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A Western Mongolian Heroic Epic: Uly Tiw
A Story About the Sworn Brotherhood

By

AGNES BIRTALAN
(Budapest, University ELTE)

Uly Tiw is a Western Mongolian, Dzakhchin heroic epic (z@l’)' collected
by the team of the Hungarian-Mongolian Joint Expedition® in August/
September 1991 in Khowd (Xowd) town (Western Mongolia, the centre
of Khowd province). The epic was told by a Dzakhchin informant, Xuya-
gin Bayarmagnai (1917-1992) who performed us several folksongs (diin,
Khalkha di), aetiological myths (domg, Khalkha domog) tales (iilgr,
Khalkha iilger), said numerous valuable data about the Dzakhchin folk
belief-system, customs, traditions. In the nearest future, together with pro-
fessor J. Cold we prepare a book with all the texts, we have collected from
him in the original Dzakhchin dialect with English translation and rich
annotation.

About the Dzakhchin history, language, folk tradition, and religion a
considerable amount of materials have been published. This group of
Western-Mongolian Oirads emerged in the 18" century, according to the
contemporary Mongolian and Manchu sources from numerous Mong-
olian and also Turkic ethnic groups (Gongor 51-52; Birtalan 1985;
Menes 334-377; Hashimoto - Piirewjaw 1998; O¢ir). During the Manchu
period they served as front guards in the Altai region. Their ethnonym
indicates their profession: Dzakhchin zax, jax, Mong. jag-a means
“frontier, border, edge, collar”; and to the stem the suffix of the nomen
actoris -¢in is added. Now approximately 60.000 Dzakhchins (1991) live
in five sum-s of Khowd province, namely Altai, Dzereg (Jereg), Mankhan
(Manxan), Mést, Uyench (Uyeng). The Expedition carried out fieldwork

1 The Dzakhchin terminology is given in brackets on the first place; it is followed
by other Oirad, Khalkha, and Written Mongolian terms.

2 About the activity of the first five years of the Expedition cf. Birtalan, A., —
Sarkozi, A., 1997, 119-122.
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A Western Mongolian Heroic Epic 9

among the Dzakhchins of Mankhan (1991, 1992, 2001), Dzereg (1991,
1992, 2001), Uyench (2001), and Altai (2001) sum-s.

The performer

Xuyagin Bayarmagnai was born in Mankhan in 1917 (the year of the
horse) and was living in Khowd town when we met him in August and
September 1991. The next time when we visited Khowd again in 1992, he
had already passed away, so the materials we could record from him are
the last ones ... . He and his elder brother Xuyagin Wangir were skilled
bards among the Dzakhchins in Mankhan. Ch. Bawden also interviewed
Xuyagin Waggir, whom he calls Gongor (Goygor) in his account, in 1967
in Mankhan sum. Ch. Bawden introduced Waggir’s performing skills in
his article dedicated to the performance of Mongolian epics (Bawden
1979, 42-43). Xuyagin Wangir was the performer of the well-known
allegoric heroic epic, Xorin dérwén sala ewertei uxa donon buy® “The
four-years-old, light red deer, with antlers of twenty four branches”
(published by Kati 136-144).

Bayarmagnai was born in Mankhan (at the beginning of the century
the territory belonged to T6grég administrative unit) on the spring camp
of his family, at the river Togrog in 1917. As he explained to us, he used
to be a very timid child, afraid of strangers and even of adults. When he
was 18, he started his military services, and in the middle of the 30-ties he
served far from the Oirad territory, in the contemporary Dornod province
(Eastern Mongolia). His military service lasted more than five years;
meanwhile he could visit his homeland once, when he got married. He
took part also in the battle at Khalkhin gol (Xalxin gol) in 1939. After his
final return, he worked as a party leader in his collective (Bayasgalant
am'dralig negdel — “Collective named ‘Joyful life’”), although he was
not a real member of the Revolutionary Party. This para-doxical situation
caught someone’s eyes and he was sent to a veterinary hospital to work
there. When his wife fell ill, and she needed continuous medical attend-
ance, they moved to Khowd town, where he worked as a night-watchman.
Six children were born to his wife, six sons, and three of them were alive
at the beginning of the nineties. Besides his jobs, he lived on livestock
herding, and as he explained to us, also on cultivating land and sometimes
hunting.

3 When the written form of a heroic epic is quoted, we follow its Khalkha form, but
the oral information is transcribed according to its pronunciation.
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10 Agnes Birtalan

Bayarmagnai told us that he learned his epics from his father, who
used to calm him reciting heroic epic. He was the youngest son (otgn xif
bdsy) in the family and his father sung him epics (tal’ xdlaj bdsn) as a
cradle-song. However, according to Katii (Kati calls him Bayarsaixan in
his book) he learned the epics form a bard called Janja (Kati 25). Baw-
den also remarked about Waygir (Bayarmagnai’s brother) that he learned
the heroic epics from his parents “Like Tsevénaravdan, he had learned
his epics, in his case from his parents though he claimed to have made his
own melody. As for the practical use of his skill, he used his epics to rock
his children to sleep, as his parents had done with him.” (Bawden 1979,
43). Bayarmagnai performed for us two heroic epics, besides the Jly Tiw,
also a version of Ejp teygr xag “Lord Heaven khan”, which we are going
to publish in another article. He knew fragments of the text of another
Oirad epic, the Carig cayay ing “The robust white camel cow”, and per-
formed to us his prosaic variant with some rhyming parts.

Another famous Dzakhchin epos-teller is Nusgain Cewénrawdan
(Bawden calls him Ceweénarawdan) who performed among others the
Gurwan nastai Gunan batar “Three-years-old Gunan® hero”; Ejen teng-
er xan “Lord Heaven khan” (Hashimoto-Piirewjaw 2000, 142), whose
performance was recorded also by Ch. Bawden (Bawden 1979, 37, 42-
43). J. Colo mentioned a Dzakhchin bard, called Enxbalsan (originating
also from the centre of Mankhan) who lives currently in Khowd town and
performed also Ejy tengr xay and Carig cayay ing.

The heroic epic: Uly Tiw (Uley Tiw, Khalkha Ulen Tiw)

Although, as we mentioned above, there are numerous publications on
Dzakhchins, the heroic epics are rare, in comparison with other Oirad
ethnic groups. There is no special subgroup for Dzakhchin heroic epic in
Narantuya’s account about the Mongolian heroic epic (see below). B.
Katii mentions in his book on Dzakhchin and Torghud heroic epic that
the Dzakhchin epic narrative could be characterised by its brevity, short-
ness (Kati 24-25).

The only text variant of 7y Tiw performed also by Bayarmagnai, has
been published by Katii, although he calls him X. Bayarsaixan in his pre-
face (Katu 25).

4 Gunan means “three-years-old male livestock”, however in the folklore it is often
told about the heroes.
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A Western Mongolian Heroic Epic 11

Ulen Tiw is registered also by R. Narantuya in her Catalogue of
Mongolian Heroic Epic (Narantuya 1988 132), in which she put it
together with other tiil’-s into the subgroup “Torghud (Torgtid) and
Uriankhai (Urianxai) heroic epic with numerous variants” (Narantuya
uses the Khalkha transcription of the titles): Argil cagan éwgon “The
huge white old man”, Biijin dawa xan “Khan Biijin Dawa”, Naran xan
xowglin “Sun khan lad”, Xan cecen jurxai¢ “Khan wise foreteller”,
Xorin dorwon sala ewertei uxa dénon buy “The four-years-old light red
deer with antlers of twenty four branches”. Narantuya had two variants at
her disposal: 1. Uxdeggiii Ulen Tiw, xatdaggiii xatii Xar Xawxag “The
immortal Ulen Tiw and the not perishing, hard Xar Xawxag (Black
Trap)”, collected by B. Kati from Mijidin Yadma of presumably Tor-
ghud origin, in Bulgan sum of Khowd province in 1984; 2. Naran garax
Jiigig ejelen torson erin sain Bodon xan “The outstanding among the
men, Bodon (Boar) Khan, who was born ruling the direction of the rising
Sun”, collected from Dendewin Jal in Gurwan bulag sum of Bayan-
khongor (Bayanxongor) province (no further data are mentioned).

In the two heroic epics mentioned by Narantuyd, however, only the
names of heroes are common and nor the plot, nor the role of the pro-
tagonists is identical. We could draw the conclusion that in the Western-
Mongolian area there existed and still exist certain names of epic heroes,
but while in the Dzakhchin variant two alien heroes (Uly Tiw and Xaty
Xawx) became sworn-brothers, they are relatives, brothers in the Torghud
epic, and they appear as antagonists of the epic protagonist (Bodon Kan)
in the epic from Bayankhongor province. In the Torghud variant pub-
lished by Katt in the same volume, as the Dzakhchin variant, the two he-
roes are brothers and according to the typical plot of certain Mongolian
heroic epics, they fight with demonic enemies (mapgas, Mong. mangyus)
together with other sworn-brothers.

The main motives of the Dzakhchin Jly Tiw collected by us are the
followings:

I. Descriptive part

L. 1. The description of the protagonist, Uly Tiw: his realm, his name, his
mount, his family, his place of living.

I. 2. The description of the antagonist (quasi-antagonist, the destined
allied, sworn-brother), Xaty Xawx: his realm, his mount, his family, his
demonic companions

II. Conflict
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12 Agnes Birtalan

IL. 1. Conflict 1. Conquest 1. The antagonist sends his demonic compan-
ions to conquer the protagonist’s realm, but the protagonist eliminates
them (killing with an arrow-shoot). The same motive is repeated three
times.

II. 2. Conflict 2. His family and his horse urge the protagonist to leave his
peaceful life and go to fight with the antagonist (the quasi-antagonist).

IT. 3. Conflict 3. Conquest 2. The protagonist leaves his homeland, goes
to the antagonist’s realm. The protagonist fights again with his antagonist
in an unequal fight, and becomes almost defeated, when upon the advice
of his horse he kills the companions of his antagonist.

III. Solution

The two equal heroes fight with each other, and upon the advice of their
horses they become allied.

IV. Addition

The allied heroes become reborn as renowned persons of Mongolian
history and Buddhism. The final motive of the heroic epic will be contin-
ued in other stories, aetiological myths.

The heroic epic collected by us and that published by Kati are quite
similar regarding their subject and plot. However, there are some addi-
tional motives which do not appear in our variant. Describing the protag-
onist, Bayarmagnai mentioned in Katii’s version also the hitching post for
horses, the uya; the motif is inserted into the description of the hero (Katu
130):

ligiiir§giii bayani Sinjtei with sign of wasteless richness,

Jjalii jandar uya xisen who made hitching post from young sandal wood,
x6gSin jandar siider xisen, who made shadow from old sandal wood,

iilen cenxer moritoi, who had a cloud-blue horse,

In Katii’s version there is indication to an incantation on the arrow to
get into the enemy, which is absent from our text (Katu 132):

algilj siiljij xisen he cited incantation on his
erdeninxé xiiren sumig jewel, brown arrow,
Siwsij baigad xarwaje. made plaited and colourful, and shot.

When Uly Tiw went to his quasi-antagonist, to Xatny Xawx, he climbed
on the top of the world-mountain, mountain Siimerii, which is an impor-
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A Western Mongolian Heroic Epic 13

tant locus commones in the heroic epics, occurring in different roles. In
this case, Siimerii means the mere, the edge of the hero’s territory and
also the highest point from where the land could be seen: Uly Tiw sighted
“a castle white yurt-palace with no ties or ropes” (Katii 133):

Stimber alin oroi dér gar¢ He went out on the top of the Siimber mountain
xaral xarsan ¢in’ and looked around

The peculiarity of the Dzakhchin heroic epic collected by us is its
unique ending which is missing from Kati’s version, where the con-
cluding formula repeating the description part (the attributives of Uly Tiw
and Xatg Xawx) ends with the most important evidences in the life of
unified folk groups (see below Reminiscences of a historical context).

The performance

Occasion

According to Bayarmagnai, the Dzakhchins perform heroic epics — be-
sides celebrations — when a family or community conflict must be solved.
As he explained to us, the performance is directed to a larger public
(nited joriilsen) when there is some misery (iix! jowly; yadrx jiidrx iiyed)
that the community suffers, or to the family, family members, especially
when the children can not sleep (nér miita). (cf. Bawden 1979, 43; Veit
1980 175-178). He added that besides the ritualistic use of the perform-
ance, the heroic epic must also amuse (jugaciilna) the audience. He did
not deny that the ritualistic performance of a heroic epic must take place
at night (son’ [sic!] yérina), but he did not hesitate to recite them for us
during daytime.

Language and method of delivery

The contemporary Dzakhchin dialect still preserves its Oirad peculiarities;
although the influence of Khalkha gets stronger. The Khalkha influence
on Oirad dialects has been quite considerable even since the beginning of
the 20" century (Vladimircov 1923). About the situation of the Dzakh-
chin dialect in the middle of the 20" century J. Cold published an ex-
cellent descriptive work (Cold 1965). Several of the typical Dzakhchin
features still existed in the 90-ies, in the speech of the Dzakhchins, as in
the case of Bayarmagnai, no matter whether the topic was a folklore text,
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14 Agnes Birtalan

or an everyday conversation (a detailed language description about the
characteristics of the Dzakhchin dialect will follow in the previously
mentioned book dedicated to Bayarmagnai). In his case, however, also the
long stay in the Eastern-Mongolian language environment (Dornod prov-
ince) in the army should be considered.

Bayarmagnai’s speech could be characterised with the features of the
above mentioned mixed dialect. Concerning the phonology, the Dzakh-
chin palatal k-, -k- (versus Khalkha x- -x-) are well preserved in almost all
cases, €. g.: kiirjdn “of spade”, kii¢tdxn “with strength (+ Suff. Dimin-
utive)”, iikdiiggua “immortal”, also in front of i of back vowel words:
dakad “again”, alj orkad “had killed”. However the typical Oirad
spirant z-, -z- (versus Khalkha j-, -j-) has been changed for the Khalkha
affricate in the text of the epic, e. g.: janday “sandal”, gaja “outside”,
while in other texts recorded from Bayarmagnai the Oirad spirant
occurred occasionally. The palatal vowels, &, i, &, I, are closer to the
original Oirad pronunciation in the most cases, but sometimes he pro-
nounced them more centralised, similarly to the Khalkha. The original
Mongolian diphthongs became long vowels in Oirad dialects, and this
Oirad feature is well preserved in Bayarmagnai’s speech, e. g. iigdrigua
“wasteless” (Khalkha iigiiir§giii, Mong. iigeyiresi iigei); the originally
velar vowels became palatalised in the surroundings of i: bérildn “of
grasping” (Khalkha bariiilin, Mong. bariyl-un (& bari’ul-un). The o-
riginal i in the first syllable preserved its features without breaking: &irldd
“shouted and ...” (Khalkha {arl-, Mong. ¢irla-), &idldn “his strength”
(Khalkha cadla, Mong. ¢idal-yuyan), nisldd “knuckled and ...” (Khal-
kha nyasla-, Mong. nisla-). The use of unrounded vowels in the non
initial syllables after rounded vowels is not consequent, it shows Oirad
features: orad “entered and ...” (Khalkha oréd, Mong. oruyad), éwrdr
“from horn” (Khalkha ewrér, Mong. eber-iyer) and Khalkha charac-
teristic as well: orod “entered and ...” (Khalkha ordd, Mong. oruyad).
Morphologically typical Oirad feature is the use of predicative personal
endings, Bayarmagnai usually used them in his folklore texts, but in the
Uly Tiw they only appeared in a few cases: emtdw “I have remedy” (cf.
Mong. em-tei bi). Typical Dzakhchin form is the use of -dar as locativus
tolxadar “on the hill”, and the adverbium conditionale -jim, boljim “if
[you] are ...” (cf. Khalkha bolbol, Mong. bolbasu) (Cold 1965, 77;
Birtalan 2003, 225). There appear some words in typical Oirad pho-
nological forms: biisii “is not [it]” (cf. Khalkha bi§-&), éwrdr “from
horn”, (Khalkha ewrér), kokfanp *“old” (Khalkha xégsin), yaylawci
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“What did you do?”, (cf. Khalkha ya-, yala), igdd “doing so and ...”,
(Khalkha inge-), yowsar “[he] went for a long time” (Khalkha yaw-),
tolxadar “on the hill”, (Khalkha tolgoi); and typical Oirad words: teremtd
“having walls” (cf. Khalkha xan), jaratrad “felt upset” (cf. Khalkha
Jarailg-), yultgua, yit kiitgua “without anything” (cf. Khalkha yi & iigei).

As we have mentioned before, Bayarmagnai recited singing only a part
of the epic (it is marked in the text); he called his manner of performance
ayalgilan xelex “to say with melody” and when he turned to prose, he
said ayalgilan xeleltgiigér. “without melody”. He added that his manner
of performance follows the manner of the Jangar (Jagyr) epic (Jagyrin
aya). Ch. Bawden distinguished four manners of presentation: i. re-
citation in verse in an ordinary speaking voice, ii. chant to the accom-
paniment of the towsir, iii. chant to the accompaniment of the morin xiir,
iv. unaccompanied chant (Bawden 40). He also mentioned that the bards
sometimes summarized some passages in prose, if they could not
remember them in verse. Bayarmagnai also inserted some explanative
parts into the text of the epic, between the well-known motives, such as the
descriptive parts of the hero’s dwelling, armour, the battle, the enemies’
manner of arriving, the subjugation of the enemies, etc. The inserted parts
usually explain who talks, who acts. The alliterative verses sometimes lost
their rthymes, due to the improvisatory parts, but in numerous cases pre-
served them in pairs of lines or even in more lines (cf. text).

Reminiscences of a historical context, actualization of history
The Sworn-Brotherhood

W. Heissig gives a thorough account of the representation about the
emerging of nomadic confederations via violent integration of folk
groups, or through peaceful union of clan leaders as it is reflected in
Mongolian heroic epic (Heissig 1985 47-53). Heissig illustrated with rich
material both types of unification, emphasising that the motive of the
sworn-brotherhood (anda or ax dii bolox) is more characteristic for the
North-Western Mongolian epic tradition cf. motive Nr. 7.5.6. “Bruder-
bund (anda)” in the motive-structure of Mongolian heroic epic (Heissig
1988 850). The historical term anda (Khalkha and, Mong. anda; on the
materials and studies of this phenomenon cf. Heissig 1985 50) does not
occur in the versions of Ul Tiw, instead of it the ax dif bol- “become
brothers (elder and younger brothers)” is used.
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16 Agnes Birtalan

Xoyar mori-ni Their two horses
Xxurumandiir xoyarar oraljé: sobbed shedding rain and hail:
- Ta xoyar ax dii xoyar bol! - You two, become brothers!
Y bolji, oda ingilji ayi yum?! What is it, acting this way?!

This ending passage, the solution motive of the epic is more obvious
and elaborate in Katii’s version (Kati 135-136.):

Xoyor mor’-n’ The two horses

xur mondér xoyiror uilj exeljeé: started to sob shedding rain and hail:

- Ta xoyor yi bolow? - gexed - - What are you doing you two? - said

- Ta xoyor ax dii xoyor bolod - You two become brothers

amar saixay jargacgal - gewe. and live in peace and joy! -said.

Xaltg torlig ax dii bolj They became brothers of warm kinship,

aix ayiilgiii adal malar bayin they lived in peace and joyfully on their

albat xoSuigar 6rgoy territory in Altai,

Altai nutagta amar saixay jargajeé. richly with livestock, wealthily with vassals
and without fear.

The determinant role of the heroes’ horses (cf. also Veit 1981, Veit
1985, Norow) must be emphasised. The two heroes become allied on the
advice of their horses, the horses bring about them to stop fighting and
become brothers. The horse, the closest companion of heroes in Mong-
olian epic acts as adviser (Norow 69). In this respect the horse could be
considered as an allegory of human being, similarly to the story of the
two run-away horses of Jinggis khan, the Cinggis gayan-u qoyar er-e
jayal “Two greyish stallions of Jinggis khan”. In this written epic called
usually Mong. fuyuji the two horses are interpreted also as allegorical
manifestation of the great khan’s warriors (Damdinsiiren). The horse’s
role as adviser is a frequent epical motive cf. Nr. 5.1 “Ratschlag” in the
motive-structure of Mongolian heroic epic (Heissig 1988 849).

The motive of folk unification in the Mongolian folklore is a recol-
lection of historical evidences. The Uly Tiw heroic epic contains the story
about the merger of the two clan leaders via peaceful union, through their
sworn-brotherhood. The main hero of the epos is Ulg Tiw, he is ingenu-
ous, sincere, he fights alone, while his antagonist — or quasi-antagonist —
Xatyy Xawx, employs the help of demonic forces (three Sulms or Sulm).

This deed subordinates him to Uly Tiw, so the initiation of the folk
unification should come from the ideal leader, from Uly Tiw’s side. How-
ever, the epic stops at this motive, without developing it. Supposedly the
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plot, told by Bayarmagnai, constituted a part of a larger epic which is no
longer remembered now. As we have mentioned before, the names of the
heroes (Ulg Tiw, Xaty Xawx) occur in other epics also together, so the
role of this two epic clan leaders — as allied (or blood-brothers) — has
been a commonly known motive in the Western-Mongolian area.

Actualisation of the story

What makes this epos more unique than its counterparts is the few ending
lines added to our version, about the reincarnation of the heroes as the
leaders of the Buddhist clergy, namely, one of them as the Dalai lama,
and the other as the high ranked Buddhist leader, the Jebjundamba qu-
tuytu called in the epic Darnad.

Negin-ten’ Darnad gegdn gidiktin’ yaw? One of you is His Brightness, Darnad,’
Negin-ten’ Dala lama gidiktin’i yaw? ~ what about it?

Ta xoyar bitd ingelce! One of you is the Dalai Lama, what about
Neg n’ Darnad gegéy tigj yowsan, it?

neg n’ Dald lam xoyir .... Do not behave this way! - [said the horses].
Tim odo xiictd xoyir dm’tip One of them, His Brightness, Darnad lived
tegeji yowjayad S0,

Dirnad gegén bolbol one of them is the Dalai lama, they two ...°
Ters bi bolgof xamgalilj awad These two strong beings

Tersdar biyd xamgaliilji awsag tiktd.  lived this way,
His Brightness, Darnad made [his people]
heretics and turned them into his bodyguard.
According to the tradition,
he turned the heretics into his bodyguards.

The holy Jebjundamba of Monastery Yeke Kiiriyen (in Orgd, better
known according to its Russian pronunciation as Urga, i. e. the contem-
porary Ulanbatar) claimed to be the reincarnation of the Tibetan histo-
rian, scholar, Taranatha. In the folklore and the mythology the 1* and the
8" incarnations are the most important, and figure often in stories (Sam-
pildendew). The first Jebjundamba is better known as Ondér gegén
“High brightness” in the Mongolian Buddhist and folk tradition. The
name of his Tibetan incarnation — as far as we know — does not occur in

Taranatha, the holy Jebjundamba, cf. below. The 15" Jebjundamba qutuytu is sup-
posed to be the Tibetan historian, philosopher, Taranatha (Bawden 1961, 2).
6 Here stopped Bayarmagnai his saying.
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18 Agnes Birtalan

folk tradition, only in the written sources.” The heroic epic does not name
which of the heroes became Darnad, and which Dalai lama. However,
from Bayarmagnai’s explanations that he added to the epic, we can sup-
pose that the protagonist Uly Tiw reincarnated as the Mongolian leader,
Darnad and the trickster Xaty Xawx, who appealed to the help of the de-
monic forces, became the Dalai lama. Even if he became allied to the
main hero, his previous deeds (the use of the help of the demons) pre-
destined him to further deception (see below).

Bayarmagnai was a worldly man, who was well informed in history and
politics, and he had a peculiar view on them. He grew up and lived in the
20" century, when the Russian-orientation determinated the ideology, no
wonder that he tried to find a place for the Russians in the Mongolian
mythology and legends. Insomuch as he was a reflecting type, as well as a
person with elaborate knowledge about the traditions of his folk, he
placed the origin of Russians into a Mongolian aetiological myth (Ters
nariy tuxai “About the heretics”, the text will be published later in the
above mentioned monograph dedicated to Bayarmagnai). The same mo-
tive appeared also in the additional explanation he told us to Uly Tiw. Ac-
cording to the myth “About the heretics”, the Russians and the Mongols
are allied, moreover, they are somehow brothers (cf. the ideological en-
vironment, he lived in the 20" century). The physical anthropological
differences Bayarmagnai solved in his myth with a quasi-brotherhood:
the leader of the future Russians was not a blood brother of the Mong-
olian hero Amrsana. A puppet, made by the Mongolian hero’s parents,
came to life, got the name T6mrsana and the vivified puppet was treated
by them similarly to their son, as his twin-brother. The Russians came to
life from the head of yellow reed (that is why the Russian have white skin
and blond hair), which the mother of the Mongolian hero bewitched.
From the reed became numerous people, who fought with the enemies
sent against the family. This mythologem is not a hapax legomenon in
Mongolian mythology; an aetiological myth collected also in Western
Mongolia (in Uws province) explains similarly the origin of Russians
(Cerensodnom 195-196). However the motive of brotherhood (the son
and the puppet as twin brothers) does not occur in this variant. Also in
that later myth the Russians originated from reed, and came to life sim-
ilarly as it was said above, in order to fight with the enemies of the heroes.

7 Cf. the title of an Oirad Manuscript: Zib’ca’n d[aJmbai D[aJran-natan bogda’i[n]
narani gege[=€] noml[o]qson zrilq [=zarliq] orosiboi “[Here] is the Word preached
by Rje-bcun dam-pa Taranatha, the Divine Sunshine” (Kara 225).
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This aetiological myth also adds, that the Russians like fishing and water,
because they are of water element origin.

In Bayarmagnai’s myth Tomrsana (the puppet hero) became the
leader of the Russians of five colours (Sar ors, ulay ors, cayay ors, xar
ors, noyany ors “yellow, red, white, black, green Russians”). He explained
that those five colour people are ancestors of nowadays living nation-
alities: the white Russians are the Americans, the red Russians are the
Russians themselves, the green Russians are the Bulgars, the yellow Rus-
sians are the English, and the black Russians are the Germans. Upon our
question, whereto belong the Hungarians, he placed us either to the
Germans, or to the Russians. The denotation of the five colour people oc-
curs also in the Mongolian chronicles (Cayan teiike, Sira tuyuji, I'angya-
yin urusyal), as the tabun dngge, dorben gari “five colours, four aliens”,
among them the Sira tuyuji, the ,,Yellow roman” lists the following col-
oured peoples: blue Mongols, white Koreans, Yellow people of Turkistan,
red Chinese, black Tanguds (Puckovskij 1960 15). The historical tradi-
tion naming neighbouring people after various colours survived in the
folklore as the classification of nations, appearing in the horizon of the
Mongols during the 20" century, the Europeans and Americans. The sa-
cral colour of blue (cf. Mong. koke mongyol) can not be attached as attri-
bute to any other nation; therefore the necessary 5" foreign nation at-
tained the green colour.

Bayarmagnai believed in the Russian-Mongolian alliance, even in the
early nineties, when the foreign politics was drawn away from the Rusian
orientation. He explained that not only the Russians, but also Christianity
originated from Mongolia, Darnad went into exile and transformed him-
self (no further explanation into whom) and established Christianity
(Cololgond orod yawjayad, biyé xuwilgaj, tegej yowsy tiiktei. Xristosiy
SaSiy bi baigiilsay). And also in a more elaborate form he told us later:

Uln’ ter cololgdnd orod yawj ayad, In fact, when he went into exile he trans-
tim odb biyé xuwilgdj tegj yawsn formed himself and lived so according to the
tiik bain. tradition.

Tegdd siil iiyiid tersnitaway 6ggdn  Then, at last he established the heretical
oros bolyj xuwirgad Kristosin §ajin  five colours Russians, established the Christi-
bi bolgoj awsan tiikté yuma. anity, according to the tradition.

Probably that is the reason why he calls the Russians, the body-guards
of the Mongolian religious leader, Taranatha — Jebjundamba, fers (Khal-
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kha rers, Mong. teresiin) “heretic” in the Uly Tiw and also in the myth
about Russians.

Bayarmagnai made critical remarks on the historical occupying pur-
suits of the Chinese, too inserting them into his comments to the heroic
epics. He grew up in an antireligious political environment, the Dalai
Lama did not represented for him a positive figure in Mongolian history,
but a not-native Buddhist leader, who is somehow connected to the Chi-
nese. No wonder that the well-known Mongolian mythologem, the “curse
of Tibetan monk”(Khalkha tangad lamin xaral) was associated with the
Dalai lama. He explained it additionally to the epic as follows:

“The Dalai lama is a Chinese man of Indian origin. He fed rats and
lice and sent them as a present [to the Mongols] in order to destroy
everything, and turn into Chinese land, [to destroy] the Mongols, wearing
red tassels.” (Dalai lam enetkeg garaltai xyatdin xiiy. Tejémel xulgan,
tejémel bis xoyar beleg iriilsen, biigdig iigiiisgéd, Xyatad orony bolgox,
mongol ulay jalatyga.)

One more remark on the historical background. Although the Russian
orientation of the first Jebjundamba (Ondér gegen 1635-1723) can be
proved by contemporary sources — he seemed to be the leader of the
group of Mongolian noblemen, who, unlike the group led by Tiisiyetii
qan, (Caqundorji, was not against the Russian neighbourhood. (Cimitdor-
Ziev 77) — we suppose that Bayarmagnai did not refer to the historical
facts, but he rather took his apprehension from the events and ideology
of the 20" century. He built his sympathy to the Russians in the tra-
ditional heroic epic.

With the publication of the heroic epic Uly Tiw we aimed to in-troduce
this unique version of a litle known Western Mongolian epic, in its
original dialectological form that could serve for further researches.

8 The Oirads call themselves ulay jalatag “[people] with red tassels”. There are sev-
eral explanations to it, why the Mongols wear red tassels on their headgear. It is
connected also with the Sun, or as Bayarmagnai explained us with the colour of the
domesticated ox of the Mongols (Birtalan - Rikos 68-69).
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Uty Tiw
E-xz-xe,
Baruy tiwig ejeley torson,
lixusgili moyxiy Sinjite,
iigdr§gua bayana Sinjitd
uldy cepker mortd-1
Naran Tiw ditd
Saray Tiw xatuntd
Ukiidikgua Ulay Tiw giji neg-1
sdy ere-l bdsdy giw gind-l.
Birisdy gere-l ordaygi-ni kelwel
Sura janday garicta
Suyum jandan un'ita-1
xan janday xalyata-1
xasa-1 janday teremtd-l
naray tayna tidiitd-1
nacakdorji-l érkotd-1
tos-1 cayay dewiirta-1
tanamal cayay taryuta-l
xara xambay xayitw(td,
koko xambay kosiigta
nege sdxay osar biicii-l1-gua
orda cayay orgd gertd-1
im-l 5@y ere-1 bdsdy giw gind-I-la.
Ene-1 tiwig ejelen torsoy
kiirjay cindy suditd-1
kiiriiy galjan moriitd-1
Tomor Xawxa axiita-1
xoruy Sandas usuta-l
xorta Sulmus nokiidtd-1
Xatudak-gua-l Xatay Xawxa giji
pasa-l nege sdy ere-l bdsdy giw gind-1-1o.
Tegdd Xatay Xawxa gidik-Cini:
- Bariiy x61d tiwig ejeleyxey torsdy
tikiisgue mogkdy Sinjitd-1
liglrsigu bayana- Sinfitd-1
1ilily cenker mortd-1
Ukdiiggua Uliy Tiwig alj-l orkad
saymutd daya
saxalta-l isik-1
tldalgua awad irdrd! - ga-l,
nege-I Sulmus batar yowillsay sanje.
Doroljin jamig eligditel jigdd,
dordy seqjig setertel jigdd,
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kdir kair giji kiicitkndd

kiiciitdxin erdy diy xdpkis gigad
xdkray diadad:

- Ukdiig-1-gua Uliiy Tiw bana-a-ci!
Garad irgra-1!

Nadig-1 xoray Sandas usuta-1
xorta Sulmus nokiidia-1
Xatuduk-1-gua Xatay Xawxa-1,
[Camagi] alji orkad

sapmata daya

saxalta isik-1

ulddlgua awad irdrd, gij-l
yowiilsim biisil! - giji-l kelsencin’ .
- C1 tim-1 s&@y ere boljim

orad irdrd! - gisincin’,

diinasn'i &sénddny tawrilad
saray gajar xoldjé owriluy
xonagiy gajar

xoldad oésoy éin’

konday éindy jewritd

kotldn &indy on'ita

dalay tekdy owrdar

daptaji siiljiy késiy

nayay tekdy owrdr

alglilay siljiy kesip

kairil erdy numu sumaran

ardas n'i tatay téwdd-oksan Cini
morndnd buri xot urii

Sapdakday unad odsum bdje gind.
Jamba Tiw dogdalje.

Jalii totn 'ni jaratrad

kogsay totn’i gaxaldad

kitkiid noxo Sugildad xocorsay béje gend-Io.
[ Xatay Xawxa:]

- Sulmus batar iman’i ige bolla!
Ciyowara! - gigad bas-I xuyurdaxa
batray yowiilje.

Urdaxinp nege ddildr

xdnkds gigdd

xdkrdy didad

kiirdd irsincin’,

bas-1 urdwcindy udumar

xGtaxiy tomar bas-1 xarwad alje.
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Bayarmagnai recited the epic text up to this point, and fupnily sang wx.th
the same tune that his tongue falters now and he will continue the text in
prose (ayalgii xelelgiiyar xeli, iigcilj ydr'j kelcixya “1 will tell it without
tune, I will tell it with words”).
Gurwdax batray daka yawilje
Xatadgua Xatay Xawxa:
- Ene o0dG tiiriind xoyar batar irexés oygdrld. - gad.
90 - Oda & yowad, saymata daya
saxalta isik ilddlgua awéir!
Ukiidggua Oliiy Tiwig
alcixad ara basini cugin awad iri! - gigdd
xamgiy siliy
95 guruwdaxa batray yowiulsuy &in’,
guruwdaka batar-éini
mon urduku negen ddildr
moygiiy dordy senjig setertele jigdd
moy doroljiy jamig elegdtil jigdd
100 kair kiir giji kilfignad
kiciitdxdn erdy diy garci kijigndd
bar bar geji bajignad
baray diy garci
pijigniji irdd
105 xankis giji xdkréy didad:
- Ukiidggua Uliy Tiw band-ii &i?
Garad irdrd éi!
Cama Tomdr Xawxa axata
Xatadgua Xatay Xawxa gidik alcikad
110 saymata daya
saxalta isik
ulddlgua apci ir gisim biisi!? - giji ingiji kelsep.
Texeddr Uliiy Tiw:
-Citim sdy ere boljim
115 orod irdrd! - gixeddr nogaxddini:
- Mini urduxa xuyar batar yaw-a? - gisincini
- Bi alaj ustaxasay. - giji, kelsey bin ter Uxgdgué Uly Tiw.
- Tegwiil i urduxindy udumar
x6txiy tomar xé! - gif keléd,
120 uxas giji tawrilad
cagay gajar xoldod owriilad
xonagiy gajar xoldasay.
Mon konddy &indy jewtd
kotldy &indy on'itd
125 kiril erdy numu sadgaran
xarwad pasa aléikje.
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Mo tiiriigkty adlar

Jjali totoni jaratrad

koksay ttani il 'ildad, gdxaldad
130 kikiid noxa Sugildad

tegdd xocarsay bdje.

-Ja, ¢t! Xara drkiy xatig,

xdlim 6knd jujanig,

xal''giji bul ‘giji keptid,
135 kiimnd gurd, gurwum batar alcikad

yikéi bdydd band wel

Cind tidddy kiiriiduga

yily cayay emtdw gidikcini yaw ?!

Xonaktay kiirdiigua
140 x0y cayay emtdw gidikcini yaw ?! U yayalawdi?!

Ukiisgua monkdy Sinjitd

tigdrsgua bayana §injitd

Tere kiimiind guri, gurwum
145 batarig alj xayacikad

tegdd ¢imagii baydd widak!

Oray yowji odo &

tere ere Cidldn djilcdrd! - gdd

Nary Tiw df,
150 Sary Tiw xatay xuyar n’i

ingéd Uliy Tiwig amritlji 6gcigua.

- Xara drkdy xatiida

xdlim 6knd jujanda

bitd xdlgiji gul 'gad keptdd &! - gdd.
155 Igdd cirlad eklexiddr n'i

ekener dii xyyarinay tirdsdrdy

ukiisgua monkdy Sinjitd

iigdrigua bayana Sinjitd

iliiy cepker mordy unuji awad,
160 konddny cindy jewtd

kotldy cindy on'td

kiirdl erdy numu sadgan aksaji awad,

Ukiidggua Uliip Tiw éin’ garad

Jiiy 6mar ergdd yowad ogce.
165 Yowsar waydd, yowsar wiydd, yowsar wdydd

osar biicgua

ordiy cayan 0rgd gere tjilgdiije.

-Ja, ene odo min’ bolbol xiiréd irsey ¢in’. - gad.

Kiirdd oésuyéini
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kiirjdy cindy Sidtd

kairiiy galjay moriy

gaja xana boltal sésiiy

xdrcak boltul tusata iljikéaddk.
Orad irsey tiimiiy kiimiiy tillkéx-l-ad
dalan kiimiiy damyjilji daduga
dalxa cayan fidin’

ara dala talday

Surguliiy cokad susay,

amar mende bolod sisar.

- Ja, ¢t biid 0do xuyiiluy

ere Cidldy iijini bolla.

Cini gurwuy batrig bi alla - giji
Ukiidgiié Uliiy Tiw ingad kelsencini.
- Ja, tegiil oda

boljatiy bora tolxadar gardéi
xuyilay ere cidldy ijitye! - gisy.
Tegdd boljatiy bora tolxadar garci irdd
ere cidldy djiilciix bollo gind.
Usxiidggué Uly Tiw
yiltgua dilexe boluxdar-n’

xoran Sandas usuta

xorta Sulmus nékidn’i

kiirsiiy gajrasn'’i

kiirjdy ¢indy maxa

kerdiji xayad

bdrsdn gajrasa

bariildy &indy maxa

keréije xayasar bdyad

Ukiidggua Uliiy Tiw@n maxa mirdgiy barilad
xorta Sulmus nékddidyan demndd
Xatdggua Xaty Xawxa

yiitu kiitiigua dildd, darad apce.
Tegexdda ter iikiidgua

tigdrSgua bayana Sinjitd

iliiy cenker mordy gedes gigdd
culbiiray tasalcigdd

bariy x65 ergad Soksad oésoy &in’:
- Ere kilmiiy dikiwdi

emdltd xajarta mori giji badima.
Bi mordy bokalcad

tanudiy garta oraya! - gij keled.
Ukiidggua Oliy tiwig tiir tawdilad
mordnday gigdd kirsiy, morin’:

- Ciyasun kerekgua yumundu
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Cad xorta Sulmus nokddy

nisildigiy’ nisldd

turgidmy turgiji alcad

or xoyiilxay iljibgiii yii?

Cint iidddy kirgiidgua

uyiy cayay eme

xonaktay kirgiidgua

xon'’iy cayay eme gidikcini yaw ?
Teriigan tirkdd

biyedan maxanday kiicacikad kirdd
dakad tijiilcé! - gisim bdnd.

Texeddr morndndy tigiid orad

iidddy kiirdigua

dytin cayay eme

xonaktan kiirdigua

X0y cayay emy awad tiirkad

tegdd maxabod mirdydy kiicdji apcikad
dakan barilddd apce.

Tegsincini méy a anana,

ondxd xorta Sulmus nékiid-cini-1

Uty Tiwty bived

kiirsiiy gajarasan

kiirjdn ¢indy maxa

barsady gajrasay

bariiliy ¢indy maxa kerciji xayaxiy ekinddr
nisildigini nisldd

turgidgin’ turgad tegdd alad xayadixje.
Alcixad biigdin kidaj al¢ xayicxad

ora xuyilxana bolla.

Dal daras-n'i away

dalay guruw ergiiley
guyudaras-n'i-away

gudin guruw ergiiliiy

dési xariilj keptiiley

abdar cayay cejisddrn’i

sokirci sucikad,

[...] cajty cayan ilddy

guruw nildd okije.

Xoyar mori-ni

xuru méndiir xoyarar oriilje:

- Ta xoyar ax dii xoyar bol!

Yi bolji, oda ingilji dyd yum?
Negin-ten’ Darnad gegdn gidiktin’ yaw ?
Negin-ten” Dala lama gidiktin'i yaw ?
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Ta xoyar bitd ingelce!

260 Neg n’ Darnad gegén tigj yowsay,
neg n'Dald lam xoyir ....
Tim o0db xiictd xoyir dm 'tdy
tegeji yowjayad
Darnad gegéy bolbol

265 Ters bi bolgoj xamgalij awad
Tersdr biyd xamgaliilji awsan tikid.

About the translation

The Dzakhchin names are given in their original dialectal forms not
designating the over short vowels cf. Uly or the emphatic length which are
given in the Dzakhchin text cf. Uliig. The foreign expressions of Tibetan
or Sanskrit origin are given in Dzakhchin form e. g. Zamb, with their ori-
gin in the footnotes, e. g. Skr. Jambu.

Uly Tiw
E-xéxé,
It is told that
there lived an outstanding man,
whose name was Immortal Ulg Tiw,’
who was born ruling the Western continent,
with the sign of immortal eternity,
with the sign of wasteless richness,
who had a cloud-blue horse,
who had a younger brother called Narg Tiw,'°
who had a wife called Sarg Tiw."!
To tell of a tent palace, built for him,
it had a roof ring of coral'? sandalwood,
it had rafters of line-straight sandalwood,
it had a door of royal sandalwood,
it had lattice walls of jade sandalwood,
it had a gate with ornaments of Sun and palate,"
it had a roof-flap with nackdorj,"*

9 Lit. “Cloud continent” Dzakhchin fiw, tiiw < Skr. dvipa.

10 “Sun continent”.

11 “Moon continent”.

12 Dzakhchin $ur (OA 793), cf. Khalkha §iir “coral”.

13 The felt door of the yurt adorned with ornaments of Sun and a special patterns

similar to the ribbing of the palate.
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it had a fat white felt roof,

it had white walls, made of whole pieces of felt,
it had edging made of black wheel-patterned silk,
it had curtains of blue wheel-patterned silk.

It is told that

such an outstanding man was he,

having a fine palace-tent

of castle white colour

with no ties or ropes.

It is told that

there lived another outstanding man,

called Not perishing Xatg Xawx,"

who was born ruling this continent,

who had a brown bausond horse

with teeth the size of spade,

who had an elder brother called Tomr Xawx,'®
who had harmful Sulms'’ companions

having drunk from poisonous water.

Then, that Xaty Xawx

sent a Sulms hero:

- Go and kill the Immortal Uly Tiw

who was born ruling the north-western continent,
who has the sign of immortal eternity,

who has the sign of wasteless richness,

who has a cloud-blue horse,

and bring his [property]

not leaving a colt with forelock

or a goat kid with beard.

The Sulms

[arrived] racing, till the way on the ridge-slope became damaged,
[arrived] racing, till the ring of his stirrup got broken.
He rumbled loudly kiir, kiir,'®

he resounded in his strong voice,

and called shouting:

14 Skr. Visvavajra “crossed thunderbolts” ornament, the Dzakhchin word originates
from Tibetan sNa-tshogs rDo-rje.

15 “Strong trap”.

16 “Iron trap”.

17 Sulms or ulm demon, a kind of harmful being, Bayarmagnai used both form of
this phenomenon, in the translation we follow his saying. To the concept of de-
monic and categories of demonic phenomena, cf.: Birtalan 2001, 1043-1044.

18

Kiir, kiir onomatopoetic word.
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- Immortal Uly Tiw, are you here?
Come out!

Not perishing Xatn Xawx,

who has harmful sulms companions,
having a poisonous spring for water,
has sent me.

In order to kill you and

take [your property]

not leaving a colt with forelock,

or a goat kid with beard.

- If you are such an outstanding man,
come in! - said [Tly Tiw].

Being frightened by

[Oln Tiw’s] voice

[the Sulms] made [his mount] canter,
got away to a distance of one month, racing,
got away to a distance of one day.
[0ln Tiw at his back]

drew behind [the sulms]

his bronze, motley bow

made of hammered and plaited

horns of seventy wild-goats,

made of plaited and colourful

horns of eighty wild-goats,

and his arrow with head the size of a valley,
with notches the size of a mountain-pass,
and [the Sulms] fell thudding

off his horse

foreward on its right side.

The Zambu continent rocked,

all the young shivered,

all the old wondered,

the children and dogs made noise,
and remained behind.

Xatyy Xawx said:

- There is no news from Sulms hero.
You go! - and he sent

his second hero.

Similarly to the previous [Sulms]

19 Skr. Jambudvipa the living territory of human being in the Buddhist cosmology
which corresponds to the middle (human) world in the ancient religious beliefs
(Birtalan 2001 999-1000).
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he arrived

[at the camp of Tly Tiw],
blustering

called out to [Ulg Tiw].

Immortal Uly Tiw

according to the previous tradition,
similarly to the future manner
shot and killed this [§ulm], too.”

Not perishing Xaty Xawx

has sent his third hero and said:

- These two previous [Sulms] heroes will never return.
Now, you go and take everything

not leaving a colt with forelock,

or a goat kid with beard.

Kill the Immortal Uly Tiw

bring all his properties! - he said and

sent his last,

third [Sulm] hero.

The third [Sulm] hero

similarly to the previous ones arrived.

Raced, till his silver ring of his stirrup got broken,
raced, till the way on the ridge-slope became damaged,
he rumbled loudly kiir, kiir,

his strong manful voice was to be heard, he rumbled
he roared loudly bar, bar,

his tigerlike voice was to be heard,

he came racketing,

called shouting noisily to [Ulyg Tiw]:

- Immortal Uly Tiw, are you here?

Come out!

One who is called the Not perishing Xaty Xawx,
whose elder brother is Tomr Xawx,

ordered me to kill you

and take [your property]

not leaving a colt with forelock,

or a goat kid with beard.

Then Uly Tiw said:

- If you are such an outstanding man

come in!

- What happened to the two heroes who came before me? - said [the Sulm].

20 Here ends the preformance with tune.
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- I killed, eliminated them. - said Ulg Tiw.

- And you do according to the previous tradition,
similarly to the future manner! - he added.
[The Sulms] slipped and made [his mount] canter,
got away to a distance of one month, racing,
got away to a distance of one day.

[Uly Tiw]

shot and killed

[this third Sulms]

with the same

bronze motley bow

and arrow with a head the size of a valley,
with notches the size of a mountain-pass.
Similarly to the previous events,

all the young shivered,

all the old howled and wondered,

the children and dogs made noise,

and remained behind.

His younger brother Narg Tiw

and his wife Sary Tiw said

not leaving Ulg Tiw in peace:

- Well, you! You lie spilling over the strongest of hard spirits,
and regurgitating the thickest of flesh and fat,
you have killed three people, three heroes,
why are you just so?

‘What about your

ermine-white medicine?!

which works before noon?!

What about your

sheep-white medicine

which works within a day?!

Oh, what about you?!

What about having

the sign of immortal eternity,

the sign of wasteless richness,

and a cloud-blue horse?!

Three man,

three heroes you killed,

and you are silent.

21 Literary What about “I have ermine-white medicine, which works before noon!?”
What about “I have sheep-white medicine which works within a day!?”; cf. Dzakh-
chin emtdw, “I have medicine”.
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Start now yourself

match your virile strength!

And do not lie

spilling over the strongest of hard spirits,
and regurgitating the thickest of flesh and fat!
When his wife and younger brother
started to cry so,

upon their pressure

[Ulg Tiw]

with the sign of immortal eternity,

with the sign of wasteless richness

put on his bronze, motley bow,

and arrow with a head the size of a valley,
with notches the size of a mountain-pass,
and rode his cloud-blue horse.

The Immortal Ulg Tiw

went away turning to south-eastern direction.
He kept going and going

and on his way appeared to him

a castle white yurt-palace

with no ties or ropes.

- Well, it is now that [dwelling], I've arrived! - said.
Upon his arrival

the brown, bausond horse

with teeth the size of spade

appeared outside

tethered up like a box,

tied up like yurt walls.

Ulg Tiw entered

just touching with his shoulder

the huge white door

which can not be pushed

by ten thousand people,

and can not be lifted by seventy people.?
He greeted the others and sat down.

[Ulg Tiw said]:

- Well, now we ourselves

should fight with each other.

1 killed your three heroes - said Immortal Ulg Tiw.
[Xatyy Xawx] said:

- Well, now

22 Felt door, which must be lifted from its right side before entering the tent.
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let us go to the Grey Knoll of Encounters

and fight with each other.

Then, they went to the Grey Knoll of Encounters
and started to fight with each other.

The Immortal Uly Tiw

was about to win,

when [Xatg Xawx's] harmful Sulms companions
who have water from a poisonous spring,

sliced up and threw away

his flesh of spade size

where they touched him,

sliced up and threw away

his flesh of fist size

where they grasped him.

They exhausted the flesh and strength

of Immortal Uly Tiw.

Not perishing Xaty Xawx

being supported by his harmful Sulms companions
defeated and pushed away fully

[the Immortal Uly Tiw].

Then the cloud-blue horse,

of Immortal [Uly Tiw]

with the sign of wasteless richness,

jerked back

tore his leading reins,

turned to north-western direction and raced away.
[Oly Tiw said]:

- Thus, the man dies,

there is his horse with saddle and bridle.

I clog my horse,

and surrender myself to you. - said Ulg Tiw.
[Xaty Xawx] let Immortal Uly Tiw free for a while and
he ran to his horse and the horse told him:

- For what a trifle

[do you lose your life?]?

For those harmful Sulms companions?

Now, flick of them that can be flicked,

blow of them that can be blown,?

why do not only you two fight?!

What about

23 This line has been added by J. Cols, to make more understandable the context.
24 Dzakhchin turgi- (Khalkha turgi-) “to snort (mostly about horses)”.
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your ermine-white medicine

which works before noon,

your sheep-white medicine

which works within a day?!

Smear it,

replace your [lost] flesh and body
and fight again! - said [the horse].
Then he followed his horse’s saying,
he smeared [onto his body]

the ermine-white medicine

which works before noon,

the sheep-white medicine

which works within a day,

refilled his body, his strength,

and started to fight again.

Then, as before,

those harmful Sulms companions
started to slice up and throw away
his flesh of spade size

where they touched Uly Tiw’s body,
started to slice up and throw away
his flesh of fist size

where they grasped him.

[Ulg Tiw]

flicked that could be flicked,

blew that could be blown

and eliminated the [$ul/ms companions].
After killing, annihilating them
two [heroes] remained alone.

[Uly Tiw] grasped [Xaty Xawx]

by his shoulder blade,

whirled him seventy three times,
grasped him by his thigh

and whirled him thirty three times.
He laid him over

and kneeled on his trunk-white breast.
[Tly Tiw]

whetted his white sword of the law®
three times.

Their two horses

sobbed shedding rain and hail:

25 A sword for execution.
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- You two become brothers!

What is it, acting this way?

One of you is His Brightness, Darnad,? what about it?
One of you is the Dalai Lama, what about it?
Do not behave this way! - [said the horses].

One of them, His Brightness, Darnad lived so,
one of them is the Dalai lama, they two ...”’
These two strong beings

lived this way,

His Brightness Darnad made [his people] heretics
and turned them into his bodyguard.

According to the tradition,

he turned the heretics into his bodyguards.

L .
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A Few Words About the Musical Structure
of the Western Mongolian epic Ulg Tiw
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Ex. 2 : 1 f

G E D C A G

The epos telling, or to put it properly the epos singing has strong, living
tradition in the culture of Turkic and Mongolian peoples. This genre is
(or was) found in the culture of other people too; we know the mon-
umental Kalevala epos of the Finns, and records show that there was
Hungarian epos teller, though it is impossible to find any musical traces
of the deceased epos in the Hungarian folk music.

I personally collected epos of Aday Kazakhs in Mangishlak; of
Kazakhs living in the middle and the eastern area of Kazakhstan and of
Kyrgyz tribes living around Ysyk K6l and in Naryn. In the process of
epos singing the stress is on the text, and the function of the music is to
carry the text, to help memorize, and to keep the ball rolling. However all
these can be reached by different devices and really, the musical styles of
the areas mentioned above are rather different. The detailed analysis of
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the differences would be very illuminating, but on the present occasion
we can mention only a few facts.

The terme style of the Aday Kazakh with short diatonic sections and
’smooth’ melodic lines are in sharp contrast with the melodies of the
Kyrgyz Manas epos characterized by motifs jumping on greater interval.
Similarly to the terme tunes the Western Kazakh Alpamish epos is char-
acterized by small-compass diatonic tunes. However, the musical sections
of the latter are longer, and its rhythm is dominated by pulsating eights
which is quite different from the triplet-rendering of the terme tunes.
During the performance of the examined Mongolian epos we see a mu-
sical solution which combines the melodious arches with the forms built
up from motifs so characteristic to the pentatonic world.

While the Kyrgyz epos singer uses throat-notes and other extra-music-
al sound effects, the singing style of the South Kazakh terme is quasi bel
canto. Concerning the archaism, the manner of the Mongolian epos sing-
ing is between the Kazakh and Kyrgyz styles. The Mongolian melody
progresses in deliberate ¢4 ¢4 beats and the performer rarely uses strong
dynamical or other effects. Here we do not hear the artistic musical
ornaments of the Mongolian urtin duu ’long song’. However with the
help of the continuous improvisation and the confident handling of the
simple musical material the performer makes the performance spirited.

The question arises: is there a musical language under the long pro-
cess of the epos, from which and by the help of which the singer recreates
the musical material of the epos when singing it at different times and
places?

According to the analysis there are central motifs which can be regard-
ed as words of such a language (ex. 3). I took the final tone as the main
determinant of a motif. Since a motif may reach its final tone on different
pitches, most of the central motifs have two or three variants.
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Ex. 3. Central motifs of the epos
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As we shall see, the motifs do not succeed in optional sequence; there
exists a grammar of certain which controls their order.
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Though during the improvised performance there are not two iden-
tical sections, it is possible to identify central motifs which help us to ana-
lyze the process. (I marked with sh the shortened one-bar form of a motif
and with sp a special variant which was not considered as central motif

because of its uniqueness and for the sake of the lucidity of the analysis.
In ex. 4 I show the sequence of the motifs):

Ex. 4 (1) DGACDGAD C' C
(2) GNCDGAD D'DC
(3) EECGAC
(4) EDG,DEEGAC’ C
(5) G Csp CED C’ EA CE Dsp
(6) GAD’' DE+Esh C' Dsh. DED A’sh C’sh CE
(7) DDEEADEDDGG,CDD Csh Gsh C’
(8 DEDDC
(99 DG,CCDshC’ECCDC

As the dune-like high-pitched motif E is very similar to motif G, I
deputize G by E in the structural analysis. If we leave the pitch-variants

and the short motifs out of consideration too, we get the following pro-
cess (ex. 5):

Ex. 5 (1) DGANC, (1+) DA D’ C°
(2) GANCADGAD D'DC
(3) EGCGAMC
(4) GDG,DEGGAC' C
(5) GANC'CGDC, (5+)ECGDsp
(6) GA D’ D E+Esh C’, (6+) Dsh. DG D A’sh C’sh C G
(7) DDG' EADGDDGG,C, (7+) DD Csh Gsh C’
(8 DGDDC
(9) DG,CC,(9+)Dsh C’ GCCDC

From this process we may deduct the following fundamental motif-

sequences, which we may consider the rules for creating musical phrases
(ex. 6):

Ex. 6

a) D-G-D-(E or G)-C (in 1, 1+, 2, 4, 6, 6+, 7, 7+, 8, 9), one of its simpler
form

CAJ 48/1 (2004)



A Few Words About the Musical Structure 49

b) D-G-C (in 1, 7+, 9) and
¢) G-C-G~(D)-C (in 3, 5, 9+).

Now we have three motif-sequences, which contain the musical essence
of the long epos singing. We might suppose that the pattern of these
sequences lie hidden in the memory of the epos singer and supervise the
presentation of the epos.

The epos begins with the simplest central form (D-G-C in line 1-3),
then follows a variant of the most popular motif-sequence (D-G-D-C-C in
lines 4-8). These two melodies are easy to examine in ex. 1, so we do not
need to write them separately.

After these follows a realization of the third central motif-sequence. In

ex. 7 we show a reduced variant of this sequence (G-C-D-C in lines 12,
10, 14 and 16):
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Burushaski-Phrygian Lexical Correspondences
in Ritual, Myth, Burial and Onomastics*

By
ILUA CASULE
(Macquarie University, Sydney)

0. Introduction!

This paper builds upon the foundations for the comparison of Burushaski
with Phrygian, laid in CaSule (1998a: 22-29, 56, 58-9, 66-7) and Casule
(1998b), (also within Casule 2003a, 2003b). In our previous work we
concluded that the analysed Burushaski-Indo-European etymologies
show consistent and regular phonetic correspondences and highly
specific semantic concordance with the ancient Balkan languages, and
with Phrygian in particular. V.P. Neroznak, an eminent specialist in
Mycenean Greek, and especially Phrygian (D-N 1985) and the ancient
languages of the Balkans (Neroznak 1978) (in his Foreword to Caule
1998a:x) noted that “the lexical parallels proposed (...) between

I would like to thank Vladimir P. Neroznak for his advice on Phrygian and Emil
Vrabie for his assistance with the Balkanic data and their support at a very early
stage of this research, as well as Elena Bashir for her valuable comments and
suggestions and collegiality. I am also grateful to my colleague Gerry Cohen who
helped me on more than one occasion with translations from German.

1 It has been customary to give a short (socio)linguistic profile of Burushaski in the
belief that it is not well-known and needs a special introduction. In the last twenty
years, and in particular in the last ten, Burushaski studies have grown both in
quantity and in quality (see the bibliography and the presentation and partial
review of previous scholarship in Tiffou (2000) and Bashir (2000) and it has
become arguably one of the better studied language-isolates. For a brief profile see
Berger (1990:567-568). The Burushaski language with its three closely related
dialects of Hunza, Nager and Yasin is spoken by around 90,000 people in the
geographically very isolated Karakoram area in North-West Pakistan at the junc-
tion of three linguistic families — the Indo-European, the Sino-Tibetan and the
Altaic. For a brief (socio)linguistic and typological outline see Edel’man (1997)
and CaSule (2003b).
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Asiatische Forschungen

Monographienreihe zur Geschichte,
Kultur und Sprache der Volker Ost-
und Zentralasiens

Herausgegeben von Walther Heissig und

Thomas 0. Hollmann unter Mitwirkung von
Herbert Franke und Charles R. Bawden

Band 147: Hiltrud Linnenborn

Die friihen Kénige von Tibet und
ihre Konstruktion in den religio-
sen Uberlieferungen

2004. Ca. XIX, 421 Seiten, Ln
ISBN 3-447-04911-1
ca. € 98— (D) / sFr 166,~

Wer waren die friihen Kénige Tibets? Diese
Frage kann heute neu gestellt werden, denn
in den letzten Jahrzehnten sind buddhistische
Quellen aus der Friihzeit der tibetischen His-
toriographie im Westen verfiigbar geworden.
AuBerdem wurden Werke der Bon-Religion
zuganglich. Die Genealogien, die Aufteilung
der Kdnige in Gruppen, deren Namen kos-
mologische Vorstellungen  widerspiegeln,
und die Etymologie einzelner Konigsnamen
und ihr Bezug zur Gétter- und Damonenwelt
Tibets bilden einen Schwerpunkt des ersten
Teils der Studie. Bemerkenswert ist, dass in
ginigen der friihen Chroniken den Frauen der
Konige groBe Bedeutung geschenkt wird.
Die Geschichte der Kénige gibt einen Ein-
druck von den Folgen des Eindringens der
Bon-Religion nach Zentraltibet, was zu reli-
giosen Veranderungen und zu politischen
Rivalititen zwischen dem Kénig, den Minis-
tern und der Bon-Priesterschait fiihrte, de-
ren Einfluss bei Hofe zunahm.

In einem zweiten Teil werden als Beispiele
fir die Genese, Entwicklung und Verande-
rung der Darstellung von Konigen zwei
dieser Herrschergestalten vorgestelit: gNa'-
khri-btsan-po, der erste Konig Tibets, und
|Ha-tho-tho-ri-gnan-btsan, der erste ,bud-
dhistische" Kénig des Landes.

Band 148: Parshotam Mehra
From Conflict to Conciliation:
Tibetan Policy Revisited

A Brief Historical Conspectus of the
Dalai Lama — Panchen Lama Standoff,
ca. 1904-1989

2004. Ca. 220 Seiten, 19 Abb., Ln

ISBN 3-447-04914-6

ca. €80—(D)/sFr 135~

In the long and chequered annals of the land
of the Lama, the twentieth century was a
period of considerable turmoil. To start with,
the maturity into adulthood of the 13" Dalai
Lama (1895) was not a little unusual. Again,
not unlike the Great Fifth, he too proved his
mettle and survived both a British assault
under Younghusband (1904) as well as that
of China's Ch'ing rulers (1910-11). Sadly,
his strong-arm methods soon drove the 9"
Panchen into exile — and the arms of the
Guomindang regime. Their gap proved hard
to bridge and the Lamas died (1933, 1937),
virtually un-reconciled. Unhappily for their
land, the new incarnations too were ranged
in opposite camps: the 14™ DL, his own
master; the 10" Panchen, Mao's protégé
and harbinger of Tibet's liberation"(1951).
Promises to the contrary notwithstanding,
the DL soon discovered his autonomy to be
a farce and in the wake of the March (1959)
Rebellion fled. Even though the Lamas had
inched closer, the Panchen who remained
behind presently found himself out of step
with his masters. And after a long saga of
persecution died (1983) a much disillusioned
man, leaving behind a Dalai Lama in exile
and the status of his own incarnation — actu-
ally there are two rival candidates — a little
less than clear.
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