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The article fecuses on the revival of Tibetan Buddhism in 1980°s and 1950’s in Buryatiya, the
Mongolian Republic and Amdo, the north-eastern part of the T plateau. [t discusses the com-
mon features and differences in the destruction o sious iife in these areas in 1920°s and 19307
{Buryatiya and Mongolia) and 1955-1966 It deals with the pfou: f revival,
especially of the monastic aspect of Buddhism, and the 1ssues any 1t for example the
relations between the secular staie and religion, religion as an identity bmdmw factor, the guantita-
tive and qualitative character of this revival, the 1dentification of new tulkus (sprud sk,

Inner Asia as undersiood in this contribution encompasses only the regions of
Tibet, Mongolia and Burvatiya. This territory 15 situated between two centres of
power, Momow and Beijing, which had behaved expansively both as to ihur poli-
tics and civilizational drive. Onc important d‘ircction of this expansion was the

above mcmifmcd region. This region, though always politically divided into sev-
eral polities! and ethnically diverse is culturally o a certain degree homogeneous
due to the shared religion, namely Tibetan Buddhism, which *‘;pz‘a‘:ad Tibet to
Mongolia in two waves in the 13th-14th centurics &de the 16th-17th centurics®
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(Buryaliva,

Tiil the beginning of the 20th century it was mainly Tzarist Russia and Imperial China,
whiic the status of Central lxbm (dbus gitsangy was ambiguous.

7 Sec H. S ERRUYS, “Early Lamaism in ‘x’iongolm Crient extremus 10 (19633, 181-216; R
Kascupwsky, “Die Religion der Mongolen”, in: Die Mongolen. f‘l’lllu”iﬁ zu thre) hichte und
Fultur, ed ) i, Weiers (Darmstadt: Wissengchafiliche Bug : 1, 1986), 85- ¢
Mei Affe’ng;;fu lumajiao shi [ 21 {Hubhehaote: Net renmun chubanshe, 199%), 14172,
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and later in the 17th-18th centurics also to Burvatiya.” During the dis-‘scmination
of Tibetan Buddhism from Tibet to Mongolia, the north-castern part of the Tibe

an platcau, Amdo (@ mdo), played a crucial role.? Due to strong presence m)m
Mongolian tribes in this arca and the cstablishment of the two famous Gelugpa
(dge lugs pa) monasterics Kumbum Jampaling® (sku “bum byams pa gling) and
Ldbmngj Tashikhyil® (bla brang bkra shis “khyil) in the years 1560 and 1709 re-
spum"iy, these institutions were visited by monks and tulkus (sprul sku) from
Mongolia’ and Buryatia and many ncwly-cstablished monasterics in thesc arcas
were modelled upon Kumbum and especially Labrang as far as the organizational
structure {various dratshangs /grwa tshang/) and the cducational system are con-
cerned.® Amdo lamas and tulkus werc ofien invited to give teachings in various
Mongolian and Buryat monasteries.” Tzarist Russia and especially Imperial China
strove to exploit the political potential of this shared cultural heritage, Tibetan
Buddhism, as atool m the pursuit of their political domination over these ethnic
groups and areas.'? The fall of the Chinesc empire (1911) and Tzarist Russia

* See L. Berka, Tibetsky buddhismus v Burjatsku {Tibetan Buddhism in Buryatiyal

(Brno: Masarykova univerzita, 2001), 39-45.

4 More on the religious and political developments in Amdo see G. Civilized
5’/zam(ms Buddhism in Tibetan 30ueiz% (sthmbi@n - London: The Smithsonian Institution
Press, 1993), 87-98; R. N, Ducarov, Buddizm v Mongolii § Kukunore {Amdo) v XVT-XVI
vv. {Ulan-Ude: Buryatskaya Selskokhozyaystvennaya akademiva 1999) and 11 Zoncuua [3],
L YANECAT 141, Anduo Zangzu shiliie [5] (Xining: Qinghai minzu chubanshe, 1992).

5 On Kumbum see W. Fieemner, Das Kloster Kumbum in Tibet. Ein Beiirag zu seiner Ge-
;c*/udz/e (Berlin: ESM & S, 1906); Y aNG GUIMING (8], 7a 'er st wensiua {1} {Xining: Qinghai
renmin chubanshe, 1597}

6 On Labrang see L1 An-cup, History of Tibeian Buddhism, A Siudy in the Field (Beijing:

New World Press, 1994), 134- 267 and P. C. NigTups psid, Labrang, 4 Tibetan Buddhist ldonas-
iery at the Crossroads of Four Civilizations (Ithaca: Snow Lion Publications, 1999, 3. Ba-
RADIN, Zhizn' v fangutskom monastyre Lavran. Dnevnik buddiiskogo palomnika ({lan- Ldr. -
J]adnbddiar [nstitute of Mongolian, Buddhist and Tibetan Studies, 1999)

' On the place of the Labrang monastery in Tibeto-Mongolian cultural relations see
(m..;m; [8], Meng Zang wenhua jiaoliu yvanjiv [9] (Lanzhou: Gansu minzu chubanshe,
1996), 80-38.

8 For the situation in Buryatia see L. Bfrka, op. cit,, 35, 120, 185, 199, 225; A 1.
ZueLezney, “O tibetskikh traditsnakh v buryatskom buddizme”, in: Tibetskii buddizm: Teo-
riva i praktika, =d. N. V. Abayev {MNovosibirsk: Nauka, 1995), 54-79.

9 Further evidence documenting the influence of the Amdo tulkus in Buryatia is the fact,
that the 4th famyang Zhepa Kelsang Thubten Wangehug {bskal bzang thub bsiun dbang ph-
yug, 18 6- ‘91{)) wrote several ritual texts on mountain deities {Thb. sa Pdag, gzhi bdag)
around the Aginskyi Monastery.

0 Qee S Dasrnciaus, “Chinese Emperors and Tibetan Monks: Religion as an {nstrument
of Rule”, w: China and Her [Vetghbours, Borders, Visions of the ()ther, Foreign Policy 1{th
to 19th Century, eds. §. Dabringhaus, R. Ptak (Wiesbaden: Harrassowitz Verlag, 1997), 119-
134; on Tzanst Russia see X. M. GerasiMova, Lamaizm i natsionalno-koloniainaya politika
tsarizma v Zabaykalie v XIX { nachale XX vekov (Ulan-Ude: Buryat-Mongolskiy nauchno-
issledovatelskiy institut kultury, 1957).
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{1917} led to temporary discontinuity of historical development 1n this territory,
Though, as regards the religious lite, 1o all these arcas anti-religious persecution
was initiated by the authorities with ﬁk aim of annthilating Tibetan Buddhism.
Aficr the period of destruction, the phase of religious revival has begun at the end
of the 20th century. Therefore the religious developments of these three arcas
have continued to have common features also during the socialist period of their
history. The process of restoration of Tibetan Buddhism manifests itsclf in differ-
ent varictics and ranges, which offers a unigue opportunity to study it: on the one
hand one can see this process evolving against the background of a Buddhist com-
munity representing part of multinational states (Buryatiya in Eussia and Tibet in
China) thus forming arcligious and cthnic minonity, and on the other hand the
Buddhist belicvers constitute the majority nation {Mongolia), The political situa-
tion in this arcas 1s not homogencous cither  one can encounter a continuous pro-
cess of democratization in Mongolia and Buryatiya as opposed to restricted liber-
alization in China (including Tibet).!!

DESTRUCTION

The heyday of Buddhism in Buryatiya was at the end of the 19th and the be-
ginning of the 20th centuries, when the number of monasteries, temples, and
shrines totalled ncarly fifty and there were about 16 thousand monks. During
World War 1, differences of opinion began to appear within the Buddhist com-
munity. Later, in the 1920s, this was closely connceted with political develop-
ments in the Soviet Union. The Buddhist community and Buryat intelligentsia
split into two alien groups according to their .rcia“onship% with development of
the sangha.'? There were reformers (progressists, or, in Russian, obnovientsi)
and conscrvatives {traditionalists). !

The data used in this paper was collected during field rescarch in sumrmer ”’)()’(J and
2001 The ficld research was conducted in Burvaliya frmm“v in Agin Mon-
golia {mainly in Ulaanbaatar, and in the monasiery Aumrba/mm intin i}m m)uh; a '\mdo
{rnainly n the Lzl rang m%aa?uv fmd idn ont ar m} The discuss xml in

du, { v‘d] of

i the Drepung Monastery”, 1n: dz;r/dfzzsm m fmz tempui drl ,%'i;‘e;, Re
Cultural Identity, eds. M. C. Goldstein, M. T Kapstein {Berkeley 1.,04 ’\h cles i.,:mdam
Umiversity of California Press, 1998), ‘9 52.
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{Shaftesbury, Dorset: Element, 1993); A Dorzhiey w
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The end of 1920s and the beginning of 1950s marked a radical change, when
the Bolshevik regime started open destruction of monasterics and the communi-
ty of monks. *“The final solution of the issuc of the Buddhist clergy” was pre-
ceded by the decision of the Communist Party. As early as 1923, the 22nd Con-
gress of the Communist party approved the resolution called "0 postanovke an-
dreligioznol agitalsii § propagandy”™ [On Anti-religious Agitation and Prop
gandd} which stated that there was no place in hu communist socicty for an/
kind of refigion including Buddhism.'* Oppression was exce ptmxudi/ 5CVErC
and monks were forced to go into exile, 1o secular {ife, and a number of them
were executed or sent to Stalinist coneent ration wmp (Gulags)y, where only
a few survived. The violent suppression of Buddhist life in Buryatiya took place
in three waves. The first one culminated in 1930, *hc sccond one in 1935, and
the definitive one 1 1937-1938 (sy the st of November, 1938 1,864 Buddhist
clergymen were arrested). In the archives of the Admanistration of the People’s
Commatiee of Internal ,f’aﬁ.za,irs (NEWI3) of East Sibzria the oiioww'w data about
the quantity of Buddhist monks of 44 Buddhist mon 1916 -
11,274 monks, 1927 — 7,566, 1930 — 5,327, 1933 - 2,7 1935 —

1,271 monks. Buddhist ximg} Were ?% 12 most perses uu,,d part of the population
durin > the period of repression,

Before the outbrcak of Vvorid War II, there was no functioning Buddhist
monastery left in cither the iﬁdxydbwiongolian Autonomous Soviet Socialist
Republic (B M ASSR), as }?wr:v“aziyrl was then called, or in the two Buryat Au-
tonomous Districts outside the Republic (e, Aginskyi castward from Ulan-
Ude and Ust-Orda norﬂ]wcstwardjfD The sacred buildings were torn down,
some monasterics (¢. g. Aninskyi Monastery) were destroved by artillery, and
others were taken into pieces (this concerned wooden log monasteries, tradi-
tonally built without foundations) Monks and novices were driven out. There
was Jno onc to cclebrate the two hundredth anniversary of the tolerance de-
cree'® in 1941

HOVOY NoMOGOYEVA, “lz istoril borby s religiey v
i dokiady HAUCHRO-1eoretiches nferenisit "Banzarovskie chie
posvyashchennoy 175-letivu so dnya rozhden hi Banzarova, gd, L. Y
Ude: lzdatelstvo 'il%ui"yaisxogo Nauchnogg} Tsentra, 1997), 79-82.

Buryatii v 1920-1930-¢ gg”, in: Tezisi

prosy istori i{ummma / penody rcpzus:,n mn: Mir
dialog, ed. B, D, Tsybikov (A C
‘O sudbe rel)

?7“:‘;(!11‘ i ml{mv Bud, i
\;dﬂ*mhl’dii‘ a ABAQO, ”’001}, 1‘9 123; sce also [ 1 hmwwx
oily stalinizma”, in: M bud u;/m, ku/rw

lzdatelstvo Burvatskogo M 5{5.
¢ Tibetan leddmsm was officially *{wmwﬁd as a state and national religion of Trans
Barkalia in 1741, st conrt, w ium wished to have a peaceful frontier with China,

started  now wl‘mv

the Buddhist religion in Buryatiya in the

the 813 Lﬁiiilir‘ ! vna decreed the “Tolerance Patent” as Yy ous
1747, the exisience of this decree has often been referred 1o 1n Russian Interature, but real
7 w,ﬂ(.'lr’: has not been found in the archives.




The proccss of violent tiquidation of Buddhist monasteries in Outer Mongo-
lia (the former Mongolian People’s Republic) was directly msplrcd by the Sovi-
ct pattern, although it was realized through the Mungoimn {and ethnic Buryat)

coret police and armed forces. “The Russian Soviet treatment of the Russian.
Orthodox Church prior to World War 11, can be divided into five periods: 1917-
1923 Intense anti- rcligiouﬁ activity, often violent; 1923-1927: Propaganda cam-
paign; 1928-1932: Rencwed attack; 1933-1937: Relaxation; 1937-1941: Re-
newed attack. A.szml ar table for Hu carmnpaign against Mongol Lama Church
would follow the identical chronology with the same shifts in the nature and in-
tensity of attack, but with radically different results: 1921-1924: Anti-religious
activity against Jebtsundamba; 1924-1928. Sporadic campaign Pan-Buddhist
period; 1928-1932: Violent attack; 1933-1937: Relaxation; 1937-1941: Destruc-
tion of all vestiges of Church and religion. Even in detailed particulars the simi-
laritizs are there. The Party programs against religion and the Church are consti-
tutionally sanctioned.”!” High lamas such as reincarnated khubilgans or monks
holding high position were executed, ordinary monks were expelied from mon-
asteries, which were robbed and destroyed. In 1935 there were approximately
41,000 ordinary monks, at that time 48% of the aduit male population (not n-
cluding high lamas); in I() 10 there were only 251 ordinary monks listed. In Out-
cr Mongolia there were “some 583 temple complexes, plus an additional 260 re-
ligious mceting places of various kmds“ In 1958 ﬁvc monasteris existed with
some 200 monks.”"?

* The iotal estimate of number of victims from the Mongo-
lan Buddhist clergy is about 40,000: “Unofticial sources in Mongolia put the
total figure of those killed in the anti- Buddhist campaigns at about 40-50,000.
Official sources are understandably reticent Y

The destruction of monastic Buddhism in Amdo will be llustrated on the fatwe
of the Labrang monastery®” which is representative, since other, less important ie-
liglous sites in this part of Tibet encountered similar devel upmulzf” After the 1ib-

71, W. Moses, The Political Role Qf'Mon?niirm Buddhism, Indiana University Uralic
taie vol. 133 (Bloomington, indiana: Asian Studies Resecarch Instituie, 1977), 1
174-176.

B W, Mosss, op.¢it. 254-255, 262, 265; sce also B Baavar, History of
oridge White Horse Press, Jﬁ‘)f)) 226-234, 356-367.

e “Mongolian Buddhism: A Defensive Account”, i Mongolia Today, ed. 5.
’\hnu(’ tmdm hﬁx san Paul, 1‘9@1) "4(3

ch 4 ,zbzmshu 0 ] {W ct 41

{ 24 /.i hizhou wun:&u jin weryu

{12], !mz lar‘mlﬁuy $1 de 4:/11151/;5{;‘;&%1\/1’ gi live du xueyuon (’u vingcheng |1 i 39
su minzu chubanshe, 1998).

The data on the history of Labrang since 19«‘9 was collected mainly from monk infor-
manis during interviews, Due to the politics China they will remam in anonymily.




eration of this arca by thc Communist forces in September 19497 the Chinese
government did not try to alter the ;nlcmai lite of thc Buddhist monastery and the
cconomic role it played in this area * 3 At this time around 3,800 monks Hved in
the monastery.* ihc new Chinese government had guaranteed religious freedom
to Tibetans in the scventh poém of the se-called Seventeen Point Agreement
signed in May 1951 in Beijing® and this legislative protection of religion was fur-
ther strengthened in the imt constitution oi the PRC adopted in 195 54.26 The first
hali of*hc ’930» was inl abmn as m other T%uddiu» ! anunmtu cs, Lhdl"éia:lc"‘i“/éjd

e

pm iod Mdo rca imucmiy L) clicy ui lmt religion wuf 1101 b» dbuhshf: d by coercive
LN " 29
measures”*” and Chinese authoritics 1mpicmcmcd a “gradualist stratecgy”.

The first wave of destruction of Labrang was the result of the cconomic re-
forms (collectivization, land reform, establishment of people’s communes
JChin. renmin gongshe [161/) in the years 1956 and 1955 which deprived the
monastery (and the lay population) of its traditional income. ™ The subsequent

2 Luo Faxietal, op. cit, 181, The monks {rom the mon avtcw had some notion m the
anti-Buddhist purﬂcs in Monmh/a and therefore expected the arrival of Communist author-
ities with anxiety.

23 The monastery {represented by the Jamyang Zhepa / jam dbyangs bzhad pal and his ad-
ministration) possesed the highest political and econornic authority in this parl of Amdo. lts
influence was maintained on one hand by the over 90 subordinated smaller monas ,
erally “monastery’s limnbs” {1ib. dgon lug), and on the other by the spuml relationshims {in
Tibetan caliui 1ha'{jc amd mird(, ’J ha, m’f mi sdel) bet ‘mcu 4114: ’H“i" Md f ;ay ,mpuif J«cm gaud

et a],:, op. cit.) '7”*_57, 1{5@»1{;3\

non., “Canyu Labuleng sivuan guanli gingkuang de diaocha baogao [14]7, i Zung-
chuan jojiao aiguozhuyi jiaoyu xuexi xuanchuan cailiao {15) {(Lanzhou: Z horzg,z,ono Gansu
sheng wel tongzhan bu  Gansu sheng zongjiao shiwu ju, 19985, 200, Some Clinese materials
give the mumnber 3,424 -~ Lamaism in Gansu”, Chinese Sociology and Anshropology 28 (1994), 3, 50.

y 5

2 See M. O van WaLt van Praac, The Status of Tiber. History, Rights, and Prospects in
Iniernational Law {London: Wisdom Publications, 1987}, 339, Later, however, there was
disagreement between the Tibetan and Chinese side whether this agreement should encom-
pass all Tibetan arcas (i.c. including Amdo and Kham /khams/) i China or its provisions
were limited to Central Tibet,

26 See D. Macinnis, Religious Policy in Communist China. A Documentary History (Lon-
don ~ Sydney: Hodder and Stoughton, 1972), 21

27 TseriNG Suaxva, The Dragon in the Land of Snows. A History of Modern Tibet since
1947 (London Pimlico, 1999), 35
28 1hid , 101.

ML C Golbsiem, “Introduction”, in: Buddhism in Contemporary Tibet: Religious Re-
vival and Cultural Identity, eds. M. C. (m istein, M. T, Kapstein {Berkeley  London  Los
Angeles University of California Press, 1998), 6-7

& ¥ )

BoWang Yunreng [17], Huofo de shijie [18] (Betjing: Minza chubanshe, 19973, 83, W
W. Swmir, Jr, Tibetan Nation: A History of Tibetan Nationalism and Sino-Tibetan Relations
{(Boulder: Westview Press, 1996), 442-443,
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anti-Chinese uprismg in summer [958 was quelled by Hm army. - fier it the pro-
cess of the so-called “democratic reform of iu: monastery” ({,, 1N simiao de
minzhu gaige [ 19]) started which was accompamed i;ay the remowval of senior
monks and reincarnations’! from the monastery to prisons, fabour camps or 10
their native villages, Some of the monastery buildings were destroyed in the
course of the f Wmmg, and the monzwim‘}/ archive and some sculptures and pic-
tures were moved to Lanzhou Lmd other places, Only a tow hundred monks were
allowed to stay in the monastery.’” The aim of the Chinese policy was “to reduce
Buddhism to a domestic ritual™® and to weaken its monastic structure’* A bricf
pertod when the grip of Chinese authorttics on Tibetan monasterics was loosened,
started in 1961 and was caused by a limited normalization of Chinese politics af-
ter the leftist expertments.®® In Labrang, it was duc to the patronage of the influ-
ential geshe Sherab Gyatso (dge bshes shes rab rgyva misho, 1884-1968),° who
enabled the restoration of religious life 1in the monastery in a lirnited scope.
Some of the removed monks were allowed to return to the monastery and dur

ing ?hi% period there were uboui 1,200 monks in the monastery.

The final destruction of the Labrang monastery started with the beginning of
the Cultural Revolution in 1966, whm it beeame one of the numerous objects of
the campaign against “four olds” (Chin s jiu [25], namely old customs, habits,
culture, and thinking).’” The monastery was again closed. “all the monks and
tulkus were moved to the countryside to fabour camps”™ and the religious life

brang 15 were imprisoned {7 soon
led 1o India and the fate of one is un-

U From the 23 most important reincamations of
died in prison), 6 were taken to labour mn;n one |

known  see Zuazue [20], Labuleng si huojo shivi |2 (ansu unzu
known  see Zuazia [20], Lal 7 50/ 5/ 21 {ians
2000).

2 According to informants, about 200 monks lived there. Chinese sources give the

of 410 Pu WincuenG [22], Gan (ing zangchuan .azfm,m [23] {Xining:
zu chubanshe, 1990), 508,
TSERING SHAK YA, Op. Cit., 288,

(inghal nun-

¥ In 1958 the mosque (built in 1884 and later enlaged m 1936) in the city Xiahe [24)
near the Labrang monastery was also destroyed, although the Moslim Hui populanon did not
participate in the rebellion. It was rebuilt afier 1979,

B0, WeaceL, Geschichte Chinas im 20. Jahrhundert (Stuttgart Alfred ¥riner Yerlag,
1989), 218-231,

* e was a member of the Qinghai Provincial Government and chairman of the All Chi
na Association of Buddhisis. On his 1ife see . “The Long Life of rho-shi
bses Ses-rab Rgya-meho (1884-1968)", in: Tibetan Studie:, ];/;u‘wz/ws of z/m 11/4 /wmu

tional Association for Tibetan Smdies, eds. t1 ‘ rh JoL Pcm 11y c Komn
swn fur Zentralasiatische Studien. Bay he der Wis . i ~7-f,u

A71; Puun vsHoes, Dge bshes shes rab roya miafz.// ,dr/ this 1
Minzu chubanshe, 199%).

iy, The Search

More on this campaign and the Cultural Revolunon see J. 1D Ses
Modern China (New York: W, W, m;ri(m & Company, 1960), 602-609

B Suopal [261, Labuleng si fojiao wenhua (27| {Hong Kong: Xuanyuan 199%), 44,
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of the monastery was discontinuated for the first time in its history. Labrang
was depopulated and almost all the buildings within the monastery compound
were destroyed.?® During the Cultural Revolution any uddhist activity was
persceuted and the state attempted to completely eliminate Tibetan Buddhism in
Amdo as well as in otherareas of Tibet.*?

REVIVAL

Although Amdo (Tibet) was the last of the discussed regions, where the
destruction of the religious life occured, it was here that the revival of Tibetan
Buddhism in Inner Asia started. As a result of the political and Lspcually €co-
nomicai liberalization in China starting from 1979, a religious revival started
in Tibetan communitites. The new state policy towards nationalitics and reli-
gions was also formulated in the new constitution of the PRC adopted in 1982
wherce the article 36 on religious {reedoim was worded in more detail*’ and the
new religious policy was claborated in the so-called Document No, 19 issued
in March 1982 by the Central Committee of the Chinese Communist Party*
where the protection of religious freedom was again assured. This document
stresses the natural weakening of the influence of religion in socialist socicty
and opposes coercive measurcs which should speed up this process. This de-
velopment on the central level was also mirrored in the activity in Tibetan ar-
cas. During 1979 the restoration of the Labrang monastery started with dona-
tions from the lay population and later also wnh the financial help of the gov-
crnment. During this year all the imprisoned monks and tulkus were released
and rehabilitated® and soon there were about 450 monks living in Labrang
The revival of Tibetan Buddhism after 1979 was patronized by the 10th
Panchen Lama Choekyi Gyaltshen {chos &yt rgval mishan, 1938-1989) who
duc to his influence®® sccured financial aid for the restoration of Buddhist

¥ One of the remaining buildings, Hevajra ¢
ern part of the monastery, was turned into a slaug]

4 On Cultural Revolution in Tibet see TSERING S
account on the developmenis in Labranyb in the yea et M. BLoBoDNIK, "Obnova
niboZenského Zivola v tibetskor k1a8torms Labrang” [The Rw ival of Religious Life i the Ti-
betan Monastery of Labrang], Religio 10 (2002), 1 145-162.

{wmgmgzmn of the People's Republic of China {Beijing: Foreign Languages Press,

}‘\

i.f,mgusl‘a iranslation see . M
{Maryknoil: Orbis Books, 1989), §-2
Zuazua, op. cit, 4,

sIninis, Religion in Chinu and Practice

W After his release from detention in 1977 he was installed 1w Jh~ position of Vice-Ch

man of the 5th National People’s Congress in August 1979 On hus life see Jiar 3 [28]
al., Banchan 1 erdeni pingzhuan {29} (Betjing: limngg,uo zangxue chubanshe, 1908) 88-

164,
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monasteries and religious sites throughout Tibet and helped to return some of
the cultural relics confiscated after 1955 to their places of origin. The 10th
Panchen Lama had a special relationship towards Labrang monastery as he
had personally identificd the 6th reincarnation of Jamyang Zhepa Lobsang
Jigme Thubten Choekyt Nyima (blo bzang ‘jigs med thub bstan chos ky: nyi
ma, 1948- ) in the carly 1950s% and he has visited this monastery repeatedly
in November 1980 and March 1982, His visits contributed to the further ac-
celeration of the revival, A similarly iraportant role in the religious revival on
the local level in Amdo was played by the two highest reincarnations of La-
brang, 6th Jamyang Zhcpa and 6th Gungthang | 4mpo che Jigme Tenpe Wang-
chug (gung thang rin po che jigs med bstan pa’i dbang phyug, 1926- 200{)},‘”)
who after their rehabilitation were installed to various positions on the pw«/ in-
cial level®” and were able to exert their influence for the sake of the Buddhi
community in Labrang.

The revival of monastic Buddhism in Labrang is characte r‘imd by the en-
deavour to recomstruct the monastery Lo 11s pre-1958 condition on both the ma-
terial and spiritual levels. During the 1980s and 1990s almost all of the bxl!ld
ings (temples, individual dratshangs, dweilings of the monks) in the monastery
compound were rebuilt in their original shape. The spiritual restoration also at-
tempts to follow the long tradition. The re ’*ligix:ms festivities*® in the monast
were again performed {rom the beginning of the 1980s, the xducaiit‘mai sysiem
in individual dratshangs is based on the pre-1958 curriculum,*” and the rites
performed by the monks also follow the long-cstablished rules. This attempt to
revive the monastery to its original status 1s, however, limited oniy fo its reli-
gious role, whilc the traditional economic and political influence is definitely
lost,

The revival of Tibetan Buddhism in the Peopie’s Republic of China is close-
ly connceted with the sensitive issuc of the status of Tibet®® and the state policy
towards Tibctan Buddhism is promulgated within the contexy of this political
disputc. Monks have played a crucial role in the Tibetan mdcpcndcnu move-
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ment® since 1987, The political acitivities of the Tibetan sangha result in the
cfiort to limit and control the process of religious revival in Tibet. The Chinese
authoritics have fixed numbers of authorized monks in individual monasteries.
It should on onc hand help to monitor the internal $ife of the monasterics and on
the other a farge monastic community 1s scen by the Chinese authoritics as
a huge financial burden for the Tibetan iay )opuianon and they urge the monas~
feries to support themselves cconomically by various ;nodmtw ¢ activities > In
the Labrang monastery in summer 2001 there were 1,100 monks with the offi-
cial approval of the authoritics,” and about 1,200 monks with jong-term resi-
dence in Labrang who are officially not dﬂowcd to stay in ihc monastery, but
their stay in Labrang is tolerated by local Chinese authoritics.”™ The regulation
that persons under 18 must not enter Buddhist monasteries is also not strictly
obscrved. The influence of the state in the monastery has also been mdmmzmd
by the establishment of the Monastery Management Commiitee (Tib dgon ;)a z
do dam w yon lhan khang, Chin. siyuan gzzcm/z weiynanhui [321]) in 1981.°

a sceif-governing body composcd of the senior monks of the monasiery who
have to be approved by the local Religious Affairs Bureau.”® The aim of this
administrative unit 1s to implement the official religious policy. It is also the re-
sponsibility of this committee to put into practice the ideological campaigns ni-
tiated by the central authoritics. Labrang monastery, like other Buddhist monas-
terics in Tibet, has been the object of the czmqpaivn “love the motherland and
love the religion” (Chin. aiguo aijiao 13.51 ib. rgyval gees chos gees) launchea
in summer 1997, This cducation campaign was a rcaction to the controversy
over the identitication of the 11th reincarnation of the Panchen Lama between
the 14th Dalai Lama in exile and the Chinese government.  In the course of

CR.D. Circle of

31 Mainly monks from the monasteries in and around Lhasa

Frotest, Political Ritwal in Tibetan Uprising (London: Hurst & Company, 1994 The political
activitizs of the monks and nuns are jusufied in re iiymus serms. Death resulung from the fight
for independence s seen as a guarantee for the rebirth as @ human being R, D Scowariz

“Renewal and Resistance Tibetan Buddhism in Modern Era”, e Buddhisz and Politics in
Twentieth-Century Asia, ed. [ Harnis (London  New York: Pinter, 1999), 240-241,

32 See ANon, op. €t 205-207; . Macins (1989), op. cit, 175, Jianc Ping (28] et al,
Kizang de zz.)rzgg,fz'af‘; he Zhonggut gongchandang de zongjian "/JE)N}JL {7 J {Beiing: Zhong
guo zangxue chubanshe, 19963, 108-109.
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These monks have monk’s identity cards issued by the Religious Affairs Bureau of the
Xiahe County. Bach year 15-20 monks may obtain the official approval 1o join the monastery.
3 With the population of about 2,300 monkq Labrang 1s today probably the Jargest Tiber-
an Buddhist monastery in the Hw;,h » Republic of Ch i
> Luo Faxi et al, op. cit, 183 In the beginaing of the 1980 these bodies were estab-
fished in all rwpmui monasteries in Tibet.

On the internal structure of Monastery Management Commuitice in Labrang and its ac-
tivities see ANON , op. cit., 200-209; sec also Relative Freedom? Tibetan Buddhism and Rel: -
gious Policy in AamLe, éz(izzmn 1987- 1999 {London: Tibet Information Nerwork, 1999)
TsERING op. cit, 440-447.




this campaign monks were obliged to denounce the 14th Dalai Lama and reject
the idea of Tibetan independence.®® This campaign further worsened the atti-
tude of Tibetan monks towards the Chinese state.

The restoration of Buddhism in Buryatiya can be split into two phases.”” In
1946 scemingly out of the bluc a new Buddhist monastery, Tvolginskyi Datsan,
appearcd, The Stalinist regime had a new building constructed, and about twenty
lamas brought from Sibcrian and Far-Eastern concentration camps. Morcover the
regime also allowed fer a formal opening of Aginskyl Datsan in the Aginskyi
Buryat Autonomous District, Thus from 1946 to 1989, two active monasicrics
with 30-40 monks existed in Buryativa. More preciscly, from 1946 10 1970, only
{volginskyi Monastery was in operation, and Aginskyi Monastery began to accept
monks as latc as 1970. Ivolginskyi Monastery was allowed to accept a few novic-
oy cach year, from whom just a small number could obtain hig,hcz" Buddhist educa-
tion in Mongohia (in Gandantegehinling Spiritual Academy in Ulaanbaatar, cstab-
fished in 1970), and in the last years of thc Sowiet regime, in Dharamsala, india.. In
1978, the 14th Dalai Lama Tenzin Gyatso (bsian 'dzin reva misho, 1935 ) visited
Buryatiya (Ivolginskyi Datsan) for the first time.

The revival of Buddhism began at the end of the 19880s, when, under the in-
fluence of “perestroika”, religious life was beginning to be restored. The social
and political environment in Russia was subject of changes during the 1980s,
and the formerly suff regime gmdua} v thawed. The state control of re lmou%
life still existed in that period, but under the influence of a new policy it steadi-
Iy weakened. The state control in fact vanished at the beginning of the 1990s,
when a new Burvat state (still in the frame of Russian Federation) was formed.
It does not mean that there were no controversies, problems clie, connegted
with statc and religion.®® In the carly 1990°s, we can speak of a “Buddhist

% During the summer of 2001 this campaign was still geing on, athough in a smaller
scope. More on this campaign see 4 Sea of Bitterness, Patriotic Education in Qinghai Mon-
asteries (London: Tibet Information Network, 1999 and Background Bricfing Papers, Polii-
ical Campaigns, Documents and Statements from Tibet. 1996-1997 (London: Tibet Informa-
tion Network, 1998).

3 The first restoration — called also a “microrevival” - took place from 1946 till the end of
the 1980's. See W. Kovarz, Keligion in the Soviel Union (L. ondon Macmillan Press, 19617,
457-458; see also B, Ben he Status of Buddhism i the Soviel Union and Its Relations 1o
Buddhism in Southeast Asia”, in: Buddhism or Communism: Wln’ch Holds the Fulure of Asia?,
ed. B Benz (London: Allen and Unwin, 1966), 171 The sccond, current se from the be-
ginning of the 19907s 11l today. The fu.s{ restoration appears almost unexpecicdly md n fact i1
was not a real restoration but a small resurrection of the almost destroved religious Hfe
Sez A. Pumicorsky, “Buddhism in Tuva: Preliminary @bsery duom on Rahg!ous Syneretism”,
in: The Buddhisi Uwuuge Buddhica Britannica, 5' . i ed d T ring: The Institute
of Buddhist Studies, ;9%9} 219228, ser also H. 1 “Buddhism in the Soviet Union: An-
nihilation or Survival?”, Religion in Communist ]am 1967) 1, 27-4]

State

b0 (5. FacaN ”‘Buddh;sm in i’osi‘;owez Russia: Revival or Degenuatlon”’ f%eligz’om
and Socieiy 29 (2000), 1, 9-21; see also M. Borpeaux “Relizic : 1 s
Russia’s Religions u,m.ay , }”al/lél()”, State and Soc 28(20 )0; *:)—1 7
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boom”®! in Buryatiya: new monasterics were built, many young men entercd

the Buddhist Academy at Ivolginskyr Monastery to gain basic Buddhist educa-
tion under the gmdance of Buryat, Mongolian, and Tibetan lamas i order 1o be
abie to work in the restored monasteries later on. Beginning in 1991, several re-
ligious buildings and treasurcs have been given back to the belicvers. For the
moment seven rehigious butldings have been given back to the church and nine
arc uscd by clergy without official procedure (/f transition, Over 2,000 religious
objec 13 ndm been given back by tm State to churches and temples during this
period. >
As far as the qwﬁu(m of the 5_,0»4‘ ning body of the Buddhist clergy and be-
vers s concerned, in 1922 at the first congress of Buddhists of the Buryat-
ﬂ"longo lan Autonomous disiricts of the Far 1,&» tern Republic and the REFSR,
the Central Religious Council (CRC) was set up, to be the supreme board in
charge of the activities of Soviet Buddhists. In the 1930s as a result of repres-
sions the CROC ceased 11s activity. In 19446 it resumed 1ts activiry under the name
of the Central Religious Board of the Buddhisis of the USSR (the USSR
CRER). One should note that the Russian Federal Law on *“The freedom of con-
sctousness and religious organisations” which was passed on 25th of Ociober
1990 whollv deprived the government of control over the rehigious processes in
the country. This has prompied a dramatic situation both in Russia and Buryatia
as well, This aceounts for the situation which 1s being observed now in Buryatia
with the Buddhist confession that formerly had a pronounced hierarchy and in-
lependence in the 'bt,-dy of the USSR CRBE. Now the former USSR CRBB and
the Buddhist sangha have broken into separate independent communities: the
Traditional Sangha headed by Bandido Khambo Lama D. Ayusheev; the Reli-
gious Board of Buddhists of Russia {or Dharma-centre), headed by M. ;:}ukm,
nov, cach of them regarding ttseif as the heir of the USSR CRB M numoerous au-
tonomous small dugans {private temples) and belicvers and lamas dkzn;_;f
a ncutral position. Against the background of such a situation which had weak-
encd the positions of the Buryat B ud(, hist clergy, the Kalmyk and Tuva Bud-
dhist communitics announced their autonomy and registered their own religious
boards. There are sirong centrifugal and separatist tendencies among Buddhist
clergy in present-day Buryatiya. For example, almost every community or rich
lama wanlts to build an individual monastcry or temple. One should note that the
isis of culture and science in modern Russia has also influenced the state of
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The process of democratization of Mongolia has also substantially influ-
cnced the relations between the state and the religion. The new constitution of
the Mongolian Republic adopted in 1992 has guarantceed the freedom of reli-
gion. The status of the traditional religion, Tibetan Buddhism, 1s cqual with oth-
er religious beliefs. Article 9 of this constitution stipulates that “in the Mongo-
lian state the g,wcmnunt holds religion in high estcem and the religion supports
the government”. As in Buryatiya, a schism in the sangha has existed in Mongo-
lia since the mid 1990s: 7. last year | 19957 the ::on flict armong the Mongolian
Buddhists became a big sensation in the media. The two big sides of Gandan
and Dashchoilon monasteries clashed. One part was trying to cancel the status
of Gandan as the centre of Buddhist faith in Mongolia. There was also an argu-
ment of misusc of Gandan’s money and privatization about monasteries. This
quarre] has lasted many months but nobody 1s a winner. An outside observer
can clearly sce that Mongolia’s Buddhist iwdus are apm into two camps. It
seems like a bomb to explode soon, even though on surface it looks calm,”%
Some of the monks and monasteries have joined the main monastery of Gandan
in Ulanbator, another part has remained in opposition. There arc at least 1wo
main reasons for this schism. The first one concerns the figure of the 9th
Bogdgegen and his potential role as the traditional head of Mongolian Bud-
dhists. The other reason is the dispute over Gandan monastery. Atthough this is
an internal religious dispute, it also extends to the areas of home and interna-
tional policy. This mainly concerns the status of the 9th Bogd gcg’n who is an
ethnic Tibetan, Jampal Choekyi Gyaltshen (Tib. /Nw dpal chos kyi rgyal mis-
han/; born in Central Tibet in 1925 and recognised as a tulku in 1929), and has
been living in the Indian cxile since 1959, and who fully supports I Dalai L ama.
That s why he is not acceptable for the Chinesce g government and its foreign pol-
icy. The Mongolian government does not want to start an international disputs
with China over this issue, mainly because it 1s not immediately interested in
supporting the 9th Bogdgegen in Wonyma The gov‘* ument does not want to
intrade into the process of reinstalling the 9th Bogdgegen as the head of Mon-
golian Buddhists. 1t bases its attitude on the support by a part of the Mongolian
Buddhist clergy who do not want to change the s7aus gio and mean to keep the
mstitutional form of the church that was introduced after World War II. This
form is an innovation in Mongolia which has no support in the tradition and

sued/budd h;sw zgim}

%3 For details see “The Ninth Khalkha Jetsun Dampa”, iy /www.indiane. edu/~-mongsoc!
mong/ jetsun.him, {10.11.1999); sce also S. HertzoG, “A ‘Buddhist in Mongolia”, hitp.//
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was introduced as an analogy 1o the church form existing 1 the USSR where
Buryat Bandido Khambo Lama was elected by the representatives of the sang-
ha, The main difference from the Buryat model, which introduced the instiwu-
tion of an clected head of the church in the 18th century, is that in Mongolia, the
highest representative has always been a tuiku and has not been elected (the
first onc to hold this position was Dambadorzhi Zavagin V764 10 1777),
In 1970, the Mongolian Bandido Khambo Lama was clected president of the
Buddhist Congress for Peace. It was he who first invited the 14th Dalai
f.ama to visit Mongoha in 1979, Then, in 1981, 1982 and 1995, further visits
were realized. However, the Dalai Lama has never been oii;c;aﬂiy weicomed by
the highest representatives of the Mongolian state and government. In 1993, the
abbots of fourteen monasteries addressed the Mon&,o%ian goverment in a letter
asking ‘opcniy to constder the situation concerning the institution of the
Bogdgegen”. The request to officially invite the 9th Bog,dgcg,cn to Mongolia
Was pan of tlc letter. 'E'“his' was tumcd down "')“»/ the gowmmcm, and the 9th

Bur"_/dilya and Kd myim;a He was ﬁmim ly maugxmf»*d in fhc y’%on,gohau mon-
astery, and he was given back the traditional scal of the preceding 8th Bogdge-
gen N’;,awang Lobzang Chockyi Nyima {ngag dbang blo bzang chos kyi nvi ma,
1870-1624)

COMPARISON

In all of the discussed arcas Tibetan Buddhism cncountered an attempt to de-
stroy its monastic structures and also to persecute individual monks.® This cx
perience shows that in the long term there was lintle chance for a peaceful coex-
istence of the state founded on Marxist ideology with its negative attitude to-
wards religions and Tibetan Buddhism. The attacks on the monasterics were
usually based on the principle of class struggle and in the first phase the author-
itics tackled the senior monks, lamaﬁ and reincarnations, who were labelled
“feudal cxploiters”, In the casc of Tibetan Buddhism in China, the purges
against Tibetan Buddhmm were first focused not at the religion per se, wut the
government had tried to himit their criticism to the upper strata monks. The
quantitative and qualitative character of the revival is heterogeneous, which is
causced by the character of the traditional religious life in these three arcas and
also by the length of the rupture of the functioning of monastic institutions. The
period of non-existence of monasterics was shortest in Tibet (about 15 years),

% The attitude of the Chinese authorilies towards Tibetan folk rebgion followed the de
velopment of the p@licy towards monasterics. Our research in the arca near the settlernent
Gengya (rgan rgya), about 30 km north-gast of Labrang, has shown that the mountain cult
around Gengya was also proh!migd in 1958 and again slam‘d n i‘)?() morg on the moun-
nm cult of Amnye Kungri (A4 myes skung ne: ng NSKY, ML oLosumns,

“Uctivani hor ¥ amdoskych vesnicich Ging gia” H’hc Moumnm {,.m in the Villages of
Gengya in Amdo]|, Hieron 6 ), in
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where there uscd to be a tradition of mass monasticism i the past.” The reli-
gious revival in Tibet is characterized by the endeavour to rebutlt the monaster-
ics and establish monastic comununities in their full pre-1958 scale. According
to Chinese figurcs, there were 114,100 monks in Tibet in 1958 and about 4273()0
monks in 1994.%% The cxample of the situation in Labi‘ang shows ihat the cur-
rent population of the monastery represents about 60% of the pre-1958 condi-
tion,

Today, there arc about thirty Buddhist monasteries in Buryativa, but only
a few of them are located on the premises of the original temples and monaster-
les. Now the situation has stabilized, carlier enthusiasm has subsided, and Bury-
at Buddhists are renewing traditional religious life. The estimated number of
Buryat Buddhist monks 1s about 300-500 men. {n 1996 there were about two
thousand Buddhist monks in Mongolia and more than 155 registered monaster-
ies, temples and shrines.®

Duc to the fact that the rupture in Tibet was comparatively short, the revival
0.{' the educational system in Labrang has been carried out mdmiy by Tibetan ac-

ors {lamas and senior monks) living inside China. The exiled Tibetan commu-

mt/ played a limited role in this process as some monks from Labrang have
been lcwmn to study mainly at the Gomang™ (sgo mang) dratshang in the
Drepung ( bras Spungs) monastery in Kdmatdkd State in southern India and
some of them have returned back to Amdo.”’ Senior monks in Ldomngp howev-
er, criticize the lower educational level in the individual dratshangs after 1979
which in understandable as a large part of the human resources of the monasicry
was lost after 1958 ‘130”1@ monks have died cither trom natural cause or by vio-
lenee, and others were forcibly laicized). The situation is different in Mongohia
and Buryatia, where due to the about 60- -years long rupture the knowledge of
Buddhist ritvals and teachings was to a large extent {ost as a result of the a)mo t

57 ML C. pstEm, A History of Modern 1
State (Berkeley - Los Angeles London: University of California Pross, 1989), 71,

8 YN Hao, “Tibetan Population in China: Myth and Facts Re-examined”, Asian Ethnici-
ty 1 (2000), 1, 17; M. C Gorpstem (1989), op. ¢il,, 5. These figures take into account only
monks in the Tibelan Autonomous Region
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0 The Gomang dratshang in the Drepung monasiery near Lhasa was traditionally the mo-
nastic &o!iq:z; where monks from rang went id puzsm their mnhu studies. The founder
of Labrang, 1st Jamyang Zhepa, was the abbos - mikhan po)y of the Gomang dratshang i
the years 1700-1707 - 7m7w (1 f)‘s) op. Cil., .17»31, However, after 1979 muukx preferred
the Dre pung monastery in exile.
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This siation is also caused by the political eovironment of the religious revival in Ti-
bet, namely the difficulties which T bauir. monks gncounter when they want (o leave China
for India or return back.




total liquidation of Buddhist icarning, which concerned learned lamas, the
Buryat lay intclligentsia and monastery librarics. Connections to the centres of
learning in Tibet were intersupted in the 1920s and 1930s. In Buryativa and
Mongolia the Tibetan exiied community has played an important role in the re-
ligious revival. Buddhist teachers have ofien given teachings in monasterics in
these countrics while Buryat and Mongolian monks have pursued their Buddhist
studies in the Tibetan Buddhist monasterics in India.”*

The concept of “recognized reincarnations” (tulku) transformed itself con-
siderably during its adoption by Buryat Buddhism during the 18th-20th centu-
rics. Adthough the radition of recognition of a rciwirth {often called “reincarna-
tion”) of an important religious otficial (Bur. thubilgan) had no historical back-
ground in Buryativa, many lay-people wished to introduce the recognition of re-
ligious officials according to the Tibetan and Mongolian pattern. The Russian
government controlled Buryvat BBuddhist life according to clearly set rules, and i
was not acquainted with the institution of a khubilgan. Therefore it was not pos-
sible to found the new tradition of Buryat khubilgans on the basis of otficial
recognition by the state. The ferming of this institution had to proceed in
a different way than in Mongolia. In prineiple, it was not possible for the high-
est representative of the church, the Bandido Khambo Lama, to become
a khubilgan, which was a situation different from that in Mongolia. [u Tibet and
Mongolia, the institution of a khubtigan was a firm part of the social structure,
whereas in Buryatiya it was non-systematic and partly accidenial, resulting from
the needs and wishes of local believers.” Introduction of institution did not
serve the needs and interests of the relationship which had developed during
tyo centurics between the Russian state and the Buryat church structure. The
Russian state administration could not accept a Buryat Buddhist hicerarchy ap-
proved by a different authority than the Tzarist onc. The state did not want to
approve of these reincarnations, who were recognized in Tibet or Mongolia, be-
causc it feared that the total control over religion in the Russian empire would
be lost.

In the context of the religious revival in Buryatiya and neighbouring Mongo-
lia it is legitimate (o ask a guestion, whether an effort to restore the cult and in-
stitution of khubilgans is part of this process. The official representative of Bud-
dhist tife in the country, the Traditional Buddhist Sangha of Russia (Rus. Tra-
ditsionnaya buddiiskaya sangha Rossii), does not cagerly support the present
trends to renew the cult of Buryat khubilgans. However, this tradition has not
completely disappeared from Buryatiya. Though rare, there are lay believers
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Monks from Buryativa and Mongolia have been studying mainly at the Gomang drats-
hang in Drepung. in the past, there were strong Buryat and Mongolian monk communities in
Drepung and Sera ray monasteries near Lhasa  see G C. Cybikov, Cesia k posvatnim
mistim Tibetw | The road to the holy places of Tibet] {Praha: Vyichrad, 1987), 231 237, 245

In literature there is evidence of ai least five lines of khubilgans, which emerged from
Buryat cultural and ethoic background. See L. “Burjatst {chubilgani}”
{Buryat incarnations (Khubilgans)), Hieron 4 (1999}, 3-12
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who worshipped the few remaining Buryat khubilgans, pam sularly Danzan
Norboyev, during the sixty or seventy years of official atheism.”*

fn Amdo, the identification of new reincarnations was prohibited by the Ch-
nesc authoritics in 1958, This practise was revived only after 1990, since when
the two highest wlkus of Labrang monastery, the 6th Jamyang Zhepa and the
6th Gungthang Rinpoche, have identifizd and enthroned more 1har‘ 50 new rein-
carnations from the Labrang monastery and other monasteries in the region.”
The continuation of these lincages is a significant aspect in the process of reviv-
al. The traditional political roic of the tuikus in Amdo {and in Tibet general) has
been not re-established, The process of the identification of a new reincarnation
in conlcn‘aporar‘y China is supervised by the different levels of the Religious Af-
fairs Bureau, which have the highest auihm]w to approve the candidate choosen
by the Buddhist clergy using the traditional method.”® Thz: issug will be crucial
also for the Labrang monastery, as after the death of the late 6th Gungthang
Rinpoche in February 2000, the scarch for his new .:rcim;:ézmaHon has started.
W hglc the Chinese government fries to prevent the independent Buddhist church
co-operating with the government in cxile and the 14th Dalai Lama through
control over the scarch for and the installation of tulkus, this problcm does not
cxist in such a form in Buryatiya and Mongolia. However, even in these two ar-
cas problems with reincamnations exist, even though religious activitics are no
longer controlled by the state. De facto, no %’hubi’gam st here, but 'fiarﬂrc are
problems with the leading renr resentatives of the government in exile: the 14th
Datai Lama and the Yth bogdgegen.

The Buddhist revival in Buryatia has some distinctive feature which were
not present during the period before the destruction. The restoration of Tibet-
an Buddhism was 1o a large extent influenced by the Tibstan government in
cxile. The visit of the 14th Dalai Lama to Buryatiya in 1978 preceded the reli-
glous revival and his subsequent visits in 1990s resulted in the establishment
of the rcprmcntalwp office of the government in ex xile in Moscow which 1s
headed by Jampa T iniey (ﬁ?-ﬁmm pa /}jhlh :’:;.s; He came to Russia for the
first time in April 1993 and in 1998 he received Russian citizenship. His main
task 1s to help to revive Buddhism and Buddhist education for monks, and to
create Dharma centres for the lay people. Duce to hus proselytising talent his
activitics are successful. He has acquired lots of disciples all over Russia who
consider him to be their guru. Al his sermons were published in Russian in
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large cditions.”” Another Tibetan tulku Yeshe Lodo Rinpoche shes
gros vin po che) teaches in the capital of Buryatiya,

Another important fcatur{: in the changed religious environment in Buryatiya
is thic role played by the distinctive Buryat-Europcan Buddhist tradition, a new
religious movement lul by Bidia D, Dandazon.”’ Dandaron’s pupils live in rela-
tive isolation and information about them are scarce. A disunctive {eature of
Dandaron’s school is its connection to the rescarch community of Buddholo-
gists in Buryaiiya Apart from these indigenous Tibetan Buddhist traditions,
during the religious revival in Buryatiya followers of other Buddhist sa,hoo%
have established their presence there. Since the beginning of the 1998s a group
of Dzogchen (rdzogs chen) followers (Mamkhat Norbu Rinpoche’s techings)
and a glouv of Western Karma Kagju {#arma bka’ brgyudy branch  tcachings
of Ole Nydahl - have been functioning in Buryatiya. They do not take part in
the msututlonal rebuilding or reconstruction of the official structurcs of reli-
gious life. The “new Buddhists™ have their own shrines and preaching houscs,
though no monasterics.

The situation in »\/Iongjoha is similar to some extent. There arc also a few
“new Buddhist groups” which arc not rooted in the traditional forms of Mongo-
lian religious history. The activity of Tibetan has also played an impor-
tant role during the revival, mainly through the person of the Tibetan tulku
Kushogb Bakula Rinpoche (1919- ), Indian ambassador in Mongolia (from Janu-
ary 1990), who founded anew monastery Pe Thubtengye Chockhorl mg (dpe
thub bsian rovas chos ‘khor glingy in Ulaanbaatar in 1999, whcrc he has been
regularly giving lf‘aching,z«: 7 The above-mentioned new and spcciﬁc features of
tlm Droucss o? rcstoraimn in Bury {xya and Monooha arc mai nlv m‘plrc by ti ¢

Anolhu new phcnomulon is the vzvzd aw v’iiy of a'ai'iuus (_fffmistian mis&;ionaa"icrs
(for example Roman Cathoiic Church, Asscmbiics of God, Mormons, Interna-
tional Church of Christ, Moonists, English Speaking {“hurvl Bahai) in Mongo-
lia after 1996, Duc to the political changes in the 1990s suc h new features cxist
in Buryatiya and Mongolia without almost any constraints or limitations from
the state. Different political situation and traditions arc the reasons why such
features as the strong presence of Christian missionaries and Western Buddhist
schools arc absent in Armdo.

T, WANCHILOVA, Op. it
1xa, “Bidia D Dandar{m A Case of Buryat Buddhist and Buddf‘zo?ugzqt in the
et Pe  The Academic Study of Religion During the Cold War! {deological und
hzw/nﬂual Cun\/mml' 15:»2 and ed. L. M. Martun, [ Dolezalova, and D. {’apouwk
(New York: Peter | ang, 20013, 171-182; see also 3. Barcueror, The Adwakening of the Wesi,
The Encounter of Buddhism and Western Culture ( Londen: Aquarnian, 1994), 283-302.
™ See NawanG TSEriNG Staksea, “The Role of Incarnate Lamas in Buddhist Tradition:
A Brief Survey of Bakula Ripoche’s Previous Incarnations”, The Tibet Journal 24 (19995, 2.
38-47.
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A new phenomenon in the institutional formn of Buryat and Mongolian Bud-
dhism 15 “a new type of monasticism”. Monks (and rarely also nuns}) arc noi
bound by celibacy, the only cxception are the highest hicrarchs. Monks do not
live in monasteries all the time, they are accommodated in villages where they
live with families and often reside in the monasteries only temporarily. Another
innovation 1s the women’s Buddhist movement in Buryatiya and Mongolia.
Nuns and lay-women represent an important and sometimes also influential part
of the ncw religious community of Buddhist belicvers. Lay communities of
Buryat women were organized, for cxample “Green Téara”. Morcover
a “Buddhist women’s centre” was cstablished. Though its members have not
taken strict nun’s vows they have managed 10 construct a special building that 13
planned to be the first Buddhist nunnery in Buryativa, This centre works in
close co-operation with the nuns (khandamas) from Mongolia. On the contrary,
in Amdo {and in Tibet generaliv) there were traditionally also nunneries and af-
ter 1979 they were also rebuilt. On the western outskirts of Labrang, there is the
Geden Tengyeling nunnery {(dge ldan bstan rgvas gling),*® where about 70 Ti-
betan and Mongolian {from China) nuns live at presc

Although the religious revival in Inner Asia 15 unfoiding almost simulta-
ncously, the iraditional bonds between Amdo on one side and Mongolia and
Buryatiya on the other were loosened. There are still cases of Mongolian and
Buryat monks who have received their education cither in Labrang or Kumbum,
but the numbers are considerably smalier than in the past. However, as it used
to be in the past, the religious literature published in the Tibetan language inside
China is also distributed in Mongolia and Buryatiya, where there is alack of
Buddhist texts and they are purchased either from China or from India. In the
past Labrang and Kumbum were pilgrimage sites frequently visited by Mongo-
lian and Buryat pilgrims. Although under current conditions the influx of pil-
grims is much smaller, the pilgrimage routes from Mongohia and Buryativa are
again operaling and lay and monk pilgrims can be scen both 1 Labrang and
Kumbum. Another aspect of the traditional religious links between Amdo and
Mongolia/Buryatiya, namely the visits of lamas and tulkus who gave teachings
in local monasteries, has not been revived so far mainly due to the political situ-
ation in China. However, in the process of revival, this role was taken over by
thie 14th Dalai Lama and other exiled Buddhist teachers.

The question of the religious revival of Tibetan Buddhism in Inner Asia can-
not be detached from the conflict between the Dalai Lama’s government in exile
and the Chinese government as it has negatively influenced also Chinese-Mon-
golian relations, becausc the Chinese side have repeatedly issued diplomatic
protests against the visits of the 14th Dalat Lama to Mongolian Buddhist believ-
crs. But this political conflict has overshadowed mainly the religious revival in
Tibet. The conditions in Labrang — and in Amdo gencrally — are differcnt from
Lhasa, which 1s the centre of open pro-independence activities and consequent-
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" According to local informants founded in the 19th century.
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Iy the survetliance of the monasteries in Central Tibet 15 also tighter. The pe-
ripheral position of Labrang and the multicthnic character of the arca (numerous
Hur and Han-Chinese population) has proven to be an advantage. Duc 1o re-
aint ol overt anti-Chinese protests in the monastery and the influence of the
6th Jdmw% Zhepa and the 6th Gungthang Rinpoche Labrang was able to se-
cure a higher degree of autonomy and a larger monastic community than is the
casc in Central Tibet.™!

The distinctive religious tradition, Tibetan Buddhism, has been a core ident
ty building factor for Tibetans ever since the 12th century when it was well cs-
tablished in Tibet. 82 According to somc authors Tibetan Buddhism was even rhﬁ
symbol of the supcriority of f their civilization for Tibetans®® and in pre-1950 Ti-
bet “the monasteries held themsclves to represent the essence of rchyon

. Therefore, the monks believed that the political and cconomic ,ywm existed
to further their ends and that they, . "i)uld best judge what was 1n the short- and
long-term interests of religion”.** T hc political mﬂucmc of the monastcncs after
the revival s lost, but Tibetan Buddhism has agam staried to play a crucial role
for the individual and the community 11 Tibet. As was the case in the past, in ¢
cthnically diversc arca of this part of Amdo, Labrang has again become *
of Tibetan identity for local people’™ and in the process of religious and cultural
revival Buddhist monasterics became the locus of this revival as they are crucial
repositories of Tibetan cultural traditions.® The resuilding of the if’mp s s also
a “public way to express nationalistic pride”®” Although the social and political
environment has changed considerably, Tibctan Buddhism — not only in its mo-

4

81 However, the proximity 1o lerritories inhabited by Han-C eoalive con-
sequences, ¢ g. the influx of Chinese tourssts who interfere with the internal life of Labrang
{but Ih(.} are also a source of mcomc) - see L, BfLm M. Siosopyix, “Vplyy turizmu na -
betské kiastory  priklad Labrangu” [The Influence of Tourism on Tibetan dMona:
Case of Labrang), Hieron 64 ’(}0 , 1 print.
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nastic pmwon --was able Lo reest ai ish its fluence m Tibetan society to the
traditional level and the religiosity is very strong in ali social and age groups,
During the current religious restoration the issuc of the relauonship between
the national/cthnic sdentity of Buryats and Mongolians, and T b:‘dn Buddhism
15 rather different in comparison with the situanon in Amdo. The ..'p ceific fea-
ture of Buryatiya is that the country 15 a multi cthnic state, where the cthnic
Buryats represents a minority {about onc third of the total popul mon) Despite
their status as a minority, a strong nationalist movement hardly exists among the
cthnic Buryats. Some very rare aticmpts do de-Russify the state and to create an
cthnic Buryat based mono-cthnic state failed 1 the beginning of 19907 5% Bury-

at national identity is not directly constructed on Buddhism.® Among Buryats.
there were three consututive elements of their natonal 1dentity: namni/ sha-
manism, cpic heroism {the figure of and Tibetan Buddhism.  The mm-

plantation of Buddhism in Bur ail/a remained superficial cven in the penod be-
fure the destruction, 'Wu the ious. cultural ind political revival of Huz\/d?«
ia in 1980s and 1990s Tibetan Buddhism is s ain its ozwmm ol

but it is certainly not a crucial element in the ethnic identity of Buryats. in Mon«
golia Tibetan Buddhism did not play an important role in the ereation of Mon-
golian cthnic identity when i mgdn to emerge during the 1#th and 19th centu-
rics. The shamanist practices and especially the shared hustorical tradition were
crucial for this process. After the Lui.umi revival the cult of Chinggis Khan re-
emerged as a symbol of political legitimacy and cthnic identity both in Guter
and Inner Mongolia.”? while the Buddhist tradition also plays a certain role in

85 ‘m; b Beckir, The Lost {,"/‘;mmy { London. I ud%; and éwug;hmn, 1
LN D, / weheniyu etmcheskikh
nf:f‘{)tmm/ f ”oin: i /sculmim/ Az,
Tom 2, 2d, B, V. Bazarov ‘({ lm

s also L
nosti v oiv he nnoy nauke”, in:
Zhambalova (WUan-Ude Izdatelstvo Bur
2, N, Hamavon, “Shamanism, Buddhivm and Zip%c Heroism %Which bup oits the
“the Post-Soviet Buryats®”, Central Asi FT01998). 1, 51-67

tor 1o bthnie He

Identity of

yoan (ud
of

See Aluaz Kiian, “Ch Khan: From impm al Ances
rural Encor 5 on A hina % ed. 5. Harrell
Washington Press, 1995), 248-277. Ch. Kaprons

Lsi 17 (1998)

and Africa, 2ds. K
w Buch, 1999), 1

g1on und ldentitdt im Horz
. 19993, 1
Nationg onty the
ty of California Press, 1993, 116, 122

salasiEr, ldents
s Pluralismus, ©
)
; .

bis

London U




Outer Mongolia, but it has not penetrated the Mongolian society in the manner
encountered in contemporary Tibet,

Although the traditional social and political conditions has changed consid-
erably, the current revival of Tibetan Buddhism in Tibet, Mongolia and Buryat-

has some sirailarities with the “later diffusion” (Tib. payi dar) which oc-
curred in Tibet during the late10th and the 11th centuries.”” These processcs in
the three regions under discussion have numerous common features, but the in-
dividual peculiarities resulting from distinctive local traditions, historical devel-
opments and different social, religious and political environments should not be
disregarded. The revival of Tibetan Buddhism cannot be interpreted as a mere
resurrection of original practices, belicfs, and religious institutions which hiber-
nated for several decades.”?

92 On this comparison see D. Girmano, op. ¢it, 89,
2 See M. C. GoLpsten (1998), op. cit., 11
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