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Preface’

-

I, Yasumand,? do say:

When the primeval matter had congealed but breath and form
had not yet appeared, there were no names and no action.®* Who
can know its form?

] However, when heaven and earth were first divided, the three
deities became the first of all creation.! The Male and Female® here
began, and the two spirits® were the ancestors of all creation,

4  Whereupon after the going in and coming out from the seen
and unseen worlds,” the sun and moon were revealed in the wash-
ing of the eyes.*

5 After the floating and sinking in the sea-waters, the deities were
revealed in the washing of the body."

6  Thus, though the primeval beginnings be distant and dim, yet by

]

! The so-called Preface is actually a document presenting the Kafiki to the Empress
Gemmei. It is entirely Chinese in style and diction, containing many phrases modeled
after Chinese writings.

' Opo ni Yasumard; cf. verse 70 of the Preface, The word translated T is Bf, meaning
‘subject’ or "vassal."

* ‘Primeval matter” might also be translated ‘chacs,” This matter congeals or hardens.
Breath and form are two of the three attributes of life, the third being substance. In the
primeval state these attributes had not yet emerged. The idea of such a primeval name-
less state of inactivity seems to be borrowed from Taoist thought. The whole paragraph
is thoroughly Chinese in conception,

¥ Verses 3-18 contain references to many of the accounts in the Kojilki text. The
‘three deities” are those mentioned in 1:1 of the text.

& Literally, the Yin and Yang.

* The two deities Izanagi and [zanami {2:3).

T Le., Izanagi’s visit to Y&m{ in Chapter 9.

¥ Cf. 11:32-33.

* Cf, 11:13-18,

17




Kojiki
the ancient teachings do we know the time when the lands were
7 conceived and the islands born; though the origins be vague and
indistinct, yet by relying upon the sages of antiquity do we per~
ceive the age when the deities were born and men were made to
stand,*®

8  Truly, after the hanging up of the mirror!* and the spitting out
9 of the jewels,”® the hundred kings followed in succession; after the

chewing of the sword and the slaughtering of the serpent,® the
myriad deities flourished.

10 Conferring by the Yasu river, they pacified the kingdom ;" dis-
puting by the beach, they purified the land.!®

I At this, Po-nd-nmnc-nt-MmEdTS first descended to Taga-Tr-
?0 peak,'’® and the emperor Kamu-vamatd passed through [the
island of | AKI-DU-s1MA.Y

12 The ghostly bear came forth from the river,”® and the heavenly
sword was obtained from Tara-rurat®

I3 Men with tails blocked the road,®™ and a large crow led the way
to Yesmvo. 2 '

14  Dancing in rows, they swept aside the bandits; hearing the song,
they vanquished the foe.®

1# Kurano Kenji equates the ‘deities’ with the *myriad deities’ and the ‘men” with the
‘hundred kings' of verse g. The parallelism of verses 6 and 7 is 2 common feature of the
style of Chinese writing used as 3 model by Yasumar$. See Kurano in Kofiki faisef,
ed. Hisamaesu Sen’ichi et al. (Heibonsha, 1956—48), VI, 6.

U A reference to the ceremonies before the Heavenly Rock-cave (cf. 17:11),

12 A reference to the contest between Susa-ni=wo and Ama-terasu-opo-mi-kami (see
Chapter 15). The ‘chewing of the sword" also refers to that contest (see r35:26f),

1 Susa-nii=-wo's slaying of the eight-tailed dragon (see Chapter 19).

" The divine convocation of 32:56,

¥ The confrontation of 35:8(F

uCE 3913,

17 The expedition of Emperor Jimmu, recounted in Chapters 47-52.

18 The bear is, of course, the bear mentioned in 49:1. In no document, however, is
this bear said to come from a river. Most manuseripts have ‘put forth his claws,” which
is believed to be an error for ‘came forth from the river. See Kojiki taise, VI, 7.

18 A shortened form for Taka-kurazi, the person who brought the sword to Emperor
Jimmmn (cf 49:3).

1 An allusion to 50:8ff. Perhaps the road was ‘Blocked’ in the sense of being thronged
with greeters,

A An allusion to §013-1.

® The sentences in verses 14-16 contain no grammatical subjects; personal pronouns
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1s  Then, warned by a dream, he reverenced the gods,™ and there-
fore was lauded as the wise emperor.™

16  He looked at the smoke and treated the people with benevol-
ence, and to this day is reputed a saintly ruler.®

17 The borders were determined and the lands were developed

18 during the reign at Trka-Tu-Arumi? and the titles were cor-
rected and the clan-names selected during the rule at T8po-TU-
Asuxar .

19 Although each reign differed in the degree of swiftness or slow-

20 ness, and each was not the same in refinement and simplicity; yet
there was not one [ruler] who did not by meditating upon antiq-
uity straighten manners which had collapsed, and who did not by
comparing the present with antiquity strengthen morals and teach-
ings verging on extinction.” :

21 Coming now to the reign of the emperor who ruled Oro-va-
siMa in the great palace of KrvoMipaRa in ASUKA:™

22 Already as latent dragon he embodied the royal qualities, and the
repeated thunder-peals responded to the times.™

23 Hearing the song in a dream, he thought to inherit the Throne;

have besn supplied by the translator. Each paragraph refers to a :fiﬁf:n:n: persan or
persons, Verse 14 refers to the warriors who Killed the Tuti-gumo, the ‘men with tails,
in Chapter §2.

8 Emperor Sujin in 6526

W Cf, 68:7.

# This paragraph refers to Emperor Nintoku (ef. 170:2-7).

1 The reign of Emperor Seimu (cf, 90:4).

1 The reign of Emperor Ingyd (cf. 1a1:11), i . s e

 Although Motoord attached little impartance to this section, the nationalistic
Yamada Yoshio regarded verses 15-20 45 3 summary of the highest principles of Japanese
politics, Reverence to the gods, benevalent rule, the designation of lacal borders, and
the correction of names and titles are, he says, the four basie principles of good mh. as
laid forth by Yasumars, Kojiki jobun kigi (Shiogama [Miyagi Prefecture]: Shibahike
Shrine & Shiogama Shrine, 1935), pp. 67-68. .

# Emperor Temmu (reigned 673-686). Verses 2138 are an elaborate encomium of
this emperor, dwelling especially upon the circumstances wh:::h led ta his ascent o the
throne after the Jinshin rebellion of &7z, in which he was the victor against the pretender
Prince Opo-timi (the so-called Bmperor Kébun). oy .

¥ *Latent dragon’ is a Chinese expression for ‘crown prince,’ or the ficstmnd emperor
who has not yet come to the throne. The ‘repeated thunder-peals” are signals calling him
to the throne,
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arriving at the water by night, he knew that he was to receive the
Dignity.®
24 But the time of Heaven had not yet come, and cicada-like he
shed his wrappings in the southern mountains.®

25 As popular support grew for his cause, he walked tiger-like in
the eastern lands,

26 The imperial chariot proceeded with quick willingness, erossing

over the mountains and rivers,

27 The six regiments shook like thunder, and the three armies
moved like lightning.

28 The spears and javelins revealed their might, and the fierce war-
riors rose up like smoke.

29 Thecrimson banners gleamed upon the weapons, and the treach-
erous band collapsed like tiles,

jo Before a formight™ had elapsed, the foul vapors had been puri-
fied,

31 Thus they released the cattle and rested the steeds, and returned
peacefully® to the capital.

32 Furling the banners and putting away the halberds, they re-
mained singing and dancing in the city.
13 As the star rested in the region of the Cock,® in the second

month, in the great palace of Kivommana he ascended [the throne]
and assumed the Heavenly Dignity.

34 Inthe Way he excelled the Yellow Emperor; in Virtue he sur-
passed the king of Chou.

" The passage does not identify the song; perhaps it was the popular wdze-uta to
which prophetic meanings were attached (cf. Astan, 11, 200}, The “water at night’ refers
to the Yoki-gapa river at Mabati, where a divination indicated that Temmu would
become Emperar, [bid,, 306, ;

* The fumre Emperor Temmu, shorely before the death of the preceding Emperor
Tenchi, renounced the wordd (i.e., shed cicada-like his worldly adomments) and retired
to Mount Yasino [or Yesino), for purely tactical reasons. See Aston, 11, 297. :

" Emperor Temmu went to the eastern part of the kingdom and rebelled against
Prince Opo-timi in 672,

# Acrually, a period of 12 days. The word is used loosely,

¥ Or 'in tiumph,’

¥ Le., in the vesr of the Cock, 673.

¥ The Yellow Emperoe (Huang Ti) was a legendary Chinese ruler, The king of
Cheuw i3 evidently Emperar Wan (Wen Wang), 2 ruler of the Chou dynascy.
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35 Grasping the regalia, he ruled the six directions; gaining the
Heavenly Lineage, he embraced the eight corners.

36 Adhering to the Two Essences,® he putthe five elementsinright
order.®®

37 He set forth profound principles to implant good practices, and
he proposed noble manners to issue thronghout the land.®

18 Mot only this, his wisdom was vast as the sea, searching out
antiquity; his mind was bright as a mirror, clearly beholding for-
mer ages.

390 Whereupon, the Emperor said:

“I hear that the Teiki*! and Honji*® handed down by the various
houses have come to differ from the truth and that many false-
hoods have been added to them.

40 “If these errors are not remedied at this time, their meaning
will be lost before many years have passed.

41 ““This is the framework of the state, the great foundation of the
imperial influence. .

42 “Therefore, recording the Teiki and examining the Kiji,* dis-
carding the mistaken and establishing the true, I desire to hand
them on to later generations.”

43 At that time there was a court attendant whose surname was

44 Prvepa and his given name Are. He was twenty-eight years old.

45  He possessed such great native intelligence that he could repeat

# The Yin and Yang.

8 The five elements are water, fire, wood, metal, and earth, Eurano regards this as
a reference to Bmperor Temmu's repeated homage to the wind god of Tarta and the
god of Pirose, Kojiki faisef, VI, 24.

# Kurano regards thess as definite accomplishments of Emperor Temmu's reign.
Ibid., 24~25. :

4 “Imperial Chronicles.” A document or documents recording genealogical and other
hasic data concerning the Tmperial House. It is regarded as identical with the Senki of
verse §4 and the Swmera-mikdtd nté pi-tupi of verse 46. See Introduction.

@ Fyndamental Dicta’ These were evidently documents recording ancient myths,
legends, and songs and are believed to be the same as the Kufi of verses 42, §4, and 55
and as the Saki-ni-yd né pure-gatd of verse 45, See Introducton.

# ‘Ancient Dicta." Used interchangeably with Fangt,

4 Toneri. A male artendant of low rank whe served the person of the emperor or a
prines of the blood, See Grossamy,
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orally whatever met his eye, and whatever struck his ears was
indelibly impressed in his heart.
46 Then an imperial command was given to ARs to learn®® the
Sumera-mikits né pi-tugi*® and the Saki-nd-yd nd puru-gits.
47 However, the times went on and the reign changed before this
project®® was accomplished.

48 Prostrate, I consider how Her Imperial Majesty,® gaining the
One,™ illumines the Universe: being in communion with the
Three," nurtures the populace.

49 Rauling in the Purple Pavilion, her virtue extends to the limit of
the horses’ hoof-prints; dwelling in the Concealed Palace, her in-
fluence illumines the furthest extent of the prows of the boats, 2

50 The sun rises with doubled radiance; the clouds are scattered
and there are no mists.

5T Auspicious signs — connected stalks and double rice-ears — are

52 ceaselessly recorded by the scribes; tribute from across countless
border beacon-fires and through numberless translations does not
leave the treasury empty for a single month,5

# The Chinese expression used here means both to familiarize oneelf with the con-
tests of a written document and to memarize it so that one can recice it without the texr,
Are was commisioned to familiarize himself with the difficult old texts, to repeat them
over and aver again by rote, and thus to leam or memorize them. Elojikei taisei, VI, 32.

; ';;T;EI'& Imperial Sun-Lineage." This was probably the same document as the Teiki
or 2F. J

" This may also be read Sendai-kuji and may be translated *Ancient Dicta of Former
Ages.’ Tt was probably the same document as the Kuji or Honyi,

* The project of editing the old traditions as outlined in verss 42.

¥ Empress Geminei (reigned 7o7-715). After 2 short encomium (verses 48-53), Yasa-
marli records the empress' command in regard to the compilaton of the Kojiki (verses
54-55).

0 Le., the throne,

1 Le., heaven, earth, and man,

** The expressions “to the limit of the horses' hoof-prines™ and “the furthest extent of
the prows of the boats” are reminiscent of Japanese phrases found in the sorito for the
Grain-petitioning Festival in the BEegi-shili,

“* The phraseology is intentionally continental, The sense of “across countless border
beacen-fires and through numberless translations™ is that the tribute comes from such
distant states—as well as from the nearer countries—that it must cross many borders and
be explained in many languages before it reaches the imperial treasury. CF Kajiki
taisei, VI, 36=37.
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53 It must be said that her fame is greater than that of Emperor
Yii,5 and her virtue surpasses that of Emperor T ang, 5

s4  Hereupon, appalled at the mistakes in the Kuji, she determined
to correct the corruptions in the Senki.

55 On the cighteenth day of the ninth month of the fourth year of
Wadd," an imperial command was given to me, YAsumard, to
record and present the Kuji learned by imperial command by
Pryepa ni Ame,

56  Reverently, in accordance with the imperial will, I chose and
took them up in great detail.

§7 However, during the times of antiquity, both words and mean-
ings were unsophisticated, and it was difficult to reduce the sen-
terices and phrases to writing.”

58  If expressed completely in ideographic writing, the words will

59 not correspond exactly with the meaning, and if written entirely
phonetically, the account will be much longer,

60  For this reason, at times ideographic and phonetic writing have
been used in combination in the same phrase, and at dmes the
whole matter has been recorded ideographically.

61 Thus, when the purport is difficult to gather, a note has been
added to make it clear; but when the meaning is easy to under-
stand, no note is given.

62  Agpain, in the case of surnames such as Kusaka, which is written
AT, and given names such as Tarasi, which is written #, the
traditional way of writing has been followed without change.®®

# The legendary emperor who founded the Hia dynasty, 2265 8.,

¥ The founder of the Yin or Shang dynasty, 1766 B.c.

5 1T AD.

87 Le., Chinese writing. In verses s7-2 Yasumard dilates upon the principles he
adopted in editing the texts making up the Kofiki,

8 If translated entirely into literary Chinese, there will be discrepancies between the
ideographic text and the criginal raditions; if written entirely phonetically, a much
greater number of ideographs will be required to express the same meaning, Yasumard
gives a good statement of the dilemma of the scribe in the Japan of that period,

¥ Yasumarii follows the traditional transcriptions of various proper names, even
when there seems to be no logical reason for perperuating them,
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In general, the account begins with the bcginning of heaven and
earth and ends with the reign of WopARDA.®

Thus everything from AmE-nti-M-NARA-NUSI-NG-kaMI through
PIKO-NAGISA-TAKE-U-GAYA-PUKI-APEZU-NO-MIKOTO is included in
the first volume,™

Everything from Emperor KaMu-vamat-reane-siko through
the reign of PoMupa is included in the second volume.®

Everything from Emperor Opo-sazaxi through the reign at the
Great Palace of Woparina is included in the third volume. "

These three volumes are recorded together and are reverently
presented.

Thus do I, Yasumard, full of awe, full of fear, reverently bow
my head again and again.

The twenty-cighth day of the first month of the fifth year of
Wadd.™ ' :

The aséiv Oro N6 Yasumand, upper fifth rank and fifth order
of merit,

™ Empress Suike.
B OCf, 11 4601

" Cf, 47:1; 9051
B O 10g:1: 14051
M o233 4D,

44

—_———————— .
* i

e e p—— —

Kojiki
Book One




Book One, Chapter 1

CHAPTER 1

Tur FIVE SEPARATE VENLY DIEITIES COME
INTO BXISTENCE,

I At the time of the beginning of heaven and earth,! there came
ing into existence in TAKAMA-NO-PARA a deity named AME-NO=MI-
HAEA-NUSI-NO-kaMI; next, TAKA-MI-MUSURI-N B-rami; nexe, Kami-
wUsUBI-NE-Kami, These three deities all came into existence as sifi-
gle deities,® and their forms were not visible ?

5 Next, when the land was young, resembling floating oil and drift-
like a jellyfish, there sprouted forth something like reed-shoots.*

. From® these came into existence the deiry UMASI-ASERABE-PIRO-
DI-NE-KAME; next, AME-NO-TORO-TATE-NO-kaMi® These two deities

also came into existence as single deities,’ and their forms were not
visible,®

3 The five deities in the above section are the Separate Heavenly
Deities.”

1 Sep ADDITIONAL WOTE 1 for a discusion of the cosmogony of this chapter. For
discussions of proper names see GLOSSARY,

% Pitdripami; unlike the pairs of male and female deities who came into existence
later, these deities came into being one by one and had no counterparts. Howewver, it
Tater becomes apparent that both Kami-musubi-no-kami and Taka-mi-musubi-no-lkami
had children {cf. 30:4; 38:5)

¢ Or “they hid their bodies”

8 Asi-kabi; the word forms part of the name of the next deity.

§ Or ‘by, by means of!

§ The first two sentences of this verse are written phonetically, for the most part, and
must have criginated in oral tradifion. Kanda Hideo surmises that the secdon from
713 through 2:2 was originally a poem depicting the birth of 21l things from reed-shoots
springing up in the muddy water of some primeval pericd, Kojiki na kfzd (Meiji Shoin,
1555), PP 24647

? Ffithoama-fu-kami, Bar some reasan which is unclear to us today, these five deities
were distinguished from the other heavenly deities and were set apart in a special
category.
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CHAPTER 2

THE SEVEN (GENERATIONS OF THE AGE OF THE
GODS COME INTO EXISTENCE.

1 Next there came into existence the deity KuNI-N&-THRS-TATI-
- N-Eami; next, TOv8-RuMo-no-n8-kami, These two. deities also

came into existence as single deities,® and their forms were not
visible,?

2 Next there came into existence the deity named U-pom-ni-nii-

EamMi; next, his spouse® Su-pmI-N-w&-kami, Next, TuNo-GUr-
NO-EAMI; next, his spouse IKU-GUPI-NG-KAMI, Next, Opro-To-1H-
DE-NO-KAMI; next, his spouse OPO-TO-NG-8E-NG-xaME, Next, Omb-
DARU-NO-EAMI; next, his spouse AvA-gASEO-NE-NO-EaMI, Next,
Izamacr-nNO-kAME; next, his spouse IZANAMI-NG-RAM,

3 The deities in the above secton, from KuNi-N8-TOES-TATING-

kami through [zaNaMi-nS-gani, are called collectively the Seven
Generations of the Age of the Gods.t

4 The first two single deities® are each called one generation.® The next pairs of ten
deities are arranged in couples, each couple being called one generation.

L Pitdri-gmmni.

* Or ‘they hid their bodies.’

3 Iimg. Literally, ‘younger sister,’

* Flami-pd nana-ya. :

¥ ¥d. The two single deities in verse 1 are each counted as one y; the ten deities which
fallew are in couples, cach couple being reckened as one pi. Thus there are altogether
seven yi. Verse ¢ is a redactoral gloss, written in small characters in the original, no
doubt by Yasumars. For the cosmogony of this chapter, see ADDITIONAL NOTE 2.
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CHAPTER ;

[ZANAGI AND [ZANAMI ARE COMMANDED TO
SOLIDIFY THE LAND, THEY CREATE
ONOcORD ISLAND,

1 At this time the heavenly deities,’ all with one command,? said
to the two deities Izanac-NO-MESTE and [ZaNaM-NO-MIEOTH

“Complete and solidify this drifting land "%

2 Giving them the Heavenly Jeweled Spear,® they entrusted the

mission to them.

3 Thereupon, the two deities stood on the Heavenly Floating
Bridge® and, lowering the jeweled spear, stirred with it. They
stirred the brine with a churning-churning sound;® and when they
lifted up [the spear| again, the brine dripping down from the tip of
the spear piled up and became an island. This was the island
Ondeirg.”

1 Evidently the Separate Heavenly Deities of Chapter 1.

* Some manuscripts have ‘giving 2 command.’ A heavenly mandate is not an essential
element in the story of [zanagi and Izanami (its omission in most of the versions in the
Nihon shoki reveals that it was something of an afterthought), Masomura Takeo con-
tends that it was included in the Kojilil version to conform with a traditional ides thae
any deides descending from the heavens to perform any activities should be acting under
a mandate from the heavenly deities. Nikon shinwa no kenkydl, I, 71-83.

# The land mentioned above (1:2) as “drifting like a jellyfish." A similar command is
given later to Opo-kuni-nusi (cf, 30:5).

¢ Amé nd nu-bokd, The words amé nd ("heavenly') are a stylized epithet praising an
object by connecting it with the heavenly abode of the gods, Nu is an element which
seems to mean Gewel's thus, mu-bokd would mean a spear made of, or decorated with,
Precionus stoncs,

E Amé nd uki-pasi; cf. 32:3; 39:13. A bridge over which divine beings traveled be-
tween heaven and earth. Commentators have interpreted it a5 a boat or raft, a high
ladder, & bridge of rinbows, or the Milky Way.

8 Kiword kiword ni. This onomatopoeia, which appears again in the song in 133157
58, has alsa the sense of ‘curdling” or “congealing.” This section of the narrative is perhaps
reminiscent of the ancient Inland Sea custom of manufacturing sale by boiling down
880 Water.

* Onighed sland, which may lterally mean ‘seli-curdling” island (see Grossawy),
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CHAPTER 4

IZaNAGI AND JZANAMI MARRY AND BEAR
THEIR FIRST OFFSPRING.

-

Descending from the heavens to this island, they erected a heav-
enly pillar® and a spacious palace.?

2 At this time [[zanagi-n8-mik5td) asked his spouse [ZANAMI-NG-
MIESTS, saying:

“How is your body formed?”
3 She replied, saying:

“My body, formed though it be formed, has one place which is
formed insufficiently,”

4  Then IzanaG-NO-MIESTO said:

“My body, formed though it be formed, has one place which
is formed to excess. Therefore, I would like to take that place in
my body which is formed to excess and insert it into that place in
your body which is formed insufficiently, and [thus] give birth to
the land. How would this be?”

5 [zaNAMI-NE-MIRGTO replied, saying:

“That will be good.”

6  Then IzaNAGI-NO-MIESTO said:

“Then let us, you and me, walk in a circle arnund this hcavcnI}f
pillar and meet and have conjugal intercourse.”

7 After thus agreeing, [Izanagi-ns-mikdtd] then said:

was evidently thought to be near what is now Osaka Bay (see 111:22). The dripping
brine congealed or crystallized to form this island, which became the base of operations
of Izanagi and Tzanami when they descended from the heavens to begin their procrea-
tive work.

' For a discussion of the significance of this pillar (amé n5 mi-pasird), see ADDITIONAL
NOTE 3.

3 Yu-pird-dind, The wedding palace of Izanagi and Iranami. According to Kurano,
pird is a unit of length equivalent to the distance from fingertip to fingertip when a
person: has both arms extended.
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“Youn walk around from the right, and I will walk around from
the left and meet you.”

After having agreed to this, they circled around; then Tzanami-
NO-MIRSTO said first:

“ Ana-ni-pasi,* how good a lad!”

Afterwards, [zANAGI-NO-MIESTE said :

“Ana-ni-yasi, how good a maiden!”

After each had finished speaking, [Tzanagi-né-mik&td] said to
his spoise:

“It is not proper! that the woman speak first.”

Nevertheless, they commenced procreation and gave birth to a
leech-child.? They placed this child into a boat made of reeds and
floated it away.

Next, they gave birth to the island of Apa. This also is not
reckoned as one of their children.

* An exclamation of wonder and delight.
4 Or 'it bodes no good.*

¢ Piru-go; for a discussion of the leech-child, see Apormonat HOTE 4. The leech-child

and the island of Apa were considered failures and were not counted among Izanami and
lzanagi's rightful progeny (cf, 7:235).
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CHAPTER 5

IZANAGI AND [ZANAMI, LEARNING THE REASON
FOR THEIR FAILURE, REPEAT THE
MARRIAGE RITUAL,

[

Then the two deities consulted together and said:
“The child which we have just borne is not good. It is best to
report [this matter] before the heavenly deities.” :

2 Then they ascended together and sought the will of the heavenly
deities. The heavenly deities thereupon performed a grand divina-
tion? and said: :

3 "Because the woman spoke first, [the child] was not good.?
Descend once more and say it again.” -

4 Then they descended again and walked once more in a circle
around the heavenly pillar as [they had done] before.

s Then IzaNAGI-NE-MIESTS said first:

“Ana-ni-yasi, how good a maiden!”
6 Afterwards, his spouse IZANAMENG-MRETS said:
“Ana-ni-yasi, how good a lad 1"

1 Pu.ru—m.;mu‘.- mentioned also in 73:10. According to the description in 17:10, prta-mani
was an ancient method of divinatien, in which the shoolder hlade of a deer was heated
(using bark from the papaka trec) and the cracks observed. This system was evidently
PF"F“D?‘! in Japan from antiquity and was later replaced by the tortoise-shell system of
divination imported from China. Archeological evidence reveals that scapulamancy
was performed at least a5 early ss the Yayed period: remains of such bones have been
discovered in late Yayoi period strata in Miura, Eanagawa-ken, as well as in the Yayoi-
period Chigusa remains on Sado island, Miigata-ken. The History of the Kingdom of Wei
{Wei Chih), written aboot 297 A.p., attests to the prevalence of scapular divination
among the early Japaness (Tsunoda Rymsaku et al., comp. Sources of Japanese Tradition
[MNew York: Columbia University Press, 1958], p. 7). For infarmation about the arche-
ological finds ses Saitd Tadashi, Nihon zenshi I Genshi {Tokyo Daigaku Shuppankai,
1958), pp. 24143,

* This statement was anticipated by Tzanagi in 4:10. The condemnation of the woman
for speaking before the man was probably influenced by Chinese ideas; it is doubtful
that the ancient Japanese had any such clear-cut ideas of male supremacy. Tsuda, Nikor
katen no kenkyil, T, 353.
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CHAPTER 6

Tzawact AND [ZANAMI GIVE BIRTH TO
| NUMEROUS ISLANDS.

1 After they had finished saying this, they were united and bore
as a child [the island] Apapi-NO-po-NE-sA-waRE-NE-s1MA.!

2 Next they bore the double island® of Iy®. This island has one

body and four countenances, each with a separate name:

3 Thus, the land of I¥$ is named Ermve; the land of Sawumr is
named Ipi-vtini-pixo; the land of Ara is named Oro-gE-TU-PIME;
and the land of Tosa is named Tare-v8r-waxd.

4  Next they bore the triple island of Oz, also named AmE-NG-
OSI-EORG-WAKE, ;

5 Next they bore the island of Turusy, This island also has one
bﬂd}r E.'l'.l.d. E:I-ul— countenances, fﬂc]‘.l “rid] a SePal'atﬂ name:

6  Thus, the land of Tukusr is named Sma-PI-wakE; [the land of |
TovG-kunt is named Toyb-rr-wakk; [the land of ] Pi is named

1 AN of the islands which Tzanagi and Izanami bore have altemative personal names,
and some of them clearly have gender. The island of Apadi plays a central réle in all of
the Kofiki and Nikon shoki accounts of island-bearing; in one version in the Nikon shoki,
Tzanagi is said to dwell enshrined upon this island (see note on 13:9).

As Tsuda says, the accoonts of islind-bearing are not 2 cosmogony, but are merely
accounts of the origin of Japan in a political sense. It is scrange that there is no account
of the creation of man or animals in these origin myths. To Tsoda, Izanagi and Izanami
are national deities in 2 narrow sense, who give birth first to the islands of Japan, then
to the deities who dwell in them, and finally to Ama-terasp-opo-mi-kami, the emperor-
symbal; at no time do they leave Japan, Nihon katen no kenkeyi, 1, 143, 350, 158,

Kanda (pp. 251-54) argues that the Izanagi-Tzanami myth was originally & myth-
eomplex from the Inland Sea area and could be dated from the end of the [8mon Period,
or approximately the third century s.e. g

At any rate, it is clear that the Kujfiki account reflects the geographical knowledge of
a fairly late period, when sea communications along the Inland Sea to Kyilishi were well
developed and when the nation was unified under the Yamatt court.

® Literally, “double-named island.” Both Ivd (Shikoku) and Tukusi (Kviish@l) have
four divisions,
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TAFE—I'!—MUKaPI—I‘ﬁYEI-HUZI-PI—NE-WAKH i* fand the land of Kuma-
st is named Take-rPr-wagib

7  Next they bore the island of Igr, also named AmE-prréiTu-
BASTRA,

8  Next they bore [the island of ] Tu-sima, also named AME-NE-
SADE-YORI-PIME,

9 Next they bore ®the island of Sapo.
10 Next they bore? [the island] OPO-YAMATH-TOY8-AKI-TU-sIMA
also named .L'“J.MA-TT.T—M.[—SG'Rﬁ-TﬁYﬁ-AE—-TU*NE-WAKﬁ. ;

11 Thus, hecause the eight islands® were bomn first, they are called
OPo-YASIMA-GUNLY

12 After this, when they returned, they bore [the island] Krei-
Ni-KoziMa, also named TAKE-Pl-RATA-WARE,

13 Next they bore [the island of ] Apuki-smva, also named Oro-
NO-DE-PIME, '

T4 Next they bore [the island of ] Opo-smMa, also named Opo-
TAMARU=-WAKE,

15 Next they bore [the island of ] PiMe-z1ma, ' also named Al
PITOTU=ME,

16 Next they bore [the island of ] TIRA-NE-s1M4, also named Anii-
NO-0s1-wo,

17 Next they bore [the island of] PUTA-GO-NB-s1Ma, also named
AME-PUTA-vA,

18 From Kisl-nt-kozima through AmE-puTa-ya are altogether six jslands,

: :I'I';uc ;rc textual difficulties in regard o this name; see GLOSSARY,
" Lanaka proposes to emend the text to read; “Next the e
.  emend ¢ § ¥ bore the island of
al?ln‘la:mnﬁ Take-pi-wake." Kofiki tairel, VII, 14, head-note 14. e islan Sado,
*" Lanaka suppresses the words: *, | | the i b
O i the island of Sado, Mext they bore. .. Ibid,,

® Ya-sima. ‘Fight,’
Wil 'm}-rjaf' ¥d, was a sacred number to the Japanese, and may often be trans-
* "Great Eight-Island Land; Great Land of Vasima," i
St ey H nd of Yasima.' A poetical name for Japan.
1 CE 116:1,
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CHAPTER 7

[ZANAGI AND [ZANAMI GIVE BIRTH TO
NUMEROUS DEITIES, IZANAMI DIES AFTER
BEARING THE FIRE-DEITY.

1 After they had finished bearing the land, they went on to bear
deities.!

Fig The name of the deity they bore was Oro-xird-os-wo-nt-

KAMI; next they bore IPA-TUTI-BIRO-NE-KAMI;® next they bore Ira-
SU-PIME-NG-KaMi; next the}f bore Oro-ToO-PI-WARE-N{-EAMT; next
they bore AmE-nO-PURI-wo-NO-kAMI; next they bore Oro-va-
pio-NO-kaMI; next they bore Kaza-mbru-waxii-nd-os-wo-
nti-kAMI; next they bore the sea-deity, whose name is Oro-waTa-
TU-MI-NO-EAMI;? next they bore the deity of the sea-straits, whose
name is PAYA-ARI-TU-PIKO-NO-KAMI; next, his spouse Pava-axI-

TU-PIME-HE-KAMI.

3 From Opo-kbird-osi-wo-nikzam! through PavA-sg-TU-piME-mii-gami are
altogether ten deities.

4  These two deities PAYA-AKI-TU-PIKO and PAYA-AKI-TU-PIME rule,

respectively, the rivers and the seas.
5 They® bore the deity Awa-Nac-n-kaMi; next, AwA-NAMI-

1 At this point Izanami gives birth to the deities who are to inhabit the islande. The
deities represent varions natural phenomena and physical features of the land.

Tsuda, reasoning from the fact that many of the deities in this section do not seem to
have any gender and that their functions and réles are not mentioned, concludes that
they were gods having names but no distinctive characteristics; even their names were
given to them in the absence of any real basis in folk belief, Nihon koten na kenkyd, [, 365

Matsumura (II, 345-40) draws attention to the similarities between the deities men-
tioned here and these which are listed in Chapter 2. Bath accounts supply lists of names
of deites without giving any information about their characters or functions.

* Tougita (pp. 41-42) suggests that the six deities from Ipa-tuti-biko-nii-kami through
Kaza-mbtu-wakt-ni-osi-wo-ni-kam{ were deities of buildings.

* Oither sea deities, whose names contain the element wata-fu-mi (*sea spirit’), are born
of Tzanagi's purification (cf, Chapter 11).

+ Minato; also ‘river-mouth,” [later] *harbor.” CE 37:6.

* Le., Paya-aki-tu-pike and Paya-aki-tu-pime.
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nO-EAMI; next, TURA-NAGI-NU-EAMI; next, TURA-NAMI-NE-EAME
next, AME-NO-MI-KUMAR-NO-KAMT: next, KuUN-NO-M-EUMARI-
NO-EAMI; next, AME-NO-KUPIZA-MBTI-NS-RAMT ; next, Kune-niti-

EUMZA-MOTI-N-KAMT,

i} From Awa-mAci-ni-pam! through Kumi-wii-ruerza-mte-mt-gant are alto-
gether cight deities,

7 Next they® bore the wind-deity, whose name is SmA-TU-FIRO-
Ni-EAMT,

8 Next they bore the tree-deity, whose name is KUgu-NO-T-N&-
KaMi.

9 Next they bore the mountain-deity, whose name is Oro-yama-
TU-MI-NO-KAMT,

10 Next they bore the deity of the plains, whose name is Kaya-
NO-PIME-NO-KAMI, also named No-purr-nt-gani, ;

1I dﬁ:::im SIHA-TU-PRO-Ni-KAMT throogh No-puri-ni-zamd are altogether four

12 These two deities OPO-YAMA-TU-MI-NB-kAM and No-puTti-ni-
KaMI rule, respectively, the mountains and plains.

13 They” bore the deity AME-NO-sa-DUTI-NE-RAME; next, Kuni-
NO-5A-DUTI-NE-EAMT; next, &ME~N&-5A~GERI-N{5-Kaﬁ; next,
KuNi-NB-5A-GIRI-NG-KAMI; next, AME-NO-KURA-DO-NE-KAMI;
fnext, Kum-uﬁ-xum—nn—nﬁ—xm[;“ next, Dm-:c&mm—mcn—
NG-EAMT; next, OPO-TO-MATO-PIMBE-NB-KAM],

I4 From AmB-pi-sa-oom-nii-gamd through OPO-To-MATO-PIME-NO-EAMI are
altogether eight deities, :

s Next they bore the deity THRI-NO-TPA-KUSU-PUNE-NO-kAMT
also named AME-NG-TOR-PUNE-NO-KAMI 1 ’

16 Next they bore Oro-GE-TU-PIME-NE-KAMI,

17 Next they bore Pl-nb-vacr-pAYA-wO-NS-EAMI, also named
Pl-nO-raca-piRo-NO-EAMi, and also named PI-NU-EAGU-TUTI-NE-

EAML

* Le., Izanagi and Tzanami, The deities hom in i i
. b verses 7-10 are the children of Izanagi

T Le., Opo-yama-tu-mi-né-kami and Kaya-no-pime-nii-kamf,

4 Lacking in the Shimpuku-ji manuscript, .

18 Le., Izanagi and [zanami,

" The element -né-kami, missing in th ; ;
of 3517, 11, " missing in the text, has been supplied here on the authority
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Book One, Chapter 7

18 Because [[zanami-nS-mikotd] bore this child, her genitals were
burned, and she lay down sick.®

19 In her vomit there came into existence?® the deity Kana-vama-
BIEC-NO-KaMT; next, Kana-vaMa-BIME-NO-RAMI,

20  Next, in her faeces there came into existence the deity Pani-

TASU-BIKO-NE-EAMI: next, PANI-YASU-BIME-NE-KAML M

a1 Next, in her urine there came into existence the deity Mrru-

- PA-NB-ME-NE-KAMI; next, Wakv-mususi-né-kami, The child of
this deity is TOyB-URE-BIME-NO-KAMI .

22 'Thus at last, Izanamr-né-xami, because she had borne the fire-

deity, divinely passed away.'®

23 From AmB-wi-rom-rune through TovO-urk-piMe-wt-mamt are altogerher
eight deities.

24  All of the islands borne by the two deities Izanacr and Izanamr
were fourteen; the deities [borne by them were] thirty-five.

25 These were born before Izamami-pti-gaml divinely passed away. However, the
island Omiticiing was not born.!® Also the leech-child and the island of Apa are not
reckoned as their children.?

2 See ADDITIONAL NOTE 5,

3 Most manuseripts have “were born'; the verse has been emended to agree with
verses 2off.

1 The deities who came into existence in Izanami's fcces were deities of clay or earth,
and Mitu-pa-nii-me-nfi-kami, who came into existence in her urine, was a deity con-
nected with water or water-greens. Matsumura (I1, 370-72) says that be knows of no
other people who have deities borm from excreta, and alludes to their impertance as
fectilizer in Yayoi period agriculture,

1 From lzanami's dgath, Motoori concludes that even the gods are subject to death
and must then descend o the detestable Jand of Y&mi, In his Tama-kushige, he goes en
o write:

“Bverything is an exotic, alien falsehood and deception which esteems the ideas of
not rejoicing at what should rejoice us, not serrowing at what should sorrow us, not
being surprised at what should surprise us, and in general not feeling emotion when we
should, This is against human natre and a most bothersome mateer, Death, in par-
ticular, is one thing about which we cannot help but feel sorrow. Even the great god
Tzanagi, who formed the land and all things in it and who initiated the Way of this
world—did he not, at the death of the goddess, weep and sorrow with all his heare ltke
a little child, and out of his yearning follow after her to the land of Y5mi? This is the
true, the real human nature, and the peopls of the world must of necessity be this way "
Mutoori Norinaga zenshii [Yoshikawa Kdbunkan, 1926-28], VT, 11,

- WO 3.

” Cf, 411,
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26 At this time [ZANAGI-NO-MIESTH said:

“Alas, T have given my beloved spouse in exchange for a mere
child "

27 . Then he crawled around her head and around her feet, weeping,

28 At this time in his tears there came into existence the deity who
dwells at the foot of the trees in the foothills of Mount Kacuy,
named NAKI-SAPA-ME-NG-KAMI,

29 Then he buried the departed IzanaMI-NS-kAMT on Mount Prea,
the border between the land of Ipumo and the land of Papax:,1®

* Weeping-Marsh-Woman Deity’ (see Grossany)., This account undoubtedly re-
flects the practice of using female lamenters or professional mourners (naki-me, “weeping
woman,” of. 33:7, 34:3) at funerals,

" One important varant in the Nilon shoki relates that Iranami was buried in the
village of Arima in Kumano in the land of Ki (Minami-muro-gun, Wakayama-ken).
"The lacal people pay worship to the spirit of this deity with flowers during Aower-time
and also with singing and dancing, using drums, flutes, and banners." [Katei] Nikon shoki,
ed. Takeda Yiikichi (Asahi Shimbunsha, 195357}, hereafter cited Asahi ed., I, 72. Both
are probably late glosses and do not form an esential part of the original Izanagi-
Izanami myth.
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Book Ore, Chapter 8

CHAPTER 8§

IZANAGI KILLS THE FIRE-DEITY., VARIOUS
DEITIES COME INTO EXISTEMCE,

1 Then [zaMaGI-NEO-MIKSTE unsheathed the sword ten hands long
which he was wearing at his side and cut off the head of his child
KAGU-TUTE-NB-KAML!

2 Hereupon the blood adhering to the tip of the sword gushed
forth onto the massed rocks; the deity who came into existence
therefrom was [pa-saxu-nt-zami; next, Ne-saxv-nti-gami; next,
[PA-TUTU-NO-WO-NB-KAMI, (Three deities)

3 Next, the blood adhering to the sword-guard of the sword also
gushed forth onto the massed rocks; the deity who came into
existence therefrom was Miga-PAYA-PI-NO-KAMT; next, Pl-pava-
PI-NG-EAMT; next, TAKE-MIEA-DUTI-NO-wo-NG-EAMI, also named

Take-rurTU-NO-kami, and also named THv8-ruTU-NO-RAMI,
(Three deities)

4  Next, the blood collected at the hilt of the sword dripped
through his fingers; the deity who came into existence therefrom
was KURA-OKAMI-NO-EAMI; next, KURA-MITU-PA-NO-KAMI,

s The deities in the above section, altogether eight in number
from Iea-sakv-nO-gami through Kuna-miTu-pa-m8-gami, are
deities born by the sword.?

1 The god whose birth, in 9:17, was the cause of Tzanami's sickness and death,
1 Or ‘from, by means of” the sword, Tsugita (p. 54) regards this section as a reference
to the tempering of a sword,

“The three gods Ipa-saku, Me-saku, and Ipa-tutu-nB-wo represent rock; the two
gods Mika-paya-pi and Pi-paya-pi represent fire; and the two gods Kura-okami and
Kura-mitu-pa represent water. Thus, the necessary steps in making 2 sword—firing it,
shaping it em a rock, and soaking it in water—are the meaning behind this myth, The
blood flowing over the surrounding rocks is reminiscent of the sparks which fly out
when a sword is being tempered. Also, at the appearance of the dragon-ged [Kura-
okami-ni-kami] one imagines the smith seeking out sacred waters in the mountain
valleys and soaking the blade in them.”

Makajima Etsuji says with regard to this section:

b1
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6  The deity who came into existence in the head of the slain
Racu-TuTi-Ni-gAMT was named MA-SAKA-YAMA-TU-MI-NS-KAMI.?
7  Next, the deity who came into existence in his chest was named
ODO-yAMA-TU-MI-NU-EAMI.
8  Next, the deity who came into existence in his belly was named
ORU-YAMA-TU-MI-NG-KAMI.
) MNext, the deity who camie into existence in his genitals was
named KURA-YAMA-TU-MI-NG-RAM].
10 Next, the deity who came into existence in his left hand was
named SIGI-YAMA-TU-MI-NO-KAMI. '
11 Next, the deity who came into existence in his right hand was
named PA-YAMA-TU-MI-NS-EAMT,
12 Next, the deity who came into existence in his left foot was
named PARA-YAMA-TU-MI-NE-KAMI,
13 Next, the deity who came into existence in his right foot was

named TO-YAMA-TU-MI-NG-KAMI,

14 From Ma-saga-vama-Tu-mi-nb-gaml through To-vaMa-TU-mM-ni-gam] are
altogether eight deities.

15 The name of the sword with which [Izanagi-n6-mikéts] killed
[the fire-deity] was AmE-nB-wo-Pa-BANI;® another name is ITu-
HEO-WO-PA-BARL

"When the heavenly god Tzanagi kills with a sword the fire-god (probably a
volcanic fire-god), gods connected with rocks, gods connected with fire, thunder-
gods, and water-gods are born from his blood, Is this not because voleanic explosions
were regarded as the fearsome manifestation of a god tempering 2 sword# Kojiki
hydshaly (Sankaidd, 1930), p. 5.

Matsumura (11, 38c—B1) writes that the viclent explosion of Tzanagi's emotions, accom-
paniedd by sword flashes, blood spurting forth, and the slashing into pieces of the body
of the fire-ged, points to voleanic eruption, which includes not cnly the destruction of
the mountsin and the bursting forth of molten rocks but also, frequently, thunder and
lightning, rainstorms, and foods,

* The type of metamorphosis seen in verses 6-13 has already been seen in the account
of the dying Izanami (7:19-21) and appears again in gp-14 and in 1824,

4 Cf 35:3f
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Book One, Chapter ¢

CHAPTER o

[zANAGI VISITS [ZANAMI IN THE LAND OF
YOMi, BREAKING THE TABOO, HE LOOKS
UPON HER CORPSE,

1 At this time, [[zanagi-n5-mik&tb], wishing to meet again his
spouse [ZANAMI-NU-MIRSTS, went after her to the land of YiiMI.!
2 When she came forth out of the door® of the hall to greet him,
[ZANAGI-NE-MIKGTE said :
*0, my beloved spouse, the lands which you and I were making
have not yet been completed; you must come back "2
3 Then IzaANAMI-NG-MIKGTO replied, saying:
“How I regret that you did not come sooner. I have eaten at
the hearth of Y&ui* But, O my beloved husband, how awesome

' See ADDITIONAL NOTE 6 for a discussion of the evidence in this chapter regarding
the ancient Japanese ideas of death and the afteclife.

Tt has frequently been suggested that the aceounts of the vist to Yimi were influenced

by the ancient practice of burial in subterranean stone chambers with stone passageways,
(Far a description of these tombs, similar to the tumuli of ancient Europe, see Kidder's
Japan before Buddhism, pp. 145-92.) That some such récollection was at work can be
argued from the fact that lzanami's corpse was found in an inner chamber (a ‘hall,’ cf,
9:4~5), and that the entrance to Y8mi was a ‘pass’ closed by a large bouolder (ro:11).
The archeologist Gotd Shuichi argues that the Kofiki account of the visit to Ymi
clearly reflected the burial customs of the late Tomb Period—i.e., the sixth, seven, and
first half of the eighth centuries. Nilon kodaishi ne kdkogakuteli kentd (Yamaoka Shoten,
1947), pp. 11-21. (See also Tsugica, pp. 57, 65-66, for an eloguent statement of the
tumulus theory; and Matsumora, II, 393-407, for a dispassionate evaluatdon of this
theory,)
. Matsumura (Thid) concludes ehat it is patent that a separate land of the dead was in-
tended here; arguing that the ancient Japanese fundamentally regarded the abode of the
dead as being not a subterranean land but a place desp inside caves or far in the moun-
tains, he believes thde the suggestions derived from tomb construction were merely
secondary elaborations,

# One ideograph (fi§) in this passage is corrupt and cannot be given a suitable trans-
lation,

¥ It is interesting that the appeal to return rests on the necessity of resuming the work
of land-creating.

4 See ADDITIONAL MOTE 7 for a discussion of this passage,
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it is that you have entered here! Therefore I will go and discuss for

a while with the gods of Y&mMi® my desire to return. Pray do not
look upon me!"

4  Thus saying, she went back into the hall, but her absence was so
long that [Izanagi-né-mikéed] could no longer wait.

s Thereupon he broke off one of the large end-teeth of the comb
he was wearing in his left hair-bunch,? lit [it as] one fire,® and
entered in to see.

6 At this time, maggots were squirming and roaring® [in the
corpse of Izanami-né-mikotd).

t The Kofiki is apparently inconsistent about the nature of the rulers of Yomi. Here it
seems to say that there are some unnamed ‘gods [or god] of Yémi®—the word may be
singular or plural—to whom Izanami is subordinate, while in 10:16 lzanami herself is
called the ‘great deity of Yémi' (Yimi~tu-opo-kamy). Tsuda writes that this reflects a
state of mental confusion about the nature of YmI on the part of the ancient Japanese.
Nihon koten no kenkyil, I, 4o0-403.

Tn the Nihion shoki and norfte, Izanami is depicted as the reler of the underwarld while
Tzanagi figures as the mler of the weeld of men; this idea is also present in the Kafiki in
10:13-14

& & similar taboo it found in 45:6. Some scholars have regarded both of these myths
as variants of 2 single ‘forbidden chamber’ story, and some have connected the taboo
related here with taboos against witnessing parturition (Tzanami's downfall being con-
nected with her giving birth to the fire-god—ses also the variant mythelogical narrative
in the norite for the fre-pacifying festival), Some scholars have thoughe this a reflection
of an actual tsboo against looking at a corpse. Matsumura (11, 439—-48), on the other hand,
supposes that there may have been a practice of going at stated intervals to look at a corpse
in order to see whether it had come back to life, and that this myth is a reflection of such
4 CUstorm. i

7 Mi-midura. The midura [from mimi-durs, ‘car bunch'?] was a man's hair style: the
hair was parted in the middle, then tied in bunches on bath sides of the head; combs were
inserted at the top of each bunch, and the bunches were secured with strings called
leadrira, often made of vines. The word midiera was later corrupted to bizura or binzura,
which was in later periods a boy's hair style,

8 Motaard says that, because the ancient custom must have been to kindle two or
mare fires, hete special attention is drawn to the fact that only one fire is kindled.
Kajiki-den, in Motoori Norinaga zenshii, Vols. I-IV, hereafter cited as Kofiki-den, I, 282.

The MNihan shaki has the following interesting gloss on this passage: “This is the origin
of the tsboo among the people of the present day against [lighting] 2 single light at
night and against casting down a comb at night.” {Asahi ed., 1:74; Aston, 1, 24)

Matoori (loc. ¢f) mentions a taboo, in the region of Iwami (modern Shimane-ken],
against presenting only one light to a god and against theowing down a comb. According
ta B. H. Chamberlain, the superstition still existed in Tokyo (Kaofiki, Supp. to TAS],
X [1882], [rep. ed.; Tokyo, 1o06], 42).

¥ Some manuscripts have ‘oozing.”
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7 In her head was Great-Thunder;*®
8 In her breast was Fire-Thunder;"
9  Inher belly was Black-Thunder;'*
10 In her genitals was Crack-Thunder;?
11 In her left hand was Young-Thunder;™
12 In her right hand was Earth-Thunder;*
13 In her left foot was Sounding-Thunder;'*
14  In her right foot was Reclining-Thunder.?”
15 Altogether there were eight thunder-deities."®

» Opo-ikaduti.

1 Popii-ikadod.

1 Puro-ikaduot,

1 Saku-fkaduti [saks meaning ‘to be cracked,” ‘to have a crevice'].

1 Waka-ikadut.

U Tuti-ikaduti.

1% Mari-ikaduti.

1 Pugi-tkaduti.

 Thaduti-gami; of, 10:6. Teaduti is written with the ideograph meaning ‘thunder’ and
it so translated. Some scholars, however, have guestioned whether ikaduti originally
meant ‘thunder.’ In folk belief thunder is and was closely connected with snakes, which
dwell in damp, dark places like those used for burying the dead. Tsuda argues, for
instance, that makes were regarded as the spirits of the dead or as evil spirits residing
inside corpses, and interprets fkaduti as ‘fearsome spirit’ (ka-tu-tf) and as having been
originally applied to snakes. Nihor keten rio kenkyd, 1, 247, 397, For a criticism of this
view, sec Matsumura, 11, 411-14.

According to Shiratori Kurakichi, the maggots, which the ancient Japanese equated
with the spirits of the dead, were here transformed into snakes. Jindaishi no shinkenkyii
{Iwanami Shoten, 1055), pp. 210, 218-20.
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CHAPTER 10

[ZANAGI FLEES AND BELUDES HIS PURSUERS.
[ZANAGI AND [ZANAMI BREAK THER TROTH.

T Hereupon, [zANAGI-NO-MIKSTS, seeing this, was afraid, and he
turned and fled.!

2 At this time his spouse IZANAMI-NO-MIEETS said :
“He has shamed me!”

3 Thereupon she dispatched the hags of Y&MP to pursue him.

4  Then Izanaci-n8-mmdTS undid the black vine securing his
hait® and flung it down; immediately it bore grapes. While [the
hags] were picking and eating [the grapes], he fled.s

5 When again they pursued him, he next pulled out the comb he
was wearing in his right hair-bunch and flung it down; immedi-
ately bamboo shoots sprouted forth. While [the hags] were pulling
up and eating [the bamboo shoots), he fled.

6  Later, [Izanami-n&-mikstd dispatched) the cight thunder-deitiess

~ and a horde of warriors of Yéumi® to pursue him,

7  Then [Izanagi-nd-mik&td] unsheathed the sword ten hands long

L CE 4507

¥ Ydm-tu-sikf-me. The word is written phonetically. Siled-me is licerally ‘ugly woman'
or "ugly women.'" The word sikd appears again as an adjective sikdmaki (translated as
‘unipleasant, horeible’) in 11:1, and also as an element in the name Asi-parg-siki-wo-
ni-kami (Ugly-Male-of-the-Reed-Plains Deity), another name for Opo-kuni-nasi-
ni-kami (20:19, 2313, ete.).

* Fladura; of. 915 and footmote. Muoch later the word came to mean ‘head-band” and
“wig' (Madem Japanese katsura). :
_ * Similar stories, involving throwing at one's pursuers various objects which change
into other things and stop their pursuit, arc found in folk rales throughout the world
and in later Japanese folk tales, Such tales are called ‘magic flight" or ‘transformation
flight’ tales. Matsumuea, II, 4350.

Marsumura (T, 452-58) connects this myth with folk practices designed to prevent the
spirits of the dead from coming back to distarb the living.

¥ The fkaduti-pami mentioned in g:13,

* Literally, ‘the thousand five-humdred Yéimi army.*
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which he was wearing at his side and fled while waving it behind
him,

] The pursuit contnued, and when [lzanagi-nd-mik&td] had
arrived at the foot of [the pass] Yim8-Tu—rra-saxa,” he took three
peaches® which were there and, waiting for [his pursuers), attacked
[them with the peaches]. They all turned and fled.

9 Then IzANAG-NG-MIESTD said to the peaches:

“Tust as you® have saved me, when, in the Central Land of the

Reed Plains,!® any of the race of mortal men™ fall into painful
straits and suffer in anguish, then do you save them also.”

10 He bestowed [upon the peaches] the name Oro-gaMU-DU-MI-

- NO-MIROTO.

11 Finally, his spouse [zanaMEnNG-MEOTS herself came in pursuit
- of him. Then he pulled a tremendous boulder'® and closed [the
pass] YOMO-TU-PIRA-SAEA with it.
12 They stood facing each other, one on each side of the boulder,
and broke their troth.!® :

T Cf. verse 18 below; also 24:13.

¥ Using peaches to dispel demons or evil spirits was 2 common practice in China
from antiquity; this myth is regarded by commentators as the product of an age when
Chiness influsnce was streng,

¢ A singular pronoun is wsed.

¥ Asi-pard-pi-naka-fu=kuni; a mythical expression referring to the islands of Japan.
‘Central’ may be used to lacate the land berween the heavenly land of Takama-nii-para
and the subterranean land of Yé&mbi,

1 Lltusiki mpo-pitd-guea; licerally, ‘mortal-green-human grass’ (cf, 107:16), The human
race, thriving in profusion like the countless blades of grass,

1 Ti-hiki nd ipa; literally, ‘thousand-pulling boulder’ (i.e., one requiring a thousand
persons to pull it); of. 248, 36:3. One interpretation is that this boulder is the rock used
to seal the entrance to an underground burial mound. Matsumura (1T, 466-73) doubts
whether the long flight described in the chapter could have been thought to have taken
place in the relatively short entrance corrider of a tomb,

Some scholars, including Matsumura, see in this boulder a type of the Sai-no-kami,
rock-deity worshipped at the outskints of a village in order to keep evil spirits away. It
seems more probable that the rock was used to block physically the passage of Tzanami,
rather than magically, as the Sei-no-kami is used; the latter is & small road-side idol and
does not coincide with the description here.

18 The Japanese words present some difficulties: they are read either (3) kdti-do [wo]
watasy, or (b) kati-de watary. Their lireral translatons would be (a) “to hand over a
thing-door,” or (b) "to crods a thing-door,” Both of these are, of course, quite meaning-
less, and some ather interpretation independent of the literal mesnings of the ideographs
must be attempted. :

65



Kojiki
13 At this ime [ZANAMI-NO-MIRSTS said :
"0 my beloved husband, if you do thus, I will each day strangle
to death one thousand of the populace™ of your country.”
14 To this [zaNAGI-NE-MIRHTS said:
O my beloved spouse, if you do thus, T will each day build one
thousand five hundred parturition huts.”s
15 This is the reason why one thousand people inevitably die and
one thousand five hundred people are inevitably born every day.!®
16 IZANAMI-NG-RAMT? is also called Yomo-Tu-oro-kaAMi® Also,

because she joined in the pursuit,'® she is called Ti-sm-né-opo-
KAME

The Nihon shoki has for this passage ideographs meaning ‘made an oath of divorce.’
The pronunciation kitd-do is indicated in 2 glos.

The word kit may be a word meaning ‘separate’ or ‘different.’ Tt may also mean
‘thing," *word," or the musical instrument kdid.

| The word do, written with the ideograph for *door,” is unclear, but may mean "place’;
more probably it is a term for any sort of solemn rite or magic ceremony, In this case
it is the same as the to in the word nerito. Sec Kaneko Takeo, Engi-shiki norito b3 (Mu-
sashino Shoin, 1951}, pp. 439-45.

Although kiti-do may have come to mean ‘an cath of divorce,” it may earlier have
meant some sort of magico-religions ceremony of rejection, CF, Kaneko, ibid. ; Matsu-
mura, I1, §73-81.

1 Literally, ‘human grass.

¥ Ubu=ya {childbearing-houses), A parturition hut is mentioned also in 4433 and
referred to in 41:16, Tn ancient Japan childbirth, as well as menstruation, was regarded
a3 pollution, and the pregnant or menstroant woman was required to live in 2 building
apart from the main dwelling and to eat food prepared separately. In many localities,
until the Meiji period, pregnant and menstruant women were segregated in separate
buildings as 3 matter of course, and some of these houses may still be seen today. For
photographs see Minzokugake Kenkyijo, comp., Nilin minzoky zuroku [Asahi Shim-
bunsha, 1955), pp. 32, 114-15.

" The account in verses 13-15 is a mythical explanation for the statistical fact of
population increase, Watanabe Yoshimichi sees in this passage the writer’s awareness of
the rapid population increase accompanying the development of agriceltural production
after the third and fourth centuries, Kofiki kfwa (Hakuyasha, 1936), p. 3.

Matsumura ([T, 485-00) says that this account refleces also the ancisnt custom of decid-
ing disputes by verbal battles, However, in such cases the engagements usually took
place by means of songs or long harangues, not by brief statements as here,

7 Most manuscripts have Izanami-nt-kami-ni-mikéts.

" *Great Deity of Y6mi.' The metamorphosis of the goddess Tranami from 2 land-
creating goddess to a goddess of death and the underworld is paralleled in other mythol-
ogies, where the Earth-mother (Freya, Persephone, Nerthus, Frigg) becomes a goddess
presiding over the abode of the dead. See also Matswmuoea, 11, 161-66, 38853,

18 Ohpisileisi,
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17 The boulder which closed [the pass] Y&mO-ru-pma-saxA is
called TI-GAPESI-NO-OPO-EAMI; it is also called Savar-masu-yOmi-
DO-NG-0PO-EAML ; .

18 The so-called YOMo-Tu-piRa-saka is now called the pass
Ipuva-zaka in the land of Ipumo.®

= Or 'is now said to be the pass’ . .
# Why is the cntrance to the land of Y&mi located in the land of Idumo? Tsugita
{p. 66) writes that Ipuya-zaka was the main route between [dumo and Yamati, and the
m:_.rthical account of its being closed was a reflection of a historical rupture between the
Tons.
1:W‘I:‘I huijcgmwpl' sint is unconvincing, and it is now obvious that the passage was 2 late
gloss which did not exist in the original version of the myth.
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CHAPTER 11

|ZANAGI PURIFIES HIMSELF, GIVING BIRTH TO
MANY DEITIES INCLUDING AMA-TERAST-
OPO-MI-KAMI AND SUsA-NO-woO,

I Hereupon, [zanac-NG-0P0-KRAMI said ;

“Thave been to a most unpleasant land, a horrible, unclean land.
Therefore I shall purify myself."*

2 Arriving at [the plain] Aragi-para by the river-mouth of TaT-
BANA in PIMURA in Tukust, he purified and exorcised himself 2

3 When he flung down his stick, there came into existence a deity
named TUKI-TATU-PUNA-TO-NB-KAMI.

4  Next, when he flung down his sash, there came into existence a
deity named MITI-NG-NAGA-TI-PA-NO-KAME,
5 Next, when he flung down his bag,? there came into existence
a deity named TORI-PARAS-NE-EAMI.

! Literally, “therefore I shall work my body's purification.’ The word vsed implies
purification by ablution, Motoori, rejecting a spiritualizing interpretation, insists that
pollution of the body, not of the soul, was meant:

“Exorcism and purification are for the purpose of cleansing the pollutions of the bady,
Ta say that they are for exorcising and cleansing the spirit is a concept completely alien
to Japanese antiquity." Kafiki-den, I, 317.

It is questionable whether the ancient Japanese distinguished between physical and
mental pollution, Matsumura, 11, s04-506,

* The practice of purification by ablution had a very early origin in Japan, The account
of Japan in the History of the Kingdom of Wei (Wei Chik) says this of Japanese funeral
Customes:

"When there is a death, they moum for ten days, during which period they do not
eat meat, The chief moumers wail and weep, and the others sing, dance, and drink
liquor. After the burial, the whole family goes into the water to bathe, like the Chinese
sackeloth-ablutions."” Wada Sei and Ishihara Michihiro, eds., Gishi wafinden (Twanami
Shoten, 1951), p. 45; see also Tsunoda et al., Sources of Japanese Tradition, pp. 677,

Even today, purification by washing is 2 common element in Japanese folk religion.
The propensity for bathing of the ancient Japanese probably reflected, not an inordinate
wish for bodily cleanliness, but a desire to rid themselves by magical practices of evils
and ritual impuity originating in contact with death,

* Some manuscripts have ‘skire.”
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Next, when he flung down his cloak, there came into existence
a deity named W ADURAP-NO-USE-MO-KAML. . _

Next, when he flung down his trousers, there came into exist-
ence a deity named TI-MATA-NG-KAML ‘ _

Mext, when he flung down his headgear, there came into exis-
tence a deity named ARI-GUPI-NG-USE-NG-RAML.

Next, when he flung down the arm-bands of his left arm, there
came into existence a deity named OKI-ZAKARU-NO-KAMI; next,
OKI-TU-NAGISA-BIKO-NO-EAMI ; next, OKI-TU-KAPI-BERA-NO-KAMI.

Next, when he flung down the arm-bands of his right arm, there
came into existence a deity named PE-zZAKARU-NO-EAMI; next,
PE-TU-NAGISA-BIEO-MO-EAMI ; next, PE-TU-EAPI-BERA-NO-KAMI.

The twelve deities in the above section, from PUN&-DO-NE‘%-
gami through Pe-Tu-gAPi-BERA-NO-KAMI, all were born from his
taking off the articles worn on his body.

Then he said:

“The current of the upper stream is ‘a current® too swift; the
current of the lower stream is %a current® too weak."”

Then, when he went down and dived into the middle stream
and bathed, there came into existence a deity named YAso-MAGA-
TU-PE=-NO-EAMT  next, OPO-MAGA-TU-PI-NO-KAMI,

These two deities came into existence from the pollution which
he took on when he went to that unclean land. .

Next, in order to rectify® these evils,” there came into existence
the deity Kamu-NapoBi-ni-kami; next, OPO-NAPOBI-NG-KAMI;
next, IDU-NE-ME-NO-KAML, (Altogether three deities)

Mext, when he bathed at the bottom® of the water, there came
into existence the deity named SHES-TU-WATA-TU-MI-NO-KAMI;
next, SOgH-pUTU-NS-Wo-NO-MIEGTD,

17 When he bathed in the middle® [of the water, there came into

-t Omitted in certain manuscripts.

* MNapos,
? Maga.

v Siikd,
¥ Maka,
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existence the deity named NAKA-TU-WATA-TU-Mt-N8-KAMT; next,
MARA-DUTU-NB-WO-NB-MIRSTS,

%] When he bathed on the surface® of the water, there came into
existence the deity named UPA-TU-WATA-TU-MI-NB-MIESTES ; next,
UraA-pUTU-NO-Wo-NO-MIEHTH, 1L

19 These three Wata-Tu-mr1 deities are the deities worshipped by

20 the MURAZI of the Anuwmr as their ancestral deities 12 The MuRAZI
of the ADUMI are the descendants of UTUSI-FI-GANA-SAET-N{-
MIkSTS, the child of these Wata-tu-mr deities. .

21 The three deities SOEB-DUTU-NE-WO-NE-MESTS, NAKA-DUTU-
NB-wo-NG-MIKETS, and UrA-DUTU-NB-Wo-NO-MIESTS are the
three great deities of Sumi-né-vE.

22 Then when he washed his left eye, there came into existence a
deity named AMA-TERASU-OPO-MI-KAM],

23 Next, when he washed his right eye, there came into existence
a deiry named TURU-YBMI-NS-MIRETE, 1

24 Next, when he washed his nose, there came into existence a
deity named TAKE-PAYA-SUSA-NE-WO-NG-MIxHTE 1

25 The fourteen's deities in the above section, from YA-S0-MAGA-
TU-PI-NO-KAMI through PAYA-SUSA-NO-WO-NG-MIKSTE, are deities
born'® from bathing his body,

0 Lpé,

" Compare the account in verses 16-18 with the performance of Saruta-biko-ni-
kami in 40:4. Matsumura (11, 51 1-12) is of the opinion that both these accounts reflece an
ancient practice of the Ama people involving ablution in three steps,

" Oya-gami. This verse is the first of the Fafiki's many ancestral glosses, in which the
ancestors chimed by various powerful families are fitted into the afficial national my-
thology. The formulation of 2 “correct™ genealogy relating all the aristocratic families
to the Yamatd ruling family was one of the primary cbjects of ancient Japanese historical
compilation,

** Tsuda connects these accounts with the Chinese legend of Pan Eu, who in dying
gave birth to the universe, and with another legend linking the sun with the left eve and
the moon with the right eye. Nihon koten o keenkeyil, T, 380-81.

W See ApprTionar MoTE 8 for a discusson of the nature and manner of birth of
Susa-nii-wo,

' All manuscripts read ‘ren’; emended,
* Oine manuseript has “whe eame into existence.”
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CHAPTER 12

[ZANAGI ENTRUSTS THEIR MISSIONS TO
THE THEEE NOEBLE CHILDREN,

At this time [zaNAG-NG-MIESTH, rejoicing greatly. _said:
I have borne child after child, and finally in the last bearing I
have obtained three noble children.” .

Then he removed his necklace, shaking the beads on the string
so that they jingled,! and, giving it to AMA-TERASU-OPO-MI-KAMI,
he entrusted her with her mission, saying:

*“You shall rule? Tagama-nii-pana.”

3 The name of this necklace is MI-RURA-TANA-NO-KAMI.

Next he said to TURU-YBME-NG-MIESTEH, entrusting him with his
mission: el
“You shall rule the realms of the night.

5 Next he said to TARE-PAYA-SUSA-NO-wO-NO-MIKOTO, entrusting

him with his mission:
“WVou shall rule the ocean.”?

! 13, 5. Hi s that Tzanagi ceded all of his spiritual pawer to Ama-terasu-
apaFnEi—Iksalu‘:i,s::gr::: :?;11:01 of ﬂﬁFﬂnd in order to pray for her llmgmt?,, gave hﬁ;‘
the necklace. He connects the shaking of the beads with tlh_u: ancient ceremonies ;:
chinkon, or spirit-pacification, which included waving or agitating fll:'.ll'.lsh;ﬁf.']:t mui:m;
remembered that the word for "bead,” “jewel’ and the word for *soul,’ “spirit” were
propounced tama, Hirate Atsutane zenshil {Tichidd Sh?u:n, o1, I, 364. o

At any rate, the necklace was, like the Three Divine Treasures of 30:2, a symbel o
dcltlg:?ndcﬂz:’farpmm_ the word for “to rule’ was st'm,l.:l;:am [later sirosimesu], meaning
! 2! The id h here is the one meaning ‘ro know.” )

Dﬂak;'ﬁ;{aps bcn:nu::g;:i—uﬁ—wm as & windstorm-deicy, was c@nmed m:nml!_y :.‘EII:IT
the ocean. In some of the Nihon shoki versions, his assignment is to rule Me-ni-kuni,
the underworld realm to which he is later banished in the Kajiki,

71




Kafiki

Book One, Chapter 13

“I wish to go to the land of my mother, NE-NG-KATA-SU-KUNL
That is why I weep.” ‘
Then TzANAGI-NG-0PO-MI-EAM], greatly enraged, said:

':lr . ¥ »
C-HE!LPTER I3 “I!.'l that case, le ma‘jr not ].i.\l'l: in th]s lﬂnd! )
. 8  Thus [saying], he expelled him with a divine expulsion,?
SUSA-N{-WO DISOBEYS HIS DIVINE TRUST o This IzaNAGHN5-0R0-kAMI is enshrined in TAGA -

AND IS EXPELLED BY IZANAGIL

While [the other deities] ruled [their realms] in obedience to the
commands entrusted to them, Pava-susa-né-wo-nt-Medtd did
not rule the land entrusted to him. [Instead], he wept and howled

[even] until his beard eight hands long extended down over his
chest.!

3 - His weeping was such that it caused the verdant mountains to

4 wither and all the rivers and seas to dry up. At this, the cries of
malevolent deities were everywhere abundant like summer flies;
and all sorts of calamities arose in all things.?

4 Then Izanacub-0ro-MI-EaMT said to Pava-susa-nO-wo-ni-

=

MIRGTD: :

“Why is it you do not rule the land entrusted to you, but [instead]
weep and howl?”

Then [Paya-susa-ni-wo-ni-mikéts] replied:

1 Susa-nt-wo's conduct has bheen interpreted in varions ways, Similar conduct is

recorded in the Kajiki (73:2), and twice in the Tewmo fidold, which reads:

“Adi-ki-taka-piko-nfi-mik#es, the son of the great defty who created the lands
under the heavens [Opo-nambti-ni-miktes], ered exceedingly day and night. A
high building was made for him . . . and they construeted a ladder on which they
went up and down as they raised him.” Fudoki, ed. Takeda Yiikichi (Twanami Shoten,
1935), p. 144, :

" Adi-suki-taka-piko-ni-mikéed, the son of the great god Opo-nambt-ni-mikid,
cried day and night untl his beard grew cight hands long, and his words were not
comprehensible.”” Thid,, p. 151.

Matsumura (II, §11-16) supposes that there was an ancient magico-religious rite to

summon down the deites by crying and howling, This rite, which had by then besn
forgotten, was reflected in these accounts.

-3 §ee ADDITIONAL NOTE g for a discussion of this verse,
4 C 12s. "
& This :l:l.’:l: is a gloss, inserted here at the end of lzanagl's career. Instead of the words

“Taga in Apumi,’ the Ise manuscript has ‘Taga in Apadil’

Anadi aleo figures in the MNikon thoki account, whi‘:h says: :
F:?Aﬂeihf Izanagi-né-mikiits, his divine mission being cucrn?ln:t:d, passed on in
the spirit. Then he provided himsclf with a hidden shrine on the istand of Apadi, and

shode there eternally in peaceful seclusion. Also, it is said: Tzanagi-ni-mikitd, his-

j ing i imi is vi heing at its greatest, at this point
¢ reaching its supreme limits and his virtue also ies grea

:::J.I'I.dtd. 1o Heaven and reported the accomplishment of his mission. Thus he re-
mained abiding in the Younger Palace of the Surn.” Aszhi ed,, I, 89; see also Aston, I,

33-34-

In any case, the verse is a gloss of late origin, and there is no need to attach preat.

i i ii hich has no connection
importance to it, Taeda argues that Taga in Apumiisa ?Im.- w! . t
;;5: the god Tzanagi, and that the pussage is 2 fabrication ?\fa peru:lrd whe|_1 varions I
chrines sought to enhance their importance by ereating mythical sanctions. Nihon Jmiﬁ.ri i
o kenkyit, I, 151. i
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In verse 3, the actions seem to be those of a ravaging nature-deity such as Susa-nii-wo

was often supposed to be, For further notes on the aggressive behavior of Susz-nii-wo
ste Chapter 16,

*Cf 1713,
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Po—— S
(CHAPTER 14}

SUSA-NO-WO ASCENDS TO TAKE HIS LEAVE OF
AMA-TERASU-0PO-MI-EAMT,

I At this time, PAYA-SUSA-NO-WO-NO-MIKSTS said:
“In that case, before I go I will take my leave of Asa-TERASU-
OPO-MI-KAMI,"” , '

2 When he ascended to the heavens, the mountains and rivers all
roared,! and the lands all shook,

3 Then AMA-TERASU-0PO-MI-KAMI heard this and was startled,
saying:

"It is certainly not with any good intentions that my brother is
coming up. He must wish to usurp my lands,”

4  Then, undoing her hair, she wrapped it in hair-bunches.® In the
hair-bunches on the left and right [sides of her head], on the vine
securing her hair, as well as on her left and right arms, she wrapped
long strings of myriad Maca-TAMA beads.

s On her back she bore a thousand-arrow quiver; %on the side of
her chest* she attached a five-hundred-arrow quiver,

6 Also she put on an awesome high arm~-guard;* and, shaking the

! Licerally, ‘moved.’

* Midura; cf. 9:5. That is, she assumed the masculine hair-dress, The preparations of
Ama-terasi-opo-mi-kami in verse 4-6 are deseribed in singularly masculine terms. This
has led some scholars, notably Tsuda, to question whether Ama-terasu-opo-mi-kam{
was not, after all, a male deity. Tsuda regards Ama-terasu-cpo-mi-kami as a masculine
emperor-figure and finds the resction to Suss-nfi-wo's ascent (for instance, verse 3)
essentially political, Nilion koten no kenkyi, 1, 6i15=26.

Other scholars see in her actions a reflection of the shamanistic performance of a
priestess of the sun. The female priestess would be possessed by the spirit of the deity
and would naturally behave in the manner of the deity. The sun-deity was, according to
these schalars, originally a male deity served by female shamans; but, as so often hap-
pens, the deity came to be confused with his servants and was eventually regarded as a
femnale deity. See Saigd Mobutsuna, Kafiki {(Mihon Hyéronshs, 1o47), Pp- 31-33.

At any rate, the description in verses 46 obviously derives from aral tradition and s
an excellent example of archaic heroic diction,

¥4 Omitted by Moroor,

74

Book One, Chapter 14

upper tip of her bow, stamping her legs up to her very thighs into
the hard earth, and kicking [the earth] about as if it were light
snow, she shouted with an awesome fury, she shouted stamping
her feet.
7 Thus waiting for him, she asked him:
“Why have you come?”
8  Then Pava-susa-NO-wo-NO-MIROTS replied:

“I have no evil intentions. It is merely that the Great Deity®
divinely inquired about my weeping and howling. I said that I
was weeping because I wished to go to the land of my mother.
Then the Great Deity said: "You may not live in this land,” and
expelled me with a divine expulsion, Whereupon I came up intend-
ing to take leave upon my departure. I have no other” intentions.”

9 Then AMA-TERASU-0PO-MI-EAMT said:

“If that is so, how am I to know that your intentions are pure
and bright?”

10 Then Pava-susa-nO-wo-n8-MxTd replied:

“Let us swear oaths® and bear children.”

& It nd taka-timd, Tomd were small lamp-shaped leather arm-guards strapped onto the
left arm when shooting a bow and arrow. They protected the arm when the bowstring
snapped back, and were much prized for their resounding snap. See Takeda Yikichi,
Maylshit zenchiishalks: (Kadokawa Shoten, 1956-57), III, 285-g0.

¢ Tzamagi; cf. 13:5f.

T Or ‘strange.’

¥ Ulképi. Thar is, “let us judge who is in the right by producing offipring. The isue
will be decided by the nature of the resulting children,”

Ulkepd, eranslated by the word ‘oath,’ is, in principle, a ceremony for leacning the
divine will and is thus like divination (uranapi). Divination, however, is a technique for
discovering some unknown, whereas wképi is a rite in which one ‘swears’ in the divine

resence that one is just and asks for a divine judgment to that gffect. It is performed
E:ﬁaﬂ: a deity or a large group of people, and one is judged correct if the expected sign
results, Tsugita, p. 94.

This explanation may be somewhat over-simplified—since it would seemingly not
apply to the wképi of Opo-yama-tu-mi-néi-kam{ in 41:10, Other examples of wkepi and
similar practices in the Kofili are 41:15=17, 73:14=18, and o6:3=5, [ would also regard
13:16 and 41:15 as ukdpi.

Tsuda defines uképi as “pronouncing in some set formula magic words having blessing
or cursing power’ (Nihon kofen no kemkyd, I, 437). However, the ideographs used to
wite wképi are in almost every case those meaning ‘to swear an oath.”

It is a necessary part of the procedure to specify in advance what sign will decide the
outcome of the contest, The omission of this derail in this passage is one of the Aaws in
the Kofiki account; we do not learn until afterwards (in 16:1) that the production of
female offspring was the prerequisite for victory.,
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CHAPTER 15

AMA-TERASU-OPO-MI-KAMI AND SUSA-NO-WO
BEAR OFFSPRING TO TEST THE SINCERITY OF THE
LATTER'S MOTIVES. HE 1S VICTORIOUS.

-

Whereupon they each stood on opposite sides of [the river]
AME-NB-Yasu-n8-kaPa and swore their oaths,!
2 Atthis time, AMA-TERASU-OPO-MI-EAMT first asked for the sword
ten hands long which TAKE-PAYA-SUSA-NO-WO-NS-MIKSTE wore
3 at his side, Breaking the sword in three pieces, she rinsed them,
*the jewels making a jingling sound,? in [the heavenly well] Ami-
NO-MANA-wT, chewed them to pieces, and spat them out,
4 In the misty spray there came into existence a deity named
TAKIRI-BIME-NE-MIKGTS, also named OKI-TU-SIMA-PIME-NG-
MIKOTO; next, [KITI-SIMA-PIME-NO-MIESTS, also named Sa-vomi-

BIME-NO-MIKGTO; and next, TARITU-PIME-MO-MIESTS, (Three
deitizs)t '

5 - PAYA-SUSA-NE-wO-NO-MIKOTS, asking for the long string of

1 Ll'ké'pn: During the Bdo period Confucianist scholars apparently artacked Shintoism
on the basis of this episode, saying that Ama-terasu-opo-mi-kam! and Susa-nti-wo com-
mitted incest by bearing children. The Shintoists of the period replied, according to
Andd Masatsugu, that the text clearly stated that the two deities stood on apposite sides
of the river and were therefore abave reproach, See Katé, pp. 116-20.

** These wards do not seem appropriate in this context and may be an anticipation
of the same words in verse 5; of. also 13:2, On the other hand, Matsumura (II1, 28-2q)
says that three steps were necessary in the magic process of bearing children: (1) shaking
the articles "'making a jingling sound,' (2) rinsing them in the well AmE-pb-mana-wi,
and (3) blowing a misty spray. g

Shaking the articles with a jingling sound was, he says, to induce the latent spiritual
forces in them to awake and go into action. Rinsing them in a sacred well was to impart
to them the generative pawers latent in the waters, and blowing a misty spray refleced
a belief in the life-giving powers of breath.

# These three deities (the three goddesses of Munakata—cf, verses 17-20) were born
from the possessions of Susa-né-wo and were considered to be his children (cf, verse
15}, Because he bore these three female childeen, he was judged victorions in the contest
(cf, 16:1), Takiri-bime-n#-mikéts later married Opo-kuni-nusi-nti-kamf (cf. 2p:1).
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myriad MAGA-TAMA beads wrapped on the left hair-bunch of Ama-
TERASU-OPO-MI-KAMT, rinsed them, the jewels making a jingling
sound, in [the heavenly well] Ami-NE-MaANA-WT, chewed them to
pieces, and spat them out.

6  In the misty spray there came into existence a deity named
MASA-EATU-A-KATU-KATI-PAYA-PI-AME-NO-081-PO-MIMI-N 8-
MrkdTd."

7 Again, he asked for the beads wrapped on her right hair-bunch,
chewed them to pieces, and spat them out.

8 In the misty spray there came into existence a deity named
Ami-nB-po-Pr-NE-MEETH.

o  Again, he asked for the beads wrapped on the vine securing her

* hair, chewed them to pieces, and spat them out,

10 In the misty spray there came into existence a deity named
AMA-TU-FIKONE-NO-MIEGTE,

11 Again, he asked for the beads wrapped on her left arm, chewed
them to pieces, and spat them out.

12 In the misty spray there came into existence a deity named
Iku-TU-PIRONE-NO-MIEOTE,

13 Again, he asked for the beads wrapped on her right arm, chewed

them to pieces, and spat them out.

® The five male deities born in ‘'verses 6-14 were born from the possessions of Ama-
terasu-opo-mi-kami and were considered to be her offspring (of, verse 15). The deity
in verse 6 is the ‘heir apparent’ of Ama-terasp-opo-mi-kami and the ancestor of the
imperial line {ef. 33:1, 38:1), Tsuda argues convincingly that in the original form af
this myth the male children were borne by Susa-ni-wo, and that the birth of male
children must have been the original criterion for victory; thus the name of the child
in verse 6, the first part of which probably means ‘Verily Winning I Have-won Victorious
Vigorous-Force' (cf, Grossary), must have had some relation o Susa-néi-wao's vicrory
and his subsequent turbulent ragings, Nihan katen no kenleyd, I, 441, This deity's close
affinity with Susa=ni~wo is clear when we recall that the other male deities—Am#E-nti-
po-pi-nfi-mikéet, Kumano-kusubi-ni-mikiieh, ete,—were Idumo deities, like Susa-ni-
wo himself, i

Perhaps the substitution of female children for male children as the sign of victory
came as the result of a desire to make the deity in verse 6, already known to be the
“heir apparent” of Ama-terasu-opo-mi-kami, her offipring. If he were the offspring of
the Tdumo god Susa-nti-wo, serions theological difficuldes would arise; the Kafiki has
therefore resorted to alterations of this section which inevitably make the narrative
confised.

% The ancestor of the rulers of Iduma {cf. verse 21). His later failure is recounted in

1239-10,
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14  In the misty spray there came into existence a deity named
EuMano-rusus-N-MIESTH,
15 At this time AMA-TERASU-0PO-MI-KAMT said to PAYA-SUSA-NG-
WO-NO-MIEOTH :

“The latter-born five male children came into existence from
my possessions and are therefore naturally my children. The first-
born three female children came into existence from your posses-
sions, and are therefore your children,”

16 Thus saying, she distinguished” [the offspring].

17  The first-born deity, TAKIRI-BIME-NE-MIEGTO, is enshrined in
the Or-ru-mrea of MUNAKATA.

18 Mext, ITIRI-SIMA-PIME-NO-MIESTD is enshrined in the Naga-Tu-
Mrva of MuNAkaTA,

10 Next, TAKITU-PIME-NO-MIEHTH is enshrined in the Pe-Tu-mrva
of MuNAKATA.

20 These three deities are the three great deities worshipped by the
KM of MunwaraTa,

21 Among the latter-born five deities, the child of AmE-wd-po-

PI-NO-MIESTO, TARE-PIRA-TORI-NO-MIEGTE is the ancestor of the xum-
wi-mryaTuko of InuMo, of the xuMi-ni-mrvaturo of Muzast, of the Emna-wi-
MIYATUED of [an-Tu-Unaxas, of the EUN-mt-arvaturo of Smao-Tu-Una-
EaMI, of the BUNEsEi-MrvATURS of [ZiMU, of the AGATA-NO-ATAPE of Tu-siMa, and
of the FuN-ni-mMreaTuro of THro-To- A,

23 Mext, AMA-TU-PIKONE-NE-MIESTE is the ancestor of the EUN-8-Mrva-
Turo of Orus-EAaruT, of the MURAZI of the NugaTA-BE-HO-YUwE, of the xun-
wi-MyATURD of Usanaxnt, of the aTarE of Tamaka in Yamatt, of the wusa-rt-
MreATURD of YaMAsRY, of the mUMI-nti-mreaturo of UMAKUDA, of the EUst-nt-
MIvATUED of Kl in Mrrewit-sii, of the mum-ns-mrvatio of Sueau, of the
MIYATURD of AMUTT in Yanmath, of the acata-wust of Tagbr, of the mar of
Kamary, and of the MreaTueo of the SAREKUsA-EES

? Or ‘divided.”

® Verses 21-22 include some of the many genealogical gloses which ocour in the
Kujiki, The intention is clear: by relating the ancestars of all of these powerful fimilies
directly to Ama-terasu-opo-mi-kami, the Kafiki hoped to secure their loyalty to the
Yamats ruling family, which claimed descent from the elder brother of AmE-pl-po-
pi-nd-mikétd and Ama-tu-pikone-nB=-mikiieb,
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CHAPTER 16
SUSA-NO-W0 RACES WITH VICTORY.

1 Then Pava-susa-NO-wo-NG-MIESTO said to AMA-TERASU-OPO-
MI-EAMT:

“It was because my intentions were pure and bright that in the
children I begot I obtained graceful maidens. By this it is obvious
that I have won.™

2 Thus saying, he raged with victory,? breaking down the ridges
between the rice paddies of AMA-TERASU-OPO-MI-KAMT and covering
up the ditches.

3 Also he defecated and strewed the faeces about in the hall where
the first fruits were tasted.

4. Even though he did this, Ama-TeRaAsu-oro-M-gaMT did not re-
prove him, but said:

5 “That which appears to be facces must be what my brother has
vomited and strewn about while drunk. Also his breaking down
the ridges of the paddies and covering up their ditches—my brother
must have done this because he thought it was wasteful to use the
land thus,” :

!In the Kofiki Susa-ni-wao's victory is due to his production of female children,
whereas in the Mihon shoki it is becanss his offspring are males.

Takeda suggests that this show of réspect for women might indicate that the Kofiki
was transmitted by women and may be adduced as an argument that Piveda nd Are
was a woman. Kfiki (Kadokawa Shoten, 1956), pp. 25-26,

Although it is not impossible to regard the Kajili account as a remindscence of an
earlier matrilinear social system, it is generally agreed that, of the two, the Nihon shoki
accoumts are the older.

Tsuda argues persuasively that Susa-ni-wo's children were originally male, and that
the statement that female children were a proof of innocence of heart is a later alteration.
Nihon kotens no kenkyil, I, 44142, CFf. note on 15:6.

* For a discussion of Swsa-ni-wo's destructive behavior in this chapter, see Anpi-
TIOMAL NOTE 10,

* Or "where she tasted the fist fruits.” The Hall of the First Fruits was the palace
where the harvest festival was celebrated; of. also 133131,
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& Even though she thus spoke with good intention,! his misdeeds
did not cease, but became even more flagrant.

7 When AMA-TERASU-OPO-MI-KAMT was inside the sacred weaving
hall® seeing to the weaving of the divine garments,® he opened a
hole in the roof of the sacred weaving hall and dropped down into
it the heavenly dappled pony” which he had skinned with a back-

wards skinning 8
8  The heavenly weaving maiden,® seeing this, was alarmed and
struck her genitals against the shurtle and died.

¢ Miri-napasi; to speak good words correctively in an optimistic attempt to improve
the simation. Perhaps this is evidence of an ancent belief that one could turn evil into
good by speaking well of it Japanese scholars love to dwell on the katéi-dama, or “word-
spirit,’ the magic power dwelling in words or in certain verbal formulae, which were
believed to have the power to bring about the anncunced reslts,

¥ Inri-pata-ya, Matsumura {II, 560-63) suggests that this section is reminiscent of the
sun-priestesses whose duty it must have been to weave ceremonial garments to be used in
the worship of the sun-deity, This sacred duty is projected into the mythical réle of
Ama-terasu-opo-mi-kamf, who is confused with these priestessss in the Kofiki, The
deiry, in other words, has assumed the characteristics of the priestesses, and become a
glorified sun priestess.

Trsuda, on the other hand, sees a political significance in Ama-terasu=opo-mi-kami's
éles: the goddess is an emperor-symbol against whom Suss-ni-woa rebels in 2 manner
symhalizing the unsuccessful revolts of the enemics of the Yamatt Court. Nilion katen
no kenkyii, I, 432,

* Kait=mi-sa; garments to be presented to a deity, or “sacred garments,’

7 Amé nii puti-koma; or ‘heavenly picbald colt.’ Aston says: “Indian myth has a picbald
or spacted deer or cow among celestial objects. The idea is probably suggested by the
appearance of the stars.” Nihongi, I, 40.

! Saka-pagl, “Backwards skinning,” evidently flaying a live animal from the tail up,
is mentioned together with “skinning alive” in the morite as one of the heavenly sins
(ama-tu-tumi). Perhaps skinning a live animal was some sort of black magic practice,

“ The heavenly weaving maiden is evidently a subordinate priestess belonging to the
entourage of Ama-terasu-opo-mi-kami. The Nilor shoki has accounts in which it is
Ama-rerasu-apo-mi-kami herself who is alarmed and injured. Matsumura (I11, 43-435) is
of the opinion that the latter is the original version, and that the Kjiki's account is a later
revision making a subordinate suffer the direct effects of the indignity.
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CHAPTER 17

AMA-TERASU-OPO-MI-EAMI CONCEALS HERSELF.
THE OTHER DEITIES LURE HER OUT.
SUsA-NO-wWO IS EXPELLED,

1 At this time, AMA-TERASU-OPO-MI-EAMI, seeing this, was afraid,
and opening the heavenly rock-cave door,! went in and shut her-
self inside.

2 Then TAKAMA-NG-PARA was completely dark, and the Central

Land of the Reed Plains® was entirely dark.

3 Because of this, constant night reigned,® and the cries of the
myriad deities were everywhere abundant, like summer flies; and
all manner of calamities arose.!

3 AméE nii ipa-ya-fo. Motoord says that ipe-ya (lit,, ‘rock-house’) does not necessarly
mean ‘cave,’ since ipa is often wsed attributively to impart the sense of *firm,” ‘solid® 1o
the noun following; thus, the writer could be referring to an ordinary building, Kofiki-
den, 11, 407—408. There is also a theory that the concealment of the sun-goddess was a
symhbalic death; the ipa-ya is the stone tomb into which she enters, and the ensuing
rites are performed to summon her back to life. In various poems in the AManydshit the
words ‘to shut oneself inside the rock-door’ mean ‘to die and be concealed within the
rocky tomb.’ i

1 Asi-para-ni-riaka-fu-kuni; cf, note on 10:9,

* Ama-terasu-opo-mi-kami, who had figured largely as the ruler of Takama-nB-para,
now appears to assume more clearly the ateributes of the sun-deity. When she conceals
herself, constant darkness and night reign everywhere, A dmilar myth exists among the
Ainn: the sun-goddess was taken caprive, and all the defdes and human beings died from

_excessive sleep. Kindaichi KySsuke, Aimu seiten (Sekai Bunko Kankdkai, 1e23), p. 113

The concealment of Ama-terasu-opo-mi-kami has been explained as representing an
eclipse, the death of the sun-goddess, her anger, ete. The ensuing rites are regarded as
magico-religious rites to bring the sun back to life, to bring it our of eclipse, or to
propitiate the anger of the sun-goddess. Matsumura (111, 46f.) states that the myth had
its origin in a magico-religious rite performed every winter, when the sun’s rays are
weakest, in order to renew the sun's power; the rite had elements of chinkon (or fama-fluri
—spitit pacification) and of ritual langhter.

Matsumura (IT1, 67) also insists, incidentally, that the rages of Suwsa-ni=wo, the conceal-
ment of Ama-terasu-opo-mi-kami, and the expulsion of Susa-nii-wo were orginally
independent myths, welded together later into a connected story.

+Cf 13:4 ;
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4 Then the eight-hundred myriad deities® assembled in a divine
assembly in the river-bed of the AME-NS-YAsU-NS-kapa?

5 They caused the child of TaxA-MI-MUSUBI-NG-KAMI, OMEPI-
KANE-NB-xaMI, to ponder.’

6  They gathered together the long-crying birds of Téké-v& and
caused them to cry.®

7  They took the heavenly hard rock® from the upper stream of
the river AME-NG-Y Asu-nE-RAPA; they took iron from [the moun-

8 tin] AME-NG-RANA-YAMA, They sought the smith AMa-TU-MARA
and commissioned ISI-KBRI-DOME-NE-MIRSTE to make a mirror,

9  They commissioned TAMA-NG-YA-NG-MIESTS to make long
strings of myriad MAGA-TAMA beads,

10 They summoned AME-NG-KO-YANE-NG-MIKOTE and Puro-
TAMA-NO-MIKSTS to remove the whole shoulder-bone of 2 male
deer of the mountain AME-NG-KacU-vama, and take heavenly

x :lr'a-pa-yc'r'.rlﬁdu nd kami; the ideogreaphs, translated into Modemn Japanese, mean ‘eighe
nuéhml:..fdnds. 'I_‘he wlurd ¥4, w-:rttc? ‘eight,’ is a sacred number ofien meaning ‘many’;
f::.?g:.;rl,' u, written “ten-thousand,’ is an indefinite term best translared by the word

: {mut!ﬁer divine assembly is described in identical torms in 32:5. The ethnologist
Torii Ry@z8 compares these meetings of the gods with the Mengolian meeting of clins
called Kuriltai. Jinruipake—j3 yori mitaru waga f5dai po bunka (SGbunkaku, 1925), pp. 57—
&5, _"I‘snfd: says that the assembly of the gods reflects an ancient cuseom Dl; hniding
Kun.l'i:nr—h'kc meetings of powerful clans to confir and cooperate in deciding importane
questions on behalf of the ruling family. Nikon koten no Eenkeyii, 1, 433. Most authorities
agres that_thi.; convecation reflects not o primitive democratic town-meeting but 3
m:ufabru]atlm among the p:rw:rr;ul ruling families connected with the Yamats coure,

_ Ohmépu; or “to think," ‘to devise,” ‘to lay a wise plan.’ This deity, evidently a god of
wisdom or counsel (see GLossary), is always called upen to devise a plan whenever
there is a convocation of the gods; ef, Chapters 32, 33.

* The 'long-crying birds' (nage-naki-dari) are cocks, Tiki=yi (see Grossary) is clearly
the land of Tékii-ys, the mythical ‘eternal world.' The word was formerly mistakenly
ttamlat:[i as ‘etermal night,” on the understanding that ‘etenal night' (tiki-ya) was
phﬂnm.lmal!y ngu.ivnlcnr to Taki-yd. Actually, the final elements of the two words are
phonemically disdnet, Evidently, cocks were made to crow in order to summeoen the sun
at diwn.:' r]lie cru:wing of cacks is a feature of fimerals among various peoples because of
its association w-zt!3 dawn, early moming, resurrection of the dead, and banishment of
evil spirits. There &s 2 myth amang the Miao tribes of southern Ching in which the sun
concealed itsell but came out again on hearing the cock’s crowing, Matsumura, III,
TI~73.

® Evidently, the hard rock was used a3 a rock anvil on which ta temper the iron.
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rapAxA wood from the mountain AME-NB-Kacu-vama, and [with
these] perform a divination.®

11 They uprooted by the very roots the flourishing Ma-sarRARi™
trees of the mountain AmiE-NE-Kacu-vaMA; to the upper branches
they affixed long strings of myriad Maca-TaMA beads; in the mid-
dle branches they hung a Iargb-dimensioned mirror;*? in the lower
branches they suspended white NrziTE cloth and blue NrrTe cloth.?®

12 These various objects were held in his hands by Puro-Tama-
NO-MIKSTS as solemn offerings’? and Amil-nO-ro-vANE-NO-
MIESTS intoned a solemn liturgy. 28

W Ufrandpi; cf. the notes on 5:3 in regard to divinaton by firing the shoulder-bones
of deer, called purto-mani.

The deities playing important rdles in this chapter—AmE-nS-uzume-ni-mikitd,
AmE-ni-ko-yane-nt-miksed, Puto-tama-ni-mikdeh, Is-kir-dome-ni-miktitd, Tama-
nii-ya-ni-mikits, Ombpi-kane-nt-kami, and Ta-dikara-wo-nii-kami—appear again in
the myth of the descent from the heavens (Chapter 39). There was evidently a close con-
nection between the two myths; Matsumura (111, 31) even calls the retirement of the sun-
goddess & “prelude” to the descent from the heavens,

The rites in this chapter seem to be based on accounts emanating from the MakatSmi
(descendants of AmE-nf-ko-yans-nd-mikitd), the Imube (descendants of Puto-tama-
ni-mikfth), and the Sarume {descendans of AmE-nd-uzume-nd-mikfd) clans, all
priestly families connected with the Yamati court, In this composite version, the Sarume
influence seems to be the strongese, sincs the actions of AmE-nii-uzume-ni-mikits form
the central part of the ceremonies. In some versions in the Nihon shoki the coming forth
of the sun-goddess is the direct result of the practices of the ancestors of the Imube or of
the Makatfimi; such accounts do not mention the dance of Am#-ni-uzume-nii-mikits,
which is central in the Kofiki.

U Ipa-fu-ma-sakaki; of. yuiu-ma-tubaki in 112:21,

4 Vig-ata kagami; the use of this mirror, which is evidently the one made in verse B
by Isi-kiid-dome-ni-mikitd, is described in verse 20. The myriad mage-tama beads and
“the mirror which had been wsed to lure” are later (39:2) given, together with the
sword Kusz-nagi (first mentioned in 19:22), as the three ftems of the sacred regalia to
Piko-po-ni-ninigi-nt-mikétd on his descent from the heavens,

1* Hanging mirrors and cloth offerings on branches of uprocted trees was 2 common
practice in ancient Japanese worship; undoubtedly, the tree thus decked became the
temporary abode of the spirit of the deity.

1 Pytomini-te-pura. These were probably not offerings in the strict sense, but implements
held in the hands of the shaman in order to induce possession by the spiric of the deiry.

¥ Putp-nirito-pdtd; any solemn words having magic power. The preliminary cer-
emonies in verses 7-12 were probably ritual preparations common to all religious
ceremonies; the central part of the rite recorded in the Kojiki is the performance recorded
in verses 14-16. According to Matsumura (IT1, 66), the fundamental magic power which
was able to soften the heare of the deity and summon her forth was in Am#é-nii-uzume's
comic dance,
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13 AME-NO-TA-DIEARA-WO-NO-KAMI stood concealed beside the
14 door,” while AME-NB-UZUME-NO-MIRSTE bound up her sleeves
with a cord of heavenly p-gAGE vine, tied around her head a
head-band of the heavenly ma-sax1 vine, bound together bundles
of sasa leaves to hold in her hands, and overturning a bucket
before the heavenly rock-cave door, stamped resoundingly upon

it.'” Then she became divinely possessed,® exposed her breasts, and
pushed her skirt-band down to her genitals.®® -

16  Then TarAMA-NO-PARA shook as the eight-hundred myriad de-
ities laughed at once.® : 5

W In order to pull the sun-goddess out, as he does in-verse 22,

W Mote the various preparations of Am#-n#-uzume-nd-mikits for shamaniste pos-
session, A parallel to the stamping of the overturned buckes is found in the ceremonies
of the chinkon-zal (spirit-pacification ceremony) of the imperial court, in which a wooden
bucket (or some sort of tub or wooden container) is pounded with the staff of a long
spear while the emperer's garments are shaken or waved in 3 magic rite to increase his
longevity, Matsamura, [II, 75=76. focsie

Some scholars have held that all che rites in this chaptar were the same as those of the
chinkan-sai ceremony, in which indeed the women of the Sarume clan played an im-
portant rdle. The chinkon (or fama-furi) rite was a ceremony attempting to prevent the
spirit from leaving the body, or to summoen it back into a dead body—or, according to
one interpretation, to attach additional spirital forces to a person's soul, and thus to
increass his vitality and longevity, Masamura (111, 76-01) claims that chinkon rices muost
have been performed for the sun when it lost its force during the winter.

W Famn-gakeri; god-possestion. The widespread popularity of shamanistic spirit-
possession among the ancient Japaness is amply ateested to in documentary sources; it
was widely practiced until the Meiji period and is still practiced in the Rydkyi islands
and among the Ainu, Koreans, and other continental peoples. Torii asserts that shaman-
ism was the native religion of the Japanese, that the sun-goddess and the deities sur-
rounding her in Takama-n#-para were shamans, and that the whole setting for the
concealment myth is shamandstic, Jinruigaku-{3, pp. 50-53.

W Meeoori attributes Uzume’s exhibitonism to derangement, i.e., to a state of pos-
session, The same actions are performed in her encounter with Saruea-biko, as recorded
in the Nihon shoki (see note on 38:11). :

Exposure of the genitals is believed among many peoples to have magic power to
drive away evil spicits. Chiri Mashiho records such a custom, called hoparata, among the
Adnu, Bunrui Ainu-po fiten (Mihon Jéminbunka Kenkyfijo, 1954), IIT, 66-67.

Matsumura (I11, g1-107) gives 2 number of accounts from various peoples which reveal
that this type of exhibitionism was used in religious rites, not only to drive away unde-
girable influences, but alse to amuse, entectain, and impart vitality to the deites. He likens
AmE-nd-uzume's dance to the one performed by lambe before Demeter in the Homeric
ﬂnm: and to that performed by Baubs before Demeter in the Protrepticus of Clement

# Marsumura {111, 91-98) says that ritwal laughter was wed magically to propitate the
anger of the gods or to increase their vitality. The Kajiki narrative, of course, records the
laughter merely as a device to arouse the curiosity of the sun-goddes,
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17 Then Ama-Terasu-oro-Mi-kAMI, thinking this strange, aPmnd
a crack in the heavenly rock-cave door, and said from within:

18 “Because I have shut myself in, I thought that TAKAMA-NO-

. para would be dark, and that the Central Land of the Reed Plains
would be completely dark, But why is it that AmE-NO-UZUME
sings and dances,” and all the eight-hundred myriad deities laugh?

19 Then Ami-NG-UZUME said: _

“We rejoice and dance because there is here 2 deity superior
to you.” : e

20  While she was saying this, AME-NO-KO-Y ANB-NO-MIKOTE 1and
PUTO-TAMA-NE-MIKSTS brought out the mirror and showed it to
AMA-TERASU-OPO-MI-EAML.

21 Then AMA-TERASU-OPO-MI-KAMI, thinking this more and more
strange,? gradually came out of the door and approached [the
mirror.] )

22 Then the hidden ‘AME-NO-Ta-DIKARA-WO-NO-kAMI took her

23 hand and pulled her out. Immediately PuTo-TAMA-NO-MIEDTS ex-
tended a stri-kumt rope behind her, and said:

“You may go back no further than this!"® )
24  When AMA-TERASU-OPO-MI-KAMI came forth, TARAMA-NO-PARA
" and the Central Land of the Reed Plains of themselves* became
light.

25 Eﬁt this time the eight-hundred myriad deities dnl.ihcra:ed to-
gether, imposed upon PAYA-5USA-NO-WO-NB-MKOTE a fine of a
thousand tables of restitutive gifts, and also, cutting off his beard

.nd the nails of his hands and feet, ®had him exorcised® and
expelled him with a divine expulsion,™ -

P ; : sy i e
3 45obi. The word is written with the ideograph meaning pleuulrs or ‘music.’ |
Archaic Japanese it was read asobi (‘singing and dancing’) or uta-mapi (‘song and dance’).

a Eijthier she saw her reflection in the mirror and thought t‘th: the reflected image was
another deity; or seeing the mirror, a symbol of the sun-deity, she thought that there
un~deiry besides herself, e
m':;ﬁ?:ﬂsf the ntzn elements—extending the rope behind her back and reciting 2
magic formula—made it impossible for the sun-godiess to re-enter the cave.
# Le,, by themselves, nasurally, as a matter of course. The magic rites had been suc-
cessfitl in restoring Hght to the universe.
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