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Introduction 

In his important and very useful Encyclopedia of Mongolia and the 

Mongol Empire of 2004 the American scholar of Mongolian studies, Chris-

topher Atwood, characterized the so-called “second conversion” with the 

following words: “This new exclusivist vision of dGe-lugs-pa Buddhism 

also targeted the older orders still found in eastern and northern Mongolia. 

The Fifth Dalai Lama (1617–82) told an eminent Mongolian lama returning 

from education in Tibet: ‘If you propagate the Old Teaching in the Mongol 

lands it will only bring bad luck! If anybody else tries to spread them, you 

must stop him!’ ”
1

 This advice attributed to the Fifth Dalai Lama is quite 

startling, because the Fifth Dalai Lama was known for his strong rNying ma 

pa affiliations. He was not only the driving force behind the foundation of 

the famous rNying ma pa monastery of sMin sgrol gling, the main seat of 

the rNying ma school in Tibet since the 17
th

 century, but he also encour-

aged its leaders gTer bdag gling pa and Lo chen Dharma śrī to collect the 

rNying ma teachings and prevent them from dying out.
2

 As Schaik asserts: 

“It is thanks to the support of the Fifth Dalai Lama that the Nyingma school 

preserves many of these traditions to this day.”
3

 Nonetheless, the image of 

                        

1
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2
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3
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an exclusivist dGe lugs pa orthodoxy persecuting their fellow Tibetan Bud-

dhist traditions is very much prevalent in recent scholarly assessment of the 

religious situation in Mongolia in the 17
th

 century. This evaluation of the 

religious situation rests first and foremost on the prevalent Mongolian his-

torical sources, without perhaps taking into due account the fact that the 

historiography which produced these works is itself very much dGe lugs 

pa-dominated. Moreover, due to the Qing support of the dGe lugs pa, in the 

late 17
th

 century, the older Buddhist traditions in the Mongolian regions 

partly came under political pressure. In the 18
th

 century, a strong sectarian 

streak in some Mongol groups, notably the Dzungars, led to the persecution 

of the rNying ma pa in Central and Eastern Tibet. The aggression was also 

fostered by an imperial edict of the Yongzeng emperor of 1726 that aimed 

at the suppression of the non-dGe lugs pa traditions. As the dominant dis-

course of dGe lugs pa supremacy was well established in the 18
th

 century, 

which had lead to a discursively created homogenous religious field in 

Mongolia, other voices were effectively silenced. In my paper, I will take a 

closer look at the formative period of Mongolian Buddhism in the 16
th

 and 

early 17
th

 century. I argue that Mongolian Buddhism was jointly shaped by 

dGe lugs pa, Sa skya pa, bKa’ brgyud pa and rNying ma pa actors and that 

these different schools were also present on the Mongolian religious scene 

in later times, having left many literary and visual traces. My argument 

does not deny the very prominent role the dGe lugs pa played in the devel-

opment of Mongolian Buddhism; they were, however, not alone. The 

monolithic picture of a pure dGe lugs pa Buddhism in Mongolia needs to be 

re-evaluated so that the other, weaker, but still extant voices may emerge 

and contribute to a reassessment of the polyphonic situation in the Mongo-

lian religious field. 

Continuing a living tradition:  

Buddhism in 16
th

-century Mongolia 

When the dGe lugs pa school expanded their activities into the Mongo-

lian regions, what situation did they encounter? The narrative of Mongolian 

Buddhism speaks about the “first conversion” of the Mongols, dating back 

to the 13
th

 century during the Mongol Empire, the so-called “dark period” 

from the end of the Yuan dynasty in 1368 up to 1578, the year of the meet-

ing of the Altan Qaγan of the Tümed-Mongols with bSod nams rgya mtsho, 

the later Third Dalai Lama, and the “second conversion,” starting from 1578 

and yet unfinished. Anyone familiar with the Tibetan periodization of time 

will acknowledge this division to be a piece of Tibetan Buddhist historiog-

raphy as it is elaborated by Tibetan historians. Unfortunately, this culturally 

specific model of historical time was taken as fact by scholars of Mongolian 
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studies, and as a result the scholarly narrative of Mongolian religious his-

tory was written along these lines. Divergent views, like the important con-

tribution by Henry Serruys,
4

 who collected persuasive evidence that Bud-

dhism did not vanish from Mongolian soil during the “dark period,” had no 

strong impact in the field. Apart from the ideological Tibetan-Buddhist 

framing of the debate, we find ample evidence of a continuing presence of 

Buddhism and Buddhist monks in Mongolian regions after the breakdown 

of the Beijing-based Yuan dynasty. Among the Mongols of the “Four Oyirad,” 

Buddhism was very much alive, as Chinese sources of the time attest.
5

 

Tibetan historians mention in their chronicles repeated visits of high rank-

ing lamas, mostly of the Karma bKa’ brgyud pa school, at some local Mon-

golian noble’s court.
6

 In 1431, a collection of Dhāran≥īs was printed in Bei-

jing in four languages: Sanskrit, Tibetan, Mongolian and Chinese. Even some 

new monasteries were built. Furthermore, the discovery in the stūpas of Olon 

süme in Inner Mongolia and Xarbuxyn Balgas near Karakorum of a variety 

of Mongolian Buddhist ritual texts, dating from around the year 1600 and con- 

centrating on everyday issues of lay Buddhist community, attests to a living 

Buddhist tradition in the 15th and 16th century among the lay population. 

The revitalization of Buddhism:  

“red hats” against “yellow hats”? 

Being relative newcomers on the religio-political scene in Tibet, the dGe 

lugs pa lacked the steady support of politically powerful secular donors. 

Therefore they took the initiative to expand their activities to the Mongolian 

regions and to actively propagate the Dharma there. Naturally, when the 

Third Dalai Lama travelled to Mongolia to meet the Tümed ruler Altan 

Qaγan, in his entourage were many dGe lugs pa monks. But a closer look at 

our sources reveals that there were also monks of other traditions among his 

followers. Our earliest sources consist, on the one hand, of the biography of 

                        

4

 See Serruys H. Early Lamaism in Mongolia // Oriens Extremus 10, 1963. P. 181–216. 

Serruys H. Additional Note on the Origin of Lamaism in Mongolia // Oriens Extremus 13, 
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Mongolei und Tibet im ausgehenden 16. Jahrhundert. Wiesbaden, 2001. S. 5–6: Dumas D. 

The Mongols and Buddhism in 1368–1578: Facts—Stereotypes—Prejudices // Ural-Altaische 

Jahrbücher, N.F., 19, 2005. P. 167–221, and Sagaster Kl. The History of Buddhism among 

the Mongols // Ann Heirman & Stephan Peter Bumbacher (eds.), The Spread of Buddhism. 

Leiden–Boston, 2007. P. 396–398. 

5

 Serruys H. 1963. P. 187ff. 

6

 ’Gos lo tsa ba gZhon nu dpal: Deb ther sngon po. 2 vols. Chengdu, 1984. P. 651. 
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the Altan Qaγan of the Tümed, the Erdeni tunumal neretü sudur, “Sutra, 

called jewel-like translucence,” written around 1607 by an unknown au-

thor.
7

 This biography, which is written in alliterated verse, deals with the 

life of the Altan Qaγan and his successors up to Namudai Sečen Qaγan, and 

describes in detail the activities of the newly arrived Tibetan Buddhist 

monks at the court of the Altan Qaγan and in Köke qota. On the other hand, 

our sources include the colophons of the Buddhist canonical and non-

canonical works which monks-translators began to translate from Tibetan 

into the Mongolian language. Those translation activities culminated in the 

completion of the Mongolian Ganjur, for the first time in 1602–07,
8

 and the 

second time under Ligdan Qaγan in 1628/29. A close examination of these 

sources at our disposal brings to light that rNying ma pa, Sa skya pa and 

bKa’ brgyud pa monks were active alongside the dGe lugs pas, and appar-

ently the monks of different schools were not hostile towards each other. As 

the Erdeni tunumal asserts: “Later, in the Qubilγan-month of the white-

hare-year (1591) the yellow and red-capped sangha assembled at the Buqa-

river, presided over by the reverend Sdaγlung corji” (verse 345, fol. 46–47). 

The sTag lung rdo rje was, by school affiliation, a bKa’ brgyud pa monk, 

but he was in charge of his fellow monks irrespective of their individual 

school affiliations. The close association between the dGe lugs pa and the 

other schools during that period was already noticed by the Russian scholar 

Boris Vladimirtsov who, at the time of his writing, was unaware of the 

Erdeni tunumal which became available for study only in the eighties of the 

20
th

 century. Vladimirtsov also pointed out that, at the beginning of the 17
th

 

century, “yellow” and “red” “hats” must have often lived in the same mon-

asteries.
9

 This last aspect, that monks affiliated to different traditions could 

live in one and the same monastery, is not surprising, as all monastic tradi-

tions in Tibet follow the Mūlasarvāstivāda-Vinaya. The sharing of monastic 

space is a widespread practice in Mongolia to this day. 

Another prominent Buddhist personage of the time was the Mayidari 

Qutuγtu. In verse 223 (fol. 30r) of the Erdeni tunumal, we are told that the 

Mongolian nobles, led by Altan Qaγan, bestowed on one lama, who is 

called the “emanation lama of bSod nams grags pa” (sodnam gragba), the 

title Mayidari Qutuγtu. This is quite puzzling, because dGe ’dun dpal bzang 

rgya mtsho, commonly acknowledged as the first Mayidari Qutuγtu, was 

born in Tibet in 1592 (he died in 1635), some 14 years after the alleged be-

stowal of this title. Be that as it may, according to tradition, the Mayidari 

                        

7

 The facsimile of the biography alongside a modern Uyigur-Mongolian edition is given 

in Jorungγ-a (ed.): Erdeni tunumal neretü sudur orosiba. Beijing, 1984. 

8

 This collection is no longer extant. 

9

 Vladimirtsov B.Ya. Nadpisi na skalakh khalkhaskogo Coktu-taij // Izvestiya Akademii 

Nauk SSSR. II. 1927. P. 231. 
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Qutuγtu is indeed a reincarnation of the dGe lugs pa scholar Pan chen bSod 

nams grags pa (1478–1554). bSod nams grags pa was one of the personal 

teachers of the Third Dalai Lama who took his upāsaka-vows from him.
10

 

Sanang Sečen informs us that Dge ’dun dpal bzang rgya mtsho was also an 

incarnation of Byams pa rgya mtsho who was a disciple of Padmasamb-

hava.
11

 dGe ’dun dpal bzang rgya mtsho was a rNying ma pa. In the Mayi-

dari-yin süme, a fortified temple 70 kilometres west of Köke qota, erected 

in 1606, the murals depict him with a beard, a red gown and a red hat, sur-

rounded by Dharmapālas belonging to the rNying ma pa tantra circles.
12

 

The Mayidari Qutuγtu was sent to Mongolia to substitute the loss of the 

young Fourth Dalai Lama who in 1602 departed for Tibet. This is also re-

ported in the Erdeni tunumal, verse 376 (fol. 51v), where 1604 is given as 

the date of his arrival in Mongolia. Dge ’dun dpal bzang rgya mtsho be-

came a personal spiritual teacher of the Namudai Sečen qaγan, the famous 

(and notorious) Noyanču Jönggen Qatun and the Onbo qung taiji. Sanang 

Sečen gives a detailed report about his activities in the Tümed regions. 

How closely interwoven the different Tibetan Buddhist schools were at 

that time is also illustrated by a hitherto neglected episode which is told in 

the Erdeni tunumal. Upon arrival of the Altan Qaγan’s messengers in Cen-

tral Tibet, when the dGe lugs pa hierarch bSod nams rgya mtsho (the later 

Third Dalai Lama) had listened to their request to travel to Mongolia, he 

summoned the oracle of Pehar (called here Biqar qaγan)
13

 who also spoke 

in favor of a meeting between the Altan Qaγan and the later Third Dalai 

Lama (fol. 22r–22v). Pehar is again summoned by bSod nams rgya mtsho 

when the Tibetan nobles expressed doubt as to the benefit of the Dalai 

Lama’s visit to Mongolia (fol. 25v). Pehar is one of the ancient protector 

deities of Tibet who, after having resided for centuries in the monastery of 

bSam yas, was moved during the reign of the Fifth Dalai Lama in the 17
th

 

century to his present abode in the gNas chung monastery.
14

 Although Pe-

har is closely associated with Padmasambhava, he is venerated by the dGe 
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46/2, 2002. P. 208. 
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 This translates Bi har rgyal po, by which name Pehar is often called in Tibetan sources, 

for example in the ritual text gNod sbyin rgyal chen sku lnga ‘khor bcas, fol. 13r, see Nebes- 

ky-Wojkowitz R. de. Oracles and Demons of Tibet. The Cult and Iconography of the Tibetan 

Protective Deities. Graz, 1975. P. 102. 
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lugs pa, more so than by the rNying ma pa and other schools. The first ac-

counts of his assuming possession of the body of a monk date back to the 

17
th

 century, to the time of the Fifth Dalai Lama who allegedly appointed 

him to his present position as a state oracle.
15

 This appointment was seen as 

an important symbolic aspect in the Fifth Dalai Lama’s vision of re-

establishing the Tibetan empire of the 7
th

–9
th

 centuries. By appointing Pehar 

as a state oracle of the dGe lugs pa Ganden Phodrang government the Fifth 

Dalai Lama purposely tried to integrate non-dGe lugs pa traditions into an 

explicitly non-sectarian state, albeit under dGe lugs pa supremacy. Our 

Mongolian source, the Erdeni tunumal, predates the well-known Tibetan 

sources. According to Tibetan sources, Pehar resided in bSam yas, before 

he was summoned to Lhasa during the reign of the Fifth Dalai Lama.
16

 Our 

Mongolian source not only affirms Pehar’s earlier presence in Lhasa, but 

also demonstrates close religious contacts between the different Tibetan 

Buddhist schools at the time of the Third Dalai Lama. 

A non-sectarian approach:  

the attitude of Mongolian rulers 

Early Mongolian sources also attest to a non-sectarian approach the 

Mongolian rulers adopted. The afore-mentioned Altan Qaγan did not limit 

the establishment of a personal yon mchod relationship to the third Dalai 

Lama, but also established such a relationship with the abbot of sTag lung 

monastery. The nominal great Qaγan, Tümen Jasaγtu Qaγan (reigned 

1557/58–1592), who had his pasture grounds in Eastern Inner Mongolia, 

patronized the Karma pa, Sa skya pa and rNying ma pa rather than the dGe 

lugs pa. Having been converted by a Karma pa lama around 1576, he none-

theless tried to invite the Dalai Lama. Three lamas at his court, Manjusri 

Bandida, the Sharba Qutuγtu and Biligtü Nangso were probably Sa skya pa. 

They continued their career under Tümen Jasaγtu Qaγan’s successor, the 

ill-fated Ligdan Qaγan. The Sa skya pa also tried to revive the imperial cult 

centered around Mahākāla of the Tent (mGur mgon po). 

In 1586, Sa skya pa monks consecrated the famous monastery of Erdeni 

Dzu in the Qalqa territories at the request of Abadai Qaγan who was first 

brought into the fold of Buddhism by the third Dalai Lama who, according 

to the Erdeni tunumal (verse 321, fol. 43v), bestowed on him the title Včirai 

Qaγan. Abadai Qaγan was recognized by the third Dalai Lama as an emana-

tion of the bodhisattva Vajrapani. This is not only noted in the Erdeni 

                        

15

 Nebesky-Wojkowitz 1975. P. 105. 

16

 Heller A. The Great protector Deities of the Dalai Lamas // F. Pommaret (ed.). Lhasa in 

the seventeenth century. The Capital of the Dalai Lamas. Leiden–Boston, 2003. P. 96. 
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tunumal as the earliest source, but also in later sources like the Collected 

Biographies of the Jebtsundamba Qutuγtus, dating from as late as the 19
th

 

century or the Erdeni-yin erike by Galdan (fol. 88v18). Erdeni Dzu was for 

a long time under Sa skya pa patronage.
17

 As late as 1776, the second lČang 

skya Qutuγtu Rol pa’i rdo rje sent monks from this monastery to the Sa 

skya monastery in Western Central Tibet to bring religious texts back. 

As already mentioned, the colophons of Buddhist translations of the 

time provide another important historical source, as Zoya K. Kas’yanenko 

has repeatedly pointed out.
18

 First place is taken by the Mongolian hand-

written Ganjur which is housed in St. Petersburg. In the colophon of vol. Ka 

of the ’dulba (gelmeli) (Vinaya) section of this Ganjur collection, the trans-

lator Ünüküi bilig-tü dai güsi and his teacher Günding güsi are mentioned. 

According to the epithets bestowed on them in the colophon, both were Sa 

skya pa monks. This is not the only colophon of the Ganjur collection 

which refers extensively to the Sa skya pa tradition. I was not able to comb 

systematically through the colophons but I am sure that a systematic ex-

amination and comparison of the colophons of different Ganjur collections 

will shed new light on the religious situation in early 17
th

-century Mongolia. 

These translators worked separately as well as in groups. Translation teams 

and individual scribes were not picked out according to their sectarian af-

filiation, but according to their capability. Furthermore, the donors of the 

translations also did not seem to care overmuch about sectarian affiliation. 

We find noblemen mentioned who employed Sa skya pa translators but 

were known as donors of dGe lugs pa lamas, and vice versa. 

Apart from the texts included in the Ganjur, we also have to take into 

account the colophons of translations of canonical texts that have not been 

included into the handwritten or printed Ganjur as well as other popular 

religious texts which have been translated around that time. Many of them 

also contain important information about the religious situation during that 

formative time. To mention but two of several translators: the famous 

Sharba Qutuγtu translated a Sa skya pa treatise, and the well-known Sa 

skya monk Šakya Töröb kelemürči translated, among other texts, the legend 

of Padmasambhava and the Tibetan chronicle rGyal rabs gsal ba’i me long. 

During this period, many rNying ma, bKa’ brgyud and Sa skya works have 

been translated into Mongolian and circulated both among monks and the 

lay population. The Mi la ras pa rnam thar and mGur ‘bum of Mi la ras pa 

were among the first texts translated, and we possess several independent 

                        

17

 Tsendina A.D. Istoriya Erdeni-dzu. Faksimile rukopisi. Perevod s mongol’skogo, vve-

denie, kommentarij i prilozheniya. M., 1999. 

18

 Kas’yanenko Z.K. Kolofony original’nykh sochinenij — istochnik informacii o formi-

rovanii pis’mennoj kul’tury narodov Central’noj Azii // Mongolica IX. SPb., 2010. P. 67– 
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translations of them. Evidence of this proliferation of “red hat” texts is found 

in Mongolian text collections in the libraries around the world. The popu-

larity of these texts gives ample proof that the different Tibetan Buddhist 

schools were all active in Mongolia in the late 16
th

 to early 17
th

 century. 

Politics in Religion 

In Tibet, tensions between different schools were latent and often arose 

due to political reasons. The same can be noted in the Mongolian regions, 

as the fate of the Qalqa noble Čoγtu Tayisi demonstrates. He not only allied 

himself with Ligdan Qaγan, but also took sides in the struggle between the 

prince of gTsang and the Fifth Dalai Lama who was supported by the 

Qoshot ruler Gušri Qan.
19

 No wonder that Čoγtu Tayisi got involved in the 

political conflict between the Karma pa and the dGe lugs pa in Central Ti-

bet. In the early 17
th

 century, the political tensions in Tibet that involved 

different Tibetan Buddhist schools aggravated the already tense political 

situation in Eastern Mongolia under the last great Qan Ligdan. Ligdan fa-

vored, as is well known, the Sa skya tradition over the dGe lugs pa, the 

Sharba Qutuγtu being his favorite Lama for a couple of years. The religious 

preference for the “red hats” to the “yellow hats” once again shows Ligdan 

Qaγan’s unfortunate tendency to confrontation rather than negotiation. 

 

While, in the first half of the 17
th

 century, political struggle in Tibet in-

volving lay nobles and powerful leaders of the different Buddhist schools 

was being fought out, in 1642 the situation changed. Backed by the military 

power of Gušri Qan’s army, the Ganden Phodrang (dGa’ ldan pho brang) 

government was firmly established in Central Tibet and the rule of the 

Dalai Lamas commenced. The institutionalized charisma of the Dalai Lama 

considerably increased his political influence as well as the religious cum 

political weight of the dGe lugs pa school in the Tibeto-Mongolian Bud-

dhist world. Furthermore, the power of the dGe lugs pa school was backed 

by the Qing government. The Shunshi emperor, in a shrewd political move, 

invited the Fifth Dalai Lama to Beijing, and the following decades saw the 

emergence of a strong alliance of the Qing with the new religio-political 

rulers of Tibet. The newly achieved political power of the dGe lugs pa 

made itself felt also in the Mongolian regions, to the disadvantage of the 

older, already well-established Buddhist schools there. There is, however, 

no evidence of an open fight or violent conflict between different schools 

even in the second half of the 17
th

 century. 

                        

19

 Vladimirtsov 1926, 1927; Bawden Ch.R. The Modern History of the Mongols. L.–
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With the political power of the dGe lugs pa firmly established, their re-

ligious influence grew, especially through the “three seats”—dGa’ ldan, Se 

ra and ’Bras spungs—which became the educational centers of the dGe lugs 

pa orthodox religious elite. The education of Mongolian monks often took 

place in the sGo mang college of ’Bras spungs and brought the successful 

candidates upon their return to their homeland enormous socio-religious 

prestige. Tibet became to the Mongols what India was to the Tibetans: their 

holy country. Therefore Tibetan became the main religious language, after 

an initial phase of the Mongolian language dominance, by the late 17
th

 cen-

tury at the latest. Later Mongolian Buddhist historiography was deeply in-

fluenced by one Tibetan writer, the Fifth Dalai Lama himself. Every Mon-

golian chronicle written after the 1660s relies on his rGyal mo’i glu dby-

angs. As a result, the dominant narrative of the early history of the Dharma 

in Mongolian lands turned into a dGe lugs pa narrative, which, although it 

does not corroborate a “clash” or even “fight” between the “red hats” and 

the “yellow hats,” nevertheless silenced other voices.
20

 Therefore our Mon-

golian sources no longer talk about the “religion of the Buddha,” burqan-u 

nom or burqan-u šasin, but almost exclusively about the “yellow religion,” 

šira šasin, or even the “religion of Tsongkhapa,” Conggaba-yin šasin.
21

 

In the summer of 1717, the Dzungar ruler Tsewang Rabdan sent an 

army under the general Tsering Dondub against the then ruler of Central 

Tibet, the Qoshot Lhazang Qan. When the Dzungar troops arrived in Lhasa, 

Tsering Dondub ordered the city to be sacked. The monasteries were 

looted, and finally the Potala was attacked and Lhazang Qan killed. The 

Dzungars were ardent followers of the dGe lugs pa to the point that they 

violently persecuted other Buddhist traditions, especially the rNying ma pa, 

in Tibet. They destroyed the rNying ma monasteries of rDo rje brag and 

sMin grol gling and executed the rNying ma leaders. For the most part, the 

Tibetans resented the general violence and also the aggression against the 

rNying ma pa, and soon they formed a guerrilla army against the Mongo-

lian aggressors. In 1720, the Dzungars were forced out of the country with 

the help of a Qing army. This short Dzungar rule had brought to the fore a 

strong sectarian overtone in religious politics, much to the disadvantage of 

                        

20
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th
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the rNying ma pa. This sectarian intolerance was further strengthened by an 

edict issued only six years later, in 1726, by the Qing emperor Yongzeng, 

against the “teachings of the old translations” (Tib. snga ’gyur gyi chos 

lugs) at the instigation of the Tibetan minister Khang chen nas. The “teach-

ings of the old translations” included the three rites of “Subduing, burning, 

hurling” (mnan sreg ’phang gsum) which were explicitly forbidden: magic 

rites for “subduing the foe” (drag las mnan pa), “burning” (bsreg pa) and 

“hurling of ritual offerings” (gtor zor `phang ba), rituals which were con-

sidered heretical.
22

 The edict met, however, with strong resistance from Pho 

lha nas, the then ruler of Central Tibet, and therefore did not have the in-

tended impact on the relations between the different school traditions in 

Tibet. Sometimes, high dignitaries from Mongolia assumed a mediatory 

role in doctrinal conflicts between the different Buddhist schools in Tibet. 

As the biography of the second lČang skya Qutuγtu Rol pa’i rdo rje, com-

posed by his famous disciple Thu’u bkvan Chos kyi nyi ma, asserts, upon 

his visit to Lhasa in the spring of 1758, he won the respect of the “red hats” 

by pointing out that each school had its benefits.
23

 

 

In the 19
th

 century, the case of the famous Danzan Ravjaa (1803–1856), 

the “Drunkard of the Gobi” (γobi-yin soγtaγu), shows that the “red hats” 

had their place in Mongolian Buddhism of the time. This wandering monk 

(in the tradition of the badarči) of the rNying ma pa was officially recog-

nized as a reincarnation of the lama Ngawang aγramba čorji of the Mergen 

wang-banner, but unofficially as a reincarnation of the fourth Noyan 

Qutuγtu.
24

 Today he is included in the lineage as the fifth Noyan Qutuγtu. 

Recent research has brought to light the complex situation concerning the 

school affiliation in many Mongolian monasteries up to the first half of the 

20
th

 century.
25

 As late as the first half of the 20
th

 century, “red hat” monks 

coexisted in many monasteries in Mongolia with their “yellow hat” breth-

ren. Sometimes the alignment with either tradition assumed ethnic signifi-

cance, as monasteries were attached to ethnic groups.
26

 This is confirmed 

by recent fieldwork results of Carole Pegg.
27
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Conclusion 

Further textual proof that sectarian affiliation did not seem to be overly 

important to Mongols and Tibetans alike is found as late as in 1889 in 

Dharmatala’s chronicle Padma dkar po’i phreng ba (“Rosary of White Lo-

tuses,” also called Hor chos ’byung) where Tsong kha pa and his disciples 

are classified as belonging to the Karma pa. A closer look at non-dGe lugs 

pa Tibetan historical accounts reveals traces of the “red hats’” presence in 

Mongolian regions which are left out of dGe lugs pa chronicles. To give but 

one example: According to the Chos rje karma pa sku ’phreng rim byon gyi 

rnam thar mdor bsdus dpag bsam ’khri shing, written by Karma nges don 

bstan rgyas in 1891, the tenth Karma pa rGyal mchog chos dbyings rdo rje 

went to Mongolia in 1614 where he converted one “king D’ai ching.” He 

had already been invited earlier. In 1620, this source tells us, he received 

presents from Chaqar and Qalqa nobles. 

 

To sum up: Textual evidence, both from early Mongolian chronicles and 

Ganjur colophons as well as the colophons of non-canonical texts translated 

during the early period of Buddhist activities in Mongolian regions, and 

also iconographical and architectural evidence points to more than just a 

peaceful coexistence of Sa skya pa, rNying ma pa and bKa’ brgyud pa 

monks alongside the dGe lugs pa in the late 16
th

, early 17
th

 century. These 

diverse sources also attest to the fact that different school traditions shaped 

Mongolian Buddhism in its formative period. Later they did not vanish, but 

coexisted along the much more prominent dGe lugs pa. Sectarian rhetorics 

in dGe lugs pa sources paint a slightly different picture, but then we have to 

ask for what reasons and to what ends do later historians model the past? 

For a long time, Tibetologists told the story of political relations between 

the Mongol Empire and Tibet according to the dominant Sa skya pa narra-

tive, till they realized that the Sa skya pa’i gdung rabs of 1629 omits major 

aspects
28

 that could, however, be gathered from other sources like, for ex-

ample, the mKhas pa’i dga’ ston written between 1545 and 1565 by the 

Karma pa historian dPag bo gtsug lag ’phreng ba. It is time we started to 

question the dominant dGe lugs pa narrative and their claim of having 

solely shaped Mongolian Buddhism. 
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ра один из основных текстов Махаяны, в известном смысле исходный 

текст для Abhisamayalankara
74

, и в то же время представляющий собой 

сжатое изложение Asta-sahasrikaprajnap[aramita]
75

. Далее, я нашел че-

тыре оды Нагарджуны, почти совпадающие с Catuhstava
76

 (за исклю-

чением одной), вместе с ними и старинный тибетский перевод их, не 

вошедший в Данчжур. Далее, я нашел санскритский словарь (Коша), 

приписываемый Нагарджуне, который до сих пор, должно быть, не 

был найден; последнего обстоятельства я не мог проверить. Текст его 

немного попорчен, но вот, к примеру, вторая строфа вступительной 

молитвы, по ней Вы сможете определить, известен ли уже этот текст: 

Ya devii stuyate nityam/ vivdhair dharmapariagaih/ sa me bhavatu jih-

vagre/ brahmaruupa sarasvatii. 

Кроме того, есть еще и несколько небольших тантрических тек-

стов. Я слышал, что Bibliotheca Buddhica
77

 прекратилась изданием. 

Означает ли это, что подобные находки не смогут быть опубликованы 

Академией? 

Буду ждать Вашего ответа. 

Преданный Вам М. Тубянский 

Улан-Батор-хото, Монголия. 

Научно-Исследовательский Комитет  

 

 

                        

74

 Текст Майтреи-Асанги — комментарий к сутрам праджняпарамиты. 

75

 «Сутра Запредельной мудрости в восьми тысячах строф» считается базовым, т.е. 

наиболее ранним из пространных сутр праджняпарамиты текстом (предположительно 

I в. до н.э.). 

76

 Собрание из четырех гимнов (Локатита, Нираупамья, Ачинтья, Парамартха), 

приписываемое великому индийскому философу Нагарджуне. 

77

 Bibliotheca Buddhica — научная серия, созданная С.Ф. Ольденбургом для публи-

кации оригинальных и переводных буддийских текстов. С 1897 по 1937 г. было выпу-

щено 30 томов (большинство в нескольких выпусках). 

 










