143 on religious issues 
(on 14 July) in 1969. It consulted on training educated monks with consultation of 

resulted in the establishment of the School of Religion at Gandan Monastery in 1970.
The Mongol Dsurag

2001) named and invented Mongol Dsurag as a new traditional style of painting 
“to protect Mongol identity and nomadic traditional culture against the totalitarian 
Sovietisation campaign.”14 However, Mongol Dsurag as a conjunctive term to refer 
to a national art style was used already earlier. In his article titled Mongolian Na-
tional Painting ‘Mongol Dsurag’ ( ) written in 
Russian, Byambiin Rinchen (1905–1977), a well-known linguist and writer whose 
academic legacy was widely appreciated in post-socialist Mongolia, already named 
the national painting style as Mongol Dsurag -
ing Dsanabadsar as “Mongolian Michelangelo”, B. Rinchen further highlighted to 
continue modern themes in the painting style of Mardsan Sharaw and to develop 
a national art style in Mongolia such as the Chinese “Gohua” style (Chin. guohuo 

 is a combination of characters meaning “nation” and “painting”).15 Although 
it was a short newspaper article, it seems to have become emblematic to draw the 
further development of the national painting style while highlighting Buddhist art 
tradition and connecting it with pre-revolutionary practices. In general, the idea 

Mongol Dsurag was advocating the soviet-

socialist in content”). Mongol Dsurag
against the Soviet-style state socialism but in the line of the new cultural construc-
tion. At the same time, they put their efforts to preserve Buddhist art tradition that 
had been exercised in the pre-communist time. Although the topics of art works 
were advocating communism, some attempts were made to bring Buddhist icono-
graphic technique (tig) to them. Hence, Mongol Dsurag is both a cultural construct 
of socialist modernity and aspiration towards national identity. Many works, such 

13 Baatarnaran, Tsetsentsolmon: The ‘Gong Beat’ against the ‘Uncultured’: Contested No-
tions of Culture and Civilisation in Mongolia. Asian Ethnicity 15: 4 (2014), 422–438. DOI: 

14 Mongol Zurag
Painting in Mongolia. Orientations 48 (2) (2017), 135–142. 

15 
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“Mandukhai, the Wise Queen” (1982), explicitly exploit Buddhist iconographic 
forms for secular national topics. Urtnasan’s “Mandukhai” is also notable for its 
black-ground iconic technique (nagtan, Tib. nag thang) traditionally used to depict 

dogshid). Main representatives of Mongol Dsurag style, 
who contributed to the socialist modern art style while exercising traditional Bud-

pathway, the painting technique of religious iconographic representation had been 
retained in the secular art style, Mongol Dsurag.

After decades of correlating art educational systems between the Soviet Union and 
Mongolia (and some other COMECON states) politics became more relaxed in the 
1980s and the political turn of 1990 happened. Artists were free to choose which 
style to follow or to develop. New artist groups (such as the  House) and gal-
leries were founded, some artists went abroad and some took the path of Buddhist 
art and Buddhist artist. Along with the relaxation of the strict control and “pere-
stroika” in the Soviet Union, Mongol Dsurag started turning to overtly religious and 
nationalist topics by late 1980s in Mongolia. The suppression of Buddhist tradition 

imagination of the “revival” and “innovation” of Buddhist art in Mongolia. While it 
was a pathway to re-gain “the loss” or (re)-identify the tradition for Buddhist artists 
just after the 1990s, it soon became a competition towards being more “traditional” 
(ulamjlalt) and “authentic” (yadsguuriin). Buddhist imagery that had been lost on 
the surface returned, gained prominence and entered the market. In which way was 

burkhanch lam), born in 1965, was and 

Mongol Dsurag copying 
classes in the Fine Arts Dsanabadsar Museum. Later at the Institute of Religion 
(Shashnii deed surguul’) at Gandan Monastery, he studied the old sacred Buddhist 
artistic tradition and theory with old monks in Gandan, especially with two masters: 

thangka painter, the Venerable Sangye Geshe and other high scholar monks 
at the Gyuto Tantric University.

After his return, he established the Mongolian Institute of Buddhist Art in 1993 
within the complex of Gandan Monastery. He established an own syllabus with 

an alternative approach of Mongol Dsurag strongly based on Buddhist iconography, 
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through his teaching and creations. In this way, Mongol Dsurag started to develop 
in parallel ways, both as a part of Buddhist art and as an institutionalised form of 

system but to adhere to the Buddhist philosophy, principles and practice.16 He started 
to develop an academic course based on the soviet-style tertiary education module 
with some additions by his partner and colleague Kim Sun Jeong from South Korea. 

17

“while remaining true to the essence of Buddhist art.”18 
In close relation with the then president Nambariin Enkhbayar (2005–2009), who 

worked active on consolidating state and religion, national Buddhist images were 
re-created by him and widely spread in Mongolia (such as the painted image of 

How were new students recruited or educated as artists of Buddhist art, and here 

questions by some examples through persons who were kind enough to give us 
insight into their careers as artists.

Buddhist artists have been mainly trained in two institutions: at the Mongolian 
Institute of Buddhist Art (MIBA) and the Institute of Fine Arts of the Mongolian 
National University of Arts and Culture. Taking painting classes at so-called “circles” 
(duguilan) as out class activities in the socialist education system, students took their 
ways to later enrol at the Mongolian Institute of Buddhist Art or at the University. 

works as a teacher at the same school. He was randomly selected as one of ten stu-
uran dsurgiin duguilan) in 

the Mongolian Children’s Palace ( ) or then the Pioneers’ 
Palace (pioneriin ordon). Today, he claims that it was his destiny to meet his teacher 
and become a Buddhist artist. However, he did not decide to become a monk. He 
explains the reason:

“At that time, the perception of monks among the public was far (i.e. people were 
not open to Buddhist monks). Monks could be taken for prisoners as they had 
baldheads. Social thinking ( ) was strange then. I felt embarrassed 
telling people that I studied in a monk school (lamiin surguul’) located in Gandan. 

say. I was not ready for that. At that time of democracy, everything was developing 
outside there such as pubs, bars, rock and pop music, stars etc. When there sounded 
modern music, one would love to go there. One could not go there in a monk’s 
garment. Society did not allow me to enter into a monk’s life. We hold brushes 

16 Mongolian Institute of Buddhist Art: , Issue 1, 2006. 
17 Byrne, Sue: Personal Recollections of the Revival of Buddhist Art after 1990: The Story of the ‘Rub-

bish Monk.’ 2016, 6.
18 Byrne, Sue: Personal Recollections 
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everyday while monks recited s and mantras. However, we memorized chants 
and books that monks had to learn.” (D. Tulga, Interview, Ulaanbaatar, 1 July, 2015)

the MIBA and participated in the graduation exhibition. All the artworks displayed in 

reviving Buddhist art tradition to have art productions either anonymous or named 
after a master school. They were mostly produced rather for the sake of religion 
than art. Labeling art works with the name of an individual artist started quite late 
in Mongolia, probably from Sharaw. Although his authorship for some works is 

in producing large numbers of artworks. According to D. Tulga, the students could 
not have done without the teacher as he developed the whole project. They were 
happy to participate in producing big-sized works. It raised a question among con-
temporary Mongolian artists who had been educated at the Institute of Fine Arts to 

Mongol 
Dsurag claims that they were trained as individual professional artists while the 
others from the Mongolian Institute of Buddhist Art as students of a master’s school. 
Hence, the former sign paintings even if they were thangkas while works of the latter 
are named after the teacher. 

Buddhist thangka production and national style, Mongol Dsurag exist in a parallel 
but distinctive direction in contemporary Mongolia. Tulga believes that the teacher 
succeeded in transmitting the tradition of Buddhist art and Mongolian art. 

“We have a good destiny and luck. Although many Buddhist monasteries were 
destroyed, some necessary things were kept. Some countries had a tradition but it 
was destroyed, as they could not transmit it. The Artist Monk Teacher (burkhanch 
lam bagsh) had two monk teachers (lam bagsh) named Uran Dandsan and Dorj-
jantsan who were from the 1900s. Therefore, they knew what it was like before 
the 1937 destruction. From them, the teacher had been transmitted the inheritance. 
Then, they connected him with the existing tradition. He was inspired and knew 
that Mongolians had everything. He wanted to prove that and went abroad. He went 
to India, Tibet and other countries to do research. After his return, he told us that 

Interview, Ulaanbaatar, 1 July, 2015)

-
dhist art school named Tsaglashg
Buddhist Artist. He believes that the utmost essence (okhi shim) of the Mongolian 
style of painting (Mongol Dsurag) are in or the thangka painting style 
or in methods, colour harmony, symbolic meanings and representation. According 
to D. Ukhaandsaya, his school attempts to transmit the Mongolian national thangka 
style. He further claims:
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“The main principle I follow is the Mongolian national thangka painting in style, 
manner, and colour. Exactly old Mongolian. I try to make it the same way as old 
thangkas that old masters did in the past. The School of Buddhist Art is different 
in colours combining it with modern colours. My main goal is to follow the Mon-

yadsguur
(D. Ukhaandsaya, Interview, Ulaanbaatar, 27 July, 2015)

where he graduated from, as having modern colours. One could point out that con-
temporary Buddhist artists aspire rather to acquire and transmit the “tradition”, 
“origin”, and “authenticity” than creating individual styles. 

Mongol Dsurag
the Tibetan Buddhist art tradition while they inherited the pre-revolutionary Mongo-
lian “traditional” art style. Having teachers educated at the Surikov Art Institute and 
Repin Academic Institute of Fine Arts in Russia and the Mongol Zurag catalogue 

nationalise and institutionalise the Mongol Dsurag style including Buddhist art. After 

art from the profane art style Mongol Dsurag
during the communist time. 

Both Mongol Dsurag and Mongolian traditional Buddhist art became an ad-
vanced traditional style as representation of national identity connoting Mongolia 
as a nation-state as well as Mongolians as ethnicity. Having their traditional culture 
interrupted by the Cultural Revolution and other political interferences, Mongolians 
in China (Inner Mongolians) perceive the art in Mongolia, in the spheres of education 
and production, as being more “traditional” and “authentic” as well as professional. 
Chao Ge, a well-known Inner Mongolian artist based in Beijing, describes that Mon-
golians from the state of Mongolia have a culture that is more “traditional” and this 
would be valid for music, literature and paintings. He claims, “We Inner Mongolians 
learn a lot from Mongolians.” (Chao Ge, Interview, Beijing, 25 September, 2019) 

The number of students from Inner Mongolia studying Mongol Dsurag and 
Buddhist art technique at the Mongolian National University of Arts and Culture in 
Ulaanbaatar has increased in the last decade. In total, the University has up to six 

a result, a small “town” of Inner Mongolian students evolved nearby the University 
building. Although they speak the Mongolian language, it is hard for them to follow 

goes in not only one direction to Mongolia, but also an increasing stream of Mongolian 
artists move to work and sell artworks in Höhhot and other towns of Inner Mongolia 
Autonomous Region until 2020. M. Chinbat, Mongol Dsurag artist and lecturer at 
the University, found similarities in artworks from Inner Mongolia and those in 
Mongolia from the 1950s and 1960s in terms of exaggeratingly representing national 
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characters (M. Chinbat, Interview, Vienna, 25 January, 2018). Through exchanges of 
artists and graduates educated in Mongolia, Mongol Dsurag and Mongolian Buddhist 
art technique are spreading in Inner Mongolia and expanding as a re-nationalised art 
style representing “being Mongol”.

Mongolian contemporary Buddhist art is eventually commercialised in production 
and appropriation. Many small religious stores appeared around Gandan Monastery 
from the 1990s on. Along with the rise of religious needs, art students and private 
artists produced small thangkas and sold them to stores for 500 tögrögs each. Inter-
estingly, students copied thangkas out of the Mongol Dsurag
According to the artist N. Khosbayar, they tried their best to paint beautifully but 
they did not think of the religious faith. The establishment of the Mongolian Institute 
of Buddhist Art could be seen as an attempt to save Buddhist tradition from being 
commercialised by the early 1990s. D. Tulga recalls the situation then: 

“When life got hard in the 1990s, people started to use every source to make 
money. Gandan Monastery became like a market place selling paintings, souvenirs, 
and (statues of) small deities for tourists. As there were not dedicated buildings, 
people were selling things inside and outside of the fence in sparse. After two or 

a historical merit to stop what was nearly continuing for commercial purposes and 
put into a right course.” (D. Tulga, Interview, Ulaanbaatar, 1 July, 2015)

-
bat successfully handles it. He runs a Buddhist tourist resort, Aglag Monastery 
( ) in his hometown in Töw province, which charges entrance 
fee of 5000 tögrögs for foreigners, 3000 tögrögs for adults, and 1000 tögrögs for 
children. It became a domestic travel package for tour companies to visit the mon-
astery, including three meals, and the stay for a night for 120.000 tögrögs (approx. 
40 Euros). Although it is a monastery, it is not allowed to bring items for worship-
ping and offering such as khadags (sacred blue scarfs), incenses, milk, and vodka 

 in 
Ulaanbadrakh district of Dornogow’ province. According to him, the monastery 
encompassing a ten metres high and 18 metres wide 
of the revival of Buddhism in Mongolia.19

market of Buddhist art dealing with big businesses of constructions of sites and 
large-sized depictions of deities. Meanwhile, the business with small depictions of 

19 
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The access to Buddhist art differs among believers from cheap copies, mainly 
made in China, to high-quality masterpieces depending on their affordability, artistic 
feeling, taste, and individual attitudes. Generally, Buddhist art productions or forms 
of deities (
( ) which includes thangka paintings and sculptures. The second one 
called textual divinity ( ) includes s and sacred texts. The third 
is grace divinity (
dsaya, believers could choose different art productions due to their possibilities:

“The condition of buying these three types of deities are relatively different. Those 
janlawtai

quite expensive. Those who are able can also have deities made by professional 
artists. Those who cannot afford buy copies with low quality and bad iconography 
tig muutai

urlakhui ukhaan
people have different attitudes.” (D. Ukhaandsaya, Interview, Ulaanbaatar, July 
2015)

not exist in incorrectly and distastefully depicted deities. D. Tulga and D. Ukhaan-

Buddhist painting with individual nuances. 
Artists of Mongol Dsurag

Chinbat use the traditionally techniques of thankga painting, which with time had 

style. M. Chinbat, studied Mongol Dsurag at the former Institute for Fine Arts at the 
Mongolian National University of Arts and Culture (the present Fine Art Academy) 
from 1997 to 2002 and taught Mongol Dsurag for 14 years. He also works as the head 
of the Mongol Dsurag Society. Lately Mongolian artists who take their inspiration 
of both Buddhist thangka painting and Mongol Dsurag which they “modernise” for 
their work by adding current topics such as globalisation, cultural identity, gender 
and environmental issues or capitalism became internationally known.

Boldiin Nomin (or Nomin Bold) is a young artist, who is successful in her way 
of representing modern themes with traditional painting techniques. The main topic 

mainly uses Buddhist imageries as well as female representations in her artworks. 
Her works are rich of detailed references and symbols. Nomin describes how she 
uses images of Buddhist deities in her work:

“I use them as symbols. Each deity has a meaning, a story or legend. For example, 
there is a deity benevolent for children. I use these symbolic meanings. I do not 
use them in a religious sense.” (B. Nomin, Interview, Ulaanbaatar, 19 September, 
2019)



344

In her work, B. Nomin also uses pages of Buddhist s as symbols of the past 
in connection with the present. (Fig. 3.) In September 2019, Boldiin Nomin and 
her husband Batjargaliin Baatardsorig opened a joint exhibition entitled Tamlaga 
(Invocations) in the Fine Arts Dsanabadsar Museum in Ulaanbaatar. In this exhibi-
tion they dealt with questions of body and soul, spirits and consciousness. Both 
B. Nomin and B. Baatardsorig are graduates of Mongol Dsurag under the teacher 

the “national cultural revival” after the collapse of the socialist system. Uranchimeg 
notes that Ts. Narmandakh’s aim in training was “to implicitly urge to creatively re-
think the well-informed of ‘Mongolness’, of what it really means to be a Mongol in 
the contemporary area.”20 B. Baatardsorig points at the interesting combination of 
techniques in Mongol Dsurag: 

“The class of Mongol Dsurag is very interesting. In the socialist time, this style 
represented socialist construction. Our teacher taught us a style that was based on 
thangka painting but also was in intersections of different cultures such as Xiong-
nu, Tang, Mongol Empire and more. One could identify it as a new way within 
the Mongol Dsurag style. Her students became artists who could practice both 
contemporary and traditional styles.” (B. Baatardsorig, Interview, Ulaanbaatar, 19 
September, 2019)

With his technique based on Mongol Dsurag, B. Baatardsorig reaches out on political, 
economic, environmental and social issues that Mongolia faces today. B. Baatard-
sorig critically challenges the changes occurring during the transformation period, 
and ironically examines tensions between traditional culture and global consumer-
ism juxtaposing contemporary icons with fragments of Mongolian history. 21 In his 
artworks, B. Baatardsorig reacts on the “alarming the situation of neoliberalism, 
a state of being that has brought our Earth and nature into direct confrontation with 
environmental apocalypse.”22 He also has a critical view towards the loss of the 
tradition and cultural identity in the era of globalisation. (Fig. 4–5.)

Conclusion

Mongolian art has always been characterised by its permeability for multiple ele-

-
ished in different ways under various historical conditions. The Buddhist art tradition 
and techniques, which had been practiced since Dsanabadsar’s time and earlier, were 

20 Is in Business. In: Five Heads 
. Eds. Empson, Rebecca – Spriggs, Hermione. 

Sternberg Press, Berlin 2018, 13. 
21 

22 Political Ecology
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preserved to a certain limited degree within a profane national art form the so-called 
Mongol Dsurag (Mongolian Painting) during the communist period. Therewith the 
painting techniques of religious iconographic representation had been retained partly 
in the new cultural constructs of state socialism. Mongol Dsurag was formed as 
a secular art style promoting the communist regime and “socialist nationalism.” This 
was an attempt by ‘national elites’ such as artists and scholars at fragmentarily pre-
serving Buddhist art tradition or techniques, re-connecting to the pre-revolutionary 
art practices, and at the same time promoting soviet-style European art elements and 

After 1990, Mongol Dsurag has been again enriched with a variety of contem-
porary experiments and techniques for the last decades. Hence, it no longer exists 
as a clear-cut style as it was formed under state socialism, at least, in the case of 
the referred artists. Although Buddhist art technique had been always perceived in 
the discourse of Mongol Dsurag, a distinction in terms of techniques, institutions, 

style Mongol Dsurag, which both had been merged in the communist time. 

Fig. 1.  
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Fig. 2. 

Fig. 3. Nomin Bold “Time Link”, Mongolia, 2020, 
antique scriptures, acrylic, canvas, 245 × 145 cm. Courtesy © MARKK, Fotos: Paul Schimweg.
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Fig. 4. Baatardsorig Batjargal “Red Hero”, 
2014, acrylic, canvas, 131 × 109 cm. Courtesy © Baatardsorig Batjargal. 

Fig. 5. Baatardsorig Batjargal “Lift”, 
2021, acrylic, canvas, 200 × 150 cm. Courtesy © Baatardsorig Batjargal.
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PROVIDING A DOCUMENTED RECORD OF RUSSIA’S 
PAST AND PRESENT BUDDHIST MONASTERIES 

WITH OPEN ACCESS ON THE WEB

Institute of Oriental Studies of Russian Academy of Sciences, Moscow

Independent Researcher, London

This paper outlines how the goal and approach of the Documentation of Mongolian 
Monasteries
monasteries in the three Republics and associated territories in the Russian Federa-
tion which have a long Buddhist tradition: Buryatia, Kalmykia and Tuva. The team 
of Russian researchers all of whom are involved in Buddhist or Oriental studies is 
described. It will describe the systematic approach being taken and the parameters 
being set for the intended data collection. It also details the work done to date on lo-
cating sources and historical information and photographs prior to studying archives 
in three Republics and adjoining areas as well as in Moscow and St. Petersburg, and 
explains some of the challenges the project faces. The project will focus on locating 
the monasteries existing in the three territories up to and immediately before their 
destruction though it is intended that there will be a section on the website that ad-
dresses the longer historical perspective of the presence of Buddhism in the land now 
known as the Russian Federation dating back to the 7th century.

Buddhist Monasteries in the Russian Federation

In the 17th century, groups of Oirats migrated from the steppes of southern Siberia 
on the banks of the Irtysh river to the lower reaches of the Volga, part of which is 

Not long after this the Buryats and other peoples of the Transbaikalian region began 
to adopt Buddhism and in 1741 the Russian Empress Elizaveta (1709–1762) had to 
recognize the existence of the Buddhist clergy there. The Queen’s decree was issued 

number of Buddhist lamas to 150, and the decree itself is noted as the legitimization 
of Buddhists in Russia. The territory of Tuva where Buddhism was introduced from 

(after the fall of the Qing Empire in 1911, although from 1913, Uryankhaiskii Krai 
was under the protectorate of the Russian Empire).
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Buddhism developed its own characteristics in each of these regions. There were 
separate national ecclesiastical structures with very distinctive architectural styles 
for the monasteries: Kalmykia khurul, Buryatia datsan and Tuvan (previously known 
as Uriankhai) khure. In the 20th

religion in all three republics and practically all the monasteries were burnt to the 
ground or otherwise destroyed and they disappeared without trace.1

Precise information about how many and where these religious entities were and 

known that some of the data on the old monasteries that existed before the destruc-
tion in each republic is not always accurate. Also, it is scattered, sporadic, and often 
inaccessible to the public, even about the most famous monasteries.

The authors have embarked on a study of the monasteries in the current territory 
of the Russian Federation, which have a long Buddhist tradition. Primarily this means 

spread and was practiced until the early part of the 20th century before undergoing 
a revival in the last decades of the century.2 

The goal of the project is to locate and name, and collect historical information about 
all the traditional Buddhist monasteries that once existed within the territory of the 
Russian Federation. While the emphasis will be on the monasteries still standing at 
the beginning of the 20th century records will also be made of more historical mo-
nasteries, which no longer existed at that time. The project is modelled on a similar 
body of work, the Documentation of Mongolian Monasteries,3 which sought to locate 
all the monasteries (large and small) in Outer Mongolia. In that project a nationwide 
survey was conducted largely by Mongolians in 2007, which located and surveyed 
the sites of over 1000 religious establishments in the territory ranging from the great 

1 There are some notable exceptions to this. For example: the main walls of the grand Tibetan style 
temple building in Upper Chadan (Rus. ) in Tuva remain to this day and 

destroyed and has now been restored. 
2 It is intended that there will be a section on the website that addresses the longer historical perspective 

of the presence of Buddhism in the land now known as the Russian Federation. Now forgotten, there 
were Buddhist communities in the Tungus-Manchu state of Bohai in the territories of Primorye in 
Amur in the 7th to 10th centuries AD as there were in the Khitan Empire of Liao in the 10th to the 12th 
centuries. Archeological evidence and texts show how Buddhism was practiced in these historical 

 

Astrakhan, Volgograd, Saratov regions, the remains of former Buddhist monasteries of the 17th–18th 
centuries have also been studied and recorded by academics.

3 See www.mongoliantemples.org. Documentation of Mongolian Monasteries Project (DOMM).
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 once housing hundreds if not thousands of monks to simple dugan, jas or 
khurul deep in the countryside used only on special occasions in the religious cycle.4

In this project the locations of the datsan, khure and khurul operating in the Rus-

with the emphasis on the three Republics where Buddhism was widely practiced 
in the past and where the religion has been revived in the years since glasnost and 
perestroika. 

Archives and other academic and government sources will be used to gather the 
history of these establishments. One challenge will be to obtain information about 
the nomadic ‘yurt’ khure khurul and individual lama practitioners. For example, 
a Tuvan monk explained that in Tuva it was common for monks returning from Tibet 
to prefer to operate as individual practitioners from a yurt “temple” as they did not 
want to enter the  in one of the khure in the country. Nomadic “wagon” (Rus. 

khurul were also common in Kalmykia though some eventually settled in 
one place with permanent buildings.

In addition to this, the Russian project will aim to identify, locate and record all the 
active traditional Buddhist monasteries in the Federation and document the changes 
from the late 1980 to the present time. 

The intention is that all the information collected on the historical and modern 
religious establishment will be presented on a globally accessible website. 

-

monasteries in the Russian Federation that are active today. This paper addresses the 
research approach and work done to date on the historical datsan khure khurul. 

the research team has been formed accordingly. In addition, the Tuvan part of the 
project has now received state approval. 

The Research Team

The two authors of this paper have assembled a team of Russian researchers all of 
whom are involved in Buddhist or Oriental studies with a lead researcher based 
in each of the three Republics. Susan C. Byrne (London) is the project manager. 

project. Andrei Bazarov (Ulan-Ude) is the lead researcher in the Republic of Burya-
tia. Ulyana Bichildey (Kyzyl) is the lead researcher in the Republic of Tuva. Delyash 
Muzraeva (Elista) and Elsa Bakaeva (Elista) are the lead researchers in the Republic 
of Kalmykia. 

4 For a full explanation of the project see Byrne, Sue: Preserving Mongolia’s Buddhist Past as Memo-
ries and Traces Fade: the Documentation of Mongolian Monasteries Project. A Collaboration by 
International Researchers and the Arts Council of Mongolia. In: Mongolian Buddhism: Past, Present 
and Future. Ed. Birtalan, Ágnes – Teleki, Krisztina – Majer, Zsuzsa – Fahidi, Csaba – Rákos, Attila. 
L’Harmattan, Budapest 2018, 241–265.
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The project as it is currently envisaged, would use historical records as the primary 
sources to identify and locate the old “monasteries”. From discussions the authors 
have had with the project team it seems there is comprehensive archival information 
about the historical Buddhist monasteries in these Republics in the Russian Federa-
tion as well as in relevant institutions in Moscow, St. Petersburg and other regional 
centers. Special permission will need to be sought to search the archives in the three 
Republics and, given the academic standing of the members of the research team, 
it is not envisaged this will be denied. This contrasts with the situation found in 
Mongolia in the early 2000s where permission to access the limited amount of data 
on the monasteries in the National Archives of Mongolia had been refused. (Note 

was allowed to a member of the Mongolian project team. Not very long after the 

published in 2009 and revised in 2014.) 5

The project will also have available written sources of Buddhist works of the past 
in Tibetan, Mongolian, Buryat, and Tuvinian languages as well as information from 

and monasteries in Russia published from the early 18th century up to today. For 
example, the works by P. S. Pallas (1741–1811),6 A. M. Pozdneev (1851–1920),7 
Ts. Zh. Zhamtsarano (1881–1942),8 B. B. Baradiyn (1878–1937),9 A. D. Rudnev 
(1878–1958)10

Another reason for choosing to use archival and historical records is the time that 
-

work was carried out in Mongolia it was nonetheless possible to obtain information 
from old people in the countryside including scores of old monks who had known 
the monasteries when they were still operating before the purges in the late 1930s. 
In contrast to this in 2020 no monks are alive in any of the three Russian Republics 
who knew the historical monasteries when they were active. Thus, it is not possible 

 5  . (Second edition). Emkh. Erdenebileg, 
B. Tagnuuliin yerönkhii gadsar, Tusgai arkhiw, Ulaanbaatar 2014.

 6 Pallas, Peter Simon: Reise durch verschiedene Provinzen des russischen Reichs. Theil 1, 1771; Theil 

 7 

pozdneev). 
 8 

 9 Orient

10 
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-
tory. It is accepted that descendants of the monastic communities may have had this 
information on the datsan khure khurul handed down to them by their elders but 
many will now themselves be very elderly.

In addition to the above source material, use will also be made of new opportuni-
ties such as the exponential growth of internet posting, the availability of satellite 
imagery – the increasing sophistication of and information provided by Google 
maps™ – and other public data such as online local registration records. For exam-
ple, increasingly datsan khure khurul that have restarted religious practice after 
the late 1980s have their own websites and social media pages.11 In addition more 
generic websites and social media pages covering Buddhism all over the world12 
and particularly in Russia have been created  where, 13 in some instances, a website 
has been dedicated to a famous lama Itigelov Khambo Lama.14 The authors have 
studied some of the these websites and social media sites and see they often include 
historical information on a destroyed monastery, which has been provided either by 
local people whose ancestors had either been monks in them or had attended them 
themselves as youngsters. In some cases press articles are posted by local journalists 
and these often combine historical records with interviews with local people includ-
ing the monks in the revived datsan khure khurul who themselves have collected 
information on the historical monasteries. This type of information can be treated as 
Oral History and needs to be subject to rigorous scrutiny to separate historical fact 
from unproven assertions or faulty memory.

Funding

The project manager and principal researchers have agreed to carry out their work 

Buddhist practice of giving knowledge and the accumulation of merit.
datsan

khure khurul or the researchers in a republic wish to do this. If this is deemed neces-

and database entry costs. Funds could also be required for analysis work in archives 
either locally or in the major centres. Fundraising will have to be done at some stage 
in the future for the development of and the hosting and maintenance of the website. 

11 -

12 

13 

14 
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It has been agreed the data needs to be collected in a systematic way, which is the 
same in each of the three principal areas – Buryat, Kalmyk and Tuva. (Data will 

republics the information will be recorded in Russian and English while in Tuva it 
will be recorded in Russian, Tuvinian and English.

Six parameters for data collection have been agreed: 

variants of name(s).
2.  Location: Address and geographical description, GPS co-ordinates (to produce 

an interactive map on the website), sketch plan of old monastery site.

4.  Historical background: Chronology, famous lamas connected to the monastery, 
famous artefacts associated with the monastery in the past and now.

5.  Ritual tradition: School of Tibetan Buddhism, deities and protectors, daily, 
-

astery. 
6.  References and Sources – Archives, academic, monastic, photographs archive 

and current.

All sources will be acknowledged.
A registration form has been drafted and, in order to test it, it is being completed 
for one or two datsan khure khurul
information on most if not all of the above parameters. The example is Tsulgolsky 
Datsan (Rus. ) in Buryatia, a datsan that was never completely 

form will be created in an electronic format. The lead researchers or their assistants 
will enter the data into the registration form, which will feed into an active database.

It is acknowledged that the full range of data will not be available for all the datsan 
khure khurul in each Republic. However, every effort will be made to complete 

-
tional Archives (Central Intelligence Agency Special Archive) held 757 reports on 
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monasteries existing in the territory of Mongolia in the late 1930s.15 Actually the 
reports had been done in the period 1936–1938 when the central authorities ordered 
the aimag (province) governing bodies to investigate and prepare reports on all the 
active monasteries in their territory. It is said that the primary motivation for the 
reports was to assess the wealth of the religious institutions in the country in terms 

This number of “over 700” remained in the public sphere in Mongolia despite 
a nationwide survey reported posthumously in 1979 by Academician B. Rinchen 
locating and listing 941 “monasteries” in (Outer) Mongolia.16 The Documentation 
of Mongolian Monasteries project concluded there were around 1,080 sites of mon-
asteries in the country – whereas most were listed in the Rinchen survey many had 
not been. While some of those omitted were small khural or branch monasteries of 
a large , the Rinchen survey had overlooked several large monasteries. One 
example is the substantial monastery of Bragri Lam Damsigdorjiin Khiid in Saikhan-
Owoo district in Dundgow’ province in Central Mongolia. 

datsan khure 
khurul given the multiplicity of names of many of these establishments. Most have 

a Tibetan name although this will not always be known nowadays if there are no archive 
records or local knowledge has lapsed. Then they could have the name of the founder or 

datsan khure 
khurul may also be known by its geographic location. This multi-naming means that 

reconciling different sources on the datsan khure khurul takes time and investigation 

will have responsibility for determining the principal’ name for a datsan khure
khurul and the spelling of this name and others in Russian (and Tuvan) and English.

As in Mongolia so it seems to be the case in Tuva where our early investigation 
indicates that that the commonly quoted number of khure in the territory at the time 
of the destruction is likely to be under-estimation. 

In Tuva the view often sited is that there were around 30 khure in the territory in 

Lama Question in Tuva held by the governing authorities in Kyzyl in March 1928.17 
Monks were invited from all the khure in Tuva to come together to discuss the state 
of Buddhist practice and level of education of the monk practitioners in Tuva. The 
report issued after the Congress names 33 monasteries from which representatives 
came and listed the number of monks from each. (One of the authors was told by 
the project’s lead researcher in Tuva that a similar Congress was held in Buryatia in 

15 

16 Rinchen, B. – Maidar, D.: Ugsaatnii sudlal khel shinjleliin atlas. Ulaanbaatar 1979.
17 



COMBINING THE ANCIENT AND THE MODERN

357

1926.) It is interesting that a contemporary account of the Congress written in Tibetan 
shown to the same co-author by a local Tuvan monk, lists only 25 monasteries. This 
discrepancy in the number of khure listed needs to be investigated. 

Serenot, an independent scholar who is a renowned Buddhist healer in Kyzyl, 
the Tuvan capital, published a book written in Tuvinian in 2015 naming and locat-
ing 47 khure
in Tuvan, Russian and Tibetan, bases the number of khure on extensive research 
he has done using a wide range of sources. From archives in the Tuvan Institute 
for Humanities and Applied Social-Economic Studies (TIHASES) he studied the 
above-mentioned Congress Report in Tibetan as well as a history entitled “Memo-
ries of Lama Church in Tuva” about Kegeen-Bulak (Mezhegey) khure

A Brief Recollec-
tion of the Buddhist Monasteries of Tuva.18 He has also collected short histories 
of Tuvan khure written in Tibetan, which he quotes in his book. He studied the 
published work of travellers to Tuva the most well-known being that written by the 
British geographer Douglas Carruthers who travelled throughout the country with 
his colleagues M. P. Price and J. H. Miller in 1910. Volume 1 of Carruthers’ book, 
“Unknown Mongolia”19 has been published in Russian. This describes visits to the 
khure in Upper Chadan (Rus. 

Being a longstanding and prominent Buddhist healer many elderly monks, or 
relatives or acquaintances of old monks have visited Serenot over the years. He 
welcomed these opportunities to talk to them about their memories and encouraged 
them to tell him stories of the khure in old Tuva. In this way he collected Oral History 
data on some khure that have not featured in the more formal records. In 2016 Serenot 
published two more volumes on Buddhism in Tuva, which include many photographs 
and coloured illustrations: one book is on Tuvan monks and khures20 and the other is 
on Buddhist ritual objects.21 Serenot has kindly agreed to assist the project.

After 1944 when Tuva formally joined the Soviet Union there were some bound-
ary changes between the territory of Tuva and Mongolia. As a result of this at least 
two khure once in Tuva are now in Mongolia. One of them is Khatsut khure (Mong. 

khure on 
the east side of Khöwsgöl Lake. 

add to and build on the 1926 Congress Report. They will then work with Serenot to 

18 

19 Carruthers, D.: 
Dzungaria. Vol. 1. G.C.S.I. Hutchinson, London 1914.

20 

21  
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determine how many khures there were in Tuva in the late 1920s and to identify as 
closely as possible where they were. Judgments will be made about the inclusion of 
the khure known only through Oral interviews i.e. for which there is no documentary 
evidence. The researchers will then embark on collecting data on the six parameters 
for each khure using the agreed registration form.

The preference of the lead researcher in Tuva was to visit all the known sites of 
historical khures in Tuva to ensure accurate recording of the location and to search 
for information about the khure from local people. She believes this would prove 
fruitful in terms of identifying exactly where a khure had once stood. It seems that 
some traces do remain on some sites. For example, one of the Tuvan research team 
told the author that he had seen the remains of some wooden support columns on the 

a region in north-east Tuva. 
When one of the authors visited Tuva in May 2019 she presented the project to 

the director and scholars in the Tuvan Institute for Humanities and Applied Social 
and Economic Studies (TIHASES). This generated considerable enthusiasm for the 
project, which has now been approved as a state task by the Government of Tuva 

allow visits to all the known sites of historical khure. 
Archive photographs for 9 historical Tuvan khures have been sourced to date 

including images from collections in the National Archives of Mongolia, from the 
Carruthers and Price collections in the Royal Geographical Society in London,22 and 

23

The preliminary list of sources for Tuva24 is merely a starting point for the project; 
it includes the works of different researchers of Buddhist Tuvinian subjects, archival 
materials of the State Archive of the Republic of Tyva, National Archives of Mon-

22 ADC. The Carruthers Collection 1904, Royal Geographical Society, RGS Picture Library Reference 

23 

24 

Lamaism in Tuva. Journal Anthropology & Archeology of Eurasia 

2014; Carruthers, D.: -
golia and Dzungaria. Vol. 1. G.C.S.I. Hutchinson, London 1914; Diakonova, V. P.: Lamaism and its 

Journal Anthropology and Archeology 
of Eurasia , etc. 
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Federation, as well as electronic resources of Buddhist organizations and institutes. 
The list of sources will be added to as the research continues.

datsan in the ter-
ritory at the time of the destruction (here Buryatia includes what is now the Republic 
of Buryatia as well as parts of Zabaikalskii Krai (Chitinskaya Oblast) and Irkutskaya 
Gubernia (now Irkutskaya oblast). The Chancery of Pandita Khampo Lama drew up 
the list of monasteries in the territory in December 1911. He listed 31 monasteries, 
all of which printed Buddhist texts.25 

-

paper published in 1983 by researchers led by K. M. Gerasimova.26 For a deeper 
understanding there are works devoted to the study of individual monasteries of 
Buryatia or special aspects of Buddhism in this region. For example, D. Zhamsueva. 
wrote monographs about several datsans of the eastern part of Transbaikalia,27 V. Ts. 

about the practice of block printing in the Buryat Buddhist monasteries and so on.28 
However, using readily available sources in English, a provisional list of 60 da-

tsans has been generated. This now needs to be assessed against the received number 
by a thorough search of archives not just in Ulan-Ude and Kyakhta but also in re-
levant Institutions and Archives in Moscow, St. Petersburg, Chita and Irkutsk.

Thanks to the results of the comprehensive research by A. A. Terentyev in Burya-
tia being published in his book in 2014,29 the project now has archive photographs 
of 33 historical Buryat datsans. Terentyev who studied for many years with learned 
lamas in Aginsky and Ivolginsky Datsans, travelled widely in the territory collecting 
information and photographs on the datsans from Buryat lama teachers and local 
people as well as studying archival material. This resulted in him being able to iden-
tify many of the datsan
photographs is one that will have to be addressed by the project team. Experience of 
working with archive images of monasteries in Mongolia has shown the authors just 

25 Four Mongolian Historical Records. Ed. and transl. Rinchen, B. with a foreword by Raghu Vira. 

26 

27 

28  
29 
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just in Buryatia but also in Tuva and Kalmykia is a great contribution to the project 
although there is much still to identify accurately and to discover. 

The lead researcher in Buryatia hopes to assemble a team of people to work with 

and by using archive sources determine whether or not there were more than this in 
Buryatia in the early part of the 20th century and, if so, where they were. 

du-
gans and  that were spread across the territory. But it is not the aim of the project 

datsans. 
The preliminary list of sources for Buryatia and Transbaikalia is based on the 

researchers publications, materials of the State Archive of Republic of Buryatia, 
Orientalists’ Archive, Institute of Oriental Manuscripts in St Petersburg,  Obruchev’s 
Museum of Local Lore in Kyakhta, Buriatia; Russian ethnographical museum in St. 
Petersburg; data of old maps, new electronic resources etc.30 This preliminary list of 
sources for Buryatia and Transbaikalia (and the other Republics) is merely a starting 
point for the project. It is not intended to be a comprehensive list of sources. The list 
will be added to as the research continues.

In contrast to the situation in Tuva and Buryatia, the commonly cited number of 
khurul in Kalmykia may well be subject to over-estimation. Several Kalmyk scholars 
in conversation with the authors claimed there were variously 80 up to 200 khurul 
in Kalmykia in the past. Two seminal works by distinguished Kalmyk scholars in 

31 and one by E. Bakaeva32 
have now been scrutinised as well as selected works on the Don Kalmyks to make 

khurul in Kalmyk and where they were. 
However, it is clear that more analysis needs to be done to determine the number 
of discreet monasteries over time given the sources list a mixture of discreet khurul 
and, using the same term, individual khurul that were part of a monastic complex 

30 Four Mongolian Historical Records Religio 11 
 

1983; 

31 Dordzhieva, G. Sh.: Buddhism among the Kalmyks. In: 
 Ed. Maksimov, K. N. – Ochirova, N. G. State 

Institution Publishing House Gerel, Elista 2009, 218–258.
32 Bakaeva, E. P.: . Kalmyk Book Publishing 

House, Elista 1994. 
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rather than a monastery in the full sense of the term. Before this analysis is done it 
is not really wise to speculate on the number of khurul in the Kalmyk lands across 
time and up to the destruction beyond being certain about the eleven great khurul 
operating at the beginning of the twentieth century that were founded in the time of 
the Kalmyk Khanate i.e. before 1771.

The earliest monasteries were established in the territory by Oirat hierarchs in 
the 17th  century in what is now Kazakhstan. These stationary stone built monastery 
palaces were not to last and by the end of the century had all been destroyed. The 
land settled over time by what became known as the Kalmyks, was much larger 
than the current boundaries of the Republic and included the territory in what is 
now Astrakhanskaya Oblast in the east, areas of Rostov Oblast to the north as well 
as communities in the Ural and Terek regions. The earliest khurul were nomadic – 
on a wagon - and many existed in this form for decades before settling in one place 

to determine accurately how many such khurul there were in Kalmyk lands in the 
33 But, 

importantly, eleven of the khurul, which remained operating in the early part of the 
20th century, were founded in this period and include many of the largest and most 
important khurul for the Kalmyks such as Bolshederbetovsky Rashi-Gomon (Rus. 

Changes in the regulations governing religious life and the khurul, which led to 
restrictions throughout the 19th century led to closures and re-openings, splitting 

number of settled and nomadic khurul in the Kalmyk lands varies over time. These 
changes across time will be logged. 

The project will aim to record the name and location of all the Kalmyk khurul 
that once existed by using the above cited sources as well as searching the National 
Archives of the Republic of Kalmykia (NARK), and in Astrakhan City, Russian 
State Historical Archive (RSHA) as well as archives in museums and institutions in 
adjoining territories and in Moscow and St. Petersburg. The academic writings of 
Dordzhieva and Bakaeva mentioned above contain a rich list of Russian sources for 
further investigation including the scholarly literature of the great Russian Mongolist, 
A. M Pozdneev, which will not only serve to identify khurul but may also contribute 

khurul.
Two internet sources have proved very useful in adding a further layer of data on 

khurul in the Kalmyk lands particularly by citing the modern names for the locations 
of historical khurul. In one, the website www.shakyamuni.ru, the Russian webmaster 
who is an independent researcher, has sourced archive images from books, archives 
and museums of 55 khuruls. The name and modern district location of around half 

khurul or  within a larger 
khurul complex. 

33 Bakaeva, E. P.: 
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The second Internet source on khurul in Kalmykia is the web site www.khurul.
ru run by the monks in the Central Khurul in Elista, Golden Abode of Shakyamuni 
Buddha. While this is primarily a site to highlight the establishment of khurul in the 
country since the late 1980s many of the accounts of newly built temples contain 
references to historical khurul. This is useful in that it gives the location of the histori-
cal khurul in terms of the modern administrative districts and villages. This website 
will also be an invaluable source for the revival of Buddhism and the building of new 
khurul and stupas in today’s Kalmykia since the reforms of the late 1980s. 

Naturally this Internet data needs to be corroborated by archival and other 
historical data but it provides one starting point as well as giving some valuable 
contemporary information sources for the project. 

An independent researcher is now collaborating with the project on research he 
has been doing for many years on Kalmyk khurul with a special interest in the Don 
Kalmyks using historical sources as well as having direct contact with members of 

Using all the above sources, preliminary results have yielded a list of 124 khurul 
with a further 15 still to be investigated. However, while Bakeava feels the list rep-
resents a good start to the endeavour, she has cautioned that more archival research 
is required to determine the discreet khurul and those which were temples within 
a greater whole. Furthermore, is it known that some khurul complexes in Kalmykia 
broke apart and then, at a later time, two or more of the individual khurul came 
together again. The study will need to develop methods to allow these changes to 
be tracked over time.

Telo Tulku, the Shadjin Lama of the Kalmykia, attended the conference on Mon-
golian Buddhism in Budapest in April 2019 and was present when the authors gave 
their presentation on the project. He offered his help in any way he could to fur-
ther the work. The preliminary list of sources for Kalmykia includes also the data 
of scientists researching Buddhist topics in Kalmykia34 and the surrounding lands, 

34 

. 

Anthropology & Archeology of Eurasia 39, Winter 2000–2001, No.3. New York: M. E. Sharpe. Inc., 
The Lamas 

. Indiana University, Research Institute for Inner 

–

www.shakyamuni.ru; www.khurul.ru etc.
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where Kalmyks had settled earlier, and the materials of  the National Archive of the 
Republic of Kalmyk (NARK), the State Archive of Astrakhan Oblast, Russian State 
Historical Archive, and the electronic resources of course. The list will be added to 
as the research continues.

Concluding Thought

This project on the Buddhist monasteries in the Russian Federation will add enor-
mously to the knowledge of the spread of Buddhism among these groups of Mongol 
peoples and the interrelationship between these groups, the monasteries and Outer 
Mongolia. We also believe that the implementation of such a project will not only 
contribute to a better understanding of the characteristics of Buddhism in the Russian 
regions, but also contribute to the development of culture and the preservation of 
Buddhist heritage in Russia and the world. This will allow all to know the sad fate 
of the many learned adepts and historical and cultural monuments associated with 
religion in the tumultuous events of the 20th century.

Fig 1. Atsaisky Datsan. Buryatia. Courtesy Hans Roth. 
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Fig 2. Guzinozersky Datsan. Also known as Tamchinsky Datsan. Buryatia.  
View of the lamasery at the northern end of Goose Lake from Pallas,  

P. S.: Sammlungen historischer Nachrichten, vol. II, 1801. Sourced from Bawden, C. R.: 
Shamans, Lamas and Evangelicals: The English Missionaries in Siberia.  

Routledge, London 1985, Plate 10.

Fig 3.  
Looking through the ruins of the Upper Chadan Monastery to the newly  

built restoration of the Monastery. Sue Byrne, 2019.
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Fig 4. 

Fig 5. 
“on the Dzedan River”. S. R. Mintslov. Uryankhai Region. Album. Courtesy A. Terentyev.
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Fig 6. Ablain Kiit Monastery, 1653. Bulanbay village, Ulanskoe district, Eastern-Kazakhstan. 
Courtesy A. Terentyev.

Denisovskaya Khurul, Kalmykia. Khurul in the village of Denisovskaya 
(Bogshrankinskoy) Don region. 1928.

Courtesy www.shakyamuni.ru
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Resume

. Human and nature interaction and the 
lack of natural resources are prior problems among all concerns that mankind faces 
today. Eco-ethical issues including climate change, global warming, depletion of 
water resources, improper use of natural resources, endangered species of forests, 
herbs, and others depend on one’s own immoral behaviour. They are evolving into 
a pluralistic idea that seeks to solve problems based on justice, human rights and 
human dignity, which uphold standards in religious, cultural, and ethical principles. 
Society develops in a certain natural environment, and the well-being of social life 
depends on nature. Today, the basis of the existence and development of social life 

-
ple’s mind since its inception and its role are still important. It is essential to know, 
understand, and apply the Buddhist teaching in life. In this paper, we reviewed cur-
rent issues of Eco-ethics: how Buddhism enriched Mongolian’s traditional method 
of wildlife conservation and what is the main point of Buddhist morality on this. 
For the Mongol, praying and respecting the nature is a basis of the conservation of 
nature while also promotes eco-consciousness for young people.

Callicott, J. Baird – Frodeman, Robert: Encyclopedia of Environmental Ethics and 
Philosophy. Macmillan Reference USA 2000.

 

Zimmerman, Michael E. – Callicott, J. Baird: Environmental Philosophy. From 
Animal Rights to Radical Ecology
Hall 2005. 
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