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The Ancient and New Reputation of the Northern Mongol Shamans
Maria Magdolna Tatar

Rumours about foreign peoples, especially confeseb other religions or about a
population of distant areas who are “sorcererss, iarportant ethnic markers, as were e.g.
among the Nordic peoples, who referred to the Sham@aami population as possessing
knowledge of sorcery. A typical example is told Rybrouck (Chapter XXXV) about the
Christian nanny in the court of Mongke Khan, whosvkdled together with her children for
such an acquisition by the shamans. Such stateraemtoften used for political purposes as
well, as it was e.g. used against Ogulkaymish, Ntezkit widow of Guyuk Khan, when
descendants of Toluy ousted her and her sons fhempower during a dynastic conflict in
1251 In this paper | intend to deal with such anciamours or reputations, which lately
became of current interest again in the Republic ddba.

The question is what is the position of Buryat darkhat Shamanism within the
Mongolic or Mongolian Shamanism. The political deyenent and the technical possibilities
in our days cause an exchange of cultural phenomenanly among nations but within the
regions of one nation as well which eliminate thstdrically interesting differences of the
substrate/subcultural units. Such a phenomenonham&nism. Although most research
compares all Mongolian and Mongolic materials withtaking any ethnic differences in
consideration (e.g. BUMOCHIR 2002), which might fodly justified from a theoretical or
structural point of view of the religion, such ady based on ancient ethnic differences is not
without importance for the history, even for retigihistory as well. This point is even more
actual now, because in the last seventeen yearsarevewitnessing the renaissance of
Shamanisrhin the Republic Mongolia not only among autochton groups who kept it ailive
spite of difficulties or who awakened it, based aimost forgotten traditions, but among
urban population as wéll.

Old people, who earlier practiced in secret ansceedants of local shamans, who
knew but not really practised the traditions, perfonow the inherited rites of their ancestors
openly among the Darkhat people in Khdvsgdl aynsagell as among the Buryats in North-
Eastern part of Mongolia. In their case the shamaaditions were strong enough to survive
the political restriction during Socialism becatise ancient beliefs still were alive in spite of
the influence of the expanding Lamaism, most aciivéhese remote areas since thd' 18
century® Although Shamanic materials were collected amahgrogroups in the territory of
Mongolia as late as at the beginning of th& 2entury as well (and occasionally even in our
days), there are very few descendants of those @ebping now, so the lineage of shamanic
inheritance often is broken. It is noteworthy thihe few shamans, who live in these
territories, are often of foreign origin. So is tHaivin” shaman in Bayan-Olgiy aymag, who
was "found" by the government's representative 9801 (CAMPI 1991:10). Actually, he

! Cf. Rubrouck, Chapter XXVI1/6-8; Juvaini 1997:265.

2|t is documented by scholars as well as by repareeg. a film about the oboo cult by V. LEGENDRR93.

% This paper is based only on material from the Répwf Mongolia, i.e. not on material from Inneragolia.

* About a similar development in Siberia cf. HOPP£495:263-72.

® Didszegi (1961:10-26) was obviously mistaken whenwrote that Shamanism is already absent among the
Buryats in East Mongolia.



belonged to the mongolized Uriangkhay gr8uBrom Tuva was also the ancestor of a
“yellow” shamaness in Uvs aymag called to a sickniner of the local prince’s family in the
20" century (BIRTALAN 1996). In these cases there whistorical causes to survival
besides the dogma-free and secret system, whichltedsin survival, according to
HUMPHREY (1983:chapt. I-lll). The most obvious lustal causes are political-
administrative ones: most Buryats were organizednits which did not belonged to the
administrative sphere under the Mongol princes. &rea around the Khovsgol lake was
organized outside of the aymaks. Between 1691 &ad fhe west side of the Khovsgol lake
was the area of thiBarkhat Sav, and the east side a territory of the Uriangkhapm 1760
the whole area was a border region (RBN 1979:16-7). Lamaism was less influential in
these territories not only because the distant¢beaapital, but also because the laws, which
prohibited shaman activitiésvere often not carried out there. While the atiéisi of the
Russian Orthodox missionaries resulted in a suparfChristianization of some Buryats, a
synchretistic folk-religion was formed under theoag influence of the dominant Lamaism. It
replaced Shamanism in various degrees in the Khdiktricts. Therefore urban peoples,
especially Khalkhs, whose ancestors mostly followeditional ceremonies performed not by
shamans but lamas and the so-called yellow shanh@gsnone or few genuine shamanic
traditions left when the government allowed easenditions for religions. However, in
Ulaanbaatar, the capital of Mongolia, also peompghout any known shaman ancestors
started to perform shamanic ceremonies. In thegse,cdhe following components are
necessary to a successful rebirth or start of ugBssmanism:

1. A spiritual need which requires the rebirthtué ancient belief and religious practices;

2. A political situation, which at least allows @yen perhaps uses it in the rebuilding of the
nation;

3. Knowledge of the traditions, which can be oladirboth from living persons, ancient
manuscripts and from scholarly books;

4. Inherited shaman ancestors.

The first three components exist in Mongolia withadoubt. While the local
renaissance of Shamanism first of all meet the lpe®primary need of a traditional belief,
the urban rebirth of Shamanism was administrateg@ddical actors as well. This fact was
obvious e g. in 1990, when by occasion of the aemiee, dedicated to the highly celebrated
750th Anniversary of the Secret History of the Molsg(cf. Materials... BULLETIN 1990:
2(6)), both a shaman and a lama performed ceresioniere were many similar occasion
since then, when the political leadership of thentoy demonstrated by its presence that the
traditional religions in Mongolia, i.e. Lamaism, carts synchretistic variant as well as
Shamanism are now not the "opium of the people”’ranye, but an important element of the
new Nationalism on which the revival of the counisybased. Let me just mention the
synchretistic cult of the mountain_Otgontenger hdtavas one of the holy mountains to
which ceremonies and sacrifices were administrdigdthe state before Socialism (cf.
TATAR 1976). Its sacrifices started in public againl990, and the first official celebration
of the state took place in 1995, repeated in 1999 2003 (SUHBAT 2004:1l). As for the
third point, the necessary texts, "students" ledram and the traditions from ancient
manuscript, from “masters”, and from scholarly bog¢&sy. DULAM 1992, PUREV 2002,
RINCEN 2006) as well, privately or at the Lamaist Umsity of Mongolia Mongolyn
Burhan Sasiny lh Surgudlin Ulaanbaatar now. However, they still need aitspf an

® Uriangkhays joined the Mongols in different tim&@ome other groups, especially those living amdmeg t
Khakhs, are ancient habitants and more assimif@feBADAMHATAN 1987:45).

" E.g. the Oirat regulation of 1640, which presadiliee removal of the ongons from private homespmdshed
with fine if somebody invited a shaman for a cerap@r performed a shamanistic ritual act or killdmals
for religious purposes (RIASANOVSKY 1937:92).



ancestor. Even more so, because the other soluti@ansely to became a tragimgonor to
find such one (cf. TATAR 1985), or to acquire a laish spirit instead a shamanic one, are
not only less popular, but almost absent. Most simaneven if they do not belong to these
ethnic groups, acquired a Buryat or a Darkhat ongospme cases beside a Lamaist spirit as
well (mostly Girvani, the ancient guardian deity of Mongolia).

A. Buryats in North-Eastern Mongolia are one of theugs which often provide the urban
shamans with the necessary shaman ancestorG. &ereltuyaaa 40 years old shamaness
told me in Ulaanbaatar in 2006, she not only suliché the Lamaist university, but also
travelled to Dornod aymag, where a local shamamrecher master and found for her an
ancestor on the mother side by performing a shastiamict. As her master, the local shaman
of Buryat origin said, this ancesté&mgalan was an Aga Buryatairin (great shaman), who
lived four generations ago. She got the conta@béished with this “ancestor” through the
local shaman. Any matriculation book being unknatihat time and in luck of any memory
of this person in the family, this ancestor is saggully “historical” and mythical for the
believer but imaginary for a scholar. However, fiabsolutely needed. Other urban shamans,
who may even have travelled as far as to Southd&dret luck such ancestors, are not always
fully accepted as “true” shamans in lack of anynsaa spirits who should “come into them”
during the shamanistic act.

The question still is: how Mongolian is the Burgitamanism? Buryats are now, after
the political separation by state borders from Muiagsince the 18 century, generally
meant being a Mongolic people, although in the fiagas a continued passage from location
to location, from dialect to dialect, with groupsgnating from south to north and vice versa.
Many of them, who are called Mongolic now, werdeazIMongolian then. Their mythology
is much richer than that of the Mongols.

The Buryats in this part of Mongolia belong mostythe Aga and Barga groip3he
last gave name to the Barguzin basin. As we kneen ¢he mythical ancestors of Chinggis
Khan came from the northern side of the Baykal, lathad some ancestress originating from
Barguzin on his mother side, according to the Sddigtory of the Mongols (SHM 8§ 1-10).
The Barguzin basin was obviously not under therobiof Chinggis Khan, therefore could his
enemies as the Merkit people, aietbke of thefalair clan, a member of the entourage, flee to
this area (cf. SHM 88 157, 177, 244). This northarea from Barguzin to Khovsgol was
populated by non-Mongolic Uriangkhay tribes, as @ui, Bargut and Tumet, according to
RASID AD-DIN (1:156-7), who collected much matesahbout these peoples. The exact
ethnicity of these peoples is not cfahowever, they became more and more assimilated by
the Buryats (some places even by the Mongols) duhia centuries. The special fame of their
shamans is documented several times:

1. RasSid ad-Din reported an interesting fact altbat people living in Bargu (i.e. in the
Barguzin basin): they have spirits, who talk tontheThis remark describes the most
important activity of the shamans, the seance. JIBNVA1997:39) used a similar wording
about Teb-Tengri (Teb-Tenggeri in the Secret Higtahe famous shaman of Chingis Khan,
who used to come back from the desert saying tlat Kk&s spoken with him, telling the
future. The identical wording indicates that the iant informants referred to the same

8 The ethnicity of the population was not a subgkaing the negotiations about the border. It walserawhether
the Russians were able to build a fort on thetteyriof the autochton population which settled tdaese, cf.
MUT 1V:334.

° About the movements of this tribe during the higicf. ERHEMBAT 1997.

2 The Mongols use this ethnonym about the Turkicppemin Siberia, west from the Khovsgol lake. Irstean
Mongolia it was probably the name of some Tungusigs. Cf. JANHUNEN (1996:126, 148), who supposed
that the word is connected to the ancient ethnoimytine Ussuri basin, warka, and was used as the mdisome
unassimilated Kumo Xi groups in the Ming period.



religious practice. However, Rasid ad-Din remarkedut these Uriangkhays that they have
exceptionally many shamans, especially in the renaseas. This saying marks a typical
ethnic difference.

2. This fame of the local Uriangkhay shamans Ikteticeable among the Buryats. Among the
clans, which are famous for their shamans (e.gDun¢ag, who immigrated from the Altay,
cf. BALDAEV 1970:331), there are three, especialiyeresting clans having historical
contacts to the Barga and the Uriangkhay. Theytleédaytal, the Hurdut and theOngoy
The Hurdut originates from the eastern, i.e. Bairgsme of the Baykal and all descendants
of their ancestor were shamans (op. cit.:346-730Aheir relatives, the Ongoy, whose name
comes from the wordngo “shamanic spirit”, are on the mother side from dgdaand known
as a shamanic clan (op. cit.:151-3). About the Hlagtan (whose ethnonym by the way
means Hephtalites) is said that they migrated filoenAltay to the river Lena, where Buryats
lived on the steppe and Tungus people in the fo¥sen the Russians invaded the Baykal
region, they migrated to the other side of the Biylkhere they are now famous of having
many shamans and shamanesses, thanks to theigklteanancestress on mother side (op.
cit.:323-4). This migration of the Barguzin shamanseflected in a Buryat legend about the
shamaness, who escaped from the Buddhists fromuBar¢p Tunka and from there to Alar
(SARAKSINOVA 1959:60).

From these traditions is clear that the fame ef Buryats, especially those whose
ancestors were connected to Barguzin, as a peamdh many and powerful shamans
existed before the invading Lamaism destroyed nsmmanic traditions in the southern
habitation area of the Mongols. It is noteworthyt ttraseveral cases the shaman ancestor,
especially the Uryangkhay one, was provided by ningther side, i.e. the clan was an
immigrant one.

3. The mythical power of the Uryanghays is expréssean Ujimchin tradition as well.
According to it, an Urianghay, especially one af €fonod (wolf) clan, wearing white clothes
and mounting a white horse, should assist a pergon,was struck by the lightning. He calls
the lightning over to himself (DISAN 1996:142, GANTGA 2000:192-3). This was not a
self-offering act, because the lightning would hatm an Urianghdy, who all belonged to
“white” clans. In this case white means obviousty 80 much a noble but a heavenly origin
(cf. the white shamans who serve thagris versus the black shamans who serve the dead).
This regarded especially tli®mnod. | base this opinion on the Khamnigan traditio Eastern
Mongolia, where there are Urianghay families asl,wadout the two kinds of wolves: one
connected to the heaven, the other to the dead @A 1996:373). By other means, they
have the same characteristics as the shamans. 8deerilly wolves are obviously their
ancestors.

4. However, this fame was not only based on thenshaknowledge of their ancestors, but
also to their marital connections with the clarGiinggis Khan. Furthermore, Barguzin was
part of theYekel'ajar (RINCEN 1975:111:X1) “the great country”, the primary ea of the
ancestors of Chinggis Khan. As it says in the dteddaxims of Chinggis Khan, every boy
born in Barguzin, on the Onon and the Kerulenyvase, manly and heroic, without guidance
and knowing without instructions and every maideont the same places are beautiful
without combing and adornment (RIASANOVSKY 1937:8%/isdom and knowledge,
inherited without instructions must be first of alshamanic knowledge. This special role of
Barguzin is reflected in the shaman songs as ®aligalin Bogd(RINTCHEN 1975:111:1-2),

1 Many Mongol groups, among others the Uriangkhaysctices the wide-spread custom to call out to the
heaven during storms to signalize to the lightnihgt they are heavenly people who should not beclstr
(TANGAD 1996:374). However, here the heavenly canioa is not used profilactic but as a cure.



the ancestor and probably the ruler of Bargtfziwho is obviously elevated over the niveau
of the usual local master spirits, is veneratedpite of the fact that Tungus groups became
dominant in Barguzin before the l&entury (cf. HANHARAEV 2000, map). The special
fame of the Barga shamans is reflected in the nwaupis, in the remarks that a cunning
Barga shaman should perform the ritual for thaliigrof the camels and oxen (RINTCHEN
1975:111:21, 23), i. e. rituals which are not ditlgaconnected to the cult of the ancestors.

5. The fact that the Buryats kept Shamanism alilso after the Lamaist missions,
strengthened this fame. These peoples even weseddar their belief, as e.g. by the
following saying (ENTUUL 2000:190):

Buriadyn buh jilden »1he old-fashsahsword of the Buryats

Buruu iSilsen suh julden Is an axe-swwitth the handle on the wrong side.”

The old-fashioned sword refers to the most impars&aamanic ongon of the Buryat, namely
to Buha Yilden baatar, the Bull-hero with the swiikd horns. He is called “the bull without
a book” in a shaman song (RINTCHEN 1975:111:74),iethmeans that the Bull did not
accepted the Lamaist teaching. These teasing woedmn that the Buryats still were old-
fashioned, different, barbaric shamanists when rést already became Buddhists. It is
remarkable how history turned this humiliating posi to a desirable one. In their case, the
unbroken tradition not only got its first renaissann Buryatia (SCHMIEDT 1955:XII/3,
252) actually as early as in the 1920ies and 3@ied,the second one in the 1990ies both in
Buryatia and Mongolia, but it also won new followeamong people originating from
dominantly Lamaist districts. It is transplantedtine urban milieu of the capital, where the
shamans with Buryat education (by other words aitBuryat ongon) are very popular in the
shamanist centra offering services for publicslhoteworthy that the turbulant history of the
20" century erased the memory of the differences kmtBuryat ethnic groups, at least
among the Mongols. As we heard and read latelyesoew shamans went from Buryatia to
Mongolia to find a shaman master, and some Bulyatsns were invited from Mongolia to
Buryatia as well. In their case, the living oradition was highly appreciated. However, it is
not less important that Zhamtsarano's collectioBofyat shaman texts was published by
Rintchen together with his own. In this way, manygbtten oral texts can be studied by the
Buryat shamans as well, although such rich cobhestiare not yet published in Buryatia.

B. The other source of revival is the Darkhat-Tsaatadition of the Khévsgol area, where |
had the good fortune to meet secretly practisiragretns already in the 1970ies, while others
“gave back”, or “the spirits helped them to forg&teir knowledge in order to save their lives
(PUREV 2002:149). The shaman, who performed orcéfiebration of the anniversary of the
Secret History of the Mongols, came from Khovsggihag, as did others who practise now
in the capital frequently. Their native territorglonged to Tuva until 1878 (MANNAJ-OOI
1986:95), so the Lamaist influence were never gmgtthere as in other districts. The non-
Mongolic components of the mixed population of arkhat cannot be doubted. The not
very ancient Turkic components of these peoplestlamsk of their Shamanism is well-known
(cf. DIOSZEGI 1963, TATAR 1981, 1984), as well abeit Buryat heritage (cf.
GALBAABADRAH 2000). Therefore it is not surprisirthat some shamans went from here
to Tuva to become shamans there (e.g. RINTCHEN :1197%). However, there are some
traces after an older tradition witnessing aboet gpecial knowledge of the ancient Turkic
peoples in the Altay — Sayan area, the wider baxkyt of the Darkhat and the Tsaatan
peoples.

12 Unfortunately, Rintchen did not mention where te&t was collected. The only clan called Bargu#in i
Mongolia lives in Dornod aymag, Holonbijr sum noBADAMHATAN 1987:48). They are probably recent
immigrant among the Barga, with whom they fled frtra Chinese side of the border into Mongolia atehd
of the WW I, as the modern form of their ethnonghows it, while that of the spirit is a much oldariant.



1. Let just mention here the invocation of the shamspiritKhan Témorlig(RINTCHEN
1975:111:82-4). It is said about him that he spdke Uygur languages (which by modern
understanding, refers simply to the Tuva langudige,only Turkic language spoken in the
vicinity now). He made a stand on the northern Bagrmountains. He drinks from the rivulet
Agar in the Darkhat basin. It says also that hig rans througlQara balgasunthe ancient
Uygur capital. By other means the territory of l@alm is not the habitation area of the newly
immigrated Tuvas, but the same as the historiaaitdey of the Uygur Khanat. By this
placing the text expresses geographically the rogthlgonnection to the distant past, one of
the genetic roots of the present population. Letaessome information about their shamanic
past.

2. As RASID AD-DIN (1952:1:122-3) reported it, tHerest peopledJrasut (Ursut in the
SHM, § 239),TelengutandKistem(Kesdim in the SHM, ibid.), who live in the victgiof the
Kirghiz (Kirgis or Tumen-Kirgis, ibid.), i.e. westerth-west of the Darkhat basin, are similar
to the Mongols, know very well the Mongolian methafchealing. Keshtim was the name of
the autochton population, subjugated by the Tukimganat (KYZLASOV 1969:51-2).
Telengit was a Turkic tribe, which descendantd stilst in the Altay region. At that time
healing was mostly a shamanic practiceo this remark refers to the shamans of theskidur
peoples who followed a practice, similar to thathef Mongols.

3. At the 12 century, the Darkhat basin was populated by theérniOyrat people, whose
leader,Quduga bekand his two songnalc¢i andToreki had Turkic names (SHM 8§ 141-4,
239). This must have been a part of the Tiumet graage the other part, called Qori Tumet,
was unified with the Qori tribe (SHM § 240), latarpart of the Buryats. Rasid ad-Din
(1952:1:118, 121-3) wrote about the Tumets thay theginated from Barguzin (see above),
and earlier they lived between the upper coursthefYenisey and the Angara, where the
Oyrat lived in his time. A little group of them Ifived along the right-side confluents of the
Upper Yenisey in the fBcentury (DULOV 1951:63, MANNAJ-OOL 1986:93). Anathpart

of them were settled by the Uvs lake in 1716 (MU32B Although there is no details
mentioned about their Shamanism in the sourcese tisean interesting description known
about their tribal leader, Quduga beki, whose er#ahicity is unknown (Tumet? Uygur?).
According to the Secret History (8 143) he andNlagman Buyrug Khan could arise a storm
by sorcery against the enemy, the soldiers of Gikdpan during a battle. This strategic
sorcery of Central Asian origin is well-known amamgny Turkic peoples. This data and at
least two similar stories, mentioned by Molnar (189344) was interpretated as a Mongolian
custom** However, the sorcerers mentioned in the medievaices were not Mongols but
Turks (besides Quduga, a Kangli, i.e. a Kipchak aoohe genetically mixed warriors of
Chagatay in East Iran are mentioned in the sounfeMOLNAR 1993:39-42). Furthermore,
the name of the stone, used in this rite, is ofkituorigin in Mongolian and is known only
from the Western dialects and from Buryat. It isoaknown that the Mongols and the
Mongolic Kitays had other magic practices to aree (op. cit. 38). Even more, according to
an Oyrat tradition, this Central Asian magic preetivas thought to them by princ¢®ytu
tayijl (1581-1637, cf. BIRTALAN 2005:211), by other meaitgs not part of their original
tradition. It is logical to suppose that this soycbelonged to the non-Mongolian heritage of
the local Tumet population in the Darkhat basirth@ir possibly Uygur leader. At that time,
this was obviously not a shamanic practice, rath@art of the strategic knowledge of the
leaders, however, it signalize a difference inliakefs of this people.

13 The Buryat shaman was the usual physician evérein9th century, cf. BANZAROV 1946:37). As we know
one of the important activities of the shamandiists provide help in sicknesses.

1 There is a description of a similar Lamaist ritfraim Uvs aymag, collected from a shamaness of Buigan
(BIRTALAN 2001:19-142 and 2005:210-20).



C. So, the holiness of the original homeland and tieestry of Chinggis do not cover over
the foreign substratum (Uryanghay in Barguzin amnnkd in the Darkhat basin), who lies
behind the fame. However, this mixture of tradiiphoth similar and foreign with that of the
Mongols does not remain unchanged either. Thedasades with intensive impact of the
massmedia about the great celebrations of the SHestory and Chinggis Khan, are now
changing the local identity. People are not so ntatiing about their foreign roots. They say
more often than before that they were the first amabt loyal warriors of Chinggis Khan
(actually, they were first subjugated by the Khasos,Joci). In the contexts of this new,
unified ethnicity, their Shamanism appears as aigeridongol inheritance.

This revival process resulted in some changes ensttamanist belief as well. The
traditional antagonism between shamans and lama®ned down as a result of the
cooperation with the Lamaist University in UlaanfamaThe nationalistic point of view of
some Mongols that Lamaism caused harm on the afigitongol religion Shamanism is
more or less absent. Now leading personalities.g@s SUHBAT (2004:1:30-1) greet the
yellow shamans as desirable and codify again thleice within Lamaism. They are fully
accepted if they stay away from bloody offeringglace the shamatuudlaga(invocation)
texts with LamaisunsSlaga(written prayer), and work for the protection bétenvironment,
first of all around the holy places. It is inteiagt that this development resulted in the
disappearance of the ancient yellow shamans incitines, probably because people, still
remembering some ancient shamanic tradition, aeptieal to their abilities to contact the
ongons. The ongons do not come to them who havehaman spirits - as people in the
capital say. On the other hand, there are stilles@arkhat yellow shamans living, or people
who practised both as shamans and lamas by diffecgasions. In their territory, the concept
of yellow shamans is still accepted. Their blackwtite shamans still possess the ancient
antagonist feelings against the lamas. This redulbea debate between the performing
shaman and the lama after the seemingly peacefydecatton during the festivity on the
anniversary of the Secret History. During the nighéy were siting and arguing against each
other over a seemingly innocent question of S. rTatéut the essence of the soul in their
traditions. Such a debate is hardly possible betvike lamas and the shamans, educated at
the Lamaist University. These shamans, even if tadlythemselves black shamans, abstain
from cursing. Therefore became the definition of Wigte shamans unclear. Some Buryats
say that they serve the whitengris, while more and more people say that they are the
shamans who converted to Lamaism and who do n& &ahaman ancestor or paraphernalia
and are not capable to come into a trance. (Cf.\6&dN DEUSEN 1999:154-5). By other
words, these so-called white shamans appear mdrenare like the former yellow ones. The
evening out of the ethnical, regional and religididterences will continue in our age.

As for the fame of shamans in distant areas, lit @antinue. In 2001 | visited the
northernmost dwelling places of the Darkhats. Mivelr from the aymag centre, Moron,
asked the local shaman, who was the burglar wherstiois belongings from his house in
Morén some weeks ago. The shaman told him thaag & man of such and such age and
what he stolen. On our way back, the driver stodpedifferent relatives. To the first one, he
told that the shaman toklmost correctlywhat the burglar took and who he was, except that
it was not a man but a woman and some other objeats stolen. When we came so far as to
Moron, the driver told a somewhat re-written vensio everybody: the shaman told him
exactly who the burglar was and what she took. So songtbhlmnges, other remains.
Therefore it is important that scholars are obgarnam the differences and describe them
when it is still possible.
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