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Introduction

Buddhism is the World's oldest religion that emerged as an elaborate religious, philosophical, ethical and psychological teaching in the sixth century B. C. in India. When Christianity was just taking its first timid steps, Buddhism had already been five hundred years old. It had already received universal recognition in India and began to spread rapidly beyond its borders.

Buddhist Teachings were founded by Prince Siddhartha Gautama who received for his selfless devotion the name of Buddha Sakyamuni which meant in Sanskrit “a wise man of the Sakya clan who reached the complete Enlightenment”.

The literal meaning of the name “Buddha” is “Enlighted One” or “Awakened” which indicates that the principal goal of the Buddha's Teaching (Dharma) is to liberate all living beings from primordial ignorance and suffering. Thus the Buddha's Teaching may be regarded to be an universal Way of salvation from suffering through the awakening of intrinsic wisdom in every human being which enables him to achieve an enlightened state of consciousness and reach Nirvana or Absolute Blessedness, Harmony, Peace and Tranquility.

Buddhism may be regarded to be one of the most powerful and influential World Religions as well. Being spread from the Caspian Sea to the Pacific, from the Lake Baikal to Ceylon Lord Buddha's Teaching had an immense impact on the spiritual life and progress of many peoples across South, South -East, Central and Eastern Asia. More over the world are witnessing its influence nowadays.

It is remarkable that Buddhism spread over such a vast territory as no other faith did, not at the point of a sword, but only by the power of its Teachings, creed or persuation. And it became not merely the world view or way of thinking but an inseparable part of the way of life of many peoples from the Volga river in Russia to Bali, from Afghanistan to Siberia, from Tibet to Korea and Japan. “The history of Buddhism is, with out exaggeration, the history of half the human race” (51, р. 26).

Historically being a traditional religion and a way of life of so many Asian peoples, Buddhism still retains its influence in different parts of Asia. One of the traditional Buddhist regions of the Central Asia and Southern Siberia is Buryatia which was the most Northern point of Buddhist influence in this continent.

Ethnographically and geographically Buryatia is a vast territory in the Trans-Baikal area covering over 350 thousand square km. Since the VI century Buryatia was inhabited by the proto-Buryat tribes, on both sides of Lake Baikal. Their ethnic features, language and mode of life of the Buryats are close to the Mongols. Historically the Buryats were peaceful nomads and their main occupation was cattle- or sheep-breeding and hunting.

According to the 1989 Census, The Buryat population in the former USSR was 421,600 people including those who live in Irkutsk and Chita oblast (regions). Besides, a few groups of the Buryat live abroad, in Mongolia and China. In Siberia, the Buryats are divided into three compact groups: the Buryat Republic, the Irkutsk Oblast (Ust-Ordynsk, Buryat Autonomous District), the Chita Oblast (Aginsk Buryat Autonomous District) and smaller groups in other regions. In the former USSR the size of the Buryat population was 249,500 in the Buryat Republic (24% of the total population of the Republic); 77,300 in Irkutsk Oblast; 66,100 in Chita Oblast and over 5000 in Moscow City and Oblast.

About 1660 Buryatia was incorporated into the Russia State. After the so called October Revolution in 1917, the Buryat-Mongolian Autonomous Oblast was established the Far-Eastern Republic (1921) and later under RSFSR (1922). In 1923 both oblasts were united in the Buryat-Mongol ASSR under the Russian Federation, incorporating also a part of the territory of the former Pribaikal gubernia with a mostly Russian population. In 1958 it was renamed the Buryat ASSR and in 1990 the Buryat SSR, and in 1991 - the Republic of Buryatia. The capital city is Ulan-Ude.

According to the 1989 Census , the population of the Buryat Republic is 1.038.252, including: the Russians - 726.165; the Buryats -249.525; the Ukrainians - 22.868; the Tatars - 10.496; the Belorussians - 5338; the Armenians - 2200; the Germans - 2100; the Evenks - 1600; the Jews- 1.181, etc.

For some centuries the Buryats were and still are the largest Buddhist minority in Russia. Besides the Buryats there were two other ethnic minorities in the former USSR who have traditionally always been reckoned as being Buddhist: - the Kalmyks, another Mongol-speaking community living along the Volga River to the north-west of the Caspian Sea; originally the Kalmyks were the Western Mongols, or the Oirats, who moved from Dzungaria (Western Mongolia) in 1609 to the Volga River and became the subjects of the Russian Empire; a small number of Kalmyks live in France and the USA, which is due of the Civil War in Russia and the World War II. In the late 16th century the Kalmyks were converted to Buddhism and they retained their religion when migrated to the lower reaches of the Volga River.

The Turkic-speaking Tuvans who live in an enclave on the Mongolian border to the West from the Buryat Republic. This region also called Urianhai was once part of the great Chinghis Khan"s in 13th century Mongolian Empire, but was captured by the Manchus in 1757 and incorporated into Outer Mongolia. Russia colonised Tuva when the Ching dynasty collapsed in 1912. After Mongolia's declaration of indepedence from China in 1921 the region was ceded in 1924 as the Republic of Urianhai (later re-named Tannu Tuva) and was eventually annexed by the Soviet Union in 1944 as an “Autonomous Oblast”. Recently it was re-named the Republic of Tuva and now it is (as former Kalmyk and Buryat “Autonomies”) a sovereign subject of the Russian Federation. In Tuva, Buddhism firmly established itself towards the end of the 17th century, having ousted shamanism to some extent.

On January 1, 81, the Kalmyk and Tuvan population in the former USSR 147.000 and 166.000 respectively. It must be specially marked that all the three Buddhist minorities of the former Soviet Union traditionally belonged to the same branch of Tibetan Mahayana Buddhism, i.e. Gelugpa (Yellow Hat) School (the term is derived from the colour of Tsonkhapa's Hat the founder of this School, which later became), which came to Mongolia from Tibet in the 16th century, then during 16th-17th centuries established itself in Central or “Outer” Mongolia (Khalha), Southern or “Inner” Mongolia and in the Western part of the Mongolian World in Dzunqaria, and was then spread by the Tibetan and Mongolian monks among the Buryats and Tuvans towards the end of the 17th century.

The next remarkable feature is that all the three Buddhist nations of Russia historically belong to the Mongolian cultural world or, strictly speaking, to the Tibeto-Mongolian cultural and religious tradition of the Great Central Asian civilization. Though the Tuvans are of Turkic origin, their culture, way of living, customs and even language are very strongly influenced by the Mongols. As for two other Buddhist nations, they are undoubtibly of the Mongolian origin (with some other ethnic component, Turkic for example), the Kalmyks originally being the Western and the Buryats - the Northern Mongols.

Then it should be stressed that the Tibetan culture played a very important role in the spiritual and cultural life of these nations and it was the Gelugpa School of the Tibetan Mahayana that for centuries was the main conduit or channel of influence of the Tibetan religous culture upon the peoples of Central Asia and South Siberia including the Buryats, Tuvans and Kalmyks. Even nowadays after the years of severe religious persecution in the former USSR this influence reveals itself in many spheires of culture and daily life of these peoples: in literature, arts, architecture, traditional medicine, ethnics, philosophy, mentality, pattern of behaviour, rites and cults, etc. Moreover, thought the Tibetan Buddhism they were introduced to the best achievements of the ancient cultures of great Asian civilisations - of India, China and of the Middle East.

In Buryatia Buddhism is mainly represented by a Tibeto-Monqolian Branch of Northern Buddhism. Initially it was the Gelugpa School that spread in Trans-Baikalia and other Buddhist regions of Russia. It was founded in the 14-15th centuries A.D. by Je Tsongkhapa who was known as a Buddha in Tibet for his significant reforms in Tibetan Buddhism. He succeeded in putting together the achievements of all Buddhist philosophical schools and in combining the methods of the three main trends of Hinayana, Mahayana and Vajrayana.

Due to European sources his teaching assumed the name of “Lamaism” or the so-called “Yellow Faith”. Not only the Tibetan profess this faith, but also the Buryats, Tuvans, Kalmyks, Mongols, Bhutanese, Ladhakees, a part of the Chinese and other Central Asian peoples. The supreme priest of the Lamaist church is Dalai-Lama, his present day residence being, in Dharamsala, India.

In Western and Soviet scientific literature this branch of the Tibetan Mahayana Buddhism is called “Lamaism” (see: 45; 46; 26; 27), but it is an incorrect term. Truly speaking it is not only the wrong term but also meaningless. The term “lamaism” means “guruism” which is terminological nonsense indeed.

In addition it may be noted that the followers of the Gelugpa school in Buryatia themselves usually call it the “Yellow Hat School”, the “Yellow Faith”, “Yellow Religion” or simply “Lord Buddha's teachings”, “Teacher Buddha's Religion”, etc. emphasizing by these terms that this Tibeto-Mongolian and Buryat tradition of Buddhism in its essence has no serious deviations from fundamental principles of the original Message of the historical Buddha Sakyamuni. By the way the true meaning of the Yellow Hats school established by the Je Tsonkhapa, is that the Yellow colour symbolizes the restoration of strict rules of the original Vinaya - norms of moral conduct of Buddhist monks, originally devised by Buddha Sakyamuni himself but later were sometimes deviated, According to the genuine Vinaya Buddhist monks were to wear coloured robes made of worn out rags which usually were yellow to demonstrate their full devotion and self-renunciation from temptations and troubles of worldly life. Besides, the spiritual leader of Buddhists, the foremost Hierarch of the Gelugpa School His Holiness the Dalai-Lama XIV Tenzin Guatso rejects this term and even ironically smiles at it since in this word there is indeed some ridiculous and even pejorative sense, (but he remembered his previous life and it is a fact to discuss).

Nevertheless, the superstitious term “lamaism” is still used even in the titles of recently published “fundamental” books of the Soviet scholars on Buryat Buddhism such as “Lamaism”, “Lamaism in (scholarly or religious) to name Buddhism which has eisted and still exists of Tibetan Mahayana Buddhism (a Great Vehicle or Big Chariot, i.e. Board Way of Buddha’s Teaching), or, in other words, the Northern branch of the  Tibeto-Mongolian Buddhism of the Yellow School Tradition (see: 35; 36).

The misconceptions and erroneous attitudes of the mentioned kind are due probably to the years of ruthless and wide scale atheistic propaganda and religious persecutions in the former USSR, which hardly could be avoided by the Soviet Buddologists. In fact some of them were merely afraid to show any positive or simply objective attitude towards the religion. These erroneous views are also due to the fact that history, development and problems of Buddhism in the former Soviet Union and in modern Russia as well were of interest only for a relatively small circle of specialists only.

The relevant issues of Buryat Buddhism briefly sketched in this booklet are of special interest for many reasons. First of all Buryatia played and still plays an important role in dissemination of Buddhism throughout Russia and further on to in Europe. Then, the Buryats managed to preserve the Buddhist tradition during the brutal Stalin"s regime in a much wider scale than other ethnic minorities of the Soviet Union. The Buryats as it was previously mentioned are the largest Buddhist community of Russia and the Central Board of the Buddhists of Russia is still situated in the Republic of Buryatia,

Historically being on the cross-roads of different cultures of East and West, of Northern Euro-Asia and Eastern Siberia, of the Central Asia and the Far East, of Russia, Mongolia, Tibet and China, the Buryats managed to retain their specific national identity close spiritual and cultural ties with the Eastern peoples especially with the cultural heritage and values of the Western civilisation as well.

Nowadays in Buryatia there is taking place a very extensive even painful sometimes process of national spiritual and cultural is underway. This process is taking place elsewhere in of Russia which has been awakened from the lethargy of the Soviet totalitarianism.

It is evident that Buddhism will play a significant role in this process of building of a new Harmonious multi-cultural and multi-religions civilisation on the remnants the Soviet Empire. In this connection Buryat Buddhism and Buryatia as a whole with its various nationalities will become a solid bridge between the cultures of East and West, between the Russian and Asian peoples.

Acting member of the Academy of Social Sc. of the Russian Ac. of Sc.,  prof. N.Abaev

Chapter 1. BUDDHISM IN CENTRAL ASIA 
AND TUVA
THE PENETRATION AND PROPAGATION OF BUDDHISM IN  CENTRAL ASIA

One of the specific characteristics and particularities of the cultural, spiritual and historical heritage of Tuva and also of its ethno-geographical position is its attribute to enormous world of    great Buddhist Civilization. Simultaneously another specific characteristics of Tuva is a close-fitting ethno-cultural relationship with the both Turkic and Mongolian peoples and with all the nomadic Tengrian Civilization, as well as with Tibet and the other countries of the Central and NORTH-EAST Asia. In this region has got broad spreading Northern branch of Mahayana-Buddhism - "Great Chariot of Buddha’s Teaching”.

 Moreover Tuva is the single Turkic-Speaking region of Asiatic Russia, in which alongside with Tengrian religion and so called "shamanism" has got spreading original and specific Tibetan form of Mahayana, named also "Lamaism", or "Northern Buddhism" (unlike "Southern" Buddhism of Theravada, which, what is confirmed by the Mahayana adepts, is more "early", or, otherwise, "hinayana" form of the Buddhism). 

The penetration of the Buddhism in the form of so named "Mahayana", i.e. Tibetan and Mongolian Mahayana Buddhism, and its wide dissemination in Central Asia, including Tuva, begins at XIII age, what was witness by archeological research, referring to Buddhist monuments. However, Buddhism has forfeited here its initial influence and new big wave of its spreading in purely Tibetan "Lamaistic" form pertains only by the end of XVI - a beginning of XVII age, when in the state of Altyn-Khans it becomes the official religion of Mongols and Tuvans [15, с. 26-32; 2, 13, 17].

         From the ancient times till the 17-th century the dominant religion of Tuvans and Buryats was Tengrian religion, mixed with “shamanism”. But since the 17th century this homogenous situation began to change as the result of newcomer’s impact in Southern and Eastern Siberia (Trans-Baikalia), where Buryat-Mongols lived. From the West came the Russians with the aim to expand the imperial borders. And from the South (to be proper from the central Khalha-Mongolia) the Trans-Baikal areas began to be inhabited by numerous Mongolian refugees who escaped from their native lands having no wish to take part in feudal wars there.

The Mongols who came from the country where Buddhist religion had existed for a long time brought Buddhism to the Buryat territories. Actually it was the Gelugpa tradition of Tibetan Buddhism which penetrated at that time Buryatia from Mongolia. The penetration and spreading of Buddhism in Buryatia at that period was quick though sometimes dramatic (as it clashed with shamanist traditions). It was due to the fact that by the time of its coming to Buryatia the Gelugpa tradition of Tibetan Buddhism in Mongolia had become a highly developed religious system which influenced all spheres of social and individual life of the Mongols. A rapid conversion of the Buryats resulted from, first, close connection between Buryat and Mongolian culture, mentality etc. and, second, high flexibility of Tibetan Buddhism as regards the existing, cults and traditions.

Besides it was not the first encounter of the proto-Buryats with Buddhism, if we historically regard the Buryats to be a Mongolian people and Buryatia as an inseparable part of the Mongolian cultural world, which was a wholesome unity before the Manchu-Chinese and Russian invasions. Until the middle of the XVII-th century the destiny of the Buryat people was closely connected with that of the Mongols and therefore it is only natural to trace begin the history of Buddhism among the Tuvans and Buryats to its beginnings among Mongols.

The Proto-Mongols and Turkic tribes which inhabited the Central Asia from Ancient Times (especially the Proto-Turkic Uighurs – the most direct relatives of modern Tuvans) have known and practiced Buddhism for many centuries. Many historians stress the contact between the Mongols and Buddhism at the time of Khubilai and Phagba-lama (‘Phags-pa) in the 13-th century as the beginning of Buddhism in Mongolia. Nevertheless the Mongols were exposed to Buddhism prior to the Tibetan contact through the Chinese and Central Asians such as the Uighurs. The Mongols are the first conquerors of the vast empire uniting China but their culture and their rule were the cumulative product of previous dynasties  which originated from the northern steppes and Taiga such as the Khitans (Liao dynasty, 916-1125), as well as Tibetan-speaking Tanguts (Hsi-Hsia dynasty, 1115-1234).
 Both conquered and ruled the northern part of China from the tenth century until the Mongol time in the thirteenth century.  Khitans and Tanguts accepted and promoted Chinese Buddhism under their rules and the Mongols surely had knowledge of  these dynasties’ handling of  Buddhism. As M. N. Walter writes, the Uighurs also provided the Mongols the Uighurs script, which was used for many extant Mongolian Buddhist texts “although the exact time of Uighur and Mongol cultural contact is hard to specify before the 13-th century” [146, p. 372].

 If so, the Buddhist expansion in Mongolia, Tuva and Buryatia took hundreds of years and one can identify at least four main stages of it. The initial period of the first sporadically contacts of the proto-Mongolian and Turkic tribes with Buddhism dates back to the times of Huns (Hunnu or Hsiong-nu in Chinese) and Hsienpies of the 3rd century B.C. and 2nd century A.D. who were acquainted with some elements of the Buddhist religious culture. 

In this connection, N.V. Imenohoev writes, pointing out, that the first information about the spreading of Buddhism in the region of Central Asia dates from the period of the rule of the empire Hung-nu in the central part of Great Steppe (the 2nd century B.C. – the 1st century A.D.): “In the period of 2-1 centuries B.C. the new religion appears in the environment of the Central-Asian nomads - Hung-nu by means of political and economical relations with the countries, where Buddhism has won stable position [89, p.39]. Earlier, the analogous point of view was spoken out by the authors of the collective monograph “Buddhism in Buryatia” - Ulan-Ude: BSU, 1997 [17]).

        But at that time proto-Mongols were not really converted to Buddha's Dharma on any significant scale. May perhaps be only some top-level nobles and other representatives of the upper strata were genuine adepts of Buddhism. Besides it was probably spreading among some small ethnic groups which were the subjects of the proto-Mongols at this first or initial period of penetration of Buddhism in Central Asia.

       As for Tuvan tribes, the Mahayana Buddhism of Kuchan Empire, Baktria and Sogdiana, which reached territory of ancient Tannu-Urianhai, ancestors of modern Tuvans much earlier then to Buryatia and even to Central Mongolia, must be mentioned in this respect, as well as Buddhism of Toba-Wei period. These periods may be distinguished as the end of the first wave of dissemination of Buddhism in Central Asia,  and the rule of  Turkic Khaganat (6-8 c.) and Uighur Khaganat (8-9 c.) form the period of the second big wave.   
Buddhism in Central Asia and Tuva: early stages 

of the penetration

 It is considered, that the earliest monuments of Buddhism in the territory of Tuva date from the 13th century, though it does not except the knowledge of the ancestors of modern Tuvans – tribes of Toba still in the times of the rule of the dynasty Toba-Wei in Northern China, so called “Northern” or «Late Wei»  (386-534), and, probably, in the period of the rule of the poly-ethnic confederation of tribes, headed by Hung-nu (from the 3d century B.C.).  

In the aim of clearing up this point, it is necessary to study the problem of spreading of Buddhism as a whole in the Central Asia and, especially, - in areas of Great Silk Way or close-fitting to it (for example, Tea Way, penetrating enough far away into the northern part of Central Asia to Southern Siberia). There is quite authentic information about the spreading of Buddhism among the proto-tuvinian tribes in the age of Turkic Khaganat (6-8 c.) and Uighur Khaganat (8-9 c.). Therefore, as A.E. Mongush points out correctly, it should pick out several “waves” (exactly, periods) of the spreading of Buddhism among the most early nomads of the central part of Eurasia, including proto-Turkic ancestors of the modern Tuvinians (106, p.74], at least four, as we marked before.

        While broaching the question of the beginning of the spreading of Buddhism in the territory, where Tuva is situated in present time, the researchers of the history of Buddhism in Tuva refer to the opinion of American scientist A.Berzin [43], who considers, that Buddhism penetrates first into Turkic Khaganat from Sogdiana in the form of “hinayana”. 
        However, it is necessary to mention of versions, inclined to possible existence of Buddhism in the territories of inhabitation of the tribes, which afterwards made up ethno-genetic line of Turkic and, first of all, Uighur clans and tribes, who made up later ethno-genetic core of Uighur-Uryanhs, that is the ancestors of Tannu-Uryanhais, who had lived in the territory of present-day Tuva, but nomadized through the Great Uryanhai territory, which extended from Dauria in the East to the Urals in the West (Uryanhais, as is well known, entered into the composition of Bashkir and Tatar people, and the name “Dauria” is translated as “Great Uryanhai”).
       In the South of the territory of inhabitation of Uighur-Uryanhais through the spines of the Mongolian Altai and Eastern Turkistan extends to the sours of Huanghe, lake Kukunor, provinces Amdo and Kam of Eastern Tibet, where Hor-tribes and Tanguts live, who took Buddhism still in the forth century. In the West of present-day Hsing-jang these territories border upon the territory of Kushan reign (the 2nd -3rd century A.D.), and   Kushans, as is well known, penetrated into the North India, where took part in coming-to-be “Mahayana” as state religion [43]. 
       Therefore, in the first period of dissemination of Buddhism in the Central Asia one can single out Hung-nu epoch, Kushan epoch, Toba-Wei epoch and also the period of the proto-Mongol tribe of Shianbi rule, who had ethno-genetic and ethno-cultural relations with proto-Turkic tribes, Tibet Hor-people and Tanguts, in the West entered into ethno-cultural connection with east-aryan Iranian-speaking tribes of Kushans, Sogdians, Bactrians and the others, who were the first Buddhists of Great Steppe, who elevated Mahayana-Buddhism to the status of predominant religion in the states of Middle Asia – Bactria and Sogdiana.

Thus, for the solving the problem of the earliest penetration of Mahayana-Buddhism into the Central Asia, where Tuva is situated, it is necessary to single out the second wave, which refers to the period of Turkic Khaganat, where it penetrates from Sogdiana first in the form of hinayana, which had some the same features of Mahayana from the beginning of Kushan period as some authors suppose, though, in our opinion, Mahayana in general either exist or does not exist, or is still in the embryo, developing from the more earlier Buddhism, which later was called as hinayana Buddhism in the polemical purpose. 

The merchants of Sogdiana, whom one can meet often along the whole length of Silk Way, bring their culture and religion. It was they who translated Sanskrit texts into Chinese and other languages of North-Eastern and Central Asia. In the times of Northern and Western khaganats Mahayana monks from Turfan region in Northern part of Tarim River predominated among the Turkic. Some texts were translated into the ancient Turkic language by Indians, Sogdians, and Chinese monks.

BUDDHISM IN TURKIC AND UIGHUR KHAGANATS
    If we say about the most documental proved periods of proto-mongolian spreading of Buddhism in Tuva, then, in our opinion, one should mention the first contact of the tribes of Turkic Khaganat with Buddhist religion (the end of the 20th – the beginning of the 30th years of the 6th century A.D.) in the times of Taspar rule, the younger brother of Muhan-Khagan, who won the tribes in 555, that lived in the territory of the present-day Tuva. There is information, dated from the second half of the 6th century, when China, weakened by inner struggle, found still the union with the Turkic Khagan.

Taspar-Khagan ruled in the period from 572 to 581. In these times China was weakened by inner wars and constantly found the union with the Turkic Khagan. By this reason, the courts of Northern Chjou and Zi gave rich present’s Turkic rulers. And, probably, due to such active connections the favorable conditions were made for more deep knowledge of Buddhist religion by the Upper of Turkic nobility. The authentic evidence of this is the fact, that about 576 year the emperor of Tchoe ordered to translate Nirvana-Sutra into Turkic language. As is well known from the sources, Taspar-Kagan himself adopted this religion and even built the monastery, but Buddhism did not penetrate yet into the general public of nomadic peoples.

Nevertheless, the researchers note, that the period of joint rule of Taspar-Kagan with Mahan-Tegin (that is from 553 till 581 yr.) is the time, when Buddhism is officially adopted by the Turki. The first steps for this decision were made still in the times of Mahan-Kagan, who was the third Kagan and ruler, and who subjugated the ancestors of Tuvinians in 555. Evidences about these activities of Taspar-Kagan for penetrating Buddhism on his territory are found not only in Chinese chronicles by scientist. In this connection, there are many references to so-called Bugut’s inscription, made in Sogdian language, found and described by V.Livshiz and S.Klyachtorny.  This information is also written in the book of the doctor of history M.V.Mongush “History of Buddhism in Tuva”, devoted to the problem of history of Buddhism in Tuva (Novosibirsk, 2001) [105].

Thus, one can establish that the ancient tribes of Sayan-Altai plateau knew Buddhism in the form of Mahayana still in the times of the First Turkic Kaganat (about 545-630 yr). As a result of the risings of the Turki-Tyugo tribes in 682 Bangu Turkic Al was restored, this was called as “The second Turkic Kaganat» in the scientific literature. The first Kagan of it was Ilteres-Kagan. The second Turkic Khaganat existed till 744yr. 

One of the ancient evidences of existence Buddhism in the territory of the Central Asia in the historical chronicles is the mention of the official letters, dated by the years of the animal cycle, which was kept till now among the modern Tuvinians. Every year has the animal’s name (the year of horse, sheep, snake, mouse and so on). These names go in the strictly definite order and repeat themselves in 12 years. The Tuvinians use this calendar to this day, and it is called as “Eastern Buddhist calendar” [104; 105].

One more evidence of existence of Buddhism among the Turkic tribes is the history of the formation of Buddhist sanghe in the Turkic Kaganat or community of those, who favoured this religion. There are historical documents, which show, that the elder brother of the famous Kultegin – Mogelyan (so called Bilge-Kagan) became so keen on Buddhism that in the beginning of the 8th century was going to build Buddhist temples.

One of the most favorable conditions for the successful and quick spreading of the written language, religion, bookprinting and so on was, of course, trade. Thus, the things from the clay of the Sogdian type were found by means of excavations of the barrows of the Turkic Khaganat’s period. It is the evidence of the fact, that the Sogdian merchants and artisans lived in the Turkic surroundings and, quite probably, they were the objects of spreading of Buddhism through Sogdiana and the countries of Middle Asia by means of active trade connection. With the same success the ancient Turki dealt with China. The chronicles evidence, that the trade between Turki and Chinese merchants took place long before the formation of Kaganat, when its ruler was Bumyn. Therefore, these facts can evidence about the earlier acquaintance of ancient tribes, living in the territory of present-day Tuva, with Buddhism in the form of Mahayana.

However, in the Hung-nu and Turkic times the influence of Buddhism was not so considerable. It can be explained by the military-political structure of the state, where all public life was subordinated the aggressive purposes, and the structure of the population in nomadic empires was strictly and precise subordinate to the main occupation of the whole men inhabitants – military science. Besides, nomadic (exactly, semi-nomadic) cattle-breeding is the basis of the nomads economy, which is also subordinate to the military purposes.

In so far as the nomadic world is penetrated by the ideas of military valor, to that extend the man, who proved his fighting spirit, became the full member of society. So, the military ideology does not quite correspond to Buddhism that is why the counselor of the Turkic Kagans energetic and experienced Tonyukuk advised Bilge-Kagan not to build Buddhist monastery, having supposed, that Buddhism made the Turkics weak.

One more interesting period of the tribes’ development in Tuva, requiring the special attention of the researchers, who study the problem of Buddhism expantion, is the ancient Uighur time. The territory of Uighur Khaganat (745-840), including the Tuva’s territory, extended from Altai Mountains to Manch’uria. The Uighur period was conducive to the strengthening of the cultural relations with Middle Asia, China, and Tibet. Afterwards, the Uighur established the more sound cultural-religious communication with Buddhist Tibet.

One of the most famous evidences of the existence of the monuments of Buddhist religion in the territory of the present-day Tuva is the fortress on the Tere-Hol Ireland in the East Tuva. This monument of history was built by the head of Uighur army Alatmish Bilge-Kagan in the middle of the 8th century for even more considerable strengthening his power in these areas.

In connection with it, it is necessary to study the role of the Uighur Kaganat in the inner development of the local tribes, who were in the citizenship from 750 till 751yr. Buddhism had great inner-cultural influence on the the Uighurs: “Buddhism was of great importance in the life of the Uighurs in the Middle Ages, having considerable influence on culture, way of life and sometimes even on the form of rule. It should be noted, that the acceptance of Buddhism was the push for the dissemination of the literacy among the Uighurs. Practically, the whole man population began learning in Buddhist monasteries by the help of the monks, who tried to penetrate Buddhism. The monks themselves knew several languages of neighboring nations, for example, Tibet, Chinese, and Sanskrit. They got excellent education and preached Buddhism in the monasteries and in the imperial courts of other nations”. (Bartahanova, p.257-258)

The Uighurs   was the leading tribes of the confederation Tele in the times, when the most of tribes in the source of Enisei entered to this union. The Uighur period left the considerable trace in the history of Tuva, in the ethnogenes of not only modern Tuvinians, so-called Uighur-Uryanhai, but all “forest inhabitants». The Tuvan language is the most archaic form of Turkic languages and belongs to Uighur-Ogus group. The clan tribe group of Tuvans – Ondar till the beginning of the 20th century was called as Ondar – Uighur (that is ten tribes of Uighurs). Besides, the following clan-tribe groups of Tuvans have the Uighur origin: Saryglar, Baikara, Kol, Teleg, Tyulush and so on [106, p.76].

In Uighur times the considerable part of translations was made from Tibet texts. In course of time in Uighur Buddhism the Tibet influence became to play the more important role, “In Uighur literature the Buddhist works, both translated and original, written by Uighur literators, predominated in observed period. One could find the works of various genres: compositions from Buddhist Canon, biography, sermons, legends [41, p.258].

The main purpose of foreign policy of Uighur Kaganat was the defense of the borders from the northern neighbors – aggressive to Uighurs - Enisei Kyrgyz. For this purpose the Uighurs built 17 fortresses and one observation post in the territory of Tuva. The building of the fortresses is not characteristic for the Uighurs, it points to the influence of middle-asian sogdians in the architecture and civil engineering. All fortresses were built strategically considered, in one arched way, facing to the north-west in the direction of Enisei Kyrgyz. In contradistinction to the Turki, the Uighurs were interested in cultural development inside the state, dealing with education, building, spiritual perfection.

The wave of expansion of Buddhism in the Turkic and Uighur period was not too prolonged. One wrote at that time mainly on birch-bark, tree, leather, now and then on Chinese paper, that was short-lived. « Therefore, unfortunately, there are a few monuments of    Uighur literature left and there is not any direct proof of its spreading”, A.E.Mongush writes (p.78). After the crushing defeat of the Uighur Kaganat by Kyrgyzs in the middle of the 9th century, many of them left the territory of Mongolia and Tuva, having migrated to the south-west to district Turfan in the northern part of the Eastern Turkistan, where for a long time the Hinayana tradition of Sarvastivada, and later Mahayana from Kucha existed at that time. The part of the Uighurs became be called as “yellow Uighurs», who were the Buddhists till now. It was the time that the Uighurs began widely translate Buddhist texts and became the bearer of the Buddhism and education among the nomadic people. Besides, Buddhism co-existed peacefully with traditional religion of the Uighurs, mainly, Tangarian and the survivals of shamanism.

As A.E. Mongush notes, the Uighurs turned out to be more receptive to cultural influences of the people and states, with which they had close commercial and cultural relations. However, the cultural influence was not one-sided, for example, ancient Mongolian written language was based on Uighur written language. The Uighurs, in their turn, accepted Sogdian literacy. It is known, that Uighur monks preached Buddhism among Tanguts in the 11th century.

Thus, the Uighurs turned out to be more receptive to the influence of Buddhism. One can say, that they accept Buddhism by means of Indian, sogdian, Chinese and later Tibet monks. The Uighur monks translated Buddhist texts from Tibet language. This fact confirms the high level of the development of Buddhism. It shows extensive cultural contacts with Tibet (A.E.Mongush, p.78)

For studying this problem it is necessary to analyze the period of the 9-12th centuries. At this time Tuva was a part of the state of ancient Kyrgyz. This period left the noticeable trace in the history of Tuvinian ethnos. The state of ancient Kyrgyz, which lived in Minusinsk hollow, was formed in the 6th century. They moved to the North of Sayan from the North-West Mongolia in the period from the end of the 3rd – till the middle of the 1st century B.S. In 840 Enisei Kyrgyz, so-called “Hyagas” in Chinese  sources, came to the territory of Tuva, having smashed Uighur, Kyrgyz ruler’s headquarters was moved to the territory of the present-day North-West Mongolia, to the South from Tannu-Ula Mountains. (History of Tuva, t.1)

With the strengthening of power the territory of Kyrgyz Kaganat increased. In the 2nd half of the 9th century the borders the State of Kyrgyz extended from Amur in the East to the Eastern slopes of Tien Shan in the West. In the 9-10th centuries the State of Kyrgyz occupied the territory in the East till Guligany (Baikal region) and extended till Tibet (Eastern Turkistan) in the south till Gelolu in the south-west.

The Arabian and Persian sources noted the same borders of this state in that period. For example, according to “The book of States ways” Al-Istahri, «Hudud-al-alam» and the cards of   Arabian geographer Ibn-Haukala in “The book of ways and states, the State of Kyrgyz bordered on the territory of Kimaks with the centre in Irtysh in the West. In the south-west it bordered on Toguz-Oguz (Uighur) in Eastern Tien Shan Mountain. However, in general, the Upper of Kyrgyz Kaganat treated Buddhism enough cool and sometimes even aggressive, preferring traditional Tengrian religion, Nestorian and Manihay religion.

But the most authentic monuments of Mahayana expansion in its specific Tibet form among Tuvinians date from the 13th century. There is Buddhist chapel with Buddha’s, 2 Bothisava’s and guard’s representations not far from the river Chaa-Hol in the Central Tuva. Probably, this monument dates also from the 13th century. In the West Tuva, near the village Kyzyl-Mashalyk the Buddha’s painted representation and religious inscription of Yuan period was kept. However, the influence of new religion on the local population was not powerful at that time (Vainstein, Moscalenko, p.150). 

Thus, in the problem of history of the Buddhism expansion in the surroundings of the Tuvan tribes our interest may be provoked by the period of Chingiz-Khan‘s great Mongolian empires, and also by the history of Tuva in the period of rise and disintegration of Altyn-Khan and Jungar’s Khanate (14 - the first half of 18 century).

Since, in the countries of the Central Asia and, in particular, in Mongolia Buddhism had the greatest development namely in the period of the 16 -17 centuries, the problem of expansion it in Tuva connects with its expansion in Mongolia at the same period. And, probably, the development of the real Buddhist religious system in Tuva began at the same time.

BUDDHISM IN THE GREAT MONGOLIAN EMPIRE
The third major period starts at the time of the reign of the first “Great Mongolian Khans” - Chingiz-Khan (Ghengis Khan), Ugedei, Khubilai and Munko, i. e. to the 12-13th centuries A.D., when the Mongols properly learned about Buddhism. The Mongols got in touch with Buddhism at the height of their unchecked sweep across the Eurasia, their armed horsemen conquering lands from Europe across the Middle East and Russia right to taking Imperial China and Korea, a conquest unparalleled in history before or since.

Among the many nations conquered by the founder of the Mongolian Empire Chingiz-Khan at least four big nations were the devoted Buddhists: the Kitans, Uigurs, the Chinese and the Tanguts, and the first ideas about Buddhism came to the Mongols from them. And then his grandson, Khubilai, was converted to Buddhism himself by 1260 only fifty years after Chingiz - Khan had created the Mongol empire. At the imperial court of Khubilai in Khanbalik (Peking) missionary activity was started by Phagba-lama, an adept of the Tibetan Buddhist School Sakyapa. In 1252, Khubilai and Phagba-lama signed the “Pearl Charter” on the division of the spheres of influence between lay (imperial) and spiritual (Buddhist) authorities in the Mongolian Empire.

This data can be considered to be the first real start for the adoption of the Buddhism in Mongolia, Tuva and Buryatia and the first conversion of the Mongolian peoples and Tuvans to Buddha's Dharma. The territory inhabited by the Buryat's at that time was included in the real of the Mongolian Empire under the name of “Ara Mongol” (Northern Mongolia) and hence it fell under the jurisdiction of the "Pearl Charter". It follows that 1252 should be the first data of official proclamation of Buddhism as a state religion on the territory inhabited by the ancestors of the modern Buryats.

The Mongols centralized Buddhism through imperial institutions by setting up various administrative posts at the court and in local areas in order to promote their Buddhism. ‘Phags-pa was the first Tibetan monk who was appointed by Khubilai as Guo-shi/Di-shi (Ti-shi), the head of the Buddhist affairs or “imperial preceptor” who managed religious affairs and monks.  This position continued under the 150 years of the Yuan rule. Moreover there was a metropolitan bureau for Buddhist and Tibetan affairs called Hsian-cheng yuan, whish had military as well as religious powers to control the post and traffic of the clerics and others at the Tibetan borderlands and in Central Tibet [146, p. 375].        

It was originally founded in 1264 under the name of Tsing-chin yuan – “Bureau of General Regulation” in order to manage the affairs of the Buddhist religion and of Tibet (Walter M. N., ibid.). In addition to these, there were other officers called the Buddhist Affairs Commission (Kung-te shih-ssu), who communicated with the emperor regarding Buddhist monks and Tibetan affairs, which were dealt by the Bureau above. The Yuan History describes the abuse of power by the officers in giving special pardons of criminals on the occasions of Buddhist state rituals.

These measures and positions in order to achieve centralization for managing all types of  Buddhism, including Chinese, Tibetan, and Korean monks and  temples were the inventions of the Mongol Khan and no such religious administration was practiced by the Tibetans or Chinese. It started with Khubilai’s political intention to administer religion under the court but eventually Guo-shi became a powerful office as import all the schools of Buddhism existing in Tibet at that time, but rather selected Sakya-pa,  the ‘Phag-pa’s lineage. It was essentially a single centralized Buddhist institution and   multiple schools of Tibetan Buddhism this were not represented in Buddhism under the Yuan dynasty. 
      One of the characteristics of Buddhism in Great Mongolian Empire was its unifying force as a world religion, so that Buddha’s Teaching adopted by the Mongols combined, synthesized and united into one system of different ethno-cultural and religious traditions on the basis of Mahayana through various historical periods rather than simply equating it with Tibetan Buddhism. That’s why, following M. Namba Walter, we may call this religious tradition as their own  specific “Mongolian Buddhism” which incorporated and adapted earlier Indian, Chinese, Central Asian (“western”) and  Tibetan Buddhism [146, p. 372-373].

In this process of unification the Indian concept of the cakravartin – the ancient  idea of the “Wheel-turning Emperor”, who rules the  world under the  Buddhist idea of peace and prosperity – played very important role. These ideas and concepts were clearly indicated in the inscriptions found in the gate of Chu-yung (Khabtsal in Mongolian) meaning “valley”. Chu-yung-kuan is the Buddhist arch of the 14-th century (1343) at a pass of the Great Wall, 60 km northwest of Beijing. This is the pass that connects Mongolia and China, through which Mongol Khans of the Yuan dynasty rassed in the spring to reach their summer palace in Mongolia and again in fall returning to the Chinese capital. These inscriptions including dharani (tantric Buddhist prayers) were written in six different scripts, “Phags-pa, Uighur, Hsi-hsia (Tangut), Indic, and Chinese - the languages of the people under the Mongol Empire. The dharanis are    related to the political well being of the state, khans etc.

These inscriptions are comparable to the Ashoka rosk inscriptions, which were written in the third century B.C.E. What is common for both Ashoka and the Mongol Khans is that both were the conquerors of a huge empire, which included peoples of many different ethnic and Linguistic origins. Both   Ashoka and the Mongol Khans assumed the responsibility as a cakravartin, a universal king, who protects the world empire through the magical and religious power of Buddhism.

Chingis-Khan and his successors continued campaigns forwards the south, conquered China and then western Asia and eastern Europe. Through such extensive conquests in vast areas of Eurasia, his successors promoted and secured the trade and cultural contact within the empire. Consequently various nationalities and ethnic groups of different Languages and religious orientations were intermingled under an empire. Those merchants, monks, bureaucrats, and others from Central Asia or China all passed through this gate to get to the capital or return to their countries of origin. When they passed the gate, it surely impressed on them the glory and power of Buddhism under the Yuan dynasty. The gate made such an impression on Buddhists and non-Buddhists alike since the traditions of Tengrism (or Tengrian religion), “shamanism”,   Buddhism, Taoism, Islam, Christianity and Manichaeism all co-existed and competed for influence among   the peoples under the empire.

 Even within Buddhism under the Mongol Empire, there were many variations. First, while they were in the north, the Mongols were introduced to Chinese, Uighur as well as western Buddhism from the northwestern part of India, Kashmir, and Central Asia. A second kind of Buddhism to which the Mongol exposed was the Chinese Buddhism of Ch’an, T’ien Tai, Huayan, Chenyen, Fahsiang etc., which flourished under the Sung (960-1280) in south China.   Third was Tibetan Buddhism whish spread after Godan Khan contacted the Tibetan Sa-kya-ra bandita and the establishment of ‘Phag-pa’ s religious and political authority under Khubilai s court. 

 The gate of Cha-yung was built towards the end of the Yuan dynasty but it represented the religious and international traffic between the foreign western and northern worlds and Beijing, the Chinese capital, even to the time of the Ch’ing in the 17-th century. The Buddhist dharani and the reliefs of locapalas (Protector Gods) in mixed Chinese and Tibetan style would protect all international travelers who passed the gate. 
All dharani and state tantric religious rituals were aimed mainly at the protection of the state and the rulers. For example, the scriptures on the east wall of Cha-yung-kuan are from the Scripture for the Benefit of Constructing Stupas. Mariko N. Walter cites a brief translation of the Uighur dharani in this respect. According to Saguchi Toru’s transiation, it reads: “Construction of temples for the bodhisattva and enshrining Buddhas there would bring limitless benefits ….. Its cakra, elephants, horses, cattle, all have golden features. Our cakravartin has incredible beauty and virtues…” [146, p. 377]. Under such a centralized system, many court rituals were also held under state patronage in order to protect the state, the ruler, revered as cakravartin, and Buddhism itself.  

 This concept of cakravartin was not a central theme of Tibetan Buddhism at that time, although this emphasis on Buddhism for the protection of the state was also an increasing trend in Tibet. This was crystallized in the Dalai-lama’ system, which was created and appointed by the Mongol Khan in the 16-th century, two hundred years after the Yuan rule in China. The use of Buddhist prayers for the emperor’s well being and longevity was apparent at the time of Chingis-Khan.  The prayers for personal health and prosperity gradually changed to those for the sake of the state and the subjects, which were represented by the emperor. For exactly this purpose Khubilai built state administered temples Jen-wang hu-kou ssu to seek such Buddhist protection. 
The Mongol’s idea on the relationship between politics and religion seems to have gone beyond the idea of cakravartin when Khubilai was identified with the Buddha himself according to Chih-Yuan fa-lu and  Fo-tsu Li-tai t’ung-tsai (vol. 35). He reportedly said he was a nirvana-kaya or incarnation of the Buddha, since he had   the power of deciding life or death of his subjects. In Chinese Buddhism, such equation between the king and the Buddha had never taken place. The closest example would be the emperors of the Northern Wei, who were identified with tathagata (Skt.) or ju-lai (Chin.). Khubilai then represented both the spiritual and mundane worlds, which turned the wheels of both dharma and secular politics. In other words, Khubilai personified Buddha himself, Buddhism itself, the rulership, and the Empire.
As M.N. Walter concludes, this idea of equating Buddhism and politics in relation to a cakravartin did not originate from Tibetan Buddhism but is inherent in Indian Buddhism teachings and is especially evident in Mahayana sutras, such as the Suvarnaprabhasa, Prajnaparamita and Lotus Sutras.  Mongolian terms of such Buddhist rule are “toru shashin” (“politics and religion”), “nom yirtincu” (“Dharma and the world”) or “yirtincu yin toru burqanu shashin” – “this worldly politics and Buddha’s Teashing” etc. as found in the biography of the Altan Khan compiled in the 17-th century. “Nom” is a Buddhist term which originated from Sogdian Buddhist words adopted by the Uighurs and Later by the Mongols. “Toru” means order, politics, or polity in Uighur and yirtincu is also used often in Uighur and Mongol Buddhist texts, meaning this world or samsara in the in the Buddhist sense (Mariko N. Walter, p.378).
This unique synthesis of politics and Buddhism of the Mongols is their own creation but has historical continuity with Central Asian Buddhism, such as the Buddhism of Khotan, Kucha, and the Uighur states and empires. As for Tuva, the Mahayana Buddhism of Kuchan Empire, Baktria and Sogdiana which reached territory of ancient Tannu-Urianhai tribes, ancestors of modern Tuvans about 4-th (??) century, must be added to this list of Mariko N. Walter, as well as Buddhism of Toba-Wei period. 
Then Central Asian Buddhism which penetrated the territory of the ancient Tuva at the period of Turkic Khaganats may be also mentioned. But more fundamentally speaking, these Mongolian Buddhist ideas and rituals, connected with the cult of Emperor as a World ruler, who follows the Universal Celestial Law or “orders and commandments of the Eternal Blue Sky”, were deeply influenced by the Tengrian religion of ancient Turkic-Mongolian peoples of Central Asia and Siberia (Trans-Sayania and Altai-Baikalian region) in which the legitimate ruler was always regarded and worshipped as the “Son of Heaven”. The Chinese Emperor also was respected as “Son of Heaven” (Tien-zi) but as well as the very concept of Heaven this cult of the Universal ruler migrated from Central Asia with proto-chinese Yin and Zhou tribes, who from the very beginning were nomadic and essentially Tengrian. 
By the way, “Tengrism” as national and state religion of ancient Turks and proto-Mongols had nothing common with Tungus-Manchurian “shamanism” which was exclusive prerogative of minor primitive ethnic groups with more archaic cults and beliefs in which they never considered ideas like “statehood” and “Transcendental Being”. Moreover, the idea of “Son of Heaven” was the central idea of the Tengrian religion as a spiritual and cultural basis of all the Nomadic Civilization which consequently can be considered as a Tengrian Civilization. And after the Buddhist peaceful “conquest” of   Central Asia the Nomadic Civilization in this part of Eurasia became Tengrian-Buddhist Civilization. 
         Tibetan Mahayana Buddhism   in the Central Asia

As for original Tibetan Buddhism of Northern Mahayana it has existed since 650. But it began to play a very important role in Tibet only a century later. In its turn Tibetan Buddhism was influenced by different Buddhist religious and philosophic ideas and was the result of a long process in which its doctrines and cults were adapted to the social, political, religious and ethno-cultural traditions of Tibet. In this respect there can be marked: 

1) The Tantric ideas of Padmasambhava, who spent a certain period of his life in Tibet. Padmasambhava's mentality had no doubt great affinities with Bon (Native Tibetan Tengrian and “shamanistic” religion), Padmasambhava's activity in Tibet was rather successful and his life became a legend, Tibetan school of Nyingmapa (“Ancient Ones”) which has persisted for centuries goes back to this great Tibetan Yogin. 

2) Mahayana and earlier Pali Synthesis or a combination of Buddhism in Tibet and the whole Central Asia including Mongolia, Tuva and Buryatia. 

3) Tibetan Buddhism was greatly influenced by the Sarvastivadins, because their literature appeared to be the only version of old Buddhism, and was the most important source in the process of working out of Tibetan Buddhist Canon.

4) There one can also mention Ch’an Schools, in which appeared in Tibet thanks to Chinese monks. But as far as they had to leave the country because of the conflict with Indian pandits, their influence was not considerable.

The Yellow Hat School (Gelugpa), which arose in Tibetan society in the early years of the 15th century, had also emerged in the course of a long process of unification and adaptation of all the Buddhist teachings and cults of different schools to social and political conditions of medieval Tibet. The crucial point in this process was the reformation undertaken by Je Tsonkhapa (1357 -1419). Although the latest of the Tibetan Buddhist schools to appear, it grew rapidly and became the dominant one. It is to this school that Dalai and Panchen, the two leading living Buddhas in Tibet, belong. It is populary called the Yellow School since its monks all wear yellow hats.

The name of this great Tibetan Buddhist Teacher was derived from  Tsonkhapa locality, where later in 1583 a famous lamasery Gumbum was founded. A talented boy Tsonkhapa (Rje Tsong-kha-pa; Zhe Tsonhava) from birth three years old   was invited as upasaka (lay disciple) by a famous Karmapa's Master Rolbi Dordzhe (1340 -1383), who gave him a religious name Ghunga-Sambu. In the same year his father invited a prominent lama Choidzhe Dhondhup-rinpoche as a tutor for Tsonkhapa. Seven years old Tsonkhapa became a disciple of the lama under the religious named of Lobsanq Dagba and then he went to the capital of Tibet Lhasa to promote his Buddhist education where he successfully studies all the previous Buddhist traditions.

For years Je Tsonkhapa pursued activities in religious reformation. His efforts, however, first and foremost answered the needs of the  unification and further development of the Tibetan Buddhism.
After the 13th century the Sa-skya, the Bka'-brgyud and other “Lamaist” schools enjoyed political privileges and possessed large numbers of manorial estates, pastures and serfs. They brutally exploited and oppressed the mass of people. Their monks of the upper strata led a loose life, were addicted to sensual pleasures, drank and stopped at no evil. All this aroused great resentment among the people. Aware of the danger of Lamaism losing its popularity with the people, the serf-owner class, like any other ruling class in past history, played on religion to help consolidate their rule. They were anxious to have such an eminent religious figure as Je Tsonkhapa carry out a reformation.

On his part, Je Tsonkhapa led the reformation movement for the purposes of saving the prestige of his faith and safeguarding the interests of the monastic circles. His efforts would in effect make “Lamaism” more capable of poisoning the mind of the people and blunting their fighting will, thus serving the interests of the serf-owning class.

The demands of the reformation were mainly: The monks abide by the commandments and live a rigorous life as befitting monkhood; they follow a step-by-step method in scripture studies; the study organization was kept independent of the economic organization;

The administration of the monastery was conducted by a committee system, thus doing away with the control of the monastic economy by any single temporal manorial lord. The reformation, in effect, did not involve the basic teachings of “Lamaism” at all. It represented mere slight changes or regulations in form concerning the faith.

In early 1409 Je Tsonkhapa, with the solid support of the Phag-gru regime, held at the Jokhang Temple of Lhasa a masa prayer meeting attended by numerous monks. (From then on this kind of service took place annually in the first month of the Tibetan calendar.) In the same year Je Tsonkhapa established Dga'-ldan Monastery, the first of its kind of the Yellow School. This event marked the formal founding of the school.

In carrying out the reformation and founding the Yellow School, Je Tsonkhapa had the vigorous assistance of several of his leading disciples. Rgyal-tshab rje and Mkhas-grub rje were the most eminent.

Like Je Tsonkhapa, Rgyal-tshab rje was originally a disciple of the noted monk. Red-mda'-ba Gzhon-nu blogros of the Saskya School. But later, about 1397, he took Je Tsonkhapa as his teacher. He was well versed in the doctrines of Buddhism and proved to be an eloquent debater. At Tsonkhapa's death he inherited his mantle and hat and the abbotship of the Dga'-ldan Monastery. It is to be noted that the abbot of the Dga'-Idan Monastery enjoyed high prestige in Tibetan society: its status was identical with that of the head of the Yellow School. The monks of the Yellow School took Je Tsonkhapa as the supreme Dga'-ldan khri-pa and his disciple Rgyal-tshab rie as the first Dga'-ldan khri-pa.

Like Rgyal-tshab rje, Mkhas-grub rje was a disciple of Red-mda'-ba Gzhon-nu blo-gros. On Red-mlda'-ba's recommendation he was accepted by Je Tsonkhapa as a disciple in 1407. He succeeded Rgyal-tshab rje as the second Dga'-ldan kiln-pa, and, when a chain of Panchen Living Buddhas was formed in the Yellow School, he was posthumously recognized as the first Panchen by the monkshood of the School.

Je Tsongkhapa and these two leading disciples were revered by the followers of the Yellow School as Rje yab-sras gsum, which means “the revered trinity-father and sons”. Today in lamaseries one usually sees a set of statues of these three figures wearing pan-zhva (scholar's hat),

Bkra-shis dpal-ldan, a disciple of Je Tsonkhapa in his late years, built the 'Bras-spungs Monastery in the western suburb of Lhasa in 1416. A noble provided financial support. In 1418 another disciple of Tsonkhapa, Shakya Ye-shes to whom the Ming Dynasty in 1434 granted the title of “Great Mercy Prince of Dharma”, built the Se-ra Monastery in Lhasa's northern suburb. He financed the project with the great wealth he received from his first trip to interior China to pay respects to the Ming Emperor Yongle. After Je Tsonkhapa's death another disciple of his, Dge-'dun grub, constructed Bkra- shis-lhun-po Monastery in Gzhis-kha-rtse (Xiga*) in 1447. He also had the financial support of a noble. These three monasteries, together with the Dga'-ldan Monastery, are known as the four major monasteries of the Yellow School. Massive and splendidly built, they are well-known lamaseries in China.

In all the schools of Tibetan Buddhism the problem of salvation was interpreted unanimously, but the problems of the ways and methods of the Enlightenment were formulated in different terms. Tibetan sources divide Buddhism into two paths-vehicles (Hinayana and Mahayana) or three paths- vehicles (Hinayana, Paramitayana and Vajrayana). While all Tibetan schools are unanimous in their opinion concerning the aim of the path, they differ in the means and methods of reaching of his aim.

Hinayana (Theravada) declares personal salvation to be its ideal. Mahayana on the contrary blames such approach and declare that a Monk can bring many people to a Path of Salvation and his personal attaining of Nirvana depends on the number of people brought to the Path. Paramitayana is a path of reaching of Nirvana by a long spiritual self-perfection.

Vajrayana teaches that the state of Buddha can be reached by a person in the course of one life. The Hinayana and Paramitayana belong to the tradition of Sutra's Canon (proper Buddha's Teaching in written words) whereas Vajrayana belong to Tantra tradition. These formal differences were nevertheless overcome by Tsonkhapa's reformation, since he announced all three paths to be correct and necessary in the obtaining of Nirvana.

According to Je Tsonkhapa the Path of Salvation is divided into three parts: lower part - Hinayana, middle part - Paramitayana, upper part - Vajrayana. Thus no “vehicle” can be used in the Path from the starring point to the aim. Though this synthesis appeared to be artificial and formal, Je Tsonkhapa succeeded in ideological unification of different Buddhist traditions thanks to his “teaching about Lama”. According to this principle Buddhist clergy takes the central place in the system of religious values. The main principles of this teaching (“Lama is Buddha”) concern the theory, rites, religious education and popular religious practise. These principles characterise Northern Tibeto-Mongolian Buddhism as a separate and independent branch of the Buddhist tradition. The essence of the “Teaching about Lama” is a relation between a Pupil and his spiritual Teacher - Lama. This principle regulates the relations between the Church, the Monk, the Senior from one side, and the State, the layman and junior - from other. The later depends on the former in all aspects of spiritual and every day life. The Gelugpa School formed by Tsonkhapa became the principal Tibetan Buddhist Church in the XVII-th century. Its head Dalai Lama since the middle of the XVIII-th century has become the spiritual and political head of Tibet which was tightly connected with the activities of Mongolian Khans.

Like other schools, the Yellow School came Into being during the years of Tibetan feudal society's vigorous development. The difference is that it tried to establish wide contact with feudal forces in various areas and win the support of the entire serf-owning class. It did not work closely with the feudal forces of a single area as was the case with other schools. It was chiefly due to such a policy that the Yellow School grew rapidly in strength.

Tibetan annals record cases of rivalry between the Yellow School, which was rapidly growing during the first part of the 16th century, and other schools. For instance, as the school spread its influence as far as the Lhasa area between 1498 and 1517, the powerful Kin-spungs-pa family, who followed the Karma Bka'-brgyud School, banned the mass prayer meeting held annually in Lhasa under the sponsorship of the Yellow School. Again, in 1537 the 'Bri- gung Bka'-brgyud School sent troops to attack the Yellow School's Dga'-ldan Monastery and compelled eighteen of the school's monasteries to go over to its faith. Such rivalries were in effect the struggles between the monastic circles of the Yellow School and the feudal groupings rep​resenting different areas of economic interests. It should be noted here that in the early days of the Yellow School some local feudal groupings, which usually acted in the name of one or another school, not only took no exception to what the Yellow School did but did everything in support of its reformation movement and desired to see it grow. Nevertheless, conflicts of interests arose when the Yellow School monasteries became strong economically and carried their activities into the domains controlled by other feudal forces. Economic conflict often led to armed struggle.

By the middle of the 16th century the Yellow School had developed a very powerful monastic economy. It was necessary to maintain its economic interests while pursuing rivalries with other forces. Therefore, it set out to find a stable leader. In 1546 the higher lamas of 'Bras-spungs Monastery found a boy of three years named Bsod-nams rgya-mtsho (1543-1588). They honoured him as a Living Buddha and made him the leader of the monastic circles of the Yellow School. This was in fact a plot engineered by the higher lamas in their own interests, but it marked the beginning of the system introduced by the school of reincarnating Living Buddhas.

In 1576 the chieftain of the Tumet tribe of the Mongols, Altyn Khan, wrote from Qinghai to Bsod-nams rgya-mtsho, inviting this leader of the Yellow School to meet him.

At that time the Mongol chieftain had been defeated in his incursion into Xinjiang, which was part of the Ming Dynasty's domain, and had retreated to the Qinghai Lake region. In order to stabilize his rather precarious position by the prestige of Lamaism, he decided to invite Sodnom Jatzo (Bsod-nams rgya-mtsho), an eminent hierarch of the Yellow School, to his headquarters to talk things over. On the other hand, the monastic circles of the Yellow School were in urgent need of military support to cope with their adversaries and consolidate their position and gains. So in the winter of 1577 the Yellow School chief set off from the 'Bras-spungs Monastery in Lhasa and arrived in Qinghai after a long, fatiguing journey in May.

The friendliness of the meeting, which was satisfactory to both sides, was enhanced by their review of the excellent relationship forged in the 13th century between Kublai Khan, ancestor of Altan Khan, and 'Phags-pa, a famous high lama. Availing himself of the opportunity, the Yellow School chief preached the conceptions of his school to the Mongol chieftain. He tried to persuade him to stop slaughtering and to abolish such bad Mongol customs as killing large numbers of livestock for use as funerary or sacrificial objects. So under the patronage of the Mongol leader, most of the Mongols and Tibetans in the Qinghai region became converts to the Yellow School.

In the same year as the interview, the Mongol leader conferred an honorific title of “Dalai Lama” (“Dalai” meaning “ocean” and “Lama”,  “superior man”) which was preceded by complex wording meaning “omniscience” and “great authority”. That is the origin of the title of “Dalai Lama”. Later the title of the First Dalai Lama was posthumously conferred by the hierarchy of the Yellow School on Dge-'dun grub, disciple of Tsonkhapa, and that of the Second Dalai Lama on Dge-'dun rgya-mtsho, disciple of Dge-'dun grub. The title of the Third Dalai Lama went to Esod-nams rgya-mtsho, who was supposed to be the Living  Buddha reincarnation of Dge-'dun rgya-mtsho. All the succeeding Dalai Lamas took the 'Bras- spungs Monastery as the “mother monastery”.

Resulted from the natural synthesis of all previous schools and trends of religious philosophy Gelugpa combined the best achievements of Buddhist thought and preserved the basic ideas and essence of Buddha’s teaching. Thus the adepts of the school considered it to be an inseparable part of the whole Buddhist tradition and prefer to use the common term “Buddhist Teaching” or common for Mahayna trend name “Mahayana teaching” alongside with the name “Gelugpa”.
      Very important role in Je Tsonkhapa’s  religious training  played “LAM – RIM” which became the core of all the Gelugpa’s training. “Lam – rim” or “Stages on the Path (to Enlightenment)” corresponds to hinayana, Paramitayana and Vajrayana. The Lama is presented separately as a "Common stage". It is a compulsory preliminary stage for all degrees of education. "Lam - rim" in its full form can be presented as follows:

COMMON STAGE:

1. Teaching about Lama;

2. Freedoms and coincidences (teaching about a Perfect Man). 

LOWER STAGE (for laymen and clergy):

1. Death and impermanence;

2. Sufferings of the bad transmigrations.

3. Handing of oneself to Three Treasures;

4. Karma, consequences of negative and positive actions. 

MIDDLE STAGE (for clergy only):

1. Training of aspiration to nirvana;

2. Conviction in the truth of the Path to Nirvana. 

UPPER STAGE (for clergy only):

1. The promise of Bodhisattva;

2. The practice of paramitas;

3. The Tantric practice.

According to Je Tsonkhapa's classification there are three groups (or types) of people. These are: laymen indifferent to religion (lower type); religious laymen (middle type) and clergy (upper type). According to Tibetan Buddhist ideas, the laymen should not be taught the whole doctrine. The programme of the religious education of laymen doesn't include Buddhist philosophy, mythology and rites. Instead it is enough to revere Lama and believe in him as in Buddha. In other words, the training in noncritical and deep belief in clergy is the main aim of the popular Buddhist cult (see: 27; 33; 46).

        It doesn't of course, mean that under influence of local religious and cultural traditions, believes and cults of Central Asian peoples Indian Buddhism underwent no changes. But all those changes were not basical, they mostly concerned forms of praying, methods of religious practice and rites. Thus, traditional rites of archaic origin connected with the cult of mountains, adoration of spirits and deities of rivers, lakes, caves, hills, trees and other objects of nature are included into the cult system of Tibetan Buddhism on the popular level.

Tibetan Buddhism of Gelugpa School in Tuva during Altyn-Khans period

As the historical sources inform, Buddhism penetrates into Tuva again only in the 16th century, but already in the new form, exactly, in modified cultural and historical variation, which got the specific form of Buddhism of Tibet branch of Hinayana in the tradition of the Gelugpa School. Altyn-Khans played the great role in the expansion of Buddhism of the Gelugpa School in the 16th century. Altyn-Khan conquered Tibet, and in the 15th century by his initiation near lake Kuku-Nur the Great Kongress of tribes of Mongolia was called, where the Supreme Lama of Tibet – Sodnom Jamtso (Sonam Gyatso), later called as Dalai-Lama, (“The ocean of Wisdom”) was invited and soon Buddhism of the Gelugpa School began especially active penetrating into the Mongol culture [105, p.30].
The final establishment of Buddhism in Tuva happened in the second half of the 18th century after the conquest it by the Manchu-Chinese. The Chinese administration invited Tibetan and Mongolian Lamas to say a service among the Tuvans, helped to build Buddhist monastery (Hurae), presenting them earth, exempted them from military service.

The first Buddhist monastery in Tuva was built in 1972 in Erzin district (Kyrgyz), but the biggest – in 1773 in Samagaltay (Oyunarsky). To the beginning of the 20th century in the territory of Tuva there were 22 Hurae and over 3 thousand Lamas, the most of them did not live in monasteries as, for example, in Tibet, Mongolia, Buryatia, but among the nomadic arats. However, it referred mainly to the lowest class of lamas, especially, to the pupil’s of lamas – Huuraks. (Vainstein, Moskalenko, p.151). To the end of 1916 “There were about 10 thousand   Buddhist lamas in the Uryanhai region” [78, p.83].

Originally, all monasteries were simple felt yurt, which can be easily moved. Then they were replaced by the wooden buildings. From the end of the 19th – the beginning of the 20th century in Tuva one began to built the monasteries from stone (the Upper Ch’adan Hurae and the lower Ch’adan Hurae). All monasteries had their own economy; moreover, the biggest of them had several ones. For a long time the monasteries were the only one centers, where the spiritual life was concentrated, here the Buddhist philosophy, mathematics, astrology, history were studied. One paid serious attention to medicine. Some monasteries had their own printing-house, where the religious books were printed from the wooden matrixes that were given mostly from Tibet [105; 104; 106, p. 74-82; 134; 135].

To the beginning of the 20th century the Tuvan society mainly accepts Buddhism of Mahayana in its Tibet cultural-historical variant, so-called “The Yellow religion» in Tuva. Buddhism absorbed and adapted enough active much of prebuddhist conceptions of the Tuvans, first of all, “shamanism” and Tengrian religion. For example, the Tuvan nomads, moving to the new summer camp, brought presents for the local ghost-master to ask warm days, rain, and juicy grass on pastures and abundant watering-places. At the same time they celebrated the great holiday – the birthday of Buddha, the first hair-cutting, the day of death and sinking to Nirvana [91, p.225]. In autumn the Buddhist holidays coincided with the moving to the winter camps, so the people brought presents both Buddhist and local ghosts, asking favorable winter, and the day of Je Tsonkhapa  (23-25th day of new winter moon)   coincided with traditional day of the deceased. There was often the holy place – ovaa, near the Buddhist temple, where they prayed for both Buddha and the local ghost-masters.

In Buddhist monasteries one dealt with trade, and since 1900yr. money-lending began to spread. R.Kabo wrote, that the Buddhist monasteries in Tuva were “simultaneously commercial organization, connecting trade and credit office, having trade storehouses, herds of horses, cattle, dealing with commercial affaires with Chinese firms” [92, p.84].

There was not the common Buddhist centre in Tuva. All monasteries were subordinated to Bogdo-Khan in Mongolia, but there was Daa-Lama, whose residence was in the greatest – the Upper Ch’adan Hurae in the Western  Tuva [135, p.41].
The lamas played the important role not only in spiritual, but in political life. The some of them were the counselors of Noyans in the affairs of internal and foreign policy. It was no accident that one of the most famous persons of the beginning of the 20th century Kamba-Lama Lopsan Chamzy submitted an application to Russian State to protect the Tuvan population, having lived in Khemchik (the biggest district in Tuva). In 1914 Tuva became officially under the protectorate of Russia. In that period commissar V.Y. Grigoryev, and then A.A. Turchaninov tried to unit lamas and to found common religious organization «to give the head of the Uryanhai priesthood Bandido Kamba-Lama the equal rights with Transbaikals one [107, p.67-68]. In the July, 1919 Khamba-Lama Lopsan Chamzy went to Omsk to the Supreme ruler of Russia A.V. Kolchak to receive the high title “Bandido Kamba-Lama” from the hands of the admiral himself. But this plan was not realized because of the defeat of the Kolchak’s army and   establishment of Soviet Power in Siberia. 

In the period of the Tuva People’s Republic the attitude to Buddhism, and, in particular, to lamas was not synonymous. In the first years of the TPR lamas took active part in the political life of the young republic, some of them were the members not only of government, but the Tuvinian people’s revolutionary party. The joining to the lines of the Soviet power was connected with the renovation movement of Tibet, Mongolia, Buryatia, Kalmykia. One of the ideologists of this movement was the well-known buryat   public figure, philosopher, teacher of Dalai-Lama 13th, the founder of St.Petersburgs Buddhist monastery Agvan Dorjiev. Though the renovation movement appeared in the end of the 19-20th centuries, mainly, among the national intelligentsia and Buryat priesthood, being on reformative position. In Soviet times this movement received the further development. Its ideologists underlined, that the Buddhist philosophy contradicted the ideas of Marxism. 

In 1928 in Tuva the first Buddhist congress was opened, the aim of it was to reform and clear up the religion in accordance with the new reformative ideology. Not only Buddhists of Tuva, Buryatia, Mongolia, Kalmykia, Tibet, but the governmental and party workers of TPR and Komintern took part in it [104; 105; 107; 91].

The sums of Buddhist congress made for the acceptance of the state documents. In May, 1928 one approved the low, confessing, that Buddhism (Lamaism) was state religion and in future antireligious propaganda would be banned. In that that period the number of monasteries increased from 22 to 26, and the number of lamas with their pupils were about 3500 (“Protocol of the first Buddhist Congress TPR”, 1929, p.46-48).

At the same time, already in 1929 the special resolution about the constant commission, which aim would be the struggle against various confessions, was passed at the conference of the Presidium of ACIK of USSR. At that time in Tuva an active struggle against the religious cults, including Buddhism, began. As a result, to the beginning of 1930 yr. the number of lamas decreased to 787 [107, p.152].

In 1944 Tuva became a part of the Soviet Union, so the attitude to the traditional confessions, including Buddhism, became friendlier, though this process passed under firm administrative and ideological control. In 1946 near the town Chadan the first prayer yurt was opened, but already by 1960 there was a decision of its closing [135, p.21].
At last years the process of revival of traditional culture, including Buddhism, goes enough active. The religious self-consciousness became the important part of national self-consciousness of Tuvinian people. Nevertheless, A. E. Mongush notes, “Though nowadays the favorable conditions are made for the development of Buddhism, but in the self-consciousness of people, in spiritual culture the belief did not receive the true destiny. Till now not many people understand and follow the Buddhist religion. The most of them observe only ritual practice, ethnic norms, since the Buddhism demands serious study and the definite training of mind” [106, p.82].

The quickly and painless penetration of Buddhism into the countries of Central Asia, including Tuva, where in that period nomadic civilization dominated, was owing to the religious practice of the Gelugpa School, where the cult of Teacher had great significance. The Teacher had complete moral responsibility for his pupils. He was the main object of the religious cult (in any sense, even more important than Buddha Shakyamuni himself, since it was the Teacher who had an answer for the Karma of his pupil).

Besides, it should be noted, that Buddhism in Tuva joined in active interaction with the traditional beliefs of Tuvinians and had its own ethnocultural  peculiarities, “as a result of the transformation of national beliefs and cults the tuvinian form of Lamaism began to form, in which, as in any other national form, 2 stages are represented: - refined philosophical, mystical Buddhism, learned by the upper priesthood – Lamas, and national Buddhism, that is Buddhism of popular majority [134, p.39].

As to namely Mahayana’s religious ritual, its influence was rather noticeable mainly in the ecological cults of Tuvinians, especially – in the cults of holy mountains that made influence on the ecological culture of Tuvans, and on the psychological culture, which under the influence of Mahayana Buddhism became more tolerant. In this process the respectable attitude to the Teacher, characteristic for the whole Buddhist culture, played the positive role.

Chapter 2. Tibetan Buddhism of Gelugpa School 
in Buryatia
THE PENETRATION AND PROPAGATION OF BUDDHISM IN BURYAT-MONGOLIA
As for both Mongol-speaking Buriats and Turkic-speaking Tuvans the fourth big wave of the spreading of Buddhism in Mongolia and the so called “second conversion” of the Mongols and Tuvans began in the last decades of the 16th century when a number of Mongolian khans rendered an active support to the Gelugpa School. This important stage was connected with the name of Altyn-Khan, ruler of the Princedoms of the Central Mongolia, i. e. Khalha. It was he who in 1576 convened not far from the Lake Khukunor (now in Qinghai Province in China) a Congress of the representatives of the different Mongolian tribes and clans from Eastern, Western and Southern Mongolia which proclaimed Buddhism of the Gelugpa tradition as the state religion of all Mongols [2; 9].

Sodnom Jamtso (Sonam Gyatso), the Head of the Gelugpa School, was invited to this Congress. The Gelugpa School by that time had existed in Tibet for over than a century and occupied already a leading position among other schools of Tibet an Buddhism. And in 1578 the patriarch of this school Sodnom Jamtso was bestowed by Altyn-Khan the title of “Dalai Lama”, which came to existence at the meeting on the shores of Khukunor. Sodnom Jamtso in his turn bestowed this title upon two of his deceased predecessors and thus at once become the Dalai Lama III. From this very movement the Gelugpa Teaching had become the institution of Dalai Lamas as the supreme spiritual and temporal rulers in Tibet [9; 13; 134; 135].

In 1578 “statute of ten virtues” was issued as well condemning blood sacrifices and the killing of living beings, recommending a diet of milk products, the carrying out of virtuous deeds and generally following the Teachings of Buddha. This was the second conversion of the Mongolian peoples to Buddhism and it had an immense political, economic and cultural significance. The territory of the Southern Buryatia remained subordinated to the rulers of the Mongolian Khans and therefore the events of 1576 and the “statute of ten virtues” of 1578 were directly relevant to its population.

The second conversion was followed by a religious fervor which showed what hold the Buddhist religion can have over the mind of a nation. There seemed to be no limits to the piety of the Mongolian people. The holy scriptures were translated into Mongolian and many thousands of splendid monasteries were built. The residence of the higher Gelugpa priests in Mongolia, Urga, became the centre of religious and cultural life of all Mongolians. The end of the 16th century marked the starting point of the Buddhist Renaissance in Mongolia which later was replaced with the religious decline caused by internecine wars between rivalry Mongolian Khans.

After this second conversion the Mongols began to spread Buddhism in wider scale to other nomadic peoples in outlying areas like the Buryats, Tuvinians and Kalmyks. Thus, the period of the end of the 16th century beginning of the 17th centuries is also marked by the extensive expansion of the Tibeto-Mongolian Buddhism of the Gelugpa School amidst the Buryats and Mongolians of the South-Eastern part of the Trans - Baikal region. But it should be specially noted that the Buryats very often they preached and converted to Buddha's Dharma not only by the Mongolians, but by the Tibetan Teachers as well, and very often received the Buddhist tradition directly from Tibet thanks to missionary activities of the native Tibetan lamas in Buryatia. And then, after their wide conversion the hundreds of the Buryats adepts themselves undertook pilgrimages to Tibet there receiving direct Teaching and initiation.

THE BUDDIST “CONQUEST” OF TRANS – BAIKALIA

The second half of the 17th century and the beginning of the 18th century was the time of the massive but peaceful conquest of South-Eastern Trans-Baikalia by the Buddha's Dharma, which coincided with the process of gradual capturing (not always equally peaceful) of Southern Siberia by the Russians and incorporating the seized territories into the administrative structure of Russian Empire. When the first Russian Cossacks and officials penetrated to the South from lake Baikal they noted with a surprise that some of their new subjects had already become the adepts of Buddhism unlike the Buryats of the North - Western side of Baikal and other minor nations of Siberia who were the shamanists.

In the period from the 1640 es to the 1670es such Russian official as Cossack desyatnik (Cossack officer) Moskvitin, a boyar kadet Beketov and a transit ambassador to China Nikolai Spafarins noted that among the “Bratsk people”, i.e. the Buryats , there were dugans (praying houses) some lama shrines and some lama priests worshipping Buddha and other gods of his pantheon. It is very typical that the first followers of Gelugpa tradition (“lamaiskaya vera”, i.e. lamaist faith as it was written in Russian reports) of the Buddha's Dharma in Buryatia were migrants from Mongolia. For example, the reports of the Russian service people at that period affirmed that the chieftain of the Tabanguts ( a comparatively big ethnic group, recently escaped from Mongolia) named Turukhai Tabunan had lama's yurtas (tents) and his people professed “lamaiskaya vera”, i.e. Gelugpa tradition. Later on the famous travellers Gmelin, Miller and others also confirmed that some clans of the Buryats of the recent Mongolian origin were the adepts of the “Yellow Faith” (Tabanguts, Tsongols, Atagans, Hitagins, etc.). The data obtained testify that in 1707 the sartuls also had dugans.

In the first half of the 18th century in the process of interaction and rapprochement of the different ethnic groups of the Buryats the dissemination of Buddhism had gained still more strength. Many other ethnic groups and clans local population considered themselves to be the constituent part of the Tibeto - Mongolian religious and cultural tradition and started to profess Buddhism. If in the 17th century there were only the chieftain (taisha' and noyon's) chapels, in the beginning of the 18th century were emerged the movable public “sumes” (little temples) roaming with their parishioners. These public sumes preceded stationary tribal datsans (a big monastery with a complex of temples, a lamasery). The official data which is not evidently complete affirms the existence of 11 small Buddhist temples in the nomad camps of the Buryats in 1701.

In 1712 one hundred lamas arrived from Mongolia and 50 - from Tibet and this at once strengthened the position of Buddhism in Buryatia. As a result, by the end of the 20es and early 30es of the 18th century the first stationary lamaseries datsans began to arise and these temples and monasteries were not made of the felt as previously but were built of wood and stones.

It is not by chance that the first datsans were built in nomad's camps on Selenga river in the areas close to the Mongolian border, where migrants from Mongolia had been already settled. In the 30es of the 18th century the datsan of the one of Tsongol clans was founded in Erge-Burge, later in was transfered to Hilgantui and was named the “Hilgantui” or “Tsongol” datsan. There was built a datsan on the bank of Temnik River as well. In was also transfered to the shores of Gusinoe Lake and in 1941 it got the name of Tamchinski or in the Russian sources Gusinoozyorski datsan. In a very short time these datsans became the centres of religious and cultural life in Eastern Buryatia, playing prominent role in the spreading of Buddhism to the South-East from lake Baikal.

The first abbot (sheretui) of the Tsongol lamasery became the Tibetan lama Choidzhi Agvan Puntsok. His disciple Damba Dordza Zayayev (?-1777) went to promote his education to Mongolia and then to Tibet where he was studying from 1713 to 1731. When he studied in Lhasa (beginning from 1724) he received initiation from the Panchen-Lama and Dalai-Lama. On his return home he opened a dugan in felted yurta (nomad dwelling) at the Sharagol locality (now Sharagol village in the Kyakhta district of the republic of Buryatia). Then in 1736 under his auspieces there was built the Tsongol datsan in Hilgantui locality, which was named in Tibetan “Baldan Braibuling”. In 1741 the Russian Empress granted him an audience and according to approval received during this audience the High Priest of the Tsongol datsan Damba Dordze Zayayev became in 1764 the head of the entire Buddhist clergy with the title of “Bandido Khambo-lama” (in Tibetan, Pandita Khan-po Lama), which laid down a linage of elected by other lamas Supreme Hierarchs of the Buddhist Church in Russia, who was responsibly for both the administration and the spiritual leadership - like the Dalai-Lama in Tibet. But before 1917 his appointment had to be approved by the imperial governor of Eastern Siberia. Agvan Dordzchiyev (1857-1930), a prominent Buddhist scholar and diplomat, highly appreciated Zayayev's activity aimed at promotion of Buddhism in Russia in his biography, dedicated to the first Khambo-lama.

Soon after the abbot of the Tsongoldatsan became the first to get an official title of Khambo-lama, the rivalry between Tsongol and Tamcha lamas began and when D.D. Zayayev passed away the founder of Tamchinski datsan and its sheretui Zhimba Akhaldayev also took this title alongside with the descendant of Zayayev, the about of the Tsogol datsan Sodnomphil H'eturheyev. In the beginning of the 19th century after Gusinoozyorsk Lamas application supported by the majority of clan taishas (Head officials), the Gusinoozyorski datsan became the higher one among the others and its sheretui Gavan Ishimzhamtso was given the title of Khambo-lama of all Buryat datsans. Since then till the 30es of the 20th century Gusinoozyorski (or Tamchinski) datsan had been called “Hambinski”, i.e. the principal lamasery, where the Khambo-lama's residence was situated.

The Buryat Annals by Tuguldar Toboyev also say that the beginning of the 18th century was marked by wide scale Buddhist expansion. As a result by the time of establishing of Russian-Chinese (Quing) border according to the Kyakhta Treaty of 1727, Buddhism already played a rather significant role in the life of the Buryat people. That is why according to the Treaty, signed by the prominent Russian statesman and diplomat Savva Raguzincky, no foreign lamas were allowed to pass the border of the Empire and the training of lamas subjected to Russia was to be started in Buryatia.

This fact testifies that the Tsarist administration took into consideration the existence and influence of the Buddhist Church in the limits of the Empire and undertook the first attempts to make it to serve the interests of Russia. So the Russian Government provided all possible assistance to the promotion of Buddhism at that time regarding it to be stabilising factor in the region. Simultaneously it tried to restrict the activities of the Buddhist clergy in order to direct it in the desirable way.

According to the border guard instruction of Savva Raguzinski of 1722 and the Kyakhta Treaty of 1727 the frontiers between Buryatia, which became in integral part of Russia and Mongolia (Khalha), which was acknowledged as a vassal of the King China were strictly delimited and looked up. Having at last closed the borders and restricted the movements of its subjects, who earlier had freely migrated to Mongolia and back whenever necessary, the Russian government then decided to consider the local confessional situation and formulate a religious policy. And as early as in 1728 Buddhism was recognised in the Russian Empire as a “permitted” religion.

It took a further few years until in 1741 the Empress Elizabeth (Elizaveta Petrovna) signed a Decree, according to which the Buddhist religion was officially recognised in Buryatia, and 11 datsans which already functioned at that time were confirmed with 150 lamas “on the staff” in them. Besides that, according to the Decree the Buddhist clergy staff took an oath of loyalty to the Russian government and was released from the “yasak” (taxation) or other duties and got the permission to preach their Teaching. Hence it follows that the order of the empress Elizabeth gave Buddhism the status of a state religion in the Russian Empire.

In 1991 Buryatia celebrated very solemnly the 250th anniversary of the Decree. The jubilee was attended by his Holiness the XIV Dalai-Lama Tenzin Gyatso and other revered Buddhist clergy-man and scholars from many countries (Japan, Mongolia, North and South Korea, Burma, India, France, Switzerland, Holland, the USA, etc.).

Actually the Order of the Empress was a great political event in Buryatia and in the whole Russian history. It was the starting point in the process of consolidation and gaining self-management by the Buddhist church. And in the long run it resulted in political and spiritual consolidation of the Buryat people. The Decree aimed at gaining confidence on the part of Asian Buddhists and establishing a tight control over the religious preferences of the Buryats. The Russian Emperor sought to secure the Russian- Buryat unification and to normalise its relations with China.

The second half of the 18th and the first 30 years of the 19th centuries are marked by building up of datsans in the major ethnographic region of Buryatia. In the course of this period there were built the Turgaltaiski, Kudunski and Aninski datsans of the Khori Buryats (one of the main ethnic groups). In some years there emerged the Aginski (1811) and Dzhidinski datsans. In the beginning of the 19th century there were opened many other datans: on the territory of the Urulginskaya stepnaya duma (the steppe Board), where the Khamnigans (Evenks) lived; the Zakamna Buryats who lived in the South-West of Eastern Buryatia, had two datsans; there were two datsans in Aga (Chita region), 6 in the Khori region and 3 more had the Selenginsk Buryats; in 1814 there was founded the Alarski datsan on the territory of the Khongodor-Buryats in the Irkutsk region of Western Buryatia; in 1818 the Bargudzin datsan was founded (proper to the North from Lake Baikal, where Bargudzin-Buryats strongly mixed with Evenks); in 1826 the Atsagat (in Tibetan, Gandan Darjiling) and Tsongol (Dashi Chopelling) were opened. Only the Ekhirit and Bokhan Buryats of Western Buryatia had no datsans.

The Kudunski datsan (in Tibetan, Dashi Lhumboling) built in 1773 on the slope of Ch'esan Mointain. Its first abbot was the Mongolian lama Lobsan Dondhub. The Tugnuiski datsan (Dashi Ch'oinkorling) was built in 1786. The Aninski datsan (Gandan Shaddubling) was built in 1775 by the Khori taisha Damba-Dugar Rincheyev (1768-1804). The shiretui of the Kudunski datsan of that time Agvan Punstok became its first abbot. His successor Lobsang Sodbo (the lay name - Dava Narane) also played a significant role in the spreading of Buddhism in Buryatia. The Egituyevski datsan branched off from the Aninski lamasery.

The Tsongol datsan was founded by Lobsang Lhundup Dandarov, one of the most famous lamas in the history of the Buryat Buddhism. The Ch'esan datsan (Gandan Dashigling) was built in 1825-1828 and the Tsolga datsan was fuonded in 1831. The shiretui of Tsolga datsan was the prominent Buryat scholar and luminary enlighter Rinchen Nomtoeyev (1820-1907), who was the author of the Big Tibeto-Mongolian explanatory Dictionary and other research works on linguistics and ethnography. The shiretui of Aninski datsan Lobsang Galdan-rinpoche became famous for his treatise “The Clear Mirror”, in which he made adaptive interpretation of Tsonkhapa's “Lam-rim”. The treatises of the Khudun lama Erdeni Galshiyev and Aginski datsan's abbot Dorzhi Dzhigdzhet Dandzhinov, in which the fundamentals of the Buddha's Teaching were popularly interpreted.

The lamas who practiced the Tantric methods of meditation in the Vajrayana tradition played a prominent role in the history of Buryat Buddhism as well. The Tantric lama from Aga region named Shagdzha (1858-1909) became famous for his ascetic practices on the sacred mountain of Alkhana. The great lama Lobsang Sandan Tsydenov (1842-?) was famous as the Master of meditation practices and the founder of the modernization movement in Northern Buddhism, who received the title of “Dharma-Raja” (the King of Dharma). His descendant Agvan Silnam Tuzol Dorje (Dorje Badmaev), a prominent religious poet was the father of Bidiya-Dara Dandaron (1914-1974), a famous Buddhist scholar, the author of many treatises on philosophy and history of Buddhism, was entitled Dharma Raja in 1921 and subjected to repression in the Soviet period.

The Buryat Annals by Vandan Yumsunov say that the number of datsans was rapidly increasing in 1846 in Buryatia there were 34 datsans including 134 sume's and the number of lamas reached 3173. In the first quarter of the 20th century there were about 46 datsans and dugans. Later there was no noticeable increase of new datsans because; first the existing ones met the needs of the Trans-Baikal Buryats. Secondly, the Tsarist administration didn't approve of the further growth of the number of Lamas and datsans either. Although the Irkutsk Buryats began to profess Christian Orthodoxy, Shamanism still retained its influence. Only in the beginning of the 20th century there appeared 2 datsans of the Khori Buryats, 2 in Oka and Tunka and 7 in the Irkutsk area. Thus on the whole there were 45 (or 46) datsans and dugans in Buryatia.

The Tsarist government exercised a tight control over the religious issue. In the centre it was within the competence of the Foreign Affairs Office and in the provinces within the competence of the East-Siberian local administration. “Buddhist activities” were subjected so to say to certain restrictions.

The further development under the control of local Russian administration didn't let Buryatian Buddhism turn into such a influential political power as it was in Mongolia.

The process of Buddhisation in Buryatia had specific features as compared to Tibet and Mongolia. Buddhism accumulating archaic and autochonous cults had in its turn to interact here with another world religion - Christianity in its Russian (Orthodox) variant. This interaction sometimes took a form of opposition. It should be mentioned that Christianisation which touched mostly Cis-Baikalian buryats was accompanied by strong imposing of other elements of Russian culture. Active penetration of Buddhism to Western (North-West Baikalian) Buryatia started at the end of the 19th century. Here Buddhism faced strong resistance of shamans and Ortodox clergy. The latter was supported by Tsarist administration striving not to let Buddhist church extend the sphere of its influence. But in spite of all these obstacles Buryatian Buddhism was Hourishing at that time and by the beginning of the 20th century it had already become popular among some part of non-Mongolian population of European Russia, especially among Russian intellectuals of Baltica.

“The Status of Lamaist Clergy in Eastern Siberia” which was introduced in 1853 according to Governor-General Nikolai Murayov's project legally sealed the rigorous rule of tsarist officials, strictly regulating the administrative and economic status of datsans and lamas until the Revolution of 1917. This document determined the number of datsans, their stuff and hierarchy, recruiting regulations and principles of the administration. Lamas were given a certain amount of the common land in accordance with their position. The Status instituted a strict control over the datsan's activities. At the same time it prohibited trading in Kyakhta and other frontier posts. The tsarist Status on one hand strengthened and consolidated Khambo-Lama's power and on the other hand made lamaseries subordinated to the chief provincial board. This far-reaching was aimed at securing the loyalty at the Buddhist Church.

To the end of the 19th century the datsans of the Tunka and Alar Buryats whose territories are part of the Irkutsk province (Irkutskaya Guberniya) were no longer under Khambo-Lama's supervision. They were managed by their shiretui under the Irkutsk Governor-General's control.

To the end of the 19th century Buddhism in Buryatia presented a sophisticated ramified religious system. As a result of intensive construction all the datsans had dugans and several sumes, the number of which sometimes ran to 17. They opened theological, philosophical, medical and astrological schools as well as different workshops producing Buddhist cult decorations. Sewing, embroidering, collaging, special methods of metal and wood processing together with icon painting, cult architecture and book-printing were developed. Buddhist cultural activities were extremely fruitful. Lamaseries published religious and didactic literature as well as fiction.

All the datsans had residential areas comprising lama's homesteads, outbuildings and group of temples. On the whole by the 30es the number of Lamas and Khubaraks (novices) had reached 16 thousand.

Being one of the world's three leading religions, Buddhism became an inseparable part of the Buryats life and contributed to the development of a higher social system. As Buddhism was gaining strength, it resulted in the overall dissemination of literacy, writing, literature and science. One cannot but mention that Buddhist monasteries became an important factor in building up national self-consciousness, moral code, traditions and customs. Datsans were of great significance in the development of arts and trades. Buddhism stimulated the formation of the nations intellectual potential and in the long run its religious culture which is closely connected with the Central Asian peoples, especially the Mongols and Tibetans.

Speaking about Buddhism in Buryatia one cannot help mentioning Agvan Dorzhiyev's (in Tibetan, Ngag-dbang rDo-rje; 1857-1930) contribution. He got his education in the Braibung monastery in Tibet and was awarded the highest Buddhist degrees, which was intensified by the “Tolerance Edict” proclaimed by the Imperor Nikolai II (1894-1917) on April, 30, 1905.

As adviser to the 13th Dalai-Lama in Lhasa, Agvan Dorzhiyev had established connections between the Dalai-Lama and Emperor Nikolai II as early as 1901; however the planned and even prepared visit of the Dalai Lama to Imperial Russia didn't take place because of the British invasion in Tibet.

The tolerance edict led to a significant strengthening of Buddhism in Russia and to an encounter with Christianity and other occidental philosophies. In order to make Buddhism more compatible with them A. Dorzhiyev and some prominent Buryat scholars (B.Baradin, Ts. Dzhamtsarano, G.Tsybikov and others) inspired a modernization movement among the Buddhist clergy and Buryat intellectuals, proclaiming a necessity of combining the Buddhist philosophy with the best achievements of Western culture and civilisation. This movement was described in the Soviet literature as analogous with the developments in Buddhism in general, as “Lamaist modernism”, but this is a misconception because the true meaning of it was to restore the genuine essence of the original Buddha's Dharma and strict rules of moral conduct which had been declined already to some extend in dayly life of the Buddhist adepts of that time.

The movement gained such a wide scope in Buryatia at that time that it is impossible to consider it only as an attempt by the clergy to preserve somehow the chirch by means of modification. It can be also regarded as a cultural and social basis for local intelligentsia who tried to free Buddhism from pagan elements and restore its original purity.

“Modinizers” rejected the term “lamaism” and strove to find something common in Buddhism and regarded it as a phenomenon of culture rather than of religion.

Though “modinizers” played an important role in national liberation movement of Buryats and promoted national and cultural autonomy of Buryats within Russian Empire and establishing of Buryat-Mongolian Autonomous Republic after the revolution, still the movement was doomed to failure because it was not realistic to expect to obtain self-administration for Buryat people only by means of religious reforms and revival of national culture either before the revolution nor after it. The attempt of “modinizers” to emphasize similarity of ideas in marxism and early Buddhism also failed.

This movement is all the more noteworthy because no comparable developments took place in the Buddhism of Tibet until after the confrontation with Chinese communism in 1949. Them it marks the strengthening of the Buddhist missionary activities in Western regions of Buryatia (Irkutskaya guberniya), which was “converted to Buddhism” in much less than in Eastern Buryatia and active spread of Buddhism in the Western part of Russia (especially in the capital city St.Petersburg and Baltic regions). And furthermore it is remarkable that this movement continued during the World War I, Civil War and first years of Bolshevik rule. It was even widening and developing within the Kalmyk Buddhist clergy until it was crushed by Stalin's repressions of the late 30es of the 20th century.

BUDDHIST EDUCATION IN BURYATIA

Between XI and XV centuries there prised seven Tibetan Buddhist schools: rNying-ma, bKa-dam-pa, Ka-rgyud-pa with schools, Sa-skya-pa, rgonan, shirjd and dGe-lugs. Buryatia became the field of spreading of dGe-lugs-pa, shij-ba and rNying-ma-pa ideas (two later schools were less spread. It should be marked that these two schools had no their monasteries and stayed in dGe-lugs-pa datsans. Buddhism came to Buryatia through Mongolia, but also there was a direct borrowing from Tibetan monastery Lavran (in Amdo).

In Tibet there were spread the monasteries of two types, first “duba” for ascetic and meditators, and second “shabda” - educational by its character. In Buryatia the monasteries were of later type. The most prominent were the philosophic schools of Tsughol, Gusinooziorsk, Aga and Ana datsans. In all Buryat datsans except Tsughol, philosophy (Tsannid) was studied according the programme of Lavran Monastery, composed by Gunchendzamyanasabda (1648-1720). Tsughol datsan followed the programme of Sera Monastery composed by Dzebzung Choidze Dzaltsan (1469-1546).

According to the programme the full education took five “years”. In the first “year” there were studied general problems and logic (pramana). As a text-book there was used Dharmakirti's “Pramanavartika”. In the second “year” - a teaching on perfections to Enlightenment (paramita) according Maitreyanatha's “Abhisamayalankara”; in the “third” year - a teaching about Middle Way (Madhyamika) according “Chandrakirti's Madhyamikavatarar”; in the fourth “year” - the teaching about the elements of being (Abhidarma) according Vasubandhu's Abhidharmakosa; in firth “year” - spiritual discipline (vinaya) according Gunagarbha's “Vinaya sutra”.

Besides, these principal texts for each course which were learned by heart, there existed numerous commentaries to each of these subjects. Many of these comments were written by Buryat lamas. The whole course took 15 years, with in first academic year - 4,5 years, second academic year - 4,5 years, third academic year - 2 years, fourth academic year - 2 years, fifth academic year - 2 years. After this Vinaya was studied for additional seven years. Here we can see, that the programme and content of the Buryat philosophic schools were common to those in Tibet and Mongolia (in dGe-Iugs-pa sects). This continuity of the philosophic tradition was confirmed by the fact, that many Buryat lamas got education in Mongolia and Tibet, especially in Lavran.

When the first two courses were completed (pramana and paramita) there was held a public debate. According the results of this debate there was confered a degree of gebshi (dge bzhi) corresponding to the degree rabdzamba (rab jyams-pa) in the Tibetan monasteries. When the whole course of tsannid was completed there was held a public debate again. The winner was entitled to a degree of gabdza (bka 'bcu) identical to the degrees of lharamba and doramba, given in Tibet.

The system of philosophic education in the Buddhist monasteries in Buryatia was the base of theoretical knowledge. Buddhist soteriological problems were solved according to Mahayana on the base of “the Stages on the path to Enlightenment” (lam-rim), and according to tantra by practising of tantric systems, which subdivided according dGe-Iugs-pa tradition in four groups - kriya, carya, yoga and anuttaroyoga tantras.

For the lam-rim practice there was used Je Tsonkhapa's “Lam-rim” as a main hand-book. The philosophy of Lam-rim is based on a “wide active” path and a “deep” path. These two paths expounded respectively in the courses of paramita and madhyamika, were synthesized in Tsonkhava's work. In this work the whole work is divided into stages according to the spiritual status of the practitioners, that is: 1) a path for “ordinary” people. Their aim is to achieve a good reincarnation in the future life; 2) a path for “middle” people with their hinayanist aim of individual salvation; 3) and a path for “upper”, or mahayanists who are seeking to save all the living beings without exclusion. The resorting to “Three Jewels” (Buddha, Dharma and Sangha) is the “gates” to the first path. The second path begins with the understanding of “four truths”, or the truth about suffering, its reasons, the possibility to avoid suffering and the way to this. The third or mahayanist way begins with the arising of “bohicitta” (a bodhi thought) that is a thought about the necessity to achieve entighting for the good of all people. Though lam-rim enlightenment presents the practices for all three types of people, the first two stages had no independent importance because they were regarded as the preliminary stages for mahayana path. From the Lam-rim point of view only the last gave an opportunity to achieve true salvation. That's why even on the earliest stages of practice in the path for ordinary people Je Tsonkhapa  gave admonitions which were meant a faithful to generate ”a bodhisttva thought”.

In Buryatia there were also widely spread the Tantric methods. Tantra is regarded to be the most effective and quick if compared with lam-rim mahayana practice (though the most difficult and dangerous) method of realizing Enlightenment. Tantra was practised both inside and outside monasteries both by the lamas and laymen.

Tantric department in monasteries appeared in Buryatia later than philosophic and were presented by two traditions: in Aga, Tsugol and Selenga datsans. Tantra was studied according the “djudtod” (rgynd-stod) system of Lavran tradition, and in five Khorinsk datsans - according to “djud-mad” (rgynd- smad) system of Lhasa tradition. As a rule to the Tantric departments there came people having a philosophic education no less then two courses of tsannid (pramana and paramita). The education took 10-14 years and after its completing it was possible to get the degrees of dzedrimba and zogrimba. It depended on the successes in mastering of theory and mainly on practical application of knowledge.

These degrees depended not on the level of formal education, but on the real progress in the practice of anuttarayogatantra: those who mastered the first stage of anuttaratantra or the stage of generation received the degree of “dzedrimba”. Those who mastered the stage of completion reclieved the degree of “zogrimba”. That is why these degrees could be confered on the graduates of the tantric departments and to the yogins practising tantra out side the tantric departments (in the monasteries or in the world), who achieved certain successes in this practice. In order to “enter tantra” it was not necessary to have a formal philosophic education. A right to study Tantra granted by a Tantra Teacher was the “gates” to it. Usually the tantric studies began with “fou preliminary practices”:

1) The taking of refuge of Three Jewels (Buddha, Dharma, Sangha);

2) Meditation of Vajrasattva with chanting his Mantra;

3)  Offering of Mandala (a symbolical picture of the Universe) and 

4) Guru-yoga.

On the completing these practices by repeating of each of them one hundred thousand times it was possible to pass to the practice of idams (yi dam) of one of four kinds of tantras mentioned above. The most commonly practised tantras of anuttarayogatantra were the following: Vajrabhairava (both individual and with “yum” Guhyasamaja, Chakrasamvara; Kalachakra. Other idams less or not spread in Gelugpa were seldom practiced. Up to the end of 19th century in Buryatia there was not practiced the tradition of Hevajratantra. In Buryatia tantra was practiced mainly according the tradition of Gelugpa, but there also were the yogins who adhered to the traditions of the other schools of the Tibetan Buddhism.

In the end of XIX, beginning of the XX centuries Lubsang-Sandan Tsydenov (1842 - ?) with the support of the prior of the Tibetan monastery Gumbum Jayagsan-gegen carried out a reformation of tantric practice. The reformation was based on the teachings of Mahamudra and Dzogchen (rdzogs chen) which are the top of tantric mysticism. The tradition of Hevajratantra which was not known in Buryatia was handed down to Lubsan Sandan Tsydenov by his closest associate Agvan Silnam Tusol Dordze (Badmayev). In order to receive it the latter made a trip to China, where received it from Zhangzhahutuhktu. Lubsang-Sandan and his followers left the official monasteries (then became known as “Balagat movement”) in order to develop the forms of Tantric practice, thanks to which Tantra could be preserved in the new social conditions and could be spread in Western civilization. The teacher Lubsan Sandan had a little of “Dharma-raja” (”the King of Teaching”). In 1920 he handed down this title to his disciple B.D.Dandaron who promoted the mission of Dharma-raja and ideals of “Balagat movement” during the Soviet period, not with standing humilation, persecutions, unjust trials and imprisonments. After the World War II B.D.Dandaron with a small group of disciples tried to revive in Buryatia the practically lost tradition of Buddhist Tantra. At the same time the motto “Tantra to the West” emerged and found many followers in Moscow, Saint-Petersburg, Tartu and Vilnus, who later became the adepts of Dandaron's Tantric tradition. For these activities in 1972-1973 Dandaron was convicted and sentenced to jail where he died under mysterious and dubious circumstances. But his adepts did not renounce the Teacher and promoted his tradition in Russia and other Western parts of the former USSR.

Another important part of Buddhist training and education in Buryatia was Tibetan medicine, which became very popular not only among Buryat population. Such learned medical men as A.Badmayev and his nephew P.Badmayev were welcome to practice Tibetan medicine even at the Empierial Court.

Buryatian datsans published the main Tibetan and Mongolian medical treatises, commentaries on classical texts, recipe reference books, albums. Buryatian lamas made many translations from the Tibetan and the Chinese and, moreover, wrote original treatises on Tibetan medicine. The remarkable trait of the Buryatian school of Tibetan medicine was a synthesis of Tibetan, Indian, Chinese, Mongolian and aboriginal medical traditions. For centuries Buryatian lamas have studied local flora and managed to use it instead of imported medical herbs.

After the October revolution this medical tradition rapidly ceased alongside with the process of annihilation of Buddhist clergy. And only recently modern Buryatian lamas and scholars began to restore this practically lost tradition. For example, in 1988-91s were published the translations from Tibetan of main medical classics – “Dzudshi”, or the “Four Tantras” by Buryatian tibetologist D.Dashiev.

SPECIAL FEATURES OF THE BUDDHIST CULTS IN BURYATIA

Among various activities of the Buryat datsans there should be specially marked a high level of book printing, which included more than 2000 texts in Mongolian and Tibetan. These works were printed by xylographic method in the period from 1866 to 1923. Most of these editions are translatations from Tibetan. There are no special Buryat commentaries on the principal dogmatic problems. But these works were nevertheless witness to the adaptation of Tibetan Buddhism to Buryat conditions. Some aspects are specially emphasized or on the contrary, omitted. Popular Buddhist religion in Buryatia is presented in the works of the most prominent authors who were the monks of high rank in different datsans.

Lobsang Galdan - Rinpoche's work “Clear Mirror” written in Tibetan is the chosen excepts from “Lam-rim chen-po”. The author wanted to present an adapted lower stage of Lam-rim with special attention to everyday rites and their explanation. There are presented the necessary religious knowledge in brief. This book is the best example of the “Buryat” manner of preaching.

Irdyni Khaibzun Galshiyev's “The Mirror of Wisdom”, explaining what is to be accepted or rejected according the “Two Laws” is a book written in Mongolian in a genre of Subhashita. The book presents a special interest because of its close attention to mundane affairs.

Dorje Danzynov's didactic works deal with the preaching of religious morality specially in the everyday life. There are separately presented the religious and Mundane Laws for the laymen, or sayings in other words, the author characterizes Buddhist ethics and tries to bring religious morality into everyday behavior. Much attention is paid to the ways of paying respect to Seniors.

One of the most remarkable features of these works is that they touched upon some political and social problems of Buryatian society of the time. For example in these works on the basis of Buddhist Teaching about Karma the concept of “Common Karma” of all the Buryat nation was promoted. This theory was the first attempt to build an ideological ground for the movement towards consolidation of different Buryat ethnic groups, tribes and clans.

It may be regarded as an active reaction of Buryat nobility and Buddhist clergy against the policy of the Tsarist Government which was pursued the policy of cultural assimilation, russification and christianisation of the Buryat nation. It was the starting point for the ideological shaping of nationalist movement of the Buryats, at the end of 19th and beginning of XX century which led as a result to the so called “Balagat Movement” with the goal of founding a Buddhist Theocratic State in Buryatia (like that of Mongolia). This movement was severely suppressed by the Bolshevik regime.

The development of popular Buddhism in Buryatia

By the time of it's coming to Buryatia Mongolian Buddhism had been a highly developed religious system which influenced all spheres of social and individual life of the Mongols. A rapid conversion of the Buryats to Buddhism resulted from, first, close connection between Buryat and Mongolian culture and mentality, etc., and, second, high flexibility or to lerance of Buddhist religion and especially of the Mahayana-Buddhism with regard to the existing cults and traditions. Here it necessary to characterize some specific features of the Northern Mahayana-Buddhism which can explain this flexibility and easy penetration of the mentality and social organization of other peoples. Ideological and cult systems of this religion has the following divisions: the common theological theory; esoteric theories and practice; exoteric teaching for wide masses; closed cults for special categories of lamas; temple rites for the whole clergy; temple ceremonies for common believers and the rites performed outside the temples. The latter or the everyday rites are divided in their turn into common, group, family and individual. The Buryat Buddhist system can be divided into everyday and temple sub-systems. This division is rather relative, because many everyday rites are connected with mass temple cult, and at the same time, the essential teaching presents elementary and popular ideas of popular mass believes. These specific features of the Buryat Buddhism came from the fact that this religious system had to settle and develop in a different ethnic and social environment from that of India. This resulted in changing and adapting to local political and social organization and to the mode of life, traditions and customs of the local population. The social and cultural conditions of Tibet and Mongolia gave preference to certain religious ideas, which were commented and modified what resulted in national cult conceptions.

Everyday or popular Tibetan Buddhism has its own religious dogmas, rites, pantheon, mythology and pandemonium of evil spirits. The most rites of the everyday religious practice are carried out to propitiate, frighten and surpass these spirits. The studies prove that everyday ritual practice was formed by the pre-Buddhist religious customs of the peoples of Central Asia.

These assimilation of a traditional religious ritual complex brought about a certain syncretism in Buddhist cult when the whole pantheon (except Buddhas, arkhats, pratyekabuddhas and shravakas) were of non-Buddhist origin.

But the process of assimilation was not total and equal towards all the pre-Buddhist customs and concerned first of all cults more important in social respect than those which regulated the everyday practice of people. Opposed to

Indian Buddhism Tibetan Buddhism acquired an universal concept of assimilation of local folk beliefs. Thanks to this flexibility and tolerance the new teaching could spread its influence to all spheres of social and individual life. Problems and contradictions arose in the specific spheres where shamanist practice appeared to be stronger and more effective then Buddhism. The assimilation of the rites of fortune-telling, state of a soul of a person, etc., clashed with the principal difference of the Buddhist and shamanist approach to spiritual activity and physical nature of a human being. The methods in which Budhhist clergy found their way in this complicated problem are of great importance and interest.

Among the key religious rites which were assimilated by Buddhism first, is a cult of ancestral patrons (common and family), the patrons of an ethnic group or ethnically heterogeneous population of a certain territory. An ancient ancestrally cult of the “master of locality” was of universal character, exercised in practically any case of calendar and agricultural cults, family worshipping for prosperity, health and good luck.

The object of the cult changed in the course of historical evolution of the religious beliefs. It can be vividly seen in the preserved preshamanist, shamanist and Buddhist customs and rites. For example, the cult of Totem ancestor of Khongodors and Bulagats Bukha noyon (Lord Bull) was first “shamanised” and later included into the cult system of Buryat Buddhism. This process was promoted by the closeness of the Buryat cult of “the masters of locality” with Tibetan cult of local deities (“the masters of Earth” - sabdaks, naidaks, shibdaks).

At the time of the wide spread of Buddhism in the territory of Buryatia the cults of family and territorial patrons were strongly modified under the influence of shamanism. The spirits of dead shamans were regarded to be the “masters of the localities”.

Buddhization concerned first of all those cults where the connection with concrete shamanist ancestor was lost. The social cult of “the masters of locality” was assimilated by Buddhism without changing its social function and rituals. The persons of these masters were adapted. It resulted in a more smooth Buddhism of the previous cult. Buddhization in its concrete forms was expressed in building up of a bumkhan (small cult building) just the previous cult place (usually a bit higher).

Then there was compiled a ritual text in Tibetan and Mongolian. In the text the previous name of “the master” was changed for Tibetan and the rites were executed according the Buddhist tradition. As far as local cults were numerous and devoted to shamans, khans, rivers, mountains etc., in Buddhist cult were included simultaneously Lamas straggled against shamanism in cases when this tradition appeared to be too strong and prevented the spreading of a new religion. The graves of shamans were burnt as well as the things used in shamanist cults. On the graves of the most popular shamans there were built Buddhist “oboo” a mound devoted to one or other Buddhist Deity.

In total the Buddhization of previous cults and everyday rites was comparatively easy because of a flexible character of Buddhist religion and thanks to many common features in social organization of the Tibetans, Mongols and Buryats.

In the process of Buddization of traditional beliefs and rituals of the Buryats which were predominantly shamanistic in their origin there was established a syncretic system which assimilated the most popular shamanistic cults, such as the cult of oboo, Dayan-Derhi, Dalha, local protectors, deified shamans, the cult of the Heaven and Earth, sacred mountains and trees, etc. Analysing this syncretic system, the author concludes that in the pre-Buddhhist period among the peoples of Central Asia, including the Buryats, there was formed the monotype picture of the Universe, connected with Shamanistic beliefs and cults. In the process of Lamaization this picture of the Universe wasn't changed by a principally new on but obtained more refined theoretical, philosophical substantiation in terms of the more advanced religious and philosophic tradition of the world religion - Buddhism.

There are still many problems concerning the history and development of Buddhism among the Buryats. One of the problems is connected with a sharp difference between Datsan and practice: while the Tibetan tradition was strictly followed in the former, the later presented a complicated combination of Buddhist and ancient Buryat rites and customs.

                               BUDDHIST FESTIVALS

Buddhist festivals in Buryatia have two forms, i.e. temple and out-datsan or family. According to the traditional ideas these festivals are aimed at praising and glorifying the memory of the Teacher Buddha Sakyamuni and “Three Precious Jevels”: Buddha-Dharma-Sangha, purification from three defilements i.e. ignorance, anger, and passion and necessity to aspire for the liberation from “five desires”: form, sound, smell, taste, and touch. Other aims are the arising of the thought of spiritual awakening, gaining the fruit of the “good virtues” and the perfecting of the thought of “bodhi”.

The year cycle begins with the “Sagaalgan” (White Moon Festival) which is celebrated beginning from the first day of the first spring month. Since it's beginnings in ancient times this holiday has undergone some changes. It became the most important and the longest holiday taking a whole month. The festival begins with important religious ceremonies wich include the following ceremonies: in the main temple the monks chant sutras in commemoration of the victory of Buddha Sakyamuni over six heretical teachers and the demonstration by Him of “Fifteen Great Miracles” (Mahapratiharya); the offering of the things reminding of Buddha's deeds; public prayers for the guardians of religion (dharmapalas) like “the Protectress of Three Worlds” Paldan Lhamo; the ritual ceremony “dugdzhuba” or the burning of “menga” or “sweepings” which substitute all the evils of the passing year and witnessing the purity of the coming year.

In the family ceremonies after “dugdzhuba” comes a day called “bituun”. On this day people hang out scrolls with the pictures of deities (“zakhatai burhan”), and place in front of the home altar the offerings of “white” milk meals, sweets and boiled biscnits.

On the fifteenth day of the first spring month there is celebrated the passing away of Buddha Sakyamuni for Nirvana (mahaparinirvana).

On the seventh day of the fourth month there is celebrated Buddha's birth day (Buddha Jayanti).

On the fourth day of the last summer month there is celebrated the “Turning of the Wheel of Dharma” (dharmacakrapravartina) in the memory of the first sermon of Buddha Sakyamuni.

On the twenty second day of the last autumn month the “The descending from the Heaven of thirty three deities” (devavatara) is celebrated when Buddha descended to Earth from the Heaven Trayastrinsa where He tought Dharma to His mother the Queen Mayadevi.

On the twenty fifth day of the first winter month is celebrated the passing away of Je Tsonkhapa, he was the founder of “dGe-lugs-pa” school, for Nirvana. During the ceremony of the “five offerings” there are kindled one thousand oil lamps in honour of the foundation of the Ganden Monastery (dg'a-ldan, tegus bayasgulangtu), or ”the Place of Joy”.

In the fourth of fifteenth day of the sixth month of a year there is a Hural, devoted to Maitreya Buddha of the future world period (kalpa). After the chanting Sutras, the ceremonies of the offering of Mandala, the sanctifying of water “tui” (khrus), offering of incense etc., from the main temple there is brought out the statue of Maitreya and placed on the richly decorated wooden chariot covered with silk standards. During the procession the chariot is drawn by a green horse (or even a white elephant). The chariot presents a double-floor pavilion. Bellow is placed the standing statue of Bodhisattva Maitreya and in the upper floor is placed the sitting figure of Maitreya in the pose called “bhadrasana” which signielies his staying in the Heaven of Tusita and Maitreyas getting down his feet means His soon coming, when there will come the time of His teaching of Dharma. Maitreya or the Sovereign of the”Place of Joy” is connected, with the prophecy (vyakarana) about Shambala.

“Maitreya's rotation” reminds the believer of future meeting with Buddha Maitreya. Among the first there will be those who will be listening to His sermon about Dharma. The procession with the Chariot reminds of the circle of carrying the Shambala picture (Shambala-yin sanyod), “when a procession with the picture of Shambala will go to the Buddha's lands”. The procession with the statue of Maitreya goes out of  main gates circum ambulates the Datsan by a perimeter and returns back through the main gates (“Bogdyn haal-ga”). The monks carry multicolored standards and umbrellas in their hands and play musical instruments for the deities.

“Duinhor hural” is held in memory of Buddha's preaching the Kalacakra Tantra by the “great stupa” Sri Dhanyakataka.

In Tibet “tsam” takes place in winter time, but in Buryatia and Mongolia it is held in summer. The main one was regarded to be Tsam of dokshits with its main characters Yama, Mahakala, Begdie as well as with his sons Hashin-khan, Tsagan Ubugun, Azari and others. Also there were presented Duinhor Tsam and Milaraiba's Tsam. Young monks danced the ritual dances of the dokshits in dresses with many layers, with “six decorations”, with painted and encrusted heavy masks with brocade small flags and with all the necessary accessories of the wrathful deities.

The (khas-lan) “hallan” ceremony takes place every full moon on the 15th day. The monks get together and chant the Pratimoksha Sutra, the 258 precepts of the bhikshu in ceremony of devotion. In Buryatia the “hailan” ceremony takes place once a year for 45 days in the last summer month.

The 8th, 5th and 10th days according the moon calendar are regarded to be auspicious days for fasting, praying and “good days”.

“Maani” are the rites, carried out by the community of believers in private houses on the donations of people who live in this area. The invited Lama carries out the ceremony according to the ritual-book “Kriya-tantra”, where the main object of worshipping is the Bodhisattva of Compassion Avalokitesvara. They carry out series of rites for calling, propitiating and “treating” to the “masters of the locality”, dokshits. “Maani” ceremony promotes the well-being of the believers and strengthening of the spiritual forces and development of man. The well-being of the “good people giving alms” is regarded to be the foundation for of the existence of the Buddhist community (Sangha) and the spreading of Dharma.

It is characteristic for the Buddhist festivals in Buryatia that there co-exist rites and ceremonies different by the origin and the tradition of presentation. The peculiar feature is the synthesis of the folk and cult forms, their originality and expressiveness.
BUDDHIST LITERATURE IN BURYATIA GAHJUR AND DANJUR

Tibetan monasteries preserved an immense stock of Buddhist literature in Sanskrit. Many generations of monastic scholars were translating this literature which was compiled into two canons known as “Ganjur” and “Danjur”, the former one is ascribed to Buddha Sakyamuni and the latter is a compilation of work by the outstanding Pouddhist authors mainly of Mahayana schools. Tsongkhapa's reformation limited monastic education within those Buddhist works which were carefully chosen and specially commented in Tibetan Buddhist principles.

Thus parts of Ganjur and Danjur with special commentaries were presented as an ancient Canonic teaching and prevented any internal criticism.

Buddhist Canonic and non-Canonic literature in Buryatia has its specific features with regarde to its practical or ritual aspect. The Mongolian xylographic Ganjur compied in 1717-1720 became the most important event in the cultural and religious life of the Mongolian peoples. But it had no practical significance for the datsan temple rites, because the entire ritual activity was carried out exclusively in Tibetan. The translating of Danjur in 1741-1742 from Tibetan into Mogolian and its printing in 1747-1748 had a great importance for the Mongolian classical written language, for its enrichment and refinement. The terminological dictionary “The source of wise men” (“Merged yarqu-yin oron”) in 11 sections presents an extensive code of technical terms used in translating of Danjur. The structure of the codes of Ganjur and Danjur totally coincides with the Tibetan Canon with unavoidable amendments resulting from differences in different editions of Tibetan Ganjur and Danjur. It is characteristic for the Buddhist literature in Buryatia to use Jatakas and Avadans when the oral hagiographic plots became the fact of folklore, acquiring secondary plots and formal typology. Indian and Tibetan plots interact with oral Buryat tales and get mingled with fairy tales. Buddhist plots can be found in the modern Buryat literature acquiring the form of “new didactics”.

BUDDHIST ART AND ARCHITECTURE IN BURYATIA

Buryat religious art is Buddhist. The symbolic values of Buryats which were basically sacred, didactic and supra-aesthetic are inseparable from the philosophical background of Mahayana. Buddhist sacred art is influenced by Vajrayana – “the existential character of Mahayana Buddhism as a dynamic process is technically known as Vajrayana” (H.V.Guenther). Art the turn of the 17th and 18th centuries Tibetan Buddhism, especially the ge-lug-pa branch penetrated into traditional Buryatia. This truly young tradition imbued the iconography of Tibetan tantric Buddhist art by means of piety “imitation” and creative activity.

According to Tibetan Buddhism Vajrayana art functioned asrten (literally “supports”) that is as visual represantations of Enlightened Body, Speech, Mind (kaya-, vak-y, citta-). The statues (rupa) and paintings (thangka) that depicted the bodily forms of Enlightened Ones were considered to be sku rten or yurtum (“body supports”). For a holy object to function as rten it had to be consecrated by means of special ritual ceremony of glorification (rab gnas, rabnai).

Conventional hierarchical stratification of Buryat Buddhist pantheon was as follows:

1. Gurus

2. Yi-dams

3. Buddhas

4. Bodhisattvas

5. Pratiekabuddhas

6. Sravakas/Sthaviras

7. Dakaand Dakini

8. Dharmapalas

These precious Ones incarnate in multiplicity of the iconography of yana or kulgen (“vehicle”), has surged forth in symbols and forms as innumerable as the sands of sacred Ganga. The image of Buddha or Bodhisattva “embodies” the realization of Enlightenment – “As soon as the Bodhisattva had thus eaten the milk millet, his body, through the power of punya and wisdom, became adorned as before with the (thirty-two) laksana and the (eighty) additional marks, and (everything) around appeared in golden brightness.

Those who were spoken: “As soon as he was given milk mullet to eat his body became through the power of punya and wisdom, like the gold of Jambu river, as if molten gold had been pouned into some kind of crystal vessel, and now he endeavours to go to the Bodhi-tree.” – “Lalitavistara” or “Ayui yeke cenggel” (transl. by N. Poppe).

The first excellent flowering of Buryat Buddhist art in the fields of painting (Tibetan: thangka, Mongolian: kurug) took place in the 18th century. From the 19th century Buryat religious artists were closely acquainted with the ancient Indian science of art (silpakarmast-hana) the most important textual basis of a new Tibeto-Mongol iconography:

Samvarodaya 

Kalacakra Tantra 

Degedu amuyulang sanvar 

Vacir-un izagur zabsar

and other. Tibetan painted iconography i.e. elements of art forms and styles explicated a new identifiable quality in Buryat religious and art tradition: clear plasticity, purity of lines, fine and graceful simplicity. Making wooden sculpture, embroidery scrolls became widespread in the early 20th century.

Thangka art expresses the path to liberating perfection process as the “manifestation” of the Buddhahood. “This miraculous process of manifestation” (Tarthang Tulku) is depicted as a visual presentation ornated by precious pigments, gold, silver, pearl, coral, jade, turquoise, lapis lazuli, malachite, silk and brocade. The beauty of Buryat sacred art is not the question of quality but in its very complex of religious authenticity that produces the future benefits and happiness of beings.

Most decorations of religious rooms and buildings in a temple or monastery, family altar in private homes, consist of banner and ceilings which are also objects of worship including the richest gold and silver brocade banner.

The types of Buddhist temple architecture in Buryatia can be described as follows: the main prayer hall (tshogs-shingdus-khang), “house of deity” (lhakhang). One of the chambers in Buddhist shrine, called the mgon-khang, is commonly reserved for images of the protective divinities (chos-skyong). These temples as ritual centres had to be suitably decorated while a regular cult had to be performed in honour of the divinity. The main temple or prayer hall ultimatelly tends towards the spiritual progress of the monks. The lha-khang (“god's house”) or shuten-sume (chamber of holy monument contained a huge statue of Buddha Candana Prabha and other figures. The single most important aspect of Buryat architecture is the presence of painted symbols and images, rainbow coloured decoration inside the lha-khang. The representation of Mandala in three dimentionsas lha-khang implies. It can be mentioned that the content of a Buryat Buddhist temple symbolically and visually are concerned with all the aspects of man's existence - life, death and after life.

In the 19th and early 20th century the wealthy Buryat nobility donated to enlarge and enrich the monasteries and they became the repositories for religious treasures. There was erected the holy stupa Jarun - Khashor (Bodhnath).

Buddhist art of Buryatia is closely connected with the Tibetan art of iconographical painting, the latter being usually recognized as framed forms symbolising methods of Enlightenment or Bodhi. точно
At the time of training the belief in Triple Gem serves as a source of inspiration for a traditional master. As it is known Buddhist painting of Buryatia is one of the forms of Tibetan art of tanka. At the first half of the 20th century it was represented by such Buryat masters as L.Sambu, who illustrated “Avadana of Mahasattra”, E.V.Dambin with his laconic tanka of Gun Rinpoche, Zh.Tsibenov, “16 Puja-devis” simple for Tsibikkov (“Amitavus”), Dandarov (Sukhavaty's Paradise). Works of all those authors reflect this or that aspect of Mahayana or Vajrayana iconography.

B.D.Dugarov belongs to that generation of painters who lived during the time of “Dharma's decline”, when Buddhist monastic culture had to be replaced by the individual practice out of monasteries. Besides there was a strong neccesity to consult one's affilication to Sangha. All these factors somehow disrupted the continuity of Buddhist artistic tradition in Buryatia and in fact, it was supported by only few painters.

Even before finding refuge in Dharma, B.D.Dugarov already created a number of tankas depicting Gurus, Buddhas, Bodhisattvas and Dharmapalas. The work made the painter think over spiritual sources of Buddhist art. Thus painting turned for him into of the forms of religious practice.

As one of the most experienced master B.D.Diigarov took part in the restoration works held in the funds of the Museum of Buryat History, There he had an access to works of art collected from different monasteries of Buryatia. Impression of paintings, sculptures, magnificent decor of Tibetan, Mongolian and Chinese styles gave him additional inspiration for his thorough and delicate work of reviving tankas by refreshing their colour, outlines and gilding.

In 80-90th the painter created tankas of White Tara, Avolakiteshvara, Padmasambhava, Yama Dharmaraja for Ivolginsky, Aginsky and Tsugolsky datsans.

The tankas are painted in bright tones with the use of light and flat shapes. Registers divided the field around the central character creating special effect of spaciousness.

Except tanka of Yamantaka realized in in conventionally rich azur colour scheme with the sprinkles of filt and red details, golden and colored outlines, the mentioned works are marked by homogenous manner of painting and flat surface filled with light.

Spaciouness without luxurious decor, abundance of clouds, trees, rocks with golden veins use of hills as registers - can be compared to Tibetan painting of Menri and Karma styles. What is specific for Buryat art is distinct, pure and at the same time gentle shapes, realization of ornamental richnes of gold and silver jewelery.

Landscape drawings of Dugarov have much in common with his early tankas - the same balance of forms, bright tones and light shapes. Flatness, local colour accept, pure sounding alongside with the exact fixation of landscape details - these are characteristical features of Dugarov's art.

Being a disciple of Dharmaraja Dandaron. Dugarov spent a lot of time in contact with one of the last Buryat lamas of older generation Zh.Tsybenov, who was a connoiseur in iconographical painting.

The next important turns in Dugarov's artistic career happend in 90-s after his meeting with Namkhai Norbu Rinpoche, Master of Dzogchen. Dugarov was invited to paint in “Mongolian” style gompa or place of sangha's contemplation, “Temple of Great Liberation” in Merigar, centre of Dzogchen Sangha near Archidosso, Italy.

After Italy Dugarov studied canonic icon-painting of Nyingmapa (Dzogchen) and worked out new versions of some already know icons. In 1992 he presented Namkhai Norbu Ripoche three of his works: Guru Drakpo, Mandarava (Yum or Padmasambhava's spouse) and Garuda (Idam or Dzogchen Tantra's Chief).

In 1994 Dugarov created some tankas of Dharma's Ruluge tankas of Garuda, Guru Dragpo, Guru Drakpo Kilaya. Tanka of Refuge assembly embraces images of Adibuddha Samantabhadra, Bhagavan Vajrasatva, Garab- Dorj e Teacher, who transmitted teaching of Dzogchen tantras, so here three aspects of transmission of Initial Enlightened experience are depicted. Guru Dragpo kilaya is in fact, a single image of three Idams Vajrapani, Hayagriva and Garuda. Guru Dragpo includes also Vajrakilaya, important Idam of Nyingmau and Dzogchen.

Dugarov usually followed painting technigue common for Tibetan and Mongolian art characterized by proportional application of colours, alternation of brightened subtle tones and rich, deep ones, use of mineral paints (malachite, azure, different shades of gold). Sometimes gauche was used.

But the painter used to correct the edges in the course of work while canonic drawing demanded rigid fixation of stages. The propotions of figurs are observed with the help of modern instruments -rulers, pencil, compasses. Dugarov enjoyed both pencil and brush unlike old masters who used only brush.

The latest works of the painter are marked by plasticity of surface, sparkling rich colours, abundance of landscape details, tensive linear rythm, colour scheme with dominating rich blue and green, ornamental and symbolic elements of iconography. The stylistic expressivness is reached first of all due to thick distinct colour, exact gradation of the leust proportions of forms and figures, design and decor.

In the late period of his created work Dugarov has as a supertask to accomplish not just blind following to canon but mostly vivid expression of Dzogchen Practice by means of his art. Dzogchen for him is not a thing to be studied but a Path of light to follow:

Like a bee searches nectar in every flower

Search for Dharma everywhere;

Like a deep, finding remote place for pasture,

Look for isolation to overthink everything you gained.

Like a crazy beyond any limits 

Go everywhere you like 

And live like a lion can be, 

Completely free of any fear. 

                                                                       ( Tantra ofDzogchen)
TIBETAN MEDICINE IN BURYATIA

Folk medicine of the Mongolian people as a legacy of their traditional culture is traced back to deep antiquity. Most likely, the healing art of the nomadic peoples is first referred to in the Chinese treatise “Nei Ching” of the third century B. C. It says: “In the north there lies a remote, lonely and almost inaccessible country. The air is very cold there. Its dwellers keep herds of livestock and feed on dairy products. They suffer mostly from cold disorders, treated with cauterization. Thus, cauterization has emerged from the north”. (See 40, p.5).

From the sixteenth century onwards, the Tibetan branch of Buddhism of the gelugpa sect had been spreading throughout Mongolia. The Danjur comprising larger treatises on Ayurvedic medicine as well as the rGyud bzhi (The Four Tantras) (30, 31) and other medical texts were translated into Mongolian. Medical colleges, similar to Tibetan sman-pa datsan, were opened at monastic centers. As a result of many-year experiment on the medicinal arsenal used by Mongolian practitioners of traditional medicine, imported raw material was supplanted by local substitutes.

According to the data from the “Encyclopedic Dictionary of Chinese Medicine”, in contemporary Inner Mongolia (China) 50% of raw material is of local origin, about 40% is brought from the Chinese provinces Yunnan, Xichuan, Guandung, Kuku-nor, Xinjan, and Tibet, and around 10% only is imported from India, Tailand, and Malaysia (40, p. 12). The authors of the monograph “Plants of Tibetan Medicine” believe that plants of local origin in Mongolian medicine make 57%, Tibetan and Indian ones 11.6% and 11.25% correspondingly, and Chinese ones 9.56% (27, p.92). While estimating the data, one has to take into account that Chinese authors are confined within the boundaries of Inner Mongolia only, without considering the flora of the more northern Peoples' Republic of Mongolia and Buryatia. Upwards along the meridian, naturally, the percentage of southern species diminishes, what is convincingly illustrated by the medicinal assortment used by Buryat healers. Zabaikalye flora accounts for 85.06%, Indian species 3.64%, and Tibetan ones 3.46% (27, p.92). Data of the ethnofloral analysis of the "medicinal flora" allow the authors of the “Plants of Tibetan Medicine” to come to a conclusion about uniqueness of the three “strands” of Tibetan medicine under study - Tibetan proper, Mongolian and Buryat. Only the principles of treatment, perception of unhealthy body, specifics of administering remedies, and others were obviously common for them. The medicinal means assortment was sharply different and was most likely created de novo so far traditional medicine of Tibet was penetrating into the adjacent countries (27, p.93).

According to Buryat historical chronicles, the Khori and Selenga Buryat tribes gravitated to Zabaikalye in the late sixteenth and early seventeenth centuries, having converted to Buddhism. The introduction of Tibetan medicine among the Buryats is related by these chronicles with the date of the official adoption of Lamaism as a state religion of the Mongols in 1576.

Since the last quarter of the seventeenth century, several travelers either with diplomatic or scientific purposes passed through the Buryat lands, among them Nikolai Spafary (1675), Izbrant Ides (1693), Lorents Lange (1716), Johan Georg Gmelin (1735), Piotr Simon Pallas (1772) and others, who recorded valuable information in their diaries and reports regarding economy, household and habits of the Buryats. But, no doubt, Johan-Georg Gmelin was the pioneer to describe Tibetan medicine in Zabaikalye. Crossing Zabaikalye in 1735, on the Onon-river he encountered a lama-healer; the latter showed him his own treatises, medicines, and instruments and demonstrated some techniques of preparing medicines and therapies. According to Gmelin, this lama practiced bloodletting, moxabustion, applied cupping-glasses, and owned a significant set of surgical instruments. It was noted, that he was reckoned locally a “superb” oculist.

Noteworthy, Gmelin's descriptions of Tibetan medicine among the Buryats almost coincides in time with the first reports on this medicine by Dominican Ippolit Dezideri who visited Lhasa in 1716 and stayed there several years, and by doctor Saunders accompanying the British Embassy to Tibet in 1783 (30, p2).

The   Buryat   clergy   had   widely   used   the   medicine   for strengthening its own influence and attempted to assemble lamas-healers in monasteries. It is known that Agvan-Puntsok, Tibetan by origin, the leading lama of the day in Buryatia, was highly esteemed as a physician. And the first physician among the Buryats was Zhimba Akhaldayev who went in 1721 for training to Mongolia, and then to Tibet. According to one of poorly known chronicles, he was a “prominent healer and a man of fortune” (48 p.69). It was he who established the first datsan in Gusinoozersk in 1741. After Akhaldayev, Damba-Dorji Zayayev was educated in Tibet; he also became a known healer (48, p.57).

Tibetan medicine was extensively practiced in Zabaikalye in the eighteenth century; this was reflected in special articles of the so-called “Common Code of Buryats”.

The new stage of the Tibetan medicine development in Zabaikalye was the official establishment of medical colleges – smanba datsans in monasteries. In 1869 the school of Tibetan medicine was opened at the Tsugol datsan. Soon, similar establishments were appended to other datsans, like Aginsky, Egitui, Atsagat, Tugnugaltai, Jida, Yangazhin, Kyren, and others.

Training at the medical colleges was modeled after the smanba datsan traditions of Lavran monastery at Amdo (Tibet). The courses lasted five years, and disciples were expected to memorize the canonic classics of Tibetan medicine rGyud bzhi, to familiarize with its commentaries, formulas, and to become able of compounding remedies. The title smanramba was conferred upon these disciples who completed the five year course (29, p. 63-64). The number of disciples at the largest school of Tibetan medicine at the Atsagat datsan reached 50-60 (29). According to the approximate data, by the end of the nineteenth century in Zabaikalye lamas-physicians totaled 700 whereas the overall numbers of lamas by the First World War had risen to about 15 thousand (31, p. 15). Thus, their correlation was 4.6% from the total number of lamas. Figures for 1923 specify the same proportion: the number of lamas decreased to 9134 (31, p.151), among whom about 500 continued their practice (19, p. 12), namely a bit more than 5%.

For the entire period of Tibetan medicine existing in Buryatia, local datsans printed about 20 most significant theoretical and practical manuals on Tibetan medicine in the Tibetan and Mongolian languages. By its value, the Vaidurya-sngonpo is the most impressive xylograph printing, comprising 1284 folios of an average format.

After the October Revolution of 1917 efforts were made to reorganize the datsan medical colleges into “secular” schools for laymen and monks and to introduce classes in anatomy, physiology, diagnostics of diseases according to western scientific medicine” (31, p.7l). In 1924 under the supervision of Prof. G. Tsybikov, famous for his trip to Tibet, there was established the Center of Tibetan medicine and the first school of a new type opened at the Atsagat datsan. In the early 40s the Center was closed, and the lamas underwent repressions. As a result of the elimination of the Buryat clergy as the estate, Tibetan medicine was neglected and forgotten in Buryatia for many years.

However, the “dark period” in the history of Tibetan medicine in Buryatia did not result in the complete loss of this important constituent of the traditional culture. In 1968 a group of research fellows of the Buryat scientific center was commissioned scientific research on the theme “Description of healing properties of medicinal means of Tibetan medicine”. Since that time, regular studies in the field of Tibetan medicine in Russia have been carried out aimed towards introduction of its many-century positive experience and expertise into practice of modern public health care. Further, on the basis of this group, there was organised the laboratory of physiologically active substances, and in 1975 the Department of Tibetan medicine established. Since the very beginning, practitioners of Tibetan medicine were involved in research programs of the Department.

Nowadays the Department of Tibetan Medicine of the Buryat Institute of Biology under Siberian Division of the Russian Academy of Sciences is divided into the laboratory of chemical and pharmaceutical studies, the laboratory of experimental pharmacology and pharmacotherapy, the laboratory of toxicology of medicinal means, and one minor sector of information supply, all staffed with forty-three researchers, including three researchers with doctorate degrees and nineteen candidates of sciences. Internship on profile disciplines is also offered. The staff has accomplished several scientific and research themes, including the development on applied problems.

Among the most important results achieved in the theoretical aspect, is the development of recommendations on the principles of translation and adaptation of ancient medical manuscripts. Within the series of the “Tibetan Medical Literature”, the Atlas of Tibetan Medicine, the complete version of the canonic treatise rGyud-bzhi, the Kun gsal nan zod, and the mNgon mtshar dg'a ston were translated into Russian and published. Monographs on discrete treatises and sections of Tibetan medicine, numerous collected scientific articles and abstracts, bibliographical catalogues, preprints, and newsletters have been published.

In the practical aspect, the most substantial results are: the elaboration of methods of identifying names of medicinal raw material; selection of potentially useful formulas, methods of deciphering and interpreting names of diseases; the patented methods of simulating diseases of the stomach and gall-bladder based on new data. The methods for obtaining thirty-nine new means and substances, which possess higher pharmacological value as compared to analogues, have been patented; forty-nine kinds of thans (finely powdered compounds) have been worked out and introduced into practice.

Research will be continued in these three directions: source studies, translation and publication of Tibetan medical works; creation and introduction of new highly effective preparations based on Tibetan sources; approbation and introduction of rational methods and technologies of treatment and prophylaxis of widely-spread diseases (35, p. 163-167).

The theme of folk medicine in the context of Buryat traditional culture exceeds the scope of applied medical problems. It can be epigraphed with the citation by great humanist Nikolai Roerich regarding the Buryats' attidues towards their traditional medicine: “Fortunately, familiarizing with peoples, one can witness sensitivity retained as a legacy of many centuries. Yesterday we were visited by elderly Buryats. They brought the sole extinct copy of the Buryat dictionary, very important in a medical sense, too. It was touching to see their crave for it to be re-published. They would say: “Without this book, youngsters have nothing to be educated with; there is so much beneficial information in it”. So, in distant yurts they cared for knowledge. There they would not be opposed to newest forms of perfection, but would cherish remnants of old wisdom with the most cordial devotion” (36, p.63).

The complex research in objectivation and automation of the diagnostic techniques of Tibetan medicine was first begun at the Laboratory of Radiobiophysics (LRBPh) of the Buryat Institute of Natural Sciences (BINS) of the Russian Academy of Sciences (RAS) in 1983 under the leadership of Doctor Ch.Ts.Tsydypov as a priority project.  The distinctive feature of the approach which   is being developed at the LRBPh is its clear inter-science character. This approach combines the solution of mathematic and technical problems for designing the diagnostic complex with the profound investigation of Tibetan original texts,   the theory of Tibetan pulse diagnostics in particular. This is because the Tibetan medical literature at our disposal describing various types of pulse, supplied with graphical illustrations, presents the Tibetan pulse diagnostics as an elaborate diagnostic method which is based on the comparison of data obtained from different parts of the body. The frequency of the pulse, the strength of the pulse beating, the degree of the pulse filling, the character of the interchange of strong and weak tones, the character of the rhythm breaks all these must be taken into account and all these can be registered with the help of modern equipment. Thus, registering pulse signals and their subsequent processing and deciphering will make it possible to translate the objective contents of the Tibetan texts into the language of modern science, which will permit correlating this or that type of pulse with a certain disfunction of the organism or with a certain disease according to the classification of modern European medicine.

Now a number of problems concerning the development of a device registering pulse waves six zones on the radial arteries of human wrists, the methods of processing pulsograms and the ways of their interpretation are being partially solved. That is why in the near future we plan to improve the diagnostic complex, the techniques of processing and interpreting pulse waves, i.e. further broadening diagnostic capacity of the complex.

This level of solving the problem of the Tibetan pulse diagnostics permits the diagnostic complex to work effectively in the clinic conditions. However the physical and physiological nature of pulsation and the ways of interpreting it in Tibetan medicine remain insufficiently investigated. Understanding its meaning is a key to mastering pulse diagnostics as well as the theory and practice of Tibetan medicine as a whole system.

This problem comes from the depth of the Buddhist world view where the primary “bricks” of the Universe are “the great elements” (mahabhuatas): “earth”, “water”, “fire”, “air” and “space”. Combinations of these elements determine the pulsation in a human organism, and form what is called, from the view point of Tibetan medicine, energy levels or essences. That is why the problem of investigating the features of pulsations and of the “great elements” as well as the study of their outer and inner interrelations and interconnections is, in our opinion, of fundamental nature. The solution of this problem will be a greatest contribution to the development of our physical and philosophic concepts of nature and the characteristics of the Universe and will become the basis for true comprehension of the real application of the achievements of Tibetan medicine on scientific basis in the fields of diagnostics and treatment. It will be a valuable contribution to our understanding of a different (Buddhist and Indian) culture.

We have plenty of information at our disposal which is contained in Tibetan medical treatises. This information presents very specific material difficult for a contemporary European. It requires more effective and convenient forms of presenting the knowledge contained in it. For the theoretical analysis and the practical application of the knowledge information of the Tibetan original medical texts (especially for the objectivisation of the main diagnostic methods of Tibetan medicine - questioning and physical observation) an expert system is being developed. This expert system is able to make diagnosis and prescribe the treatment on the basis of the information of Tibetan medicine.

Objectivation and the subsequent automation of the third diagnostic method (feeling the pulse) also has difficulties associated with the necessity to create mathematic simulation of the pulse wave, methods of its processing and reading,. The movement of blood in the vessels is a case of a complicated hydrodynamic process the study of which is impossible without mathematic simulation.

The effectiveness of computer application in medical diagnostic systems depends on how adequate the mathematic simulations are to the biological systems (MSBS), because the state of health of a patient is estimated in the values of these simulation. The difficulty of this problem is in insufficient development of the techniques of the MSBS projecting and of the criteria of their adequacy level. That is why the major part of the MSBS, due to the low adequacy level, find no use, like the models based on the linear theory of the pulse wave transmission in the artery. 

Another problem is finding the physical and physiological mechanism of interconnection of palpation zones on the radial artery with the inner organs of a patient.

We also work at the problem of objectivation the biologically active points (BAP) of Tibetan and Mongolian medicine (TMM) for the electrometric diagnostic method. The matter is that these points do not coincide with the BAP of Chinese medicine. Tibetan and Mongolian medicine does not speak of the meridians and its diagnostic methods differ. It is necessary to find the connections between the BAP and the inner organs or functional systems of the organism.

Thus, the aims of the research are the following:

1.  To determine the meaning of the main concepts of Tibetan medicine: "wind", "bile" and "phlegm";

2. To develop mathematic simulation of the pulse wave and methods of deciphering it;

3. To create the pulse catalogue;

4. To make clear the nature of the connections between the palpation zones, BAP and the inner organs;

5.  To create, in this basis, an integral diagnostic computer complex of Tibetan medicine.

The Modern Level of Solving the Problem:

Nowadays in France, Southern Korea, CPR, Japan, Taiwan and Russia work is in progress at objectivation and automation of diagnostic methods of Oriental medicine (of pulse diagnostic in particular). In this research the main attention is devoted to the technical problems, first of all to the development of pulse sensors.

The diagnostic computer complex which is being developed, whose methodological basis consists in diagnostic methods of Tibetan medicine, has no analogues in the world.

The research is undertaken in three detections:

a)  The development of information and expert systems of Tibetan and Mongolian medicine;

b) The objectivation and automation of pulse diagnostics of Tibetan and Mongolian medicine;

c)  The objectivation of biologically active points of Tibetan and Mongolian medicine and the development of the methods of diagnosing diseases.

These points of the project can be realized within 5 years.

The research will be done with the help of linguistic, mathematic and experimental methods using our computer pulse diagnostic complex of Tibetan medicine, the expert system “Emchi” and doctors-specialists in pulse diagnostics - all this will be done in cooperation with the Republican Hospital of the War Invalids of the Ministry of Health, of the Republic of Buryatia.

The expected scientific results:

a)   Philosophic,   medical   and   physical   interpretation   of the mahabhutas and the three principles will be proposed;

b) a version of the expert system for diagnosing diseases will be developed. It will include the method of questioning and the method of physical observation of Tibetan medicine.

The new approach to the comprehension of the basic text "rGyud bZhi" will allow to create a flexible, self-developing diagnostic system;

c) a mathematic simulation of the pulse wave will be developed, 2 or 4 types of pulse will be deciphered, the pulse catalogue will start to be created, the physical mechanism of the connection of palpation zones with the inner organs and (or) functional systems;

d)  2 or 3 groups of the biologically active points of the TMM will   be objectivated.   Electropunctural   diagnostic methods   of the corresponding diseases will be suggested.

The  REVIVAL OF BUDDHISM IN MODERN BURYATIA IN 90-s
During the Soviet period Buddhism was strongly supressed as any other religion but there were some subtle differences in the attitudes of the officials towards it, especially at the beginning of Soviet power in Russia. It was due to the activities of A. Dordzhiev who after the October Revolution began to propogate the ideas of compatibility of Buddhism and Marxism. The basis for this was the widely proclaimed “atheism” of Buddhist teaching. It is worth noting that leading Russian orientalists supported this attempt to find a modern exegesis of Buddhism that would be acceptable in the Soviet Union. This step was just as much a matter of survival for them as it was for Buddhism itself. Thus, for example, at an exhibition of Buddhist art held in Petrograd in 1919, in the midst of the chaos of the civil war, the orientalist S. F. Oldenburg refered to the importance of Buddhism in advancing the brotherhood of nations and thus to its role as the harbinger of Marxist ideals. On the same occasion his colleague, O. O. Rozenberg, described Buddhism as a religion of the opressed; it had established the principle of equality of all living beings.

At the same time soon after the Revolution the overwhelming majority of lamas declared loyalty towards Soviet Power. Buddhist Church had already adapted to the new conditions of life and was taking first attempts to continue the development of “Lamaist modernism” by expounding the compatibility of Buddhism and communism.

It is noteworthy that although Buddhism was known as a religion of “escape from reality” and of “political passivity” it has never presented a considerable challenge, yet it has always posed difficulties for the Soviet authorities. With its initially cautious policy towards Buddhism, the Soviet leadership risked an extensive revival of religious life which was reflected in a considerable increase in the number of monks and in a perceptible flourishing of the Buddhist monasteries. At this time the development of Buddhism in the ex-Soviet Union had not only reached its peak, but in fact already passed it. The consolidation of Soviet Power and Stalin's emergence as a leader marked a radical turning point in Soviet policy towards religion, and thus towards Buddhism. This policy led to the extensive decimation and by the second half of the 30es eventual annihilation of Buddhism. And since ideological means (that is atheist propaganda) did not prove themselves effective in the struggle against Buddhism, administrative measures were adopted and implemented.

The legislative status of Buddhism was defined by the Decree on the Separation of Church from the State and of School from Church adopted in 1918 and the Resolution of the Buryat-Mongolian Council of People's Commissars which dates back to December, 1925. According to these, all buildings, including datsans' property, were confiscated, and passed into the possession of the State. In 1936 all lamas were deprived of their right to vote and to land, tenure. As early as 1928 heavy taxes were imposed upon the monasteries. In 1929 many lamaseries were forcibly closed and many lamas were arrested and sent into exile or executed. As the Japanese expansion in Outer Mongolia between 1937 and 1939 took place the persecution of the Buddhists became worse and even the few remaining Buddhist monasteries were closed down, the very buildings being ruined and ransacked. In 1934 even Agvan Dordzhiev was exiled to Leningrad. He was arrested there in 1937 and transferred to a prison in Ulan-Ude, where he died in 1938 (possibly as a result of torture).

These brutal and wide scale religious persecutions were a genuine disaster for the Buryat people resulting in annihilation of the religious and cultural traditions, national customs and rites, arts and literature, etc. Since the Buryats were very pious people and their mentality, and moral values were deeply grounded in Buddhism Teaching, these repressiones were regarded as a real holocaust. Then it caused the dispersion of the Buryats from their homeland, loss of national conscioueness, traditional culture and language.

Nowadays a lot of Buddhist works of art, including holy books are kept in the museums and libraries of Moscow, St. Petersburg and other Russian cities. And it is highly important to bring them back to Buryatia.

Only before the end of the World War II, in 1944-1945 a few Buddhist monasteries were reopened. These were the Ivolginsk Datasn, about 30km from Ulan - Ude, and the Aginski Datsan in Chita oblast. The Ivolginsk Datsan was designated as the official residence of Bandido-Khambo Lama and later also as the seat of the “Central Buddhist Board of the USSR” It cannot be denied that Buddhism in ex-Soviet Union has experienced a certain amount of revival since those times. But genuine revival of Buddhism started only in the 90es: lamaseries and are being restored, and Buddhist literature is being published. There were opened some educational establishments for Buddhist clergy. The Buddhist monasteries are maintaining and expanding extensive contacts with their counterparts abroad.

Buddhists in Buryatia and Russia started to live a full religious life and a lot of different Buddhist communities and organisations exist now in the former USSR territory. Among these organisations the largest and most influental is the Central Buddhist Board of Russia (the former CBB of the USSR) which claims to be a successor of the Central Spiritual Buddhist Council created in 1922 and destroyed by Communists in the 30es. CBB was started in 1946 when it was allowed to rebuild two Buddhist temples in the Buryatia.

The Chairman of CBB bears the title of Bandido Hambo Lama. Until 1956 this title was held by Gabzhi Losan-Nima, succeeded by Eshi Dorji Sharapov until 1969 and succeeded by Zhambal Gomboyev.

Presently CBB controls the activities of all the Datsans among Buryat Republic and Aginsky Buryat Autonomous District of Chita-areas of Russian Federation.

In 1991 the CBB started, a Buddhist School in Ivolginsky datsan where they have around 120 students from different parts of the fprmer USSR. 17 Datsans have been already opened and 3 more will be opened, 47 lamas received education in Mongolia. The St. Petersburg datsan has been reopened and the construction of datsan in Moscow is being considered.

As for interconfessional and interethnic relations Buddhism manilests such characteristic features as flexibility, tolerance, respect towards other religions and ethnocultural traditions.

Buddhist clergy seeks close collobration with Russian Orthodox Centre concerning main issues of social, political and cultural life of the republic. It can be mentioned that as compared to Orthodox Centre Buddhist laities and priestcraft take more active part in social organisations and political events. For example, lama Samaev was elected to the Republican Khural, lama Ilukhinov was nominated as a candidate to State Duma in 1996 elections. Congress of Buryat People was established with strong support of Buddhists.

Specific for modern Buryatia is the fact that alongside with traditionally dominant Gelugpa School there appear and act sanghas representing other schools of Tibetan Buddhism - Kargyu, Ningma.

Even Mahayanic schools of non-Tibetan or Mongolian origin -Chinese, Japanese, Korean try to gain ground in Buryatia.

Today there are already 5 officially registered Buddhist communities except CBB in the republic.

The Buddhist Religions Board maintains extensive international contacts with the Buddhist fraternity in the Western and Eastern countries.. The Buddhists of Russia participate in the work of such prestigious international organisations as "World Fellowship of Buddhists" and "Asian Buddhist Conference for Peace" and others.

Many research workers who studied at positive characteristics of Buddhism and did not base their research works on communist ideology were severely prosecuted. One of the most prominent buddologists - B. Dandaron - became the victim of that policy.

According to a court ruling he was condemned for religious and anti-Soviet propaganda and sentenced to a long term of imprisonment in 1972.

But even under those circumstances the buddologists carried out their studies in different directions.

The Buryat Institute of Social studies has become one of the centres of Buddhist studies in the former USSR and Russia. There appeared the new directions of research work and among them psychological and philosophic aspects of Buddhism to name a few. Since the end of the 70th a research group led by Professor Nikolai Abaev has carried out a programme “The culture of psychical activity in Buddhism” which resulted in numerous books and articles.

Lately we have been witnesses of religious renaissance. There arise many problems including for example problem of non-adequate level of training of the Lamas of young generation. Many of them feel a serious lack of European humanities in their education. The lack of such education becomes more acute nowadays when Buddhism attracts a great number of Russian-speaking people. Also the Buddhist clergy points to the shortage or absence of Buddhist literature in Buryat -Russian for Buddhists-laymen and those who just take an interest in Buddhism. The store of knowledge and the results of the academic work of the Buddologists appear to be of high value in this respect also. For example the Buddologists succeeded in translating of the principal Buddhist texts from Tibetan, Mongolian and Chinese into Russian. The translations were made on the highest level with a real penetration into specific pecularities of religious mentality.

There appears a real opportunity to connect the Buddhist practice with the achievements of contemporary humanities. The Buryat Buddologists play a part in the Buddhist Renaissance through “The Organization of Lay Buddhists”.

For example, the scholars give lectures and work in the Sunday schools. A group of Buddologists worked out a programme on Buddhist history, philosophy, literature and religion for secular schools.

Buryatia is a Buddhist center of Russia and Ivolginsk datsan enjoying respect among the Buddhists in this country and abroad, became the leader in the movement for Buddhist Renaissance. Recently the Buddhist Institute has been opened and it is planned that it will grow into a Buddhist Academy.

Here the Buddologists are useful too. Buryat Buddhists seek to establish close religions and cultural contacts with the Buddhists of Mongolia, India, Japan, Thailand and other countries. For example an agreement was reached with the Buddhists of Republic of Korea about the foundation of a Russian-Korean Buddhist Association.

The Buddologists of the Institute of Social studies take an active part in all such actions for the promotion Buddhism in Buryatia and strengthening international relations of the republic. On the initiative of professor Abayev in Ulan-Ude there is carried out a work on the foundation here of a “Buddhist cultural and religious Centre” (under the supervision of the Suprime Body of the Buddhists of Russia headed, by Khambo-Lama Dz.Shagdarov). The head of the Oriental Department of the Buryat Institute of Social Studdies professor N.Abayev carries out a direct guidance in the realising of this idea. The Committee on Science in the Supreme Soviet of the republic of Buryatia (the Head, of the Committee S.V. Kalmykov) helps much in this work.

Being in a rather complicated economic situation for realising our plans the Buryat Buddhists need support from the Buddhist organisation of other countries.

The Supreme Body of the Buddhists of Russia, the Buddologists of the Buryat Scientific Centre of the Academy of Sciences of Russia and the Committee for Science in the Supreme Soviet of the republic of Buryatia make a request for financial support to the Buddhists of Korea, Japan and other advanced countries in order all these plans to be realised.

During the postperestroyka period the process of revival of Buddhism in Buryatia strengthened, extended touching upon different spheres of social life. In the countryside there appeared more than twenty Buddhist datsans and several Buddhist communities in Ulan-Ude. Also appeared other religious and cultural, ecological charity, societies such as “Ahalar Foundation” (President Lama gelong F.Samaev, now he is a member of Buryat parliament - People's Hural), Dharma Centre (head - lama N.Ulyuhinov), the laymen Buddhist Society (President - D.Tsyngueva), which under the sponsorship of Buryat Republic President L.Potapov, is constructing first Buddhist Cultural Centre for women in Ulan-Ude, Buddhist Pension Foundation (President E.Egorov), Buddhist charity Fund (President A.Galsanov), Buddhist community “Zambala” (lama Zh. Shagdarov) etc.

Besides it, medical centres were organised, which are propagating and practising traditional Tibetan and Mongolian medicine such as: International institute of Tibeto-Mongolian Medicine (President N.Jambaldagbaev), Venture firm “Manba” (Director L.Abaeva), Centre of Eastern Medicine (was founded by nowadays Minister of Health of the Republic of Buryatia B.Baljirov), etc. In the frame of this Centre the School of Eastern health systems “Dayan” (sanskr. Dhyana, Japanese Zen) was organised. The scientific advisor of it is prof, of Buryat State University N.Abaev.

Political organisations and movements, connected with Buddhism, its philosophical doctrine and cultural heritage also appeared such as: Buddhist Christian Union (President BJigmitov) Congress of Buryat People (President E.Egorov), National Cultural Unity (President N.Khamutaev), Baikal foundation (President S.Karnyshev, vice-president prof. V.Mantatov), Buryat Association for Cultural development (President D.Dugarov, vice-president B.Bayartuev).

Laymen Buddhists play more and more important role in the cultural, social and political life of the Republic.

For instance now in our parliament there are two Lamas M.Choybonov and F.Samaev.

Lama N.Ilyuhinov took part in the elections to parliament of Russia as a candidate.

Now the President of Buryatia, Parliament and Government of Buryatia assists to revival of national Cultural heritage of Buddhism in Buryatia. They initiated creating a new Republican law on Religion and confessional activity. The draft of this law was worked out by the representatives of all the confessions and by scholars of Buryat Scientific Centre, Buryat State University and other scientific and educational centres of Buryatia. The draft of the law which gives genuine freedom of confessions and religious activity was worked out by the Committee on international relations and religious affairs of the Parliament (The head of the committee D.Borosgoev, his deputy D.Sundaron). This law will be discussed on session of Parliament in April 1997.

INTERNATIONAL ACTIVITY OF THE CRBB OF THE RUSSIAN FEDERATION

Spreading of Buddhism in Russia was caused by some objective historical factors such as: social, economic, ethnic and ideological. It coincided with the process of developing feudalism and the time of forming Buryat ethnos. Tsar government pursued a policy of setting up autokefal Lamaist church, driven by considerations of fiscal interests and the necessity to control foreign religious ties of Buryats. In the Middle Ages Buddhist population of Russia maintened cultural ties with the peoples of Central, Eastern and South Asia - the Mongols, Tibetans, Chinese, Indians, etc. Culture of Eastern and South Asia where Buddhism was wide spread at the time of developing centralised states, were influenced by Buddhist ideology, moral and social lines. That's why; Buddhism in the countries of this region became the symbol of national identity in the struggle for independence. Prominent Russian buddologist V.I.Kornev marked: "Besides religious purpose Buddhism historically fulfilled ideological and social regulating function in the community" (34 p. 187). Directions and collaboration forms of Buddhist organisations in ideological and political struggle were very different. The most important moment of involving Buddhist organisations into social-democratic movement was their parpicipation in modern process of peaceloving forces.

Nowadays in the epoch of cooperation between countries, peoples, different communities and persons the dialogue, presupposing high culture of intercourse, deep knowledge about each other, mutual understanding, respectful attitude to partner's feelings, is pushing into the fore ground. The evident deficit of unprejudiced, objective knowledge about the world religious, including Buddhism, takes place nowadays. Till the middle of 80-s a lot of research works contained thesis about the process of disappearance of religion. And only at the end of 80-s some authors in our country published works, where they tried objectively estimate the place and role of Buddhism in cultural and historical process. Religion is not only worship and ideology. It's also organisation, which consists of people, who are included to world process and global problems of modern era. Central Religious Board of the Buddhists of the Russian Federation (CRBB) is also such organisation. CRBB is a member of World Felloship of Buddhists and Asian Buddhist Conference for Peace (ABCP); CRBB has a lot of contacts and participate in ecumenic dialogue (1; 42).

The WFB was founded on 25th of May B.E.2493 (C.E.I950) in Colombo, Sri Lanka, for drawing together all buddhists of the world, for exchanging news and views about the conditions of Buddhist in different countries, for discussing ways and means where by Buddhists could make their due contributions towards the attainment of peace and happiness. There were 129 delegates from 26 countries who attended the first conference representing various schools of Buddhism vis. Mahayana, Theravada and Vajrayana traditions. Membership as a Regional Centre is granted only to a Buddhist Organization with reasonably good standing and whose objectives and activities are consistend with the aims and objectse of the WFB.

There are at present 120 Regional Centers in 37 countries on every continent of the world. In 50-s CRBB joined the WFB. Since that time the Buddhist organization of Russia has taken active part in the work of different conferences, meetings, seminars etc., introducing proposals on the activity of WFB. Headquarters is leading by president and 15 vice-presidents. For a long time the vice-president of WFB from Russia was prof. S.D.Dylykov. And now iama J.Shagdarov succeeded him on this post.

In addition to convening biennial General Conference and meetings of the Executive and the General Council, the WFB conducts a variety of other international seminars and meetings of Buddhist Leaders, educators and scholars periodically to exchange ideas and discuss problems relating to Buddhist affairs. The WFB Headquarters in Bangkok facilitate. Buddhist studies and Sangha ordination of many Western as well as Asian young men and women and holds meditation class every first Sunday of each month.

The WFB maintains consultative status with UNESCO as a Category B non-governmental organization to represent the Buddhist point of view on matters relating to education, culture and communication in UNESCO conferences and meetings. It participates in many activities and projects of United Nations Agencies. It also undertakes various measures within its capacity in social well fare and humatazian affairs.

The WFB Secretariat publishers materials which report the activities of the WFB and facilitates the study and understanding of Buddhism throughout the world. A journal entitled "WFB Review" is issued quarterly containing articles by Buddhist scholars and news about Buddhist activities the world over. The WFB Book series in English and Thai deals with the a wide range of Buddhist subjects CRBB regularly receive publishing materials from WFB Headquarters, making acquaintance with the everyday work of WFB and it's Regional Centers.

During the war in Indo-China appeared the necessity of strengthening struggle for a peace. In 1970 Asian Buddhist conference for peace (ABCP) was founded. There are 15 national Centers, Headquarters in Ulan-Bator, it published journal “Buddhists For Peace”. The main tasks of ABCP were expounded in resolution of VI General Conference in Ulan-Bator: to take active part in measures, hold by UN, UNESCO and other peaccloving organizations for promoting Peace, friendship and disarment. It worth to read the H.H.Dalai lama's interview. He said: “The teaching is based on love and compassion. Now our world is faced to the terrible war. In case of nuclear war there is a danger to all mankind... For buddhists, nowadays, is especially important to bring to the world Lord Buddha's teaching, we must do everything for preventing war”. It should be noted that some moments of the ABCP activity testify that religious leaders are ready to change the position of non-interference and to make sober analyzes of reasons threatening to humankind.

CRBB delegations as National center of the ABCP and regional center of the WFB and independently partcipate in the different Assemblies, Forums, Congress. For example World Assembly for Peace and Life, against the nuclear and hydrogen bomb in Japan (annually); World Congress of Peaceloving forces in Denmark (1986), etc. Head of CRBB delegation in Denmark Khambo Lama JJErdyneev appalead to unite all peacloving people for presenting peace and presenting nuclear war. CRBB has guite close and numerous ties with all ABCP National CeSnters and WFB regional centers. In 1980-s CRBB was inviting 10-12 delegations offering Buddhist to visit our country annually.

Changes in the world policy, new possibilities for the religion development inside the country, growing interest to buddhism caused the necessity to reappraize the role and sense of international activity of CRBB. Before the “perestroika” their international activity of the CRBB was limited by participation only in measures, connected with the struggle for peace. Development of buddhism, spreading of teaching, publishing buddhist literature were hot taken into consideration. But with the beginning of “perestroika” the number of Buddhist communities is growing. It caused a personal problem. A Buddhist school was opened and foring buddhist teachers were invited to teach there. Also the CRBB has an oppotunity to send young lamas to foring buddhist centers for studing (Nepal, India, Thailand, Burma..) and to cooperate in construction, restoration and pubbliation of Buddhist book. Buddhist of Burma proposed to build up in Moscow meditation center, japaneese are ready to print popular buddhist literature in Russian. Lamas participation in discussions on fundamental problems of mankind (rights and freedom, ecology, education, technical progress ect.) entails (draw) the necessity to build up (replenish) datsan's libraries by special literature. In this connection it is necessary to widen publishing activity, also in a frame of international cooperation. It is possible to mention some of the proposals Publication’s Publicity, Education, Culture and Arts standing Committee of WFB during the last General Conference in Bangkok - Request all WFB Regional Centers to organize a teaching of Dhamma programme in schools to children and provide them with Dhamma recourses and set up libraries in their centers.

WFB Headquarters may regues all regional centers to communicate with the Buddhist Universal Association to provide Buddha - Internet Project for the promotion of Buddhism in the future.

Reguest the WFB Regional Centers to feed the WFB Headquarters with names and addresses of major Buddhist Organization and Buddhist Institutions in their aspective countries; and to organize mutual exchange of culture and art.

These proposals show the work of Regional Centers of WFB and also Russian Regional Center, they are trying to do their best for preserving Peace, preventing war, making deeper mutual understanding between people, exchanging information, preserving Buddhist heritage etc. Filling their task (objective) the WFB declare: in pursuance of our theme for this Central Conference “Buddhist Way: The Way To Harmony and Peace” and addressing ourselves to the many problems in the world, we will continue to cooperate with other religious and humanitarian organizations, national and international, to alleviate for the physical and mental suffering now and in the future.

In international discussions devoted to vital problems of modern era Buddhists pay attention to problems of ecology, baneful influence of man to the nature. They guarantee of preserving our planet for future generation is harmonic, wise combination of material and moral perfection of person and society. The Buddhist of Russia took part in Peace Marches, the main purposes of which are before mentioned problems.  In 1990’s, in spite of the hard circumstances, CRBB was trying to continue its international activity according to the Buddhist point of view. As for Buddhist revival in Tuva, it is the topic of the special issue.
                                (to be continued)
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