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The Dalai Lamas and the Mongols
Paul Hyer
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by Mongolian monks and lay people. The supreme wish of many lamas
was to study in the great monasteries of Lhasa or to make a pilgrimage to
the holy city and only when the distance and difficulties were insurmountable

did the Mongols settle for something less and make a pilgrimage to some
holy place within their own country. The veneration of the Dalai Lama by
the Mongols came about in a natural way as Buddhism spread from Tibet
into Mongolia.
Early contacts in this historical development and the Mongolian interest
in Tibetan Buddhism were often essentially political in nature. This was
one result of the great empire established by Chengis Khan and his successors

in the twelfth century. In 1247, Prince Godan of Mongolia met a Tibetan
ecclesiastical leader, the Sa-skya pandita and learned something of Buddhist
doctrines. Subsequently, monks from Tibet appeared in the Mongolian court
of Khublai Khan more as political representatives than as religious figures,
indeed as hostages to guarantee Tibetan cooperation within the Mongolian
Empire. Some of these Tibetans, particularly Phags-pa (1235 A.D.), became
very influential in cultural, religious and intellectual affairs in the Mongolian
court.

The Dalai Lama played no role in this historical introduction of Tibetan
Buddhism into Mongolia, for the line of the Dalai Lamas had not yet been
established: this venerable lineage was yet to come in the early 1500s, and
it is well-known that the famous title "Dalai Lama" was Mongolian in origin.
Tibetan Buddhism only influenced the Mongolian elite during this early
empire period. The broad Mongolian masses remained largely untouched
by this first wave of Buddhist conversion. Nevertheless, some monasteries
were established and some Tibetan clergy remained in Mongolia after the
collapse of Mongolian rule in China in 1368. One promising result of the end
of the empire was that the promising spread of Tibetan Buddhism ended.
The most important historical rise of Buddhism in Mongolia, and with
it the rise of the historic figure or lineage of the Dalai Lamas, came in the

early sixteenth century when Altan Khan (b. 1506), a descendant of
Chengis Khan, met the prestigious leader of the Tibetan Yellow Sect,
bSod-nam rgya-mtsho. This leader of the Tibetan reformed sect sent monks
and scriptures to Altan at his request and eventually met Altan in 1576 in

This content downloaded from 132.174.254.159 on Sat, 08 Sep 2018 23:55:09 UTC
All use subject to https://about.jstor.org/terms

4 THE TIBET JOURNAL

Kokonor, and from this historic meeting came the general conversion of the

Turned and Ordos Mongols of Inner Mongolia. This Tibetan monk, known

in history as the Illrd Dalai Lama, in what was to become a venerable

lineage, had a significant influence on the Mongols - by his injunctions
certain cultural changes occurred. He ordered an end to human sacrifice
as funerary offerings; in time this ended the killing of many women, slaves

and animals. More broadly, the slaughter of animals in periodic offerings
and bloody sacrifices began to decline. This had been a prominent custom
earlier under a primitive Shamanism. Also, at this time, Buddhist images
begin to take the place of old shamanistic images known as ongghon. These
latter figurines or statuary objects had for centuries been worshipped,
and were involved in religious activities as figurative representations of
deities or protective spirits. They were held to be both good or evil and were

manipulated by the shamans in the context of the ancient and indigenous,
animistic beliefs among the nomadic peoples.
We have no detailed record of this Dalai Lama's visit and activities in

Mongolia on this occasion, but from it stemmed the great wave of conversion

to Buddhism among the Mongols in the 1500s and along with it the building
of many monasteries, and the translation of many Buddhist texts. With the
conversion of the Mongolian nobility in this historic epoch the culture of
Mongolia was never to be the same. During this visit, the Illrd Dalai Lama

met Abadai, powerful Khan of the Khalkha or northern Mongols, who
immediately became, in part for political reasons, a patron of the Dalai Lama

and in 1586 built the famous monastery of Erdeni juu. The Illrd Dalai Lama
soon saw the value of the validation of antiquity and precedent and declared
himself to be a reincarnation of 'Phags-pa Lama who had served as the impor-

tant spiritual advisor of Khublai Khan centuries before. The Tibetan Buddhism concerned in these developments was essentially but not exclusively
that of the reformed sect earlier established by Tsong-kha-pa. For the consecration of this monastery the Illrd Dalai Lama sent a representative,

bLo-bzang bzang-po, who confirmed an important relationship. These

cultural changes and adaptions in the lifestyle of the Mongols in northern
Mongolia were accompanied by prohibitions against certain shamanistic

practices mentioned above. The widespread conversion of the Mongols
to Tibetan Buddhism is too complex to detail here, but it was certainly a
turning point, a new era in the historical development of Mongolia.
The Illrd Dalai Lama subsequently visited the important areas of Turned
and Kharachin in western Inner Mongolia in 1586. During this visit the
entourage of the Dalai Lama was like a triumphal excursion, as he was accom-

panied by many Tibetan and Mongolian lama-monks. From this event
the princely residences in Turned and Kharachin became additional important

centres in the spread of Tibetan Buddhism in Mongolia.
Meanwh'le in Lhasa the importance of the conversion of the Mongol
was being recognized and the year following the death of thf Illrd Dalai Lama

in 1587, his successor, the IVth Dalai Lama, was found as a reincarnation
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in the birth of the son of a Chenggissid Mongolian prince, of Altan Khan's
line, Sümer Dayiching kung taiji. This new prince of the church, the IVth

Dalai Lama, received his formal religious training in Köke-khota, the
important centre established earlier by Atlan Khan as his capital. The
residence here of the Dalai Lama recognized and confirmed Köke-khota
as the leading centre of Tibetan Buddhism in Mongolia during this early
period. From here and other centres there was a continual proliferation
of monasteries and the translation of Tibetan scriptures and other texts as

Tibetan became the liturgical language of Mongolia. The Dalai Lama
consecrated a monastery in Khorchin in 1588 and here the religion began
to spread first from the princely class to gradually gain broad acceptance
among the common people. Already by 1600, many sons of princes and
members of the Mongolian nobility had entered the priesthood and some
were being educated in Lhasa. Thus the Illrd and IVth Dalai Lamas along
with many other important monks and lamas and Mongolian leaders were
instrumental in setting in motion a great new spiritual epoch throughout
most of Mongolia.
Meanwhile there was the momentous development of Manchu strength
in Mongolia as powerful allies were gained among the Mongol princes in
preparation for the Manchu conquest of China. A new power emerged on
the stage of Inner Asian history and the Manchu emperors were to become

the patrons of the Dalai Lamas and of Tibetan Buddhism. By imperial
endowments of the Manchu Court in Peking, many monasteries were built
and translation work was sponsored. In one sense this presented a challenge
to the Dalai Lamas or a contradiction in the basis of legitimacy in Mongolian
ecclesiastical affairs, for the Manchu emperors endeavoured to control it
from Peking. There was, however, no question of the fact that the unequivocal

theological connection for Mongolia remained with Lhasa and the Dalai
Lamas. It may be added, also, that the Mongolian monasteries did not
develop any divergent doctrinal interpretations in their Buddhological
studies. Some note a divergence in religious style growing out of the Dalai
Lama's instructions that traditional Mongolian folk religion be incorporated
to form a synchretic religion with Tibetan Buddhism.
This great historical religious development sponsored by the Dalai Lamas
and their followers led to very decisive structural changes in the related
areas of the society, economy and polity of Mongolia. Monastic communities

formed independent economic communities and quasi-political units.
Accumulation of riches and property in the monasteries was often dedicated
to the Dalai Lamas and flowed to Lhasa in the form of remittances and the

pilgrimages of the Mongolian faithful. Much could also be said about the
direct or indirect influence of the Dalai Lamas and the religion on the development of monastic education in Mongolia, both among the elite and the
common people. Mention must also be made of the venerable literature of
the Mongols which stemmed from the influence of Tibet. In all of this,
Shamanism declined. Professor Walther Heissig has written extensively
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about the persecution of Shamanism noting that it did not rest on the private

initiativè of individual lamas but stemmed directly from the Dalai Lama's
command, more particularly that of the Illrd Dalai Lama, who demanded
the destruction of shamanistic images and symbols.
The rise of the Manchu Empire, the conversion of the Mongols to Tibetan
Buddhism and the activity of the IV Dalai Lama were thus closely intertwined.

As one example, it might be noted that the Zaya Pandita, Rab-'byams-pa,
who carried Buddhism to north-west Mongolia in 1635, received a mandate
for his mission directly from the lVth Dalai Lama (1589-1616) who, it will
be remembered, was ethnically a Mongol, the only Dalai Lama not of Tibetan
birth and nationality.
One may conclude that certain Dalai Lamas influenced Mongolia directly
or indirectly in every phase of life but conversely Tibet also and the lineage
of the Dalai Lamas were influenced by the Mongols. That is, Tibetan politics
and sectarian rivalries were influenced by the Mongols. One notable example
was during the time of the Yth Dalai Lama (1617-82) when the western
Mongols came to dominate Tibet, under their influence the internal structure

of Tibet took the essential shape that was to last for almost two centuries;
one feature was the suzerainty of the Manchu. It is generally felt that the
Vth Dalai Lama was in fact the first of the lineage to exercise full ecclesiastical

or pontifical status in Tibet. Quite soon the major foreign patronage of the
Dalai Lamas was shifted from the once dominant Mongols to the Manchu
conquerors of China. Early in the Manchu-Ching dynasty the Jebtsundamba
khutughtu emerged as the supreme " 'incarnation' '/khubilghan amGng the
Khalkha Mongols and some see the Dalai Lama associated with a hegemony
of the Western Mongols while the Jebsundamba or "Urga living Buddha,"
was associated with the power of the Northern Mongols.
During the great second phase of conversion of the Mongols to Buddhism

there was some competition between the commonly called "Red Sect" and
the "Yellow Sect," the reformed and unreformed sects respectively, as they
competed to establish themselves in the fertile religious soil of Mongolia.
However, the superior organizational capacities of the Dalai Lama and the
comparatively greater appeal of the refoimed Yellow Sect confirmed that
this was to be the dominant form of Buddhism in Mongolia. With this
second introduction of Tibetan Buddhism into Mongolia, various Mongolian

Khans and leaders received over the next several centuries certain consecra-

tions or initiations from the Dalai Lama at the time, which no doubt served
as a symbolic legitimizing function. One Tüshiyetü Khan born in 1635,
for example, was recognized as an incarnation, scheduled first in Mongolia,
then sent to Lhasa for further education and to receive his higher ordinations

from the Dalai Lama. The relations between all concerned, however, were
not always smooth. There was, for example, one Choghtu taiji (d. 1637)
who was involved with the "Red Sect" and a king of Tibet in a confrontation
against the Dalai Lama and the Yellow Sect. At another time we find the
Dalai Lama conferring the coveted royal title of Khan upon the Khalkha
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prince Abadai (son of Noonogh who founded the line of the Tushetu Khanate)

when he hardly had the right to assume such authority to act in this role.
The Dalai Lamas did not restrict themselves to religious or spiritual affairs

in Mongolia; it was virtually impossible to separate the secular and the

sacred.

Political interference and patronage worked both ways. In the early
years of the seventeenth century, there was the expansion and consolidation
in Inner Asia of the power of the Jungar Tribe of the Oirads under Kharakhula (d. 1665?). Consequently, the Khoshod Tribe of the Oirad Mongols

were forced to move into Tibet and establish a nominal unification under

the Dalai Lama with Tibet becoming a protectorate under a son of Güüshi

Khan, Törölbaikhu (Tib. Gushri Khan). Such occurrences were all part
of the process of the diffusion of Tibetan Buddhism into Mongolia. Later,
the famous Mongol leader Galdan formed an alliance with the Vth Dalai
Lama, or rather his regent, and in 1685' received from the Dalai Lama the

title of Boshugtu Khan, meaning Khan by Divine Grace. He apparently
benefited from this connection to gain succession to the throne in Jungaría
in 1688. But his fortune took a turn for the worse when the Manchu emperor,

K'ang Hsi, appealed to the Dalai Lama to restrain Galdan and a change of
heart of the Dalai Lama's regent was a factor leading to the collapse of
Galdan's power and the subjugation of the Khalkha Mongols to the Manchus.

Regarding the rise of Tibetan Buddhism in Mongolia and the eventual
emergence of the important incarnation, the Jebtsundamba khutugtu . it is
Charles Bawden's conclusion that this Mongolian incarnation was never
really a rival to the Dalai Lama in the sense of challenging his power in
Tibet. Nevertheless, within Mongolia he did provide an alternative to a
Lhasa directed pan-lamaist theocracy. There were infrequent cases of personal

antipathy between the Jebtsundamba and the Dalai Lama and this is cited

by some as the apparent pretext for Galdan's invasion of the Khalkha
Mongols. Because of the Dalai Lama-Galdan connection, the Emperor
K'ang Hsi sought the mediation of the Dalai Lama in 1684 to end the continuing confrontation and civil war among the Mongols. In response the
Dalai Lama dispatched a Semba Chembo khutugtu , as he is called in Mongo-

lian sources, but he died on the way. The Dalai Lama was requested to
send yet another mediator which he did in 1686, the Galdan Shiretu, who
aided in bringing about a reconciliation between the warring Khalkha khans,
in a historical assembly that took place at Khuren Bilchir.

A Tibetan interpretation, according to the historian Tsepon W.D.
Shakabpa; confirms that while the Mongols initially put the lineage of the
Dalai Lamas in power, they seldom interfered in Tibetan affairs, once the
authority of the Dalai Lama was consolidated. Some Chinese by a distorted
interpretation claim that the important Vth Dalai Lama was subordinate
to the Chinese. There is no basis in fact for such an interpretation, if for no

other reason than the fact that during this Ming period (1368-1644) Tibetan
leaders were free agents.
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While the Mongols favoured the line of the Dalai Lamas, the latter,
from time to time, sent representatives to Mongolia to counsel peace with
various Mongolian chiefs. While such efforts were never totally successful,
this policy of the Dalai Lamas, and the religion from which they were
inseparable, must be given credit over time for decreasing the constant
feuding and for contributing to a greater measure of unity among the
Mongols. One notable example of the spiritual influence of the Dalai Lama
occurred in 1659 when a group of Mongolian leaders took an oath for peace
and marked the agreement with their personal seals, as a symbolic action
of their obedience to the Tibetan pontiff. During an extended period of time
beginning in the seventeenth century, the relationship between the Dalai Lama

and the Mongols was so close that Mongolian chiefs, monks and other
notables were given special seating positions in Lhasa according to a customary protocol for restive occasions. The reign of the "Great Fifth" (d. 1682),

as this Dalai Lama was known, was contemporary with the leadership of
Güüshi Khan and Dalai Khan, and it was customary at this time for Mongolian and Tibetan cavalry to parade before the Dalai Lama during the Monlam
(New Years) festival in full armour. They then held a tournament to display
skills in the martial arts, be awarded prizes and to be banqueted.
Güüshi Khan himself spent many of his winter seasons in Lhasa and
his summers out in the grazing areas of Kokonor (köke-nuur). This khan,
the Dalai Lama and their respective staffs, exchanged imperssive titles and,
as Shakabpa notes, this was the origin of certain honorary titles used in
Tibetan official circles until recently, including: Dzasa, Teji, Ta Lama and
Dayan.
As the Manchu consolidated their power in China and developed the
banner system in Mongolia, they were able, in subtle ways and by titles and
annual grants, to persuade many Mongol princes to look to Peking and

the imperial court and less to Lhasa and the Dalai Lamas. Nevertheless,
Tibet remained the holy land of the prédominent religion of Mongolia.
Meanwhile, Lhazang Khan of the Khoshod Mongols deposed the Vlth

Dalai Lama for his dissolute ways (1706) and set up an alternate in the
Dalai Lama's seat. A Mongolian general was shortly thereafter involved
in the quest for the Vllth Dalai Lama, who, when found in Lithang, took
up residence for his religious training in Kumbum, the famous monastic
center in Kokonor that has always been heavily influenced by Mongolian
as well as Tibetan culture.

One must keep in mind that the Mongols were fragmented and were not
consistent in their relations with Lhasa. Thus during the early 1700s, the
Jungar Mongols were making military incursions into Tibet, creating problems and dabbling in ecclesiastical politics there, all of which made them
unpopular. Their stay was shoit and compensated for by other Mongol

forces that, along with Manchu allies, escorted the Vllth Öalai Lama,

Kelzang Gyatso (d. 1757), from Kumbum to his installation in Lhasa (1720).
This also marked the important rise of Manchu influence in Tibet as they
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built a garrison in. Lhasa and stationed troops there; the first commander

was a Mongolian officer Tsewang Norbu. While Mongolian influence
continued, it naturally took second place to the Manchus on the political
level, although it remained stronger than Manchu cultural influence in the
great monastic-temple centres.
Through the later half of the eighteenth century and the rule of the

Vlllth Dalai Lama, Jampal Gyatso (d. 1804). Lhasa was more concerned

with the Gurkha-Tibetan War and relations with the Manchu than with

their Mongolian connections. Meanwhile, Tibetan-Mongol trade and
pilgrimages continued, and security and organization increased in these
activities as the institutions of liaison officers, trade agents ( garpon ), and
caravans developed.
Through the 1800s, Manchu influence in Tibet began to wane with the
time of troubles in China marked by such events as the Opium War (1839-42)

and the great Taiping Rebellion (1850-1865). At the same time, by one
interpretation, Peking began to inculcate or emphasize a tradition of isolation

and anti-foreign sentiment in Tibet. This blocked contact with Europeans
but did not seem to adversely affect the close relationship between Mongols
and Tibetans. The IXth Dalai Lama died at the age of ten (1815) having had
no significant relations with the Mongols and the career of the Xth Dalai

Lama, Tsui trim Gyatso (d 1837), followed much the same pattern. The
Xlth Dalai Lama, Khedrup Gyatso, was installed in the spring of 1855 and
died eleven months later, and there is also nothing noteworthy in the relation-

ship with the Mongols during the short incumbancy of the Xllth Dalai Lama

Trinley Gyatso (1856-1875). Needless to say, powerful regents directed
Tibetan affairs during these fateful years.

The most noteworthy Dalai Lama in modern times in the relationship

between Tibet and the Mongols was Thupten Gyatso (1876-1933), the
Xlllth in the lineage. He was also the most pre-eminent in most respects
since the "Great Vth." The restrictions of space do not allow justice to be
done to his career in this writing. He assumed power at the age of nineteen
in 1895, and in succeeding years was to be hosted for a time in exile in
Mongolia, and to be the prime figure in a broad diplomacy involving not

only Mongolia and China, but Great Britain, Russia and Japan as well.
While the Xlllth was yet a minor, Tibetan records note, a wealthy Mongolian

benefactor, Chayan khutughtu assisted the Tibetan government in making
compensation for losses by Nepalese merchants who had been looted during
an unfortunate riot in Lhasa in 1883, an incident that threatened to involve
Tibet and Nepal in another conflict.
Meanwhile, with the decline of Manchu-Ch'ing power and consequently

China's power in Tibet, Great Britain appeared to Lhasa as the greatest
foreign threat. In this context, Buriat Mongols were particularly active
in Lhasa. They were especially advanced intellectually, had a broad grasp
of world developments, and were very perceptive as to the trend towards
modernization and international power politics. They were dedicated to
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Buddhism and to the interests of Tibet and were, not incidently, generally
loyal Russian citizens. The most notable figure among the Buriat monks
in Lhasa was the well-known Aguang Dorji (Dorjieff; known to Tibetans
as Ngawang Lozang, also as Tsenyi Khenpo), an influential advisor to the
Dalai Lama. Whether the service of this particular Mongol, however wellintended, was an asset or a liability to Tibet, is a matter of debate that cannot

be settled here. Tibetans past and present seem generally well-disposed
toward him but an objective view may well conclude that he unwittingly
created more problems for Tibet and the Dalai Lama than he solved. It
seems that he unwisejy counseled against negotiating with the British and
while he cannot be blamed for all the hostility and confrontation on the
border between Tibet and British India, this Mongol's contacts with Moscow
were not insignificant in precipitating the Younghusband Expedition to
Lhasa (1904), which itself was a turning peint in Tibetan history as significant

as any of the earlier Mongolian invasions.
If one can take at face value Wilhelm Filchner's presentation of the
personal account of Zerempil, a Buriat Mongol associate of Aguang Dorji,
as set forth in Sturm Uber Asien , Dorji was particularly active as "War
Minister" in organizing Tibetan defenses against the British threat while
Zerempil secured two caravan loads of arms from Urga and then set up a
facility in Tibet to service firearms. When the British incursions came this
Mongol served as an officer in the defense of Phari, Guru, Gyantse and
Lhasa itself. He later, according to the above account, served the Dalai Lama
in making contacts with the Japanese and others who could be helpful.
Zerempil reportedly played an important role in the defense of eastern
Tibet during Chao Erh-feng's campaign there (1800). Independent corroboration of these activities has not been found to this point.
A high point of the Dalai Lama's contact with the Mongols came during
his exile in 1904-1909. The main aspects of his stay in Urga (now Ulan Bator)
are well-known. Sir Charles Bell describes the scene of his arrival in November

19Ó4 in the unofficial biography, Portrait of the Dalai Lama . By the time

his entourage reached Urga, it included 700 persons. Over 10,000 local
people went far out of town to meet the illustrious guest, and during the year

he lived there pilgrims flocked from all over Mongolia and parts of Siberia
to do him homage. The Dalai Lama was twenty-eight years of age at the
time his main host, the Eighth Jebtsundamba khutughtu, was thirty-three,
and was not only eclipsed in status, but lost a fortune in revenue that flowed

to the Tibetan "godking," instead of his own coffers. Bell and Shakabpa,
both reliable sources, confirm that relations between the two were soon very

strained. Both were egocentric, ambitious and used to unquesioned obedience.
Ethnically, the Jebtsundamba was a Tibetan by birth, but a Mongol by
culture and nationalistic inclinations. Soon after the Dalai Lama's stay he
was the centre of a separatist movement from China, the independence
movement of 1911. As tension arose between the two circles, centred in the
two venerable incarnations the elder statesman prince Khanda-dorji relieved
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the situation by having the Dalai Lama move to his official residence just
east of Urga.
Some see the beginnings of Mongolian "nationalism" in the mood and
the fervour of the Dalai Lama's visit. It did not take a stretch of the imagination at the time to envision a pan-Buddhist empire including all Mongolia
and Tibet, not as a protectorate of the Tsar, an extension of the Russian
empire, as in the vision of Aguan Dorji and his talk of a northern Shambhala,

but as an independent pan-Lamaist commonwealth. This was not a farfetched dream to these who viewed the various Mongols as they rallied
around the Tibetan pontiff, the Khalkha, Buriat, Kalmuk, Oriad and representatives of the many banners of Inner Mongolia, from the Ordos to Barha
(Barghu). No doubt in all this there were political overtones of reaction to
Chinese and Russian pressures, echoes of which were noted in the recent

visit of the XrVth Dalai Lama to Ulan Bator.

Bell summarizes the community of interests between the Mongols and

the Tibetans as follows :

Political necessity may cause Mongolia to cling to this nation or that,
but her natural affinity is with Tibet. In race the two peoples are closely
akin; you can hardly tell one from the other until they speak. In religion
they are one." (Sir Charles Bell, Tibet , Past and Present, p. 225).
It is particularly interesting to notice that in their formal communications

to Peking upon declaring independence, the Mongols stressed, possibly
as a pretext, the abhorrent, hateful treatment of the Xlllth Dalai Lama,
meaning while he was at court, also the removal of his titles and forced
exile to India, among other things.
With the background of the Chinese Revolution (1911) and the end of
the Manchu empire, the natural bond and inclinations of the two peoples
and a desire for mutual aid and collective security gave lise to what some

have called a "Tibetan-Mongolian Treaty" negotiated by Aguang Dorji
in Urga (29 December 1912). At the Simla Conference (1913-14), Tibetan
representatives asserted that the Mongol friend was not authorized to negotiate such a treaty and they disavowed it, possibly due to expediency. But
the Tibetan scholar Tsepon Shakabpa writing in 1967 seems to accept it.
Hugh Richardson, an astute political officer and long time friend of Tibet,
interprets it as an expression of common policy, a confirmation of strong
religious bonds, but not a binding treaty in a conventional sense.
It is noteworthy that following Tibet's break with China in 1912, in
what Tibetans regard as their declaration of independence, it was a Kharachin

Mongol, Lobsanchoijur, authorized by the Dalai Lama, who handled his
affairs in Peking the succeeding years. The Dalai Lama's letter of authorization or commendation is still held in the family as a prized memento.
Without doubt this Dalai Lama's experience in Mongolia was a significant
factor in inclining him towards independence and the hope of building a
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Greater Tibet.

With the communist takeover of Outer Mongolia in 1921, Buddhism
fell on a time of troubles and the country was quite cut off from Tibet. The

same may be said for Inner Mongolia under the Japanese during the 1930s
and early 1940s, though some contact and travel back and forth continued
in the latter case. With the final fall of Inner Mongolia to the Chinese Communists in 1949, the Buddhist clergy was one of the first and hardest hit
sectors of society. Still, many Mongolian lamas found refuge in Labrang
and Kumbum Monastery, where Thubten Jigme Norbu, brother of the

XlVth Dalai Lama, was serving as abbot. Then and now Norbu speaks
Mongolian as a native and assisted Mongolian lamas both in his home
monastery and in traveling to Lhasa. Many Mongol refugees continued on
in Tibet, some coming out to India and a few to the United States, notably
the Dilowa khutughtu , the Da lama of Chagan Obo Monastery in Shilin-ghol,

and the prominent Kalmuk Mongol lama Geshe Wangyel.
This writing would be incomplete without noting the visit of the XlVth

Dalai Lama to Ulan Bator in 1979. While its impact and drama did not
compare to the earlier visit of the Xlllth Dalai Lama, it did make clear
to all that tradition* the latent force of religion and the continuing Mongol-

Tibetan concern over the challenge of China outweigh ideology. Without
previous announcement and hearing only by word of mouth, crowds flocked
to the airport to welcome the Dalai Lama and even party cadres sought the
blessings of the esteemed Tibetan leader. The passing years and limited
contacts have only confirmed the continuing respect and affection the two
peoples hold for each other.
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