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Алиген 

Теория сообществ на примере монгольского героического 
эпоса Джангар 

Аннотация. Монгольский героический эпос – один из важнейших 
жанров монгольской литературы. Как высшая точка развития монгольско-
го эпоса, «Джангар» имеет богатую коннотацию и сложные сюжетные ли-
нии. Сложность сюжетов отличает «Джангар» от других монгольских ге-
роических эпосов. В «Джангаре» главный герой Джангар и его воины об-
разовали единое целое, которое согласно теории Фердинанда Тонниса 
можно назвать Gemeinschaft (сообщество). Описание близких отношений 
между Джангаром, его воинами и природой играет важную роль. Таким 
образом, сообщества – важная особенность эпоса «Джангар». Сообщества 
в «Джангаре» отражают идеологию и социальный идеал монгольского 
народа. Используя данную теорию Фердинанда Тонниса, эта статья анали-
зирует формирование сообществ в «Джангаре» и иллюстрирует их три 
представления: геосообщество, духовное сообщество и экологическое со-
общество. 

Ключевые слова: Джангар, монгольский героический эпос, общность, 
географическая общность, духовная общность, экологическая общность. 

Aligeng 

Community forming in the Mongolian heroic epic Jangar 
Abstract. Mongolian heroic epic is among the most important genres of 

Mongolian literature. As the highest peak in the development of Mongolian ep-
ics, Jangar has rich connotation and complex story lines. The intricate plots dis-
tinguish Jangar from other Mongolian heroic epics. In Jangar, the leading hero 
Jangar and his warriors form a unified whole, which Ferdinand Tönnies called 
Gemeinschaft (community). The description of the close relationship of Jangar, 
with his warriors and nature plays an important part. Therefore, the community 
is a significant feature of Jangar. The community in Jangar reflects the ideology 
and social ideal of the Mongolian people. By using Ferdinand Tönnies’ theory of 
Gemeinschaft (community), this paper analyzes the formation of community in 
Jangar and illustrates three representations of community in Jangar: geo-
community, spiritual community, and ecological community. 
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Introduction. Heroic epic is the cultural heritage of the Mongolian peo-

ple. Oral performance is the Mongolian epic’s major performance form. 
There are three major Mongolian epic centers: the Bargu Epic Center, the 
Oirat Epic Center and the Horchin Epic Center [Chao Gejin 1997: 324–328]. 
Jangar belongs to the Oirat Epic Center, and it is also the most famous, liv-
ing and long (about 20,000 lines) Mongolian epic. The study of Jangar has 
become a famous school in China and worldwide. Russia and Germany are 
the first countries to study Jangar, B. Ja. Vladimirtsov, B. L. Riftin, N. 
Poppe and W. Heissig are among the most well-known Jangar researchers. 
They discovered and recorded many versions of Jangar and wrote papers 
analyzing Jangar from various aspects – such as typology, linguistics, mo-
tifs, and cultural connotation. Chinese scholars began Jangar researches in 
the 1950s. They discovered many different versions of Jangar within China 
and published academically significant series of works, such as Rinchindor-
ji’s Essays On Jangar《<江格尔>论》(1994), Essays on Mongolian Oral 

Literature《蒙古口头文学论集》 (2011), The Development History of 

Mongolian Heroic Epic Poetry《蒙古英雄史诗发展史》(2013), and Chao 

Gejin’s Oral Poetics: Formulaic Diction of Arimpil’s Jangar Singing《口传

史诗诗学：冉皮勒<江格尔>程式句法研究》(2000). The China Jangar 
Studies Institute was founded in 1991, marking the maturity of Jangar stud-
ies in China. In the 21st century, Jangar studies in China have entered a new 
era. Now version study and textual analysis no longer attract researchers’ 
interests. Instead, there are two new focus areas in recent Jangar studies in 
China: 1) Analyzing Jangar from many new aspects, such as costume cul-
ture, ecological awareness, and ideology of religion; 2) Comparative studies 
of Jangar, such as comparing Jangar with the Greek epic Iliad and the Chi-
nese classic Heroes of the Marshes.  

Jangar is different from Altan Galagu Hüü, Bayan Bolod Ebügen and 
other short Mongolian epics that have only one main hero and a simple plot 
about fighting against manggus1 or about a hero’s marriage. As a long, com-
                                                 

1 Manggus is a common monster in Mongolian heroic epics. It stands for the 
evil forces that heroes must confront on their marches. It is also the hero’s main 
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prehensive and well-developed epic, Jangar has a group of heroes, such as 
Altan Cheej, Khongor, Sanale and Mingyan as its main characters, and its 
content is much more complex, which contains both fighting against 
manggus and a hero’s marriage. Jangar also narrates disputes between 
khanates and reflects the basic social status of feudal Mongolian society and 
the philosophy of Mongols. Despite the rich connotation of Jangar, praising 
unity and close friendships are the eternal theme of Mongolian heroic epics. 
Advocating for unity and close relationships enables the formation of a 
community in which the heroes and common people in the epics have com-
mon aims and beliefs. The hero Jangar and his subjects form a community 
called Bumba that is the basis of not only the epic but also of the ideal socie-
ty of the Oirat Mongolians. Therefore, community forming is a basic and 
important theme in Jangar. Using Ferdinand Tönnies’s Gemeinschaft 
(community) concept, this paper demonstrates the operation of community 
composing in Jangar and provides a detailed analysis of the three main rep-
resentations of community in Jangar: geo-community, spiritual community, 
and ecological community. 

Formation of Community in Jangar. Ferdinand Tönnies held that there 
are two kinds of social bounds between people: community (real organic life) 
and society (purely mechanical construction) [Tönnies 2001: 17]. Communi-
ty is built on a spiritual-emotional basis, that is, social coexistence and life 
in public. Society is built on a rational basis, that is individual, mechanical 
aggregate, and artifacts. Community is the early stage of society, and it is 
more about the natural interpersonal relationships among people. Communi-
ty is more like countryside which is genuine and original; while society is 
like urban life that is full of cruelty and artifacts. So people usually prefers 
community than society. The reason for that is community “is based on the 
idea that in the original or natural state, there is a complete unity of human 
will” [Tönnies 2001: 22]. According to Tönnies, community is born with 
nature and is sub-conscious. Members in a community rely on each other, 
and they have the same ideology and custom. Thus, based on a same philos-
ophy of living, people belonging to a community can provide support and 
care for each other. Being in a community is people’s most natural connec-
tion and the most common need. A mother and her child, neighbourhood, 
and friendship or comradeship constitute three original types of community; 

                                                                                                             
opponent that appears with a huge body, twenty five heads, a pointed mouth and 
sharp teeth. 



16 

they stand for community by blood, community of place, and community of 
spirit.  

Jangar appeared between 15th and 17th centuries when Mongolian soci-
ety was in an era of feudal separatism. After the decline of the Yuan Dynasty, 
various Mongolian tribes were caught in a long-term internal struggle; thus, 
the social reality of years of battle became the living status of common 
Mongols. This long-term internal struggle is the prototype of the battle scene 
in Jangar. Fighting that is the main theme of Jangar originates from the real 
lives of the epic’s creators. It reflects the transformation of Mongolian socie-
ty from a clan society to a feudal society. Jangar is the encyclopedia of 
Mongolian society that describes the mode of production and lifestyle of the 
time when Jangar appeared. Yilinzhen professor believes that Mongolian 
society needs to form a larger national community to realize the leap from 
barbarism to civilization [Yilinzhen 2001: 407]. Fighting among different 
tribes and merging of tribes are objective requirements of Mongolian social 
development. Mongolian society is formed by the merging of small tribes 
and after the continuous tribal alliance Mongolian khanates apear up. Chi-
nese Mongolist Rinchindorji thinks that Bumba in Jangar is similar to the 
Four Oirat League, which was formed by the combination of different tribes 
[Rinchindorji 1999: 179]. What’s more, the creators of Jangar made ideal-
ized Bumba. Although Jangar reflects Mongolian social development, it 
contains the creators’ expectations of a happy life. Bumba is the dream home 
of the Oirat Mongolians. 

From a social activity aspect, a paradise is bulit in Bumba. Here, people 
are unified and live in peace and contentment in a supportive environment. 
Although they are not related by blood, people of Bumba are tightly united. 
Ferdinand Tönnies claimed that in “any form of co-existence, depending on 
general circumstances, some kind of division and sharing of duties and 
pleasures will be present or develop and work reciprocally” [Tönnies 2001: 
25]. In Jangar, people are willing to accept the leadership of Jangar and live 
together in Bumba. Jangar is their supreme khan, and Bumba is their eternal 
home. Jangar always starts with the same scene: Bumba’s heroes gather in 
Jangar’s palace; the brave heroes sit separately on left and right hands of 
Janger. These heroes always appear in the form of a team, and few heroes 
appear alone. It can be seen from this description that the prosperity of 
Bumba is the result of the concerted efforts of its residents, and the fate of 
the heroes forms a unified whole.  

From the social structure aspect, Jangar has a hierarchical system in 



17 

which Jangar is the leader and the heroes are capable warriors. The khanate 
of Jangar is divided into two wings, right and left, as it has been traditionally 
adopted by Mongols since ancient times [Rinchindorji 1999: 177]. The wis-
est warrior Altan Cheej, sits to the right hand of Jangar, and the most fierce 
warrior Khongor, sits to the left hand of Jangar. Soldiers of Bumba sit on the 
two sides of Jangar to ensure that Bumba is maintained. When it is neces-
sary to fight against an enemy from the outside, these soldiers can bravely 
confront the evil forces. Such a hierarchical system was not clear in the early 
Mongolian heroic epics, in which the leader of a tribe not only leads warri-
ors against foreign enemies, but also participates in production activities. 
However, Jangar demonstrates the demeanor of the king of the country: the 
well-known Jangar Khan, who is like the moon on Mid-Autumn Day, sits on 
a golden throne with forty-four legs [Jangar 1993: 232]. The hierarchical 
system is the key feature that distinguishes Jangar from other short Mongo-
lian epics. The leader Jangar plays the father role, proving protection, sup-
port, and guidance [Tönnies 2001: 27].  

The common social activities ensure that everyone in Bumba has the 
same living goal, and the social structure keeps people of Bumba united. In 
Jangar, the social form of Bumba is prominent in both social activities and 
social structure. Specifically, the community consciousness embodied in 
Jangar is mainly manifested in three aspects: the geo-community that is 
manifested by protecting the territory of Bumba, the spiritual community 
that is formed by the strong spiritual bonds among Bumba’s residents, and 
the ecological community that reflects the worship and love of nature in 
Mongolian people’s ideology. 

The Geo-community in Jangar. Community of place means “living in 
close proximity to one another”, and holds “life together on a physical level” 
[Tönnies 2001: 27]. It is like a neighborhood that bonds people together by 
proximity. Bumba in Jangar is what Tönnies called the community of place. 
It is a geo-community that lets Jangar’s subjects, including both the heroes 
and civilians, living on a harmonious and peaceful land. Jangar’s Bumba is 
a happy paradise on earth: here people can stay young forever, always look-
ing like they are twenty-five years old. They never grow old or die. The 
happy land of Jangar is vast and boundless. It takes five months for even the 
swiftest horses to reach its boundary. Five million subjects of the Holy Lord 
live and thrive here [Jangar 1993: 2–3]. People live and reproduce together 
in this fertile grassland.  

Bumba is depicted in Jangar as a romantic paradise with mythological 
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characteristics. As mentioned above, fighting between different khanates is a 
common theme of Jangar. The cause of these fights is usually related to the 
protection of the homeland Bumba. Possession is a key element in the com-
munity. Common possession, common goods and common living area are 
the foundation of the community, and the common possession of land is the 
most important one. Land can supply the basic needs for living, therefore, 
possession of a common land enables people to live together and forms 
common interests. The fertile land ensures a harmonious life and happiness 
of the residences of Bumba, which often brings about envy from neighbor-
ing khanates. Thus, Bumba becomes the target of neighboring, competing 
khanates. That threat is one of the reasons for the heroes to march and to 
meet the challenges posed by other khanates. Under other circumstances, 
some strong khanates can also threaten Bumba’s development. Hence, the 
other reason for the heroes to get involved in fighting is to attack the sur-
rounding powerful khanates in order to avoid potential dangers. The two 
situations are described in two types of stories: stories about territory protec-
tion and stories about eliminating disaster. 

Stories such as “Sabar’s Merit”, “Jangar and the Tyrant Magnai Khan’s 
Decisive Battle” and “The Fall of Tyrant Har Hianas” are about territory 
protection. The common plot in these stories is as follows. Bumba’s prosper-
ity attracts the envy of neighboring khanates. Accordingly, these countries 
send warriors to challenge Bumba’s heroes and force Jangar to submit. After 
a series of fierce battles, the enemies are repelled, and Bumba’s territory is 
protected. However, sometimes the enemy is much more powerful and there 
is little chance for Jangar’s heroes to win the fighting. For example, in the 
story “Jangar and the Tyrant Magnai Khan’s Decisive Battle”, Magnai Khan 
is the demon king who kills Jangar’s father. One day he hears that Jangar has 
built a strong khanate called Bumba, and then he decides to destroy Jangar’s 
beautiful khanate. As Magnai Khan is highly skilled in military drills and his 
marksmanship is twice as good as that of Jangar, it is questionable whether 
Jangar can defeat such powerful demon. While facing Magnai Khan, Jangar 
tends to surrender. However, Khongor who is Jangar’s closest friend says 
“No one would like to be a slave of enemies; no one would like to pick up 
cow dung and chop wood for the demons. I would rather die for my khan-
ate” [Jangar 1993: 100]. Form Khongor’s words, we can feel the inhabitants’ 
intense love for Bumba; he would rather sacrifice his life to preserve the 
integrity of the homeland instead of being trampled by invaders. Finally, 
twelve warriors take part in this battle, with Jangar as the thirteenth, and 
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they defeat Magnai Khan by stabbing a dagger into Magnai Khan’s heart 

[Jangar 1993: 106].  
Stories such as “Sanale Surrender to Jangar,” “Sanale’s Expedition” and 

“Sila Huluku’s Defeat” are about actively attacking the surrounding power-
ful khanates to eliminate disasters. In some stories, stronger khanates ap-
pears in Bumba’s surroundings. To prevent them from invading Bumba, 
Jangar decides to send a hero to summon them to surrender. If they refuse 
Jangar’s offer, the hero would fight with the enemy. Sometimes the hero can 
conquer the opponent; at other times, the hero needs extra support. No mat-
ter in which situation, in the end, Jangar’s heroes always win. The people 
and livestock of the defeated khanate become Bumba’s belongings. As the 
policy of dealing with the defeated enemies, no female dogs or orphans are 
left. In other circumstance, the defeated khanate becomes an ally of Jangar. 
In the story of “Lion Khongor Drunk and Expedition”, drunken Khongor 
boasts that he can capture Zaragan Khan alive. Although he succeeds in cap-
turing him, Zaragan Khan finally escapes back to his own khanate. When 
Khongor pursues Zaragan Khan to his land, Zaragan Khan’s warrior Bada-
ma Jilugen persuades Khongor and Zaragan Khan to make peace. When 
Jangar rushes to find Khongor, he is warmly received by Zaragan Khan. 
Jangar and Zaragan Khan agree to form an alliance. They agree that, from 
then on, when they encounter strong enemies, they will fight together, and 
when they encounter weak enemies, they will individually wipe them out 
[Jangar 1993: 242]. There is a requirement of forming alliances with other 
khanates, owning to defend the grassland against the various khanates, com-
pete for territory, and maintain a khanate. Alliances can jointly maintain the 
stability of each other’s khanate.  

Khanates survive on the grassland by either passively protecting their 
territory or actively attacking stronger khanates. Moreover, pasture is highly 
significant for nomads, one can lead a meaningful life only if one occupies a 
fertile grassland. Fighting for territory is a fundamental need. For the resi-
dents of Bumba, the sense of possession of a common homeland is the result 
of this fundamental need, and it naturally separates Jangar’s subjects from 
foreigners in terms of geographical location. Bumba is a specific geo-
community formed by Jangar and the residents of Bumba. Such a regime, 
based on the possession of a common land, strengthens the importance of 
territory for nomads. Protecting the homeland is a theme throughout the de-
velopment of nomads. All residents bear the responsibility of protecting pas-
tures. This kind of geographical awareness also strengthens the cohesion of 
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the whole khanate, from the ruling class to ordinary residents. It can be said 
that the formation of a geo-community is not only a requirement for survival 
but also the core of the spirit of the grassland nation.  

The Spiritual Community in Jangar. A strong geographical boundary 
shared by the people of Bumba is the foundation of the community formed 
in Jangar. Another significant factor that helps to form a community is spir-
itual connection. Jangar and his subjects have a close relationship, akin to 
brotherhood. When foreign enemies invade, the heroes form a united front to 
defend against enemies. When someone gets into trouble, others come to 
help. Ferdinand Tönnies pointed out that “community of spirit is the binding 
link on the level of conscious thought” [Tönnies 2001: 27]. Living together 
in Bumba ensures that the heroes have the same consciousness of protecting 
their homeland. Under the leadership of Jangar, the heroes on the grassland 
establish Bumba, a paradise on earth, where everyone lives and works in 
peace and contentment. Owing to the formation of a geo-community, people 
living in Bumba have formed an organic whole and influence each other. 
This influence promotes solidarity and mutual assistance among the resi-
dences, and then those become a common, local thinking mode. The heroes 
on the grassland swear to Jangar: “We give our lives to the swords and ar-
rows; we place our hope in Jangar Khan. We are loyal to our Holy Jangar 
Khan; we are entirely devoted to Bumba” [Jangar 1993: 123]. Bumba makes 
Jangar’s and his heroes’ consciousness become united, in turn they believe 
they belong to the same community. Bumba not only stands for their home 
but also represents their loyalty to Jangar. 

One of the motifs in Jangar is that heroes get into trouble. When a hero 
is in trouble, other heroes always come to help. They defeat the enemy to-
gether and return in triumph. Jangar praises the spirit of cooperation and 
mutual help. There are two types of heroes in Jangar: one type is as re-
sourceful as Altan Cheej, who can predict good or ill luck of ninety-nine 
years to come and remember the blessings of ninety-nine years past [Jangar 
1993: 4]; the other type is as brave as Khongor who never gets cold feet in 
battle and would rather give up his life than fail to defeat seventy demons 
[Jangar 1993: 6–7]. The resourceful Altan Cheej makes sure that Jangar 
makes the correct decisions, while Khongor protects the peace of Bumba. 
Every hero in Jangar has a unique role as they confront outsiders and ene-
mies. The unity of the heroes of Bumba is a key element of Bumba’s pros-
perity. In addition to the unity of Bumba’s warriors, there also exists a close 
spiritual bond between the heroes and the civilians of the khanate. From 
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children to the elderly, Bumba’s residents have the same will as that of the 
warriors. In the story “The Fall of Tyrant Har Hianas”, when the shepherd 
boy finds about that Khongor is captured by Tyran Har Hianas, he hurries to 
go home to tell his mother about the urgent situation. The mother sheds tears 
and says: “What a poor man! My son, you should be on your way to inform 
Jangar Khan in no time!” [Jangar 1983: 312]. After Jangar hears about the 
urgent news, he is immediately on his way to save Khongor, and they defeat 
Tyrant Har Hianas together. From this story, we can see that, either ordinary 
people or the heroes, people of Bumba unite as one and face their enemies 
together.  

The most prominent manifestation of the spiritual community formed by 
Jangar and the heroes lies in the friendship between Jangar and Khongor. In 
Jangar, there is more than one description of the brotherhood of Jangar and 
Khongor. When Khongor’s father Mengen Xigxirge captures the five-year-
old Jangar alive, he predicts that Jangar will come to dominate the grassland 
and become the most outstanding khan. Being afraid of being replaced by 
Jangar and for the sake of protecting his own interests, he decides to let his 
wife kill Jangar. When Khongor hears about his father’s decision, he firmly 
stops his mother and says “Mother, if you kill Jangar, you will have to kill 
me too!” [Jangar 1993: 157]. Seeing Khongor’s strong opposition, Mengen 
Xigxirge has to compromise. From then on, Khongor and Jangar become 
sworn brothers. Moreover, in the story of “Sila Huluku’s Defeat,” after Jan-
gar leaves Bumba and Bumba is invaded by a foreign enemy, Khongor who 
remained in Bumba is caught by the invading enemy. He is taken into a 
prison in the deep sea and he is guarded by monsters. In the prison, Khongor 
suffers. Finally, when Jangar returns to Bumba, he finds out that his khanate 
is ruined and his brother Khongor is captured. When Jangar learns about the 
danger Khongor is in, he does not hesitated for a second and rushes to res-
cue him. After a fierce fight, Jangar defeats the monsters and saves Khon-
gor’s life. When the two meet, they tightly hug each other for seven days 
and seven nights [Jangar 1993: 157]. The intimate relationship between Jan-
gar and Khongor represents the close bond of the heroes in Jangar. The war-
riors and Jangar form a united spiritual community. This spiritual communi-
ty guarantees harmonious life in Bumba. 

Rinchindorji summed up the social ideology of Jangar as follows: First, 
it opposes feudal separatism and internal strife and advocates peace and uni-
fication. Second, it opposes aggression and expansion and advocates peace-
ful coexistence. Third, it advocates building a better life in the context of 
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peaceful unification [Rinchindorji 1999: 183]. Since Jangar was formed 
during the period when Mongolian society was transforming into feudal 
separatism stage, there were many internal disputes in the Mongolian Em-
pire. The lives of ordinary people are severely affected by years of fighting. 
They prayed for a peaceful life and hoped to return to the glorious times. 
This desire for unity and searching for national identity is reflected in Jan-
gar. The idea of community embodied in Jangar is the vision of the Oirat 
Mongolians during the war, and Bumba is the ideal social form envisioned 
by the Oirat Mongolians in that turbulent era. Mongolians were looking for 
a united spiritual community and believed that only if people were united, 
they could lead a happy life. 

The Ecological Community in Jangar. The third type of community in 
Jangar consists of human beings and nature, that is, an ecological communi-
ty. The worship of nature and protection of the natural environment are at 
the core of Mongolian ideology. As a part of shamanic traditions, Mongoli-
ans believe that everything has spirituality. The worship of Tengri expresses 
that the Mongolian people pray for blessings of heaven and beg for the pro-
tection of the people on the grasslands. From a realistic perspective, nomads 
who settle down along the places with adequate water and grass mainly rely 
on natural support to live, and herdsmen’s main source of livelihood, cattle 
and sheep also rely on pastures. Whether because of religious belief or con-
cerns of practical life, nature plays a significant role in Mongols’ lives. The 
harmonious coexistence of humans and nature embodied in Jangar focuses 
on the close relationship between heroes and their war-horses.  

Horse is the cultural totem of the Mongolian nation. As a requirement of 
nomadic life, horses are of the “five main domestic animals”. Horses are 
closely related with nomadic life. They are no only the tool of production 
but also intimate friends of nomads. The deep emotional connection between 
Mongols and horses are also reflected in Mongolian epics. Horses exists in 
three forms in Mongolian epics: divine form, human form, and animal form 
[Ba 2018: 146]. The deified horse running on the grassland can finish one 
year’s ride in a month and one month’s ride in a day [Jangar 1993: 40]. 
Horses in the Mongolian epics can also change their appearance into horses 
with sores when they lurk with their heroes in enemy’s khanates. Horses can 
talk like human beings and know the ways of human actions. Moreover, 
horses retain their basic animal attributes in the epics. They eat grass and 
keep a regular horses’ appearance. There are many poems praising horses in 
Mongolian epics. The descriptions of horses are exaggerated and deified. 
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For example, in the epic Zule Alada Khan, the war-horse has exceptionally 
large ears and a strong body with beautiful speckles. The four hoofs of a 
yellow horse grazing on fine grass or galloping on the grassland is one such 
description. In the blink of an eye, the horse passes a mountain ridge and 
reaches the foot of the mountain [Zhao & Danba 2016: 34]. The war-horse 
of warrior Gunugan is called Flying Legs Gazelle. Looking at it from the 
front, one would think it is a sand dune; looking at it from behind, one 
would think it is a city wall; looking at it from the side, one would think it is 
a hill; and looking at it from high above, one would think it is a cliff [Huer-
cha 2016: 6–7]. The divine horse Aranjagaan of Jangar stretches its muscles 
and bones, shows its powerful legs, waves its shining mane, and chases the 
sun and the moon [Jangar 2016: 170]. The war-horses in Mongolian epics 
are robust and speedily gallop on the grassland like the wind. These awe-
some war-horses form a unique image in Mongolian epics, and Mongolian 
epics spare no effort to praise these handsome war-horses. This kind of 
praise expresses the nomadic people’s love for horse and further stands for 
the Mongolian people’s praise of nature’s works.  

In the Mongolian epics, horses are the most reliable partners of the he-
roes when they go on an expedition. When the hero’s will starts to waver, 
the war-horse will encourage the hero and says: “Are not you afraid of 
bringing disgrace to your reputation? Even if you die in battle, Bumba will 
be proud of you and raise heroes like you” [Jangar 1993: 68]. When the hero 
is in danger, the war-horse will rescue the hero by kicking a thousand times 
and breaking the enemies’ arrows and swords. It carries its owner out of the 
enemy’s siege” [Jangar 1993: 51]. When the horse gets wounded, the hero 
takes good care of it. When the horse has gone through dangers and is ex-
hausted, the hero will tie up the war-horse like a sheep and carry it on his 
shoulders and continue his journey [Jangar 2016: 187]. The horse is the he-
ro’s most faithful companion and the two never abandon each other. The 
war-horse and the hero form a united community based on their common 
fate and love for each other. Such community represents an ecological 
community formed between humans and nature.  

It is worth noting that in some Mongolian epics, such as the story of 
manggus, there is an image contrary to horses: the donkey. The donkey be-
longs to the manggus Khanate. The donkey is as ugly and evil as manggus, 
and it is often sent by manggus to cause trouble to the coming heroes. Ba 
Burinbeki discussed the donkey image in his paper “The Uniformity of 
Horse Culture and Horse Image in Mongolian Heroic Epic”, and he defined 
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the donkey as an image with anti-aesthetic value. Ba Burinbeki pointed out 
that in Mongolian heroic epic, the donkey and the horse represent the oppo-
sition between beauty and ugliness, positive and negative [Ba 1992: 8]. In 
Mongolian epics, manggus represents evil forces in real life, and the donkey 
represents the despicable means of evil forces. The donkey is described as 
skinny with scored skin and it is fed with human blood, the saddle on its 
back is made of iron. Compared with the strong, muscular image of horses 
that receive care from heroes, the donkey lacks the beauty and harmonious 
feeling possessed by natural creatures. The fate of a donkey in Mongolian 
epics is also miserable, it is either killed or subdued by the heroes. The de-
feat of manggus and the killing of the donkey represent defeating one’s en-
emy and elimination of crisis. Therefore, in Mongolian epics, the disharmo-
ny between humans and nature can only be eliminated or reconciled to help 
humans return to a happy life. It can be seen from the donkey image that the 
disharmony between humans and natural creatures is a symbol of disaster 
and evil. Although the donkey image appears in Jangar a few times, there 
still exists a sharp contrast between the hero and the war-horse in Jangar 
and manggus and the donkey in the Mongolian epic system. Things in na-
ture and the destiny of humankind are highlighted in the epics through the 
relationship between the war-horses and the heroes. Horse as a natural crea-
ture and the hero as a human being are united in Jangar in which they sup-
port each other during times of trouble and encourage each other when ei-
ther of their wills begin to waver. The unity formed by a horse and its hero 
stands for the ecological community consisting of heroes and natural crea-
tures in Jangar. When harmony between humans and nature is achieved, 
victory in the face of foreign invasion follows.  

Conclusion. Ferdinand Tönnies’ community refers to a natural, organic 
form of group existence that stresses the organic relationship among human 
beings. The Mongolian heroic epic Jangar uses the stories of the Holy Lord 
Jangar and his heroes in Bumba to present the process of eliminating the 
individual body and forming a dynamic organic community. Based on com-
mon will, Jangar and his heroes build a beautiful homeland called Bumba, 
the geo-community in Jangar. Living in Bumba, Jangar and his heroes also 
form a close bond to protect their common homeland, and this interpersonal 
relationship is also the basis of the community at the spiritual level. The eco-
logical community uniquely exists in Mongolian epics most prominently 
through the harmonious relationship between heroes and their war-horses. 
Community forming is a key element in Mongolian epics, owing to the 
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Mongols’ praise of unity on geographical, spiritual and ecological level. 
Such community description reflects Mongolian people’s yearning for na-
tional unity, life stability and happiness. 
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