THE SUPERNATURAL ELEMENT IN SICKNESS
AND DEATH ACCORDING TO
MONGOL TRADITION

Part 1
by C. R. BAWDEN

When a few years ago Professor Heissig and the author were examining
and cataloguing the Mongot books in the Grenbech collection of the Royal
Library, Copenhagen, it fell to my lot to describe a number of manuseripts
which for the purpose of preliminary classification had been grouped under
the general heading of “Astrology and Divination”. Since then I have come
across, in other libraries, several more manuscripts which are similar in
content to those I had seen in Copenthagen,! so that the existence in Europe
of a considerable store of Mongol manuscripts concerning astrological and
magical practises (the term magic is necessarily used in an Imprecise way
here) can be affirmed. While it is not hard, for bibliographical ends, to
group manuscripts under such a general heading, the manifold human
activities which are touched upon in these books make a total description of
this diffuse material a task of considerable complexity and difficulty, and it
scon became clear to me that the classification “Astrology and Divination"
was quite inadequate. Processes of divination, such as scapulimancy, coin-
tossing, counting-cut, and so on, can be isolated and described, and their

! The material used in this article is to be found principally in the Royal Library,
Copenhagen, the Ethnographical Museum, Stockholm (see Pentti Aalto: 4 Catalogue
of the Hedin Collection of Mongolian Literature, Stockhelm, 1953), the University
Library, Louvain {see W, Heissig: The Mongolian Manuscripts and Xylographs of the
Belgian Scheut. Mission, Central Asiatic Journal, vel. {II, nr. 3, PP- 161-8p), and the
Chester Beatty Library, Dublin. The forthcoming union catalogue of Mongnolian
manuscripts in Germany will contain the titles of manuscripts on this subject. I should
like to express my grateful thanks to all those whase kindness enabled me to examine
these books, either on the spot or in photocopy, and in particular to Magister Leo
Buschardt and Magister Erik Haarh in Copenhagen, Dr. G. Montell in Stockhoim,
the Reverend J. Mullie in Louvain, Dr. R. J. Hayes in Dublin, and Professor W.
Heissig. The volume of Mongolian divination manuscripts, reproduced from books in
the State Library, Ulan Bator, and announced for publication in 1959, does nat seem
to have appeared yet. A grant of money made to me by the Central Research Fund of
the University of London enabled me to collect much of the necessary material in
photographic form. I should like to express my gratitude to the University for its
generosity.
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216 C. R. BAWDEN

applications listed.? However, these processes arc the accidentals; more
detailed consideration of the substance of the books involved, that is of the
types of thought, belief and activity implied in the informative as distinct
from the manipulative parts of these handbooks leads one ever deeper into
Mongol folk-lore and folk-religion. On the one hand the diversity of
material and the lacenic manner in which much of it is presented in what
are frequently no more than manuals or aides-memoire written for a
practitioner who knows the processes of his craft: on the other hand diffi-
cultics of vocabulary—the use of words in special senses and uncertainty for
instance as to whether a process mentioned in one text is to be equated with
one named in slightly different wording in another—complicate the task of
anyone who attempts to study this subject from the literary sources alone,
as a stranger to the realities of the culture concerned. Moreover, although
all the manuscripts involved are in Mongol, it is evident that some of them
have Tibetan equivalents. This appeared intrinsically likely to me from the
vocabulary employed, and was made more apparent by actual references to
Tibetan sources, principally to the Vaidirya dkar po. Confirmation was
provided by the lucky discovery in the Chester Beatty, Dublin, of a manu-
script written entirely in Tibetan, and dealing with divination by means of
nine coins, the text of which was familiar to me from a manuscript in
Mongol in the Royal Library, Copenhagen. Indeed, in reading these
manuscripts, one is frequently in doubt as to how far the world which

appears from them is a genuinely Mongol and practically experienced one,

and to what extent these texts may be translations or adaptations from other
languages and may represent a literary tradition only, to be made use of in
his own way by the practitioner concerned. At cne time one is reminded
irresistibly of accounts of shamanist practises in Siberia, at another the
pracuses noted among the Lepchas of Sikkim are brought to mind. It is
these similarities of ritual action—the expulsion of scape-goats, the nourish-
ing of animal skulls (if the placing of foodstuffs inside the mouths of skulls
is to be so interpreted), the erection of thread crosses, and so on—which
seem to me to be of more significance and to demand greater attention than
the ever-present use of what one might term “enumerative systems”
apparently adopted from foreign cultures. However, the use of these
enumerative systems as frameworks for classification of occurrences, that is
such systems as the nine mengge, the planets and asterisms, the words of the
prayer Om ma ni pad me hum, the eight trigrams, the animals of the twelve-
year cycle, and so on, do illustrate more immediately how much Mongol
folk-religion owes to its neighbours.

*For & preliminary account see C. R. Bawden: Astrologie und Divination bei den
Mongolen—die schriftiichen Quellen, 2.D.M.G., vol. 108, nr. 2, 1958, pp. 307-37.
See also C. R. Bawden: On the Practice of Scapulimancy among the Mongols, C.4.¥.,
vol. IV, nr. 1, pp. 1—31.
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In this uncertainty, then, it is well to keep in mind the warnings
voiced by the Buriat scholar Garma Sanjeev against making generalizations
about Buriat shamanism without having had first hand experience of life
among the Buriats.” It will be my intention in the following pages not so
much to try to generalize and explain, as to attempt to extract and comment
upon information concerning the non-medical treatment of sickness, and
the treatment of the dead, as far az it can be done on the basis of the manuy-
scripts at my disposal. I hope that others with first-hand experience may
show how these texts are to be interpreted within the context of Mongol
life.

Judging entirely from literary evidence it appears that folk medicine
and formal medicine have long existed side by side in Mongolia, where the
introduction of a sophisticated science and culture was, as is indeed gener-
ally the rule, not followed by the immediate disappearance of popular
native beliefs, Folk-remedies, in so far as they make use of herbs and other
such materials, rather than magical practices, seem to go no further than a
simple exposition in the most general terms of the symptoms of the com-
plaint, followed by the recommendation of an equally uncomplicated course
of action, perhaps rendered difficult of performance solely by the rarity of
the ingredients required. The simples proposed may happen to be medically
effective, or there may appear to be some element of sympathetic magic
involved, or their common characteristic may be, to all intents and purposes,
their disgusting nature. Such a brief analysis as this can, however, be
nothing more than a superficial classification, which leaves untouched the
question of the origins of the concept of illness and of methods of treatment,
as investigated for example by Zélénine.* Many examples of the sort of folk
remedy I refer to may be found in a manuscript of the Bibliothéque
Nationale, Paris.® Thus:

“Should the throat swell and the voice get hoarse, you will get better if
you boil down some large beans and drink them.
If you have a continuous bloody flux, beil down red bean flour and
drink it, and this wil} be stanched.
If you cannot make water, boil down corn statks and drink (the liquid)
and it will get better,
If a woman’s monthly courses flow extravagantly, burn a wren's nest
and drink down the ashes in three drams of brandy and they will
immediately be stanched.
If anthrax breaks out, burn the bones of a cat and smear this on, and it
will get better.

* Garma Sandschejew: Weltanschauung und Schamanismus der Alaren-Burjaten,
Anthropos, vois. 223, 1927-8.

* D. Zélénine: Le culte des idoles en Sibérie, Payot, Paris, 193z,

® Dom kemegdekii orusiba. Fonds mongol 158.
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If a2 man’s eye goes dark and he loses his sight, gouge out the eye of a
crow and drip it on to the person’s eye by pricking it with a needle and
his sight will certainly recover.

If you cannot make water, pound up rock crystal and salt and drink this
and you will get better,

If your teeth hurt a lot, wash them in 0X’s urine and they will get better,
For a burn by fire, burn some fish bones, pound them up in fat and
apply them, and you will be better.

If the spines of any tree or grass are sticking into you and will not come
out, spread a layer of your own hair-dirt over them and they will
come out immediately.

If a man overcome by spirits is lying unconscious, scrape the hoofs of a
donkey and boil up one dram of this and have him drink it down in
cooled water and he will inevitably get better.

If when 2 woman is being delivered the child cannot emerge, burn some
snake’s spittle and some human hair and have her drink it down in two
parts with brandy, and the child will be bound to descend. If it emerges
feet first, prick the child’s foot with a needle and rub a little salt on it
and it will descend immediately.”

Many more examples could be quoted, but these suffice to show the
type of simple remedy available in the Mongol countryside for the common
accidents and emergencies of every-day life. To what extent they are based
on experience Is irrelevant here. Even a more sophisticated, printed medical
handbook such as Eldeb &iqula kereg-tii anggan-u debter® which is based
on foreign medical lore and was published with Tibetan and Chinese inter-
linear glosses to the names of diseases and medicines, lists disease and
remedy in the same inexact way. However, the treatments recommended
are not of the same disgusting or apparently haphazard nature as some of
those recommended in the Paris manuscript, and it appears more likely
that they represent a body of knowledge practically acquired within the
framework of the classical system of medicine.? Thus, to take two
examples only;

® Heissig, Blockdrucke, nr. 103. .

! Ideas of prophylaxis against disease, whether or not the method recommended
was reliable, were also certainly current in Mongolia in the eighteenth century. In this
same blockprint is given a recipe for preventing the excessive eruption of small-pox in
children. Thirty seed of the plant dan-da, an ounce of cinnabar and five grains of musk
should be pounded up together, and at exactly midday on the fifth of the middle manth
of summer should be rubbed into the fontanelle, the hollow of the stomach, the part of
the back immediately apposite this, the palms of the two hands, the soles of the feet,
the two elbows, the knees and the two sides of an uninoculated child until none of the
ointment remains, The treatment should be repeated at midday on the seventh of the
first month of autumn. Even though the pox may break out after the first appilication,
the attack will be light. Three applications should give immunity against small-pox,
and six or seven confer a wider immunity. {Fols. 6v-8r).
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“If a woman’s blood will not be stanched, have her drink down a Huai-
tree-flower soup. If the afterbirth delays, have her drink a soup of
snake-skin,

For indigestion drink hot water,”

The classical system of medicine, based on Tibetan and ultimately
Indian models, was formalized in the Mongol translation of the great
medical treatise in four volumes,® while the learned doctors who practised
are known to have composed their own manuals of diagnosis and treat-
ment.? Editions of the medical classic in manuscript and printed forms are
known in the Mongol language from the mid-eighteenth century onwards,
and a revised and re-edited translation in an initial printing of 7000 copies
was published as recently as 1959 by the Chinese-Mongol Medical Study
Office of the Inner Mongolian Autonomous Region. From this work one
typical pattern for the investigation and treatment of a disease may be
formulated. The various technical headings are:

L. siltayan, the primary cause, divided into (i) gola, ultimate and (ii} oyira,
immediate
2, ndkidel, the secondary cause,
3. ilyal, types of the disease.
4. sinfi, symptoms.
5. Jasagu arya, method of treatment, subdivided into:
(1) em, medicine,
(ii} jasal, application of the treatment.
(iii) idege, food.
(iv) yabudal mdr, regime, or subsequent behaviour required of the
patient.

There was, however, a third distinct way of coping with personal
calamities, not only with sickness, but loss of cattle and possessions,
possible attack by brigands, and so on, or at least of finding out whether it
was worth while trying to cope with them, namely the use of magical
practices. In the application of such practices to the diagnosis and treatment
of sickness the practitioners sometimes made use of the technical termino-

logy of the official school of medicine or at least, superficially, of the sample
methodology just outlined, giving their handbooks the appearance of a

# For the full title see Heissig, Blockdruche, nr. 106. Apart from complete editions,
excerpted versions are also known; the chapter on the taking of the pulse from the
fourth velume especiaily occurs alone. _

® For instance, a manuscript of the National Museurn, Copenhagen, ent:?!ed
Darmo manramba-yin ubadis tamaya-tu jarliy-afa kitin egishekssi arya orusiba gives
chapters from the writings of a doctor Darmo concerning the treatment of certain
conditions.
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rough and ready imitation of the classical patterns. It is for this reason alone
that reference hag been made here to the medical classic.

Speaking generally, disease was considercd in the classical medical
texts as a naturally oceurring phenomenon, conditioned by the relationship
of certain fundamental principles. The texts which deal with the diagnosis
and treatment of illness by supernatural means, while utilizing some scraps
of terminology from classical medicine, and following the same rough
p.attern of diagnosis, treatment and prognosis, make use of an entirely
different body of lore. Disease is considered to be a condition brought zbout
by external agency or influence, either by the actions of the patient himself,
or by the intervention of demons of one sort or another, whether or not
they have been incited to their malevolent activity by the actions of the
patient.!® Death having been brought about, demons of many sorts, not
only the well-known Erlig khan, are accustomed to take away the soul of
the defunct.!! Diagnosis in this pseudo-science has no basis in observation
Or examination of the patient’s condition as understood in the strict medica]
sense, and sicknesses are classified, for the purposes of the organization of
the texts, by what, objectively seen, are quite arbitrary standards, Thus
disease may be diagnosed and treatment recommended on the basis of the
observance of naturally occurring omens, such as the behaviour of the horse
ridden by the practitioner who is going to examine the sick man, or by the
observance of the behaviour of the man who comes to summon the practi-
tioner—how he goes into the tent, and in what manner he sits down.
Oracles may be deliberately consulted—dice or coins thrown, sheep’s
scapulae burned and examined, counters numbered off. Alternatively,
diseases may be classified according to the month, day or hour in which they
occur, while accidental factors in the astrological data of the day and person
concerned, particularly the year in the twelve-year cycle in which the
patient was born, may exert a considerable influence upon the prognostica-
tions. Sickness is indeed, as mentioned above, only one of several condi-
tions or human activities which may be investigated by these means, and the
observance of natural omens and of deliberate divination is susceptible of ail
sorts of application. Nor do the astrological factors exhaust their influence

with death, for only men born in certain years should bury the corpses of

those born in certain other years, while if the burial is carried out by

1_" As this will form the subject-matter of much of the following pages, it will be
sufficient to quote here one typicai entry (from a manuscript entitled Erdeni-yin altan
saba kemekii sudur, H 66, Stockholm, fol, 2v.): drben noyuyan-du tikiibesil adi-tu modun
oytoluyfafz-afa bolba; yajar-un ejen ba luus amin-i abuba: “If death occurs under four,
geeen, it 13 from having cut down beneficial trees. The lords of the earth and the fuus
have taken the life.”

UMany names of such demons are listed in H 66.
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someone born in a specified unfavourable year disaster will follow. The
time of death not only shows whether the deceased died a natural death or
whether evil influences were at work, but determines where the emissaries
of Erlig khan or other demons have gone with the soul, and what must be
done in this event. The trigram appropriate to the occasion is of similar
importance. On the action taken may even depend what sort of re-birth the
dead person will enjoy. 12

The processes of deliberate divination employed to investigate sickness
seem to be simple in application and are outwardly unrelated, even by
remote analogy, with the human condition involved. To judge by the
frequency with which such manuscripts occur, two of the most popular
methods of divination were the throwing of dice and the dropping or
tossing of coins. Dice-throwing is associated with the name of the goddess
Lhamo,!® to whose iconography belong a pair of dice,'* and aiso with that of
Avalokité§vara in various forms.!> Coin divination is associated with the
name Kuan-yin,!'® and, as are other methods of divination also, with Geser
Khan.}? The processes of dice-throwing are not deseribed in any of the
manuscripts I have seen, but at least two methods are apparent. One six-
sided dice may be thrown, and the lot will be indicated by either one of the
nurbers from one to six or one of the six syllables of the mani-prayer,
which may then be looked up in the appropriate handbook. Alternatively,
three dice may be used simultaneously, lots of from three to eighteen being
explained in the handbock, The paragraphs of this latter manual are not

'* See in particular H 66 and H 68 Uktigsed-iin gara toya kemekii, In the matter of
re-birth ¢f. H 68, fol. 11v.: quiuyana + (+ is here  repetition sign for éay-tu tikibesii)
jidker inu umara-ala irebe: Fayan mori iiker-efe gem bolba: waiman qonuy-ur govina
moyar-du (Sravei: tegiin-i gariyulqu tula nom kidivefi ungsi: tere vitledbesi: dorona Jiig-ti
kitmtin-fi tor6l-yi oluyw: kegrir-yi fayan-ivar quéivdagui: quiuyana luu belin fil-ten buu
bari: “'If death takes place at the hour of the rat, the demons have come from the
north. Harm has arisen from a white horse and ox. After eight days he will be reborn to
a snake. In order to counteract this, recite the scriptures diligently. If vou perform this,
then he will find a hurnan re-birth in the east. Cover the corpse with a white cover.
People of the rat, dragon and monkey years should not bury (the corpse).”

1% Bilingual manuscript entitled Dpal-ldan tha-mo fo-mo b3ugs-so, Chester Beatty
Library, nr. 1937. The introduction to this text i3 in Tibetan, the explanation of the
lots in Mongol.

" Cf. A Réna Tas: Tally-stick and Divination-dice in the Iconography of Lha-me,
Acta Orientalia Ungarica, vol. V1, Fasc. 1—1, 1936, pp. 183—79.

15 Mss. Mong. 324, 287 and 1351 of the Royal Library, Copenhagen, entitied
respectively: Qongsim bodi sadu-yin kiisiin-efe yaruysan erkin Sayan tdige tegiishe (end -
title}; Spyan-ras-gzigs-kyi fo mo'i bies-bya-ba biugs-so; and 'Plags-pa t'ugs-rie ¢’en-po’i
so mig biugs so.

1* Blockprint Eideb kereg-tii qas qayuréay mere-tit bifig (Heissig, nr. 228) has a
section with a Chinese centre-title Kuan-yin shen K'o ¥ H %% iR, This section begins:
Arya yeke nigileskii nidiin-iver ifegli balar mungqay amitan-i tusalaqu-yin tulada savin
ba mayu yudin qoyar juil-in tlge jokivan,

' Ms. Umlauff 71732, Linden Museurm, Stuttgart: Geser gayan-u arban goyar
Joyos-un tolge tegiishe.
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arranged in ascending numerical order, as are those for use with a single
die, but are set out so as to proceed roughly from the worst prognostication
to the most favourable.14

Coins are used in groups of five, six, nine, ten and twelve. The five
coins should be taken in the soothsayer’s two palms, after he has washed
himself and lighted incense-sticks, and moved around in a circular motion
without being jumbled up. They should be let fall one after the other, and
the pattern of successive “black” and “white”, that is, the side uppermost
having Manchu or Chinese lettering on it, forms one of thirty-two different
lots which may then be referred to in the handbook. Although the method
is not specifically described, divination with six coins is probably carried
out in the same way, sixty-four combinations being preduced which are
equated with the hexagrams, a full line corresponding to a “white” and a
broken line to a "‘black”. Nine-coin divination is performed in a different
way. One of the nine coins is marked, and then all nine are held between the
palms of the hands while prayers are offered. Then they are moved about
with the right hand on the palm of the left hand and allowed to fall off one
by one. The moment in the series one to nine when the marked coin falls
indicates the paragraph to be consulted in the handbook, where the omens
are given individual names, thus:

1. suburya (or siime). stupa.

2. ayula. mountain.
3. ongyoia. boat.

4. arsalan. lien,

5. C(inua, wolf.

6. naran. sun,

7. keriye, Crow.

8. sara. moon,

9. bumba. vase,

In all the above methods, the actual process of dropping the coins appears
essentially the same, though the way of drawing the omen is different. Yet,
while divination with five coins seems to have been adopted threugh contact
with China, the same method being illustrated in popular Chinese alma-
nachs, to which the Mongol fortune-tellers’ manual Qas-yin gayuréay, the
present source for this method, owes so much (far more indeed than to the
Taoist text Y hsig chi E [B 52 from which it takes its title), divination

12 Some technical terminology becomes clear in this text, the Chester Beatty
manuscript of note 13. Prognostications are given not only for each individual throw,
but for groups of three throws. These three throws are named respectively yadayadu-
¥in vajar or yadayadu oron dayisun-u belge; ger-iin yajar or ger-iin oron ofuy-un belge;
and dber-iin yajar or Sber—iin orom burqan-u belge. The value of each throw may depend
partly on whether it occurs first, second or third in a series, and a group of three
throws has 2 value of its own according to the arrangement of good, bad or middling
throws within it.
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with nine coins has its Tibetan equivalent. Three Mongol manuscripts
concerned with this method are known to me, one in Louvain and two in
Copenhagen1* Of these, only ms. Mong 325 of Copenhagen describes the
actual procedure of divination, the others limiting themselves simply to the
prognostications. The texts of the manuscripts, further, do not correspond
except in general content. The account of the procedure as given in Mong.
325 is difficult to interpret exactly, owing to peculiarities of the language,
and apparently corruptness, but by good luck the text of a Tibetan version
of 2 similar text has been preserved in the Chester Beatty Library.2® Com-
parison of the texts makes it possible that the Tibetan version is to be
considered as representing the older tradition, and consequently that the
practice of divination with nine coins may be of Tibetan rather than
Mongol crigin—immediately, at least. The Tibetan manuscript is fuller
and more explicit than the Mongol version, though in the absence of a
known connexion between the two actual manuscripts concerned this is of
itself hardly decisive. The terminology, however, of the Mongol text shows
Tibetan influences, while the Tibetan version contains no Mongol words.
Thus under six, “sun” {Mo. nara, Tib. #i-ma), the Mongol text recom-
mends the performance of the “counter-magic of Cayan Sikiir-tei” (ayan
sikiir-tei olan doyfur).® This appears to be a translation of the Tibetan
equivalent gdugs-dkar bzlog-bsgyur. A rite called sabday dongdol (fol. 2v),
also unregistered in Mongol dictionaries, can be identified by comparison
as the Tibetan sa-bdag gdon-grol®® (fol. 3v), and an unregistered rite ribsel
(fol. 31), found elsewhere also as gribsel and gribsel-iin kereg, is identified
from the Tibetan text {fol. 4r) as gribs-sel2® It does not seem possible,

1 Untitled ms. Louvain 335, listed by Heissig in C.4.¥, III, 3, p. 178. Mss.
Mong. 325 and 35 of the Royal Library, entitled respectively Yiwin Jovosu-u (sic)
télge (sic) orusibai; and Yistin joyos-u sudur-a orusibai.

¥ Ms. 1932, Doni-ts'e dgw’i $o btab ts'ul biugs-so. The ms. is in Tibetan only
except for a title Yisin foyosu-bar bariqu tolge-ii sudur orusibai ac the end {fol. 3v.).

* For the translation “counter-magic” for bzilog-bsgyur I rely on R. Stein: Trente-
trois fiches de divination tibétaines, H.3.4.5., vol. IV, 19305, p. 307: “bzlog est un genre
de rite. Le terme balog ou bzlag-t'abs . . . désigne la contre-magie.” The identity of the
term doyjur {there spelt difir) with the mo, gariyulya proposed in C.4.¥., vol. 1V,
nr. 1, p. 15, note 40 may now be taken as certain. Thus ms. Mong. 151, fol. 8r. has
fayan sikiir-tei-yin gariyulya for which the similar text Mong. 324 (fol. 7v.) reads
fayan sikir-tei-yin doyjuur. Mong. 287 (fol. 1ov.) has what appears to be a more
general term, fayan sikiir-tei-yin hereg, to be discussed later.

* Possibly Tib. gdon, “an evil spirit” and 'grol-ba “to be delivered”, Jischke,
p- 267 and p. 102.

™ Possibly, Tib. grib, “filth, defilement” and sel-ba, “to remave, especially im-
purities”, Jaschke, p. 77 and p. 577. Pollution of supernatural beings is a cause of
disaster, and may be neutralised by removing the pollution, one method being by
washing. Thus in Chester Beatty 1937 a throw of 14 indicates that Dhamo has been
polluted and thus the oath by which she is bound is broken, One's idols and amulets
should be purified by washing. (14 belge bayubasu tangyariy-tu Gkin tngri bujar boluysan=
ala tangyariy ebderegsen bui: burgan sakivulsun ariyulan ugiyal isleddi namantilal diled.)
Mong. 325 has only the transcription ribse! and no Mongo! version of the Tibetan text
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however, to state from the few manuscripts at my disposal what thjg
Tibetan clement in Mongol texts really significs, since the literati of the
day would in any casc have been practitioners with a Tibetan style of
education, likely to have written their manuals in Tibetan or in a Mongol

sprinkled with Tibetan terms.24 Further, there are stylistic parallels to be,

observed with the metaphorical language distinguished by Heissig ag
characteristic of the old Mongolian language as exemplified by the thirteenth
century Secret History,?> The nature of this metaphorical language is that
it defines abstract concepts by the use of concrete images; linguisticaliy,
such a figure of speech consists of a clause describing the action in relation
to some well-known activity or state, and ending in the word metii, “like”,
followed by a verb of action. Heissig suggests that this use of comparison to
express the abstract is not 2 peculiarity of epic style or lofty speech, but the
expression of a definite early state of linguistic development, and that jt
disappears in Mongol as the Mongols entered a new cultural sphere and
were influenced by translations from Chinese and Tibetan from the time of
Qubilai onwards. The chronicles of the seventeenth and eighteenth cen-
turies, he says, use a completely new phraseclogy, within which the remain-
ing fragments of the old metaphorical style stand out as archaic. However, 3
similar style, making use of concrete comparisons, characterises some of the
rituals composed in the eighteenth century by the lama Mergen Gegen,28
and it is echoed in the Mongol manuscript on nine-coin divination under
consideration: sthayun ber uraya-a bariydaysan metii mal-dur yarulya-tai,
“with loss to cattle like a bird having been caught in a net” (fol. 3v), The
Tibetan text parallels this: bya drar c‘ud pa dai 'dra Plyugs-la 'od. The
bilingual text on three-dice divination already described makes rather
greater use of such figures of speech, so that its figurative language seems
rather characteristic of its style than an obvious archaism, To take one
example, if twelve is thrown it indicates that things will be bad especially
for people born in the monkey year, “like a yellow monkey falling from a
tree, like a leaf of a tree fading when detached, like a fish leaving the water"'
~—all symbols for separation from natural or familiar surroundings.*? Only

of the Chester Beatty ms. However, it is likely that in ms. Chester Beatty 1940 Qara
Eayan ugival, fol. 6v. bujar-i arilyagu represents ribsel. CF. Kowalewski, p. raz3, bujar,
Tib. gloss grid, and p. 147 arilyagu, Tib, gloss selba.

2 Such a style is exemnplified in a lintle book of reminiscences of an old lama,
tazken down in writing by Ts, Damndinsuren and published in Ulan Bator (z¢ 30) under
the title Qugdn zambalyn yaria. Zambal says of himself (p. 3) that he never learned to
write Mongol well.

* W. Heissig: Zum sprachlichen dusdruck der altmongolischen Spruchdichtung,
Oriens Extrernus, vol. IL, nr. 2, 1955, pp. z06—g.

¥ C. R. Bawden: Tuo Mongol Texis Concerning Obo-worship, Oriens Extremus,
vol. V, nr. 1, 1958, P 41,

** Fol. 4r. sira befin modun-ala unaysan metd: kellereysen (sic) modun-u nabd
qubiraysan metii: Jayasun wsun-aia yaruysan meti.
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familiarity with many more similar texts eru.ld Permit a co‘n‘clusion fr(.)m
stylistic evidence as to whether .:such a tc.xt lies in the tr.ad1F10n ‘of native
Mongol literature, in spite of having some mtroductl?ry folios in lectaq, or
whether on the other hand this figurative language is equally characteristic
of some Tibetan writing. At present the evidence seems to me to be too
vague, indicating only that those who made use of the manual§ were con-
versant with both languages and scripts, and were at hor‘ne with Tibetan
technical terms which had apparently been acciimatl.zed 1ntc? the. Mongo!l
language. Even an interesting mistranslation, the .equlvalent ul leetan‘ of
the Mongol wlayan qada-tai yajar (fol. 21, “land with r:::,d rocks”) appearing
as ri-brag yod-pa'i sa ("'land with mountains and rocks™), where the differ-
ence is apparently due to a confusion between mo. ayula (rr.lodern. pro-
nunciation uu#fa) and wlayan {(ulaan), while suggesting that a r.nlshcanqg of
the Mongol while a translation into Tibetar was being done is more likely
than the oppesite, is hardly decisive evidence. '

Divination by means of ten coins, associated with Geser Khan under
his appelation Boyda fooye also employs a marked coin, but the process (?f
arriving at a lot is a different one. The names of the ﬁve_ colours in their
masculine and feminine forms, making ten in all, are written around the
edge of a circle thus: koke nearest the writer, a.nd‘then, going towards the
right, kékegéin, ulayan, ulayéin, and s0 on, A coin is plaifed on <::ach col(?ur,
starting with k8ke, and the name on which the r?arlfed coin falls is operative,
The counting out is done twice, and the combination of two colours {nakes
one of a hundred such combinations which can then be looked up in ?he
handbook. Only one example of this method is known to me, a Peking
lithograph,?® but counting out is done within ofher frameworks. The names
of the eight trigrams may be arranged in the eight outer squares of 2 nine-
square diagram. In a “big month"” ene should count with the sun fro.m ki
and in a “small month” backwards, also from 4.2* How the counting is to
finish is not stated in this text, but a similar diagram with eight houses is
given in the Louvain manuscript on nine-coin divination, where the method
used is ascribed to the practitioner Basudhar of Nepal.?® The eight houses
are named not by the usual eight trigrams but by the syllables gam, sam,
kam, lam, bam, sim, mam, vam (written in the diagram each time with
anusvara, in the text with full -m in Mongol script). In the centre of the

** Boyda looye-yin tilge, in the private possession of Professor W. Heissig. _See

also B. Rintchen: En marge du culte de Guesser Khan en Mongotfie, Journal de la Société

inno-Ougrienne 60, 1958, pp. 1-30. o
an?ﬂ S:egms. Mong. 301 (no title), Copenhagen, fol. 2or. The division c_:f T.‘h?. year
into big and small months is mentioned in ms, Mong. 326, fol. 46r.: nigen J!tbd.:fr
arban govar sara bolai: jiryuyan yeke bars ehilemil; firyuyan iifitken bec_’m ekilemiif,
“there are twelve months in a vear: the six big months come under the tiger and the
six small ones under the monkey™. . o

] 0 Louvain 33, fol. 4r.: balbu-yin oron-u baysi basudhar-yin jokivaysan ene télge.
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diagram appears the instruction: “For a man count sunwise from gam, for 5
woman count backwards from pam”. Then follows a full account of the
method. Seven batley corns, or else seven white stones should be taken,
with one black one, and set down one after another as stated in the diagram,
Where the black stone falls, look up the lot (here called ag tire). An alterng-
tive method is to count in the same directions, but up to the number of
years of the age of the subject (a favourite numerical limitation in various
situations in these texts). The Pprocess must be carried out seven times in all,
providing thereby infarmation oq what disease is involved, how it was
caused, what demon was concerned, what dreams will be dreamed, how it
may be treated, whether the sickness will be acute or chronic, and whether
it will be easy to cure, 3

Finally, divination by means of twelve coins, also associated with
Geser Khan, under that name, is known.3® How the coins are used 1s not
explained, but presumably some method of counting out is employed, each
paragraph of the handbook beginning on the pattern: migen nogai-dur
uftrbasu, “One, if it cormes on Dog”’,

All these series provide a systematic framework of headings within the
manuals under which one may search for information about the nature,
tause, treatment and prognosis of the sickness which has afflicted, or may
afflict the subject, as well as about other matters. Similar headings, for use
on specific occasions, are furnished by consideration of the time or the
astrological moment under which the sickness has occurred. These headings
seem to be independent of the more involved calculations with which a
horoscope is drawn up, and which have been described by Waddell in their
Tibetan form. Mongol handbooks describing similar calculations, worked
out with the aid of black and white stones, are also known, but do not
concern our immediate subject.

Thus the classification may proceed from the day of the month,34 or
from the day as numbered by the twelve-animal cycle.®® The eight trigrams
may be the moments concerned, enumerated under the Mongol forms of
their Chinese names or under the names yal, sirui, temir, oytaryui, usun,
ayula, modun and kei,3 Whether the appropriate trigram is to be calculated
by counting out or is to be taken from an almanach is not stated explicitly

* Fol. 4v. Ene tolge-yi doluyan jiil-iyer diligiitki but yayun ebedk; yayun-ala
siltayan boluysan: yambar Jedker: yambar jegidiin jeghidiilkiii: alin-iyar tusalagqus ebefin-i
qurdun udayan-i belgediiki: berke kilbar edegekiii-Lige doluyan-iyar sfiigiiltimus.

 See note 17 above, )

M L. A. Waddell: The Buddhism of Tibet. Latest reprint Cambridge, 1958, p. 458
foll. Also ms. Louvain 40 and Mong. 262, Copenhagen.

* Ms. Mong. j3or, Copenhagen, and H 1191 E, Stockhoim: Ebedfi-ten-i tifehii
ditlze. (This ms. is actually the continuation of K 1191C.)

1% Mong. 301 and Mong. 210: Ota burgan-u qubilyan tifelge.

MH t19:1C and Meong. 219, See also Waddell, p. 457, for this alternative nomen-
claturs,
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in the manuscripts, but since the names of the planets ar.e also used as
headings®? the latter appears the more likely course. The nine mengge also
form a set of lots, though there is again no explicit statement as to how the
particular mengge is arrived at. In the Stockholm manuscript H 5822 the
second of three sets of prognostications by means of the merzg:ge“uses ’the
formula nigen cayan-a bayubasu, "“if it comes d‘own on 0.11?, Y'»"rf'hlte ‘Wh,l.Ch’
compared with the similar formula used for nine-coin dn:rmatlon: nigediiger
suburya bayubasu, might imply 2 process of chance :v,clectvlon. Howexier, the
other two sections employ a different formula: nigen Cayan-a t.uszyay‘s‘an
kiimiin, etc. How this is to be interpreted is not certa{n. Mo. zrmyagfu,‘ to
entrust, hand over to'’ could only be intended here in a ver‘jl; spe‘cxahzed
sense. It may be that a copyist’s error for tusuysan, fram tus- “to hit upon,
to fall to one’s share” must be assumed. This is the word actually empl?ye“d
in other texts—H.68 l-diir tusuysan, etc. and M.2g8, Copenhag?n, L-dir
tusbasu, etc. Sickness and its progress may also be ciassif‘ied af:cordxng to the
time of day during which it occurs. The only such clas&ﬁcalflon I .have seen
distinguishes evening, midnight, after midnight, dawn, SUHTISE, mld.day and
afternoon as the operative periods, described in the following terminclogy,
where the significance of the various descriptions of Rahu does not emerge;38
tidesi Ptoyuna raqu-vin Cay-tu
soni @il bsang raqu-yin fay-tu
sint diili-yin goyina sgamba raqu-yin éay-tu
&r geyiki-yin naran raqu-yin éay-tu
naran uryuqui-du saran raqu-yin ay-tu
dde-dii ulayan nidi-ti ragqu-yin fay-tu
tide-yin Cay gara ragu-yin éay-tu, ‘
Finally, although the text concerned is fragmentary, so that a repeti-
tion sign is left unexplained, it appears that the part of the b_ody affected
may be a decisive factor in iilness, but for irrt?levant reasons divorced fro_m
anatomy or pathology. Thus, if the left nostril is affected, t.hcrf: are five d&Vl:lS
towards the east, and the patient has fallen ill through going into 2 house in
that direction where someone has been born or has been ill or has
died 3 ‘
The mechanical nature of these calculations is evident, as is also the
absence of logical connexion with the phenomena to which they are related.
They also belong, demonstrably, to a common fund of central Asian culture,

7 Mong. 312, Copenhagen: Télgen-if ayimay.

3 Mong. 3oI. _ o L

b Mong. 301, fol. 3r. (fols. 1 and 2 are lacking): fegtin sa & :{.. _‘+ ine jiig
amin-du garst: dorona jiig tabun didkiir bui: teve jig torogsen ebeddiigsen ithiigsen hitmiin.
ger-te odéu ebedbe. A similar text in Kalmuck is to be found in ms. Eb. 404, 1, Dresden,
confimning incidentally the wide geographical diffusion of these beliefs, from C:hahar
Mongoalia where the Copenhagen manuscripts were acquired, to southern Russiz, the
western limit of Mongol culture.
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not specifically Mongol. The wandering habits of folk-culture find mention
in Mr. John Morris’s book on the Lepchas, where he remarks on the fact
that the husband of a pregnant woman should abstain, inter alia, from
touching the iren or rope of a horse’s bridle. This, he says, is somewhat
unexpected in a completely horseless society.®? It seems that many of the
beliefs of Lepcha society, as mentioned by Morris (and in practice tacitly
ignored) are similar to those of the Mongols as they appear in written
sources. In particular the geomantic conditions for siting a house which he
outlines on page 166 foll. recall the prescriptions of an illustrated manu-
script of the Royal Library.®* The subject is further treated in two other
manuscripts, 2 of which the latter at least is based on Chinese sources, as
appears from the text: . . . sayin mayu-yi kitad-in bicig-ede abiu ediii tediii
bicigsen-iyer. {fol. 3v). The prescriptions for constructing a house do not in
any case fit the erection of a yurt, references to east and west gates, to gates
being taller than the attached walls, and so on, implying that fixed dwellings
in a non-nomad culture are concerned. It is not always so simple to extract
foreign elements from these texts,t

40 John Morris: Living with Lepchas, Heinemann, Londan, 1938.

“ Mong. 16 Ayula ba nutuy-un sinfi-i bidig. Many diagrams similar to those of
this manuscript are in tum to be found in a Chinese ms. in the same library, provisional
nurnber B 44, entitled TY If wu chiieh ch'iian pa pen 31 B H 3 % ] XK. See chapter 2,
the section headed San chi Jung and san Asfung lung = 75 88, = X £ which should
be compared with fol. z4r. foll. of the Mongol text.

* Mong. 323 Ene anu yajor-un sinjin bolai, and Mong. 314 Iajar-un sinji-yin
sudur. However, the disciples of the great translator Jaya Pandita are said to have
translated, apparently from Tibetan, a text entitled yajar-un sinji (sa dpyad). See
Damdinsuren’s Chrestomathy (Corpus Scriptorum Mongolorum, vol. XIV, Ulan
Bator 1959, p. 333)-

** A legend persists about the introduction of divinatory practices from China
into Tibet. According to the Urga manuscript of Erdeni-yin Tobd, when the emissaries
of King Sroni btsan sgam po, after undergoing successfully many tests which could not
be performed by the ambassadors of the four other competing kings, finzlly won the
daughter of the Chinese emperor, T ai-tsung of the T'ang, the emperor gave his
daughter a statue of the Buddha Shakyamuni, all the secret books of divination, thirteen
sutras like the wishing-jewel Chintameni, and other goods and chattels to the number
of tens of thousands. The word translated here as “divination'’ is toya, “calculations™.
That it has in this context a more general sense than that of ““astrological calculations”
seems clear from the words spoken by the gizl who betrayed the last test to the Tibetan
emissary. When asked to tell him how to recognise the princess from amongst five-
hundred similarly omamented ladies she hesitated and gave the warning; manu kitad-
un toyadin mergen-ii tula toya-bar medemiii: *‘Our Chinese diviners are very clever: they
will find out ((i.e., who told you) by means of divination”. Indeed, the diviners find in
their books an enigmatic explanation of the affair which the king fails to appreciate,
and 25 far as appears from the story, no actual calculations were involved. A very
similar story, which invalves the hero’s hiding in an elaborately contrived pit to
confuse an ¢nerny’s divinations, is told in the blockprint Geser Khan (Peking reprint I,
p- 156}, Here, Geser is hidden by his wife Tumen Jiryalang, who warns him against the
powers of the twelve-headed giant who possesses a red divining-thread: télgen-i wlayan
utasun. {For critical comnrent on this passage see Hoffmann, Quellen zur Geschichte der
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As well as ealculations, omens, deliberately produced, as the cracks in
a scorched shoulder are, or accidentally observed, are of importance.
Divination from the behaviour of birds is a familiar type. A manuseript in
Copenhagen (Mong. 302, Grag iire nomial) gives the explanation of many
omens to be observed from the behaviours of the Tibetan crow—from its
cries, from what it does, and from the times when one meets it. The pre-
dictions are very general, not concerned exclusively with sickness, nor are
the predictions to be obtained from observing the behaviour of a lamp-
flame any more precise (Louvain 335). The very general interpretation of
dozens of similar omens fills page after page of the handbook Qas-yin
gayurcay. There does exist, however, in the Louvain collection one manu-
script of a handbook concerning the observation of the behaviour of a
horse, interesting partly because this particular type of omen has long been

tibetischen Bon-Religion, p. 193, note}. The red divining thread, if treated improperly
by being passed under the sexual parts of a woman or under the head of a dog would
give a false explanation. (P. 157: eme kitmiin-i alan doyoyur buu yarya: nogai-yin toluyai
doyoyur buu yarya: télge minu belge degiidegerkii bui.) Here, too, books as well as calen-
lations seem to be excluded.

However, the story as given in Erdeni-yin Tobél cannot be meant to indicate that
divination was a gift from China to Tibet, since the Tibetan messenger Uran tiisimel
came to the T'ang court well provided with methods of his own. When indicating the
princess from among her companions he made use of an arrow with eagle’s feathers
and with cloth of five colours tied to it, (Nebesky-Wokjowitz has references to such
divination arrows.) When the notch of the arrow touched the princess she wept. The
emperor was angry that his diviners had proved inferior, and was about to have all
their books bumed when Uran Tisimel pleaded for the “calculations taught by
Mafijugri” to be saved. Further, Uran Tiisimel, in hatching an elaborzate plot to simulate
iliness and get himself released by the Chinese emperor who wished to retain him as a
support for his realm, used not only the language of classical medicine (showing him-
self acquainted with the elements kei, sira and dadgan) but also that of the papular
medical texts which concern us. He described his illness as being due to the discontent
of the lords of the earth in Tibet (tdbed-iin yajar usun-u efed ese tayalaysan-u ada
bolduqui) and described the materials necessary to perform a healing ritual or dom. A
further legend, recounted in ms. Mong. 314, Capenhagen, Najar-un sinfi-yin sudur, and
relating to the same historical period, describes how the King of Tibet and his Nepsalese
consort persuaded the daughter of the Chinese emperor to explain the methods of
siting buildings. The text is not completely clear to me and 1 quote the relevant
passage in full: gayen-u yurban erdenis-iin sitiigen siime ger egidkiii fay-tur: tSbed-in
oron masi doysin-u tula: egiin-i belges-i navin-a medesiiger: kemen sedhifii biirtin: gayan
kiged layan dhara qovayula: eme yeril hitad-un firugai-dur mergen-i ugaju: noyuyan
dhara-dur nigen sim (? for sing) altan-i ilegejti: olan bilig—i baviyad: yajar-i wfigiilbesii;
tere noyuyan dhara dirbel tigel manjusiri-yin jokiyaysan bars-un Jiruqubdi-tu hemekii
indiistin-diir Gjiji biiriin farliy bolbai: (fol. 61.): “when the king was erecting stupss and
shrines of the three jewels, he thought to himself that, as the land of Tibet was very
savage he would like to find out the detailed signs. The king and the White Tara,

understanding . . . sent a measure of gold to the Green Tara and offered her many
presents. When she had the site divined that Green Tara [ooked in the tantra called
‘#Tiger caleulator composed without delay by Mafjusri’ and said: . . .” This passage

seems to refer, however, only to geomancy.

Thus it appears that while there is 2 tradition of some forms of divination and
calculation having come to Tibet from China, it is equally evident that other practices
were familiar without importation.
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familiar to the Mongols, and partly because the predictions relate exclusg.
ively to sickness and treatment, which may serve as a convenlent intrg.
duction to the main subject of this paper—the magical view of disease, Ap
incomplete and corrupt version of this same text was published anq
translated by Professor Poppe from a manuscript in the India Office,
London,4¢ hyt jt may be worth while to translate the whole, since the
Louvain text, though not jtself free from ErTor, permits many corrections
to be made to the India Office manuscript,

TEXT of Louvain 37

ir.  Om suvasti sidam: yurban erdeni-diir mirgiinii: ebedin kiimiin-4 tiferen
odqui-dur untagsan (stc) morin-i sinfilen iijelsi bicig: morin-u ebsiyebess;
bayibasu o. . . (This in a different hand from the main text}.

V. ebdin kiimiin-i ifere odqu-dur unieysan morin-i sinfilen iifehiis bifig  morin-y
ebstyefii bayibasu 0ctg udayan bui: turgibasu Gdtir edegekii bui: qaniyabasy
tirgen ebedkii: suniyabasy nigen qomicy kiikii bui: Jayucayi-ban gemiebesii my
bui: toqum emegel qajayibasu gor gomsa bui: buu od- ingyalcabasu kindiid,
ebedkii bui: bayabasu 5dter sayin bolgu: sigebesii udayan bus: beye-ben Sayulabasy
sayin bui: tilegiilbesii sayin bui: urira iregsen kiomin hiréy ireged yadana-aty
dpe ligiilebesti : tere ebediigsen kiimiin yurba gonuysan buyu ebediigsen siltayan
nu: nigen nigen ebediigsen hiimiin:

2r.  belbesiin eme Riimiin wrefii biiliige: tere qovar-aca gem bolba: doysid-yn
kiériig~yi delge: uir bani taki- beye dngge beye-ele qara qubcasun-i ergiilfi;
varya: ger-te oron jabilcu sayubasu tere ebdin ayul dgei: siltayan inu buyural
kiimiin-ece ulam ebedbe: tere buyural Fimiin-i morin-dur vulir-iyar kipmin
kijii orki: beye-yi inu siditen ungsifu ugiva sayin bui, oron yabubasu sayubasu
tere kiimin-ii ebéin iny terigiin ebedkii

2v.  beye qalayun: siltayan inu ger boyol inu ebediigsen: nigen bayii cai fimis
tdegen ablu iregsen buyu: tabun ayimay bancaragsa ungsi: sayin bui: qaljan ba
ese biigesik solafir mal yaryabasu sayin: oron nigen ebiidig-iven Coyéayin
sayubasu tere kiimiin-i ger-te-eCe ger-te oduysan buyu: ese biigesii bariysan
ulinggai idegsen-ii tula ters ady Jedker bui: bigelfin gadquyu: ebn sdter bui:
3. alten gerel ungsi: sang talbi: beye-yin joliy degel vutul yarya: ger-te
oroqu-vin urida dongyudsayar orobasu tere kiimiin-i eb&in hiindii bui stltayan
tnu: sihayun gorgesiin alaysan-ata yai bolba: luys-un qada-i (for gad-i) taki:
Cayan sikiirtei mingya ungsi: Jer jeb emegel gayayar sayaday numu sumu degel
qublasun éom biigiide varya yar aldarqu sayin bui: - manggalam

TRANSLATION:
1v.  Book for investigating the horse ridden when one is going to examine
a sick man,

4 On Some Mongotian Manuscript Fragments i the Library of the Indig Office,
C.4.3., vol. V, no. 2, 1959, pp. 823,
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If the horse yawns it will be chronic, 45

If it snorts there will be a swift recovery.,

If it coughs it will be an acute illness.

If it stretches death will occur within twenty-four hours,
If it gnaws its bit there will be a way.

If saddle cloth and saddle lie crooked it will be harmful: don’t go, s
If it neighs the iliness will be serious,

If it excretes the recovery will be swift.

If it makes water (recovery) will be slow.

If it bites its body (the patient) will get better,

If it tries to get loose he will get better.

If the man who has come to summon you arrives and speaks from
outside, the sick man {?will get better after three days and nights),*” The
reason for his having fallen ill is that a sick person and a /2r/ widowed
WOman were coming, 48

Harm has come from these two. Display images of the Doysid and
worship Vajrapani, Wash the body.** Move black clothes round the body

** Reading 6405 as ujiy. The ms. does not distingnish ¢ and ;.

5 I rake gor gomsa in its sense of “cause qui réduit presque rien, grand dom-
mage" (Dictionnaire Ordos) and “harm, damage'" (Lessing, Dictionary) rather than
in the sense “trifie” as given by both dictionaries, For a similar waming to avoid a
dangerous situation see I 1i91E, fol. 32r.: yisin qomuy-tu ese anabasu masi berke bui
but irive: “if recovery does not take place in nine days and nights it will be extremely
difficult. Let us not come!” It is perhaps relevant bere that the Secret Histary, par. 8o,
and after it other chronicles, recount how Temiijin looked on a loosened saddle as an
omen not to proceed,

*7 The text appears corrupt here. I suggest that words such as govina edegekii have
dropped out between yurba gomuysan and buyu and have translated accordingly. Cf.
such texts as Mong. 301, fol. 8r.: yurban edir-iin goying anagu: “after three days and
nights recovery will occur” and fol. 13v.: doluyan gonuy-tu anaqu: tegin-diir ese anabasu:

hiimiin-ele irefii bulige: teyimii-ele siltayalaba, which Poppe translates: ‘It has come
from a persan who has fallen ilI. It has originated from such (a) one™. Mo. irefu briltige
should, however, indicate a continuing action, not a completed one (cf, Poppe:
Grammar of Written Mongolian, par. 572) and the sentence presents difficulties in both
mss. Without proposing textual emendation | would note here thar from other con-
texts it is evident that widows and grey-haired men are considered to exert a harmful
influence. Thus H 1191C, fol. 6r.: %bein belbestin Eamiinai yayuma buu ab: “'do not take
things belonging to erphans and widows", and ibéd, fol. 4r.; buyurul kimitn-ds jolyaysan
buyw: buyural mori-tu kiimiin-efe ulam ebedbesi: “if he has met a grey-haired man, ot if
the illness has been transmitted from a man with a greyish horse . . .” Mo. ulam ebed-
is not registered in dictioneries, but by analogy with mo, ulamjila- “to transmi, pass
on”, I take it to mean “'to pass on (a disease), to infect”,
4 Reading ugiya for dngge as in the India Office ms,
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and set them out.5® If on coming into the tent he sits down with legs
crossed® the disease is not dangerous. The cause is that he has been
infected from a grey-haired man. Make (an image of) that grey-haired map
on horseback and cast it away.’® Wash (the patient’s) body while reciting

5 Mo. ergiiliii yarya is probably to be read ergigiliii yarya. Cf. modern Mo,
erglitilex for ergigithii. The tmeaning giver, “‘to move around, to rotate’ appears likeiy
frorm other contexts in the mss. examined, Thus: Louvain 33, fol. 4v.t doluyan fayan
Cifayun migen gara Slayun naimayulo-i | | | puruyn erpigiiffii talbivdagu: “Lay the eight
stones, seven white and one black, down, putting them round in an anti-clockwige
direction”. Mong. jor, fal. r5v.: qonin-u terigiin ger dotor ergigiiliti emiine varya: “Mova
a sheep's head round inside the tent and expel it to the south™. H 119:E, fol. jor.
nogai qokimai terigin ergigilini emiine yucin algu yarya: “Move a dried dog’s head
around and expel it thirty paces to the south™. L 1191E, fol. 32v.: joliya altan minggiin
gimse ebéin kiimiin-i jegiin himusu tabun keseg bolbasun miga tabun ayaya silii tabun ayava
darasu tabun sirg utasun yurban sira degel ere kiimiin fegtin-iyer inu erggiil eme Bimin.g
barayun-ivar inu ergigiliti dovona Jayun alqu yai-du tile ger-iin dorona yurban numy
yurban sumu yurban gonuy taibi: “The substitute-offering is: For a man, mave gold and
silver paper money, nails from the left hand of the patient, five pieces of cocked meat,
five bowls of soup, five bowls of wine, three vellow threads and five yellow robes around
to the left, and for a woman to the right, and then burn them one hundred paces
to the east. Place three bows and three arrows east of the tent for three nights.”
(For ger-in dorona the corresponding passage of Mong. jo1, fol. 17v. has ger toyurin,
“circumambulating the tent”).

From these and other passages it appears that mo. yarya should not be taken in its
sense “to slaughter” as Poppe does, p. 84. It is a technical term referring to the ex-
pulsion or setting out of sacrifices or substitute offerings. Even where these offerings,
which are most often described as consisting of foods, paper money, clothes and sg on,
do involve animals, it is not necessarily live animals which are intended. Directions are
often given for making an animal figure out of flour-paste or paper, while in an extrems
case a live animal may be used. Human figures also may be made. Thus: H 1191C,
tol. 4r.: yulir-iyar goyar qara kimiin kifti gara degel emiisketi: aliba mal kifii dovona qola
varya: “Make two black men out of flour-paste and dress thern jn black clothes. Make
all sorts of cactle and set them out a long way to the east.”” Fol. sr. of the same ms.
prescribes that from flour-paste five black girls and cattle of all sorts should be made
and set out to the north-east; on another oceasion wine and flour-paste should be used
to make male and female figures. Cf. also Mong. jo1, fol. 12v.: yulir ba fayasu-tyar
qoni kifii drone emiine 6g; Rerbe yeke ebedbesii amitu gont-tyar taki: “Make a sheep out of
flour-paste and paper, and give it towards the south-west. If the sickness is grave,
worship with a live sheep.” It also appears from these mss. that colour is of great
significance in these ceremonies. Not only black goods, but coloured goods are
mentioned; hence gara “black” should not be equated with bringing bad luck. Thus
Mong. 324, fol. 8v.~gr.: ger-tiir ada-tai qara ed bui: “In the tent there are black goods
possessed by ade” but also H 1191C fol. 3r.: ulayan éngge-ti ed-ece ulam sakivsan
burqan ayuriaju eb¥in bofba: “"The protective deities have got angry from contact with
red coloured goods and ifiness has arisen”, etc.

B Cf. also Mong. 324, fol. zv.: ersl§ kimmin ireged jabilon sayubasu olgu iiget: “If
the searcher (for a lost beast) comes and sits down with legs crossed, it will not be
found."

¥ The text tere buyural kiimiine: morin-dur yulir<iyar kiimin Rifi orki is difficult to
translate exactly. [ take it to mean that a mounted image is to be made, rather than
that the maker should sit on horseback. Mounted substitute figures are mentioned
elsewhere. Thus: Mong. 301, fol. 14r1.: dréne-ele ebesiin adiraju kiimin kijii fayan degel
kéke malaya kdke morin unuyulfu: “Fetch grass from the west and make 3 man, {dress
him in} a white robe 2nd 2 biue hat and mount him on a blue horse™. Cf. also Mong. 375
Kediin jiil-iin Gielge orusiba, fol. 68c.: qokimai-yin terigiin-i avban goyar kifii: arban
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the Siditen and he will get better. If on coming in he squats down™ that
man’s illness will consist of an aching head /zv/ and fevered hody.5* The
reason is that a house-slave of his has fallen ill and has brought a packet of
tea, fruit and food. Recite the five-sutra-Paficaraksi and he will get better.
If they expose a blazed animal, or failing that one with asymmetrical horns
he will get better. If on coming in he sits down with one knee bent, then
that man has been going from tent to tent, or he has eaten carrion which
has been taken,?® and the demons are because of that. He will vomit with
sharp pains. The sickness will be rapid. /3r/ Recite Altan Gerel. Offer
incense-offerings. Set out a body-substitute and clothes and boots. If he

qoyar jil-i unuyulin eldeb kib-iyer &imeged: taulai jil-ti-ber yurban yool-tin ayulian
varya: ““Make twelve dried heads and mount them on the twelve years and ornament
them with cloths of all sorts. Let someone born in a hare year set them out at the meet-
ing of three streams.” As might be expected, the twelve animals and figures of them
play a part in curative cerernonies, as well as in other ceremonies such as the con-
struction of an obo (see Oriens Extremus, vol. ¥, or. 1, 1958, p. 30). Ms. Meng. 297,
Copenhagen, fol. 3r has the following: amin-u dayisun delgeregsen Zay-tur ebedbest‘{
amin-i joliy-i nigen ediir dayusqui-bar filed: nasun-u tarnis-i ungsi: ober-tin fil-fin beye-yi
beyen-ii hhir-i ardiysan yulir-ivar joliv kifti unuyulun ere-diir ere modun eme-diir eme
modun-iyar kram kifi qadqu: méfelge edir buyu: méielge Cay-tur qoor ada-yin fiig-tir
eyimii neve-tti kiimiin-i amin-u todgar-i gariyud kemen keleged: abdu odqui-dur goyisi-ban
ili qaran ablu oduyad orki: **If someone falls i1l at the hour when the ‘life’s enemy’ 13
dominant, make & [ife-substitute so that the operation is compieted in one day. Read
the spells for long-life. With paste made from scraping the body-dirt, make a substitute
in the shape of (the subject’s) own year-figure, and mount it. Insert a tally-stick, of a
male tree for a man and a fernale tree for 2 woman. On the (same) day or hour of Ithe
twelve animal cycle, take this away, in the direction of the pathogenic demon, saving:
‘Repel the impediments to the life of such and such a man.” Take it and cast it away
without looking back.”” Finally it may be observed that an offering in the shape c!f a
man with a horse's face may be made: Mong. jor, fol. 18r.: Eayasun morin frai-tu
kiimtin hijii: “Make out of paper a man with a herse's face.”

* For yabubasu read yabun as in the India Office ms.

4 Mo. terigiin ebedkii beye qalayun. This is an instance of the exposition of the
symptorns of 4 disease after the exposition of the cause. The pattern: is well displayec_i,
for example, in ms. Mong. 219, Otafi burgan-u qubilyan tifiige. Thus, fol. 3 r.: qonin
ediir ebedbesii belbesiin eme-yin yar-aia sdegen idegsen . ., yai bolbai:. tegiin-ii belge inu
noyira yeke: toluyat imu ebeddii figsikii gobdiiri yarumu . . . biye galayun: “If sickness
occurs on a sheep day, the harm has come from eating food from the hind of a widowed
woeman . . . The symptons are: His head aches, horrid pimples will ecupt . . . and the
body will be fevered."” The phrase terigiin yesiin of the India Office ms. should be read
terigiin yasun and be rendered simply “head and bones”. Cf. for this physical interpre-
tation also Louvain 35, fol. yv.: eki Riged Sgefi yasun ba nidin terigiiten ebedkis: “head,
chest, bones and eyes will be unwell.” Further Mong. o1, fol. 111.; yar k&l rerigtin
nirtyun ebediged firiken kidelemis yasun qalayuiamu: “hands, feet, head and spine
will be ailing, the heart will thump and the bones be fevered” and H 1 t91E, fol. 29r.:
ekin yasun ebediimi; “‘head and bones will ail™.

* For foycayin read fomduyin, as Poppe, p. 85. .

" *ie, by some animal. Cf. the phrase, common in our mss., finua bar{waﬂ
ulinggai: “carrion from a wolf’s takings". Thus H r1grC, fol. 3v.—4r.: &rua bariysen
ulinggai idegsen buyu. H 68, fol. 4r.: ulai kengsigiin teden-ede bolba: ““death came from
carrion or burned meat”, (Luvsandendev, p. 451t ulaf remains of animals torn to
pieces by wolves.)
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comes in and is chattering before he has got into the tent, then thar man’s
illness will be serious. The reason is that harm has come from having killed
birds and wild beasts. Worship the kings of the Juus. Recite Cayan Sikiir-rej
a thousand times, Set out arms, saddle, bridle,?? bow-case, bow, arrows and
clothes—all these—and the harm will vanish and he will get better,

In none of the texts which I have examined while preparing this paper
is there any suggestion that disease might be due to some effective physical
cause. The idea of cause and effect connected by a logical, observable
relationship is simply absent, though “causes” are regularly adduced for the
occurrence of an ailment. Even when impure food has been caten, the
impurity generally has arisen not from physical decay, but from the origin
of the meat, or the nature of the person or place from which the patient got
it—one should not accept food from a widow, or a woman who has lost her
children. Even food brought from the south-east may turn out to be
dangerous. The onset of sickness is frequently ascribed, then, to some
action of the patient’s, and the variety of actions listed in the texts is such
that one could hardly avoid all of them—accepting old clothes, crossing
a big piece of water, getting infected by contact with a camel-rider, going
into a ruined city, accepting red things, accepting a sharp knife, going to a
sick man and so on. While the root cause of the sickness is thus defined,
these actions seem often only to become effective by attracting the attentions
of some malevolent influence, or else these influences may have been at
work independently, and the subject has simply encountered them. Thus if
one falls sick on a snake day, an 2da®® which has come following a woman is
responsible, and the patient has been digging the ground, or moving stones,
eating food from a feast (gurim) and so on. Such beliefs in the supernatural
origin of disease are of course not peculiar to the Mangols, but in one form
or another have been universally held. One might be tempted, from
linguistic evidence within these texts, to see a “Tibetzn” culture as the
immediate source for the practices we are concerned with. As was shown
above, much of the technical terminology is purely Tibetan. Moseover, the
existence of classified dictionaries and bilingual texts which provide

57 For gayayer read gajayar. .

** According to Buriat tradition, one of the souls of a dead person, having been
captured or eaten up by the spirits, ends its existence, leaves the body and becomes a
baxolde, Khalkha boxuldui, or an ada, and establishes itself in a reptile, and is particu-
larly harmful to young children. See Sandschejew, op. cit., p. 584. Nebesky-Wojko-
witz, Oracles and Demons of Tibet, p. 539, suggests that ada are similar to the Tibetan
¢'ung-sri, though the usyal dictionary equivalent is gdon, and Nebesky mentions on
P- 310 the 15 great gdon and the 18 great gdon who harm children. The equation of
realia because the terms are equated in dictionaries is hazardous especially in this
connexion, but it is worth noting that the Mongols also know of 15 ada which harm
children. See ms. Louvain 33a, 2 ritual for expelling the fifteen adag of children:
Nilgas-un arban tabun adas-i tildeki kereg inu, Here hereg is a common term for “rinual”,
and is not to be taken in its sense “what is necessary”. .
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Tibetan equivalents, for example, for the Mongol names of demons
invoived in the incidence of sickness, equivalents which are indeed the
names of demons of similar function in Tibetan tradition, together with the
general impression that in matters of religion, especially lamaist religion,
Tibet is the primary, influential culture, and Mongolia the secondary,
receptive one, may tend to give support to this approach, But a considerzh
tion of the huge area of central and north Asia over which such similar
practices have been recorded should check such a tendency, so that it
appears more tenable a theory to suppose that the “Tibetan” dress of much
of this literature is simply the expression in a superior literary culture of a
common stratum of folk-practice. It seems, to take but one example,
hardly likely that the rite of passing a sick person three times round a dog’s
skull, as performed by a Kazakh bakshi, or the custom observed among the
Chuckchee in 1791 of making a sick person go round the corpse of his
favourite dog can have been influenced by written texts emanating from
Tibet. Zélénine, who records these facts, also mentions a “central Asian”
custom of curing disease by carrying a decorated horse’s skull and decorated
dog's skulls into the steppe, where they are deposited on a highway. Then
the people blow on dolls which have been fixed on the skulls to represent
evil spirits, and the ‘‘horse” carries them away spurred on by the “dogs™.5®
Yet the use of animal skulls, widely reported from Siberia, is known also
within the Tibetan-Himalayan cultural sphere. The Lepchas of Sikkim
employ the skull of dog or goat in the centre of a magic diagram used to
avert iliness,®® and Tibetan weather-makers are reported to use animal
skulls as a foundation for thread-crosses.f! As noted above, animal skulls
moved around inside a tent are part of a remedy for sickness among the
Mongols, provided always that we accept these manuscripts as evidence of
actual behaviour. According to ms. Mong. 299,% Copenhagen, which is
based upon the handbook Vaidirya dkarpo, a book which has made use of
much Bon material,% all sorts of skulls may be employed, in different
circumstances, when performing rituals after someone has died. Thus if
someone dies under the asterism Airdeg, this will have bad consequences for
six people. The ritual necessary is to turn a monkey's skull towards the east,
or else to put taray, a type of kumis, into a goat’s mouth and throw the head

8 Op, cit. pp. 42 and 44. )

0 R. von Nebesky-Wojkowitz and G. Gorer: The Use of Thread-Crosses in
Lepcha Lamaist Ceremontes, Eastern Anthropologist, vol. IV, p. 77.

S ¥ here the Gods are Mountains, London, 19356, p. 243.

1 Tibetan title only: Lo zla dag dus gza' skar tfams-cad Blta-ba'i Zes-bya-ba
biugs.so: “Complete examination of years, months, days, times, planets and stars”,
See fol. 73r1.: ende qara firugai-yin yool neyilegiiliin fayan bidurya-ala nomlaysan fay-un
qara ant, ] o o ‘

8 Cf. H. Hoffmann: Quellen zur Geschichte dev tibetischen Bon-Religion, Mainz,

I950, p- 1349.
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into water. There are similar rites listed for deaths occurring under each
planet and each asterism, and elsewhere further cercmonies demanding
heads are recommended, ]t appears to me quite certain that in the form
given them in the Copenhagen manuscript these rites have an immediate
foreign origin, since some of the items needed for their successful accom.
plishment must have been hard to come by in a Mongolian or even a
Tibetan environment. Peacocks’ feathers, crocodiles (if matar is so to be
interpreted) and water-buffalo heads (mahi-yin terigin) point to g more
southern, Indian world of imagination.®* Zélénine mentions ceremonies for
curing sick people reported from Turkestan in which animal skulls are
empioyed, and the remains of slaughrered animals, especiatly skull ang
skin, have entered into ritual, apparently, throughout north-east Asja, 85
[t is not the purpose of this paper to go into the question of the ultimate or
even immediate origin of the practices described in the Mongol manuscripts
examined, but rather just to examine them. However, the striking parallels
between activities in the Tibetan-Indian sphere and the Siberian idol-
worshipping sphere must at least be mentioned. A provisional hypothesis
which occurs to me as at least worth considering as a working explanation is
that such practices were at some time common over the whole of central and
north Asia, and that at certain times and places they have been formalized
and cast into written shape, and that where, as in Mongolia, handbooks of
obviously foreign origin oceur, describing practices which have, in similar
shape, been recorded from actual observation in yet a third area {(and thus
by analogy may be expected to have been carried out in Mongolia also),
these texts have been borrowed from the more sophisticated cultures in
order to record and systemize practices and beliefs not too widely divergent.
The literary tradition thus associates Mongolia with Tibet, whence so much
of its written culture came along with the introduction of lamaism, and one
may be tempted to overrate the importance of this literary relationship and
suppose a closer connection between the realia, by comparison with other
areas, than is actually justified. Thus the frequent references to “lamas and

bon-pos” (band; bombo) as officiants at ceremonies seems to me no more

significant, being perhaps only a literary survival from a kindred culture
where bon-priests were available for carrying out rites, than the fact that a
Chuvash rite has been recorded in which, should someone fall il during a

*¢ Even the Stockholm ms. t191C-E, which in its terminology is more truly
“Mongol" than some others, shows signs of relating, in part at least, to a non-nomadic
culture. One cause of disease s to have provoked the anger of the soothsayers at the
time when the crops bloom—aen uniikely point of reference in a horse-breeding society
(fol. 5r.).

** Cf. the impressive shot in the Mongol historical film Tsogt Taij, made under the
supervision of the Mongol scholar, Prof. B. Rintchen, of a Mongol encampment,
deserted because of disease and death, and protected by the heads and skins of horses
set up upon long poles pointing slantingly upwards,
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move, a figurine of the sex of the sick person should be made out of dough,
put in a bast sock with buckwheat gruel and then thrown away as an
offering to the demon involved: likewise, an effigy of the patient would be
made in dough and thrown into the water.5s Making effigies is time and
again recommended in our manuscripts. Thus, if someone has fallen ill on
the fifteenth of the month, and other remedies suggested have failed, the
third explanation for the sickness may be that it has been caused by an ada
which died (that is, died as a human being, being subsequently transformed
into an ada) by falling inte water. To counter this disease, grass should be
brought from the west and a figurine made,%7 dressed and set out, Varicus
other items, food and paper money, should alse be set out and then thrown
into water. If there is no water, then the articles should be burned. Figures
to be set out may also be made of gruel or mud.#8

Chance references elsewhere in Mongol literature to eccurrences
during sickness and death serve to associate Mongol traditions with those
known from Siberia and north central Asia in general. One such trait is the
belief that a toad or frog or other creature may be responsible for an illness,
the demon of disease having transformed itself into an animal form before
entering the body of the patient. Zélénine reports such cases.®? An illness
may, similarly, leave the body at recovery in the form of a frog. The story of
the exorcism of the corpse of Molon qatun, widow of Altan Khan of the
Timed as told in Erdeni-yin Tobd appears to illustrate this idea, The
queer. was of a particularly evil disposition, and when she died the

% Zélénine, p. 234.

7 Mong. jor, fol. 11 1. For figurines of grass ¢f. also ms. Louvain 38 where st._lch
a figure—ebesiin Joliy—is mentioned in connection with a ceremony for ransoming
from death. (The text should read ciblud-un sisledksi yosun-i, etc., “ritual for performing
z death-ransom. See C.4.7., vol. I1], nor. 3, p. 178.) For this ceremony, *c'i-glud, and
the similar '¢%-bshi, see N ebesky-Wojkowitz, Oracles and Demons of Tibet, p. 511, and
also ms. Chester Beatty, 1932, fol. 4v., where its performance is recornmended.

** Thus: H 1191C, 3r.: dorasun kiged vultr-iyar ere eme kitmiin kifii: *Make 2 man
and a woman from wine and four-paste™ and ibid., fol. av.: elive ada Sdkir faba[ang
talbiqu §6b sifir ilgei bolqu . . | tegrin-i Jasaqu arya inu yulir-iyar ere eme kﬁma‘in_ talbi:
“Ehye, ada and cidkiir will be inflicting suffering, and will be refractory . . . the rite for
this i8 to make a man and a woman out of Hour-paste and set them up.” {The occur-
rence here of the phrase jéb sifir tigei, as also in H 5821, fol. 4¢.; ger-te sa;r-ubam Jab sifir
dgei yajar-un efen-i bayasga and H r191C, 6v.: . . . idegen buu ic_fe: kerbe cc_iebesﬁ med-du
jéb sifir dgef establishes its existence and invalidates the emendation to jdbsiyel suggested
in my edition of Altan Tobli, par. 89. For the meaning I rely on _r.he entry
[MHKBIPTYH | YUPAMELH, “obstinate : refractory” of Luvsandendev's dictionary, in
the absence of any other reference, but it seems from the contexts just given that the
meaning may also extend to “harmful, baneful”, ecc.

For figures made of mud ¢f. Mong. 301, fol. 15v. and H 1191E, fol. 30v.: tegiin-e
stbar-iyar kilmitin hifi subud-iyar nidi kijit . . . yarya; “Apainst this make a man of
mud and put in eyes of pearl . . . and set it out™. Paper figurines (sadaya) may also
be used.

8 Op. cit., p. 43
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erligs™ did not evacuate her body but continued to enliven it so that it rose
up erect. 7l A ceremony was held to counter this evil manifestation, The Dalaj
Lama constructed a pit with accessaries to make a fire mandala of Yamin.
taka. Into this pit he put the queen’s dress, assembied the erligs and put
them into the sacrificial fire. Then a lizard—moyai giirbel—came out of the
dress, listened to the lama’s exhortations, bowed its head three times and
died. The lama induced a fire by means of meditation, which consume
garment and lizard to the accompaniment of a terrible stink, These events
were recorded by Sayang Sefen not later than 1662 and relate to a period
some cighty years before. The legends surrounding the death of Genghis
Kbhan show traces of a similar superstition. The Secret History of the
Mongols mentions the death of the great leader in a very brief manner,
simply recording the event, but later chronicles and legends have developed
several distinct but intertwining stories, whose common theme is thar the
queen of the Tangud, whom Genghis took over after the death of her
husband, was in some way responsible for his death. Whether, as the
Mongol historian Rasipunsuy claims, enemies of the Mongols were re-
sponsible for the growth of these defamatory tales, the interesting fact is
that from early on the queen of the Tangud bears the name Giirbeljin, This
is not registered in dictionaries, but evidently consists of giirbel “lizard”
with the addition of the suffix Jin denoting female beings. Altan Tobd
simply relates that after Genghis took the queen she killed herself, and later
he caught a fever and died. Erdeni-yin Tob&i and Sira Tuyuji attribute the
death to a physical attack by the queen. The nineteenth century historical
romance Kdke Sudur contains a version which, while historically un-
acceptable, is of importance in connection with our theme. It tells how one
day, when Genghis had reached the Liupan mountains, just as he was about
to fall asleep, a cold wind blew and a huge snake entered the door of his
palace past the stupified guards. Genghis seized his sword and attacked the
beast, hitting one of its eyes, whence there came out a terrible smell. The
snake fell to the ground and escaped, but the attendants only noticed that
the queen Giirbelfin was leaving the tent, running away like the wind. They
pursued her, and as she was about to leap into the water, Siibegedei shot her

™® Erlig is the king of the underworld, but the term is also used to designate his
minions: here it may be equivalent to Tib. glin-rje, a class of death-bringing demons
for which see Oracles and Demons, p- B2. For erlig a5 the agents who take away the life
¢f. mss. H66 and H 68, Stockholm. Thus, H 66, fol. 3v.: li.dii vkibesti: . . . amin
abuysan erlig anu: tere ger-ti nigen sira noqai bigesii tegiin-¢ odba: “‘If death vccurs
under /i . . . the erlig who has taken the life has gone into a yellow dog in that house,
if there is one.”

" Le., as 2 living corpse. Mo. Fiter bofun of Erdeni-yin Tob, Schmidt, p. 250, is
to be read as vitar bolun, “becoming a vetdla"”. CF. Lessing, Dictionary, p. icy. The
word eitar is rare. There is another cccurrence in Yamandaga sudur (Heissig, Block-
drucke, nr. 61), fol. s5r. in the expression bhutt vitar.
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twice in the back. Queen Girbeljin really moved like a snake, it is said, and
she turned into the corpse of a snake as big as a barrel. The attendants
returned to Genghis, who had taken no harm but complained of the smell,
He had them burn the snake up, but subsequently fell mortaily i11.72
Zélénine’s thesis is that the belief in animals as the causative agent of
disease and death developed in Siberia into the cult of the ongon or zao-
morphic idol, which had the double function of causing and curing disease.
Shamanism and the ongon-cuit he distinguishes as separate phenomena,
though existing side by side, Our manuscripts do not evoke a folk-belief in
animals as pathogenic and therapeutic forces at all, while making use of a
very varied terminology in naming the agencies responsible for disease, the
requisite ceremonies to cope with them, and the practitioners to whom the
rites should be entrusted. While ongons are frequently mentioned as
provokers of sickness the texts are not consistent in their use of the term.
The word occurs most frequently in the Stockholm manuscript H.r1g1E
and the Copenhagen manuscript Mong. 301 which deal almost exclusively
with disease and its non-medical treatment and which offer parallel texts for
the prognostications classified under the thirty days of the month. We thus
have thirty paragraphs which can be compared, though they show many
minor corruptions, omissions and apparent misunderstandings.”™ The term
ongyod occurs frequently in Mong. 301 in association with iduyun, udwyan.’
The term iduyun can, I think, only be translated as “‘female shaman” and is
apparently considered in this text as a separate entity rather than as descrip-
tive of ongyod, since we have the enumeration eliye iduyun ongyod yurbayula
qabsaju. (Mong. 301 fol. 8r): “eliye, iduyun and ongyod, these three, working
in co-operation” and later (fol. 8v.) uduyan ongyod qabsan ebedgeyii: ““uduyan
and ongyod together will be the cause of the sickness”.” At first sight it

® Kéke Sudur, ¢h, 39. Koke qota, 1957, 3 vols. '

' In both mss. some paragraphs are badly truncated. The texts offer alternatives
which may be genuine, but are more likely to be errors of copying. For example:
H 1191E, fol. 26r. reads: ada ene bui: kegere yabuju terigin Cegefi ebeda;ggd: ‘“the cause
is, going about in the ceuntry, head and chest are ailing . . .”* For this Mong. 301,
fol. r1v. has basa ada ene bni: degere yabuqu elive dayariju ebedgeyii: “the furthe_r cause
is that an eliye which is going about above will be meeting (him) and causing the
sickness”, See also Mong. 301, fol. 14v.: doronaki okin elive bui: dorona qumaks degere
sayumui: “it is a ghost-gir! in the east and it is sitting on the dust in the‘east". Hi1rg1E,
fol. zgv. reads: doroysi 6kin eliye bui: tere qokimai modun degere sayumui. Here the ghost
is sitting on a dried-up tree. .

™ Thus Mong. 301, fol. 8r.: drine odfu ebedbe . . . iduyun ongyod bariju amu: ese
biigestl elive ebedgeyil: “‘has fallen ill through going to the west . . . tduyun and ong yod
are taking him, or else it will be an efive causing the sickness. ) )

¥ Yet it is typical of these mss, that this reasoning cannot be logically cax:ned
through. Thus Mong. jo1, fol. r1r. has dorona emiine oduyad angyod ebedgebe: “{the
patient) has gone south.eastwards and an ongyod has caused the disease.” Here,
apparently, oduyad and uduyen are confused, and H 1191E, fol. 26r. has the reg-::{ar
corresponding text: dorona emiine nutuy-un (ebiigen eliye b_us'). (That ongyod and ebrigen
elfye—grandfather ghost—are apparently here equated will also be relevent}. Further,
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se.:eme.d ?1kely that ongyod was to be taken here in the meanin “sh "
given it in the Mongol-English Practical Dictionary, espcciallygas th o
usual term br‘:’ge which one might expect to find is of extremely rarezmom
rf:ncc. B‘ut this supposition seems untenable. In the first place, the as::.m.'m
tion :cnf tduyun and ongyod, while regular though not invariable in .
301, is r:e‘placcd in H.1191E by different phrases. Most common is rug
ongyod: “‘ongyed of the pasture”, while a phrase érine altan ongyod: « o
?.ves‘tern ongyod™” also occurs. Hence iduyun ongyod cannot be .a o den
mdlsputabl.y as a set phrase which would define the meaning of ‘;Cﬁptﬁd
S{ff:ond}y, 11 one paragraph of Mong. 301 (fol. 15v.) occursg the ”ﬁ?ﬂd-
etugen-ti ongyod. The passage is rather differently phrased in the corre: o
ing paragraph of H.1191E (fol. 30r.), thus: Srespend:

Mong. 301: basa ada ene bui: ongyod Calig bui: etiigen-ii ongyod bui:
H.x191E:  basa ada ene bui: ongyod Calig bui: dciiken ongyod
Mong. 3o1: kiimiin-e kelelfekii dura ugei: ebecin kimiin-e emiine sayumy

H.i191E:  Zaliy yal-dur dura ugei: ebecin kilmiin-ii emiine sayumn.

Mong.

It cannot be concluded from comparison of the two texts that etigen-j;
?ngyad 18 another reading for iduyun ongyod, since the term used in H IS“"”‘;
is not the ?sually corresponding nutuy-un ongyod. However, the oc:c:l.l.rrrg'I
cannot be ignored, and etiigen-i must be translated here as "‘of the eartl;:‘l;u;i
leaving 'the impression already gained from the phrase nutuy-un ongyod tf;
ongyr:vd in these two manuscripts indicates some spirit dwelling iniycert .
locality. Moreover, the ongyod cannot apparently be seen, since the osit'am
of an ongyod causing a disease is occasionally pointed o,ut, as in P?u 1:}]3)1
‘f‘ol. 27v.; dorona emiineki tergegiir-iin ongyod bui . . . modun degere s;zya?nu-
th.ere 1s an ongyod of the highway in the south-east. It is sitting on a tre »
This also happens with other disease provokers, ada and eltye, who are a{l:o

whe: gyod
co_ol:erl\:t?:g. 301, fol_. Sv. ha,s‘uduyzm on, gabsan ebedgeyii: “uduyan and ongyod in
Co-obera are causing the sickness' H 1191E, fol, 23v. has rutuy-un ongyod gabsan
beini:y:i-‘ ?E;r::x:::ts;sie unless nutiey-un gngyod is to be taken in a plural sense sevéral
Co-operating to cause the disease. Yet th identi
wdurem and smred oo s se. Yet the separate identity of
pparently established on th thoti i
rendered questionable by a o oL o ey, Jor is
r passage from the same ms, fol : ir-sin ef
ren age fror - fol. 19v.: tergegiir-iim
Oney:: t\:;gy:: Cign;ar, where tergegilr-tin efen {lords of the highway) woulg af)pear toejg:
vl q@,m' :u:d zgulnl ;zm%yod the other. Cf. further Mong. 3o1, fol. 19z.: ger-iin ejen
v 35 .7 ger-tin efen nutuy- ich indi
that %l;:‘uy-uﬂ ongyod is a single expressin:n::.Jr o engyod govar, which indiates
. iatie terrqmo]ogy 15 _further involved in that words of the type oduyad are used in
ebmcedbesﬁ ?;I;u w1tdh other Jtems than ongyod. Thus Mong. jo1, fol, ov. tabun sinede
H et fdyaz;:n.-at ;;:fl:;f: d(;k:; ;l;jae_‘b:.:s'ncan cnly_ be elucidated by comparison with
st ok e:ﬁgﬂen..ﬁ_ ebeacestl Gtiigen-ii Shin eliye doroysi sayumu if we equate
76 H 3
Rjntche?-lf. E::r:alé::tory, Haer}:sch, Werterbuch, p. 47, and frequent accurrences in
) aux pour 'édiude du chamani I
where etiigen occurs in Opposition to tngri. e mongol, 1, Wiesbaden, 1959,
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apparently invisible, since their location is described, while on the other
hand they enjoy highly distinctive appearances.”

Evidently, then, ongyod is to be taken here as indicating a spirit of
some sort, an invisible entity, rather than the idol which may house such a
spirit among both the Siberians and the Mongols. The Secret History does
not contain the word. The Peking pentaglot dictionary lists engyod under
the category qubilyan-u fiidl, shen J1, with the meaning in Manchu weceku,
defined in Hauer's dictionary as the divinity which is sacrificed to in the
house. The following term in the pentaglot dictionary is Zaly, Manchu soko,
Hauer “earth-divinity, earth-spirit”. Hauer, on the basis of the Manchu
dictionary Han-{ araha manju gisun-i buleku bithe, the monolingual prede-
cessor of the tetraglot which he also uses, gives also a compound tweceku
soko, spirits of heaven and earth, from which one might deduce the cor-
respondence ongyod =weceku, *‘spirits of heaven” and laliy =soko, “spirits
of earth”. This may be no more, admittedly, than the artificial transfer of
the phenomena of one culture, the Manchu, to another, the Mongol, by way
of dictionary correspondences, since the “Mirror” dictionaries are in many
respects based on Manchu life and customs, to the words for which equiva-
lents in other languages were successively added. In the Ordos dialect
ongyod has the meaning “ancestors”, while two modern dictionaries of the
written language define the word respectively as “‘guardian genii of a
locality, spirits of ancestors, idol” and “(shamanist) spirit inhabiting a
material object, genie, guardian spirit, tutelary deity: spirit of a deceased
person, ghost: pure, holy, etc. .. . family tomb: shamanist ancestral idol
..."78 It is this final wide range of meanings which must be taken into
account in interpreting our texts. An ongyod can be a spirit inhabiting fire
or water, or a locality.”® Or it may inhabit a mountain, or a tree, whence it
appears that the ongyod is considered as the lord or owner of the place
concerned.®? It may operate in alliance with the spirit of the house, or it
may be the great ongyod of heaven and ally itself with the lords of the
earth.8! It may dwell on the highway.®? It may have a name.% Specifically

2T "Thus an ada may be sitting above the patient, or an elive may be on a tree, a
chair (fsari, altemative reading esegei, *“ a felt'”) and so on. Elive have very flamboyant
appearances: they can be red-faced, or have a biue body and yellow face and so on.

¢ Mongol English Practical Dictionary: Lessing, Mongolian-English Dictionary.

%} (191E, fol. 28r.: yal usu govar-un gngyod. Mong. 3or, fol. 13v. reads here:
yal usun-u {?omission, gen} yajar-un ongyod.

B H 1101E, fol. 20r.: emiine ayula-yin ongyod bui. Cf. Mong. jor, fol. 14v.
emiineki ayula-yin yal ongyod bui: *'the fire ongyod of 2 mountain in the south”. H 1191E
fol. 31r.: emiine-dii modun ongyed ger-iin gjen goyar bui.

L H 1191E, fol. 31v.: tngri-yin yeke ongyod yajar-un efen qoyar ebedgeyii.

 H r101E, fol. 33r.: fergegir-dn belfid-in bayatur-un Civai-tu ongyod ulayan
Zrai-tu ddkiir qovar ebedgeyti.

22 Mong. 301, fol. 16v. and H 119¢E, fol. 32v.: luu neretii ongyod.
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tt may be the spirit of an elm tree.®* An ongyod may despatch an efiye ¢,
cause the sickness, while a patallel passage may suggest simply thaf tho
eltye is a subordinate spirit,% though this suggestion of an eliye being und :
the control of an ongyad is by no means unique.®¥ There is a fire oy gz’r
and a fierce angyod, and a female angyod.bT A fayan bars ongyod may b‘?’th ’
same as the pentaglot dictionary's Zayan bars tngri 83 )
Thus ongyod appears 1o indicate a spirit inhabiting some object ¢
locality and capable of provoking an illness. We find too that it is tece tivr
of prayers addressed to it. A text entitled Ckin tngri-yin tilge keme I?iek?
orusiba, contained in the 3rd volume of the collected works of Mir eu
Cfegen,' which is composed somewhat after the fashion of the ’I"ibe%arl
divination slips edited by Stein, prescribes worship of the ongyon rngrz‘a:
one of the measures to be taken agatnst the harmful activities of demon
‘ihwh are haunting in the west and causing suffering: beye-yin j’obalans
czdkx?r _?'egtin Jég-tiir adalan Joliy barun Jiig-tiir (one word unclear) on oi
tngri-yt jalbari.®® The ongyod may assist one. If in nine-coin divin;ft)i’on
nur.nber one, stupa, turns up, then an illness is not getting better, but the
patient’s ongyod will help him. If number seven, the crow, turns :.1p then
the c?utlook is serious, and gods and ongyed should be prayed to.“l' The
terminology of these manuscripts is sometimes unstable, but ongyod do not
se.ern often to be confused with other spirits, though on at least one occasion
eliye and ongyod are confounded, possibly through corruption of the
texts.™ From the discussion of eliye below this appears to be an unlikel
equivalence. ’
o Th_e ¢alty which is associated as mentioned above with ongyod is a less
dls:‘:lnctl\"& spirit: there are few references to it and not all of these are clear
or intelligible. Caliy may indeed be 2 local spirit. In one passage we find it

:: gong. Eg:olf, l1’01. 18v.: gayilasun ongyod ebedgem.
r19ck, fol. 28r.: val-tu ongyod ndiken eliye-gi faruiu ebedgeyi. M
fol. 1!3.v.: val ongyod-i iliiken eliye joréifu ebedgeyii. o s Hone. 3ot
Jaruia aI:mI- 19 g‘E’I‘; oiol. ozﬁr.: tabun ongyod ayurlafu amu: avuriafu iikigsen eme eliye
i e oo : gyod are angry: they are employing the ghost of a woman who died
7 For yal ongyod see note 82. Mon F i ;
! . g- 301, fol. gr.: dréne emiine doysin ongyod bus.
Eﬂnz?i.dgi:’li\dfol. 12v.: emune eme ongyed. A truncated passage in H 1 191E, fol. jrr,
om, ong. 301, fol. t6r. suggests also an ox-ongyod: usun gjen dker ongyod eliye
:: }B;ang. zer, fol. rar,
_— 7:::513, Blockdrucke, nr. 162, British Museurn blockprint, Mon. 12z, fol.
*® Ms. Louvain 33, fol. 2r.: gfii e i 3 : i tngri
b ongvod s pas i anaqu ongyoed fomy ibegeki, and 3r.: berke bui:
" Mong. sor, fol. r2v,-13r.; emuine-ee ive irmi a1 ; ;
1g. 301, fol. . i - gsen Rimiin dayariju iregsen elive bui:
zlﬁke lb)@w-m sira miyur-tu biilteger nidi-ti bui. Here the eliye is described as hayving a
ue body, y_rellow face and pop-eyes. H 1191E, fol, 27v. adds angyod before bui, giving
the impression that eliye and ongyod are identical. '
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associated with ongyod, thus: ongyod faliy bui: ‘it is ongyed and daliy”” 2 Of
the few further references one is very hard to interpret and not decisive as
to meaning.® From another it appears that fafiy may even be identifiable
with an ongyod. Thus Mong. jo1 (fol. 17v.): basa ada ene bui: nigen falip
tayisui nere-ti ongyoed bui: tabun tergegiir-iin elive ebedgevii: “there is this
further cause: it is a faliy, an ongyod called tayisui, and five ghosts of the
highway are causing the illness”. Tayisui is defined by Mostaert as Jupiter, ¢
but is perhaps to be taken here in the sense of the Tibetan entry in the
pentaglot dictionary: t'e-s'e, which is according to Nebesky-Wojkowitz, a
sa-bdag or local deity.%®

Very active in causing disease are the two categories eliye and ada,
which are not always easy to distinguish from each other. In defining the
term eliye most dictionaries limit themselves to its ornithological applica-
tion, the name of a bird like a kite. Thus Luvsandendev, Cheremisov's
Buriat-Russian Dictionary, Rarnstedt’s Kalmuck Dictionary, Mostaert and
Lessing go no further than this. The Mongol-English Practical Dictionary
adds the secondary meaning “hideous demon” while Kowalewski too gives
the meaning “evil, hostile spirit in the form of a bird, goblin, devil”, (Tib.
"gori-po). Tibetan 'gosi-po is the equivalent in the pentaglot of Mo. kélcin,
Manchu ekein (Hauer: an ugly demon). The definition is not very exact, but
does indicate that one aspect of efiyve is that of a terrifying demon, and
several times in our texts we find mention of an efiye as the agent of disease
or death without any indications that would serve to define its nature more
exactly, Thus when death occurs under the mengge five, yellow, it is a “slave

¥ Mong. jo1, fol. 13v.: ongyed falig Iui: etigen-ii ongyod bui: kiimiin-¢ helelfeki
durg iigei: ebedin ehedin kifmiin-e emiine sayumu: H 119:E, fol, 30r.; ongyed faliy bui:
dliiken ongyod Caliy yal-dur dur(a) dger ebedin kitmiin-ii emiine saymu. These differences
between what are essentially parallel texts illustrate the difficulties of interpretation
caused by slight variations in the tradition of a text. 1 take the first extract to mean:
“it is ongyod (and) fafiy: it is an ongyod of the earth. (?The patient) does not want to
talk to people. [t is sitting in front of the sick man." (I assume the repetition of ebedn
to be erroneous, since otherwise this would be the only context in which a disease,
ebedin, is personified to the extent of having its position in relation to the patient
defined.) The second extract | translate: “it is enpyod {(and) faliv. A little ongyod does
not like fire and 1s sitting in front of the sick man”,

¥ Thus Mong. 301, fol. 14v.: yutayar ada ene bui: yehe Zalig nidiin degegitr-t
Jegiin-te oduyad: ongyod Jolyaju ebedpewii: *'a third cause is that a big ¢aliy has gone to
the left over the eyes and met an ongyod and is causing the disease.

#1 Dicrionnaire Ordos, p. H53b.

8 Pentaglot dictionary, Peking reprint, p. 4647, and Oracles and Demons, pp. 292
and 294. It must also be noted that other fayin, apparently not local divinities, also
exist. The names of a dozen of them are written around a sectioned circle used for
divination and appearing in ms. H 5821, Stockholm. The names given are Mongol
transcriptions of the Chinese versions of the names of the astrological series known as
arban qoyar gelegéi. The Mongol names of these are given in mss, Mong. 128 and 156,
Copenhagen, and H 5833, Stockholm. See also the pentaglot dictionary, p. 4643 fol.
where these names are listed under the heading editr-iin efen, fli &4 ¥, the term rayisui
not being used.
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eizjfe" which is responsible for having taken away the life.% In the clagsi

cation of deaths under the eight trigrams, one of the responsible 2 en:8§1ﬁ~
tree {or wood modun) eliye. These eliye have as colleagues in otherg ci .y
stances of each series such spirits as gara luus, yajar-un ejen ba fuys ;CL}m-
ej’fn:. luus-un albin, huus ba albin, ebedin-ii efen, and so on. A kélein (Inﬁ:uu-!:
ko!mf: ?cave-demon) may also be responsible.?” These elive, and Ot:'l-u
mentioned without description, such as the eliye of five high;.ra s, a i’y
faced eliye sitting on a tree, an 6kin tngri eliye®® and many more ar}; : e l:edq
to. be associated with the numerous ‘gon-po described by Nebesi: -%V:J‘;ps
w1tz,°.9 and are Mongol equivalents of originally “foreign” spi);its ""‘[';:h
me_amgg of elive which comes out very clearly from our manuseri t:s b ;
which is not registered in any dictionary, except obliquely in the per:lta;glo‘.:

is that of a dead person who has been transformed into a ghost. The

pentaglot gives for eliye a Tibetan phrase bya 'dre which is not listed b

Nebes‘ky-Wojkowitz but which Jischke translates, referring back t}'
Schr.x.ndt, as “2 winged diabolical creature, harpy”. The Manchy line h .
yemyt, translated by Hauer, without reference, as “in einen Diémon Ve:f
wandelter toter Mensch”. It is this maleficent ghost, occurring here in the
pentaglot apparently in a primitive Manchu or north Asiatic milieu which
1s named in Mongol: elive, and which is often mentioned in our t‘exts 100
Thus: a patient will get better on a hen-day; if he does not get bettc;' it
means that Erlig Khan has employed 2 man who died by falling into the
water to cause him to fall ill, and, further on in the same paragraph, it is
recommended that offerings should be made to Erlig Khan and also t,o the
dead eliye he has made us of .19 If ap illness occurs on the 14th of the
month, this ts due to a female eltye in the house, If there is no improvement,

* H 66, fol. 2v.: farudasun eliye antini abuba,

*? All references are to ms. H 66.

¢ References to Mong. 30r and H trgiE,

::“OZP it., pp. 283-3.

€lénine, p. 171, says that the Tuvas believe that a dead pers

use of by _the de.mpx_l Pouk to cause the deaths of gther memberl; ofotl;l:a fr;nt',:i!l;m'r'd :
prevent this, tl:le spirit which has entered a sick person may be killed, even at the cost of
killing the patient, or the soul of the departed may be transferred, immediately after
death_, to a domestic animal, or to an image of the dead man, where presumably it
remained enclosed, more especially if it were nourished and looked after. (Pouk may
gpﬂr;selnt here the Mongol buy described by Kowalewski as a vampire, and its action
mmn_g r?::lmf b:vc::;zd persen may be compared to that of the ongyod ermploying an efsye,

1% H 1291F, fol. 25v.: rakiva edar anagu ese anabasyu erly; an-u el
kilmiin jaruju ebedg'ebe: and Mong. 3or, fol. rir.: tere a_;--oya'ilirr i?ﬁr-e e:u:nggafuwﬁg
Qayan usun‘-fi’u unaju tikigsen kimin-i joruju ebedgeyii . . . erlig gayan-dur fayan gomi
. -« drdne Fig taki: u.rm-d':{ dkiigsen eliye-dii inu nigen keseg tigikei miga . . . ebelin
Imater t: oylgufm dorzerg gorin algu yarya. Reference here and in another contexr a little
P exposing s,to ings _of thn? sick man suggests the possibility that the false burial
of Genghis Kha:n s belongings, including one of his stockings, as told by Sire Tuyufi
and Altan Tobsi, may have a deeper significance than the wish simply to deceive the
people as to where the real burial place was by giving out a false report. In particular,
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then a blue-bodied efiye with a yellow face is at fault, and if further treat-
ment is of no avail it is a woman who has died of cancer of the gullet who
must be contended with. She 1s not referred to specifically at this point as an
eliye, but the advised action is prefaced with the words: narin eliye elderiin:
“expelling a cancerous ghost”.'%* Illness occurring on the 1gth may be due
to an eliye called Sitke who died by falling into a well.1®® Knowing the name
of the particular demon is useful since it may be a necessary part of the
remedial ceremony to pronounce it. Finally, illness on the 2rst may be
caused by the combined action of a man who died by coming to the end of
his natural life, and a2 woman who died in the steppes.104

To sum up: the eliye-ghost may act on its own or may be the emissary
of some other supernatural force. Though apparently invisible it has
physical properties; its position can be divined, and it may have a name,
perhaps that of the dead person whose ghost it is. It is a powerful agent of
disease, 2 man needing only to come into contact with an efiye to fall ill. An
elfye-ghost can even cause death, which may occur if one goes into a house

where there is an eliye-ghost.103

why should the inclusion of one of a pair of stockings lend verisimilitude to the burial?
Though the evidence is slight it may perhaps be that the false burial of the Khan was
really an exposure of a substitute-offering or joliy intended to placate evil influences
and prevent continuance of disaster. There is a belief expressed in our mss. that if
certain things are omitted after death, or if things are not done in the proper manner,
then troubles will continue uninterrupted. Thus ma. Louvain 36 lists under the years
of their birth the men who may properly bury the corpses of the dead. Corpses of
people born in the tiger, hare or dragon years should be buried by someone born in the
snake year. If someone bom in the ox year should bury them, someone else will die
later, and so on. When disposal of the dead takes place, worship must be offered to the
divinities of earth and water—yafar-un gied and fuus-un gad. A white felt must be spread
out for the geomancer. If this is not done, then the following generation will have no
peace, Other requisites are named—arrows with feathers, shaft, notch and iren, five-
coloured cloth, axe, awl, saw, marline-spike, spade and so on. The milk of a white
camel, white mare, white cow, white sheep and whire goat, all with young, is also
needed. If any of these requisites is absent disasters of one sort or another will ensue.
Thus lack of an axe means that the “way of death™ will not be interrupted, and so on.
{References to Louvain 36.) For a ritual of the worship of the lords of the earth, in
which these and other requisites are mentioned, see ms. Chester Beatty 1939: lajar-un
efed-i fasaqui ba takil ergiikili sang varyaqui yajar yuyuqui dilles-liige selte orusiba.

1t H 1191E, fol. 27v.~28r.: ger-iin emegen elive bui .. . tegiin-e ese anabasu ene
bui: koke beye-tii sira miyur-tu elive but . . . busa ada ene bui: narin ebelfin-iyer iikiigsen
eme kiimiin bui . . . narin elive elderin . . . Mong. 301, fol. 13.r-13v. has a similar text,
but reads tere eliye for narin elfiye (cancerous ghaost). For elderiin (Mong. 301 dndertin
for giderun as in fol. 8v.) see Poppe, Grammar of Written Mongolian, par. 38¢. How-
ever, the sense here can hardly be that of Poppe’s preparative gerund, and must be -
“m expelling”. For per-iin emsgen eliye cf. Mong. 301, fol. Br.: ger-in iikigsen eme
elive: “‘the ghost of a woman who has died in the house.”

19 Mong. 301, fol. 15v.: gudduy-tu unaju dkiipsen siike nere-tii eliye. H 1191E,
fol. 3ov.: gudduy dotoraki unaju ikigsen kiimiin.

1% Mong. jo1, fol. 16v.: jayayen kirdi dikigsen eme ere (H 1101E, fol. 31 r. eve
Rtinmiin) mutuy-tu dkidgsen eme kimin qoyar ebedgem,

128 H 66, fol. 2v.: tabun sira-du ikibesii: elive-tii ger-tii orgysan,
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The category of ada-demons corresponds in the pentaglot diction,
to Tibetan gdon and to Manchu i, Haver has little to say about thijs word
defining it merely as a bad spirit or demon. Other dictionaries

This seems to link up with what Zélénine says about living creatures,
especially snakes, and subsequently zoomorphic ongons, being diseage.
causing agents, In our manuscripts ada appears primarily as the general
appellation of the pathogenic agency, The formula exemplified in H.11qrg
fol. 23r.: basa ada ene bus: eliye ebedgeyii: “there is this further agency: 3
ghost is causing the sickness” ;s very common. But ada also occurs ag an
individual provoker of disease, and is not always distinguishable from the
spirits already mentioned, Thus sickness occurring on the 16th of the
month is characterized by delirium, and is caused by the eliye of a dead
person according to H.1191E and to the ada of a dead person according to
the parailel passage of Mong. 301.19 [f a sickness occurring on the fifth doeg
not get better the outlook is poor, and the continued illness is due to the ada
of a “dead corpse” —dkigsen tikeger ada ebedgeyii. An illness on the fourth
also, if it does not yield to the magical treatment proposed, is to be ascribed
to the ada of a dead person in the house: ger-iin iikiigsen ada ene bui, Further,
ada is applied alongside the term efen to the spirits inhabiting a locality,107
The varying use of terminelogy and the occasional lapses of copyists
prevent a completely clear definition of the categories of spirit so far con-
sidered. Occasionally, too, as has been seen, mention of spirits is omitted
altogether, and the onset of the sickness is ascribed directly to the agency of
a dead person, presumably turned into a spirit. For a further example of this
one may quote H.1191E fol. 33v.: ede goyar iijel-dii ese anabasu ene bui:
ger-iin dkiigsen yurban kimin ebedgem: “‘If these two ceremonies do not cure
him, then the fact is that three people who have died in the house are
causing the illness”. Or z man killed in the wars may be the agent. The
eliye-ghosts are mentioned as coming to the vicinity of the patient in the
wake of goods or some living person. Thus an eliye may have come following
a man with a piebald horse from the east.198 Iy the following sentence a
term such as eliye may have to be supplied after dayafu since the text as it
stands leaves the agent of the illness undefined: niyur-tu-ni sorbi-tai ebiigen
kiimiin-i fiig-eée nogai dayafu iregsen-ii tula ebedbe {Louvain 35 fol. 2r.): “He
19 dikdgren efiye bus and dkilgsen ada bui respectively.
1° Thus: Mong., 301, fol. 8r.: tabun tergegiir-iin gen and H 1:101E, fol, 23¢.: tabun
tergegiir-in ada. Cf. H 1151C, fol. 3v.: modun-u efen yajar-un ada qoyar adalaba: *‘the
ord of 4 tree and ada of the earth have haunted (him)y™.

128 Ms. Chester Beatty, 1937, fol. gv.: fegtin Juig-ece alay mori-tu kimiina: eliye dayan
irebe.
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has become sick because {?a ghost) came followi ng a dog from the direction
of an old man with scars on his face”. For stylistic reasons it is unlikely to
be the patient himself who has been following the dog, though there are
innumerable passages listing actions of the patient which are quoted as the
cause of his sickness.

Different texts have different terminology for the names of the patho-
genic agents. Some at least of the terms which occur seem to be synony-
mous. Thus kéléin in the context: ddiiken iikiigsen keiiken koldin bolum: “it
will be the &éicin of a girl who died young”, (H.5822 fol. 5v.} immediately
suggests itself as identical with eliye, an identity confirmed by Kowalewski’s
dictionary, which, working from two sources, gives the Tibetan *gosi-po as
the equivalent for both Mongol words. Cidkiir too may be synonymous in
onie context at least with eliye: Louvain 35 fol. 6r.: skiigsen olan dGidkiir-iid-i

Jegiditlemiis: “‘wilt dream of the cidkiir of many who have died”. But else-

where this identity cannot obtain, for example in H.r191C fol. 3v.: yajar
buu kinde: kerbe kindebesii eliye ada fidkir Jobalang talbiqu, and Louvain 35
fol. 6v.: ergigsen eliye lidkiir adalamui. To list all the different names to be
found in the various manuscripts would not be practicable, though such a
list, even without accompanying descriptions, would have its uses. But
there are so many passages which are not clear to me that such a list would
prove either incomplete or else misleading. As long as the literary history of
OuUr manuscripts remains uncertain, it is hard to be certain how the various
terms are to be interpreted. It is well-known, for instance, that the name of
Erlig Khan is used widely throughout north- central Asia to designate either
the ruler of the underworld or his emissaries, as well by peoples untouched
by lamaism as by the Mongols who have adopted much terminology from
Tibetan Buddhism. There are Tibetan dictionary equivalents for all the
Mongol names of demons and spirits, but whether the same concepts stand
as reality behind the terms equated in the dictionaries is another matter. It
would be tempting to try to classify the concepts involved, on the basis of
terminology, into “Siberian” and “Tibetan” strata. To the former of these
would belong, probably, such items as ongyod, or yal burgan, the fire god
whose defilement is a reason for sickness to occur, a cause which can be
eliminated by worshipping and purifying the fire.1%? But such a classifica-
tion seems to me to be quite unreal and to rest upon an arbitrary interpreta-
tion of the texts. However, it is evident from an inspection of the manuscripts
that terminology classified for instance by Hoffmana as of Bon origin occurs
extremely frequently. Even this conclusion must be treated carefully. To

19% See Mong. 324, fol. 9v.: yal burqan-i bujariaysan bui: yal-i takin ariypula.
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take again the example of erlig. ‘This name is well known in both [amaist and
non-lamaist sources, as well for instance as in the Bon-context quoted by
Hoffmann (p. 382), so that it would be inadmissible to use it to identify
any milieu. But many terms besides this occur, which may be attached tq
Bon tradition. The /fuus (klu) play a great part as agents of illness, and
ceremonies of many sorts are advised to counteract theic influence; rites iy

general (luus-un jang iile), (luus-un fasal), dough-offerings ({ueres-un torma)

and thread-crosses (fuus-un dungli), and readings of scriptures {usun-u een
sudur-i ungsiyul) are variously recommended. One should erect stupas for
them (luus-un suburya-yi bosga) and refrain from destroying their houses
(luus-un ger-i buu ebde). Water is the home of the luus (Hoffmann p. 158)
and they work in co-operation with the lords of the earth (H.66 fol. 2v,.
vajar-un efen ba luus amin-i abuba) and their eight classes known as naiman
luus-un gad (Louvain 35 fol. 5r.) would appear to be the same as are
indicated in the name wsun-i naiman ¢jed (H.5822 fol. 6r.). That thejir
function as exciters of disease is an ancient belief is demonstrated by
Hoffmann, following Laufer, who tells how a black Alu was sent by the
fearned Vairocana to cause the queen Cle-spon-ba to fall sick of leprosy
(*lu-nad)—a thoroughly Indian idea, Hoffrnann concludes from the original
Sanskrit name, ndgaroga, of the disease, in discussing the eatly confusion of
the terms ndga and klu.1° The tradition continues in our Mongol texts in
one of which {H.66) black luus are mentioned as agents responsible for the
occurrence of death.

‘There are other beings mentioned by our texts whose Tibetan equiva-
lents are recorded by Hoffmann as being Bon-spirits, thus: aibin {btsan),
simnus (bdud), todqar (bgegs).1"* The class of gan tfayur-tu, perhaps identical
also with gan jedker and gan ada® may be the Mongol name of the Tibetan
rgyal-po. The “great garuda of the cosmos” should in certain circumstances
be worshipped with incense, and dharanis of the “black garuda” may be
recited.*® Even more direct evidence may be had of Bon religious practices
and beliefs underlying some part of the texts we are concerned with, and of
familiarity with the figure or at least the concept of the Bonpo. The Bonpo
is referred to, most often in conjunction with the Lama, as an officiant who
should be retained to perform the necessary ceremonies. For example,
H.66 fols. gr. and gv. show the typical statements: bandi bombo-bar kereg

1O Op. cit., p. 138.

13 In the context yurban todgar-i kereg: “'three-todgar rites” (Louvain 33, fol. 3t.).

14 References in H 66 and Louvain 35- H 5822 mentions among others a ceremony
gan fayurtan-u dungli (3r.) and a gayan dungli (6v.).

14 Chester Beatty, 1937, fol. §v.: yeke virtinfii-yin yeke gorudi qang sing bum talbi.
Mong. 324, fol. 6r.: gara garudi-vin tarni.
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kilge and bandi bombo kiimiin-iyer kereg kilge.1'% Further, in H.3822 fol. V.
bombo kiimiin-tyer qan ffayurtan-u olan sudur-i ungsiyul: luus-un torma
talbiyul: “have many scriptures of the gan fjayurtan read by a Bonpo and
have dough offerings of the fuus set up”. The Bonpo has in addition to his
healing function concurrently the ability himself to provoke an illness,
whether alone or in company with a lama. Thus, H.5822 fol. 3r. has bandi
bombo goyar-un garsis kiged qan fayurte adalarnui: “the evil influence of a
lama and a bonpo, and the gan ffayurtu are haunting (the patient)”. The
bonpo may be a vehicle for an evil spirit. Thus Louvain 35 fol. Sv.: eme
kiimiin ba mayu bombo terigiiten-i goyina-aéa dayaysan damsari-yin ada: “the
evil agency of a dam-sri which has followed behind a woman and a bad
bonpoe, etc.”!® The lamaist too may be involved in a similar process:
Mong. 219 fol. 1r.; éker ediir ebedbesii . . . sanggisba ktimin-ii yar-aéa qara
barayan ed abuysan-aca gem bolfu: “‘the harm has come from, (his) having
accepted black effects from the hand of a lamaist.*® The lama and the
bonpo may actually have cursed the victim,'7 and to have bartered old
boaks of the bonpa is a cause of trouble.'8 The figure of a bonpo may be
used as part of a substitute offering which is to be cast out.11?

Are these references to the Bon religion simply translations or literary

'+ survivals, representing the use of an existing terminology to designate local

phenomena? Certainly the texts have frequently a non-Mongol flavour, as
already mentioned, but it is also evident that efforts have been made to

114 There has been discussion recently of the meaning of the term bandi, for which
see R. Stein: Recherches sur I'Epopée et le Barde au Tibet, Paris, 1959, p. 63. The present
translation of bandy as a lamaist religious would appear to be confirmed by the occur-
rence also of the phrase sanggisba bombo. Thus Mong. 375 Kediin jiil-iin tifelge orusibai,
fol. 53v.: sanggisba bombo kitmiin-i} kesig dalal. (In Ordos the meaning of sanggisha,
from Tib. sass-rgyas-pa, has undergone a shift to “Taoist religious’). Cf. also the
parallel texts Mong. r31, fol. 7v. and Mong. 289, fol. gv.: bandi Bombo-du Jglige
dggubesti savin and blama bomba-nar-tur 3glige 6g. These two texts are concerned with
dice-divination. A third similar text, Mong. 324, has at its corresponding point {4v.)
the different reading: blama quuvaray-i ergiin kimdiilen digegiini-diir dghige dg.

15 Cf. also H 68, fol. 4r.: bandi bombo-yin kkir burtay-afa bolba: “*(Death) has
come from the pollutions of {amaist and bonpo”. H 66 in a similar text reads corruptly
(fol. 3v.) burtay ger. _

18 Also Mong. 131, fol. yv.: basa quvaray kimtin-efe fara taryan yutal ba gayargai
qoy-tai kituya buii it is (because of) yellow sillk boots and a broken dirty km'f:c
{accepted) from a man of the clergy. Mong. 287, fol. or.: lamag Rimin-se abuysan ir
qayargai quiuya bid. Mong. 324, fol. 4v.: kiimiin-ele abuysan sara qublid sira tirei-tet
yutul buit biama kiimiin-efe abuysan bofbuu: “it is vellow clothes and yellow-legged
boots taken from someone. Were they taken from 2 lama?”

Y7 Mong. 325, fol. 3r.: bandi bomba-vin garival and the Tibetan version in ms.
Chester Beatty, 1952, fol. 4r.: ban-bon-gyi mt'u-gtad.

8 Louvain 35, fol. 6v.: bombo-nar-un gayudin nomeud-; araljaysan-afa yai bolu-
ysan. This text is one ascribed to the Nepalese baysi Basudhar.

ue H r191C, fol. 7v.: migen morin-du bomba Himiin kijii unuyul: nigen bedin tabun
kiimtin-iyer kiiriyelegiil: nigen dayan tovyan yurban tala-tu "térmg egiid: “Make a Bonpo
and mount him on a horse. Surround a monkey with five men. Erect a white silk~cloth
and a three-faced dough offering.”
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adapt them to Mongol concepts. Thus in H.1191C fol. 7v. rhere i$ the
entry: nigen tiker degere bandi kiimiin hifti unwyul, nigen mongyol iihey.
aciyan nigen qayinuy iiker nigen nogai naiman sira kiimiin-iyer kﬂ'nj;eiegﬁf:
“Make a lama and set him on an ox; surround a Mongo! ox-cart and a
cross-breed yak and a dog with eight yellow men™. The question js difficult
to decide on the evidence we have, and would, I submit, require a better
appreciation of what the real significance of the word bombo 1S, O was, to
the Mongol. The word is registered in Kowalewski, once in the form
bumba, without reference, and once in the form bombo, with reference to the
life of Padma Sambhava (Badma Sambaba baysi-yin delgerenggtii Jokiyaysan
tirgl-in Cadig) with the meaning “adhérent de la secte Bon ou de la doctrine
Tao-ssé”, By linguistic standards as well as by content our texts are so far
removed from Chinese culture that it is doubtful whether this identification
of Bon with Taoism is of much value here, Hoffmann has aiready in any case
discussed this confusion and the reasons for jt.120 My colleague Dr, F.
Bischoff has kindly ailowed me to mention the fact that in northern Mon-
golia, at Deligiin Boldoy, he found a shrine constructed of tree-branches
and containing small offerings, which the local people informed him was
lacked after by Bon-po. Between two visits which he made to the shrine it
had been tended and tidied, showing that the guardians were alert, but the
bon-po did not disclose themselves. Terminology alone is not sufficient to
establish the existence of a religious sub-stratum or sect, especially when the
terminology is evidently linked with that of a neighbouring culture, but the
question persists as to who are meant by the bon-po of our texts. Is this a
name for any practitioner of magic, independent of his adherence to any

tii

MOp. cit., pp. 136-7. M. Eliade, Le chamanisme et los techniques archaigues de
Vextase, Payot, Paris, 1951, also refers to this confusion on p. 38z, note r and P 308
note 2. Though the identification of Taoism with Shaman-Bonpo is not absolutely
admissible, in certain contexts the term Bonpo seems to be used to designate Taoism,
See, for instance, W. Heissig, 4 Mongolian Source to the Lamaist Suppression of
Shamanism in the r7th Century, Anthropos, vol, 48, PP, 403 and 518—9, Heissig
remarks that Bonpo in the sense of Taoism is distinguished in the nomenclature of
lamaise literature from shamanism, More study of this question would be helpful.
For instance, it appears from a quotation given by Heissig, op. ¢if. p.25 that burning
of ongyod was one method of cormbating the Bonpo (from Huth’s translation of Hor
¢’os byun:! Da liess dieser Han. . -verkiinden, dass man. . .durchaus nicht die Bon-po
(-Doktrinen) befolgen diirfe. Er sammelte alle (ongghot) und verbrannte sie. . .).
The buming of ongyod is usually associated with the suppression of shamanism, for
instance in the life of Jaya Pandita, quoted in Damdinsuren’s Chrestomathy, p. 325,
where the Pandita exhorted his followers to burn ail engyod and exorcise the shamans
(bage iduyan). An interesting extension of this subject is the discussion by Fr. L.
Schram in part II of his monograph The Monguors of the Kansu-Tibetan Border,
Transactions of the American Philosophical Society, New Series, vol. 47, part 1, 1957,
of the penetration of Monguor shamanism by Taoism. In perticular he mentions that
Monguor sharnans claim to be disciples of the Taoist “'god of the five roads'", This may
very well be the similarly named tabun tergegiir-un ¢fen mentioned in H 1191 fol. 8r
as a pathogenic agent. Similarly, the White tiger ongyod, Zayan bars omgyod, mentioned
above, note 88, may be the ancient White Tiger also mentioned by Schram.
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gect, so that bon-po merely means someone who does the things talked
about in these books? Besides, the terminology is more extensive. Bandi ‘and
sanggisba, as already shown, are involved as provoker.s'and healers of sick-
ness, and other terms are used as well for the pract{tlonelrsvof these.arfs.
They may be called baysi, kiyét baysi, Jasaydi, jasayéi baysi, fasaqu kz‘zmm‘:,
kigdi blama, tarnici,1*! and indirectly even gelung.1%2 A one-n‘alyed ,l'ama is
specified.12® A further term is dfels, This would mean literally “'seer ?fwl“ld is
a derivate of the verb dfe- “to see” which has given such w.ords as tfelge,
idfeksi bidig, in the titles of some of our texts. It is paral%eled ‘m ‘Mong. joI,
in the same context, by the word emé?, while elsewhere, in a similar context,
otadi is the term used.'®* The sense of the passage is that in case the cures
recommended do not work, one should consult the practitioners named. ‘It
seems prima facie unlikely that emé? should be taken here to mean a lamaist
doctor, a specialist in the classical Tibetan medicine. Firstly, would a
practitioner of these arts turn his patient over to a practitioner of anotl}er
school? Secondly, and more decisively, the parallel term dfeldi remains
unexplained, The clue is perhaps to be sought in the technical mezning of
the term ijel, 2 derivate in -/ from #fe-. This is used occasionally to designate
some sort of rite or ceremony to expel or cure a disease. Thus, in H.11gtE
fol. 33v.: ede goyar iifel-dii ese anabasu ene bui: *if it is not cured by these
two rites then the fact is . . .’ This is paralleled exactly in fol. 24r. of the
same manuscript by the words: ede goyar dile-diir ese anabasu, so that el
and 4ile appear interchangeable. Mo. dile appears to mean a method for
performing a magical ceremony. Thus, in H.5822 fol. 1v, we I'Ea\re grag o‘dun
coga tiled: “‘perform a rite of planets and stars” where cdga is the equiva-
lent of jang dizle (Kowalewski, p. 2239), and in Louvain 38, fol, 1: szle-yin

W H 66, fol. 7r.: tarmi® kimiin-dir gariyulya Rilge. “have a counteg'-;naglic per-
formed by a tarmidi {magician, reciter of spells).” Offending sucb 4 magician is most
dangerous and may bring on sickness, as in H 1191C, fol._ sr.: tarivan r.‘zd'fg!ekm Ea-{x-?ur
tarniin kilmiin-luya ayuriaysan buyu: “it is (through) having gor angry with a magician
at the time the crops flower” or even death, as in H 66, fol. 9r.: tere ikiiged ese b:‘:ya.rba:
qabur tarivan &kelekili-dil gara tarni-yin baysi-luya ayurlaysan-ac"q fedker bolfu: “he has
died, but is not content. The harm arose from getting angry with a aster of bla}ck
spells when the crops were sprouting in spring"’. g’I_‘he use of the comparison of growing
crops to fix a point of time perhaps marks an origin of these texts ogt‘std‘e thtE Mango_l
nomadic cattle-raising sphere.) Cf. alse H 1191C, fol. 3r.: olan tarmc"m-t}_rar_ Jasatuyai:
““let a lot of magicians perform a rite’””. Fol. 14v, has the further term tarni bisilyayési.

122 H &6, sv. in the context: minu yayuma-vi gelung-ud-tu a. There are several_
references to making gifts to the practitioner of the cersmonial, For example, see
H 66, fol. br.: minu idekii yayuma-yi baysi-du ég. _ o

13 Mong. 297, fol. 4r.: sogur bandi. To be one-eyed is apparentl;: a f:haract_cnst:c
of significance. Thus, Mong. 151, fol. 71.: evemdeg Ribmtin-ii ger-te bujar idegen :degs.:z:-:
but: “‘it is (through) having eaten impure food in the house of a on'e-ey:ed person’”.
Mong. 287, fol. 8r.: drdgesiin nidiin soqur bui kiimitz: “'a man who is blind in one of his
eyes'’. o i o

14 H 1191E, fol. 28v.: yurban qonuy-tu ese anabasu ield kiimin-e iqug_ud. Mong
301, fol. 14r.; emdS-dii ffigil. Cf. H 1191E, fol. 26v.; kerbe ese anabasu otadi-du dfugil.
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gomga: “‘the ritual pitcher’’, The terminology of these rites and sacrificeg
will be treated later, but we may mention here that ciga sifed Appears itgelf

the coming of some relatives, so tormas should be made and the zfef

apparently the ceremonial objects involved, cast in the direction of the
people who came.??? Thys tifeldi would appear to designate more than g
seer, rather a practitioner.

Far more rare than the terms listed are any which refer directly to

the trouble complaired of, and means of combating them are detajled 120

12 Cf. H 5822, fol. 2r.: fuus-un gad yajar-un ged-i coga filed: and ipig. fol. 3r.
luus-un gad yajar-un efen-i jasa.

BECr H 119:1C, fol. 6v.; ere eme-yin fijel bui ddter qariyul: tegtin-i ere eme Riimiin
kifii aliba mal kifii 3g: “this is due to (?a rite} by a man and a woman; (against) it make g
man and a woman and all sarts of cattle and donate them”. On the same folio appears
the binom el jasal: the full context of this is quoted below in note 128,

127 Mong. 301, fol. 4r.: wruy Eimn regsen-efe vai bolba: tegiin-dii yisii terigil -ty
Unesiin nigen oytarma qurud Rifii: tere degeve larri-yin usun-iyar ugivaju: iregsen kiimiin-g
Jiig ifel orki. The term dfel exists also in a Kalmuck text, ms. Dresden Eb 4041 2. An
incomplete fragrent at the end of the text reads: my ese biigdsii mé fdel-dii Fol. Whether
the word is to be taken in the same sense is uncertain from this fragmentary passage, A
similar text ar the beginning of Mong. 301, with the end-title Mergen qara nogai
tegiishe, is also, by unforrunare coincidence, fragmentary, lacking folios 1 and 2 alto-
gether. Here we read: jegiin samsan-dy + (the crossis repetition sign, here Presumably
for ebedbesss) emiine Jig amin-du garsi . . . teye Fig tdrogsen ebeddiigsen iikiigsen hiiminei
Lerete odiu ebedhe: esn brigesii Gkin rayadqu vajar-a odéy burtay mayu gjel dayariju
ebedbe. Tt is possible thar tifel means here merely “sight™, but I think it more probable
that the passage means that the patient went into a house in an unlucky direction where
Someone had been born, had fallen i or had died: if that was not so he had gone to a
place . . . and had come into contact with an unclean magic ceremony from which he
fell ill. (I do not understand gkin Rayadqu yajar.} Probably the Kaimuck fragment also
should be read: “(will be) bad: or if this is not so (it is that ke has come into contact
with) an evil ceremony".

B¢ Tere on-du ed mal-du Gber-iin beve metit hitmiin mayu sedkikdi: bige iduyan
FUEn mayu Gsetii kimin tfel jasal hiki: tegiin-g tulada ebestin-tyer hijmiin kifii: aliba mal
ji: dovona yarya: Jasayi-du qara ongge-ri mal ¢ sayin bus; “In that year peaple will
have evil thoughts towards (your) goods and chatteis, as to yourseif, Male and femnale

shamans, soothsayers and evilly-disposed peaple will perform magic ceremonies. For
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So shamans appear only as inimical entities, to be df.jffiated by rites carried
out by other practitioners, Whether these otf‘ler practitioners are themselves
shamans, passing under the various names gfvf:n above, 01.- whether we hfwe
to do here with another level of popular rellglon and belief altogether, (;s z;
matter which could only be settled on the basis of further knowledge and ¢
experience outside these particular texts, o ”

At any rate, these texts can hardly be dismissed 85 mere trans atlolns
from any one other religious culture, for example the Tllc.)etan. T.he regu lacxl'
occurrence of the term baysi, for instance, sets us at once in the wider wor
of central and north Asian popular religion. Our te.xt.s. are not systematically
composed or related, as far as can be seen, so that 1t.1s r}ot.altogether safcltlzo
assume that all the names of practitioners necessarily md.lcatc one arfd the
same function, and often a rite is referred to with no épec1ﬁc demgnatlon}:}f
the performer. But if we do make such an assumPt10n, it seems that t e
practitioners of our texts have much in common with the ecstafic exorcists
of Asia, especially, for example, of the Kaza.khs w.ho are dlscussec¥ b}lr
Zélénine. It has already been shown how rites involving the use of anima
skulls are commonu to cur texts and to practices re.corded fro.m elsewhere in
Asia, Further, the ecstatic daysi of the Kazakhs is able: to 1_nterrogat§ thlc
spirits about the fate of 2 sick man.12? A similar, if not I.{:.lel'ltl(-:al pra-cnce 18

adumbrated in Ms. H.66, where some practitic‘:r%er, not 1dent1ﬁcld directly,
15 evidently able to get into contact with the spirits of.the dead, interrogate
them and repeat the answers for the benefit of tl:le n.alatw.es. No explan}?tloni
are given in this section of the manuscript, which is unique among those
have been working with, but the text abruptly goes over FO lthe first peraoln
of speech, representing the words of the deceased, Again, ftis unf(.)r‘tnnate‘y
not said whether or not the practitioner is in an ecstatic condition, this
presumably being a handbook for his own use: Fhu‘s he would know tbe
condition he should assume, and would need reminding only of the details
of the messages supposed to have been extracted Fron:‘ the world beyo;l\.d.
Thus, (though the translation is not entirely certain): “The deac.l man has
died because he cut down beneficial trees, or becaus.e he took objects fr{.)rn
a feast, and red effects. Having died, he has immediately become_ unquiet,
I died from eating dirty singed food in a widow's’ houseI: when the grass was
turning yellow, or from a quarrel, and my guarfhan deity has s((: ordered it.
8ince I have been dead I have found no salvation. They-say: Fetch your
father and mother and wife”. You are not acting according to my .\J\forc’.s:i
(Recite) Cayan sikiir-tei a thousand times, perform‘ counter-magic dan
recite the Doysid. Give alms. Have fire-mandalas recited, Have {the door

12¢ Zélénine, op. cit., p. 44.
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of ?he tomb) trampled by a horse.13® There are eight such paragraphs ;
wh‘lch the dead person describes how he died, and what must bi a;{p > n
Quieten his spirit and prevent it from being used to cause further deact’ll:e 120
These texts in their present form naturally enough reflect, in :}: '1
larfg.uage, the lamaist environment in which they have arisen ;Ta !
deities, and more especially names of well-known scriptures art; ;iterzlles o
:'md the.re i.n the remedial passages of the ceremonies advised Bmherc
impression inevitably grows that this borrowing of terminology-fm o
official religious vocabulary is a convenience only, due perhaps to a l'él t_he
to clothe non-Buddhist rites in a respectable dress, or perhaps as no e
than the adoption ready-made of a familiar language and familiar poi s of
reference.. The lama Mergen Gegen of the Urad seems to have dof:emm 5
the same in adapting essentially non-Buddhist ceremonies, the constn.:-ntl'l "
of ob_os, for instance, so as to conform with the standards ,of the misaioc -
la'malst religion in eighteenth century Mongolia. But there is one notnabll.y
divergence from the more familiar lamaist terminology. More especialla i
the three books devoted to dice divination and associated with the na t “:‘
A\talol_{ités’.vara, but also elsewhere, there is to be noted a curious use :;etl?
adjective gara, “‘black”, qualifying the names of rituals and qualifying al ;
the names of divinities usually qualified, or containing as part of the r%a "
the adjective dayan, “white”, or else not defined as to colour at all. e

_ B*H 66, fol. 5r.: basa li-diir iikiigsen kitmiin adi-tu modun aytol : ;
.;tlta:‘mbb;:e m!ayzm baraya ed abuysan bolba: ikiiged ddter ese bay:sba?}::e’;bfu ;::-:’::;:
sz;; ;w- stin eme~yin ger-te bujar burtay kengsigii idegsen ba: Rer(e)giir-efe wlam
km}:;’_. mq?”r; nfré;i“b:rkﬁ?:bb} ukug:efer ton_:ic:qu busu: efige eke eme-iven abiu irs

hils: ta - 4 Doiunom; Cayan sikir-tel mingya: gartvulyva: 1 1
zzis:. r;g!;‘ge og: yff mandal uﬂgsiyqd: morin-iyar gihigiil. The grac}l‘:;tg shdraseed df‘?l:i
fooor of v e_‘;omt? has‘ been supplied by reference to a later similar context: fol. 6v.:
“;gur-un egliden-1 yagai-bar giskigil. Cf. also fol, 7v.: kegtir-iin egiiden-ii qarsi-yi _faray'u}:

ave“u: trgaune‘nt_pfl"‘fol:med for the evil influences of the tomb-door” and fol Br:
guf::s é :1;;?::- foufh:iufug _{ﬁaydaquiﬁ It isc possible that qurim here and elsewhere n'lean;
g ¢ spurits, a sacrifice. Cf. fol. 6v. w ing i i
is s]:>et:1ﬁc:a_ll:,.r ?dduct_:d as a cause of dei;:h: takz‘i-mfl t‘:‘; ﬁﬁgfx !f:;(;;: a;l:grl:}::
Oba_ya rka;qu Jang ﬁ:f‘e. fol. 2r. where offerings to the assembly of spirits a're termed -
;\mrmr::B 16;ﬂya"-u qurim kiktt. (Sce Oriens Extremus, vol. V, nt. 1, p. 32.)
ceo bolbalorﬂexa;:pz: fol.' 71,2 adi-tu modur oytoluysan: barayun gabirya-u miga idegsen-
e b ukﬂ e | & fikﬂged ese bqyasba . . . gan fayur-tu; simnu govar amin-i abuba:
i igsen-iyer :flu' bf!unam. Cimadur jobalang bui: modun Gimeg: Zayan jirdken-it
Jf:.;ma. :ma?a;n-‘;yar giskigiil. Here the spirit has been unquiet since death which resulted
- Si:f::;grg‘ howlr: trees and fmm eating meat from the right-hand flank. Since death
e uation as‘ eel;x impossible, and the spirit warns that suffering will come to the
kd're@'efﬁ-‘ddg qu“ s_.ou_ld trample the tomb-mouth. Also 5v.: eme Rimitneiyer qoni
omam,en.t cldet :;:rtlelmn-tyer fmeftic yasu ‘degere talhi: "'have a sheep led by a woman;
Ofharme sIh ; ith a soll"w of rags and set it over the corpse”. (Mo. driesiin means *‘rags,
C“em;“_“ mfs, splinters™, etc.). Nebesky-Wojkowitz reports (Aneient Funeral
Cerema mof the Lepchas, Eastern Anthropologist, V, pp. 33-14), that among the
Le cll: ! s‘;rt :)1-’1 a dead person may speak through the mouth of the officiating Miin,
- hep rt the cause of death, express last wishes, and so on. The soul changes at

ath, as it does in the case of the Mongol eliye, into a spirit, called Mizk nyam.
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This seems not to be quite the same usage as that noted by Poppe,
who translates gara as “which brings bad luck”, since although black
oods are mentioned as baneful very frequently, and even in association
with the “black” ceremonies, goods of all sorts of colour besides may be
harmful and may have to be exposed as sacrifice.

Thus Mong. 324 fol. 6r. has the entry gara garudi-yin tarni; “dharani
of the black paruda™, H 66 fol. 7r. mentions a master of the black spells
(gara tarni-yin baysi}. Mong. 151 fol. 6v. and Mong. 287 fol. 8r. show
perhaps the most extensive application of this notion of blackness. If the
dice falls at ma, and sickness is being divined, then the sickness is due to a
demon following the subject. “It is the soul of a dead woman. Destroy
tormas, recite okin tngri and gara sikiir-tei. Perform a gara ribsel. Tt is
(through) taking a black dish or black effects from the direction of the
wind.” And: “It is the impurity of a black demon in attendance—a dead
woman: set up Lhamo’s tormas, recite Lhamo naybo seven times; recite the
gara siditen seven times; gara sikiir-tei three times; perform the gara gribsel
rite.13 Mong. 324 has a rather different text but does carry (fol. 3r.) the
words Zinggegli gara Gkin tngri and qara sikiir-tei.1¥* The recital of gara
sikiir-zer is also recommended in Mong. 131 fol. 12r. in case it is necessary
to recover strayed beasts,

One hypothesis might be that this indicates that in these contexts gara
has a certain religious significance, perhaps of abnormality, an apposition
to the official spiritual complex, thus perhaps not too fancifully, an anti-
lamaist significance. But even if on the right lines this explanation of an
unexpected gara in otherwise familiar names can hardly be complete or
satisfactory as it stands. A gara manfusiri occurs in quite 2 different context,
that is in 2 lst of divinities and their dharanis, printed on blocks with
accompanying miniatures at the monastery of Boro Toluyai.1*® This deity
is associated with thirty others, figures as diverse as Shakyamuni Buddha
and Tson kha pa on the one hand, and Pied Garuda (alay garudi) on the
other.

Further, amongst the rites and remedies described in our texts, the
majority of which involve the expelling of offerings or substitute figures of
some sort, ritual washing is twice mentioned, though without elaboration.

13t O, ¢it., p. 83 and p. 84, note 12,

19% Nfa-dur ehedbesii ebelin anu dayaburi jedker bui: tikiigsen eme-iin siinestin bui:
torma deled Ghin tngri gava sikiir«tei ungsiyul: qara ribsel kilge: sallin-u jig-ece qara saba
buyn gara ed abuysan . . . bui, and dayaburi gara jedker ikigsen eme-yin buy bui; thamo-
yin torma tathi: thamo nayba dolo-a ungsi: qara séditen dolo-a ungsi; gara sikir-tei yurban-
ta: gara gribsel-iin Rereg Ai.

13¢ Mo, dinggegdi from &nggekd, “to amuse oneself”. This farm of ékin tngri is not
among those listed in ms. Chestec Beatry, 1937 Nebesky-Woikowitz, op. cif., pp. 40
and 56 mentions a thamo nag-mo "biack Lhamo”. For ribsel see note 23 above.

16 (indamani erike orusiba: Nor-bu "p're-ba. Undated biglot in 116 folios.
Chester Beatty, 1936.
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Mong. 312 (a fragment of a large manuscript) fol. vz2r, has: moTin-y qfp:; 8
dungli: gayan-u kereg: albin kereg: eden-i kilge: aga degiii Yisiin £ongho. o
ugiyagui hereg-yi hilge: esebesii simnus-; qariyulqui bilig baramid.; Ungsivg )
ede diledbesii amin iny noyitan yajar-a-ada modun uryugui metg; gem’ 59
ariluyad beye-yin sbedéin ber artlumui. Thus, amongst the remedijeg recon
mended to remove one's illness, and cause one’s life to be like a tree growigs
up from a moist place, one should make a keregi3s for washing the ;%
gongbo brothers. On the following page, fol. 72v., we read; ungsilya in/®
luus-un qad-un nom bq- quiuy-tu yeke egiiles-fin sudur.; ungstyuldaq ; ki)
ingri-yin gayayul; ungsiyul: yagsas-un torma luys-un delgerenggiii_¢ keregeg
arban timen-te kilge; tngri-ner-i ugiyaqui ba: sirui RARGYUS-UR VISR Rijriyen gy
kereg kilge: eyin iifledbesii ebedcin-ece toniluyad: egiilen-ece qayacaysan nayg
metii boluyu. Thus, amongst the recital of various scriptur
out of dough offerings, the making of a kereg for washi
advised in order to free the subject from sickness, letti
the sun detached from the clouds,
What 1 take to be one such actual ritual,
washing away of disease and impurities and the exorcism of haup
demons, is to be found in the Chester Beatry Library,
title Qara cayan ugiyal: Dkar-nag krus biugs-so: *
tions”. The text distinguishes two
ablution, and elaborates them one
struction of these two ceremonies ;
opposition between them exists. The
horrible impurities and malevolent e

a detailed ceremony for the
ting :
L. 1940, under the -
‘Black and White Ably.
processes, a “black” and a “white™ -
after the other. The pattern of cop.
s similar, and evidently no doctrina] -
Purpose of the rituals is to wash away
vil spirits which have been responsible
for harming the family of the patron who is having the rites performed:
t6rdl-iyen alaysan Jigirgemsig bufar kiged nayidangyui ba tiidher ada hiped
gamuy bolai bujar-yi ugiyaqui giin narin coga bolai. (fol. 1v.). The black
washings are carried out with three types of material, buryasy (willow), a
certain grass (ebestin-ii gor-a), and dalan t6rii (i.e. dalan tertgiin, a bitter root,
acroptilon picris) placed on three black stones which have been burned,
Each section of the litany to be recited ends with a refrain of the type:
teden-i gara yal gara usu gara cilin (also culal) 3-iyar ugiyamui : modu-u goor
8bsii-ti (=ebesiin-ii) goor iindiisii-ii qoor 3-iyar aréimui 3 Fiil qoor-bar arilamui.
“These we wash with biack fire, black water and black stones, and wipe
with wood-poison, grass-poison and root-poison, and purify {or exorcise)
with three poisons”, Amongst the specific objects to be attained by the
performance of this ceremony is the removal of those evil influences which

135 The term kereg will be discussed iater. Here I transiate kilge by “one should
make” rather than by “‘one should perform™

since other contexts show that though
kereg may mean a cerermony, it may also indicate some material object used in a
cerernony. Thus though Hoffmann, op, ciz,, P. 377, lines 31 and 19 shows an equiva-
lence between Tib. c'o-ga

and Mo, kereg, Mong. 582z, fol. 7. firyuyan Cayan-i kereg ki
yarya indicates that a kereg can be constructed and ritually expelled.
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loured goods. The
ed by demons, and co .
temples, tents possess i erned with
hauat Dld' vef}' reminiscent of that of other manuscripts C':”;‘f sty con
is . . e dire -
language:'cal treatment of sickness with which we are I‘DOT o a:; here
i ) en
the m;%:s? and it should be noticed that coloured g°°d15 neg
ned, ; colour.
cer ifically mentioned, not goods of any Paruc?lz:ir O materials em.
spec When the “black” washing has been carried out, the evil
€ car
d are to be set down at a cross-roads, Pfesum.ably " fortj’;'erings at
ployec & ay with them. As will appear later, setting Ofm o he house is
influences aw C g . in distances from the
: ections at certal .
laces or in certain dir ings on the high-
stated pl recommended, and includes exposure of offerings &
COMMOTNLY
138 . . e ) washin for
way-\Iext the manuscript gives a litany for use lr-l' Whl?; juniper {irc’-‘z)
hi h three white stones and different plants, artemisia (aftli j text refers to
whic : i his sectien of the te:
. troduction to t e .
7} are used, The in - . ey pae s io-ti bolat
and surugir (7} learing away all horrible impurities (]1gzrgemsg
Vritual water for clearing recalling those of the earlier ceremony,
bujar-i avilyaqu nom-n usun), termi the subject from decline of health and
- rotec . . £
rite seems rather to p __ . wife, and o
o tht;e displeasure of the tutelary deities of himself arid hlfsevil PR
from divinities of house and cattle, than from _the assa.ll;sﬁ rites we are
Ot:ef ithet “black’” is thus seen to be associated w1F htf e[l avice 138
i u ¥
. e':ll:ring though its significance does not appear wit
consi '

S ingge-tel ed-iin
7 : busu bosa gayulin stme ger kig?d &dkw[— “ g:riiaam::g{elnfectinn”
" Fol. 3r.: an mayui ada tiidker bighide-yi qara yal . . d (fol. 3v.): busu basa
qo}""a-aﬁa dava}*ftact with death and burials is also exorjl'sf; gb:egs;*u bas ihigsen-ii
coming from con - ; ba: iikiidel-iin ger-tii o i
. ot higed bariysan : da tiidker qaldaysan-i
e wavigeem i idegen idegsen kiged tedeger mayu a isposing of
i L. n - s sing of a
Gyl s, "We cxorcis nfecion cavsed by Liiog up or dupasing ot 4
gara yal . . . arilamus: here is a corpse, wearing the clo - ulayan ed
i t where there 1 . sing-dur oroysan buyu: ulaya
corpse, lying H-l,aten 1C, fol. 3v.: gayudin bayising-du : mayi irua-ti
a dead p;umnal:idc {-I 2.1;31 9;.: kegiir bariqu-ada gem bolbe and fol. 1v.: mayi
abuysaﬂ Vi, * ' ir-tiir a
: fba. N -Hir yarya.
tikiiger da'yﬂnﬂ“"“gzr:f !i: c.: tabun sira favasun Snor-ti idegen ‘atgrg:f:;ve oo
::: Sf. i{'; I1.|1;sled'in t.he Chester Beatty ms., in part at t} e: i;:e:h ragsom cersmony,
arda i » i lete text o ™ . i
“plack fire”. An incomp . material,
?r crample f fir:ﬂt?’;im:l?c Louvain 38, aiso uses tl&" eplthztslhgz rftrlgrrina ?:orpse and
iblud-un e “H h from a ruined stupa, ; black
: tive sense. Thus eart . ter to make an Erlig of blac
partly in & figura d mixed with blessed wate k carpet
be dug up an : be st on a blacl P
black earth should ith a black face. He is to ond o
. i e very fierce wi : { him should be put all sorts
appearance; he 1s to be loth. Then in front of lum : ert
. d with a black cloth. ivan: according to Mostaert,
and his face covere “black cereal” (gara tarsyam: a flowers
offerings, ‘lnCI(l:.])dclll;% 350‘1;4;: a cereal plant of infertor quality) and black flo
Dictionnaire Ordos, p. !

(gara fffig)-

To be concluded



