General map of Wutaishan, distinguishing between the 'Yellow' (Tibetan/Mongol Buddhist) and 'Blue' (Chinese Buddhist) monasteries of the early 20 th century, and identifying monasteries visited by Miγvačir.

Pilgrimages to the sacred Chinese mountain of Wutaishan ('Five-peaked mountain,' Mo. Utai [šan] Uula)-a main place of Sino-Tibeto-Mongol encounter in China in the modern periodwere very popular among Mongols who went there in droves in the nineteenth and early 20 th century. Many Mongols made the vow of going on pilgrimage to Wutaishan once in their life, and after death cremation ashes of the most pious devotees were buried on the mountain. While few Mongol pilgrims could afford journeying to Lhasa-the core of their Buddhist traditionthe Wutai Mountain was easy to reach from the Sino-Mongol 'border.'1 Mongols' pilgrimages are documented by a variety of sources-about 350 Mongolian stone inscriptions in situ, hundreds of 'certificates of donation,' pilgrimage guides written by clerics, oral and written literature (prophecies, prayers, praises, folk songs, tales, wise sayings), autobiographies and memoirs of high clerics, map-paintings, and archival documents (passports for groups of pilgrims that give them authorization to cross their banner's frontiers, fund-raising petitions, and 'petitions of grievances' which give us some interesting cases of the incidence of nobles' pilgrimages on the populations).

The biographies, poems and guidebooks written by Mongol lamas that recall their visits to Wutaishan generally dealt with their initiations and visions; like Tibetan-style guidebooks, they give a symbolic, 'mandalic' overview of the topography of Wutaishan, viewed as the otherworldly abode of bodhisattva Mañjuśrī. 2 As in Tibetan pilgrimages, there was a gap between the popular piety and the Buddhist spirituality of the literate, and we still know little about what ordinary Mongols (and, especially, the non-or poorly literate masses) actually thought about Wutaishan during the Qing and Republican periods. As for pilgrims' diaries, they are a personal kind of record that give an insider's viewpoint of their travels and contrast with the formal and codified literary style of guidebooks.

In the early 20 th century, the practice of writing diaries and travel accounts developed among Mongols (including Buryats and Kalmyks). Diaries of Buryat 3 and Kalmyk 4 lay and monk pilgrims to Urga (Mo. Yeke Küriye), Lhasa, India and Nepal written between 1882 and 1905 were preserved in archives and occasionally published, the most famous one being Gombojab Tsybikov (1873-1930)'s detailed diary of his journey to Lhasa. 5 Though in the 20 th century, the Communist regimes of USSR and Mongolia encouraged everybody to write his/her 'notebook' (Cyr. Mo. temdegleliin devter), 6 during this time people no longer went on pilgrimage (at least overtly).

A few lay Mongols wrote diaries and travel accounts of their pilgrimage to Wutaishan, but to my knowledge only the travel account that is the object of the present study has been preserved. A Mongolian stone inscription standing in Wutaishan's Pusading 菩薩頂 Monastery 7 mentions that Prince Ardsedi of Abaγa Banner and deputy-chief of the Šili-yin γool League (Inner Mongolia) wrote an account (oron-u dangsa) of the pilgrimage he made to Wutaishan in 1848. 8 In the early 1930s, two Westerners visiting Wutaishan met "a group of Mongol pilgrims, the leader of whom was busily engaged writing down in Mongol script in a very modern notebook descriptions of the places of interest visited for the edification of those at home." 9 The famous Buryat diplomat-monk Agvan Dorjiev (1853-1938) wrote down factual details about his journey to Wutaishan in his autobiography. 10 Over the past decade, a few Inner Mongol pilgrims' memoirs of their pilgrimages in ancient days have been recorded. 11 But since the pilgrimage stopped in the 1940s, there is little hope of finding other aged pilgrims who still have a clear recollection of the pilgrimage they performed more than seventy years ago.

The present study deals with the recently published account of the life of Duke Miγvačir (1893-1958), a writer, traveller, artist, poet, and pious Buddhist from Inner Mongolia. In the account of his travels, he describes his visit to the sacred Chinese mountain in 1938 with his younger brother, after a long journey to Tibet, India, and Beijing. The account of his life and travels forms the third part of his work entitled Alaša qosiγun-u baraγun güng-ün iledkel šastir Alexander Andreyev, "Russian Buddhists in Tibet, from the End of the Nineteenth Century -1930," Journal of the Royal Asiatic Society, Series 3, 11(3), 2001: 349, n. 1. 5 This famous Russian Buryat explorer, Buddhologist and anthropologist left a travel account that is a unique source for the history of Tibet and Tibetan politics (Tsybikov, 

Wutaishan in the 1930-1940s

The late 1930s was a period of conflict, religious persecution and warfare between Nationalist, Communist and warlord forces. Before 1937, Chinese warlord Yan Xishan 閻錫山 (1883-1960), born in the Wutaishan region, was able to protect the province, but from 1937 to 1946, Wutaishan became a conflict zone between the Japanese and Communist forces. At the beginning of the Sino-Japanese conflict in 1937, groups of Mongols sought refuge on Wutaishan. French explorer and orientalist Alexandra David-Neel (1868-1969), who left Wutaishan during the Japanese attack, encountered groups of terrified Mongols on the road who were fleeing Čaqar and seeking refuge with women and children on Wutaishan. 14 In 1938 the Japanese occupation of North Shanxi, including Wutaishan, almost put an end to the pilgrimage. That same year, "Japanese and Communist forces [the Eighth Route Army], along with the armies of a few warlords, took up residence in the mountains, taking over temple buildings for use as forts and causing many monks and nuns to leave to seek safety elsewhere." 15 The monasteries were occupied by these parties and pillaged and many inhabitants fled the area.

Yet in 1940, date of the last (Inner) Mongol stone inscription, Ono Katsutoshi and Hibino Takao still encountered pilgrims from Inner Mongolia, evidence that in spite of the conflict, Wutaishan continued to attract travellers and pilgrims, including Westerners and Japanese, in the late 1930s. Famous British scholar of Asian religions John E.C. Blofeld (1913-1987) resided on Wutaishan in 1935 and 1936; Alexandra David-Neel was there in 1937, and Dr. Norman Bethune (d. 1939), a Canadian surgeon in China, travelled there in 1938. During that period leading up to the first years of the People's Republic of China, Wutaishan appears as an isolated bastion, a refuge from the conflicts and ensuing economic disasters, attracting refugees, runaways and bandits. Many pilgrims died from hunger and exhaustion on the road before reaching their destination and the survivors desperately flooded the monasteries in search of food and shelter. In addition, monks from monasteries that were closed or turned into administrative hubs and schools all over China reached Wutaishan to continue their training or to survive. While the rest of the country experienced instability and economic ruin, the number of monks increased on Wutaishan, and monastic life and Buddhist practice continued there. 16 In 1936 a provincial census still counted 130 monasteries and 2,200 registered monks and clerics, of which 800 were Tibeto-Mongol Buddhists, as well as 10,000 practicing lay Buddhists on Wutaishan. 17 To accommodate the growing numbers of monks and nuns as well as lay pilgrims, the monasteries had to adapt and most of them were turned into 'monasteries of the Ten Directions' (shifangtang 十方堂). 18 It seems that calamities and troubles both entailed a rise in faith, with individuals looking for divine help and miracles, a situation that pushed Mongol refugees to journey to Wutaishan.

Alaša Duke Miγvačir and His Work

The Alaša Mongols

Before introducing Miγvačir's work, it may be useful to say something about the specific identity of the Alaša Mongols. Their story starts when Qoroli, a grandson of Güšri khan (1582-1655) of the Qošuud, fled the Zunghars and settled in this arid region 19 located west of the Ordos loop in 1677. In 1686 the Qing emperor officially granted the Alaša Mongols this territory and made it an independent banner (it was not included in the leagues of Inner Mongolia but was directly subordinate to the Qing dynasty's Court of Colonial Affairs and kept a distinct identity). 20 From then on, the nobles of Alaša had close links (including marital relations) with the Manchu imperial family and lived a Sino-Manchu lifestyle in the early 20 th century. 21 Based in the fortress of Dingyuanying 定遠營 (modern Bayanqota, Alaša Left 16 Ono Katsutoshi and Hibino Takao, Godaisan, 152. Similarly, in In their chapter on the Wutaishan clergy and monastic economy, Ono Katsutoshi and Hibino Takao (Godaisan, 144-145) quote a survey listing 46 'blue' (Chinese Buddhist) monasteries with 797 monks, and 20 'yellow (Tibetan Buddhists) monasteries' with 394 lamas in 1940. 18 Speaking about Chinese Buddhist music, Beth Szczepanski points out that this transformation entailed a simplification of rituals to allow "participation by a large number of inexperienced novices from all over China" (The Instrumental Music, 55). 19 Alaša includes the southwestern part of the Gobi desert. A third of the camels of the Qing empire were raised in Alaša. 20 In 1914, Alaša was included within Gansu Province, although it still maintained its autonomy, and in 1928 was attached to the Ningxia Province. In 1956 the territory became part of Inner Mongolia. 21 P.K. Kozloff, "The Mongolia-Sze-Chuan Expedition of the Imperial Russian Geographical Society," The Geographical Journal 36, no.3 (Sept. 1910): 299. Banner) south of the desert, the 'ruling princes' (ǰasaγ) of Alaša dwelled in a Chinese-style palace and patronized Tibeto-Mongol Buddhism. 22 Dingyuanying was a main stopover for the trade and pilgrims' caravans from northern and eastern Mongolia to Xinjiang, Amdo (Eastern Tibet) and China. Alaša Mongols guided other Mongols in their pilgrimage to Lhasa. In the Republican period, Alaša remained somehow apart from the great political and economic changes of the era (notably, Chinese colonization and banditry), and the aristocratic society and 'semi-feudal system' of the Qing period was maintained for a while. 23 As Miγvačir explains in his book,24 the coming of the Sixth Dalai Lama Tshangs dbyangs rgya mtsho (1683-1706?) is the main event in the history of Buddhism in Alaša. Many Mongols (and some Tibetans) believe that he did not die near Kukunor en route to Beijing after he was forcibly deposed by the Qing in November 1706 as described in official histories. Instead he is said to have escaped and started a new life, traveling as a beggar monk throughout East and South Asia, and finally settling in Alaša in 1716, where he built several monasteries and died in 1746. 25 His disciples founded the great monastery of Baraγun keyid (Helanshan nansi 賀蘭 山南寺) in Alaša to enshrine his mummified corpse.

Duke Miγvačir, a Noble, Buddhist and Writer

Miγvačir, an aristocrat from the Alaša Qošuud noble family, was a writer, historian, traveller, artist, poet, and a pious Buddhist. His Chinese name is Luo Shanqing 羅善卿. 26 In 1923, he inherited the title of Baraγun güng (dukes of the West) of the 10 th generation of the Alaša Ögeled27 Banner and of the rank of ulus-un tüsiye güng (Imperial Duke of the first degree, Ch.

zhenguogong 鎮國公). 28 During the 1927-1928 rebellion against warlord Feng Yuxiang 馮玉 祥, he remained neutral and was appointed as adviser. In 1937-1938, as he recounts in his book, he and his younger brother, monk Sirabǰamso umzad, 29 travelled to Tibet and India; then they took a boat from Calcutta to Tianjin (via Singapore, Saigon and Hong Kong) and a train from Tianjin to Beijing. They resided in Beijing from 1938 to 1940, visited the Forbidden City and famous historical places, monasteries, gardens and markets. From Beijing, in 1938, they visited Wutaishan. 30 The pair returned to Alaša in 1940, but in Irγai qota (Ningxia, modern Yinchuan 銀川) Miγvačir was suspected of being a spy with connections to foreign countries. He was arrested and questioned. During his time in jail he acted as a monk and recited religious books all day long while beating a ḍamaru (small portative drum), remaining otherwise silent. He was eventually exonerated and released. At Irγai he bought a bicycle to bring back to his country and show to his people. 31 To avoid being involved in Alaša politics, he took the monastic vows (toyin-u sakil) with Abaγa Lama Deserid qutuγtu. 32 At the end of his life, he founded and restored several monasteries in Alaša with personal funds. He died at the age of 65, in 1958.

Duke Miγvačir's Work

In 1942, Duke Miγvačir, then a (noble) monk (toyin), composed his major work entitled Alaša qosiγun-u baraγun güng-ün iledkel šastir and had it printed. The book was rediscovered in 1957, 33 and edited and published in 2008. The original is preserved in the Library of Inner Mongolia in Höhhot (Kökeqota).

The work is composed of three sections. The first one is a historical and genealogical record of the Alaša Mongols. It concerns the genealogy of the Alaša Ögeled nobility, its relation to Tibetan Buddhism and the establishment of the Alaša Banner, ending with the biographies of the dukes of the West, the tenth and last one being Miγvačir himself. The second section deals with the biographies of the reincarnated lamas of Alaša, starting with the Sixth Dalai Lama, who is believed to have lived, died and been reincarnated in Alaša, and with the foundation of the Alaša monasteries. Miγvačir shows his great knowledge of Buddhism and Mongol history here.

The third section, "Möngke ǰuu-yin oron-du ǰiγulčilaγsan ni" (Travels to the land of the eternal Jo bo, i.e. Lhasa) records the travels of Miγvačir along with his younger brother, the monk Sirabǰamso. In 1937, they journeyed to Tibet on horseback to purchase a copy of the Kanjur in the Potala of Lhasa. The journey through difficult and dangerous mountains, deserts and rivers took about five months. In Lhasa, they visited and worshiped the Potala and many 28 Miγvačir, Mergen-i bayasqaγči čaγan teüke, 40. The first ulus-un tüsiye güng (and Miγvačir's ancestor) was Yümčüm (r. 1698-1713), the second son of Qoroli. 29 He is called toyin (monk of a noble origin) and umzad (cantor in a monastery). 30 S. Sečenbilig, "Emüneki üge" [Introduction], in Miγvačir, Mergen-i bayasqaγči čaγan teüke, 1-13. 31 Sečenbilig, "Emüneki üge," 2-3. 32 Deserid < Tib. sde srid: reincarnation of the Tibetan regent Sangs rgyas rgya mtsho (1653-1705). 33 A librarian named Vangčin who collected old books in Alaša bought it from a certain Dorǰisengge at Čoγtu küriye. Miγvačir was still alive but it seems that the book was no longer in his possession.

monasteries, enquiring about their construction, icons and rituals. On the 4 th day of the first lunar month, 1938, they left Lhasa in a group of ten Mongol pilgrims and crossed the Himalayas, leading yaks and oxen that carried the 108 volumes of the Kanjur. They eventually arrived in Galinbu (Kalimpong, in Sikkhim), and continued to India to visit the main Buddhist pilgrimage sites of the region. 34 Then, as mentioned before, they travelled to Tianjin by boat where they arrived on the 20 th day of the third month.

Miγvačir describes the different customs and habits, hats and clothing, fauna and flora, and food of the countries he visited. He recounts the history and legends of the palaces, monasteries, caves he encountered, as well as their icons of worship, architecture, rituals. As Sečenbilig explains, "he writes to record without reserve what he saw and heard by himself on the roads he travelled on." 35 The original book was illustrated with many drawings of official hats, fauna and flora, cities, plans of palaces, Indian stūpas, etc. Unfortunately, the illustrations were too indiscernible to be printed.

Miγvačir's Account of His Journey to Wutaishan

Miγvačir's visit to Wutaishan does not appear in local sources; no surviving stone inscription bears his name, and local monastic history does not record donations he made. 36 He was one among many anonymous Mongols who made the pilgrimage. His travelogue recounts his visit to Wutaishan in chronological order.

From Beijing to Wutaishan

In 1938, Miγvačir and his brother, "filled with religious inspiration," departed from Beijing on their pilgrimage to Wutaishan ('Utai'). They bought a train ticket in the station west of Čiyan men (Qianmen 前門, Beijing) and descended at Ding ǰeu (Dingzhou 定州 in Hebei Province), 200 kilometres (300 γaǰar according to Miγvačir, i.e. ca. 150 kilometres37 ) south-west of Beijing. There, inn-keepers dragged them away to a hotel named Tüng šang lüi γuvan (Tongshang lüguan 同商旅館). At Dingzhou, they rented (one or several) black donkey(s). The account lists eight stages from Dingzhou to Changchengling 長城領 (a pass of the Great Wall, the 'gate' to Wutaishan) and then two to Taihuai 臺懷, the central village of Wutaishan, and gives the distance between them (p. 403-404):

30 γaǰar to reach Guu men ǰen (Gaomenzhen 高門鎮); 35 γaǰar to reach Čüi yang siyan (Quyangxian 曲洋縣)-there we camped at noon for lunch; at Keü nei (Kounei 口內) we stopped for the night-30 γaǰar. From there, Zang quvai ǰen (Zhanghuaizhen 張懷鎮)-40 γaǰar: we stop for lunch. Fu ping siyan (Fupingxian 福平縣): we stopped for the night-Boston (East Asian Religious Studies), 2021, p. 170-196. 229 50 γaǰar. From there, Ma an šan (Maan shan 馬鞍山)-20. Li yuvan buu (Liyuanbao 李遠 堡)-20: we stopped for lunch. Löng čiyuvan γuvan (Longquanguan 龍泉關): we stopped for the night-30 γaǰar. From there we climbed the great mountain pass of Utai called Čang čeng ling (Changchengling, 1,350 metres above sea level). Above: Tiye buu (Tiebao 鐵堡 ), 30: we stopped for lunch. We settled down in San yi diyan (Sanyidian 三義殿, Sanyi Inn) at the entrance of Tai quva ǰiye (Taihuajie 太花街/Taihuaijie 臺懷街) 38 Street, the centre of Wutaishan. We travelled 60 γaǰar.

This passage indicates that it took them four days to reach Wutaishan by the western 'imperial' road (345 γaǰar/li, between 70 and 95 γaǰar/li a day 39 from Daizhou), which was easily accessed and often used by pilgrims from inner China and eastern Inner Mongolia. As in other parts of the world, these pilgrims were generally in a hurry to reach their final destination. 40

Γulir Terigütü Manzusiri (Mañjuśrī With a Flour Head)

Just after having arranged their stay at the Sanyidian Inn, the brothers immediately visited the "very precious two zhang 丈 41 -high Mañjuśrī with a Flour Head," "inside a temple of five zhang (in height), with the face in the direction of the hare [the east]." The Γulir terigütü Manzusiri Monastery is the Mongolian name of Shuxiangsi 殊像寺 (Mañjuśrī Image Monastery). Although Miγvačir later acknowledged that the Great White Stūpa of the Tayuansi 塔院寺-Stūpa Cloister Monastery was the central place of worship, the statue of the Shuxiangsi was in his eyes the most important site of Wutaishan.

The Shuxiangsi statue was the most worshiped statue of Wutaishan; it was believed to be a 'true portrait' of the Bodhisattva, comparable to the Sandalwood statue of Beijing). The pilgrims to Wutaishan, be they Chinese, Tibetans or Mongols, went directly to worship this statue (or the Great White Stūpa) when they arrived at the mountain. The presence of a stone inscription in Mongolian script and the fact that a whole Mongolian guidebook was dedicated to this Chinese Buddhist monastery confirm its importance for Mongol pilgrims. 42 Alaša Mongols may have known this guidebook since it was compiled with the help of Alaša Buddhist grammarian Aγvandandar (Ngag dbang bstan 'dar, b. 1759-d. 1831 or 1840). 38 The term ǰiye (Ch. jie) here certainly means (Ch.) 'street.' Sečenbilig restores 'Taihuajie 太花街,' which is probably a mistake for 'Taihuaijie 臺懷街.' The village had a population of about two thousand in 1940 (Ono Katsutoshi and Hibino Takao, Godaisan, 142). 39 Which equals between 35 and 48 kilometres a day, or less if the unit in question is 'mountain li.' Other sources inform us that on average Mongol pilgrims to Wutaishan walked or rode up to 70 to 90 li a day. 40 Historians of medieval pilgrims to Santiago de Compostela have estimated the average kilometres travelled a day to be 50. 

Miγvačir notices that:

While pilgrims prostrated and made offerings, Chinese Buddhist monks (quušang, < Ch. heshang 和尚) were joyfully playing music. It is a monastery with assemblies of about 50 monks and lamas. 43 Already in 1889, Dmitri Pokotilov, then attaché of the Russian diplomatic mission in Beijing, recorded that due to the crowds of Mongol pilgrims who worshiped its main icon, the Shuxiangsi had had to invite Mongol lamas to reside in the monastery. 44 The principal Chinese Buddhist monasteries of Wutaishan such as the Tayuansi and the Xiantongsi 顯通寺 (Clear Understanding Monastery) also had a few Mongol lamas in residence in order to perform rituals in Mongolian, welcome Mongol pilgrims and attract their donations. After the decline of Manchu imperial patronage in the second part of the 19 th century, the Wutaishan monasteries were dependent on Mongol donors for their maintenance and survival. As I have shown elsewhere, Mongols were often the main donors of the Chinese Buddhist monasteries and had stone inscriptions carved to record their contributions.45 

The Legend of the Statue of Mañjuśrī With a Flour/Buckwheat Head

Miγvačir then tells us the origin of the Shuxiangsi statue:

When Amuγulang qaγan (Emperor Kangxi, r. 1662-1722) was searching for his father [on Wutaishan], he arrived at this place quite late in the evening and asked for some food. There was an old heshang in a grass hut with a small dog. There was no one else. He spoke with him and spent the night there. Beginning from the next day he continued searching for his father, the [former] emperor over the course of several days but could not find him. When back [in Beijing] the great empress dowager revealed to him: "This heshang [you met] there is your father." Then he went again [to Wutaishan] and hoped to see him but there was no longer a settlement [where he had originally found the grass hut]. [Instead] there was an old [statue of] Mañjuśrī in a ruined shrine (bungqang). "This is the real body of my emperor-father," he said, and he [decided to] build a temple and restore the Mañjuśrī [statue]. When the emperor came again [to Wutaishan], the statue-maker was kneading flour to eat noodles. When [the artisan] realized that " the emperor had arrived,"to complete the statue, he had the idea of making the head with kneaded flour and painting it. Having seen it the emperor said "It is fine" and recovered. This is why [the statue] became famous as [Mañjuśrī] with a flour head. 46 Duke Miγvačir here merges one of the many stories of Emperor Kangxi searching for his father on Wutaishan with the legend of the buckwheat portrait of Mañjuśrī. 47 The Manchu Qing Historical and Comparative Perspectives, Susan Andrews, Chen Jinhua, & Guang Kuan (dir.), Brill : Leyde & Boston (East Asian Religious Studies), 2021, p. 170-196. 231 dynasty's second emperor was very popular among the Mongols. Many stories circulated in Mongolia portraying him as a magnanimous and just emperor, close to the people and concerned about their well-being. These materials show him rewarding merit, loyalty and honesty, but sometimes also finding himself in delicate situations because of his clumsiness or his naivety. 48 Other Mongol stories about Kangxi on Wutaishan highlight the way the Mongol imaginaire appropriated, developed and distorted Chinese narratives on Wutaishan. 49

Qara Luus-un Qaγan-u Süme and Čaγan Suburγa

After having worshiped the Shuxiangsi image, Miγvačir and his brother then offered tea to the monks at the Qara luus-un qaγan-u süme, the Monastery of the Black Dragon Emperor (Wanfoge 萬佛閣, Ten Thousand Buddha Pavilion, popularly known as Wuyemiao 五爺廟, Fifth/Five Lord Temple, renovated in 1917), which he tells us held 30 assemblies (qural) (a year?). Initially a local cult aimed at securing propitious weather, the cult of Wanfoge's Dragon King developed in the early 20 th century: the Black Dragon, viewed as a manifestation of Mañjuśrī, fulfilled all kinds of pilgrims' prayers.

Then Miγvačir admired the Čaγan suburγa (White Stūpa of the Tayuansi). Given the centrality of this place of worship at the sacred mountain, it is surprising that he only devotes three sentences to the site. These concern its size (it "measures 30 zhang high and its base measures 10 zhang"), its orientation, 50 its circumambulations and the fact that it is "unparalleled in the world."

Kürel Süme

After having worshiped the Wanfoge and the White Stūpa, Miγvačir and Sirabǰamso climbed the Lingjiu Peak 靈鷲峰頂. They were filled with wonder before the Bronze temple and Miγvačir shows off his knowledge of Chinese architecture:

The door and the wall of the Kürel süme [Bronze temple 51 ] are entirely made of brass and its summit is golden. Formerly Duke Baldanbazaraγča of Alaša gilded it. 52 There are constantly sixty lamas called diyanči 53 who read sūtras. A similar Bronze temple stands in moved to the Shuxiangsi-, itself modelled on the story of King Udayana's Sandalwood Buddha: the sculptor being incapable of carving the bodhisattva's likeness, Mañjuśrī manifested himself in front of him. In the Shuxiangsi version, Mañjuśrī appeared in the kitchen; the sculptor had no time to find his tools and quickly made the head with buckwheat according to the apparition. 48 Charleux, "Kangxi/Engke Amuγulang, un empereur mongol? Sur quelques légendes mongoles et chinoises," Études mongoles et sibériennes, centrasiatiques et tibétaines 42 (2011). 49 Charleux,Nomads on Pilgrimage,189,[197][198][199][200] He writes that the Čaγan suburγa and the Qara luus-un qaγan-u süme open toward the direction of the horse, i.e. south.

51 Süme designates both a temple or shrine and a whole monastery. Here Miγvačir obviously describes the small Bronze Temple inside the great Xiantongsi. 52 According to the book's editor (Sečenbilig, "Emüneki üge," 468 n. 321) there is no duke with this name in Alaša, but a tusalaγči tayiǰi Baldanbazaraγča was the fourth son of Göngsangčürmed, ǰasaγ vang from 1844 to 1875. 53 'One who does meditation,' recluse, hermit lama.

Bei qai [Beihai 北海].

54 There is also one in Wan šeu šan [Wanshoushan 萬壽山, Longevity Hill] 55 in Beijing.

In the great Xiantongsi, which has many other famous pavilions such as the great Beamless Hall, bronze pagodas and remarkable statues, Mongols focused on the small five-metre-high Bronze Pavilion built in 1605. The whole monastery was known in Mongolian as Altan kürel süme (Golden Bronze Monastery/Temple), certainly because this small bronze pavilion was run by lamas invited to take up residence in this Chinese Buddhist monastery so that they could welcome Mongol pilgrims. 56 The Bronze Temple is decorated with ten thousand Buddhas and enshrines a Tibetan-style bronze statue of Mañjuśrī: this is the Tibeto-Mongol shrine of the great Xiantongsi.

Pusading, Dalai-lama-yin Sira Labrang, Gebsi-yin Süme and Čorǰi-yin Süme

Then Miγvačir briefly described:

In a higher place to the north of the hill there is a monastery [here called küriye, while Miγvačir calls süme the other monasteries 57 ] with several courtyards. The southern terrace [is reachable by] 108 steps; it is an extraordinary monastery. It has about 30 heshangs.

Here we can recognize the Pusading, accessible by a 108 step-stairway that represents the 108 passions the pilgrims crush with their feet, so that by the time they reach the gate they are cleansed from defilement and freed from sufferings. However the Pusading clergy was entirely Tibeto-Mongol Buddhist, staffed by lamas of various ethnicities including Han and Manchu, but not by heshangs. From 1659 to 1937, the Pusading was the residence monastery of the ǰasaγ lama ('head lama'), who presided over the whole clergy of Wutaishan; when Miγvačir visited it, the site had already lost some of its glory (the last ǰasaγ lama was dismissed in 1937).

Three monasteries stand 'behind' (i.e., north of) Pusading according to Miγvačir: the Yellow residence (labrang) of the Dalai Lama, with one/several great banner/s (yeke tuγ), the Gebsi-yin süme, and the Čorǰi-yin süme (Monastery of the čorǰi 58 ). He wrote that "all of them are extremely beautiful." What is the Yellow residence of the Dalai Lama? High dignitaries such as the Dalai Lama took up residence in the front courtyard of the Pusading, rather than 'behind' the structure. North of the Pusading is the Cifusi 慈 福 寺 (Merciful Blessings Monastery); on the map xylographed by a Mongol lama of the Cifusi in 1846, the Cifusi is surrounded by four banners topped by tridents (fig. 1). The 'Yellow residence of the Dalai Lama' 54 It is the bronze pavilion in front of the White Pagoda of Beihai Lake in Beijing. 55 Baoyun 寶雲閣 Bronze Pavilion, on Wanshoushan, in the Yiheyuan 颐和園 Summer Palace of the Qing, west of Beijing. 56 Pokotilov ("Der Wu T'ai Schan und seine Klöster," 71-72) also mentions lamas in this Chinese Buddhist monastery. 57 In the 19 th century, the monasteries of Inner Mongolia and Wutaishan are usually called süme ('temple, monastery'), which is also the official name of monasteries that received a title from the Qing. Küriye, lit. 'enclosure' or 'encircling camp' designates large monasteries of Alaša, Qalqa and Eastern Inner Mongolia. Miγvačir perhaps calls the Pusading küriye because it was the largest monastery of Wutaishan. 58 Tib. chos rje, 'lord of religion,' title given to meritorious lamas; also designates the curate of a monastery, or the abbot of a small monastery. may designates this monastery rebuilt in 1822 as the main lodging centre for Mongol pilgrimlamas, but to my knowledge the Cifusi, which was under the authority of the lCang skya (Zhangjia) qutuγtu, did not have any connection with the Dalai Lama. Or, it may also be the Pushousi 普壽寺 (Universal Longevity Monastery), known as 'the Dalai Monastery' because the Thirteenth Dalai Lama Thub bstan rgya mtsho (1876-1933) resided there in 1908.

The Gebsi-yin süme (Monastery of the dge bshes) 59 could be the school of Buddhist doctrine (Tib. mtshan nyid, Mo. čanid) mentioned by Pokotilov. It was located behind the Pusading and had 26 students. 60 59 Doctor in theology, first degree in academic studies. 60 Pokotilov, "Der Wu T'ai Schan und seine Klöster," 76-77.

Manibarada-yin Süme

Miγvačir then describes the Manibarada-yin süme composed of an inner and an outer monastery (küriye). It has many assemblies (qural), and displays a Kanjur written with 'gold of five colours.' It is the monastery offered to the Seventh Daγbo qutuγtu 61 of Baraγun keyid [recognized as a Mongol reincarnation of the Sixth Dalai Lama] in Alaša. The present-day reincarnation lives there. Formerly Öndör gegen [Zanabazar, First Jebčündamba qutuγtu, 1635-1723] resided there. So too did the Second reincarnation of the Daγbo qutuγtu.

This monastery is the Shancaidong 善財洞 (Sudhana Cave), 62 composed of an upper monastery (restored in the Qianlong period by lCang skya qutuγtu Rol pa'i rdo rje (1717-1786) who lived and meditated there) and a lower one (built or restored in the Jiaqing period, r. 1795-1820) located on the slope and at the foot of Dailuo Peak 黛螺頂. I found no other source linking this monastery with the Daγbo reincarnation lineage.

Then Miγvačir gives a geographical overview of the central part of Wutaishan, "located west of the river and facing 'in the direction of the snake' (south south-east)" (Map 1):

The White Stūpa is the central place. South of it, is the Manǰusiri-yin süme [this corresponds to the Shuxiangsi rather than the Wenshusi 文殊寺]; north of it, [there is] an elevation (degedü oron). On the other side of the main part, [to the] east, the Yellow labrang, the Gebsi[-yin süme], the Čorǰi-yin süme. Southeast, the [Mani] Badara-yin süme. South of it, a low place. Besides these, there are other small monasteries without names. There is no space between the temples (qural) and the buildings (bayising). There are many forests and mountains. At the river below, there is a village (ǰuvangzi, Ch. zhuangzi 莊子) with Chinese roofs, with a great market, called Tai quva ǰiye (Taihuai Street). South of it is the monastery of the Dragon King. 61 According to his biography, the Mongol Sixth Dalai lama was known as Dvags po bla ma (> Mo. Daγbo lama), from the name of a monastic school south-east of Lhasa (Ngawang Lhundrup Dargyé, The Hidden Life of the Sixth Dalai Lama, 42) 62 The Shancaidong is called Manibadara-yin süme in a stone inscription located in situ, dated 1907 (stele SCD1, 1907, see Charleux, Nomads on Pilgrimage, Appendix B). It is dedicated to Sudhana, portrayed as a main attendant of Mañjuśrī. It is unclear why Mongols call the monastery 'Manibhadra,' which is the name of one of the main yakṣas (water-deity), as well as of the 'happy housewife' Manibhadrā who practiced meditation while performing her duty as a model mother and wife according to a Buddhist tale.

Dangsurung Peak

To the west of it, the Dangsurung Peak is a lonely mountain. On its top, there is a monastery. This is an excellent place to burn incense and throw kei mori [wind-horse papers] to the wind. It is very high and steep.

Miγvačir and his brother climbed the peak by a snaking path, made prostrations and offerings, and at the edge of the terrace, burned incense and juniper, threw wind-horse (papers) and fired guns.

Dangsurung corresponds to Fanxianshan 梵仙山 Peak and its temple, the Lingyingsi 靈應 寺 (Numinous Response Monastery), is dedicated to a Nainai 奶奶 deity (who was an ancient Fox spirit) and stands south of the Shuxiangsi. Modern pilgrims continue to throw five-colour Tibetan 'wind-horse' papers from the flat area outside the temple: if the wind-horses are blown away it is taken to be an auspicious sign.

Γuvan Yin Dung

After that, according to the account, the pair made their devotions for three days, paid the innkeeper and left. They walked a long distance and crossed the great bridge of the river. From the river, they went up and reached the monastery called Γuvan yin dung (Guanyindong 觀音 洞, Avalokiteśvara Cave). Miγvačir described it as a tiered monastery comparable to the Potala of Lhasa (Möngke ǰuu, the eternal Jo bo) and located halfway of the mountain face.

The cave: it is very beautiful and hollow, like the superior cave of Mount Tebke of Liu šu šu (Liu Shushu 六叔叔) šabrung lama. 63 Inside there is water. If I, Lüve šan čing (Luo Shanqing), stayed [settled] in Wutaishan, I would stay at Γuvan yin dung. Nearby there is abundant water and fuel. From the window, in the middle of the clouds one has a distant view of the mountain; I think it is a really a pleasant place.

Miγvačir does not mention that according to Wutaishan tradition the Sixth Dalai Lama, who is so important in the Alaša lore and in his work, is believed to have come to Wutaishan and have meditated for six years in a cave after his presumed death. 64 There are actually two renowned caves at Guanyindong Monastery: the cave where the Sixth Dalai Lama was said to have meditated and the cave with a sacred spring. Tibetans, like Mongols, venerate these caves, and the Thirteenth Dalai Lama specially visited the site in 1908. qutuγtu-bLo bzang dpal ldan bstan pa'i sgron me (1891 or 1892-1958). 67 Finally, the brothers went back to Dingzhou and took the train to Beijing.

Conclusion

Duke Miγvačir's travel account is useful for both what it does and does not tells us. In clear language and often in detail, the author records day-to-day visits to important sites, including a must-see statue. Miγvačir was a pious Buddhist who journeyed to Lhasa and took monastic vows two years after his pilgrimage (and two years before the redaction of his book). Before starting the pilgrimage to Wutaishan, he and his brother-a monk-were "filled with religious inspiration." His account stresses religious behaviour and actions such as walking, circumambulation, prostration, the burning of incense and the making of offerings of tea to the monks. Yet, the account of Miγvačir and his brother's visit to Wutaishan is rather matter-offact, and does not show an active spiritual approach. Miγvačir does not mention interactions and discussions with local monks, lamas' teachings and empowerments, encounters with or visions/apparitions or dreams of deities or miraculous signs. This does not of course mean that Miγvačir and his brother did not experience them. The text gives the impression that the author acted more as tourist-observer, curious to visit the main sites within five days.

In these respects, the travel account is very different from Chinese lay pilgrims' accounts such as Gao Henian 高鶴年's in 1903 and1912. 68 It is, instead, more in the tradition of Chinese matter-of-fact diaries. 69 It was not a private journal. The work was written with an audience in mind and printed, probably for his descendants and family, to inform them about the history of their people, their genealogy and the deeds of the last duke.

Miγvačir and his brother's pilgrimage to Wutaishan typifies what would have been viewed as the minimum tour for an early 20 th century Mongol pilgrim. They spent only five days on the mountain and did not take the time to visit the five terraces. They focused on the main monasteries, labelling the others "small monasteries without name." Surprisingly, Miγvačir does not mention some must-see places such as the giant wooden lotus of the Luohousi 羅睺 67 Because he was one of the most senior lamas in the Mongol hierarchy, the Guomindang used the authority of the Seventh lCang skya qutuγtu to rally the Inner Mongols. He spent a part of his life on Wutaishan, where he met President Yuan Shikai 袁世凯 (1859-1916) in 1912. In 1937, he was nominated member of the Commission for Mongol and Tibetan Affairs of the Republic of China and established his office in the Puleyuan 普樂院 courtyard of the Zhenhaisi, where stands the 7 metre-high stūpa enshrining the salts used to dry and preserve the remains of Rol pa'i rdo rje, erected in 1786. He encouraged Wutaishan monks to enrol in the army and fight against the Japanese. 68 Gao Henian was a Chinese lay Buddhist, famous for having popularized meditation practices, and author of books on Buddhism and Buddhist studies. His diary of Wutaishan (Ming shan youfang ji 名山游訪記 [Record of visits to famous mountains, Beijing: Zongjiao wenhua chubanshe, 2000, 1 st ed. 1949]) describes the day-by-day pilgrimage of a pious and learned lay Buddhist. His first trip in 1903 lasted fifty days; he attended the great festival and spent nine days walking on the terraces. During his second trip in 1912, which lasted one month, he went several times to the terraces with Chinese masters and lamas. Besides giving practical details on monasteries and caves, he gives the names of the masters he met and transcribes conversations he had with them about the Dharma and enlightenment. He recounts that Mañjuśrī appeared to him as a young boy riding an ox who guided him when he was lost, and tells miracles and historical anecdotes. 69 For diaries about Wutaishan: Charleux, Nomads on Pilgrimage, Online Appendix C. 寺 (Rāhu[la] Monastery), the Jingangku 金剛窟 (Vajra Cave), the Dailuoding 黛螺頂 (Black Conch Peak Monastery), the stūpa of Rol pa'i rdo rje in the Zhenhaisi, and the terraces.

While the brothers' short itinerary may have been shaped by convenience-they started with the central places around Taihuai and ended with sites on the way back to Beijing-it might also have been born of other concerns. The pair first visited the most 'orthodox' sites praised in the guidebooks and enshrining the most ancient relics (the Shuxiangsi, the White Stūpa, the Xiantongsi, the Pusading). They ended with more recent, more Tibeto-Mongol (Cifusi, Guanyindong, Zhenhaisi) and less 'orthodox' (the Womb-Cave) sites. Six (almost half) of the sites they visited were affiliated to Chinese Buddhism, which shows that on Wutaishan, fame, sanctity and efficacy (of relics, of sacred icons, of great Buddhist masters) were more important than sectarian and ethnic differences. The apparent harmony and blurred visual frontier between heshangs and lamas and between Chinese and Tibetan Buddhist monasteries also suggest this was the case. So too do the 'multiethnic' rituals that may have helped convince the Mongol pilgrims even more firmly that Chinese Buddhism and Tibetan Buddhism belonged to the same tradition. 70 Moreover, the importance of residing Mongol communities within Chinese Buddhist monasteries helped attract pilgrims by convincing them that Wutaishan was also a Mongol place. The fact that Miγvačir mentions heshangs in the Pusading perhaps means that he did not make such a difference between heshangs and lamas: since the early 20 th century it was not only on Wutaishan that Tibeto-Mongol Buddhism and Chinese Buddhism were not seen as different religions anymore. 71 Finally, Miγvačir's attention to Chinese Buddhist sites may reflect, in part, the fact that he was certainly literate in Chinese and may have thus showed some interest in the Chinese tradition of Buddhism too.

Another element of the text relevant to discussions of Mount Wutai's status as a place where individuals from around the world met and meet is Miγvačir's description of making the circumambulation (ergiče) of the Wanfoge and of the Great White Stūpa. This basic (Indo-)Tibetan-Mongol practice is not practiced by Chinese and can be viewed here as an ethnic marker for Tibetans and Mongols. 72 Nowadays, Tibetans and Mongols circumambulate stūpas and the whole Lingjiu Peak, following the path taken by the Sixth Month procession, but do not walk around monastic walls. Monasteries are often erected on cliffs near ravines, and circumambulation is rarely possible on Wutaishan.

Although Miγvačir and his brother travelled in a period of political and religious rupture, a time of troubles, of economic stagnation and political weakness, of rising nationalisms, anticlericalism, spiritual revivals, and Buddhist reforms, the author does not dwell on the turmoil and conflicts of the age. Their pilgrimage, along with the on-going erection of steles and the records of donations after the fall of the Qing allow us to challenge the previously 70 Several centuries of cohabitation of the Chinese and Tibeto-Mongol traditions of Buddhism on Wutaishan led to forms of syncretisms and mutual borrowings: see Charleux, Nomads on Pilgrimage, chapter 3. 71 Gray Tuttle (Tibetan Buddhists in the Making of Modern China [New York: Columbia University Press, 2005]) argues that before the 1930s, when Buddhism was constructed as a world religion, Tibetans and Chinese even perceived the two traditions as different religions. The period of the 1930s and 1940s sees a major shift, with the creation of nation-states, the redefinition of the place of religion in the public space and the role of Buddhist culture as cement linking Chinese, Tibetans and Mongols. 72 However, present-day Chinese often follow this Tibeto-Mongol practice around the Great White Stūpa; pilgrims tend to borrow others' gestures.

temporally bounded units of the Qing and the Republic. These indicate continuity across the period that has not often been recognized. Duke Miγvačir's travel account is therefore a unique source on early 20 th century Mongols' pilgrimages. It highlights specific Mongol practices and representations of Wutaishan which recycle and mix local lore such as the story of the Shuxiangsi statue. It tells us about the Tibeto-Mongol landscape and history of Wutaishan, mentioning names of persons and temples that do not appear in Chinese sources (Daγbo qutuγtu, Manibarada-yin süme, Dangsurung Peak and so on). It also introduces specific Alaša perspective, when speaking of places linked to Alaša Buddhist history such as the Shancaidong and the Guanyindong. Finally, even if he does not tell about a spiritual Buddhist experience on Wutaishan, he gives us an insight on his personal feelings when he was moved by the beauty of the places he visited and especially the Guanyindong, comparable to the Potala that he had seen with his own eyes.

  Un Pèlerin bouddhiste au Tibet, transl. from Russian by Bernard Kreise [Paris: Peuples du Monde, 1992, 1 st ed. Petrograd, 1919]). He also served as an interpreter for the Dalai Lama who had taken refuge in Urga in 1904. For examples of Tibetan pilgrims' accounts in the 1940s: Charles Ramble, "The complexity of Tibetan pilgrimages," in Christoph Cueppers and Max Deeg, eds., Searching for the Dharma -Buddhist Pilgrimage in Time and Space (Lumbini: Lumbini International Research Institute, 2014). 6 On the practice of writing notebooks: Laurent Legrain, Chanter, s'attacher et transmettre chez les Darhad de Mongolie (Paris: Centre d'Études Mongoles et Sibériennes & École Pratique des Hautes Études, 2014): 162-169. 7 Pusading, Bodhisattva Peak or Bodhisattva's Uṣṇīṣa [Monastery], was built during the Yongle reign (1403-1425) on the ruins of old Da Wenshusi 大文殊寺 or Zhenrongyuan 真容院 that housed the 'true image' of Mañjuśrī. In the Qing period, it was the Gélukpas (dGe lugs pa)' principal monastery, sponsored by the Manchu emperors. 8 Charleux, Nomads on Pilgrimage, Online Appendix A2, stele PSD1, 1936. 9 Rewi Alley and Ralph Lapwood, "The Sacred Mountains of China: A Trip to Wu T'ai Shan," The China Journal 22, no.3 (March 1935): 118. 10 Dan Martin and Thupten J. Norbu ("Dorjiev: Memoirs of a Tibetan Diplomat," Hokke bunka kenkyū 法華文化 研究 17 (1991): 1-105) translated an autobiography written in 1923, of which several manuscripts and lithograph copies in Tibetan and Mongolian exist (I thank Gray Tuttle for having sent me a copy of this article). 11 For instance, Tian Chang'an 田昌安 and Liang Heng 梁衡, eds., Nanwang Wutaishan 難忘五臺山 (Memorable Wutaishan, Taiyuan: Zuojia chubanshe 2003): 41-48 and 62-71. (Genealogical treatise of the Western Duke of Alaša [Ch. Alashan 阿拉善] Banner) written in 1942. 12 I will first give an overview of Wutaishan around 1938: Miγvačir travelled in the last years of the pilgrimage (the last Mongolian stone inscription preserved in situ is dated 1940). In part two I introduce Miγvačir and his work in the context of the early 20 th century Alaša nobility. Part three examines the account of his journey to Wutaishan, pursuing answers to questions including: What do the descriptions of the places he visited, the rituals he performed, the donations he made, and his mode of travel tell us about Mongols' and more specifically Alaša Mongols' pilgrimages to Wutaishan and about the monasteries and their clergy in 1938? Does it highlight specific Mongol practices and representations of Wutaishan compared to Chinese and Tibetan pilgrimages? Is Miγvačir's account representative of Mongols' pilgrimages of the early 20 th century? What does the account say and not say, about Mongol identity, pan-Buddhist views of Wutaishan, and forms of communitas between 'ethnicities' on Wutaishan 13 ?

  41 1 zhang=3.33 metres. The statue of Mañjuśrī riding his lion, however, is 9.87 metres high. Made out of clay, it is the largest Mañjuśrī statue on Wutaishan; it still stands in the Main Hall. 42 Üǰesküleng sečig-ün erike kemegdekü orošiba (The beautiful flower chaplet, 19 fol.) written by dge slong Ye shes don grub (1782-1855) of the Tümed ca. 1813 and printed in Beijing. It also exists in a contemporary Tibetan version (Robert G. Service, "Notes on The Beautiful Flower Chaplet: A Nineteenth Century Mongolian Guide to the Shu-hsiang Szu of Wu-t'ai shan," Mongolian Studies 29 (2007): 180-201).

Fig. 1 .

 1 Fig. 1. Cifusi Monastery. Detail of the 1846 Cifusi map. Rubin Museum of Art. (Photography provided by the Rubin Museum of Art, http://wutaishan.rma2.org/rma_viewer.php?image_id=1&mode=info) © Karl Debreczeny

this period of religious persecution, other great pilgrimage sites that relied mostly on individual donations and less on land property and were less linked to local

  power fared relatively well (Vincent Goossaert and David A. Palmer, The Religious Question in Modern China [Chicago: University of Chicago Press, 2011]: 127). 17 Cui Zhengsen 崔正森, "Zhenhaisi fojiao jianshi" 鎮海寺佛教簡史 [Short history of Buddhism at Zhenhaisi], Wutaishan yanjiu 五臺山研究 2003.4: 13. In 1911, Zhang Dungu 張沌谷 (Wutaishan can fo riji 五臺山参佛日 記 [Pilgrimage diary to Wutaishan], Dixue zazhi 地學雜誌 3, no. 1: 26) counted 3,000 to 4,000 monks and novices.

On Mongol pilgrimages to Wutaishan: Isabelle Charleux, Nomads on Pilgrimage. Mongols on Wutaishan (China),1800-1940 [Leiden and Boston: Brill, 

2015], with Appendices online. 2 A few guidebooks to Wutaishan are modelled on Tibetan guides to holy places, which fit with Katia Buffetrille's definition of Tibetan guidebooks as "literary stereotyped projections of an internal vision of spiritual reality destined to convey the pilgrim towards a supernatural level." (Katia Buffetrille, "Reflections on Pilgrimages to Sacred Mountains, Lakes and Caves," in Alex McKay, ed., Pilgrimage in Tibet [Richmond (Surrey) and Leiden: Curzon Press, International Institute for Asian Studies 1998]: 19). 3 Several travel records by Buryat lamas are preserved in the Russian Academy of Sciences, Saint Petersburg (Aleksei G. Sazykin, Katalog mongol'skikh rukopisei i ksilografov Instituta Vostokovedeniia Akademii Nauk SSSR

Historical and Comparative Perspectives, Susan Andrews, Chen Jinhua, & Guang Kuan (dir.), Brill : Leyde & Boston (East Asian Religious Studies),2021, p. 170-196. 

I especially thank Hurelbaatar Ujeed for having sent me a copy of this book.

See Elverskog's theory on the role of Wutaishan in the creation of a 'Mongol identity,' of a 'Qing identity,' a 'Qing culture,' and of Qing 'cosmopolitanism' uniting Mongols, Chinese and Tibetans (Johan Elverskog, "Wutai Shan, Qing Cosmopolitanism and the Mongols," Journal of the International Association of Tibetan Studies 6 (December 2011): 243-274).

Alexandra David-Neel, Sous les nuées d'orage (Paris: Plon, 1940):

 15 Beth M. Szczepanski, The Instrumental Music of Wutaishan's Buddhist Monasteries: Social and Ritual Contexts (Surrey, England, Burlington (VT): Ashgate], 2012. On that period: Ono Katsutoshi 小野勝年 and Hibino Takao 日比野丈夫, Godaisan 五臺山 (Wutaishan, Tōkyō: Zayuhō Kankōkai, 1942): 153-156.

On Dingyuanying: Charleux, Temples et monastères de Mongolie-Intérieure (Paris: Comité des Travaux Historiques et Scientifiques and Institut National d'Histoire de l'Art, 2006) CD-rom, "Bannières Alashan et Ejin;" on the Alaša Mongols: see the references in Christopher P. Atwood, Young Mongols and Vigilantes in InnerMongolia's Interregnum Decades, 1911-1931 (Leiden, Boston, Köln: Brill, 2002): 649 n. 22. For a description of Dingyuanying in 1948: A. DoakBarnett, China's Far West. Four Decades of Change (Boulder; San Francisco; Oxford: Westview press, 1993): 149-175. 

On the political situation in Alaša in the late 1920s:Atwood, Young Mongols and Vigilantes,[648][649][650][651][652][653][654][655][656][657][658][791][792][793][794][795][796][797][798][799][800] 797. 

Miγvačir, Mergen-i bayasqaγči čaγan teüke: Alaša qosiγun-u baraγun güng-ün iledkel šastir [White history that rejoices the sages: Report of the Western Duke of Alaša Banner, Höhhot: Öbör Mongγol-un arad-un keblel-ün qoriya, 2008[1942]]: 76-78.

His "Secret Biography" was written in 1757 by a Mongol monk named Ngag dbang lhun grub dar rgyas (religious name: Lha btsun dar rgyas no mon han), himself a reincarnation of the Tibetan regent (sde srid) Sangs rgyas rgya mtsho (see Ngawang Lhundrup Dargyé, The Hidden Life of the Sixth Dalai Lama, transl. Simon Wickham-Smith [Lanham, MD: Lexington Books, 2011]). Piotr Klafkowski (ed., The Secret Delivrance of the Sixth Dalai-Lama as narrated by Dharmatāla [Wien: Viener Studien zur Tibetologie und Buddhismuskunde, Universität Wien, 1979]), Michael Aris (Hidden Treasures and Secret Lives: A Study of Pemalingpa (1450-1521) and the Sixth Dalai Lama (1683-1706) [London and New York: Kegan Paul International, 1989]), Jalsan ("The Reincarnations of Desi Sangye Gyatso in Alasha and the Secret History of the Sixth Dalai Lama," Inner Asia 4, no. 2 (2002): 347-359-Jalsan is the sixth reincarnation of Sangs rgyas rgya mtsho), and Borjigidai Oyunbilig ("Eine mandschurische Throne angabe zur Tod des sechsten Dalai Lama," Zentralasiastische Studien 40, 2011, 245-258) have different hypotheses concerning the identity of the Mongol Sixth Dalai Lama.

The Qošuud nobles of Alaša took the Chinese surname Luo, from Lubsangdorǰi (r. 1739-1783) who was the ruler of Alaša first enfeoffed by the Qing emperor (even if Miγvačir is not a descendant of Lubsangdorǰi but of his uncle).

Ögeled (pr. Ööld) is after the 18 th century a euphemism for the hated word 'Zünghar.'

Miγvačir, 

Sečenbilig, "Emüneki üge," 2. 

See Charleux, Nomads on Pilgrimage, Online Appendix A.

In the plain, 1 γaǰar = 1 Chinese li 里 = 0.5 kilometres in 1930, but in mountainous areas, Chinese usually count in 'mountain li' (shanli 山里) which is less that a li.

Miγvačir,[403][404] 

D. Pokotilov ("Der Wu T'ai Schan und seine Klöster," Sinica-Sonderausgabe 1935: 38-89 [transl. by W. A. Unkrig of two chapters (p. 47-116) of U-taj. Ego prošloe i nastojaščee, Saint Petersburg, 1893]) counted less than twenty Chinese monks plus a few novices from Wutai County.

Charleux, Nomads on Pilgrimage,[133][134][135] 

Miγvačir, Mergen-i bayasqaγči čaγan teüke, 405.

The story of this 'true portrait' is a developed version of the legend of the 8 th -century statue of the Zhenrongyuan 真容院 (the old temple of Pusading)-which did not exist anymore at that period or was believed to have been

Boston(East Asian Religious Studies), 2021, p. 170-196. 

Appellation of Gendüntübden, Sixth Abaγa lama, who founded the monastery of Tebke in Alaša according to the book's editor, Sečenbilig, "Emüneki üge," 468 n. 322. He is called šabrung lama (reincarnation of the lower rank or non-officially recognized reincarnation) because he was the reincarnation of doramba Baldanyesi.

In the famous biography of the Mongolian Sixth Dalai Lama by Ngawang Lhundrup Dargyé (The Hidden Life of the Sixth Dalai Lama), there is no detail of his visit to Wutaishan.

Such as Lessing and others (cf. Charleux, Nomads on Pilgrimage, chapter 6). Curiously Chinese accounts of the Wutaishan pilgrimage do not mention the womb-cave ritual.

Historical and Comparative Perspectives, Susan Andrews, Chen Jinhua, & Guang Kuan (dir.), Brill : Leyde & Boston (East Asian Religious Studies), 2021, p. 170-196.

Eke-yin Aγui

From there, only then I rode my black donkey, followed by men who walked behind me; we walked a great distance along/descending the Keterkü River [Qingshuihe 清水河 River?], and penetrated in a pass of a western mountain; we continued further and arrived at a very high terrace on the southern slope of the cliff: here inside a beautiful monastery is the Mother's Cave (Eke-yin aγui).

Miγvačir thus insists that he went walking in the central part of Wutaishan but rode his donkey to the Mother's Cave (Fomudong 佛母洞, Mother of Buddha Cave, or Qianfodong 千佛洞, Thousand Buddha Cave), located at about 14 kilometres south of Taihuai, on the southern slope of the Southern Terrace.

There is a hole measuring 8 cun [25.6 centimetres] which is only just enough for a naked man to pass through. I, the Duke, took my clothes off except for my trousers. I crawled inside with my head and a hand first while a heshang pushed with strength my feet with his shoulders, and finally I just barely got into it. People say that the head alone is larger than the body; if the head enters, whatever the size of the body, thanks to the joints, why would not the body pass? If one says it is not true, he/she just has to pierce a 7 or 8 cun hole in his/her own yurt, go through it and then he/she will know. (But) this is a real hole. If one looks inside with a lamp, he/she [sees that] it is as big as a yurt. There are several clay Buddhas. Soon it was cold and I said I wanted to get out, but the monk closed the entrance and, frightened by all kind of things, I had to make promises. Then the monk pulled and, since I had no choice, I promised to pay and make offerings again. I crawled, one hand in the back, the other one on the ear. When the head with one hand went out, then the monk pulled me out with his two arms. If nobody pulls one cannot go out by him/herself. Besides the hole there are several kinds of swords and knives.

Miγvačir precisely describes his frightening experience of crawling inside the womb-cave. He confirms several unusual details told by other travellers, 65 including that one has to enter in the cave (almost) naked and a Chinese monk blackmails people who are extremely frightened of not being able to get out. His advice about crawling inside can still be useful for modern pilgrims. This womb-cave ritual is still extremely popular among both devotees and tourists, and is a must-see place for present-day Mongols who spend only one or two days on the mountain. In Mongolia, Wutaishan was primarily known for its womb cave, and several other womb-caves of Mongolia refer to that of Wutaishan. 66

Zeng Qai Se and Return to Beijing

"From there we settled down in a ger (yurt or house); we were invited to eat a free meal and spend the night." Then they visited Zeng qai se (Zhenghaisi 鎮海寺, Subduing the Ocean Monastery) in the middle of woods and prostrated to the (Seventh) ǰang ǰiya (lCang skya) ---. Un Pèlerin bouddhiste au Tibet (transl. from Russian by Bernard Kreise. Paris: Peuples du Monde [Petrograd, 1919]. Tsyrempilov, Nikolai and Tsymzhit Vanchikova, comp. Annotated