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Chapter 4
Buddhist Astrology in the Mid-Tang: the Eighth Century

4.1. The Historical Yixing: Buddhist Monk and Astronomer

In the year 719, the country of Kapisa £} & & (located in modern Afghanistan)!
sent an envoy to the Tang court, and offered as tribute an astronomical text, secret
medicinal prescriptions, and foreign medicines.? This text, the Tianwen jing X 34
(Scripture of Astronomy), would become one of several texts related to astrology brought
to China and translated throughout the eighth and ninth centuries.® Starting from this
work, the eighth century saw many developments with respect to astrology in China,
especially within the Buddhist community.

One of the best known, albeit perhaps most misunderstood figure, in the history of
Tang Buddhist astrology is the monk Yixing —47 (683-727), who was a court
astronomer, in addition to having participated in the translation of the Mahavairocana-
siitra.* Discerning his role in the development of Buddhist astrology in China is a
complex task, because in addition to the historical Yixing, who developed a new state
calendar and reformed the state system of astrology, there existed a legendary image of
Yixing (a pseudo-Yixing) that developed in the late-Tang. As will be explored below, a
number of works on astral magic from the ninth century were attributed to him, which

L Jibin &} & referred to different places before the Tang. During the Tang, it was identified as
Kapisa il 238, See Zhenyuan xinding shijiao mulu H T EEX B $%: “On the border of northern India
are the people of Kapisa (Jibin is an accented abbreviation) b X~ iEM B A (S HEEHER). T
2157, 55: 891¢10. For further details, see Enomoto Fumio, “A Note on Kashmir as Referred to in Chinese
Literature: Ji-bin,” in 4 Study on the Nilamata: Aspects of Hinduism in Ancient Kashmir, ed. Ikari Yasuke
(Kydto: Institute for Research in Humanities, 1994), 357-365.

2 See Jiu Tang shu, fasc., 198: BITCH4F, &HRE, BAXE—%k. BEAVEESY.
Zhonghua Shuju edn., vol. 16, 5309.

3 Although this text is not extant, the Yuhai £ (Jade Sea), a catalog of texts by Wang Yinglin
F FER (1223-1296), notes that the text was cited in the Qianxiang xinshu 2% #1=, a divination manual.
R tERBEEMRXE FERIMEES|Z). See Yingyin guji Qinding siku quanshu 52 EN & $5 88 E
ME4S2E, Zibu ¥ 11, fasc. 3, p. 15. This indicates that the text was translated into Chinese after 719.
The Qianxiang xinshu by Yang Weide 15 {= (active 1034-1038) is preserved as twelve fasicles (of an
original thirty) in vol. 1050 of the Xuxiu siku quanshu #&{& N E4 2, zi-bu 7B, shushulei #7E%E, 1-
196. | have not identified any citations therein of the Tianwen jing.

4 For modern studies on Yixing see the following: Osabe Kazuo R&R#%E, Ichigyo Zenji no
kenkyi —f718ETDH 22 (Kobe: Kobe Shoka Daigaku Keizai Kenkyiisho, 1963). Jinhua Chen, “The Birth
of a Polymath: The Genealogical Background of the Tang Monk-Scientist Yixing (673-727),” Tang Studies
18-19 (2000-2001): 1-39. For analysis of Yixing’s mathematical astronomy see Ohashi Yukio,
“Astronomy and Mathematics of Yixing,” in Mapping the Oriental Sky: Proceedings of the Seventh
International Conference on Oriental Astronomy, eds. Nakamura Tsukd et al (Tokyd: National
Astronomical Observatory of Japan, 2011), 171-178.
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has led to significant misunderstandings in modern scholarship regarding the historical
man and his career. Here we will focus on the historical Yixing, reconstructing his life
and discussing his achievements in order to separate fact from fiction.

The earliest source material concerning Yixing’s life comes from a copy of his
memorial stele erected by Emperor Xuanzong, preserved in the Shingon fuiho den Bt
5518 (Account of the Transmission of Mantra) by Kiikai Z= & (774-835).° Here he is
remembered as an erudite Buddhist monk, whereas the Jiu Tang shu lists him under the
esoteric arts (751%) section, and celebrates his accomplishments in astronomy.
Information on Yixing’s career is found in the latter in the section on astronomy (fasc.
35, 36) and his biography (fasc. 191). The Xin Tang shu includes additional materials
concerning his calendar (fasc. 27-28). The Naisho buppo sosho kechimyaku fu [ 28186 5%
A MAREE (Transmitted Lineage Account of the Inner-realized Buddhadharma) of 819,
and the Taizo engi RRE %2 (Genesis of the Garbhadhatu), both by Saichd £ 75 (767—
822), also provide accounts of his life, with the latter being more detailed.®

It is from these sources that we know that Yixing was born as Zhang Sui 583 in
Changle &% in Weizhou 2/ (modern Nanle g% in Hebei), though some sources
indicate that his place of birth was the nearby Julu $E & (modern Pingxiang £ 4§ in
Hebei). Yixing was great-grandson of Zhang Gongjin 5R/A 5% (584-632), an influential
figure during the early turbulent years of the Tang dynasty.” The Jiu Tang shu states that
he was exceptionally intelligent in his youth, reading the classics with a particular interest
in astronomy, calendrical science and traditional Chinese metaphysics.® The Taizé engi
records that at the age of twenty-one, both his parents died, and he thus felt compelled to
reject the mundane life. He met the monk Hongjing 345 (634-712)° in Jingzhou Fi M,
who provided instruction and inspired Yixing to ordain as a monk. He also studied under
a certain Facheng ;%38 (d.u.) of Huagan-si {£ 3. In 707 (year 1 of Jinglong =&E),
Yixing arrived in the eastern capital of Luoyang where he was fully ordained. He is said
to have borrowed a copy of the pratimoksa (precepts manual), and been able to recite it
from memory after one reading. He was also said to have been quite diligent in his
practice of the vinaya.

5 In Kobodaishi zenshii Shik KERE %, vol. 1 (Yoshikawa Kobunkan 2 )115A #8, 1911), 63-65.
Alternate title of Ryaku fuho den B&{};%{& (Brief Account of the Transmission).

8 In Dengyodaishi zenshii {B#UA T4 £ (Hieizan Senshiiin Fuzoku Ezan Gakuin EEEYLL E1&RT
Bt BN L Z2B5e, 1926). See vol. 1, 238-242, and vol. 4, 387-393.

" Chen Jinhua’s investigation of his genealogy indicates that Yixing hailed from a prestigious clan
with early connections to Dunhuang. Chen suggests that Yixing’s family was also a possible factor in his
later recruitment by the Emperor Xuanzong who desired to strengthen his position by recruiting
descendants of old Tang loyalists after the restoration of the Tang regime following the Zhou interregnum
(690-705) of Wu Zetian £ Bl K. See Chen, “The Birth of a Polymath,” 37-38.

8 Jiu Tang shu, Zhonghua Shuju edn., vol. 16, 5112.

® His name is also rendered as Hengjing & =.

71



The Jiu Tang shu relates that Wu Sansi &= 2. (d. 707), a relative of the empress
Wau Zetian Bl X (624-705), and a powerful minister, admired Yixing’s work and
requested a meeting, but Yixing fled and hid himself away. This might have been what
prompted him to travel to Mt. Song = L. It was here that he studied Chan under the
Chan master Puji 3% % (651-739), later known as Dazhao Chanshi X BR$&Ef, who was
widely recognized as the seventh patriarch of the Northern Chan school.!® The Taizé engi
states that Yixing constantly cultivated ‘single-practice samadhi’ (yixing sanmei —{7=
BK, Skt. *ekavyitha-samadhi), which is the origin of his monastic name. Chen suggests
that Yixing also studied under Puji’s teacher Shenxiu %5 (d.706), a prominent Chan
master, based on the contents of a letter addressed to Zhang Yue k&R (667—-731) that is
attributed to Yixing (dated 715-717), in which it is stated that over ten years had passed
since their late teacher had died. The letter is an invitation to attend an assembly at
Dumen-si & 93, an institution which had been established by Wu Zetian for Shenxiu.
One of the fellow monks mentioned in the letter, Damo 3% (d.u.), was also known as a
disciple of Shenxiu.

The Taizé engi and Jiu Tang shu report that after Emperor Ruizong &= (662—
716) ascended the throne in 710, Yixing was ordered to meet with the statesman Wei
Anshi ZZf (651-714), but Yixing excused himself on account of illness. Yixing spent
the next several years wandering in more southern areas, seeking out eminent monks, and
was constantly on the move. He later moved to Mt. Dangyang & B%LLI, where he studied
the ‘Indian Vinaya’ 3% under Wuzhen f&E& (673-751), otherwise called Huizhen 2
K. It seems that it was around this time that he intensively studied vinaya works,
compiling a work explaining the essentials of the vinaya entitled Tiaofu zang &R
(Depository of Discipline) in ten fascicles. It is not extant.!? Yixing’s interest in the
vinaya is also demonstrated by a work on the topic he wrote entitled Shishixi lu F2EL & £%
(Account of the Sakya Lineage) in one fascicle. Although not extant, a text catalog by
Yuanzhao [g] 88 (fl. eighth cent.) states that it covers four items, including monastic
administration (48412 3F), the aims of teaching Dharma (527% 5 &%), seated meditation
and cultivation (44 3&81&%), and the three monastic robes (= %f§7<), along with an
appended article on procedures for the midday meal (F255%).13

The Taizo engi reports that in the year 716 (year 4 of Kaiyuan Fd7t), Yixing was
staying at Mt. Yuquan £ 2 Ll]. Emperor Xuanzong commanded Zhang Qia 3&}& (d.u.) —

10 The Jingde chuandeng lu Sf&& &% (T 2076; Record of the Transmission of the Lamp
Published in the Jingde Era), an account of the Chan lineage compiled in 1004, lists Yixing as one of forty-
six dharma-heirs to Puji. T 2076, 51: 224c12.

11 Chen, “The Birth of a Polymath,” 26-30. See Quan Tang wen 4 &3, Zhonghua Shuju edn.,
vol. 10, 9525-9526.

12 The Jiu Tang shu lists this work as She tiaofu zang #z{A k. Jiu Tang shu, Zhonghua Shuju

edn., vol. 16, 5112.
13 T 2156, 55: 765a7-10.
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the paternal younger male cousin of Yixing’s father'® — to personally invite Yixing to the
capital in 717. Yixing arrived in the capital and we are told in the Jiu Tang shu that he
was often visited, presumably by the emperor, who asked about the ways of securing the
country and placating the people. Yixing’s arrival in the capital marked the start of two
separate careers, one in astronomy, and the other as an eminent monk involved in the
early introduction of Mantrayana into China.

In the last decade of his life, Yixing received instruction from the Indian masters
Subhakarasimha and Vajrabodhi 4 [@]%8 (671-741). Yixing collaborated with the former
to translate the Mahavairocana-siitra.*® The Sanskrit source text that they translated was
the one carried from India by a certain Chinese monk named Wuxing who had travelled
to India, and while returning to China died in northern India. The texts he carried were
forwarded to China.® The Kaiyuan shijiao lu explains that Yixing and Subhakarasimha
found the Mahavairocana-siitra among other texts at Huayan-si Z g <F in Chang’an. In
724, the two masters moved to Luoyang, where they were housed at Dafuxian-si X{g5t
. It was here that they translated the Mahavairocana-siitra. The original Sanskrit text is
said to have included 100,000 verses. The Chinese translation excerpted the main
components of the original work. The monk Baoyue E B (*Ratnacandra; fl. 724)
translated the words of Subhakarasimha, while Yixing acted as scribe and editor.!” In
light of this, Yixing was not strictly a translator. Yixing also received instruction from
Vajrabodhi. The Jin’gangding dayugie bimi xindi famen yijue 4> [ T8 & X T findh 220
SKPIERER (T 1798; Secrets of the Teaching of the Secret Mind-Ground of the Great Yoga
of the Vajrasekhara-sitra), a commentary traditionally attributed to Amoghavajra,*®
states that Yixing sought the Vajrasekhara abhiseka from Vajrabodhi after the latter
arrived in Chang’an in 719. Yixing further assisted Vajrabodhi’s translation work, but

14 Chen, “The Birth of a Polymath,” 12.

15 For a survey of this text see Kano Kazuo, “Vairocanabhisambodhi,” in Brill’s Encyclopedia of
Buddhism, vol. |, ed. Jonathan A. Silk (Leiden: Brill, 2015), 382—-389. For a summary of all primary and
secondary sources related to this text see Yamamoto Shoichird LA [F—BR, “Dainichikyé no shiryd to
kenkyiishi gaikan” [KBE&] DOER & 5 88, Gendai mikkyo IR BEHL 23 (2012): 73-102.

16 Yamamoto, “Dainichikyé no shiryd to kenkyiishi gaikan,” 88. A contemporary account of
Wouxing and his journey to India is provided by Yijing 5% (635-713) in his accounts of Chinese monks in
India, the Da Tang xiyu giufa gaoseng zhuan X & P18k 7% 52 {& (T 2066, 51: 9a21-c13). Yijing met
Wuxing in India. Fasc. 2 includes some biographical details of Wuxing. In year 1 of Chuigong FE#tJTE
(685), Yijing was returning home and parted from Wuxing (T 2066, 51: 1b22-25.). Wuxing at the time was
fifty-six years old. At the time of writing the biographies in 691, Yijing was unaware of Wuxing’s
whereabouts. Yamamoto, however, gives a death date of 674 (p. 88).

17T 2154, 55: 572a15-23. For details on how Buddhist works were translated into Chinese, see
Funayama Toru 5L, Butten ha do kanyaku sareta no ka {888(3.&" 5 JEZE XN /-DA (Tokyo:
Iwanami Shoten, 2013), 53-86.

18 For a discussion of this text see Endo Yajun R BEthd, “Kongocho daiyuga himitsu shinji
homon giketsu ni tsuite” [ < BITEL AR MM 2O MAPIEER] (2D, Mikkyo Bunka T334k 160
(1986): 35-52.
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again here he is described as a scribe, and not a translator.*® There are no credible
accounts indicating that Yixing was proficient in Sanskrit.

Yixing also flourished as a court astronomer, being the only example in the
history of Chinese Buddhism of a monk fulfilling such a role. His knowledge of the
vinaya did not seem to hinder his professional interest in astronomy.

The Jiu Tang shu reports that in 721 (year 9 of Kaiyuan), a lack of accurate
eclipse predictions led the court to request Yixing to reform the state calendar.? Yixing,
who clearly had extensively studied astronomy beforehand, identified a need to
understand the movement of the ecliptic (the apparent path of the Sun across the sky),
and to take measurements in relation to it, but the problem was that the court astronomers
until that time had always based their measurements on the celestial equator. They also
did not possess any instrument to measure the ecliptic.

Yixing worked together with the military engineer Liang Lingzan <1 (d.u.) to
build a mechanical water-powered armillary sphere.?! Its construction was completed in
725. Although it eventually rusted and ceased to operate, the instrument was used by
Yixing to gather critical measurements that allowed him to formulate his calendar, the
Dayan li X£7f& (Calendar of the Great Numerology). The encyclopedic Tongdian 18 2
(Comprehensive Chronicle), compiled in 801 by Du You #t4f (735-812), gives an
account of Yixing and Nangong Yue & = &R (d.u.) analyzing astronomical observations
from various locations around the year 724.2 Yixing’s calendar drew on the results of
these investigations while building on the work of earlier calendars that had been actively
developed throughout the Sui and early Tang periods. His calendar had a number of
innovative features including improved methods for solar eclipse prediction and the
calculation of planetary positions, and a device to calculate gnomon length. Yixing also
calculated the lengths of daytime and nighttime across differing locations and seasons.
His calendar also likely incorporated some Indian elements.® The Xin Tang shu states
that although other calendars were later adopted by the state, they all emulated the Dayan
li. This calendar was Yixing’s most significant work on astronomy.? It furthermore states
that he was the first to specifically employ number theory derived from the Yijing.?® Text

19T 1798, 39: 808b25-27.

20 Jiu Tang shu, Zhonghua Shuju edn., vol. 4, 1293.

2L An armillary sphere is a mobile model of the celestial sphere comprised of various rings that
represent the ecliptic, celestial equator and so on.

22 Du You #1144, Tongdian & 82 (Taipei: Taiwan Shangwu Yinshuguan, 1987), 156¢.

23 Ohashi, “Astronomy and Mathematics of Yixing,” 172.

24 Xin Tang shu, Zhonghua Shuju edn., vol. 2, 587.

25 Xin Tang shu, Zhonghua Shuju edn., vol. 2, 533. For extensive details see fasc. 27 of the Xin
Tang shu.
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catalogs also indicate that Yixing wrote extensively on the Yijing. Osabe identifies seven
presently non-extant texts by or attributed to Yixing.2®

The Xin Tang shu reports that Yixing died in 727 while his calendar was in draft
form. The court ordered Zhang Yue and Chen Xuanjing [ & (d.u.) to edit it.?” The
Dayan li came into official use from 729 until 762.2®

Yixing’s work was later criticized by the court astronomer Gautama Zhuan =
3% (712-776), a figure to be discussed below. In 733, he and Chen Xuanjing reported to
the court that the Dayan li had plagiarized the *Navagraha-karara (Jiuzhi li 1E1/&), a
work on Indian mathematical astronomy translated in 718 by his father Gautama
Siddhartha 28 £3%&32 (fl. 718).2° An investigation, however, concluded that these
allegations were false, though modern scholarship suggests that Yixing, in fact, had
probably studied some foreign science.*°

In addition to his work on the state calendar, Yixing also reformed the native
Chinese system of “field allocation” astrology (fenye 43 £%). As the territory of China had
expanded since ancient times, it became necessary to account for these new lands, and
Yixing had a role in updating the system.3! As we will recall (2.4 above), this system of
astrology is entirely separate from foreign systems of astrology. It can therefore be said
that Yixing was proficient in native Chinese astrology, but not foreign astrology.

There are several significant points to take away from Yixing’s reconstructed life
story above. First, Yixing was an eminent Buddhist monk with specialization in the
vinaya, Chan and Mantrayana, in addition to his other skills related to the Yijing,
calendrical science and astronomy. Although he reformed the state system of native
Chinese astrology, this does not necessarily mean he was proficient in Indian astrology,
though the Mahavairocana-siitra commentary discussed above indicates that he might
have had passing familiarity with it, which will be discussed further shortly.

These are important points to bear in mind because in the 720s, Buddhist
astrology in China was only starting to be seriously studied and observed under the
guidance of resident Indian monks. This helps to explain why it was Yixing’s junior,

% Osabe, Ichigyo Zenji no kenkyii, 124. These include the Zhouyi lun & 5 &% (Treatise on the
Zhouyi), Zixia Yi zhuan ¥ & 5 {& (Yi Transmission of Zi Xia), Jingfang Yi zhuan T2 = 5 & (Vi
Transmission of Jing Fang), Yi zuan 5% (Yi Compilation), Dayan lun yijue X£T:%2E3R (Key to the
Meaning of the Treatise of the Dayan), Dayan xuantu X £7Z & (Profound Map of the Dayan) and Dayan
lun X£7:% (Treatise on the Dayan). A version of the Zixia Yi zhuan exists, but it is unclear how it relates
to what Yixing compiled. The other titles appear to be treatises on Yijing number theory, and interpretations
of the Yijing based on inherited traditions or lineages.

27 Xin Tang shu, Zhonghua Shuju edn., vol. 2, 587.

28 For the the calendrical calculations and arguments, see fasc. 34 of the Jiu Tang shu and fasc.
27-28 of the Xin Tang shu.

29 Xin Tang shu, Zhonghua Shuju edn., vol. 2, 587. See 4.6 below for further discussion.

%0 Tansen Sen, “Gautama Zhuan: An Indian Astronomer at the Tang Court,” China Report 31, no.
2 (1995): 278-279.

31 pankenier, Astrology and Cosmology in Early China, 278-279.
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Amoghavajra, who became the primary architect of Buddhist astrology in the mid-Tang.
The significance of these points will become apparent as we discuss how Tang Buddhist
astrology developed from this point on.

4.2. Tantric Hemerology

Tantric hemerology is different from the system employed in the vinaya as
discussed earlier, although it still takes into consideration the paksa cycle. The practice of
Mantrayana often specifically requires abhiseka (an initiation or consecration) from a
lineage holder, and the drawing of a mandala, an iconic representation of the deities of
the associated text, or the ritual altar or space within which the relevant rituals are carried
out.

The creation of the mandala has to be timed so as to take place when it is deemed
astrologically auspicious. This is expressly stated in the Mahavairocana-sitra. In the
second chapter of the text the following prescription is given.

BREAR TARNBEEFENETHE RR|IFESTFEE.

... on the morning of a propitious day, having determined a day on which the
time, lunar mansion [naksatra], and planets are all in harmony, and at a time
before the [morning] meal, with an auspicious sign ...%

The text does not specifically define a propitious day, and the definition of such a day
according to the Indian system would not have been readily understood by Chinese
readers. There were many such unclear parts of the text, and this was likely one reason
that Yixing compiled a commentary on the text with Subhakarasimha — the Dari jing shu
KHEZE (T 1796; Commentary on the Mahavairocana-siitra) — which was completed
sometime before Yixing’s death in 727.

Here we should note that Osabe doubted whether Yixing really compiled this
commentary, on the basis that it is not mentioned in Tang period catalogs and
biographies, among other issues such as its complex history of recensions in China and
Japan.®® There is furthermore a revised version of the commentary, the Dari jing yishi X
H &&= FE (X 23; Exegesis of the Mahavairocana-siitra), which in Japan has traditionally
been attributed to Zhiyan % {8 (d.u.) and Wengu ;& & (fl. 723), but this attribution has
also been called into question by Shimizu Akisumi due to problematic statements in the
preface (Wengu in the preface states he could not examine the original Sanskrit, yet the
revised commentary actually consults the Sanskrit), and other concerns such as early

32 See the following English translation of the siitra: Vairocanabhisambodhi Siitra, trans. Rolf W.
Giebel (Berkeley: Numata Center for Buddhist Translation and Research, 2005), 19. T 848, 18: 4c4-5.

33 Osabe Kazuo R EBFI4E, “Dainichikyd no sensha to gishaku no zaijisha ni kansuru gimon” X H
KHDERE & KREOBEE (TR 5 &R, Mikkyo bunka B34k 27 (1954): 40-47.
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references to the preface constituting a separate text.3* The traditionally attributed
authorship of the original commentary is, despite these critiques and doubts, not
universally contested. Kameyama Takahiko has discussed how the text is comprised of
Subhakarasimha’s oral explanations and Yixing’s inserted comments.*® Mano Shinya’s
study points out two extant prefaces and one Tang-era work mentioning Yixing writing
an exegesis to accompany the siitra.*® The biography of Yixing in the Taizo engi also
states that Yixing wrote a commentary on the siitra.>’

So far as the section of the commentary on astrology is concerned, it represents a
phase of development that clearly precedes later developments associated with
Amoghavajra. For instance, it refers to the zodiac signs as fang & (‘chambers”), rather
than the later term gong = (‘palaces’). The latter became the standard term at a later
date. Ketu £14F is translated as ‘banner’ jf, which is understood as meaning ‘comet’ £
£ 38 This feature reflects an earlier Indian definition that stands in contrast to its later
function as a ‘planet’ (see 5.3 below). There is nothing anachronistic or problematic that
would lead one to conclude that this section of the text is not, as is traditionally believed,
the words of Subhakarasimha written down and slightly elaborated by Yixing.%

Returning to the content of the commentary, the following remarks concerning the
definition of a propitious day are provided in the commentary. These remarks are highly
significant as they reflect, with some supplementary remarks by Yixing,
Subhakarasimha’s understanding of how to ascertain an auspicious day, and therefore
likely represent the system employed in the early Nalanda tradition. They moreover
constitute the first outline of Tantric hemerology in Chinese Buddhism. They are thus
reproduced in full. We furthermore see the first attempt in China to address the technical
challenges posed by employing an Indian calendar.

34 Shimizu Akisumi 757K BB, “Todo ni okeru Dainichikyd chiishakusho no seiritsu katei: Onkojo
wo chashin toshite” E+(ZH 112 [KAK] FEEORBRE: NEEF] 2l & LT, Mikkyo
bunka Z# 324k, 221 (2008): 49-72.

3% Kameyama Takahiko £ L1 f& =, “Dainichiky6 sho ni okeru senryakushaku shinpishaku ni
tsuite” [ARBEE] (ZH1T 5 ZRE - TWEBZ DU, Indogaku Bukkyogaku Kenkyi E[) & EA{# %) 22
#5356, no. 1 (2007): 169-172.

36 Mano Shinya EE#rths, “Kan’yaku Dainichikyé no chiishakusho seiritsu ni kansuru ichi, noi no
mondai” E:#E [ KB OFIBEMLICET 5 —. ZDRIRE, Indogaku bukkyogaku kenkyii BN FEE
B FET 3 64, no. 1 (2015): 218-219.

37 “He himself translated the Sanskrit into Chinese. It was altogether seven fascicles. It was
circulated throughout the world. He simultaneously wrote an exegesis of it. B2 XIUEE#H, N+
% RENtt, #BE.” Dengyodaishi zenshi B K4 £, vol. 4 (1926), 391.

% T 1796, 39: 618a8 & T 1796, 39: 618a15-16.

39 Note also that in the Gishaku mokuroku 258 B $% (Catalog of Commentaries) by Enchin [§32
(814-891) there is the following item: Fanwen Piluzhena chengfo jing chaoji 72 Zx Bit & 35 FB B} [ & Fh 50
(X 23, 438: 299b21), which appears to have been notes for the Sanskrit Mahavairocana-sitra. Zhisheng in
730, only a few years after Yixing’s death in 727, reported that Baoyue Z B (*Ratnacandra) translated the
text and Yixing acted as scribe and editor. See T 2154, 55: 572a22-23. This supports the traditional account
that Subhakarasimha’s remarks were readily incorporated into the commentary.
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R EERERI . NTREEEREANRERS. SERlh, i
REBEER, SREFEFITTHE,

Selection of the period of time is explained when there is selection of the location.
All Dharma rituals must be in accord with the temporal considerations. Now there
IS to be a selection and preparation of this location. Thus, on an auspicious day the
earth deities are alerted. The other Dharma rituals can be understood based on the
example.

RARE. BEEERAANA, mMP—B=BHBtHET+=0%B5#, &
EB%E. XA/N\BTOE+LEEE, ZHRAESHE REMME.
...the morning of a propitious day: The ceremony should occur during the waxing
period of the month (sukla-paksa), of which the first, third, fifth, seventh and
thirteenth are all considered auspicious, and one may make the mandala.
Furthermore, the eighth, fourteenth and fifteenth are supreme. One these days
constantly do recitations; furthermore, one should make extra efforts.

EBZE. BABLBENE, &EFB. &/NBEANRE, HATHB
BRES, NEBt. XEBEBStER, FTEEEH, Ba—/INh—K. %&H
ARFTHRXEARE, SFFBRETHEALEST, AEPER—
H. EESETHEASETNH, AMAEILEERE, BREPTEH. B
IE¥2N5%EF, JREB/\H. BRULELDZ, BIFERD.

... having determined a day ... : The Western calendar calculates lesser months
[i.e., a paksa with less than fifteen days]. What are the corresponding days? If the
lesser month is in the waxing period of the month, the fifteenth of that month will
end up belonging to the waning period (krsna-paksa). It cannot be used.*® Also,
the calendar calculates the Sun and the Moon. The date of the averaged new
Moon is based on its averaged degrees of movement. It will always incorporate a
lesser [29] or greater [30] month. Sometimes [the date for the new Moon] will
pass or be late with respect to the averaged movements of the Sun and Moon as
their speeds will also differ. This is why a fixed new Moon*! will sometimes be
ahead or behind a day. A fixed full Moon will sometimes be on the fourteenth or
on the sixteenth. For most months, the time when the Moon is completely full is
designated as the fifteenth day of the waxing period. The time when the Moon is
exactly half like a bow string will be the eighth. It may be arranged based on this,
and then one can determine the day.

40'If the waning commences on the fifteenth, then that day is part of an extended-sixteen day
krsna-paksa.

4L A fixed new Moon here refers to the convention of establishing a fixed day of the month as the
new Moon regardless of whether the Moon is observed to be waxing or waning. In practice this means that
the nominal new Moon will sometimes be out of sync with the true new Moon by up to a day.
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Rnd. AABEEREA=TF., —KiEE%R. WESHELREE
z, REEEFRE, ERRX, EEHE, SXEEHRE.

... the time: In the Western calendar, day and night are altogether comprised of
thirty units of time [muhirta]. Each unit of time has its designation. If it is
daytime, one may then measure the length of a shadow. At one time it is
auspicious to do something. At one time it is inauspicious. At one time it is
neutral. Each have their respective imageries.

EEE®E. B_TtEt. 2BXETZE, BEHRE+TTR, X8
&, BRRN—8/N\E SBHEFNE RERfT—H#E. £-++tH, RIA
T—RAXt. RBEZ. BFEZE, IRLBEER. BELFT, MEIX
BREARE, FEESERERIEL.

...lunar mansion: The 27 naksatra—s. The ecliptic*? is divided into 12 chambers
like the 12 Jupiter stations here [in China]. Each station has 9 quarters [pada]. The
ecliptic is altogether 108 quarters. Each naksatra gets 4 quarters, which
constitutes the course of movement that the Moon travels in one day. The Moon
has gone once around the ecliptic after transiting for 27 days. It is calculated
according to the calendar. The naksatra in which the Moon is present will
constitute a convergence with this naksatra.*® The naksatra—s possess a hierarchy,
and they differ by nature with respect to their strengths and weaknesses, as well as
action and inaction. The ritual to be performed should also be in accord.

RPE. AR RBAKKAST LR, KEFERAHEEBAN. &
BREXERM. sHEREMEE, HEEREED. RIETHZI HERLRE
XER, AMETFAES, WRETH.

... planets: there are nine graha, which are the Sun, the Moon, Mars, Mercury,
Jupiter, Venus and Saturn (the seven luminaries).** If combined with Rahu and
Ketu, they altogether comprise nine graha. Rahu is the nodal eclipse deity. Ketu
is directly translated as banner. The banner star is a comet.*® Apart from these two
planets, the other seven have their sequential convergences [i.e., the days of the
week]; their qualities also differ in being either benefic or malefic, as it is
explained in the Indian calendar.

RARE. EREE=F. RUUERK, SETEER, ®RIERKRSE
th, NEXBEERMESKARE, S='H.

42 The Chinese here could also refer to the celestial equator, but given the Indian context | am

inclined to think that this is in reference to the ecliptic.

43 The naksatra presiding over a day is determined by the naksatra in which the Moon is lodged.
44 Note that this is the Hellenistic ordering.
45 Note that in later literature Ketu is defined as the descending node of the Moon or lunar apogee

(see 5.3 below). Ketu included in the navagraha as a comet stands in contrast to the earlier development in
which there were eight planets (the seven visible planets plus Rahu), as seen in the Siaryagarbha-parivarta
(3.2 above).
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... a time before the [morning] meal: The day and night are altogether
comprised of three periods. There should be elimination of obstacles prior to
eating. In the evening there should be increase of benefits. At night there should
be acts related to subduing [enemies]. Entry into the mandala and the
consecration [abhiseka] correspond to the elimination of obstacles, which is why
the text states “before eating”.*°
BEEARE. BEEN, SMLHzhFEESEEER. ..

...meeting with a good state:*” The time to do the rite, when on the earth or in
the air there are various types of unusual signs comprised of form, sound and so
on. ...

PrIRIEHE, MBRBFEBYRR. BEAOCADHRES. NIBERE
Fo UFTEZA, EEZfcER, RZERRE. sREEFERDHE BED
BAEHELERE 5 [RBEEFEEZEMAE moSBz, HAtE
SHEER, NBRAET. | AIEMEE REARENRBERE WaAR
MBS, BRXNEHE, RZEFET—ESMAM, KELE, RIstlR
HEEXMIEMIFTIE. UNERSESHRR, IRES AT AHER,
RBiEIF, SEsED. BXBEEEHP B2EFEN,

As to why one must conform to conventional truths, it is because the mandala of
the ultimate meaning is subtle and quiescent. Those people with pure faith and
clear minds still find it difficult to accept, to say nothing of those harboring
doubts. The accomplished individual has studied the Vedic scriptures, and is
skilled and discerning in the arts. If they see that the mandala was created at an
erroneous time, they will worry that it will result in something inauspicious, and
subsequently this produces apprehension. They will say, “I have heard that there
is nothing that those wise in dharani do not accomplish, but now I see this. They
cannot even select an auspicious time with good stars. This is to say nothing of
other profound matters!” As a result of this, they doubt the teacher and his
teaching. They thus lose the power of firm conviction and instead bring about
grave transgressions. This is why [conventions] must be in accord with the
dispositions of the beings. Furthermore, such graha are a gateway to virtuous
friends within the mandala. Those worthies [of the mandala] can create the means

46 This definition might initially seem to differ from the conventional reckoning of the day in
India, as defined in the *Mahaprajiiaparamita-upadesa, in which a day is defined “from sunrise to sunrise:
the first division, middle division and later division, with the night also being three divisions H &2t B &

B, M990 %s, wIR=45 (T 1509, 25: 409b25-26).” Five muhirtas comprise one kala, hence a day
and a night comprise six kala (see definition by Xuanzang: T 2087, 51: 875¢18-20). In light of this, we
might read £ 7 &8 =BF in the commentary as “day and night are each comprised of three periods”, even
though the following sentence mentions only three specific times. These three specific times appear to be
specific times within the framework of the six kalas (i..e, the general times of morning, sunset and
nighttime), rather than being a unique way of dividing the day and night together into three separate
periods.

47 The Chinese here differs from the original quote from the siitra.
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for empowerment [adhisthana] in accord with worldly activities. As the dacarya
skilfully selects an auspicious time, it will naturally align with their [the deities’]
mantras and root vows, producing empowerment, and freedom from obstacles.
Furthermore, the various methods of conventional truth are all markers of the
dharma-dhatu.*®

Here we find Yixing discussing new and full Moons determined according to an average
or fixed time. This is a topic upon which he touched in his calendrical discussions. The
Liben yi B Z:% (“Discussion on the Calendar”) is a summary of Yixing’s comments on
old and new calendrical systems that was compiled following his death. We see therein
the following remarks, which appear to echo the above statements in the commentary:

mEYH, BERAM, SREMkK. SMUBZMB4%, AZFrBEKE, 8%
z, ERAH, UAEM.

With respect to the averaged new Moon of the ancients, the Moon appearing in
the morning is called the “Moon rising at sunrise”, while it appearing in the
evening is called the “Moon rising at sunset”. Now these are calculated according
to the progression of the Sun and the velocity of the Moon. The day [of the new
Moon] can be ahead or behind [the averaged new Moon]. This is considered a
fixed new Moon.*

Moving on, the commentary provides the esoteric interpretations of these terms. For
example, the Sun represents fundamental and pure bodhicitta, which is the body of
Vairocana, while the Moon represents the actions related to bodhi. The commentary
suggests that although astrological considerations are worldly, they are still important in
order to conform to mundane conventions, and to gain blessings for worldly endeavors.
In this respect, astrology is not only employed to determine auspicious times, since there
is also the aim of gaining the blessings of the navagraha deities through astrological
knowledge. This is an important development because the planets (graha) are conceived
of as deities capable of facilitating worldly endeavors. Thus, a basis for astral magic is
directly affirmed in this commentary.>°

Although this schedule alone would suffice for determining the day of a ritual
within the paksa cycle, the commentary here is alluding to several important elements in
an astrological schedule that remain unexplained: the muhirta—s, twenty-seven naksatra—

48T 1796, 39: 617c18-b14.

49 Xin Tang shu, Zhonghua Shuju edn., vol. 2, 591. These remarks incidentally lend additional
evidence in support of the traditional attribution of the commentary to Yixing.

%0 Shingon and Tendai in Japan preserved the mandala and associated practices (mantras and
mudra-s). The icons and mantras of the planets, while not of primary significance, are still nevertheless a
form of astral magic as they are directed to the navagraha and naksatra deities. For details on all these
deities see Somekawa Eisuke #JI|##5, Mandara zuten £ 554 [& 8t (Tokyo: Daihorinkaku, 2013).
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s, twelve zodiac signs, and the seven-day week. Subhakarasimha and other Indians
resident in Chang’an would have been able to provide more detailed instructions on the
Indian calendar, and take into consideration the above unexplained elements in
determining a suitable date and time of day for a ritual, but most Chinese monks would
not have possessed such knowledge.

This issue furthermore points to a key difference between the Mantrayana of
Subhakarasimha’s time and Amoghavajra’s time. In the 720s, the community was under
the direct guidance of foreign monks, whereas in the 750s and 760s, Mantrayana was
becoming increasingly integrated within Chinese Buddhism and elite society.>! The
practical requirements to adequately practice Mantrayana in the Chinese speaking world
were only beginning to be addressed in the 720s, as is clear from the commentary.

One noteworthy development in the 720s is the appearance of a system of twenty-
seven naksatra—s of equal dimensions. As will be recalled, earlier translations such as the
Sardilakarnavadana describe twenty-eight naksatra—s of unequal dimensions. The
naksatra of Abhijit 477 is dropped from this set of twenty-seven. These twenty-seven
naksatra—s are defined in relation to the twelve zodiac signs (and we recall that the
zodiac signs have always been of uniformly equal dimensions). The ecliptic is comprised
of 108 pada—s, with each zodiac sign comprised of 9 pada—s, and each naksatra
comprised of 4 pada—s. This possibly helps to explain why 27 naksatra—s were preferred:
108/28 = 3.85, whereas 27 divides into integers (108/27 = 4). This model is the Indian
theory of navamsa—s or ninths of a zodiac sign. This reform occurred after the
introduction of Hellenistic astronomy into India, marking a significant departure from the
earlier naksatra system as defined in texts such as the Sardilakarnavadana. The
commentary, however, does not provide any substantial details on the new system, and
thus the Chinese reader would have been unable to determine the naksatra presiding over
a specific day without additional information.

4.3. Early Astral Iconography

The commentary to the Mahavairocana-siitra refers to the navagraha deities as
““a gateway to virtuous friends within the mandala.” Although not primary deities within
Mantrayana, they are nevertheless regarded as potentially beneficial. The earlier Buddhist
literature surveyed above refers to astral deities, but Mantrayana introduced into China
the means by which one could interact with these deities and gain their blessings.

%1 As Geoffrey Goble points out, “The patronage that Amoghavajra received from members of the
Tang imperial family, from high-ranking officials in the central government, and from elite military
commanders may be read more broadly as the adoption of Esoteric Buddhism in these various sectors of
the Tang government.” Geoffrey Goble, “The Politics of Esoteric Buddhism: Amoghavajra and the Tang
State,” in Esoteric Buddhism in Mediaeval Maritime Asia, ed. Andrea Acri (Singapore: ISEAS — Yusof
Ishak Institute, 2016), 133.

82



A component of this magic was the astrological iconography that accompanied
the system of the Mahavairocana-sitra, specifically the visual representations of the
twelve zodiac signs, and the navagraha and naksatra deities. These are some of the first
known visual representations of the twelve zodiac signs in China. These figures became
important elements in the East Asian Buddhist art record. Their introduction also marks
the early practice of Buddhist astral magic and star worship by Chinese Buddhists.
During the eighth century, these deities were depicted in the Indian fashion, in contrast to
later developments in which Iranian representations dominate, a topic to which we will
return in the following chapter. It is important to survey these icons in order to
understand how they differ from the later icons.

Yixing’s commentary on the Mahavairocana-sitra gives the following details

= i o

regarding the positions of the astral deities in the *Garbhadhatu-mandala R 57 2 548

AXEBHANRE. BMER. WMER. Pedm. 2%ESREL. %
TR, BHRTEMARE, sEARmIL, FHBAERI.

Place the planets as the retainers of the solar deity: Angaraka [Mars] in the west,
Sukra [Venus] in the east, Budha [Mercury] in the south, Brhaspati [Jupiter] in the
north, Sanai$cara® [Saturn] in the southeast, Rahu in the southwest, Kampa® in
the northwest, and Ketu in the northeast.>*

The inclusion of Kampa, the deity of earthquakes, as one of the graha-s (planets) here is
unique. It is unclear why it is designated as a graha, though we might speculate it was to
fill in all eight directions.

mFfizr, HAXEHEEAX, RkOBKE, RELSA BHtE +=%7
wmE,

South of the west gate, place the lunar deity opposite the solar deity. He rides in a
chariot [pulled by] white geese. To his left and right are the deities of the twenty-
seven naksatra—s and twelve zodiac palaces.>®

Descriptions of the astral deities are not given in the text, but they are visually depicted in
the Taizo zuzo REJE B %, which includes drawings of the mandala deities (table 4.1).°

52 Read mei ;% as she £%.

%3 Earthquake deity. In Chinese also known as zhendong shen ZE&fj##. See depiction below.

5T 1796, 39: 634b20-23.

55T 1796, 39: 634c12-13.

56 Compare with the similar icons of the Taizo kuzuzoyo B 2 B 5 45% (Old Icons of the
Garbhadhatu). TZ vol. 2, 477-566. a collection of icons from the Garbhadhatu-mandala brought to Japan
by Enchin. The original document is lost, but a copy from 1193 in the Muto & f#% collection is reproduced
in the TZ. These icons are thought to be those of the tradition of Vajrabodhi €% (671-741) and
Amoghavajra ~Z2 (705-774).
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These icons were reproduced in 1194 based on those brought to Japan from China by
Enchin [§]32 (814-891), who copied them in 855 in Chang’an at Qinglong-si & §e3F,
one of the main temples in the capital for the study of Mantrayana. It is said that these
icons were first drawn by Subhakarasimha.®” These icons do not display any of the
Iranian influences that become prominent in the ninth century. One will note the
similarity between these twelve zodiac signs and those of the modern West.

Table 4.1. Astral Deities of the Garbhadhatu-mandala

Fig. 4.1. Aries — Mesa.

~. | Fig. 4.2. Taurus — Vrsabha.

— =

}/ & :: n‘ =
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57 For details see National Institutes for Cultural Heritage, Japan. The document is designated as
an “Important Cultural Property”. (http://www.emuseum.jp/detail/100034). See TZ, vol. 2, 277-279.
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Fig. 4.3. Gemini — Mithuna.

Fig. 4.4. Cancer — Karkata.

Fig. 4.5. Leo - Simha.
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Fig. 4.6. Virgo — Kanya.

Fig. 4.7. Libra — Tula.

Fig. 4.8. Scorpio — Vrscika.
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Fig. 4.9. Sagittarius — Dhanus.

Fig. 4.10. Capricorn — Makara.

Fig. 4.11. Aquarius — Kumbha.
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Fig. 4.12. Pisces — Mina.

Fig. 4.13. Sun — Aditya.
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Fig. 4.14. Moon — Candra.

Fig. 4.15. Mars - Angaraka.
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Fig. 4.16. Venus — Sukra.

Fig. 4.17. Mercury — Budha.
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Fig. 4.18. Jupiter - Brhaspati.

Fig. 4.19. Saturn — Sanaiscara.
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Fig. 4.20. Rahu.

Fig. 4.21. Ketu (;22#). Here zao ;¢ is a
scribal error for jidu £t#p.8

%8 |n the Sivadharmasastra, a text of Saivism which Peter Bisschop dates to the 6™ or 7% century,
Ketu is said to be “shaped like smoke” (dhiimakaro) and “appearing like smoke from straw”
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Fig. 4.22. Kampa.

Fig. 4.23. Naksatra. The naksatra deities are
similarly depicted with small variations.

4.4. Amoghavajra and Astrology

Amoghavajra (705-774) led an active and influential life as a VVajra master in
China, though his contribution to the development of Buddhist astrology in East Asia is
less well known.>®

One scripture translated by Amoghavajra shows the extent to which astrological
determinism was being integrated into early Tantric literature. His translation of the

(palaladhiimasamkaso). He is positioned in the northeast. See Peter Bisschop, trans., Sivadharmasastra
(forthcoming). The Mahavairocana-sitra commentary also positions Ketu in the northeast (&7 % Jk).
See T 1796, 39: 634b22-23. Compare with Taizo kuzuyo (TZ, vol. 2, 556).

% For biographical details see Martin Lehnert, “Amoghavajra: His Role in and Influence on the
Development of Buddhism,” in Esoteric Buddhism and the Tantras in East Asia, ed. Charles D. Orzech et
al (Leiden: Brill, 2011), 352—-359.
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*Parnasabari-avalokitesvara-bodhisattva-sitra ZE{E] B £ = §E A (T 1100) includes a
stated belief in astrological determinism.

FEES%, BR#EE JEE HARERY BERlR HTHEBEEXEE
BEH. IEELRREAE, ©HTE,

Whether king, man or woman, [some] will be difficult to raise and nourish; some

will have short lifespans, bound in illness and at unease with sleep and food. All

IS due to past karma and causes-conditions, being born under a bad naksatra

convergence. Some often have their natal naksatra intruded upon by the five

planets, making their bodies uneasy.®*

The Chinese of this passage could be interpreted in two ways: either that one is born
under unfavorable stars as a result of past life karma, or that unfortunate life
circumstances are a result of past life karma and being born under unfavorable stars. In
either case, the last remark expresses a belief that planets intruding into one’s natal sign
causes unease. As one will recall from above, the Saddharmasmrtyupasthana-sitra
rejects such a concept. It states, “It is not the stars which can impart the fruits of virtue
and non-virtue like this.”® In this later period, however, a belief in astrological
determinism becomes essential within Mantrayana. In light of the popularity of
Mantrayana, and Amoghavajra’s elevated status as a court priest, it is reasonable to
assume that many people, elites and commoners alike, felt compelled to understand the
astrological circumstances of their own birth and life, and subsequently take measures to
counteract undesirable influences through the use of rituals and mantras. This was
another element that initiated the widespread interest in astrology from the mid-eighth
century. In other words, astrology was not only useful for determining auspicious days to
maximize the effectiveness of rituals, as there was now a specifically Buddhist interest in
understanding one’s fate as determined through the practice of astrology. Native Chinese
astrology, which focuses on state interests and not those of the individual, could not
provide the necessary lore and methods. The need for foreign astrological lore in Chinese
translation became all the more pressing as a result.

We might also note that the Emperor Xuanzong (r. 712—-756) expressed a
particular interest in court astrology during his long reign.®* This interest, we might
imagine, also likely extended to the emerging practice of Buddhist astrology.

60 Read mian HR as mian 4%.

1T 1100, 20: 448b11-13.

b2 = REHIFEREHL. T 721, 17: 290b7-8.

8 For discussion concerning Amoghavajra’s connections to the imperial, military and bureaucratic
elites see Geoffrey Goble, “Chinese Esoteric Buddhism: Amoghavajra and the Ruling Elite,” (PhD
Dissertation, Indiana University, 2012), 177-200.

8 As Victor Xiong points out, “Xuanzong helped advance the cause of court astrology by
promoting its government agency. In the wake of Wu Zetian’s fall from power, this agency suffered a
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Until the 750s, there had been a lack of materials in Chinese for understanding the
Indian calendar, a necessary component for the effective practice of Mantrayana.
Amoghavajra returned to China from India in 746, which was around twenty years after
Yixing had compiled the commentary on the Mahavairocana-siitra. As discussed above,
the inadequecies of the commentary in describing the Indian calendar would have been
problematic, and this was likely one motivating factor behind Amoghavajra’s
compilation of an astrology manual that addressed the challenges of implementing the
naksatra calendar and seven-day week in China. As Mantrayana became increasingly
available to members of the Chinese sangha, they required an authoritative astrology
manual. Amoghavajra took on the responsibility of compiling such a work, which despite
being intended for Buddhists, still largely drew on non-Buddhist sources. Our attention
now turns to Amoghavajra’s manual.

4.5. Xiuyao jing L (T 1299)

Amoghavajra compiled the Xiuyao jing fg M4 (T 1299) first in 759, and then
subsequently revised it in 764. The full title in the Japanese Taisho canon reads Siitra on
Mavijusri Bodhisattva and the Sages’ Teaching on Auspicious and Inauspicious Times,
Good and Evil Constellations and Planets S ZkENF = FE L EUPER S X EHEZETS
2 £%. Although this text is attributed to Mafijusri Bodhisattva and “sages” (rsi?), this is
merely an attribution designed to legitimize this text for Buddhist use. We might recall
here how Zhisheng in 730 excluded a work on Brahmanical astrology from his catalog of
stitras as it was deemed to be heterodox. There was likely still a concern in
Amoghavajra’s time regarding the non-Buddhist nature of most Indian astrology, which
helps to explain why the work at hand is attributed to Mafijusri, although this bodhisattva
actually plays no major role in the text. As we will explore, the Xiuyao jing is, in fact,
based on non-Buddhist astrology, with some of its content even being antithetical to
Buddhist precepts. There is no known parallel of this work in Sanskrit or Tibetan.
According to the preface of the text, it was translated (yi 2) by Amoghavajra, but a
reading of the text leads one to conclude it is a compilation of otherwise disconnected
materials.

We should first note that the recension in the Taisho (T 1299) is not the original
version of the work. According to the extensive research of Yano (1986/2013), the extant
textual transmissions of the Xiuyao jing are comprised of the mainland (China and Korea)
recensions and the Japanese manuscripts traced back to Kiikai, who returned to Japan
with a copy in 806, or the Tendai monks Ennin and Enchin, who returned with copies in

setback and was demoted again to the Bureau of the Grand Astrologer. Xuanzong permanently restored the
agency’s independence, elevating it once more to the position of an inspectorate and disassociating it from
the Department of the Palace Library.” Victor Cunrui Xiong, “Astrological Divination at the Tang Court,”
Early Medieval China 13-14, no. 1 (2007): 227.
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847 and 858 respectively.®® These two transmissions significantly differ, which was
noticed in the Edo period (1603-1868) in Japan by the monk Kakusho & (d.u.) at
Koyasan 5 EF L. He compared the multiple versions available to him, from which he
drafted his edition published in 1736, entitled the Sukuyo yoketsu T8 E &R (Essential
Key to Sukuy).% The Taishd version (T 1299) is based on the Korean canon’s version
with reference to the Ming edition, but gives no mention of Kakushd’s edition. The
mainland transmission displays evidence of later editorial revisions, which led Yano to
believe that the Japanese transmission — specifically Kakushd’s edition — is closest to the
original text.%’

As the preface to the original version states, the first version of the Xiuyao jing
was compiled with the assistance of Shi Yao 5 # (d.u.), and completed in 759. We are
told that the resulting text was too difficult to grasp, and consequently it was revised with
running comments inserted into the text by Yang Jingfeng #55 /& (d.u.) in 764.% It is
noteworthy here that neither of these assistants to Amoghavajra appear to have been
monks. The latter was a calendar specialist who worked at the court on calendar reforms
under Tang emperor Dezong {E52 (r. 779-805) around the year 783.%° This also explains
why the Chinese of the text does not read like a Buddhist translation. Although
Amoghavajra knew Sanskrit, and could have translated the materials himself, he might
also have drawn on existing Chinese translations of Indian astrological material from
earlier times, such as those listed in the Sui shu discussed above. This would explain the
presence of expressly non-Buddhist elements in the text, to be discussed shortly.

The mainland and Japanese versions of the Xiuyao jing are all comprised of two
fascicles. Yuanzhao’s catalog of esoteric works that were translated or composed
between 730-794 lists the Xiuyao jing with the following comment.

The upper fascicle is the earlier translation. The lower fascicle is the later
translation. It includes a preface. It totals forty sheets of paper.’®

% One handwritten Japanese manuscript consulted in this study is from 1322, presently owned by
Dashisha University (148.8 | F9632).

% This was printed in modern typeset by Wakita Bunshd i F 3C#Z in 1897 as the Sukuyo-kyo
shukusatsu 75 &4z Rl (Typset Xiuyao jing). This version was included in the Shukuyokyo uranai shinden
TBIEA 5 E & (The True Transmission of Xiuyao jing Divination), a compilation with modern commentary
by Wakahara Y ukitsune & JR 44 (1854-1926), published in 1908.

57 For an analysis of all Xiuyao jing manuscripts see Yano, Mikkyo senseijutsu, 226-264.

8 Wakita Bunshd B FH 348, ed, Sukuyo-kyo shukusatsu T8R4 R, vol.1 (Nagoya: Wakita
Bunsha, 1897), 4.

8 Xin Tang shu, Zhonghua Shuju edn., vol. 3, 716.

0T 2156, 55: 753¢28-29.
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The fascicle ordering of the extant versions is the reverse of this. The ‘upper’ is the
revised version by Yang Jingfeng and the ‘lower’ is the earlier version by Shi Yao. The
content of the ‘lower fascicle’ is similar to that of the ‘upper’, which led Zenba (1968),
who it seems to have relied exclusively on the Taisho edition, to incorrectly assume that
the ‘lower” was comprised of supplementary notes. Later Yano (1986) correctly
established that the ‘upper fascicle’ is the later version by Yang Jingfeng, while the
‘lower fascicle’ is the previous version produced by Shi Yao. This is specifically stated in
the preface of the Japanese recension.

MEMEZT—FRELA, mNEESEEHZEE FERF EXRE
I’ ABEHA REFTHERARFEE BRET EENERES
ﬁo J'LEF'EJJ\K% E., TRHEXFRAEERE_F&HDL. SUEXEREW
KR —RREVERX, —EHsEFMEER.
The Master [Amoghavajra] translated this work in year 2 of reign era Qianyuan
[759]. Sima’* Shi Yao of Duanzhou penned and collated it. He could not manage
it well, making the meaning of the content abstruse. There was a concern that
scholars would find it difficult to implement. As a result, the disciple Yang
Jingfeng personally revised and annotated a new draft according to direct
instructions, after which it was respectfully copied. Each disciple carried off one
scroll. The time was spring of year 2 in the reign era Guangde [764] of the Great
Tang. Now there are two extant versions of this siitra. The first is the version Shi
Yao first recorded. The second the revised edition is by Yang Jingfeng.”?

The preface in the Taisho version does not mention that the text is comprised of the first
draft and the following updated version, which is a curious omission.”® Exactly when
these editorial revisions on the mainland occurred is difficult to determine, but as will be
explored in the following chapter, other works on astrology from the mid-ninth century
still refer to the earlier recension of the Xiuyao jing, which indicates that it was used well
into the ninth century, when Japanese monks brought back copies.

It appears that the content of the Xiuyao jing was further developed. The Japanese
Tendai monk Annen %2 %X (841-915?) in his Sho ajari Shingon mikkyo burui soroku &R
B E = B EPEELEER (4 Complete Catalog of the Shingon Mikkyo Collection of the
Acaryas) includes the following items under the astrology section:

"L Sima 5] B, “Master of Horses” is an office title. In the Sui-Tang: “Adjutant, a 2"- or 3-level
executive officer found in most military guards stationed at the dynastic capital.” Charles O. Hucker, A
Dictionary of Official Titles in Imperial China (Stanford: Stanford University Press, 1985), 452.

2 Wakita Bunsho Fi H 3C48, ed, Sukuyo-kyo shukusatsu T8 B2 #48 R, vol.1 (Nagoya: Wakita
Bunsho, 1897), 4.

3T 1299, 21: 387a11-16.
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MERBERELSE, MFL—6 B

BREREHADLE, XFERE.

New Compilation Xiuyao Jing, 7 fascicles. Appended ephemerides, 1 fasicle.
Taught by An’ai [d.u.].

Xiuyao jing Edited Commentary, 7 fascicles. Compiled by Acarya Xuanjing
[d.u].”

These two works are not extant, but they do indicate that the work was further developed
between its composition and Annen’s time. The latter work appears to have been a
commentary. Another point that demonstrates the currency of the Xiuyao jing in the ninth
century is that Kakai felt it necessary to transmit it to Japan in 806, and insist on its
implementation, which perhaps stemmed from what he had been directly taught in
Chang’an. His biography, the Koya Daishi go koden =% K EH{HE & (Extensive
Biography of the Koya Great Master), produced by Shoken B2 & (1083-1147) in year 1
of the reign era Gen’ei Jtsk (1118), reports that calendar specialists in Japan at the time
were unaware of such an astrological schedule, in particular the concept of Sunday:

REME, BRENZH, 2MEARTXER AZLZ. KAOFHZE,
Hith=E.

Before the Daido reign era [806—810], calendar experts did not know of Sunday.
This is why there was confusion about astrological auspiciousness and
inauspiciousness. People often violated this. After the Great Master [Kukai]
returned to court, he transmitted this practice.”

This indicates that between 764 when Amoghavajra's Xiuyao jing was completed, and
806 when Kikai returned to Japan, Amoghavajra’s system had become a primary text
amongst practitioners of Mantrayana in China. Kikai was thus instructed on its
importance, which was unknown in Japan until his return.

With these background details in mind, the present discussion turns to the content
of the work, and specifically the challenges it addressed. In light of the fact that the
Japanese transmission of the text is closest to the original version, reference will be made
primarily to Wakita’s typeset edition of Kakushd’s version.

The second fascicle, which was compiled in 759, commences with an overview of
the paksa cycle. It first cites verses attributed to Maijusri concerning the qualities of
days. These verses describe the waning (krsna-paksa) and waxing (sukla-paksa) periods
(each comprised of fifteen days), but the subsequent prose redefines the cycle using the
thirty-day lunar month, which appears to have been for ease of reference when using the
Chinese calendar. The details are summarized in table 4.2. This is far more detailed than

4T 2176, 55: 1127¢2-3.
57 8-2: 661b14-17.
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what is given in the Mahavairocana-siitra commentary, and different from it. The
commentary defines lunar days 1, 3, 5, 7 and 13 as auspicious, while days 8, 14 and 15
are regarded as best (see 4.2 above).

The following section expands on the paksa cycle by specifying the fifteen deities
who respectively descend on one of fifteen lunar days (tithi—s) within a paksa. These are
Vedic deities. They differ from the deities who are said to descend into the world on three
specific days of a paksa as described in earlier Buddhist texts. As Yano points out, there
are additional parallels with Varahamihira’s Brhatsamhita (chapter 99), a major sixth
century compendium detailing jyotiZsastra, among other subjects.”® These points reveal
that Amoghavajra’s source material here was non-Buddhist.”” The names of the deities in
Sanskrit are provided in transliterated Chinese, accompanied by Chinese translations as
notes inserted by Yang Jingfeng (table 4.3). The list of associated deities from a separate
tradition are also listed.™

The heading of the following section reads “Twenty-Seven Naksatra—s Twelve
Zodiac Signs Diagram” —+-+ 75+ _ = [&. An inserted note points out that China uses
twenty-eight lunar stations, while in the western country (i.e., India) they exclude Abhijit
# 15, Among the naksatra—s in the earlier system, outlined in the Sardilakarnavadana,
Abhijit has extremely small dimensions, and thus could be easily excluded to form a
system of twenty-seven naksatra—s. One important point to iterate here is that the Indian
naksatra—s are functionally equated to the Chinese lunar stations, but in reality the two
systems are still different. This imprecision was perhaps the natural result of translating
the Indian terms using Chinese terms, yet inadequately defining them. Similarly, the text
explains that the twelve zodiac signs are similar to the twelve Jupiter stations (+—>X) of
China. This is the same understanding expressed in the Mahavairocana-siitra
commentary.” This is different from the sidereal zodiac, which is defined by a different
set of stars, but came to serve as a functional equivalent for the zodiac signs in China.
This strategy of employing functional equivalents became the norm in Buddhist astrology
in China.

8 Yano, Mikkyo senseijutsu, 128-129.

" Amoghavajra’s sources were also post-Vedic. Einoo notes that “it is clear that in post-Vedic
rituals the use of various tithis for determining the day of performance of deities is common phenomenon
[sic].” See Einoo Shingo, “Ritual Calendar. Change in the Conceptions of Time and Space,” Journal
Asiatique 293, no. 1 (2005): 101.

8 Brahmanabala (fl. c. 11 cent. CE) lists deities presiding over the tithi—s in his commentary on
the Karhaka Grhyasitra. Bhattanarayana (d.u.) provides a very similar list in his commentary on the
Gobhila Grhyasitra. See Einoo, “Ritual Calendar,” 103-104.

79 This is also expressly stated in notes for Yixing’s Dayan li calendar in which the twelve zodiac
signs of India are equated to the twelve Jupiter stations of China. “The twelve palaces [zodiac signs] as they
are called in India are the twelve Jupiter stations of China. The palace of *Mesa [Aries] is the Jupiter
station of Jianglou. R=ME+ "%, BIHFBE=+ =Kk, BHEE¥E, KEEZXt.” Note here that yu
(equivalent to yu %R) is a scribal error for another character, perhaps ming Ef. Xin Tang shu, Zhonghua
Shuju edn., vol. 3, 673.
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Table 4.2. Xiuyao jing (fasc. 2) Paksa Cycle.

Auspicious | Inauspicious® | Determined by naksatra + day of week®

sukla *

Night

Daytime

Night

el Il =
SRR IB|lo|o|~N|o|o|s|w|N|-
*

[N
~
*

=
(6}

Daytime

krspa | 1 (16) *
217 *
3(18) * Night
4 (19) *
5 (20) *
6 (21) *
7(22) * Daytime
8 (23)
9(24)
10 (25) * Night
11 (26) *
12 (27) *
13 (28) *
14 (29) Daytime
15 (30) *

80 The text further notes that a negative daytime period becomes auspicious after noon, and that a
negative night period becomes auspicious after midnight.

8L A day is auspicious if the naksatra presiding over it and the day of the week are auspicious. It is
inauspicious if the naksatra and day of the week are inauspicious.
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Table 4.3. Xiuyao jing (fasc. 2) Presiding Deity Cycle
Days Deity® Chinese Day Name® Brahmanabala &
Bhattanarayana
1,16 Prajapati $5E $5 i #F #H Brahma
Brahma King (pratipad)
2,17 Brhaspati 1% 71 3T BR $4 /X 1k B/EA Tvastr
Creation Deva (bhadra)
3,18 Visnu B2 AR ## FREETER Eal=! Visnu
Narayana (bala)
4,19 Yama & & b= Yama
King Yama (rikta)
5, 20 Soma #R7% AR Elyag= Soma
Moon Deva (purna)
6,21 Kumara EEZ& BEBFK K& H Kumara
Boy Deva (masa)
7,22 Saptarsayah A1l i3 A& H Munis
Big Dipper (mitra)
8,23 Vasavah 2% BEEKX HEH Vasus
Vasudeva (mahabala)
9,24 Rudrani &1 fE EEERE X3EH Pisacas
King of Pisacas (ugrasena)
10, 25 Dharma 15 =51 =%H Dharma
Saddharma Deva (sudhanva)
11, 26 Rudra Mg BHEX 2EH Rudras/Rudra
I$vara Deva (sunanda)
12,27 Aditya 7% 55 HXF ELEE Adityas
Sun Deva (yama)
13, 28 Pisaca (?) $537JE KE =BH Kama
Deva Mara(?) (jaya)
14, 29 Yaksa 2% Y4 BIEH Bhiitas / Yaksas
Yaksa General (ugra)
15, 30 Pitarah & E% B =1HHE Pitrs / Visve
Deity of Spirits (siddhartha) devah

The original diagram is omitted in the Wakita and Wakahara editions. Wakita
notes that it is perhaps that in the first fascicle, and thus omits it.86 The diagram as a
circular representation of the ecliptic is found in the aforementioned Doshisha manuscript
from 1322, but the contents are somewhat corrupted and out of alignment. Aries,
however, is clearly designated as the first zodiac sign. It further specifies the domiciles of
each respective planet, the parallel naksatra—s and the times of the year when signs rise.

82 Reconstruction of Sanskrit names from Chinese transliteration adapted from Yano, Mikkyo
senseijutsu, 130-131.

8 The Sanskrit terms in parentheses are derived from those specified by a certain “Garga” in
Utpala’s commentary of the 98" chapter of Varahamihira’s Brhatsamhita. See Yano, Mikkyé senseijutsu,

128-129.

8 In T 1299 rendered as *Sudharma ZfiZE:zE. T 1299, 21: 394b21.
8 The Doshisha manuscript gives Biduolu 2 % .

8 Wakita, Sukuyo-kyo shukusatsu, vol. 2, 6.
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In Hellenistic astrology, the zodiac signs are each considered a “house” (Greek: oixoc) or
domicile in which planets reside. Mars, for example, has two domiciles: Aries and
Scorpio. This feature is taken into consideration when interpreting a horoscope chart, as a
planet in its domicile is thought to be in a “dignified” position and therefore potent,
though here it seems to possess no function. Ths presence of the domiciles does,
however, represent the gradual introduction of what were originally Hellenistic elements
into Chinese Buddhist astrology. This is the earliest known example of the domiciles in
China.

The Xiuyao jing introduced the piarnimanta system, which reckons the start of the
month from the full moon. As noted above, there were multiple calendrical systems in
India. The Indian calendar of the Xiuyao jing is explained as follows (note that the month
names in Sanskrit differ from the names of the naksatra—s themselves; see table 2.1)

AREN+AHER B—AZ®. W—AREAA. ABMUZRAB®RE,
MEERRIE, BfER?, R, EAKK, —UER WEXTEE
Tth) . =B®KA. MB&UB. RARER. "B®%AH. tARE
A. \RZER. "AEHA. (XEHEZNR. ABRLA+HWL

B, Z/\B+EH, WEERZNAATLHEXRB®R, BEEBMNERMN, EH
EZME. SHENRRA, AERHE mExHE JEIE ZF2XZH5). +AH
®2¥R. T—RA®%RA. T-AKER. EAXEAR.

The western countries all derive the name of the month from the naksatra in
which the full Moon is lodged on the fifteenth day. Hence the second [Chinese]
lunar month is called Caitra.8” (The western countries reckon the second
[Chinese] lunar month as the year’s start; the start of the year as the [solar] path
is aligned and the light [of day] is equal, while the Moon [=Sun]® halts night
time [the vernal equinox]; the weather of the time is warm, vegetation and trees
flourish and everything increases, hence Brahma declares it to be the epoch of the
calendar.) The third month is called Vaisakha, the fourth month is called Jyaistha,
the fifth month is called Asadha, the sixth month is called Sravana, the seventh
month is called Bhadraphada, the eighth month is called A§vina and the ninth
month is called Karttika. (In Sanskrit the constellation of Mao [the Pleiades] is
called Krttika. In the western countries, the sixteenth day of the fifth month is the
[start of the] rains retreat until the fifteenth day of the eighth month, after which
time are the repentance ceremonies [pravaranal after the fifteenth day of the
ninth month. Calling it Karttika is therefore just a derivation from the naksatra’s
name. Now in China the month of Karttika ...%° they are confused and instead

87 The full Moon will ‘lodge’ in the naksatra of Citra, hence the name of the month Caitra.
8 Yue B here is a scribal error for ri H.
8 The text here appears to be corrupted.
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etymologically interpret it, greatly erring.)®® The tenth month is called Margasira,
the eleventh month is called Pausa, the twelfth month is called Magha and the
first month is called Phalguna.®

The Chinese lunar calendar, which numerically counts the days of the month, did not
originally track any sort of cycle related to the twenty-eight Chinese lunar stations. The
twenty-seven naksatra calendar was thus an entirely new system to China, and moreover
presented the challenge of how to keep track of which day falls under which naksatra.
The explanation for how to do this is given as follows:

KBEE®E, BTRBRER RIREBEERE. XATEEB%R. BREREILH
#®EES. wfaolE, RIMEES, KXo 8 NERIEZEER. T8
BZEHEE, NEWEERTT HEBBEE.

To determine the naksatra convergence: the naksatra in which the Moon is
present constitutes the corresponding naksatra convergence. Furthermore, lunar
movement varies in terms of speed. Moreover, there are convergences between
the naksatra—s and the Moon that occur to the north or south, or ahead or behind
one another [along the ecliptic]. How can these be known? It can be understood
with reference to the following verses. Six naksatra—s: they are said to converge
with the Moon before [the Moon’s] arrival. Twelve naksatra—s: the Moon meets
with them in the same approximate space. Nine naksatra—s: like a calf following
its mother. It should be understood counting from the naksatra of Revati.®?

This explains that the Moon will sometimes be ahead of or behind the naksatra that is
supposed to preside over a given day. In other words, the convergence in many cases is
simply in name only.%®

The Xiuyao jing, however, also states, “Always check these verses against the sky
and there will be no disparities in applying the [convergences] between the naksatra—s

% This seems to be referring to the mistaken interpretation of jiati yue 3132 B as the month of
karhina. The karhina is a robe provided to monks after the summer retreat. The vinaya exegete Daoxuan
makes the same mistake. His commentary on the Dharmaguptaka-vinaya may be the source of this
widespread misunderstanding. He states that jiati 3132 (Karttika) is an abbreviation of jiachi 'na 580 #5 3
(karhina). See T 1804, 40: 40b9-11.

91 Wakita, Sukuyo-kyo shukusatsu, vol.2, 6-7. The bracketed text is running commentary
presumably inserted by Yang Jingfeng. The Japanese recensions of the Xiuyao jing do not expressly mark
the beginning and ends of the running commentary, but a comparison with the Taisho edition clarifies this.

92 Wakita, Sukuyo-kyo shukusatsu, vol. 2, 7-8.

9 As Zenba point s out, this simile of a calf and its mother is already found in the
Sardilakarnavadana, and Amoghavajra perhaps took it from there. See Zenba, “Matoga gyé no
tenmonrekist ni tsuite,” 188-189. These three types of convergences are also mentioned in the Matarnga-
sutra, though without the simile of a calf and mother. T 1300, 21: 405b12-13.
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and Moon.”®* One issue is that the naksatra dimensions are not adequately defined, so the
assumption appears to be that the reader will use the Chinese lunar stations excluding niu
xiu 47§, the equivalent of Abhijit, but this would have been highly impractical due to
the fact that the Chinese system strictly uses twenty-eight lunar stations of varying
dimensions with only general correspondences to any Indian naksatra model. To
complicate matters further, the Mahavairocana-siitra commentary expressly states that
the twenty-seven naksatra—s are of equal dimensions, which differs from the
Sardilakarnavadana, in which unequal dimensions are defined. The Indian calendar so
impractically introduced like this could not have been feasibly implemented by Chinese
practitioners of Buddhism without assistance from an Indian specialist.

The subsequent section details the prescribed and proscribed activities of each of
the twenty-seven naksatra days, starting from Krttika, in contrast to the later ordering,
which commences from A$vini. Many of these prescribed activities are antithetical to
conventional Buddhist values. For example, alcohol production is prescribed for Ardra,
Parvasadha, Satabhisaj and Revati. It is expressly stated that under Punarvasi one
“should carry out sacrifices; Brahmanical sacrifices for the gods.”® This is another
element that indicates that Amoghavajra drew upon non-Buddhist sources in compiling
the Xiuyao jing.

Several other astrological practices are explained, including taboo directions
based on the naksatra in which the Sun is present, as well auspicious directions to travel
based on naksatra days that are associated with specific zodiac signs, and the predicted
outcomes following the tailoring of new clothing on specific naksatra days (such as
losing the garment or becoming ill).

One of the more complex practices taught is a method called ‘three sets of nine’
= 1.7%, which is a method of electional astrology calibrated to the individual, in which
the twenty-seven naksatra—s are divided into three sets.% The individual’s natal naksatra
is assigned under ‘life’ 4, and the following naksatra—s are respectively assigned under
‘prosperity’ &%, ‘decay’ I, ‘security’ %, ‘danger’ f&, ‘completion’ fif, ‘destruction’ %,
‘friend’ & and ‘family’ i (P R L EHIEA ). The first naksatra of the second set
is assigned under ‘activity’ 2 (karma?), and the following eight the same sequence of
eight as before (&L BEMIEA ). The first naksatra of the third set is assigned
under ‘womb’ fit, and the following eight the same sequence of eight as before (fg 553
2 f& I iE & 8). Prescriptions and proscriptions are given for times when the Moon
lodges in each. These would only apply to the individual in question since the three sets
are assigned based on one’s natal naksatra. Thus, two persons born on different naksatra
days will have different assignments. The text, however, also explains that the planets

M e NI ETEER > FAKBITE B B2 E 2. Wakita, Sukuyo-kyo shukusatsu, vol. 2, 8.
% PF LK, EEEPIR K%, Wakita, Sukuyo-kya shukusatsu, vol. 2, 9.
% Wakita, Sukuyo-kyo shukusatsu, vol. 2, 19-20.
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have influences on these specific sets, but in order to know these influences one must ask
the Bureau of Astronomy:

MLEREMEIRE, DHHALFIAXREEREREANBRBEEME.
MitF=. HEEY, EMAEDH.

As such one must inquire about this with the court astronomers, since they will
know for a given year and month in which naksatra Mars, Saturn, Jupiter,
Mercury, Venus and the Sun are present. It is through them that one can know
this. Their methods are quite excellent, and should be investigated in detail.®’

This comment alludes to the elite community within which the text was originally
produced. The Xiuyao jing, although it became popularly practiced in subsequent
decades, was originally compiled with elite monks and officials in mind. In light of the
politically sensitive nature of astrology throughout earlier Chinese history, outlined
earlier, and the fact that Amoghavajra was working directly with non-monastic court
officials when compiling the Xiuyao jing, it seems likely that the work was originally
never meant for popular distribution, but rather was intended for use at court. It
furthermore reflects the fact that Mantrayana in these years was still largely confined to
the elites of society in the capital.

A significant component of this fasicle of the text is the introduction of the seven-
day week. This custom was not yet widely known in China, though it was observed by
non-Han groups resident in China, such as Nestorian Christians, as noted earlier. The
reader is therefore advised to ask foreigners the day of the week.

B4R, BEERBREHHAREANBEM, B FRER, FUERR
. BKETFEREBEARR. BEFEEHAT.

If you suddenly forget [the day of the week], just ask the Hu [Sogdians], Persians
or peoples of the Five Indias as they all know. The “Nirgranthas”® and
Manicheans always maintain a fast on Sundays. The Persians also regard this day
as an important day. These matters are never forgotten.®®

To facilitate such inquiries, the text also provides the names of the seven planets in
Chinese and transliterated Sogdian, Persian and Sanskrit (table 4.4).

9 Wakita, Sukuyo-kyo shukusatsu, vol. 2, 21-22.
% This likely refers to non-Buddhist Indians in China, rather than to Jains.
9 Wakita, Sukuyo-kyo shukusatsu, vol.2, 22.

105



Table 4.4. Planet Names in Xiuyao jing (fasc. 2)1%

Planet!%! Chinese Sogdian Persian Sanskrit
Sun N %= i o] fi e BR
taiyang myr ew aditya
Moon NS i 218 BREE
taiyin m'x do soma
Mars Bk == 2 2% o 100
yinghuo wnx'n sé angaraka
Mercury RE M 2 EBPE
chenxing yr cahar budha
Jupiter R E BT PN ) R S 22 B IR
suixing wrmz¢ panj brhaspati
Venus XH ARER 2 PiB i
taibai n'xyo sas Sukra
Saturn SEE % s BRIDIAE T
zhenxing kyw'n haft Sanaiscara

The text explains the astrological features of each day of the seven-day week, in
addition to making natal predictions for individuals born on each respective day of the

week, such as their personal qualities.

As the text notes, the seven-day week is observed by both Buddhists and non-
Buddhists in the north, west and south; only China remains unaware of it. Although the
seven-day week is briefly mentioned in the Mahavairocana-siitra commentary, the

Xiuyao jing seems to have been the first major text in Chinese to introduce it in detail. Its
importance to Mantrayana prompted its rapid adoption in China. Numerous manuals on
the seven-day week were uncovered at Dunhuang (see chapter 6.1 below).

An additional practice detailed in the text links the naksatra calendar with the
seven-day week. These convergences add another element to consider when determining
optimally auspicious days. These convergences represent the mature union of Indian and
Hellenistic calendrical elements (table 4.5).

100 Table adapted from Yano, Mikkyo senseijutsu, 110. Wakita, Sukuyo-kyo shukusatsu, vol. 2, 22—
23. As Yano notes, the Persian names are actually the numerals one to seven used to count the days of the
week. Nicholas Sims-Williams informs me that the Sogdian terms are transcriptions of the names from
Middle Persian. Private communication. July 25", 2016. See also table 5.4.

101 Note that these are listed in the Hellenistic ordering.
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Table 4.5: Naksatra-weekday Convergences
Day of Amyta HEH Day of Vajra Peak £[H|=H Day of the Raksasa Z& 3 B
Greatly auspicious for receiving Auspicious for subjugation rites, Inauspicious for all
initiations, building temples, chanting the mantra of the Sun activities except hunting
receiving precepts, renouncing the ruler and performing homa. and harmful acts.
home life, etc.

Hasta Sunday Mila Sunday Bharani Sunday
© B g

Rohint Monday Sravana Monday Pusya Monday
2 x %

Miila Tuesday U.b.pada Tuesday U.p.guni Tuesday
= B |

ASlesa Wednesday Krttika Wednesday Ardra Wednesday
gl 5B 2

Pusya Thursday Punarvast Thursday Visakha Thursday
R #* KK

Anuradha Friday P.phalgunt Friday Revati Friday

o 5k =

Magha Saturday Svati Saturday ASlesa Saturday
= 7T p

Although the second fascicle provides a diverse body of astrological lore, there
were still a number of issues. As discussed above, it does not adequately explain how to
determine which naksatra presides over which day. Moreover, the dimensions of the
naksatra—s are not defined, although the Chinese terms for the lunar stations are used as
functional equivalents. The zodiac signs are likewise not clearly defined, nor are their
functions discussed. This seems to be why the preface of the text states, “Shi Yao of
Duanzhou penned and collated it. He could not manage it well, making the meaning of
the content abstruse. There was a concern that scholars would find it difficult to
implement.” The Xiuyao jing was subsequently revised in 764 with the assistance of

Yang Jingfeng, who was a calendar specialist.

The first fascile of the text (in the revised version) includes much of the same
content as the second, but with various reworkings and additional content. It furthermore
addresses the issues outlined above, while introducing a structure in the form of chapter
titles. It was this updated version of the text that became the authoritative astrological
manual for Mantrayana practitioners in East Asia. The introductory remarks reveal
characteristically Chinese elements.*%?

RERZZHBURER. SRUVELEREY, NER=ERHM. HIE
i, REREIRT, BREBAIRFEOEESZSE—T=16 Fi?ﬁﬁ

Z¥, RETHZH. pRARENR. BERAL
NEEERERET—T=E LZERBZY 18

NWELﬁ,W%#%%

Erhzd. pREAED.

192 This is discussed in Shimizu Hiroko j&7K &, “Sukuyd kyd to nijiihachi suku ni tsuite” 75 ig

L —_+N\BIZOWT

, in Saté Ryéjun kyoju koki kinen ronbunshii 1£5E B Ai#IZ LS

2 (Tokyo: Sankibo, 2003), 96-97.
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RBAXRFEMNEERER, MBXKE, YEAR. MSEMTFrEEw®
th, AJXER DEHER. MRREEE=wHt., XAMHR. AMEA,
EUBTEMEE. MBATREMUBRENBLE., .. MIREXAERRK

38, HEBRE. TEEIRHEE. LT2=RtRZEX. SR TMHAE,
AR HRE,

When heaven and earth were first established, the essence of cold and heat formed
into the Sun and Moon. The contest between the Crow and Rabbit produced
myriad phenomena, dividing the constellations and establishing the zodiac
mansions while demarcating things and beings. The Sun presides over the
positions of yang, which run counterclockwise from the constellation Magha,
encompassing thirteen constellations including Purvaphalguni, Uttaraphalguni,
Hasta, Citra, Svati, Visakha, Anuradha, Jyestha, Miila, Purvasadha, Uttarasadha,
and Sravana up to half of the constellation of Dhanistha, corresponding to the
center of north. These are divided into six zodiac houses. The Moon presides over
the positions of yin, which run clockwise from the constellation Aslesa,
encompassing thirteen constellations including Pusya, Punarvasii, Ardra,
Mrgasirsa, Rohini, Krttika, Bharani, Asvini, Revati, Uttarabhadrapada,
Piirvabhadrapada and Satabhisaj up to the half of the constellation of Dhanistha,
corresponding to the center of north. These are divided into six zodiac houses.
Thus the Devaputras of the Sun and Moon together have the five planets as their
retainers. Things react to the fieriness of sunlight, the zodiac deity of which is
Leo, the beast of yang. Things react to the coolness of moonlight, the zodiac deity
of which is Cancer, the creature of yin. Furthermore, the nature of the Sun is firm
and virtuous. The nature of the Moon is gentle and benevolent. Virtue aids those
below while benevolence extends to subordinates. The Sun and Moon also bestow
onto each of the five planets divine palaces. ... They are arranged in the sequence
of Mercury, Venus, Mars, Jupiter and Saturn. The degrees of their movements and
speeds appear here [among the zodiac houses]. The twelve zodiac houses
comprise the course within which the seven luminaries move. Every passage
reveals disasters and fortune, while their paths [reveal] calamities and fortune.%®

These introductory remarks perhaps reflect Yang Jingfeng’s attempt to address the earlier
issue of the text being difficult for Chinese readers to grasp, hence the use of Chinese
terminology and a literary style unlike what is found in Buddhist translations. This also
marks one of the first major steps in sinicizing foreign astrology, a trend which resulted
in the major developments of the subsequent century.

The text goes on to briefly describe the planets and their diameters according to

Indian parameters, though there are no definitions given for the yojana or krosa.

103 Wakita, Sukuyo-kyo shukusatsu, vol.1, 4-5. The omitted text above appears to be an incomplete

or corrupted sentence.
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AEL+—HE BELZ+HE. AEABETHE. SHREENHG.
BREE/\BET. KER[X]IELHE. EF%E%ﬁmﬁ BR/NEE
—EBES. HE THERZE, AZEth. RiFEREY. AR TEREBZ
B KZEth, BReEREY. BARRE REEHNERTH, FEAMIL.
BBz ARz . ETRTEET 285,

The Sun is fifty-one yojana—s in diameter. The Moon is fifty yojana—s in
diameter. Venus of wind essence is ten yojana—s in diameter. Jupiter of space
essence is nine yojana—s in diameter. Mercury of Moon essence is eight yojana—s
in diameter. Mars of fire essence is seven yojana—s in diameter. Saturn of Sun
essence is six yojana—s in diameter. The smallest stars are one krosa in diameter.
The bottom surface of the Sun palace is of crystal stone and of fire essence. It
warms and can illuminate myriad things. The bottom surface of the Moon palace
is of lapis lazuli stone and of water essence. It cools and can illuminate myriad
things. The Sun, Moon and planets are placed in the sky through the karmic
power of beings, riding the winds. Above Mount Yugamdhara, which is half the
height of Mount Sumeru, they move through the twenty-seven naksatra—s and
twelve zodiac signs.1%

This cosmology is similar to that found in the *Lokasthanabhidharma-sastra {3538 37
fo] E 23/ (T 1644), which indicates that the similar material was likely drawn from an
Abhidharma source, marking one of the few places in the Xiuyao jing that draws from
identifiable Buddhist material. The *Lokasthanabhidharma-sastra defines the Sun and
Moon as follows.

EeR=% EIi+tHhe ELtHe BE-BaLt+tHE8. 2=k RE
FREX, BSRPTE. KK %, THBKY, BEBEEEZ. ETEX TER
%OW%EE% BEE+—HE, BELZ+—H4E, H@ E£+“mﬁ
EBER BEMRN, FERE. KADE, TERAD BE&RZ. HTKE
Jt, TR

The Moon palace is fifty yojana-s in depth, fifty yojana—s in diameter, and one-
hundred fifty yojana—s in circumference. The hall of the Moon palace is made of
lapis lazuli and covered in silver. It is in large part water with most of the water
[concentrated] at the bottom. It is also most luminous at the bottom. ... The Sun
palace is fifty-one yojana—s in depth, fifty-one yojana—s in diameter and one-
hundred fifty-three yojana—s in circumference. This Moon palace is made of
crystal and covered in copper. It is in large part fire with most of the fire
[concentrated] at the bottom. It is also most luminous at the bottom.1%

104 1bid., 5.
105T 1644, 32: 195al11-b4.
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In contrast to the earlier version of the Xiuyao jing, the twelve zodiac signs are
defined with predictions given concerning individuals born under them. Here the ecliptic
is comprised of 108 pada—s f& (‘quarters’) in which each zodiac house is assigned 9
pada—s (108 + 12 = 9). These are divided among three naksatra—s. Each of the 27
naksatra—s is assigned 4 pada—s (108 + 27 = 4). Any remaining pada—s can be assigned
to the following zodiac house. This system of dividing the ecliptic was mentioned in the
earlier Mahavairocana-siitra commentary, but here it is explained in greater detail. The
system of the Xiuyao jing is arithmetically formulated, rather than being observational,
which appears to be a significant Indian modification to the naksatra—s in order to adapt
them to the twelve zodiac signs. The ordering of the zodiacs is Leo ffi¥, Virgo %, Libra
#L, Scorpio 48§, Sagittarius 5, Capricorn EEug&, Aquarius #f, Pisces £, Aries =, Taurus
£ Gemini X2, and Cancer #2. The second fascicle expressly names Aries as the first
zodiac sign,'® which is standard in astrology, but here it commences with Leo. This
appears to merely be a way of dividing the signs into solar and lunar hemispheres. The
details of the zodiac signs are displayed in table 4.6.

Table 4.6. Twelve Zodiac Signs Xiuyao jing (fasc. 1)

Zodiac Pada Allocations Domicile | Presides Natal Prediction
Over
Leo Magha: 4 Sun Promotion Spirited, wealthy,
Parvaphalguni: 4 and wealth honored and filial.
Uttaraphalgunt: 1 acquisition. | Suited to positions in
the military.
Virgo Uttaraphalgunt: 3 Mercury | Wives, Will have difficulty in | gglar
Hasta: 4 concubines obtaining trusted aides.
Citra: 2 and ladies. Will have many

children and bountiful
wealth. Suited to
positions in the palace

guarters.
Libra Citra: 2 Venus Treasure Direct in mind, fair,
Svati: 4 stores. trustworthy, and having
Visakha: 3 much wealth. Suited to
positions in the
storehouse.
Scorpio Visakha: 1 Mars Restraining | Much disease, being
Anuradha: 4 of illness frail, a wicked mind
Jyestha: 4 and the and jealousy. Suited to
subduing of | positions related to
the body. illness.
Sagittarius Mila: 4 Jupiter | Celebrations | Much planning and
Purvasadha: 4 and deliberation. Suited to
Uttarasadha: 1 obtaining positions in civil and
wealth. military ministries.

106 Wakita, Sukuyo-kyo shukusatsu, vol.2, 18.
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Capricorn Uttarasadha: 3 Saturn | Conflict. Mentally coarse, the
Sravana: 4 five grave
Dhanistha: 2 transgressions, and not
respecting their wives
and children. Suited to
positions related to
executions.
Aguarius Dhanistha: 2 Saturn Matters of Good sincerity, while
Satabhisaj: 4 victory and having much learning,
Parvabhadrapada: 3 strength. wealth and honors.
Suited to positions in
the academy.
Pisces Parvabhadrapada: 1 Jupiter | Promotions | Higher minister of war
Uttarabhadrapada: 4 and or civil affairs. Without | -Ua"
Revati: 4 increased error or neglect.
duties. Learned as well as
respected and an
authority, being loyal
and upright. Suited to
positions in the archives
of history.
Aries Asvint: 4 Mars Bipedals and | Much merit, few
Bharani: 4 people. ailments and a long
Krttika: 1 lifespan. Further they
can tolerate disgrace.
Suited to a position in
the kitchen.
Taurus Krttika: 3 Venus Affairs Fortune of the mouth
Rohint: 4 related to [bountiful fortune]
Mrgasirsa: 2 quadrupeds | while having many
and the close friends. A long
raising of lifespan. Obtaining
animals. status and respect
among people. Suited
to a position in the
stables and pastures.
Gemini Mrgasirsa: 2 Mercury | Matters Many wives and
Ardra: 4 related to consorts while gaining
Punarvasi: 3 posterity. the love and respect of
people. Suited to the
gatekeeper position.
Cancer Punarvasi: 1 Moon Government | A wicked nature,
Pusya: 4 and deception and
ASdlesa: 4 discourse. intelligence, though

they will not live long.
Suited to a position in
justice.

While not actually stated in the text, it might be assumed that an individual could

be subject to multiple zodiacal influences as one’s birth naksatra might be divided

equally between two zodiac signs, such as Citra, which is assigned to Virgo and Libra.
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The zodiac signs, however, appear to be of minor importance in the Xiuyao jing, in
contrast to later developments in which they gain a central importance.

There are two circular tables provided in Yang Jingfeng’s revision for the purpose
of representing the twelve zodiac signs and their spatial relations to the naksatra—s. The
first lists the months for the rising of each sign from lunar day 15, which is the full Moon,
I.e., the start of the month according to the Indian calendar, but these appear to be out of
alignment, perhaps due to scribal errors. Yang Jingfeng’s commentary states that there
was confusion and subsequently it was requested that the table be revised with the
months commencing from lunar day 1 or the new Moon (table 4.7). Listing the months in
this way would have made it more easily understandable to Chinese readers.

This revised table also lists the twelve Jupiter stations and earthly branches (#h =)
with the aim, it seems, of providing similar parallels in Chinese astronomy in order to
facilitate understanding of the Indian system. Yang Jingfeng’s explanatory notes further
clarify the differences between the Chinese and Indian calendars. It notes that Chinese
scholars finally could understand it clearly.%

Following this, Yang Jingfeng’s commentary includes a chart of 360 days which
gives one-to-one correspondences between the naksatra days and Chinese lunar days
(table 4.8).1%8 The earlier version explained that one should observe the naksatra in which
the Moon is lodged to determine the corresponding naksatra day, with the consideration
that the Moon might be ahead or behind the assigned naksatra for that day.'%

Such an imprecise system was evidently problematic, thus this simplified system
displayed on a chart was devised. Note that the fifteenth of each month (the nominal full
Moon) corresponds to the corresponding Indian month. This table enables one to easily
determine the naksatra of any given day of the year. It furthermore has the advantage of
not requiring any observation.

This is an important adaptation, as the Indian naksatra—s defined above with
equal dimensions are completely different from the Chinese lunar stations, thereby
eliminating the need to define the naksatra—s and zodiac signs based on specific stars.
The astrologer, or Mantrayana practitioner, has only to know the lunar day of the year.°

107 Wakita, Sukuyo-kyo shukusatsu, vol.1, 10-13.

108 Wakita, Sukuyo-kyo shukusatsu, vol.1, 13-15.

109 Wakita, Sukuyo-kyo shukusatsu, vol.2, 7-8.

110 The Japanese recension of the text (displayed above) excludes Abhijit 4=, constituting 27
naksatra-s, though the later Taisho uses 28 naksatra-s, resulting in the sequence of Indian months being
disrupted.
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Table 4.7. Revised Table of Twelve Zodiac Signs Xiuyao jing (fasc. 1)

Dhanistha

*5%‘“\,\‘153)

Bharam
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(fasc. 1)

Jing

-Lunar Day Correspondences Xiuyao

Table 4.8. Naksatra

P.bhadrapada | U.b.pada Revati A$vini Bharant Krttika Rohini Mrgasirsa Ardra Punarvasii
—
N Dhanistha Satabhisaj P.b.pada U.b.pada Revati Asvini Bharani Krttika Rohini Mrgasirsa
—
L Uttarasadha Sravana Dhanistha Satabhisaj P.b.pada U.b.pada Revati A$vini Bharant Krttika
—
- Jyestha Miila Pirvasadha | Uttarasadha | Sravana Dhanistha Satabhisaj P.b.pada U.b.pada Revati
—
) Visakha Anuradha Jyestha Miila Parvasadha Uttarasadha | Sravana Dhanistha Satabhisaj P.b.pada
S
5
= Citra Svati Visakha Anuradha Jyestha Mila Pirvasadha | Uttarasadha | Sravana Dhanistha
w 8
c
w P.phalguni U.phalguni | Hasta Citra Svati Visakha Anuradha Jyestha Miila Parvasadha
o r~
N
@
m Pusya ASlesa Magha P.phalguni | U.phalguni | Hasta Citra Svati Visakha Anuradha
O o
Ardra Punarvasi Pusya ASlesa Magha P.phalguni | U.phalguni | Hasta Citra Svati
O
Rohint Mrgasirsa Ardra Punarvasa | Pusya ASlesa Magha P.phalguni | U.phalguni | Hasta
N3
Bharant Krttika Rohint Mrgasirsa Ardra Punarvasi | Pusya ASlesa Magha P.phalguni
o™
Revati As$vinl Bharani Krttika Rohint Mrgasirsa Ardra Punarvasa | Pusya ASlesa
oN
1 2 3 4 5 6 7 8 9 10

Sukla-paksa

waxing period
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Pusya ASlesa Magha P.phalguni | U.phalguni | Hasta Citra Svati Visakha Anuradha Jyestha
Ardra Punarvasi Pusya ASlesa Magha P.phalguni | U.phalguni | Hasta Citra Svati Visakha
Rohini Mrgasirsa Ardra Punarvasii | Pusya ASlesa Magha P.phalguni | U.phalguni | Hasta Citra
Asvint Bharant Krttika Rohint Mrgasirsa Ardra Punarvasi | Pusya Aflesa Magha P.phalguni
U.b.pada Revati Asvini Bharant Krttika Rohint Mrgasirsa Ardra Punarvasii | Pusya Aflesa
Satabhisaj P.b.pada U.b.pada Revati A$vini Bharant Krttika Rohint Mrgasirsa Ardra Punarvasii
Uttarasadha | Sravana Dhanistha Satabhisaj P.b.pada U.b.pada Revati Asvint Bharant Krttika Rohint
Jyestha Miila Piurvasidha | Uttarasadha | Sravana Dhanistha Satabhisaj P.b.pada U.b.pada Revati Asvint
Visakha Anuradha Jyestha Mila Piurvasadha | Uttarasadha | Sravana Dhanistha Satabhisaj P.b.pada U.b.pada
Citra Svati Visakha Anuradha Jyestha Miila Pirvasadha Uttarasadha | Sravana Dhanistha Satabhisaj
U.phalguni | Hasta Citra Svati Visakha Anuradha Jyestha Miila Parvasadha Uttarasadha | Sravana
Magha P.phalguni | U.phalguni | Hasta Citra Svati Visakha Anuradha Jyestha Miila Parvasadha
11 12 13 14 15 16 17 18 19 20 21
krsna-paksa

waning period
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Miila Pirvasadha | Uttarasadha | Sravana Dhanistha Satabhisaj P.b.pada U.b.pada Revati
Anuradha Jyestha Mila Purvasadha | Uttarasagha | Sravapa Dhanistha Satabhisaj P.b.pada
Svati Visakha Anuradha Jyestha Mila Pirvasadha | Uttarasadha | Sravana Dhanistha
U.phalguni | Hasta Citra Svati Visakha Anuradha Jyestha Miila Parvasadha
Magha P.phalguni | U.phalguni | Hasta Citra Svati Visakha Anuradha Jyestha
Pusya ASlesa Magha P.phalguni | U.phalguni | Hasta Citra Svati Visakha
Mrgasirsa Ardra Punarvasii Pusya ASlesa Magha P.phalguni | U.phalguni | Hasta
Bharani Krttika Rohint Mrgasirsa Ardra Punarvasii Pusya ASlesa Magha
Revati Asvini Bharant Krttika Rohint Mrgasirsa Ardra Punarvasi Pusya
P.b.pada U.b.pada Revati Asvint Bharant Krttika Rohint Mrgasirsa Ardra
Dhanistha Satabhisaj P.b.pada U.b.pada Revati Asvini Bharani Krttika Rohint
Uttaragadha | Sravana Dhanistha Satabhisaj P.b.pada U.b.pada Revati Asvini Bharant
22 23 24 25 26 27 28 29 30
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One problem that this table does not address, however, is that Chinese calendars
use short months of 29 days in coordination with intercalary months!!! to ensure that
lunar days 1 and 15 fall on the new and full moons, respectively. This Xiuyao jing itself
does not explain how to account for these. For example, if there is no lunar day 30 in a
given month, what happens to the naksatra assignment for that day?

Transcripts of Kiikai’s oral testimonies address the question of how to deal with
short months and intercalary months. It seems that he learnt these solutions in Chang’an,
where he studied under the Mantrayana master Huiguo 2 5 (746-806) from 805 to 806,
before returning to Japan in 806. The Hino ‘o kuketsu & & [ 5 (T 2465; The Oral
Testimony at Hino o) is a record by his disciple Jichie B £ (786-847) of To-ji 3= that
preserves these instructions:

BEREBUEA B R/ NAZHENEE. KOk, &FEAR, HIE
BERBATEEEAR, BRET-RAEHA, MET-AR—HEBEEE.
THHEEBRE®RE NEZTHEERER. I2ET"AEBTFEZ, =
EERt, KBRE+"H, EBRRE+-At. MEAEB=THEREL+
“PBHEE EAfRBH. RAMVAEZNE.

Inquiry concerning which naksatra—s to use during an intercalary month and
method for allocating naksatra—s for missing days in a lesser month. Recorded
according to oral instructions. When there is an intercalary month, the naksatra
convergences of the true month® repeat themselves in the intercalary month.
Supposing month 12 has an intercalary month, the naksatra convergence of day 1
of month 12 will be Dhanistha, the naksatra convergence of day 15 will be
Magha and the naksatra convergence of day 30 will be *Magha
[=Piirvabhadrapada].t'* Like this the naksatra convergences of intercalary month
12 will be identical. There are no differences. The preceding month is the true
month 12. The intercalary month is the accompanying month 12. Hence the
naksatra convergences and 30 days of the accompanying month all use the
naksatra convergences of the true month 12 without any different naksatra—s. The
other months and intercalary months can be understood according to this.

Here Kikai states that the thirty-day sequence from Dhanistha to Parvabhadrapada will
be identically reproduced in an intercalary month. This is not immediately apparent from
reading the Xiuyao jing. The transcript continues:

11 A thirteenth month ensures that the lunar calendar stays in line with the seasons.
112 Read wen B as run 5.

113 A ‘true month’ here refers to a normal month that is not an intercalary month.
114 | ooking at the table above, lunar 12/1 is Dhanistha, 12/15 is Magha and 12/30 is
Purvabhadrapada. Magha defined as lunar 12/30 is an error.
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BUNAME=THERBZZ%. RLSEANHAE=1TH, #HEHE=1H,
MK EBEHEAR, X_B¥—B¥ELFEEAMBZSBENL. ¥ET
FHKERBEE WHAXNEBRER MNABBEBERARNS. XBY)
—HEBEIRE .

Method for selecting the naksatra convergence on the missing thirtieth day in a
lesser month. Now suppose month 1 lacks the 30th day. Even without that 30th
day, that day still has a naksatra convergence. The first half of the first day of the
following month 2 is assigned the naksatra convergence of the missing day in
month 1, while the second half is that day’s naksatra convergence. Hence even if
there are fluctuations with the days, in the case of a lesser month lacking a day,
the naksatra convergence will always apply to a day. The actual naksatra of day 1
in the following month does not change.*®

This point is also not apparent in the above table, which likely indicates that such issues
were not immediately addressed when the Xiuyao jing was finalized. These conventions
that Kikai describes were likely learnt in Chang’an sometime before 806, thus reflecting
the ongoing use and development of the Xiuyao jing in China. These conventions ensure
that the sequence of naksatra—s remains uninterrupted, thus preserving its alignment with
the Chinese lunar calendar. This also presumably means that if someone were born on
such a split day, then their natal naksatra would be determined by the time of their birth
(the first or second half of the day), although this is not explicitly stated.

The revised fascicle of the Xiuyao jing details the twenty-eight naksatra—s
(including Abhijit, even though it is excluded from the table above), providing their
respective star counts, shapes, associated deities (with a few exceptions these deities are
the same as those in the Naksatrakalpa of the Atharvavedaparisista, demonstrating that
Amoghavajra drew from Brahmanical material),!'® gotra—s and foods. The gotra names
cannot be reconstructed from the transliterated Chinese. Predictions concerning
individuals born under each naksatra are also provided, not unlike what is seen in the
Sardilakarnavadana. The Xiuyao jing notes how some naksatra—s differ from, or more
rarely correspond to, the Chinese lunar stations. Despite these differences, the table of
lunar day—naksatra convergences (table 4.8) alone is sufficient to determine under which
naksatra a person is born.

Another issue that the revised text addresses is how to determine a person’s
naksatra when they do not know their date of birth. It describes the naksatra-purusa,
which differs from that described in the Brhatsamhita of Varahamihira (chapter 105).
The naksatra-purusa is a human figure represented by individual naksatra—s that are
associated with or comprise specific parts of the body. The Xiuyao jing explains that if
someone does not know their natal naksatra, this will then be determined by the part of

15 T 2465, 78: 30c13-c26.
116 | must thank Peter Bisschop for pointing this out.
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the body that the person touches when they first meet the astrologer.'” Although the
system of Varahamihira differs from that described in the Xiuyao jing, this point further
highlights that Amoghavajra’s source material was largely based on non-Buddhist
literature. It is evident that he primarily drew upon common Indian astrological works.

As in the earlier version, the revised text still defers to professional astronomers.
A note by Yang Jingfeng mentions use of the Indian calendar, and the Indian or Sino-
Indians working for the court as professional astronomers:

REMBALEMEBNE, BREEN, oMb, SENER. E8
K. BEEES=ARE AEAHEIX ARASZTHEEREXR.

Anyone wanting to know the positions of the Sun, Moon and five planets in the
naksatra—s can know where they are by calculating them according to Indian
calendrical science. Presently there are three Indian calendars: those of the
Kasyapa and Gautama families, and the monk Kumara.'!® They all have
appointments in the observatory. However, what is presently employed is the
calendar of the Gautama family.!°

These figures had prominent roles in developments related to state calenders and
astronomy in China in the eighth century, in particular the Gautama family, which will be
discussed in detail shortly. It is quite certain that Amoghavajra and Yang Jingfeng had
direct contact with these astronomers, in light of the fact that they and the astronomers
were all employed by the court in related capacities. Moreover, the seventh section'?° of
the Xiuyao jing is a complex formula for calculating weekdays & #g &, based on the
Navagraha-karapra, a manual of Indian mathematical astronomy, translated by the
Gautamas in 718, a text we shall return to below.!?

The purpose of the Xiuyao jing was to introduce the essential components of
Tantric hemerology, which had been earlier only briefly outlined in the Mahavairocana-
sutra commentary in the 720s, in addition to providing basic models of natal and
electional astrology based primarily on the naksatra astrology. The Xiuyao jing
succeeded in providing this necessary astrological information in Chinese, and it thus

U7 Wakita, Sukuyo-kyo shukusatsu, vol.1, 46.

118 The character seng { here appears also in the Doshisha manuscript (fasc. 1, p. 33). In the
Taisho, the name is rendered as Jumoluo )& Z& with seng {& omitted (T 1299, 21: 391c4), leaving it
unclear if it is an individual or family name. The monk Kumara is mentioned in the Jiu Tang shu. He taught
a method for predicting solar eclipses (Zhonghua Shuju edn., vol. 4, 1265). Kumara was therefore a monk’s
name, and not the name of a family.

119 Wakita, Sukuyo-kyo shukusatsu, vol.1, 29.

120 An inserted note states that this was not taught by Maiijusri, hence it is an appended section.
Wakita, Sukuyo-kyo shukusatsu, vol.1, 40-41.

121 yano notes this. For a study of the complex mathematics of this section see Yano, Mikkyo
senseijutsu, 132—-142.
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established a solid foundation for further developments. However, Yang Jingfeng’s
comments briefly mention advanced astrological techniques that require the means to
determine the positions of planets. Such techniques require either mathematical
calculations or an ephemeris (a table indicating the location of a planet on given dates in
the past). Such knowledge was largely still unavailable to the public due to relevant legal
prohibitions still in effect, but this rapidly changed in the subsequent decades following
the decline of state authority after the An Lushan rebellion (see 2.4 above). The Xiuyao
jing therefore offered some solutions, but at the same time, like the Mahavairocana-sitra
commentary, it also referred to practices that were still largely inaccessible to
commoners. There was now a need for an accessible calendar designed for the practice of
advanced foreign astrology. This is the point where foreign astronomers start to play an
important role in the history of astrology in China.

4.6. Indian and Persian Astronomers at the Tang Court

As noted above, Yang Jingfeng mentioned the presence of ethnically Indian men
specialized in astronomy working for the Chinese court. As we will now explore, two or
three decades later an ethnically Persian astronomer was appointed at court. This
transition from Indian astronomers to a Persian astronomer also clearly mirrors a
transition from Indian sources of astrology to Iranian. Although Iranian astrology was not
connected with Buddhism, it impacted both Chinese Buddhism as well as Daoism. Here
we will discuss these court astronomers and the respective roles they had in influencing
astronomy and astrology in China.

An important archaeological discovery in modern times providing details about
the Gautama family, who were specialists in astronomy, was the tomb of Gautama Zhuan
28 S3% (712-776), which was unearthed in Xi’an (Chang’an) in May, 1977.12? The
inscription of the tomb provides details about his family, who for several generations had
served the Chinese court. Gautama Zhuan’s great grandfather was Gautama Yi £ £1%
(d.u.). Tansen Sen suggests that Yi might be a rendering of Ajita’, and that he was
possibly “the kin of Indian Brahmans, with the same surname, who had come to China
during the Eastern Wei period (AD 534-550): Qutan Poluoliuzhi (Gautama Prajiiaruci?)
and his ‘eldest son’ Qutan Damoshena (Gautama Dharmajiana?).” He also suggests that
‘Ajita’ was brother to Dharmajfiana (d.u.).1?® This is possible, but not certain. ‘Ajita’ had
a son named Gautama Luo 22 =4 (d.u.). Sen suggests Rahula for Luo. He was born
under Emperor Taizong X5z (r. 626-649). He served as taishi ling A 5<% (court
astronomer) between 665-698. He also drafted calendars: in 665 the Jingwei li & 42 /&
(Calendar of the Warp and Woof), and then in 698 the Guangzhai li 2= /& (Calendar of

122 For the first report on the discovery see Chao Huashan SE# 11|, “Tangdai tianwenxuejia Judan
Zhuan mu de faxian” R RN E R ESRE YN, Wenwu 347 10 (1978): 49-53.
123 Sen, “Gautama Zhuan: An Indian Astronomer at the Tang Court,” 199-200.
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the Luminous Abode) under Empress Wu Zetian & Bl X (r. 690-705). The latter was in
use until 700. ‘Rahula’ had a son named Gautama Siddhartha £E £2%&3Z (d.u.), who was
born under Emperor Gaozong = 5= (r. 649-683).

Gautama Siddhartha served as court astronomer between 712—718. Between 712—
713, he worked on the court’s armillary sphere (hun yi ;&4%). In 718, by imperial decree,
he translated the aforementioned Navagraha-karara. Yabuuchi Kiyoshi states that this
text is based primarily on the Indian Pajicasiddhantika (c. 550) by Varahamihira.*?*
However, in chapters eleven and thirty-five, the tabulated latitude value of 35 degrees is
most likely that for Chang’an (34°16), indicating that the text was adapted for use in
China rather than being a strict translation. It notably displays Greek influences, which
had been adopted by Indian astronomers in preceding centuries. It is a karana text
providing calculation methods, rather than being a more comprehensive siddhanta text.1%
It further explains concepts such as a dot for zero, a table of sine functions, and advanced
methods for eclipse prediction. Despite its objective scientific value, the text was not
widely studied after the eighth century. Yabuuchi attributes this to the Sino-centric
attitude of astronomers in the Tang, and also the difficulty of understanding the foreign
concepts.1? Although Chinese astronomers might not have studied the Navagraha-
karapa in detail, the Indian astronomers at court, such as the Gautamas, were still
consulted. This is demonstrated by the Navagraha-karapa being cited in the Xiuyao jing,
as noted above.'?’

124 The Paiicasiddhantikd or “Treatise on the Five Astronomical Treatises” is a summary of five
astronomical treatises studied by Varahamihira, including most notably the Romakasiddhanta (the ‘Roman
treatise”) and Paulisasiddhanta (the ‘treatise of Paul’, i.e., a Hellenistic treatise). These two reflect the
introduction of Western astronomical knowledge into India. For a translation and study see Otto
Neugebauer and David Pingree, The Pasicasiddhantika of Varahamihira (Kgbenhavn: Munksgaard, 1970-
1971).

125 A siddhanta provides a comprehensive astronomical theory. A karaza is a purely practical
guide that provides essential calculations.

126 For a study and English translation of the Navagraha-karara see Yabuuchi Kiyoshi %%,
Zotei Zuito rekiho shi no kenkyi, 1-42. 1t was otherwise thought lost until rediscovered inside a Buddha
statue around 1600 by Cheng Mingshan #2BH% (d.u.) along with the rest of the Kaiyuan zhan jing f87t
#% (Divination Scriptures of the Kaiyuan Period) collection, within which it is included. The Navagraha-
karana is fasc. 104.

127 As discussed earlier, accurate predictive astronomical knowledge was an important element to
claims of imperial legitimacy by any reigning Chinese dynasty, thus hosting foreign astronomers at court
was politically expedient. The work of Indian astronomers in China was significant enough to attract the
attention of Arab leadership. Kevin van Bladel argues that “al-Mastr [the second caliph of the Abbasid
Caliphate; r. 754—-775] was made aware that Indian astronomers were working in the Chinese Tang court
and that he was, in his interest in Indian astronomy, effectively emulating the prestigious example that the
Tang emperors established.” See Kevin van Bladel, “Eighth-Century Indian Astronomy in the Two Cities
of Peace,” in Islamic Cultures, Islamic Contexts: Essays in Honor of Professor Patricia Crone, eds.
Behnam Sadeghi et al. (Leiden: Brill, 2014), p. 264.
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Gautama Zhuan, the occupant of the unearthed tomb, was the fourth son of
Siddhartha, born in 712. In 733 he was part of a group that criticized Yixing’s calendar,
saying it was based on the aforementioned Navagraha. This was ruled by the emperor to
be untrue, and consequently Gautama Zhuan was forced out of capital, only to return in
758. Several years into the An Lushan rebellion in 761, Gautama Zhuan connected the
occurrence of a solar eclipse with the rebel commander Shi Siming 52 B Bf (703-761) in
Henan province, predicting his demise. He cites the Yisi zhan Z, E & (Divination of Yisi),
a divination manual by Li Chunfeng Z=;ZJ& (602-670), which states, “A country will be
destroyed under a solar eclipse H > &5 E.”'?® His use of Chinese divination
indicates the extent to which his family had assimilated into Chinese society. However, in
763, one of his divination reports was regarded as erroneous. Emperor Daizong stripped
him of his court rank, although this was again restored in 764. In 765 he was appointed
sitian jian 5] KX E4 (Director of the Bureau of Astronomy), dying in 776. Zhuan had six
sons: Sheng &, Bian &, Yu £, Huang &£, Yan = and Mao 5p (each having the ‘Sun’
radical H in their names). Gautama Zhuan was active at court when the Xiuyao jing was
drafted, and thus would have certainly known Amoghavajra. He might also have been a
consultant for the team compiling the Xiuyao jing.

The Gautamas were among other Sino-Indians working at the Tang court as
astronomers in the eighth century. The Kasyapa il Z family and the monk Kumara {8
Z& were also present.'?® These astronomers facilitated the introduction of foreign
astrology and astronomy into China. As discussed above, the commentary on the
Mahavairocana-sitra and the Xiuyao jing both refer to the ‘Indian calendar’. The
reference at this time was most certainly to the calendars produced by these astronomers
in the capital, which indicates that the texts in question were initially drafted with elite
practitioners in mind, rather than common members of the sangha, given that astronomy
was a restricted subject of study. This is an important difference between the astrology of
this period and that of the late-Tang, as it was only in the latter period that advanced
foreign astrology, in particular horoscopy which requires advanced astronomical
knowledge, became popularized and widely available.

It seems that the Gautama family lost its longstanding position at court in the late
eighth century. In 1980, a tombstone was unearthed in Xi’an with inscriptions providing
accounts of the lives of a Persian Li Su Z=% (743-817) and his wife Bei Shi 225
(d.u.).2* It states he was Persian j&#r A and nephew to the Persian king. His grandfather
Li Yi Z=25 in the Tianbao X & era (742-756) had been dispatched from Persia to the

128 Jju Tang shu, Zhonghua Shuju edn., vol. 4, 1324. This appears to be in reference to chapter six
of the Yisi zhan, which concerns solar eclipses (H 4 5 25 7%). See fasc. 1, 30-35. China-America Digital
Academic Library (CADAL) edition (https://archive.org/details/02094176.cn).

129 Wakita, Sukuyo-kyo shukusatsu, vol.1, 29.

130 Chen Guoying [ B 3%, “Xi’an Dongjiao Sanzuo Tang mu qingli ji” PR R B =EEEEIE
3, Kaogu yu wenwu & BA 304 (1981-2): 25-31.
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Tang court as an envoy, and held as hostage. As Rong Xinjiang has pointed out, there
were envoys from former Persian territoritories at this time, but no record of a Li Yi or
any hostages, and moreover at the time Persia was under Arab domination, hence this
account of Li Yi is dubious. His son, Li Zhi Z7& (Li Su’s father), served the government
in Guangzhou, probably around the years 756779, a region which maintained trade
relations with Persia, and hosted a community of East-Syrian or Nestorian (Jingjiao &
#) Christians.'®! As a youth Li Su was adept in astronomy and calendrical science,
which presumably was either partially or wholly non-Chinese in character. Rong suggests
that he possibly learnt these subjects from Christian clergymen in Guangzhou. It seems
that he was a clergyman himself. As Rong points out, the ‘Nestorian Stele’ KZ= =7
{TH E%E (T 2144) erected in Chang’an in 781, which has both Chinese and Syriac
inscribed upon it, lists his ‘courtesy name’ == of Wen Zhen 3 & with the corresponding
name Luka in Syriac script.**?

Sometime during the Dali X & (766-779) era, Li Su was summoned to Chang’an
to serve in the court Bureau of Astronomy )k & . Gautama Zhuan died in 776, so Li Su
was perhaps chosen as his replacement. It has been suggested that a Christian clergyman
from Byzantium or Syria was involved in astronomy in China earlier in 745, but this is
mistaken.'® The first court astronomer from a Persian or Near Eastern background was,
in fact, Li Su. He attained the rank of sitian jian )X E%, equivalent to a chief director of
the Bureau of Astronomy, not unlike the achievements of the Gautamas in earlier
decades. In light of the earlier non-Chinese astronomers at court, Mak suggests that “Li
Su and his colleagues must have found themselves in the position where they had to
justify the superiority of their scientific knowledge and skills, prompting the translation

131 Rong Xinjiang #7351, “Yi ge shi Tangchao de Bosi Jingjiao jiazu” —{E{t-EEAYH T =
&, in Zhonggu Zhongguo yu wailai wenming = 75 f0 B 2 5h 3 2 B (Beijing: Sanlian shudian, 2001),
244-245. The term “Nestorian” is controversial in present academia, with an increasing preference for the
term “East Syriac Church”, though “Nestorian” has been the standard term until recently. For details on this
issue see S.P. Brock, “The ‘Nestorian Church: A Lamentable Misnomer,” Bulletin of the John Rylands
Library of Manchester 78 (1996): 23-36. For a recent survey of research on Nestorianism in Tang China
see Zhao Jiadong #8 % #& and Nie Zhijun £ & 5, “Qianlun Tangdai Jingjiao wenxian de zhengli yu
yanjiu” 3Z iR B SO A9 B IR SR 33, Guji zhengli yanjiu xuekan 25 22 IR 3322 6 (2010): 8-13.

132 Rong, “Yi ge shi Tangchao de Bosi Jingjiao jiazu,” 255-257. See T 2144, 54: 1290b12.

133 Zhang Xushan misreads the Nestorian stele, suggesting that a certain clergyman from
‘Byzantium’ named Jihe {&{&#0 was involved in astronomy in the year 745. Wylie interpreted this terse
passage as honorific language about the Chinese court (=&, AZBH &M, BEEEKL, EHZH).
See T 2144, 54: 1289¢4-5. He translated this as “looking towards the star (of China), was attracted by its
transforming influence, and observing the Sun (i.e., emperor), came to pay court to the most honorable.”
Pelliot disagreed with Wylie’s interpretation, suggesting that the “transformation” indicated China,
civilized by its leaders, and that Jihe was guided by the stars and sun. See Alexander Wylie, “On the
Nestorian Tablet of Se-gan Foo,” Journal of the American Oriental Society 5 (1855-1856): 283. Zhang
Xushan 3k#& L, “Jingjiao dongjian ji chuanru Zhongguo de Xila - Baizhanting wenhua” =% E & EA
H [ A9 75 B -FE o [ SC 4k, Shijie lishi #5752 (2005-6): 87. Antonino Forte, ed., L Inscription
Nestorienne De Si-Ngan-Fou (ltalian School of East Asian Studies & Collége de France, 1996), 262.
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of new astral treatises.”*** This is perhaps true to some extent, but | would argue that it
was more likely that the increasing widespread interest in astrology, following the
success of Buddhist astrology, actually prompted the translation of additional works on
astrology and astronomy by foreign specialists like Li Su. In light of the relevant remarks
of Yang Jingfeng in the Xiuyao jing, there was certainly awareness of the existence of
advanced horoscopy at this point, and a figure such as Li Su would have been
knowledgeable about it, considering his connection to Near Eastern astronomy.

Until Li Su’s appointment sometime after 776, the majority of astrological lore
translated into Chinese came from Indian sources, but as we will now explore, toward the
end of the eighth century, Iranian and Near Eastern sources were increasingly studied. It
appears that Li Su and other Persians initially carried out the necessary translation work,
but later, in the ninth century, Sogdians, who were culturally and linguistically related to
Persians as fellow Iranians, also came to have an important role in transmitting additional
astrological materials into China.'®

4.7. The Duli yusi jing &BF 24 : Dorotheus in China

A few decades after the Xiuyao jing was produced, a text entitled Duli yusi jing &F
F 2 #7 42 [*Dorotheus]®® was translated into Chinese during the Zhenyuan & ¢ period
(785-805). It is no longer extant, though fragments of the original Chinese work are

134 Bill M. Mak, “Yusi Jing — A treatise of 'Western' Astral Science in Chinese and its versified
version Xitian yusi jing,” SCIAMVS 15 (2014): 122.

135 Tang sources did not necessarily strongly differentiate between Persians and Sogdians. This is
apparent when we consider the shifting meaning of Anxi-guo Z 2 &, which is a transliteration of the
Persian Arsak, the name of the founder of the Parthian empire. During the Han dynasty, it referred to the
Parthian dynasty (250 BCE — 226 CE), yet the term was still used in Chinese after its collapse. Saitd (1998)
argues that Anxi referred to Bukhara in Central Asia from around the mid-sixth century. Saitd (2007) also
points out that from the 1st to 3rd centuries, the surname An % was used by peoples originally from the
Parthian empire, but later it appears that Sogdians from Bukhara began using this surname. He suggests
that the Chinese identification of Bukhara with Anxi was a result of those same Sogdians using the surname
An. The first reference to Bukhara in Chinese is as Niumi {H %% [& in the Wei shu £#2 (Zhonghua Shuju
edn., vol. 6, 2270), compiled in 559. The MC pronunciation is rjuk mjet (Schuessler IPA), which
corresponds to Nimijkat, another name for Bukhara in Sogdian. The term that specifically refers to
Sassanian Iran is Bosi ;& & (Fars, i.e., Persia), though this term was still used after the collapse of the
Sassanian dynasty during the early seventh century. The homelands of ethnically Iranian figures in China in
the eighth and ninth centuries are therefore often uncertain, thus | am inclined to simply refer to general
“Iranian” astrology and astronomy, rather than attempting to distinguish the Sogdian from the Persian.

136 The Chinese title could derive from “Dhuriithiyils in Arabic.” See Isahaya Yoichi and Lin Jyuh
Fuh, “Entangled Representation of Heaven: A Chinese Divination Text from a Tenth-Century Dunhuang
Fragment (P. 4071),” Historia Scientiarum 26, no. 3 (2017): 165.
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found as citations in later texts.’*” The Xin Tang shu has the following account in its
catalog of texts:

HAREE, —%H axh HUHELFEBELEERXRYE, FBRAEEH
o

Duli yusi jing. 2 fascicles. In the Zhenyuan period the duli‘® diviner Li Migian
transmitted it from Western India. There was someone [named] Qu Gong who
translated the text.**®

We will recall that this is the same text that Song Lian in the Ming dynasty referred to in
his essay on divination cited in the introduction above (1.1). From Song Lian’s
perspective, astrology as a form of divining individual fortunes was introduced into
China through this work, which highlights the influence it had in the subsequent
centuries. Song Lian, however, was unaware of the earlier Buddhist interest in astrology.

As with Li Su above, the surname Li here likely indicates a Persian. As to Qu
Gong, the Yigie jing yinyi —1J& & 2 (T 2128; The Sounds and Meanings in All Siitras)
by Huilin Z#t (737-820), a Buddhist glossary of terms with pronunciations based on
earlier materials completed in 810, does list ‘Qu Gong’, but simply states that it is a
person’s name, rather than being a title.24° Mak tentatively suggests that these two names
are transliterations of Mica and [Lu]qa, and that the latter was Li Su who, according to
Rong, is the Liiga on the Nestorian stele.!*! Given the general absence of Buddhist
involvement in court astronomy, the monks Yixing and Kumara being exceptions in the
early eighth century, Mak’s suggestion is quite plausible.

In modern scholarship there have been several theories concerning the meaning of
Duli yusi. Jao Tsung-i asserts that Duli is a transliteration of ‘Talas’ #[}#&, as in the Talas
River £R#a7K,42 which echoes the remarks of Song Lian cited above. Yano, however,
proposed that the title phonetically represents Ptolemaios (i.e., Ptolemy, the second-
century CE Greco-Egyptian astronomer of Alexandria). He suggests that the translation
into Chinese might have been from a language not representing vowels, whereby P-T-L-
M-Y-V-S was rendered T-L-YV-S, and thereafter Duli yusi in Chinese. In addition, there
was a text (not extant) listed in the Xin Tang shu entitled Yusi si-men jing S H M P&

137 Ishida Mikinosuke f5 & = Bf collected fragments of the work from a Japanese source. See
“Tori-isshi-kyé to sono itsubun” &RFI R HT L& & ¢ DKL, in Toyo ronso: Haneda Hakushi shoju kinen B
S¥PiaE  PHEIEEEA (Kydto: Toyoshi Kenkyikai, 1950), 49-62.

138 Duli here appears to be an abbreviation of Duli yusi jing &R F) 22 Hr 4&Z.

139 Xin Tang shu, Zhonghua shuju edn., vol. 5, 1548.

N EERARD). T 2128, 54: 921a7.

141 Mak, “Yusi Jing,” 121. See T 2144, 54: 1290b12.

142 Jao Tsung-i £ 52EE, “Lun Qiyao Yu Shiyiyao” &+ H-+—#E, in Xuantang jilin ;& & &£ 5K
(Taipei: Mingwen shuju, 1984), 578.
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(Yusi Four Gates Scripture) in one fascicle by Chen Fu [E##,42 which possibly indicates
that the work could be Ptolemy’s Tetrabiblos, i.e., ‘Four Books’.14* Mak’s study of the
text’s extant fragments and a short versified version, the Xitian yusi jing XK £ 7 &
(Yusi jing of Western India),'*® concludes, however, that the original work was a
translation of a version of Dorotheus’ work, now titled the Carmen Astrologicum,4°
which had likely been brought to China by East-Syrian (Nestorian) Christians. He
concludes that the Xitian yusi jing “bears a close resemblance to the work of Dorotheus
and not of Ptolemy.” The title could thus be a phonetic transliteration of Dorotheus.'*’
This proposed Christian connection with astrology in China is supported by the fact that
some astrologers of the Sasanian court were Christian.4®

Dorotheus of Sidon (c. 75 CE) was a Hellenistic poet and astrologer. His work,
however, is only fully extant in Arabic, although Latin, Greek and Chinese fragments
exist. Dorotheus’ work was first translated into Pahlavi (Middle Persian) from Greek
under the Sassanians between 222—-267, and later expanded between 531-578. Around
the year 800, this recension was translated into Arabic.#® It is uncertain from which
language the Chinese translation was produced, though it was likely Pahlavi in light of
the Iranian specialists present in China when it was produced.

The Duli yusi jing is the first known work in Chinese to introduce into East Asia a
Hellenistic system of horoscopy, in particular the concept of ‘aspect’ (i.e., the angles
planets make with respect to one another on a horoscopic chart). This requires drafting a
horoscopic chart, either circular or rectangular, which represents the ecliptic.**® A natal
chart will indicate the positions of the planets on the ecliptic at the time of birth. From
these positions their angular relationships relative to one another are identified and
interpreted according to established lore. The positions of the planets in zodiac signs are
also essential in interpreting a chart. The zodiac signs, originally defined as twelve
segments each comprised of thirty degrees, similarly move and their positions have to be
determined. The drafting of a horoscope chart therefore requires a certain level of precise

143 Xin Tang shu, Zhonghua shuju edn., vol. 5, 1548.

144 Yano, Mikkyo senseijutsu, 160-164. Xin Tang shu, Zhonghua shuju edn., vol. 5, 1548.

145 For the Xitian yusi jing, see Wan Minying & R #&, Xingxue dacheng 2 &2k i (fasc. 7), in
SKQS 809: 435-438.

146 Dorotheus’ work is divided into five books. It can be called Pentateuch, or Five Books. The
first four explain natal astrology, while the fifth teaches electional or katarchic astrology. See Holden, A
History of Horoscopic Astrology, 33-43.

147 Mak, “Yusi Jing,” 129.

148 Shaul Shaked, Dualism in Transformation: Varieties of Religion in Sasanian Iran (London:
School of Oriental and African Studies, 1994), 89, fn. 44.

199 David Pingree, “Classical and Byzantine Astrology in Sassanian Persia,” Dumbarton Oaks
Papers 44 (1989): 229.

150 This was originally drawn up with 360 degrees, but the Chinese system of astronomy uses
365.25 degrees. This is another example of Chinese astrologers avoiding the implementation of foreign
astronomy, preferring to use functional equivalents from the native Chinese system.
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astronomical knowledge, although this is not necessarily so difficult with various tables
in hand.

A complicating factor for Chinese astrologers was that the Hellenistic system of
astrology transmitted to China used a tropical zodiac, rather than a sidereal zodiac. As
will be recalled (see 2.2 above), a sidereal zodiac defines the twelve zodiac signs (each
comprised of 30 degrees) according to fixed stars. The stars that rise on the horizon at a
specific time of the year (such as the vernal equinox) gradually move over the course of
several decades due to axial precession,'® and therefore those stars’ positions, and the
zodiac signs that they define, become disconnected from the seasons over time (they
were, however, originally devised to align with the seasons). The classical Greek system
of astronomy, however, came to define the twelve zodiac signs based on the position on
the ecliptic into which the Sun rises at the vernal equinox. The first degree of Aries (the
first zodiac sign) is therefore defined as the position of the Sun at the vernal equinox, and
not in relation to the stars that comprise the constellation of Aries. This is an important
distinction because the Indian system of zodiac signs, as in the Xiuyao jing described
above, is defined in relation to the naksatra—s and/or Chinese lunar stations. Both
naksatra—s and Chinese lunar stations are defined in relation to fixed stars. The Indians
used the sidereal zodiac, whereas some late Hellenistic astrologers, and evidently the
Persians in China, used a tropical zodiac.%?

As to evidence that a tropical zodiac was employed in China, there is a terse
Japanese scribal note at the end of the Qiyao rangzai jue (see 5.3 below) from the year
999 (year 1 of Choho =1R) that cites an unspecified text. It states that the Moon J (a
scribal error for the graphically similar Sun H) is fixed at the third degree of Revati / Kui
Z= (here the Chinese lunar station) at the vernal equinox in the second lunar month.3 It
further states that Aries (=%, ‘white ram’)*** is defined from this point, although
there was now a discrepancy of more than 3 degrees (here this refers to Chinese degrees),
and that a new table should be made as the earlier divisions remain.*®® This is explained
by the fact that between 724 (when the solar table of the Qiyao rangzai jue is stated to
have been produced)™®® and 999, a total of 275 years had elapsed. By the year 999, the
Sun had retreated about 3.84 degrees (3.89 Chinese degrees). Japanese astrologers, who
practiced a system that had been directly imported from China, employed the tropical

151 Axial precession is the apparent movement of the stars (1 degree every 71.6 years) that results
from the change of the rotational axis of the Earth.

152 It is unclear whether this was Ptolemy’s model in China.

153 This is in reference to the solar table of the Qiyao rangzai jue: Taisho 1308, vol. 21: 450c5-
451all. Note that the Qiyao rangzai jue itself employs a sidereal zodiac, though Japanese astrologers who
used this text alongside the Duli yusi jing employed the tropical zodiac.

154 It can be inferred that the term ‘white ram’ (2= for Aries is derived from the Duli yusi jing
as it appears in the aforementioned Xitian yusi jing 75X 2H7 4, but not in earlier extant materials. See
Wan Minying, Xingxue dacheng, 436.

155 Taisho 1308, vol. 21: 452b1-4.

156 See T 1308, 21: 450c6.
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zodiac, and made necessary corrections to older texts in their possession, in order to
ensure that the zodiac signs were properly aligned with the vernal equinox. This was
undoubtedly also the case earlier in China.

It seems that this tropical zodiac in China was first defined in relation to the
Chinese lunar stations. This would become problematic over time because these stars, as
just discussed above, would shift due to axial precession, and thus become unaligned
with the seasons. An eleventh century military manual, the Wujing zongyao & & 483
(Complete Essentials for the Military Classics),’>’ compiled by Zeng Gongliang % /A =
(999-1078) and Ding Du T & (990-1053) between 1040-1044, also mentions the
changes in degrees over time (a retreat of 1 Chinese degree every 85 years),*® and
defines Aries in relation to the vernal equinox as it is to be observed in year 4 of Qingli
BEE (1044):

HP"R9F, BEEZEN?, #=HABFxE, HBXH.
At the vernal equinox, the central solar term of the second month,**° the Sun is in
Kui 2.25 degrees. Three days later it enters Aries. The deity is Tian Kui.t®

Technically the Sun should enter the first degree of Aries immediately at the vernal
equinox. The additional required time of three days reflects an outdated definition of
Aries from about two centuries prior. In other words, the zodiac sign of Aries in the ninth
century was originally aligned with the vernal equinox, yet it was also defined according
to a sidereal parameter. Thus, due to the passage of time and a failure to make
adjustments, it became detached from the vernal equinox. This indicates that the tropical
zodiac in China was originally defined in relation to the sidereal lunar stations. Japanese
astrologers were aware that it had to be aligned with the vernal equinox, and updated
their system accordingly, but this key point appears to have been forgotten in China.

In another Japanese source, the Byakuho kusho FH'E B (discussed in 6.4 & 6.5
below), the Duli yusi jing is also said to define the first month from Pisces (TZ vol. 7,
315a20), which in the solar table of the Qiyao rangzai jue would correspond exactly
thirty days prior to the seventeenth degree of Wei 7& (the first day of the solar term of

157 As Marcia Butler points out, such manuals as this “are exceptional because they are the earliest
extant comprehensive manuals, covering all aspects of pre-modern warfare ... they also contain sections on
cosmological ideas, moral mandates, sanctioned deities, prayer texts, sacrifices, oaths, and divination
rituals, such as watching the ether, divining Heavenly bodies, methods of ‘inferring” future events, and
calendrical and spatial divination.” Marcia Butler, “Reflections of a Military Medium: Ritual and Magic in
Eleventh and Twelfth Century Chinese Military Manuals” (PhD dissertation, Cornell University, 2007), 17.

158 Compare with the Qiyao rangzai jue which states that there will be a difference of 1 Chinese
degree after 83 years (i/\+=FBZ—&). T 1308, 21: 450c6-7.

159 Zhong here = refers to zhonggi #1%s. | must thank Yano Michio for pointing this out to me
(private communication 2015/10/16).

160 See Zeng Gongliang 32/ =, Wujing zongyao houji A& 48 % & fasc. 20, in SKQS 726:
941. Kui B seems to refer to the lunar station Kui Z75.
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Yushui R¥7K). The zodiac here is clearly aligned with the solar terms, which themselves
are aligned with the equinoxes and solstices. One problem that East Asian astrologers had
to address was that Chinese observational astronomy, which was adopted in Japan, is
based on the Chinese system of twenty-eight lunar stations. These lunar stations are of
varying lengths and traditionally add up to 365.25 degrees, which stand in contrast to the
zodiac signs that are uniformly comprised of 30 degrees each, totaling 360 degrees. It
appears that when Li Migian introduced horoscopy between 795-805, he or perhaps his
team also developed a system to reconcile these two systems by dividing the twenty-eight
Chinese lunar stations into twelve divisions. Interestingly, these twelve divisions were
made exactly equal by assigning thirty solar days (not civil days) to each based, it seems,
on the table of solar terms that is preserved in the Qiyao rangzai jue. The Qiyao rangzai
jue states that this table was calculated in year 12 of Kaiyuan (724).

The exact parameters for the zodiac signs devised for use with the Duli yusi
jing®! can be inferred based on the above details (see table 4.9). The year 724 is
furthermore significant because at this time the court astronomer and monk Yixing was
active in the capital. However, his calendar, the Dayan li, a work in progress when he
died in 727, gives slightly different parameters that include fractions.®? The table of solar
terms of the Qiyao rangzai jue, however, equals 360 degrees, which is an occidental
parameter, and one that was used in the Navagraha-karana.®® The original creator of the
original solar table itself, therefore, might have been a figure such as Gautama
Siddhartha.

The use of a tropical zodiac in China points to the active practice of Hellenistic
astrology in China. As to the school of Hellenistic astrology that was practiced, we
should return to Mak’s thesis that the Duli yusi jing was a translation of Dorotheus” work.
This is definitely shown to be correct in light of further evidence from a Daoist
astrological work.

161 Curiously, the circular table in the Qiyao rangzai jue uses a different model of dividing the
zodiac signs amongst the lunar stations. It defines Aries from the thirteenth degree of Lou £, which would
not have aligned with the vernal equinox. In short, the author of the Qiyao rangzai jue does not appear to
have utilized the Duli yusi jing, but astrologers from the same period made use of the same table of solar
terms originally produced in 724. The definitions of the zodiac signs in relation to the twenty-eight lunar
stations are given in the Xingxue dacheng: it defines Xu /% (i.e., the earthly branch corresponding to Aries)
as starting from the first degree of Kui Z= (SKQS 806: 296b3).

162 Compare columns “T” and “Ch” in Yano, “The Chi ’yao jang-tsai-chueh and its Ephemerides,”
Centaurus 29, no. 1 (1986): 30. Yano, however, does not seem aware that the table is designed with 360
degrees in mind.

163 The Xin Tang shu (vol. 3, 692) explains that the Navagraha-karapa uses 360 degrees.
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Table 4.9: Lunar Stations — Zodiac Signs — Solar Terms Correspondences

11 A capricom ‘ 12 A Aquarius | 1 B Pisces 2 A Aries 3 B Taurus 4 B Gemini

XE|ME | KX |YF WK | BE | | AW | BT |XE |/Jm | T=EF
g | Winter Vernal

Solstice Equinox
1 |39 |41 |%&8 |@E2 f&£l7 |=15 | E£3 |#1 B3 5nd |28 |26
2 | 31042 |%Z9 | &3 =1 |F16 |4 | E2 =K 5p 5 H29 27
3 | 311 |43 |%xl0|E4 F2 |F17 | £5 | £3 85 5p 6 210 |28
4 | 312 |44 | &1l | &5 =3 | Bl |6 |£4 B 6 5p 7 211|209
5 | 313 |45 |[El |&6 =4 | B2 | ET7 | &S B7 5p 8 2£12 | £10
6 | 14|46 (k2 |B7 |=E5 |83 |8 |£6 |58 |m9 |E£13 | H1
7 | 31547 |E3 | &8 =6 |84 | F9 | E7 B9 5p10 | 214 | #H 2
8 | 316 |48 |[E4 |BE9 =7 |B5 |£10 | £8 B10 | 5p11 | 215 | #3
9 |17 | %1 |ES5 |10 | =8 |B6 | =11 |£9 B1ll | E1 216 | H4
10318 | %2 |E6 |fEll |9 |27 |£12|£10 812 |22 |1 |H#HS5
111319 | %3 |E7 |f&l2 |10 |28 |13 |£11 |13 | £3 21 |36
12 | 2120 | %4 |ES8 |@E13 |=11 B9 | =14 | £12 | B14 | £4 |22 |H7
131321 |%5 |E9 |14 |12 | 810 | =15 |E13 |51 85 23 |8
14 | 2122 | %6 |E10|@E15 |[F13 |=1 |=16 | B1 5p 2 E26 24 | H9
15 | 3123 | %7 |fgl |fgl6 |14 | =2 | =17 | B2 ;3 | B7 £5 |#10

5 B Cancer 6 B Leo 7 B Virgo 8 B Libra 9 B Scorpio 10 A Sagittarius

Ex B (KB [ |RE AR ¥ [RE |[BE [vX [)F [XE

Summer Autum

Solstice Equinox
1 | #a2r | H27 | #0110 |5k4 |3R19 | Eie* 8212 | F8 iK1 (K16 |E6 | &4
2 | H13 | FH28 |#p11 |5k5 |E1 | E17 |[#£13 | A9 kK2 |B1 |RB7 |ES5
3 | #H14 | H29 |[#p12 |5k6 |E2 |E18 |#£14 | H10 | K3 |FE2 |E8 | X6
4 | #+15 |3 30 |#p13 |sk7 |E3 |E19 |#£15 A1l |K4 B3 |B9 |H7
5 |#16 |81 |[#14 |5k8 |E4 |#£1 |#£16 | H12 |[K5 |F4 |E10 | X8
6 | H17 |82 |E1 |5k9 |ES5 |#£2 |#£17 |HA13 K6 |BE5 |E11 |HE9
7 | HF18|HMP1 |E2 |3k10 |[E6 |#£3 |#£18 |1l K7 |01 |EB12 | & 10
8 | H19|#2 |E3 |3k11 |87 (¥4 |#£19 |72 |K8 |12 |RE13 |31
9 |20 |#3 |E4 |3R12 |®8 |#5 |HA1 |73 |K9 |03 |[Bl4 |32
10 | H21 %4 |ES5 |5k13 | E9 |#6 B2 |4 K10 | (x4 |E 15| 33
11 | H22 | #5 |E6 |5k14 [E10 &7 B3 |5 K11 |E1 |E16 | 34
12 | #2346 |E7 |5k15 | E 11l | £8 B4 |6 K12 |E2 | E17 | 35
13| #2447 |5k1 |35R16 |E12 |9 a5 |7 K13 |E3 | &1 |36
14 | H25 |8 |5k2 |5k17 |E13 |#£10 | H6 | L8 K14 | B4 | E2 |37
15 | H26 |9 |5k3 |5k18 |E14 (811 | A7 | L9 (K15 |E5 | &3 |38

* Some days see one degree skipped over, apparently in order to fit 365 degrees into 360 days. These might
otherwise appear to be scribal errors (although there are obvious such errors in the table). This table does not use
fractions, and therefore does not total 365.25 degrees (the traditional Chinese definition of the celestial equator
and ecliptic), but instead equals 360 degrees, an occidental parameter. This table is also important in identifying
some icons (see chapter 5.4).
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The Ming-era Zhengtong Daoist canon 1F #i& i of 1445 includes at least two texts
containing discernible Hellenistic elements: the Lingtai jing =4 (DZ 288)'%* and the
Chengxing lingtai miyao jing fL2 T =W E 4 (DZ 289), a fragmentary work written
within a few decades after 894-898 (the Qianning #7222 era).'®® Their titles may be
translated as Scripture of the Spiritual Terrace and Scripture of the Secret Essentials of
the Compass Spiritual Terrace.'® The former, whose extant version is missing the first
eight chapters, is a manual on horoscopic astrology. The latter, which will be explored in
detail below (5.4), is a ritual manual that appears to be used in coordination with the
Lingtai jing. The Lingtai jing contains elements of Hellenistic astrology that were clearly
derived from the Duli yusi jing; thus it was likely compiled sometime between 785-898.

As to the original title of the Lingtai jing and its author, the Song shi SR 52 lists a
Chengxing jing F£2 & (Compass Scripture) by Tang Mei &Rk, who was an ancient
Chinese astronomer.'®” The Song-era text catalog Junzhai dushu zhi Z}Z5s&= 5
(Chronicle of Books Read in the Commandery Estate) by Chao Gongwu S8 /A & (1105—
1180) lists this text in three fascicles with no author. Its brief description of the text reads
as follows:

MELZ, =6, A EEA. MB, B, LB #Fi&k 588, &% BZ=+
—B, ETEEE, RUEAER FX KRS, THEHBZFHE SHzX
2RE,

Chengxing jing, 3 fascicles. The above does not ascribe a compiler. It
prognosticates a person’s status, longevity and fortune through the eleven planets
through the Sun, Moon, five planets, Rahu, Ketu, Ziqi, and Yuebei,'®® and an
explanation of the parameters for the twelve zodiac signs and [twenty-eight] lunar

164 Marc Kalinowski dates this to the beginning of the tenth century, but | am in favor of dating it
to the mid-ninth century. See below. Marc Kalinowski, “Lingtai & =4%,” in The Taoist Canon A Historical
Companion to the Daozang, vol. 1, ed. Kristofer Schipper and Franciscus Verellen (Chicago: The
University of Chicago Press, 2004), 337.

165 Marc Kalinowski, “Chengxing lingtai biyao jing fLE E=#34,” in The Taoist Canon A
Historical Companion to the Daozang, vol. 1, ed. Kristofer Schipper and Franciscus Verellen (Chicago:
The University of Chicago Press, 2004), 337-338. The contents of these two works are outlined by Ren
Jiyu and Zhong Zhaopeng, but it seems they were unaware of their various foreign elements. See Ren Jiyu
{447 and Zhong Zhaopeng $#E25HE, eds., Daozang tiyao &g E (Beijing: Zhongguo Shehui Kexue
Chubanshe, 1991), 214-215.

186 Chengxing FE£ (‘scale & star’) here seems to refers to a dingpan-xing E4% &£, which is a flat
circular or square plate on which marks of graduation are indicated (xing £), i.e., a compass. Chengxing
therefore likely refers to a plate representing the ecliptic or equator with the degrees marked. As a
metaphor, the term refers to a standard for something. See Foguang dacidian {#y¢x FF 8, 3184.

167 Song shi 5k 52, Zhonghua shuju edn., vol. 15, 5233. Tang Mei was an ancient figure from the
state of Chu 2£. The Jin shu &% (Zhonghua Shuju edn., vol. 2, 277-278) states he was proficient in
astronomy.

168 Zigi and Yuebei will be discussed in detail below.
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stations.'®® The origins of the technique are unknown. Some say it is an Indian
science. 1’

The content of the extant Lingtai jing corresponds to this description. In light of the
above points, the original title of the Lingtai jing was likely Chengxing lingtai jing L2
& =4 (Scripture of the Compass Spiritual Terrace). Whoever compiled it seems to
have attributed it to the ancient astronomer Tang Mei as a means of legitimizing its
contents, and disguising the foreign origins of much of its content.

The Lingtai jing is especially important since it draws upon, albeit without
specificially citing, the Duli yusi jing. The Japanese monk Shiiei Z2&Y (809-884), who
returned to Japan from China in 865, noted that the Duli yusi jing was important for
worldly purposes.t™® In light of the important role that this text came to play in Japan (see
6.4 below), and the popularity of astrology in the late-Tang, together with Shaei’s
remarks, we can infer that Buddhist astrologers in the mid-ninth century were familiar
with, and likely proficient in, the type of astrology that we find in the Lingtai jing. The
content of this work is therefore instructive with respect to Buddhist astrology in the late-
Tang.

The extant Lingtai jing includes a number of distinctly Hellenistic concepts that
can be traced back to Dorotheus’ work. Some of the other content, however, is clearly
from Iranian, Indian and Chinese sources, most notably the twenty-eight naksatra—s,’?
and the mention of the Chinese astral deities Tianyi X— and Taiyi X—. It also draws
on a concept first explained in Amoghavajra’s Xiuyao jing, in which six naksatra—s are
assigned as ‘life’ A5 1g, ‘affairs’ Z21F, ‘intention’ = 1F, ‘gathering’ B2, ‘common’ [3]
18, and ‘overcoming’ 55 5. The Lingtai jing even reproduces Yang Jingfeng’s
commentary from the Xiuyao jing, in which an example of how to determine these
assignments is given, though instead of the Xiuyao jing being cited, a certain Zi Tang jing
22 B 4Z (Purple Tang Scripture) is quoted.*” Thus, what was originally a concept from a

189 This likely refers to a table in which the spatial dimensions of the zodiac signs are aligned with
the lunar stations. An authoritative table of this type would have been necessary to practice horoscopy
based on the twelve zodiac signs, while using Chinese observational astronomy, which is based on the
lunar stations.

170 Taiwan Shangwu Yinshuguan edn., vol. 4, 842.

171 See Shilei’s catalog: “The assorted works above might not be gates of Dharma [i.e., Buddhist
works], but they are held as important in the world” F3EEZ a8 3E APt E T E . T 2174A, 55: 111cl.

172 \We must, however, bear in mind that the naksatra—s were also incorporated from India into
Iranian astrology and cosmology, such as in chapter Il of the Bundahisn. See E.W. West, trans., The
Bundahis, Pahlavi Texts Part I, Sacred Books of the East, vol. V, ed. F. Max Muller (Oxford: Clarendon
Press, 1880), 11. The naksatra lore in Chinese therefore may actually be more directly derived from Iranian
rather than Indian sources in many cases, especially from the turn of the ninth century.

173 The difference between the two systems is that in the Xiuyao jing, the position of the Moon
determines the natal naksatra, whereas in the Lingtai jing it is the Sun. See T 1299, 21: 392b4-9. DZ 288,
Wenwu Chubanshe edn., vol. 5, 23¢6-18. Sukuyd-kyo shukusatsu, vol. 1, 35.
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Buddhist scripture was adopted into a new Daoist context. This is a prime example of
cross-religious textual reuse. The compiler of the Lingtai jing clearly drew on multiple
sources. The concepts drawn from Hellenistic astrology are of particular present interest
as they were derived from Dorotheus.

The opening lines of chapter nine of the Lingtai jing define the triplicity
(sanfangzhu =77 3).17* The concept of triplicity divides the twelve zodiac signs into
four even sets of three signs. The three signs are positioned relative to one another to
form an equilateral triangle. Each set is associated with planetary rulers, which have
special significance within a chart when identified as rulers. These differ based on
whether the horoscope is nocturnal or diurnal (i.e., whether the time of the chart is night
or day). If nocturnal, the zodiac sign in which the Moon is located will determine the
planetary rulers. If diurnal, the zodiac sign in which the Sun is located will determine the
planetary rulers. The zodiac signs are indicated with the earthly branches (3t 3%) as
functional equivalents, a feature that we already saw in the Xiuyao jing (see table 4.7).

HF . 84, HRL. ®E, KEHL. BFk. 4%, TKK, &&E K
TR, ZIKR. EE, €kB. ®E, K€, EBEH. 8%, €BK. ®
£ BT

Sagittarius, Leo, Aries. Diurnal birth: Sun, Jupiter, Saturn. Nocturnal birth:
Jupiter, Sun, Saturn. Gemini, Aquarius, Libra. Diurnal birth: Saturn, Mercury,
Jupiter. Nocturnal birth: Mercury, Saturn, Jupiter. Pisces, Scorpio, Cancer.
Diurnal birth: Venus, Mars, Moon. Nocturnal birth: Mars, Venus, Moon. Virgo,
Taurus, Capricorn. Diurnal birth: Venus, Moon, Mars. Nocturnal birth: Moon,
Venus, Mars.1"

An almost identical definition is given in Book I of Dorotheus’ Carmen Astrologicum as
follows:

Aries, Leo, and Sagittarius are a triplicity; Taurus, Virgo and Capricorn are a
triplicity, Gemini, Libra, and Aquarius are a triplicity; and Cancer, Scorpio,
and Pisces are a triplicity. Know the lords of the triplicities of the signs: the lords
of the triplicity of Aries by day are the Sun, then Jupiter, then Saturn, by night
Jupiter, then the Sun, then Saturn; the lords of the triplicity of Taurus by day are
Venus, then the Moon, then Mars, by night the Moon, then Venus, then Mars, and
in Virgo is also a share for Mercury; the lords of the triplicity of Gemini by day
are Saturn, then Mercury, then Jupiter, by night Mercury, then Saturn, then

174 Greek: tpiymvov. Latin: trigonum.
175 DZ 288, Wenwu Chubanshe edn., vol. 5, 22¢6-8. Emphasis on zodiac signs added for clarity.
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Jupiter, the lords of the triplicity of Cancer by day are Venus, then Mars, then the
Moon, by night Mars, then Venus, then the Moon."®

Vettius Valens (b. 120 CE), a major Hellenistic astrologer, also defines the triplicities in
this manner (11,1).1” Note that Al-Biriint (973-c.1052), a noteworthy Iranian-Muslim
scholar and astronomer, also defines the triplicities in a similar manner, although he only
provides two rather than three lords.*’® The concept of triplicity was therefore
fundamental to classical astrology even outside the original Hellenistic context.
Dorotheus himself states, “I tell you that everything which is decided or indicated is from
the lords of the triplicities.”*’® It is therefore unsurprising that the triplicity came to have
an important function in Chinese astrology.

This definition of the triplicity in Chinese was most certainly directly cited from
the Duli yusi jing. This can be established with great certainty since this concept appears
in Dunhuang document Pelliot chinois 4071, a horoscope dated to 975, compiled by a
certain Kang Zun E&3& (d.u.), who was likely a Sogdian in light of the surname Kang. Jao
Tsung-i identified in this horoscope citations of the Duli yusi jing.*® Triplicity is also
employed in extant Japanese horoscopes, one of which also cites the Duli yusi jing as
Yusi jing EH7 & (see 6.5 below).

Chapter ten of the Lingtai jing deals with the concept of ‘lots’.*8! Much of the
content appears to be derived from Dorotheus. The parallels between the Chinese text and
Dorotheus cited below will demonstrate this. The Chinese term for ‘lots’ is fei pei FEHC
(‘flying assignments’). This seems to reflect the Greek kAfjpot: lots, as in to assign or
appoint by lot (verb: kAnpéw). Lots are points on the horoscopic chart that are determined
by measuring the distance in degrees between two specific planets, and then applying that
same measured distance from the ascendant (the eastern horizon) or another third point to
determine a specific point on the chart. This specific point on the chart is associated with
some matter in life such as fortune or marriage, and thus the astrologer analyzes these
sensitive areas of the chart with these lots in mind. The lot will refer to a specific degree
on the chart, but in practice the zodiac sign upon which the lot falls becomes associated

176 David Pingree, Dorothei Sidonii Carmen Astrologicum (Leipzig: Teubner, 1976), 161-162.

177 Otto Neugebauer and Henry Bartlett VVan Hoesen, Greek Horoscopes, (Philadelphia: American
Philosophical Society, 1959), 13. Vettius Valens, Anthologies, trans. Mark T. Riley (unpublished
translation), 25.

178 See Al-Biruni, The Book of Instruction in the Elements of the Art of Astrology, 259. This
scheme was perhaps derived from Ptolemy’s Tetrabiblos (1,18).

179 pingree, Dorothei Sidonii Carmen Astrologicum, 162.

180 Jao Tsung-i, “Lun giyao yu shiyi yao,” 771-793. For a relevant survey of the document see
Weixing Niu, “On the Dunhuang Manuscript P.4071: A Case Study on the Sinicization of Western
Horoscope in Late 10th Century China,” in The Circulation of Astronomical Knowledge in the Ancient
World, ed. John M. Steele (Leiden: Brill, 2016), 527-558.

181 In modern astrology these are called ‘Arabic parts’.
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with the topic of the lot.182 The lot of fortune (21£) is defined as follows in the Lingtai
jing:

SHERHE, RERAE, #RURZEL. NRELR, BEKE. BELS
i, BNiEHE.

If a diurnal birth, from the Sun. If a nocturnal birth, from the Moon. Assign [the
lot] from the eastern [ascendant]. If the lot [falls] into one of the seven strong
[places], fortune will be exceptional. If the lot [falls on] one of the seven weak
places, the fortune will be meager.'8®

With respect to the lot of fortune, Dorotheus states, “[For him] whose birth is in the day
count from the Sun to the Moon and add it to the degrees of the ascendent, and in a
nocturnal nativity the opposite of this.”*3% As to these seven strong and five weak
places'® mentioned in the Chinese, Dorotheus elsewhere defines the latter as the second,
third, sixth, eighth and twelfth places, whereas the other seven are ‘preferred’
(understood in Chinese as ‘weak’ versus ‘strong’).8® This lot of fortune is of particular
note because “as we know it in our sources [it] is certainly the invention of Hellenistic
Egypt, but it may ultimately be derived from an older Babylonian ‘place of the Moon’,
the great god Sin.”*®’

The lot of the father (& '&) is defined as follows in the Lingtai jing:

BEBEL AR, REEZ, WEEE, XE.

Daytime: from the Sun to Saturn. If a nocturnal birth, it is the reverse of this.
Assign [the lot] from the eastern [ascendant]. If there is a good star [i.e., planet]
present [at the lot], the father will be esteemed.'8®

Dorotheus also states that the lot of the father is to be calculated from the degree of the
Sun to the degree of Saturn. This is reversed if the natal chart is nocturnal. He further
states, “If you find its lord in a good place, it indicates the good of his father.”*® Here “its
lord’ likely refers to the domicile ruler. Thus, if the lot falls on Aries, the lord is Mars.

182 | must thank Chris Brennan, a private scholar of Hellenistic astrology, for instruction on the
definition of these lots.

183 D7 288, Wenwu Chubanshe edn., vol. 5, 24a1-2.

184 pingree, Dorothei Sidonii Carmen Astrologicum, 191.

18 This in reference to the system of twelve “places’ (Greek tomot and Latin loci), a topic we will
discuss below (5.3). The twelve places are twelve static demarcations of the ecliptic through which the
zodiac signs and planets move. The stars and planets move, but the twelve places as spatial sections of the
ecliptic remain static.

186 |bid., 164.

187 Stanley J. Tester, A History of Western Astrology (Woodbridge: Boydell Press, 1987), 28.

188 D7 288, Wenwu Chubanshe edn., vol. 5, 26a12-13.

189 pingree, Dorothei Sidonii Carmen Astrologicum, 174.
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Although this latter point is slightly different from the Chinese, it still reflects a common
source.

The lot of the mother in the Lingtai jing (B'=) is defined as “from Venus to the
Moon if a diurnal birth and the reverse of this if a nocturnal birth.” It also gives the
following prediction:

BARAEMEE, XEXRT, WAXEAREE,
If the Sun and the Moon are in tropical signs, and also [a tropical sign] is resident
in the East, then this person’s parents will be of different types [races].'*

Dorotheus states, “If you find the Sun and the Moon in tropical signs, and the ascendent
is a tropical sign, then the parents of this native are not from one race.”*! The term fanfu
gong 18 = (‘tropical palace’) in the Chinese refers to tropical or solstitial signs, i.e.,
Cancer and Capricorn. These are the points in which the Sun ‘turns’ in relation to its
celestial latitude or, in other words, reaches its zenith at the solstices before ‘turning
back’. The zodiac sign of Cancer is defined from the summer solstice, and Capricorn is
defined from the winter solstice.!® Thus the Chinese rendering of fanfu 348, ‘turning’
or ‘reversing’, semantically reflects the original Greek term tpomikdg, “‘pertaining to
turning’. Similarly, in English the term ‘tropical’ is etymologically derived from this
term.2%® This particular line is significant since it indicates how the integrity of the
original Greek concept was kept relatively intact in Chinese translation. It strongly
indicates an awareness of the tropical zodiac in China. It is furthermore a rare example of
what was originally an astronomical Greek term translated into Chinese, long before
contact with Christian Europe.!%

In the Lingtai jing, the lot of brothers (5,58 =) is defined as “from Saturn to
Jupiter”.1% Dorotheus also defines it as from Saturn to Jupiter. Dorotheus states the
follow on the matter of brothers:

1% Dz 288, Wenwu Chubanshe edn., vol. 5, 26a15-18.
191 pingree, Dorothei Sidonii Carmen Astrologicum, 174.
192 ptolemy states, “For there are two solstitial signs, the first interval of 30° from the summer
solstice, the sign of Cancer, and the first from the winter solstice, Capricorn; and they have received their
name from what takes place in them. For the Sun turns when he is at the beginning of these signs and
reverses his latitudinal progress, causing summer in Cancer and winter in Capricorn.” Claudius Ptolemy,
Tetrabiblos, trans. Frank Egleston Robbins, Loeb Classical Library (Cambridge, MA: Harvard University
Press, 1940), 67. Note that Manilius in his Astronomica also defines Aries and Libra as tropical signs,
though these are actually equinoctial signs. This indicates that there were some variant definitions in the
classical tradition. See Manilius, Astronomica, Loeb Classical Library, trans. G.P. Goold (Cambridge, MA:
Harvard University Press, 1977), 97.

193 See “tropical” in Online Etymology Dictionary. http://www.etymonline.com/

194 1t is of course unlikely that the translation was directly from Greek into Chinese.

195 Dz 288, Wenwu Chubanshe edn., vol. 5, 25b1.
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| am showing you the matter of brothers: know that he for whom the Moon is in
Leo or Sagittarius or whose ascendant is one of these two signs will have few
brothers. ... Whoever has Scorpio or Cancer or Pisces for his ascendant, know
that his mother will bear numerous children.1%

There is a close parallel to this in the Lingtai jing:

ESwkit =R, EF AK, BB BHf %% I R%. 4B
fa, ¥i8 28 RIZA%.

If the body or life signs [i.e., the signs in which the Moon and Sun are
respectively present] and the lot of this sign [the sign signifying the lot of
brothers] are in Leo, Sagittarius, Capricorn, Aquarius or Virgo, it will always
preside over few brothers. If they take Pisces, Scorpio*®” or Cancer, then they will
have many brothers.1%

The Chinese passage is saying that if the Sun or Moon fall on the sign signifying the lot
of brothers, then it will indicate few or many brothers, depending on the zodiac sign on
which the Sun or Moon fell. This is slightly different from Pingree’s translation of
Dorotheus, but the latter point about Scorpio, Cancer and Pisces indicating few brothers
within the context of the lot of brothers clearly indicates a common source. Note that
shen & and ming 4y here are abbreviations of shen gong &= (‘body palace’) and ming
gong fp = (‘life palace’). Elsewhere in the text, these are defined in relation to the Moon
and the Sun respectively.'® Dorian Gieseler Greenbaum notes that in Hellenistic
astrology “the Moon is associated with the body, and the Sun with the mind, the soul and
spirit.” One major basis for this is Valens, whom she quotes as saying, “For cosmically
the Moon is fortune and body and breath, and since she is close to the earth and sends her
effluence into us, she brings about something similar as she has authority over our
body.”?% In a perhaps related context, there was a concept, attributed to the legendary
early astrologers of Hellenistic Egypt, Nechepso and Petosiris, that “the ascendent at birth
is the sign of the Moon at the time of conception.”?*! This connection between the Moon
and body is therefore entirely Hellenistic in origin, and well preserved in the Chinese
tradition.

1% pingree, Dorothei Sidonii Carmen Astrologicum, 178-179.

197 Yang xie 48 is a scribal error for Tian xie K18.

1% D7 288, Wenwu Chubanshe edn., vol. 5, 25b2-4.

199 “First determine the sign in which the Moon is present as the body sign % K& = S{F
BE5=.” vol. 5, 23b8-9. “The life sign is the zodiac sign-naksatra in which the Sun is present |} KBZHr 4
T EEEME.” vol. 5, 23c6. Read sheng 4 as zai 7F.

200 Dorian Gieseler Greenbaum, The Daimon in Hellenistic Astrology: Origins and Influence
(Leiden: Brill, 2015), 305.

201 Tester, A History of Western Astrology, 79.
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The lot of wives (323 =) in the Lingtai jing is defined as “from Saturn to
Venus”. The text states that “if Mars appears [in the sign signifying the lot of wives], then
she will act as a whore.”?%? Dorotheus states that the lot of marriage is defined from
Venus to Saturn. With respect to appearance of Mars in the lot, “it indicates women who
will marry [several] men in succession and will play the whore with men.”?% As above,
there is a slight difference in meaning, but the prediction that the appearance of Mars in
the lot of marriage as signifying that one’s wife will “act as a whore” demonstrates a
clear parallel. In addition, Dorotheus states, “Also if Mars aspects?®* Venus and Venus
also aspects it [Mars] as I mentioned to you, it indicates a marriage of short duration.”?%
Similarly, the Lingtai jing states, “If Mars sees Venus, the wife will be no good.”?%

Although this type of horoscopy is strongly Greek in character, and was originally
discussed within the framework of Greek physics and cosmology within the Hellenistic
world,?°" it does not appear that Chinese astrologers in this period ever attempted to
explain the physical or theological underpinnings of astrology. The methods and lore
translated into Chinese alone were sufficient to practice horoscopy. As to the cosmology
of Chinese astrologers, apart from the aforementioned Navagraha-karapa, which was
ultimately of limited impact in Chinese astronomy, there are no extant foreign texts
proving that the world is spherical. Thus, in the case of Chinese Buddhist astrologers, we
might imagine that they practiced horoscopy with a traditional flat earth Mt. Meru
cosmology in mind. Nevertheless, despite such issues, an astrologer relying on tables
would have been able to produce a reasonably accurate horoscope chart without any
reference to physical theories.

The foregoing discussion demonstrates that Hellenistic astrology, in particular the
concepts of triplicity and lots, constitute a significant component in the Lingtai jing, a
text that draws from the Duli yusi jing. This highlights the indirect Hellenistic influence
on Chinese religions of the late-Tang. The earlier exposure to foreign astrology through
Buddhist scriptures likely provided an already familiar foundation atop which Iranians in

M EFERTES, FHEEZ ... BFEA, BIBIIE. DZ 288, Wenwu Chubanshe edn., vol.
5, 25b14-17. Reading geng & as jian &,

203 pingree, Dorothei Sidonii Carmen Astrologicum, 199.

204 Aspect is the geometrical relationship between two planets on a chart determined by the
number of degrees between them. The term ‘aspect’ in English is derived from the Latin aspectus (sight,
look). The astrological concept of aspect was originally conceived as planets ‘seeing’ one another. Ptolemy
formally recognized four types of aspect: opposition (180°), trine (120°), quartile (90°) and sextile (60°).
See Book 1.13 of Ptolemy’s Tetrabiblos. Ptolemy, Tetrabiblos, 73-75. Trine was translated as san he =&
in Chinese. Yano, Mikkyo senseijutsu, 202.

205 1hid., 205.

6«2tk B4 FEARR.” DZ 288, Wenwu Chubanshe edn., vol. 5, 25¢6.

207 For a relevant discussion see Alexander Jones, “The Stoics and the Astronomical Sciences,” in
The Cambridge Companion to the Stoics, ed. Brad Inwood (Cambridge: Cambridge University Press,
2003), 337-342.
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China, be they Persians or Sogdians, could begin practicing advanced forms of
horoscopy.

The Duli yusi jing was an immensely influential text not only in China, but also in
Japan, where it became the core manual for horoscopy as practiced by Buddhist monks.
The extant horoscopes from Japan shed light on many technical details, giving us a
picture of how horoscopy was utilized in practice. We will return to this topic below,
when we discuss Japanese Buddhist astrology (see 6.5 below).

4.8. Cao Shiwei’s Futian li ff XJ&

Although the Duli yusi jing provided abundant astrological lore to interpret a
horoscope, in order to draw up a horoscope one must be able to calculate the positions of
planets at any point of time. In the case of Indian astrology, which also deeply influenced
Iranian astrology, it is not only the seven visible planets (the five visible planets plus the
Sun and Moon) that must be calculated, but also the ‘hidden planets’ of Rahu and Ketu.
As mentioned earlier, the Xiuyao jing also mentions the need for an Indian calendar, but
these at the time were presumably unavailable to the general populace. Consequently,
native Chinese calendars were either unavailable or simply incomplete for this task.

This problem was solved by Cao Shiwei =% (d.u.). Before the translation of
the Duli yusi jing, he compiled the Futian li fFXF& (Calendar that Tallies with Heaven)
between 780-783. The Xin Wudai shi #r f {52 (a history of the five post-Tang regimes)
provides the following details:

BEPE, MEELRREIE DNEBLIFR LT, WKERE, WEX
FE. REBZNE, RITREB.

During the Jianzhong reign era [780-783] of the Tang, the diviner Cao Shiwei
first changed the old methods, making Xianging 5 [660] the start of the
calendar?®® and yushui®® the start of the year, calling [this calendar] the Futian li.
However, it was popularly considered a lesser calendar and only circulated among
the masses.?*°

Cao Shiwei originally only drafted the Futian li with the seven planets, but he later
revised it to accommodate all nine planets. This occurred during the time when the
Persian Li Su was active in the capital after 776. The Xin Tang shu lists a title, Qiyao
futian li CREFFXJE (Seven Planets Futian Li), by Cao Shiwei, indicating a system

208 |ts start date for the seven planets of year 5 of Xianging (660) is close to the starting point of
the aforementioned Navagraha: year 2 of Xianging (657).

209 One of twenty-four solar terms ——+ U & 4.

210 Xin Wudai shi, Zhonghua shuju edn., vol. 3, 670. It appears that the legal prohibition against
unauthorized study of calendrical science was not being enforced by this period (see 2.4 above).
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specifically comprised of the seven planets,?** but we know that he subsequently
supplemented his work to account for Rahu and Ketu in light of an account by Song Lian
in the fourteenth century.

BETTY, ERLGET—ETR, @z, 515, BFz. THEXEES
“RERREN RN, REITHITE ...

Early in the Zhenyuan reign era [785-805] of the Tang, Li Bigian first calculated
the ephemerides for the eleven stars. Bao Gai and Cao Shiwei both studied it.
Shiwei also drafted ephemerides for the two hidden planets Rahu and Ketu. It
starts from the first year of reign era Yuanhe [806].2%2

We will recall that the Duli yusi jing was translated sometime between 785-805. Cao
Shiwei drafted the first version of the Futian li a few years prior to this between 780-783.
Following the translation of the Duli yusi jing, around or shortly after the year 806 it
seems that he supplemented the Futian li with calculations for Rahu and Ketu. The latter
component was also circulated as a separate text.?*3

Song Lian mentions that Li Bigian introduced the ‘eleven stars’. Rahu and Ketu
plus the Sun, the Moon and the five visible planets comprise the standard nine planets
(navagraha), but there were two other ‘hidden’ or ‘pseudo’ planets that were introduced
into China from abroad, called Ziqi 55 / % 7 (‘purple mist’) and Yuebei B = (‘lunar
bei’). The exact origin of these is unclear, but they most certainly are not a Chinese
creation. A later work by Xing Yunlu fREE & (fl. 1580) also associates these two planets,
plus Rahu and Ketu, with an Astronomical Scripture of the Western Regions (71 2
#%).214 They are neither found in Hellenistic astrology as it is presently known, nor in
Dorotheus’ work. As identifiable points on a horoscopic chart they can function in the
same way as do Rahu and Ketu (i.e., as points on the ecliptic tracked as nominal planets).

Ziqi is conceived of as a moving point on the ecliptic that is used to keep track of
the time to insert intercalary months. 1 am unaware of any Tang-era works that define its
parameters, but they are provided by the Ming-era author Liu Dingzhi 2/E = (1409
1469) in his notes on astronomy:

211 Xin Tang shu, Zhonghua Shuju edn., vol. 5, 1548.

212 Ren Jiyu, ed, Zhonghua chuanshi wenxuan Ming wen heng, 151

213 The thirteenth century text catalog Zhizhai shulu jieti B Z5Z$%f#%8 by Chen Zhensun [E#k 7%
also records a specific work entitled Luoji er yinyao licheng li 225t —BZ#E 7 5 & (an ephemeris for Rahu
and Ketu) by Cao Shiwei, noting the epoch of the calendar. See Fasc. 12, p.30. Listed under the Yin-yang
jia lei p2p5 %< £ heading. Included in the Qianlong yulan ben siku quanshu huiyao shi bu &2 & {H & Z< /0 &=
SETELRH.

214 This could also be read as “Astronomical Scriptures of the Western Regions”, i.e., as a genre of
such texts on foreign astronomy. Xing Yunlu fRZEEE, Gujin 1U likao 4%, in SKQS 787: 327b7.
Elsewnhere it is stated that Li Chunfeng Z=;Z & (602-670) first calculated Yuebei (vol. 787, 681b13). Xing
Yunlu, however, conflates the lunar apogee with comets (vol. 787, 682a10-13).
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RERE, —+/\F+HE, m&RiT—AX.
The qi is produced from intercalation. In 28 years there are ten intercalary
months, and the gi moves around the ecliptic once.?%®

Assuming 360 degrees rather than the Chinese value of 365.25 degrees, a system of
whole numbers is produced.?'® Using the Chinese value does not produce whole numbers.
This demonstrates that this concept was originally designed with the occidental zodiac in
mind, indicating that it was devised by a non-Chinese specialist.

The etymology of the term Ziqi or “purple mist” remains uncertain. The term
widely appears throughout earlier Chinese literature, but without any discernible
astronomical meaning or function. A possible — and tentative — explanation is that this
term in the astrological context is semantically translated from a Near Eastern language.
The twelfth month in the Hebrew calendar, for instance, is called Adar, and the
intercalary month is called Ve Adar (“And Adar”). Adar is a loan word from Akkadian:
Addaru or Adaru, which in one interpretation means “the dark or clouded month” and
derives from the Akkadian adaru (“to be dark™).?!

As to Yuebei, its associated icon indicates a foreign origin (see 6.2). In astrology,
it is the lunar apogee.?*® Liu Dingzhi defines it as follows.

F4TFH, AZTBEREEE, REZERFH, MEZAFE, EATI1F
mERAX.

The bei is produced from the Moon. There are constants for the velocity of the
Moon’s movement. The slowest point is the bei, which is why it is called the
lunar bei. The bei has 7 rotations in a 62 year period.?'°

The system of eleven planets or stars was incorporated into Daoist astrology, as seen in
the Lingtai jing, as well as general Chinese horoscopy as represented by Pelliot chinois
4071, although it does not seem to have ever been widely adopted by Buddhist
astrologers, either in China or Japan, who likely had a preference for the canonical

215 See the Za zhi #E75 (Miscellaneous Articles). Fasc. 56 in Ming wen heng BB SC#7 collection,
38-39. Ren Jiyu, ed, Zhonghua chuanshi wenxuan Ming wen heng, 557.

216 28 years x 360 days = 10,080 days. 10,080 days + 360 (degrees) = 28 days. Every 28 days the
‘planet’ progresses 1 degree as 28 days = 1 degree. 10,080 + 10 (times for intercalary months) = 1008 days.
1008 days + 28 days (= 1 degree each) = 36 degrees. Every 36 degrees (2.8 years) an intercalary month is
inserted. 360 degrees + 36 degrees = 10 positions to insert intercalary months.

217 Ernest Klein, A Comprehensive Etymological Dictionary of the Hebrew Language for Readers
of English (Jerusalem: The University of Haifa, 1987), 8.

218 The lunar apogee is the point on the Moon’s elliptical orbit which is farthest from the earth.
The perigee is the point closest to the earth.

21962 + 7 = 8.85 years, i.e., the lunar apsidal precession. Ren Jiyu, ed, Zhonghua chuanshi
wenxuan Ming wen heng, 557.
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concept of navagraha. The eleven planets were incorporated into the systems of
astronomy employed by court astronomers in China.??® They were also incorporated into
Chinese horoscopy.??* The parameters of Yuebei, however, were employed in Buddhist
astrology in a unique manner, which will be discussed in the following chapter.

Returning to the Futian li, it was likely developed in response to an increasing
popular desire for accessible astronomical knowledge for the purposes of practicing
astrology. It is important to note that this development occurred only after the An Lushan
rebellion. The proliferation of unofficial calendars could only begin after the rebellion,
when the reach and authority of the central government had declined.

The Chinese in the first decade of the ninth century thus had access to several
systems of foreign astrology and a suitable calendar with which to calculate the positions
of planets when drawing up horoscopes. This effectively enabled the subsequent
widespread popular practice of occidental astrology in China throughout the following
two to three centuries.

4.9. Conclusion

We discussed in this chapter the introduction of Tantric hemerology via the
translation of the Mahavairocana-sitra, and the subsequent commentary on it compiled
by Yixing. Unlike earlier astrological materials introduced into Chinese, such as the
astrology of the Sardilakarnavadana, there came to be a pressing need for a practical and
accessible astrological schedule in Chinese following the introduction of Mantrayana
from the 720s. Yixing’s commentary only briefly outlines the features of the Indian
calendar, without providing substantial details. This lack of information was a motivating
factor behind Amoghavajra’s compilation of the Xiuyao jing, first in 759, before being
subsequently revised in 764. It is likely that Amoghavajra drew upon existing non-
Buddhist astrological materials that had already been translated in the sixth and seventh
centuries. Amoghavajra’s adaptation of such non-Buddhist sources for use within a
specifically Buddhist framework is a prime example of not merely intertextuality, but
actually cross-religious and cross-linguistic intertextuality. The Xiuyao jing itself testifies
to the possibility that various elements from Indian astrology could and, in fact, were
integrated into a quite practical Chinese Buddhist manual.

The Xiuyao jing provides a large body of astrological lore. This is not only for
creating an astrological schedule, but also for making natal predictions based primarily

220 |n the early Qing the validity of the four planets was called into question by Westerners in
China. For a discussion see Huang Yinong &— &, “Qing qgianqi dui siyu dingyi ji cunfei de zhengzhi” /&
BIEASS [UER | EHRKZIFRERIFEH, Ziran kexueshi yanjiu B AREE 253 12, no. 3 (1993): 240-248.
Article continued in no. 4 of same journal (344-354).

221The astrological lore of Zigi (SKQS 809: 660b-673a) and Yuebei (SKQS 809: 674a-689b) are
explained in the Xingxue dacheng.
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on the naksatra calendar. The belief in astrological determinism was increasingly
expressed in Tantric literature, such as the Parnasabari-avalokitesvara-bodhisattva-sitra
translated by Amoghavajra. This likely fostered further interest in astrology amongst
Buddhists, who now had specifically Buddhist literature clearly linking ‘karmic fate” with
astrological factors.

The Mahavairocana-sitra also introduced visual icons of astral deities
represented in the associated mandala. The related literature describes these as deities.
These icons formed the initial foundation for Buddhist astral magic in China, though their
representations underwent a number of changes following the introduction of Iranian
astrology, which are discussed in the following chapter.

At the beginning of the eighth century, the Chinese court employed ethnically
Indian astronomers. One of the major figures was Gautama Siddhartha, who translated in
718 the Navagraha-karana, a manual on mathematical astronomy. Although this work
did not greatly impact Chinese astronomy, perhaps because the content was quite alien to
Chinese astronomers, it does highlight the extent of contemporary Chinese interest in
foreign science. These astronomers were active, and likely consulted, when works such
as the Xiuyao jing were compiled, given that the revised Xiuyao jing from 764 includes a
mathematical method for calculating the day of the week based on the work of the
Gautama family.

The ethnically Persian astronomer Li Su was summoned to court sometime
between 766—779, perhaps to replace the late Gautama Zhuan. As Rong points out, Li Su
was likely a Christian clergyman, in light of his name on the Nestorian stele from 781. It
was during his time in office that the Hellenistic Duli yusi jing was translated, which Mak
identified as most likely a version of Dorotheus’ Carmen Astrologicum. | have provided
further evidence in support of Mak’s thesis. Even further evidence is found in Japanese
sources, which are discussed below (6.5).

Finally, I argue that there was a transition from Indian to Iranian sources of
astrology and astronomy in China around the turn of the ninth century. Although
Buddhists had little to do with these later developments, they were deeply influenced by
these new Iranian elements, and incorporated them into their practices of astrology and
astral magic, which become evident in the subsequent century, to which our attention
now turns.
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