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Preface’

I, Yasumard,f do say:

setneval matter had congealed but breath and form

had not yet appeared, there were no names and no action.* Who

can know its form?

3 However, when heaven and carth 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  Whercupon 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.®

s After the floating and sinking in the sea-waters, the deitics were
revealed in the washing of the body.?

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

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

= Opo nd Yasumard; cf. verse 70 of the Preface. The word translated I is |, meaning
‘subject’ or 'vassal.”

3 ‘Primeval matter’ might also be translated ‘chaos.” 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 Kojiki text. The
‘three deities’ are those mentioned in 1:1 of the text,

¥ Literally, the Yin and Yang.

® The two deities Izanagi and Izanami (2:2).

* Le., Izanagi’s visit to Y&mi in Chapter 9.

5 Cf 11:22-23.

*Cf 11318,
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Kojiki
the ancient teachings do we know the time when the lands were
- 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.*®
§  Truly, after the hanging up of the mirror” and the spitting out
of the jewcls,'2 the hundred kings followed in succession; after the
chewing of the sword and the slaughtering of the serpent,'® the
niyriad deitics flourished.
10 Conferring by the Yasu river, they pacified the kingdom ;1 dis-
puting by the be arified the land.2®
1 At this, Po-NOPNINIGI-YOMIKOTO firs cended to TAKA-TI-
vo peak,' and tht—emperof KaMu-yamatd fpassed through [the
island of ] Aki-DU-SIMA.Y
12 The ghostly bear came forth from the river,'® and the heavenly
sword was obtained from TakA-KURA.™®
i3 Men with tails blocked the road,? and a large crow led the way
to YESINO.Y

i4 Dancing in rows, they swept aside the bandits; hearing the song,
22
e.

&

they vanquished the fo

10 Kurano Keniji equates the “deities” with the ‘myriad deities’ and the ‘men” with the
‘hundred kings' of verse 9. The parallelism of verses 6 and 7 is a common feature of the
style of Chinese writing used as a model by Yasumard. Sec Kurano in Kojiki taisei,
ed, Hisamatsu Sen’ichi et al. (Heibonsha, 1956-58), VI, 6.

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

12 A reference to the contest between Susa-né-wo and Ama-terasu-opo-mi-kami (see
Chapter 15). The ‘chewing of the sword' also refers to that contest (see 15:26F).

13 Sysa-nd-wo's slaying of the eight-tailed dragon (sec Chapter 19).

1 The divine convocation of 32:sf.

15 The confrentation of 35:8ff

8 Cf 30:13.

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

1 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 manuscripts have “put forth his claws,” which
is belicved to be 2n error for ‘came forth from the river.’ See Kojiki taisei, VI, 7.

1 A shortened form for Taka-kurazi, the person who brought the sword to Emperor
Jimmu {cf 49:3.

20 An allusion to so:8§. Perhaps the road was ‘blocked” in the sense of being thronged
with greeters.

2 An allosion 20 30:2-3.

22 The sentenices in verses 14-16 confain o grammatical subjects; personal pronouns

(%)
(o)

Preface

1< Then, warned by a dream, he reverenced the gods,® and there-

forc was lauded as the wisc emperor.®

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

.~ The borders were determined and the lands were developed

13 during the reign at Tixa-Tu-Arumi® and the titles were cor-
rected and the clan-names selected during the rule at Toéro-TU-
Asuka.¥

1o Although cach reign differed in the degree of swifmess or slow-

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

51 Coming now to the reign of the emperor who ruled Oro-va-
siMA in the great palace of Kivomipara in Asuxa:®

32 Already as latent dragon he embodiced 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 been supplied by the translator. Each paragraph refers to a different person or
persons. Verse 14 refers to the warriors who killed the Tuti-gumo, the “men with tails,’
in Chapter s2.

2 Emperor Sujin in 65:2ff.

H Cf, 6817,

* This paragraph refers to Emperor Nintoku (cf. 110:2-7).

* The reign of Emperor Seimu (¢f. 90:4).

2 The reign of Emperor Ingy® (cf. 121:11).

 Although Motoori attached listle importance to this section, the nationalistic
Yamada Yoshio regarded verses 15-20 as a summary of the highest principles of Japanese
poliics. Reverence to the gods, benevolent rule, the designation of local borders, and
the zorrection of names and titles are, he says, the four basic principles of good rule as
Baid forth by Yasumard. Kojiki jobur kigi (Shiogama [Miyagi Prefeceare]: Shibahiko
Shrine & Shiogama Shrine, 1933), pp. 67-68.
2 Emperor Temmu (reigned 673-686}. Verses 21-38 are an elaborate encomium of
s emperor, dwelling especially upon the circumstances wiich led to his ascent to the
throne after the Jinshin rebellion of 672, in which he was the victor against the pretender
Prince Opo-t8md (the so-called Emperor Kobun).

3 *Larent dragon” is a Chinese expression for ‘crown prince,” ot the destined emperor
wi w has not yet come to the throne. The “repeated thunder-peals’ arc signals calling him
to the throne.
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Kot
arriving at the water by night, he knew that he was to receive the
Dignity.®

24 But the tme 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 castern lands.®

26 The imperial chariot proceeded with quick willingness, crossing

over the mountains and rivers.

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

moved like lightming.

28 The spears and javelins revealed their might, and the fierce war-

riors rose up like smoke.

29 The crimson banners gleamed upon the weapons, and the treach-

erous band collapsed like tiles.

30 Before a fortnight® had elapsed, the foul vapors had been puri-

fied.

31 Thus they relcased 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.

33 As the star rested in the region of the Cock,® in the second

month, in the great palace of Krvomirara he ascended [the throne]
and assumed the Heavenly Dignity.
34 In the Way he excelled the Yellow Emperor; in Virtue he sur-

passed the king of Chou.®

at The passage docs not identify the song; perhaps it was the popular waza-nta to
which prophetic meanings were attached (cf. Aston, I, 299). The ‘water at night’ refers
to the Yoki-gapa river at Nabari, where a divination indicated that Temmu would
become Emperor. Ihid., 306.

32 The future Emperor Temmu, shortly before the death of the preceding Emperor
Tenchi, renounced the world (i.c., shed cicada-like his worldly adornments) and retired
to Mount Yosino (or Yesino), for purely tactical reasons. See Aston, 11, 297.

3 Erperor Temmu went to the castern part of the kingdom and rebelled against
Prince Opo-t&ma in 672.

35 Actually, 2 period of 12 days. The word is used looscly.

3 Or ‘in triumph.”

3 I ., in the vear of the Cock, 673.

3 The Yellow Emperor (Huang Ti) was 2 legendary Chinese ruler. The king of

Chou is evidently Emperor Wén (Wén Wang), a ruler of the Chou dynasty.

40

35 Grasping the regalia, he ruled the six directions; gaining the
Fleavenly Lineage, he embraced the cight corpers.
.6 Adbering to the Two Essences,® he putthe five clementsinrighe
order.3
= He set forth profound principles to implant good practices, and
he proposed noble manners to issue throughout the land.*

o

Not only this, his wisdom was vast as the sea, scarching out

(9]

antiquity; his mind was bright as a mirror, clearly beholding for-
mer ages.

30  Whereupon, the E or said

“1 hear that the Te

houses have come to differ from

nded down by the various
ruth 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 af the
imperial influence. 4

them on to later generations.”
43 At that time there was a court attendant® whose sumame was
44 Prvena and his given name ARE. He was twenty-cight years old.
43 He possessed such great native intelligence that he could repeat

“ The Yin and Yang.
8 The five clements are water, fire, wond, mietal, and earth. Kurano regards this as
a refercnce to Emperor Temmu's repeated homage to the wind god of Tatuta and the
sod of Pirose. Kojiki raisei, VI, 24.
@ Kurano regards these as definite accomplishiments of Emperor Temmu’s reign,

24-24.
@ Inperial Chronieles.” A document or documients recording genealogical and otier
basic daza concerning the Imperial Mouse. It is regarded as identical with the Senki of
verse <4 and the Swniera-w nd pi-fugi of verse 46. Sce Introduction.
™andamental Dicta” These were evidently documents recording ancient myths,
zends, and songs and are believed to be the same as the Kuji of verses 42, 54, and 55
d as the Saki-ni-yd nd pun-edtd of verse 46. See Iutroduction.
sadncicnt Dicta.” Used materchangeably with Honji.
wer. A male attendant of low rank whe served the person of the emperor or a
prince of the blond, See Grossary,
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Kojiki
orally whatever met his eye, and whatever struck his ears was
indelibly impressed in his heart.

46 Then an imperial fommand was given to ARE 1o LdRTH the
(T gnd the Saki-né-yé nd puri-g :

¢

Sumera-mikétd 1o pi-

roject®® was accomnplished.
proj P

48 Prostrate, I consider how Her Imperial Majesty,® gaining the
One,® illumines the Universe; being in communion with the |

Three,® nurtures the populace.
49 Ruling 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.5

5o The sun rises with doubled radiance; the clouds are scattered ¥

and there are no nists,

Auspicious signs — connected stalks and double rice-ears -— are
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 .

o
—

(8

s The Chinese cxpression used here means both to fimiliarize oneself with the con-
tents of 2 written docwment and to memorize it so that one can recite it withour the text.,
Are was commmissioned to familiarize himself with the difficalt old texts, to repear them
ower and over again by rote, and thus to kearn or memorize them. Kojiki faisei, VI, 32.

or Senki.

T may also be read Sendai-kuji and may be translated “Ancient Dicta of Former
Ages.” 1t was probably the same document as the Kufi or Honyji.

ect of editing the old traditions as oudined in verse 42.

# Empress Gemmet (reigned 707-715). After a short encomium (verses 48-53), Yasu-
mard records the cmpress’ conunand in regard to the compilation of the Kojiki (verses
§4-55)-

o0 L, the throne.

] e, heaven, earth, and man.

52 The expressions “to the limit of the horses” hoof-prints” and “the furthest cxent of
the prows of the boats™ are reminiscent of Japancse phrases found in the norito for the
Grain-petitioning Festival in the Eugi-shiki.

5 The phrascology is intentionally continental. The sense of “across countless border
beacon-fires and through numberless translations™ is that the eribute comes from such
distant states—as well as from the nearer countrics—that it must cross many borders and
be explined in many languages before it reaches the imperial treasury. Cf Kofiki

sei, V1, 36-37.

[N]

47 However, the imeN\WeAt on and the reign changed Dekefe this

% “The Imperial Sun-Lincage.’ This was probably the same document as the Teiki |

Preface

It must be said that her fame is greater than that of Emperor

h
a4

v1i,5 and her virtue surpasscs that of Emperor T ang.5

51 Hereupon, appalled at the mistakes in the Kujfi, she determined
to correct the corruptions in the Senki.

ss On the cighteenth day of the ninth month of the fourth year of
Wad5,% an imperial command was given to me, YASUMARO, to
record and present the Kuji learned by imperial command by
P1vEDA NO ARE.

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

57 However, during the times of antiquity, both words and mean~
ings were unsophisticated, and it was difficult to reduce the sen-
tences and phrases to writing.>

s8  If expressed completcly in ideographic writing, the words will

5o 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 times the
whole matter has been recorded idcographically.

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 Again, in the case of surnames such as Kusaka, which is written
17, and given names such as Tarasi, which is written 7, the
traditional way of writing has been followed without change.

* The legendary emperor who founded the Hsia dynasty, 2205 B.C.

The founder of the ¥in or Shang dynasty, 1766 B.C.
F15 AL,
>, Chinese writing. In verses 57-62 Yasumard dilates upon the principles he
adopred in editing the texes making up the Kujiki,
) 3 translated cntirely into literary Chinese, there will be discrepancies between the
deagraphic texe and the original traditions; if written entirely phonetically, a much
greater number of ideographs will be required ro express the same meaning. Yasumar
m;t 2 good statement of the dilemma of the seribe in the Japan of that period.

# Yasumard follows the traditional transcriptions of various proper names, cven
when there seems to be no logical reason for perpetuaring them.
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Book Oue, Chapter 1

J CHAPTER 1

TuE Five SEPARATE HEAVENLY DEITIES COME
INTO EXISTENCE.

1 At the time of the begitining of heaven and earth,! there came
nto existgnee in TAKAMA-NO-PARA a deity named AME-NO{MI-
NAKA-NUSH-NO-KAMT; ncxt,@lﬁ@lnb—xAME; next, Kami-
musuBi-N8-KAMI. These three deities all came into existence as sin-
gle deities,?® and their forms were not visible.?

2 Next, when the land was young, resembling floating oil and drift-
like a jellyfish, there sprouted forth something like reed-shoots.t
From® these came into existence the deity UmasI-Asi-KaBi-PIKO-
DI-NO-RAMT; next, AME-NO-TOKS-TATI-NG-kAME.S 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,?

! See ApprmioNal NOTE I for a discussion of the cosmnogony of this chapter, For
discussions of proper names see GLOSSARY.

® Pitdri-gami; 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. However, it
later becomes apparent that both Kami-musubi-no-kamf and Taka-mi-inusubi-nd-kami
had children (cf. 30:4; 38:5).

# Or ‘they hid their bodies.”

¢ 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
tnust have originated in oral tradition, Kanda Hideo surmises that the section from
I:2 through 2:2 was originally a poem depicting the birth of all things from reed-shoots
springing up in the muddy water of some primeval period. Kojiki #o k525 (Meiji Shoin,
1939), pp. 246-47. ;

7 Kéti-ama-tu-kamt, For some reason which is unclear to us today, these five deities

were distinguished from the other heavenly deities and were set apart in a special
€ategory.
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Kojiki

14

1S

16

17

18

3 There are textual difficultics in regard to this name; se¢ GLOSSARY.

1-8 Tanaka proposes to emend the text to read: “Next they bore the island of Sado,
also nanmed Take-pi-wake.” Kajiki taisei, VIL, 15, head-note 14.

57 Tanaka suppresses the words: . . . the island of Sado, Next they bore . .." Ibid.,
Vi, 16, head-note 2.

T AKE-PI-MUKAPI-TOYO-KUZI-PI-NB-WAKE;® 43nd the land of Kuma-
56 is named TAKE-PI-WAKE.®

Next they bore the island of Ik, also named AME-PITOTU-
BASIRA. \

Next they bore [the island of ] Tu-siMa, also named AME-NG- |
SADF-YORI-PIME.

Next they bore Sthe island of Sapo.

Next they bore? [the island] Opo-yaMATO-TOYE-AKI-TU-SIMA, :
also named AMA-TU~MI-SORA-TOYO-AKI-1U-NE-WAKE.

Thus, because the eight islands® were born first, they are called 3
Oro-YASIMA-GUNL® 'Z _'

After this, when they returned,’® they bore [the island] Kisi-
NO-K0zIMa, also named TAKE-PI-KATA-WAKE.

Next they bore [the island of ] Apuki-simMa, also named Oro-
NO-DE-PIME.

Next they bore [the island of] Oro-siMa, also named Ovro-
TAMARU-WAKE.

Next they bore |the island of | Pime-ziMa,*! also named AME-
PITOTU-NE.

Next they bore [the island of | TIKA-NO-siMA, also named AmE-
NO-0SI-WO.

Next they bore [the island of | PUTA-GO-NO-8IMA, also named
AME-PUTA-YA,

From KiBl-NG-k0zZIMA through AME-PUTA-YA arc altogether six islands.

8 Ya-sima. ‘Bight,” ya, was a sacred number to the Japanese, and may often be trans-
lated as ‘myriad.’

9 ‘Great Bight-Istand Land; Great Land of Yasima.’ A poctical name for Japan.

» Evidently to Onégdrd.

CE 1601,
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Book One, Chapter 9

CHAPTER o

Izanact vistTs IZANAMI IN THE LAND OF
YOMi. BREAKING THE TABOO, HE LOOKS
UPON HER CORPSE.

1 At this time, [Izanagi-né-mikéed], wishing to meet again his
spouse IZANAMI-NG-MIKOTO, went after her to the land of Yomit
When she came forth out of the door? of the hall to greet him,
[ZANAGI-NO-MIKOTO said:
“O, my beloved spouse, the lands which you and I were making
have not yet been completed; you must come back I
3 Then IZANAMI-NO-MIKOTO replied, saying:
“How I regret that you did not come sooner. [ have eaten at
the hearth of YOMi4 But, O my beloved husband, how awesome

e

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

It has frequently been suggested that the accounts of the visit to Yomt were influenced
by the ancient practice of burial in subterranean stone chambers with stone passageways.
(For a description of these tombs, similar to the tamuli of ancient Burope, see Kidder’s

Japan before Buddhism, pp. 145-92.) That some such recollection was at work can be

arguud from the fact that Izanami’s corpse was found in an inner chamber (a ‘hall,’ cf.
9:4-5), and that the entrance to Y&mi was a ‘pass’ closed by a large boulder (ra:11),
The archeologist Gotd Shuichi argues that the Kofiki account of the visit to Yémi
clearly reflected the burial customs of the late Tomb Period—i.e., the sixth, seven, and
first half of the cighth centuries. Nikon kodaishi no kitkogakuteki kents (Yamaoka Shoten,
1947). pp. 11-2I. (See also Tsugita, pp. 57, 65-66, for an eloquent statement of the
t;Ilmllux theory; and Matsumura, II, 393-407, for a dispassionate cvaluation of this
theory, )

Matsurura (Ihid.) conctudes that it is patent that a separate land of the dcad 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 deep inside caves or far in the moun-
tains, he believes that the suggestions derived from tomb construction were merely
‘econdary elaborations,

I * One ideograph (Jjig) in this passage is corrupt and cannot be given a suitable trans-
aticy;,

* It is interesting that the appeal to return rests on the necessity of resuming the work
ﬂl-l-.nm!—-crt.'nling.

' See Avmimionar NotE 7 for a discussion of this passage.
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Kojiki
it is that you have entered here! Therefore T will go and discuss fog

a while with the gods of YOMI® my desire to return, Pray do

look upon me!”®

4  Thus saying, she went back into the hall, but her absence was
long that [Izanagi-nd-mikstd] 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] onc fire,® angd
entered in to see.

6 At this time, maggots were squirming and roaring® [in |
corpse of Izanami-n&-mik6t3).

s The Kojiki is apparently inconsistent about the nature of the rulers of Ydmi. E...“_u«.
seems to say that there are some unnamed ‘gods [or god] of Yémi—the word may!
singular or plural—to whom Izanami is subordinate, while in 10:16 Izanami herself;
called the ‘great deity of Yomi' i

Y 6mb-tu-opo-kami). Tsuda writes that this refled
state of mental confusion about the nature of Yémi on the part of the ancient Japa
Nihon koten no kenkyi, I, 400-403.

In the Nihon shoki and norito, Izanami is depicted as the ruler of the underworld v
Izanagi figures as the ruler of the world of men; this idea is also present in the Kojiki's
10:13-T14. :

¢ A similar taboo is found in 45:6. Some scholars have regarded both of these myth
as variants of a single ‘forbidden chamber’ story, and some have coanected the 3
related here with taboos against witnessing parturition (Izanami’s downfall being
nected with her giving birth to the fire-god—see also the variant mythological narr
in the norito for the fire-pacifying festival). Some scholars have thought this a refl
of an actual taboo against looking at a corpse. Matsumura (il, 439-48), on the other b
supposes that there may have been a practice of going at stated intervals tolook at aco
i order to sce whether it had come back to life, and that this myth is a reflection of such
a custoin,

7 Mi-midura. The midura [from mimi-dura, ‘car bunch’'?] was a man’s hair style:
hair was parted in the middle, then tied in bunches on both sides of the head; combs w
inserted at the top of each bunch, and the bunches were sccured with strings
kadura, often made of vines. The word midura was later corrupted to bizura or binzu
whicl was in later periods a boy’s hair style.

& Motoori says that, because the ancient custom must have been to kindle two
more fires, here special attention is drawn to the fact that only oac fire is kindleds
Kojiki-den, in Motoori Norinaga zenshii, Vols. I-TV, hereafter cited as Kojiki-den, 1, 2820

The Nihion shoki has the following interesting gloss on this passage: “This 1s the originy
of the taboo among the people of the present day against [lighting] a single light 2
night and against casting down a comb at night.” (Asahi ¢d., 1:74; Aston, I, 24)

Motoori {loc. ¢it.) mentions a taboo, in the region of Iwami (modern Shimane-ken)y
against presenting only one light to a god and against throwing down a camb. Accord i
to B. H. Chamberlain, the superstition sell existed in Tokyo (Kojfiki, Supp. to TASk
X [1882], [rep. ed.; Tokyo, 1906], 42). 1

¢ Some manuscripts have ‘oozing.

Book Oune, Chapter ¢

7 In her head was Great-Thunder;1¢
8 in her breast was Fire-Thunder;™
g  Inher belly was Black-Thunder;?
In her genitals was Crack-Thunder;™
In her left hand was Young-Thunder;*
In her right hand was Earth-Thunder;s
In her left foot was Sounding-Thunder;*®
In her right foot was Reclining-Thunder.??
15 Altogether there were eight thunder-deities.’®

* Opo~-ikaduti.

1 Po-no-ikaduti.

12 Kuro-ikaduti.

** Saku-ikadun [saku meaning ‘to be cracked,” ‘to have a crevice’).

1 Waka-ikaduti.

% Tati-ikaduti,

¢ Nari-ikaduti.

7 Pusi-ikadudi.
_ "® Lkaduti-gami; of. 10:6. Ikaduri is written with the ideograph meaning ‘thunder’ and
18 50 translated. Some scholars, however, have questioned whether fkaduti originally
meant ‘thunder.” In folk belief thunder is and was closcly connected with snakes, which
ms.a: in damp, cark places ike those used for burying the dead. Tsuda argues, for
nstance, that snakes were regarded as the spirits of the dead or as evil spirits residing
Sm.an corpses, and interprets ikadust as ‘fearsome spirit’ (fka-m-fi) and as having been
on inally applied to snakes. Nifon koten no kenkyit, 1, 247, 397. For a criticism of this
View, sce Matsumura, II, 411-14.

Accarding ro Shiratori Kurakichi, the maggots, which the ancient Japanese eqyated
with the spirits of the dead, were here transformed into snakes, Jindaishi no shinkenkyi
(hwanami Shoten, 1955), pp. 210, 218-20.
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CHAPTER 11
{ZANAGI PURIFIES HIMSELF, GIVING BIRTH TO
MANY DEITIES INCLUDING AMA-TERASU-
OPO-MI-KAMI AND SUSA-NO-WO.
1 Hereupon, [ZANAGI-NG-0PO-KAMI said:

“I have been to a most unpleasant land, a hotrible, unclean lan
Therefore 1 shall purify myself.”?

Arriving at [the plain] Apaki-PaRa by the river-mouth of Ta
BANA in PiMuka in Tukust, be purified and exorcised himself.2
3 When he flung down his stick, there came into existence a dej

named TUKI-TATU-PUNA-TO-NG-KAMI.
4 Next, when he flung down his sash, there came into existence
deity named MITI-NG-NAGA-TI-PA-NO-KAMI.
5 Next, when he flung down his bag,® there came into existe
a deity named TOKI-PAKASI-NG-KAMI.

(&

1 Literally, ‘therefore I shall work miy body’s purification.” The word used :ﬂE
purification by ablution. Motoori, rejecting a spiritualizing interpretation, insists tha
pollution of the body, not of the soul, was meant; i

“Exorcism and purification are for the purpose of nmnuz&:m the pollutions of the bod
To say that they are for exorcising and cleansing the spirit is a concept completely ali
to Japanese antiquity.” Kajiki-den, 1, 317.

It is questionable whether the ancient Japanese distinguished between physical
mental pollution. Matsuntura, II, 504-506.

2 The practice of purification by ablution had a very early ozigin in Japan. The acco
of Japan in the History of the Kingdom of Wei (Wei Chil) says this of Japanese fune
customs:

“When there is a death, they mourn for ten days, during which period they do
eat meat. The chief mourmers wail and weep, and the others sing, dance, and drin
liguor. After the bugial, the whole family goes into the water to bathe, like the Chint
sackcloth-ablutions.” Wada Sei and Ishihara Michihiro, cds., Gishi wajinden (Iwan
Shoten, 1951}, p. 45; see also Tsunoda et al., Sonrces of Japanese Tradition, pp. 6-7.

Even today, purification by washing is a common clement in Japancse folk religio
The propensity for bathing of the ancient Japancse probably reflected, not an inordin
wish for bodily cleanliness, but a desire to rid themselves by E.emynw_ practices of
and ritual impurity originating in contact with death.

* Semc manuscripts have m_/ﬂ.ﬁ.

08

Book Qune, Chapter 11

Next, when he flung down his cloak, there came into existence
a deity named WADURAPI-NO-USEF-NG-KAMI

Next, when he flung down his trouscrs, there came into exist-
ence a deity named Ti-MATA-NO-KAMI.

Next, when he flung down his headgear, there came into exis-
tence a deity named AKI-GUPI-NG-USI-NG-KAMI.

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

Next, when he flung down the arm-bands of his right arm, there
came into cxistence 2 deity named PE-ZAKARU-NO-KAMI; next,
PE-TU-NAGISA-BIKO-NO-KAMI ; next, PE-TU-KAPI-BERA-NO-KAMI.

The twelve deities in the above section, from Puna-po-NO-
kami through PE-Tu-KAPI-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 strcam is 4a 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-PI-NO-KAMI ; next, OPO-MAGA-TU-PI-NO-KAMI,

These two deities camie 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-NO-KaME; next, OPO-NAPOBI-NO-KAM;
next, IDU-NO-ME-NO-KAMI. (Altogether three deitics)

Next, when he bathed at the bottom® of the water, there came
ito existence the deity named SOKO-TU-WATA-TU-MI-NO-KAMI;
next, SOKG-pUTU-NO-wO-NO-MIROTO.

When he bathed in the middle® [of the water], there camie into

L5 Nyyet : : :
* Omutted in certain manuscripts.
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Kojiki
existence the deity named NARA-TC-WATA-TU-ME-NO-KAMT; next,$
NAKA-DUTU-NG-wO-NG-M1KOTO. 1

When he bathed on the surfacel® of the water, there came into!
existence the deity named UpA-TU-WATA-TU-MI-NG-MIKOTE; ne;
UrA-DUTU-NO-WO-NB-MIKETH .M .

Thesc three WaTa-Tu-mI deities are the deities worshipped b
the murazI of the ApuMi as their ancestral deities.’? The MURAZE
of the Apumi are the descendants of UTUSI-PI-GANA-SAKU-NOS
MIKOTS, the child of these WATA-TU-MI deities.

The three deities SORG-DUTU-NG-WO-NG-MIKOTO, NAKA-D
NO-wo-NO-MIKSTO, and UpPA-DUTU-NO-WO-NO-MIKOTO are
three great deities of SUMI-NG-YE.

Then when he washed his left eye, there came into existence
deity named AMA-TERASU-OPO-MI-KAMI.

Next, when he washed his right eye, there came into existes
a deity named TUKU-YOMI-NO-MIKSTO.18 4

Next, when he washed his nose, there came into existence aj
deity named TAKE-PAYA-SUSA-NO-WO-NO-MIKOTO.M 3

The fourteen® deities in the above section, from YA-SO-MAGA=
TU-PI-NO-RAMT through PAvA-SUSA-NG-WO-NO-MIKGTO, are deities
born*® from bathing his body.

18

19
20

21

23
24

25

10 {Jpé. ;
1 Compare the account in verses 1618 with the performance of Saruta-biko-n- =
kami in 40:4. Matsumura {I1, 511-12) is of the opinion that both these accounts reflect an |
ancient practice of the Ama people involving ablution in three steps. A
12 Oya-gami. This verse is the first of the Kojiki's many ancestral glosses, in which the =
ancesters claimed by various powerful familics are fitted into the official national my= &
thology. The formulation of a “correct”™ genealogy relating all the aristocratic families &
10 the Yamatd ruling family was one of the primary objects of ancient Japanese historical
compilation. 3
12 Tsuda connects these accounts with the Chinese legend of P’an Ku, who in dying &
gave birth to the universe, and with another legend linking the sun with the left eye and
the moon with the right eye. Nikon koten no kenkyii, I, 380-81. -
1 See ADDITIONAL NOTE § for a discussion of the nature and manner of birth of S8
Susa-nd-wo. :
> All manuscripts read ‘ten’; emended.
1 One manuscript has “who came inte existence.”

.. ~ opo-mi-kami, and as a symbol of this, and in order to pray for her longevity, gave her

7C

Book One, Chapter 12

/\ CHAPTER 12

[ZANAGY ENTRUSTS THEIR MISSIONS TC
THE THREE NOBLE CHILDREN.

At this time IZANAGI-NO-MIKOTS, rejoicing greatly, said:
“ have borne child after child, and finally in the last bearing I
" have obtained three noble children.”
" Then he removed his necklace, shaking the
so that they jingled,! and, giving it to
he entrusted her with her mission, saying:
“You shall rule? TAKAMA-NG-PARA.”
The name of this necklace is MI-KURA-TANA-NO-KAML.
Next he said to TUKU-YOMI-NO-MIKOTO, entrusting him with his

adson the string
(OPO-MI-KAMI,

mission
“You shall rule the realms
Next he said to TAKE-PAYAJSUSA-NG-WOANO-MIKOTO, entrusting

f—

him with his mission:
“You shall rule the ocean.”™

' CFf 1513, . Hirata says that [zanagi ceded all of his spiritual power to Ama-terasu-

the necklace. He connects the shaking of the beads with the ancient ceremonies of
chinken, or spirit-pacification, which included waving or agirating fetishes. It must be
remembered that the word for “bead,” jewel” and the word for soul,” *spirit” were both
pronounced tama. Hirata Atsutane zenshi (Iechidd Shoten, 1911), 1, 365.

At any rate, the necklace was, like the Three Divine Treasures of 39:2, a symbol of
delegated power. )

* In ancient Japanese, the word for ‘to rule’ was siru, siras [later girosimesu], meaning
to know.’ The ideograph here is the one meaning ‘to know.”

* Perhaps because Susa-nG-wo, as a windstorm-deity, was connected mentally with
the ocean. In some of the Nikon shoki versions, his assignment is to rule Ne-né-kuni,
the underworld realm to which he is later banished in the Kojiki.
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CHAPTER 13

SUSA-NO-WO DISOBEYS HIS DIVINE TRUST
AND IS EXPELLED BY IZANAGL

1 While [the other deities] ruled [their realms] in obedience to thi
commands entrusted to them, Pava E 8-mik616 did
2 not rule the land entrusted to hins ad|, he wept and howle
[even] untl his beard eight hands long extended down over hi
chest.? ;

His weeping was such that it caused the verdant mountains

[¥2)

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

5 Then IzanaGI-NO-0PO-MI-KAMI said to PAYA-BUSA-NO-wWO
MIKOTO

“Why isit you do not rule
weep and howl?”

6 Then ?»wﬁ-.E;@e:&rm& replied:

! Susa-nd-wo's conduct has been interpreted in various ways. Similar conduct 38
recarded in the Kefiki (73:2), and twice in the Isume fideki, which reads:
“Adi-suki-taka-piko-n3-mikded, the son of the great deity who created the |
csman.mrodnma.nmm_.O.cov:m_:cguzalmmwaﬂmwmaw&nx%o&smqmm%msnmmmmrn.

the land entrusted to you, but [insteag

high building was made for him . . . and they constructed a ladder on which they J

went up and down as they raised him."” Fudoki, ed. Takeda Yiikichi (Iwanami Shotetl,
19390, P- 144.
“Adi-suki-taka-piko-ni-mikitd, the son of the great god Opo-naméti-nd-mikd
cricd day and nighe until his beard grew eight hands long, and his words were not
comprehensible.” [bid., p. 151, 2
Massumura {11, 611-16) supposes thar there was an ancient magico-religious rite 03
SUIMIon &o?m the deities by crying and howling. This rite, which had by then been
forgotien, was reflected in these accounts.

Tn verse 3, the actions scem to be those of a ravaging nature-deity such as Susa-nd-wo.
was often .ﬂ% MZQL o be. For further notes oa the aggressive behavior of Suse-n&-wol S
see Chag

Chapter 13

“[ wish to go to %@ land of my mother, NE-NO-KATA~SU-KUNL

That
7 Then [zanacr-
“In that case, you may not live in this land!”

is why [ weep.
NO-0PO-MI-KAMI, greatly enraged, said:

g Thus [saying], he expelled him with a divine expulsion.?

0 This I7ANACI-NG-0PO-kRAMI 1s enshrined in Taca of AvumeL?

3 See ADDITIONAL NOTE 9 for a discussion of this verse.

CCE 172

¥ This versc is a gloss, inserted here at the end of Izanagi’s career. lnstead of the words
‘Taga in Apumi,” the Tse manuscript has ‘Taga in Apadi’

Apadi also figures in the Nithon shoki account, which says:

“After this, Tzanagi-ni-mikéts, his divine mission being completed, passed on in
the spiric. Then he provided himself wich a hidden shrine on the island of Apadi, and
abode there eternally in peaceful seclusion. Also, it is said: Izanagi-ng-miksed, his
meris reaching its supreme linits and his virtue also belng at its greatest, at this ﬂo::
asy w d to Heaven and reported the accomplishment of his mission. Thus he re-
mained sbiding in the Younger Palace of the Sun.” Asshi ed., [, 891 see also Asten, 1,
wwd?

In any case, the verse is a gloss of late origin, and there is ne need o attach great
pornince 1o it. Tsuda s argues that Taga in Apumi is a place which has no connection
with the god Fp:.wm« and that the passage is a fabrication of a period when various
shrines QJEL: ro cohance their importance by creating mythical sancrions. Nih

Nufer
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Book One, Chapter 14

Kojiki

I

upper tip of her bow, stamping her legs up 10 her very thighs into
the hard carth, and kicking [the earth]| about as if it were light
snow, she shouted with an awcesome fury, she shouted stamping
her feet.
7 Thus waiting for him, she asked him:
“Why have you come?”
8§  Then PAYA-SUSA-NO-WO-NO-MIKSTO replied :

“I have no evil-intentions. It is merely that the Great Deiry®
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

CHAPTER 14

SUSA-NO-WO ASCENDS TO TAKE HIS LEAVE OF
AMA-TERASU-OPO-MI-KAMI.

1 At this time, PAyalsusa-NO-wO-£O-MIKOTO said: :
“In that case, before T go I will take my leave of AMA-TERASUS
OPO-MI-KAMI,” _
When he ascended to the heavens, the mountains and rivers a

2 ] ol ) f

roared .t and all shook expelled me with a divine expulsion. Whereupon I came up intend-

¥ . : ) : i

3 Then ERASILSEE-RE-x M heard this and was St ing to take leave upon my departure. T have no other? intentions.’
saying: Then AMA-TERASU-OPO-MI-KAMI said:

e s “If that is so, how am I to know that your intentions are pure

“It is certainly not with any good intentions that my brother

coming up. He must wish to usurp my lands.” :

4 Then, undoing her hair, she wrapped it in hair-bunches.? In

hair-bunches on the left and right [sides of her head], on the

sccuring her hair, as well as on her left and right arms, she wrapped

long strings of myriad MAGA~TAMA beads. .

s On her back she bore 2 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

and bright?”
Then PAYA-SUSA-NS-WO-NS-MIKOTO replied :
“Let us swear oaths® and bear children.”

i . P
" Imnd taka-tomé. Tomd were small lump-shaped leather arm-guards strapped onto the

.«ﬁA:.mJE arm when shooting 2 bow and arrow. They protected the arm when the bowstring
“smapped back, aid were much prized for their resounding snap. Sec Takeda Yikichi,

% lzanagi; cf. 13:5ff.
: * Or ‘strange.’
bl * Ukdpi. That is, “let us judge who is in the right by producing offspring. The issue
~ will be decided by the nature of the resulting children.”
ool ¢ _Uképi, translated by the word ‘oath," is, in principle, 2 ceremony for learning the
il m._aa_ﬁwfsn will and is thus like divination (uranapi). Divination, however, is a technique for
.1_1._ | Siscovering some unknown, whereas uképi is a rite in which one 'swears' in the divine
g m“”..uc:nn that one is just and asks for a divine judgment to that cffect. It is performed
+ Pelorea deiry or a large group of people, and one is judged correct if the expected sign
§ - fesulis. Tsugita, p. gy

. This explanation may be somewhat over-simplificd—since it would seemingly not
18pply to the nképi of Opo-yama-tu-mi-nd-kami in 41:10. Other examples of ukdpi and
. au.:_ﬁ practices in the Kojiki are 41:15-17, 73:14-18, and 96:3-5. | would also regard
& 33:16 and 41:1¢ as uképi,
- .mq,_.ynm.m defines wképi 45 “pronouncing in some set formula magic words having blessing
E .ﬂ.:d.:._m.vcs..nw: (Nihon koten ne kenkyi, 1, 437). However, the ideographs used to

hw.?. uképi are in almost every case those meaning ‘to swear an oath.'
.tha A necessary part of the procedure to specify in advance what sign will decide the
She .M.__.H.. of the contest. The omission of this detail in this passage is one of the flaws in
B _.._.:r._ account; we do not _,.E._.: until afterwards (in 16:1) that the production of
ale offspring was the prerequisite for victory,

! Literally, ‘moved.”

2 Midura; cf. 9:5. That is, she assumed the masculing hair-dress. The preparations @
Ama-terasu-opo-mi-kami in verse 4-6 are described in singularly masculine terms. Th
has led some scholars, notably Tsuda, to question whether Ama-terasu-opo-mi-
was not, after all, a male deity. Tsuda regards Ama-terasa-opo-mi-kami as a mascu
emperor-figure and finds the reaction to Susa-n8-wo’s ascent (for instance, verse
essentially political. Nikon keten ne kenkyi, 1, 615-26. :

Other scholars see in her actions a reflection of the shamanistic performance of &
priestess of the sun. The female priestess would be possessed by the spirit of the delty
and would naturally behave in the manner of the deity. The sun-deity was, according 08
these scholars, originally a male deity served by female shamans; but, as so ofren hap
pens, the deity came 1o be confused with his servants and was eventually regarded as
female deity. See Saigd Nobutsuna, Kojiki (Nihon Hydronsha, 1947}, pp. 31-32. .

At any rate, the description in verses 4-6 obviously derives from oral tradition and i)
an excellent example of archaic beroie diction,

34 Omitted by Motoori.
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CHAPTER 75

AMA-TERASU-0PO-MI-KAMI AND SUSA-NO-wWO
BEAR OFFSPRING TO TEST THE SINCERITY OF THE
LATTER'S MOTIVES. HE IS VICTORIOUS.

—

Whereupon they cach stood on opposite sides of [the riveg
AME-NG-Yasu-NG-kara and swore their oaths.!
At this time, AMA-TERASU-OPO-MI-KAMI first asked for the swort
ten hands long which TARE-PAYA-SUSA-NO-WQ-NO-MIKOTE woR
3 at his side. Breaking the sword in three pieces, she rinsed they
*the jewels making a jingling sound,® in [the heavenly well] AM
NO-MANA-WI, chewed them to pieces, and spat them out.
4 In the misty spray there came into existence a deity na

TAKIRI-BIME~NO-MIKOTO, also nanied OKI-TU-SIMA-PIME-NG!
MIKOTS; next, IKITI-SIMA-PIME-NO-MIKOTO, also named SA-v

BIME-NO-MIKOTO; and next, TAKITU-PIME-NO-MIKGTO,
deities)*
s PAYA-sUSA-NG-WO-NO-MIKOTO, asking for the long string

e 7

' Uképu. During the Edo period Confucianist scholars apparently attacked Shinto
on the basis of this episode, saying that Ama-terasu-opo-mi-kami and Susa-né-wa co
mirted incest by bearing children. The Shintoists of the period replied, accordin
Andd Masatsugu, that the tex clearly stated thar the ewo deities stood on opposite
of the river and were therefore above reproach. See Katd, pp. 116-20. {

#* These words do not seem appropriate in this context and may be an anticipati
of the same words in verse s; ef, also 12:2. On the other hand, Matsumura (11, 28-2
says that three steps were necessary in the magic process of bearing children: (1) shaki
the erticles ‘making a jingling sound,’ {2} rinsing them in the well Am-nd-mana-y
and (3) blowing a misty spray, :

Shaking the ardcles with 1 jingling sound was, he says, 10 induce the latent spiritt
forees in them to awake and go into action, Rinsing them in a sacred well was to impal
to them the generative powers latent in the waters, and blowing a misty spray reflect
a belief in the life-giving powers of breath.

¢ These three deities (the three goddesses of Munakate—cf, verses 17-20) were bor
from the possessions of Susa-né-wo and were considered to be his children (cf. v
133. Because he bore these three female children, he was judged victorious in the contes
{cf. 16:7), Takiri-birme-nd-mikss later married Opo-kuni-nusi-né-kami (cf, z9:1).

b2

Book One, Chapter 15

myriad MAGA-TAMA beads wrapped on the left hair-bunch of Ama~
TERASU-OPO-MI-KAMI, rinsed them, the jewels making a jingling
sound, in [the heavenly well] AmE-NG-maNa-w1, chewed them to
- picces, and spat them out. .

"6 In_the misty . there came into existence a deity named

= MASA-KATU-A-KATUFKATI-PAYA-PI-AME-NO-OSI-PO-MIMI-NO~

MIKOTO.?

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

In the misty spray there came into existence a2 deity named
AME-NO-PO-PI-NO-MIKOTO.°

Again, he asked for the beads wrapped on the vine securing her
hair, chewed them to pieces, and spat them out.

In the misty spray there came into existence a deity named
AMA-TU-PIKONE-NO-MIKOTO.

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

In the misty spray there came into existence a deity named
[RU-TU-PIKONE-NO-MIKOTO.

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 bom from the possessions of Ama-

. terasu-opo-mi-kami and were considered to be her offspring (cf. verse 15). The deity
‘in verse 6 is the ‘heir apparent’ of Ama-terasu-opo-mi-kami and the ancestor of the

imperial line (cf. 32:%, 38:1). Tsuda argues convincingly that in the original form of

~ this myth the male children wete borne by Susa-nd-wo, and that the birth of male

children must have been the original criterion for victory; thus the name of the child
I verse 6, the first part of which probably means ‘Verily Winning [ Have-won Victorious

- Vigorous-Force’ (c¢f. Grossary), must have had some relation to Susa-nd-wo's victory

and Lis subsequent turbulent ragings. Nikon koten na kenkyii, I, 441. This deity’s close
affinity with Susa-ni-wo is clear when we recall that the other male deitics—Amé-nd-
Po-pr-nd-mikotd, Kemano-kosubi-nd-mikdts, etc.-—were Idumo deities, like Susa-né-
Wwo himself,

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 offspring. If he were the om,.%m.w.sm of
the [dumo god Susa-nd-wo, serious theological difficultics would arise; the Kojiki has
therefore resorted to alterations of this section which inevitably make the narrative
confused.

¢ The ancestor of the rulers of 1dumo (cf. verse 21). His later failare is recounted in
32:9-10.
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14 In the misty spray there came into existence a deity namedy

KUMANO-KUSUBI-NO-MIKGTO.
15 At this time AMA-TERASU-OPO-MI-KAMI said to PAYA-SUSA-NG:

WO-NO-MIKOTO : k.
“The latter-born five male children came into existence from

my possessions and are therefore naturally my children. The fi -
born three female children came into existence from your poss
sions, and are therefore your children.’

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

17  The first-born deity, TAKIRI-BIME-NO-MIKOTO, is enshrined
the OKI-TU-MIYA of MUNAKATA.

18 Next, [TIKI-SIMA-PIME-NO-MIKSTO is enshrined in the NARA-

mMiva of MUNAKATA. =
19 Next, TAKITU-PIME-NG-MIKOTO is enshrined in the Pe-TU-

of MUNARATA.
20  These three deities are the three great deities worshipped by ”..a...

KIMI of MUNAKATA. s
21 Among the latter-born five deities, the child of AME-NG-pO-

PI-NO-MIKOTO, TAKE-PIRA-TORI-NO-MIRGTO is the ancestor of the &
NO-MIYATURO of IDUMO, of the RUNI-NG-MIYATURO of Muzast, of the kul
mryatuko of Kami-tu-Unakamt, of the RUNI-NE-MIYATURO of Stmo-Tu-Ul
KAMI, of the KUNI-NB-MIVATUKO of [2iMU, of the AGATA-NG-aTAPE of TU-$IMA,
of the RUNI-NE-MIYATURO of TOrO-TU-APUMI,

22 Next, AMA-TU-PIRONE-NO-MIKOTE is the ancestor of the KUNI-NO-MIYA
TUKO of OPUSI-RARUTE, of the MURAZI of the NUKATA-BE-NO-YUWE, of the K
NE-MIYATUERO of Usaraki, of the ATAPE of TANAKA in YaMaT, of the KUNE
MIYATUKO of YAaMASIRG, of the KUNI-NO-MIYATUKO of UMAKUDA, of the KUNE
Mreatuee of Kk in MITE-NG-sIRI, of the xUNI-NO-MIYATURO of Supau, of
MIYATURO of AMUTI in YAMATS, of the acaTa-Nust of TAkETH of the INAKD
Kamary, and of the M1vaTURO of the SAKIKUSA-BE.®

# Or “divided.’
5 Verses 21-22 include some of the many gencalogical glosses which occur in th
Kojiki. The intention is clear: by relating the ancestors of all of these powerful fami
directly to Ama-terasu-opo-mi-kami, the Kofiki hoped to secure their loyalty to th ;
Yamatd ruling family, which claimed descent from the elder brother of Ame-né-po-
pinB-mikdtd and Ama-te-pikone-nS-nukSts.

-8

Book One, Chapter 16

CHAPTER 16
SUSA-NO-WO RAGES WITH VICTORY.

i Then PAYA-SUSA-NO-wO-NG-MIKOTS sald to AMA-TERASU-OPO-
MI-KAMI: — —

“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.”’

Thus saying, he raged with victory,? breaking down the ridges
between the rice paddies of AMa-TERASU-0PO-MI-KAMI and covering
up the ditches.

|53

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-TERASU-OPO-MI-RAMI did not re-

prove him, but said:

s “That which appears to be faeces 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.”

g the Kojiki Susa-ni-wo's victory is due to his production of female children,
whereas in the Nihon shoki it is because his offspring are males.

Takeda suggests that this show of respect for women might indicate that the Kojiki
was transmitted by women and may be adduced as an argument that Piyeda né Are
was a2 woman. Kojiki (Kadokawa Shoten, 1936), pp. 25-26.

Although it is not impossible to regard the Kojiki account as a rerniniscence of an
carlier matrilinear social system, it is generally agreed that, of the two, the Nikon shoki
accounts are che older.

Tsuda argues persuasively that Susa-nd-wo's children were originally male, and that
&a staternent that female children were 2 proof of innocence of heart is a later altcration.

Nilion koten no kenkyii, I, 441—42. Cf. note on 116,

*For a discussion of Susa-ng-wo’s destructive behavior in this chapter, sce ApDpI-
TIONAL NOTE 10.

* Or ‘where she tasted the first fruits” The Hall of the First Fruits was the palace
where the harvest festival was celebrated ; cf, also 133:31.
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6 Even though she thus spoke with good intention,* his misdeeds™
did not cease, but became even more flagrant,

2 When AMA-TERASU-OPO-MI-KAMI was inside the sacred Smmﬁsm
halls secing to the weaving of the divine garments,® he opened ag
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 The heavenly weaving maiden,® sceing this, was alarmed and’
struck her genitals against the shuttle and died. .

4 Néri-naposi; to speak good words correctively in an optimistic attempt to improve,
the situation. Perhaps this is evidence of an ancient belief that one could tum evil inte
good by speaking well of it. Japanese scholars love to dwell on the kdté-dama, or “word=

believed to have the power to bring about the ennounced results.

$ Imi-pata-ya. Matsumura (II, 560-63) suggests that this section is reminiscent of
sun-pricstesses whose duty it must have been to weave ceremonial garments 1o be used it
the worship of the sun-deity, This sacred duty is projected into the mythical réle o
Ama-terasu-opo-mi-kami, who is confused with these pricstesscs in the Kojiki. The:
deity, in other words, has assumed the characteristics of the priestesses, and become a
glorified sun priestess.

Tsuda, on the other hand, sces a political significance in Ama-térasu-opo-mi-kami’s &
réles: the goddess is an emperor-symbol against whom Susa-ng-wo rebels in a manner =
symbolizing the uasuccessful revolts of the enemies of the Yamatd Court. Nihon kofert 2
no kenkyfi, I, 432.

¢ Kamtitni-so; garments to be presented to a deiry, or ‘sacred garments.”

7 Amé ni ;E:Tn yra; or ‘heavenly piebald colt.” Aston says: “Indian myth has a v_.._unﬁ.m

or spotted decr or cow among celestial abjects. The idea is probably Emm??& by the™
appcarance of the stars.'” Nihongi, I, 40.

¢ Saka-pagi. “Backwards skinning,” evidently flaying a live animal from the tail upy s
is mentioned together with “skinning alive” in the norifo as one of the hieavenly sins
(ama-tu-twmi). Perhaps skinning a live animal was some sort of black magic practice.

® The heavenly weaving o ouiden is evidenty a subordinate pricstess vLo;Ena to the
entourage of Ama-terasu-opo-mi-kami. The Nikon shoki has accounts in which it ist

of dte opinion that the latter is the original version, and that the Kojiki's account is a later |
revision making a subordinate suffer the direct effeces of the indignicy.

30

Book One, Chapter 17

CHAPTER 17

AMA-TERASU-OPO-MI-KAMI CONCEALS HERSELF.
THE OTHER DEFIES LURE HER OUT
SUSA-NO-WQ IS EXPELLED.

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

Then TakaMa-NS-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

by

myriad deities were everywherc abundant, like summer flies; and
all manner of calamities arose.*

L Amé né ipa-ya-to. Motoori says that ipa-ye (lit., ‘rock-house’) does not nccessarily
mean ‘cave,’ since ipa is often used attributively to impart the sense of ‘firm,’ solid’ to
the noun following; thus, the writer could be referring to an ordinary building. Kojiki-
den, 11, 407—408. Therc is also a theory that the concealment of the sun-goddess was a
symbolic death; the ipa-ya is the stone tomb mto which she enters, and the ensuing
tites are performed to summon her back to Life. In various poems in the Manydshii the
wards ‘to shut oneself inside the rock-door” mean ‘to die and be concealed within the
rocky tomb.’

? Asi~para-né-naka-fu-kuni; cf. note on 10:9.

 Ana-terasu-opo-mi-kamyi, who had figured largely as the ruler of Takama-né-para,
now appears to assume more clearly the attributes of the sun-deity. When she conceals
herself, constant darkness and night reign everywhere. A similar myth exists among the
Ainu: the sun-goddess was taken captive, and all the deities and human beings died from
excessive sleep. Kindaichi Kydsuke, Ainn seiten (Sekai Bunko Kankdkai, 1923), p. 113,

The concealment of Ama-terasu-opo-mi-kam? 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 out of eclipse, or to
propitiare the anger of the sun-goddess. Matsumura (lI, 46f) states that the myth had
ts origin in a magico-religious rite performed every winter, when the sun’s rays are
wezkest, in order to renew the sun’s power; the rite had clements of chinkon (or tana-firi
~—1pirit pacification) and of ritual laughter.

Matsumura (111, 67) also insists, incidentally, that the rages of Susa-né-wo, the conceal-
ment of Ama-terasu-opo-mi-kamii, and the expulsion of Susa-nd-wo were originally

independent myths, welded together later into a conncected story.
1 Cf 13:4.
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4 Then the cight-hundred myriad deities® assembled in a divine oapaKA wood from the mountain Ai-n6-KAGU-vama, and [with
assembly in the river-bed of the AME-NO-Y AsU-NG-KaPA® thesc] perform a divination 0
;1 They uprooted by the very roots the flourishing Ma-saxaxi
trees of the mountain AME-NG-KAGu-vaMa; to the upper branches
they affixed long strings of myriad Maca-TaMa beads; in the mid-
dle branches they hung a large-dimensioned mirror;*? in the lower
branches they suspended white Nix1TE cloth and blue nrxrTE cloth.'3
12 These various objects were held in his hands MA-
NO-MIKSTS as solemn offerings,® and AME-NO{KO-YANE{NO-

MIKOTE intoned a solemn liturgy.'s

s They caused the child of] Taka-Mi-MUSUBING-RAMI, OMOPL-
KANE-NG-Kami, to ponder.”

6  They gathered together the long-crying birds of Tok6-v6 and
caused them. to cry®

7 They took the heavenly hard rock® from the upper stream of &
the river AME-NG-Y ASU-NG-KAPA; they took iron from [the moun-

8 tain] AME-NO-KANA-YAMA. They sought the smith Ama-TU-MARA
and commissioned IS-KORI-DOME-NG-MIKGTS to makea mirror. 4

9  They commissioned TAMA-NO-YA-NO-MIKGTS to make long *
strings of myriad MacA-TAMA beads. ]

1o They saummoned AME-NO E (O-MIKOTS and  Purto- |
TAMA-NO-MIKOTO to remove the whole shoulder-bone of a male
deer of the mountain AmE-NO-Kacu-vama, and take heavenly

1 [ranapi; cf. the notes on 35:2 in regard to divination by firing the shoulder-bones
 of deer, called puto-mani.
~ The deities playing important roles in this chapter—Amé-nd-uzume-né-mikord,

" Ami-ni-ko-yane-n-mikotd, Puto-tama-nd-mikotd, Isi-kori-dome-ng-mikotd, Tama-

' pb-va-nd-mikstd, Omdpi-kane-né-kami, and Ta-dikara-wo-nd-kami—appear again in
L the myth of the descent from the heavens (Chapter 39). There was evidently a close con-
~nection between the two myths; Matsumura (11, 31) even calls the retirement of the sun-
_goddess 2 “prelude” to the descent from the heavens.

The rites in this chapter scem to be based on accounts emanating from the Nakatomi
| (descendants of Amé-ng-ko-yane-no-mikéts), the Imube (descendants of Puto-tama-

~ 16-mikord), and the Sarume (descendants of Amé-nd-uzume-nS-mikotd) clans, all
. pricstly families connected with the Yamatd court. In this composite version, the Sarume
| influence scems to be the strongest, since the actions of Amé-nd-uzume-nd-mikots form
: the central part of the ceremonies. Tn 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 Nakatdmi; such accounts do not mention the dance of Amég-né-uzume-nd-miksed,
which is central in the Kojiki.

" Ino-tu-tra-sakaki; cf. yutu-ma-tubaki in 112:21.

12 Yo-ata kagami; the use of this mirror, which is evidently the ane made in verse 8
by Isi-kéri-dome-nd-mikdts, is described in verse 20. The myriad maga-fama beads and
“the mirror which had been used to lure™ are later (39:2) given, together with the
sword Kusa-nagi (first mentioned in 19:22), as the three items of the sacred regalia to
Piko-po-né-ninigi-ns-mikdts on his descent from the heavens.

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

" Puto-mi-te-gura. 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 spirit of the deity.

¥ Puto-nérito-gots; any solemn words having magic power. The preliminary cer-
SMmonies in verses 7-12 were probably ritual preparations common to all religious
ceremonics; the central part of the rite recorded in the Kojiki is the performance recorded
0 verses 14-16. According to Matsumura (111, 66}, the fundamental magic power which
Wwas able to soften the heart of the deiry and surmmon her forth was in Amg-né-uzume’s
Coric dance

550

|
s Ya-po-yérddu né kami; the ideographs, translated into Modern Japanese, mean ‘eight s
million gods." The word ya, written ‘eight,’ is a sacred number often meaning ‘many’;

¢

‘myriad.’ 3

¢ Another divine assembly is described in identical terms in 32:5. The ethnologist®
Torii Ryiizd compares these meetings of the gods with the Moengolian mecting of clans'
called Kuriltai. Jinruigaku~i3 yori mitary waga jodai no bunka (Sobunkaku, 1925}, pp. §7-
6s. Tsuda says that the assembly of the gods reflects an ancient custom of holding:
Kuriltai-like meetings of powerful clans to confer and cooperate in deciding important
questions on behalf of the ruling family. Nikon katen no kenkyi, 1, 433. Most authorities
agree that this convocation reflects not a primitive democratic town-mecting but a
confabulation among the powerful ruling families connected with the Yamato court.

* Omdpy; or ‘to think,” ‘to devise,” ‘to lay a wise plan.” This deiry, evidently a god of
wisdom or counsel (sec GLossary), is always called upon to devise a plan whenever
there is 2 convocation of the gods; ¢f. Chapters 32, 33.

® The ‘long-crying birds’ (naga-naki-dori) are cocks, Téki-yo (sce GLOSSARY) is clearly
the land of Tokd-y8, the mythical ‘cternal world.” The word was formerly mistakenly
translated as ‘etermal night,” on the understanding that ‘eternal night’ (t5ké-ya) was
phonemically equivalent to Téki-yd. Actually, the final elements of the two words are
phonemically distinet. Evidently, cocks were made to crow in order to summon the sun
at dawn; the crowing of cocks is a feature of funerals among various peoples becausce of
irs association with dawn, early morning, resurrection of the dead, znd banishment of
evil spirits. There is a myth among the Miao tribes of southern China in which the sun
concealed itself but canie out apain on hearing the cock’s crowing. Matsumura, III,
7173,

¢ Evidently, the hard rock was used as a rock anvil on which to temper the iron.
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I3 AME-NO-TA-DIKARA-WO-NO-kAMI stood concealed beside the
14 door,'s while AME-NOFUZUMENG-MIROTG bound up her sleeves!
with a cord of heave TRAGE vine, tied around her head 18
head-band of the heavenly mMa-sax1 vine, bound together bund % 5
of sasa leaves to hold in her hands, and overturning a buckeg

before the heavenly rock-cave door, stamped resoundingly upong
it Then she became divinely possessed,™® exposed her breasts, and
pushed her skire-band down to her genitals.?® .

Then Taxama-NG-pARa shook as the cight-hundred myriad de=

ities laughed at once.?

16 In order to pull the sun-goddess out, as he does tn verse 22.

17 Note the various preparations of Amé-nS-uzume-ni-mikéts for shamanistic p
session. A parallel to the stamping of the overturned bucket is found in the ceremo
of the chinkon-sai (spirit-pacification ceremony) of the imperial court, in which a weo
backet (or some sort of tub or wooden container) is pounded with the staff of a lg
spear while the emperor’s garments are shaken or waved in a magic rite to increase
Jongeviry. Matsumura, 111, 75-76. 3

Some scholars have held that all the rites in this chapter were the same as those of the
chinkon-sai ceremony, in which indeed the women of the Saruine clan played an 1
portant réle. The chinkon (or tama-furi) rite was a ceremony attempting to prevent
spirit from leaving the body, or to summon it back into a dead body-—or, according
one interpretation, to attach additional spiritual forces to a person’s soul, and thus
increase his vitality and longevity. Matsumura (111, 76-91) claims that chinkon rites m
have been performed for the sun when it lost its force during the winter.

8 Kamu-gakari; god-possession. The widespread populatity of shamanistic sp
possession among the ancient Japanese is amply attested to in documentary sources;
was widely practiced until the Meiji period and is still practiced in the RydkyG islands
and among the Ainu, Korcans, and other continental peoples. Torii asserts that shamans e 2
ism was the native religion of the Japanese, that the sun-goddess and the deities sur=
rounding her in Takama-nd-para were shamans, and that the whole setting for the
concealment myth is shamanistic. Jinruigakn-js, pp. 50-53.

19 Maotoori attributes Uzume's exhibitionism to derangement, ie., to a state of pos=
session. The same actions are performed in her encounter with Saruta-biko, as recordeds
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 spirits. Chiri Mashiho records such a custom, called foparata, among the:
Ainu. Bunrui Ainu-go jiten (Nihon Jéminbunka Kenkyfijo, 1954), 111, 66-67.

Matsumura (I1I, gi1-107) gives a number of accounts from various peoples which revea
that this type of exhibitionism was used in religious rites, not only to drive away unde-
sirable influences, but also to amuse, entertain, and impart vitality to the deities. He lik
Amé-né-uzume's dance to the one performed by Jambe before Demeter in the Homern
hymmns and to that performed by Baubd before Demeter in the Protrepticus of Cleme:
of Alcxandria. b

% Matsumura {III, 91-0%) says that ritual laughter was vsed magicaily to propitiate thed
anger of the gods or 1o increase their visalicy, The Kajiki narrative, of course, records thes
laughter merely as a device to arouse the curiosity of the sun-goddess. .

19
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Book Que, Chapter 17
Then Ama-TERASU-OPO-MI-KaMI, thinking this strange, opened

a crack in the heavenly rock-cave door, and said from within:
“Because T have shut myself in, T thought that Takama-~No-
vars would be dark, and that the Central Land of the Reed Plains
would be completely dark. But why is it that AME-NO-UZUME

-y

sines and dances,®* and all the cight-hundred myriad deities laugh?
g g ) g

Then AME-NG E said:

“We rejoice #dddnce because there is here a deity superior

to you.

While she was saying this, AME-NOKO-YANE-NO-MIKOTO and
NO-MIKOTE brought out theariTTot and showed it to
WTR=TERASU-OPO-MI-KAMI.

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

Then the hidden AME-NO-TA-DIKARA-WO-NO-KAMI took her
hand and pulled her out. ImmediatelyP
tended a siRi-XUME rope behind her,

“You may go back no further than this!”#

When AMA-TERASU-OPO-MI-KAMT came forth, TAKAMA-NG-PARA
and the Central Land of the Reed Plains of themselves®* became
light.

At this time the cight-hundred myriad deities deliberated to-

gether, imposed upon PAYA-SUSA-NS-WO-NO-MIEGTE a fine of a
{ SUSA-NO-WO-N(

thousand tables of restitutive gifts, and also, cutting off his beard

O-MIKOTO ex-

§ | S % Asobi. The word is written with the ideograph meaning ‘pleasure’ or ‘music.” In
Archaic Japanese it was read asebi {singing and dancing’) or wa-mapi (‘song and dance’).

® Either she saw ber reflection in the mirrer and thought that the reflected image was
another deity; or seeing the mirror, a symbol of the sun-deity, she thought that there
wis another sun-detty besides herself,

“ Evidently the twe clements—extending the rope behind her back and reciting a
magic formula—anade it impossible for the sun-goddess to re-enter the cave.

e by themselves, natarally, as & matter of course. The magic nites had been sac-
cesstul fn restoriag liglt to the universe.



and the nails of his hands and feet,? *had him exorcised? and
expelled him with a divine expulsion.™

% The dcities had Susa-n&-wo's beard, fingernails, and tocnails cut off to punish him
or, rather, in order to exorcisc him and thus remove the sins and pollution adhering to
him.

#-27 Soime manuscripts sabstitute an ideograph meaning ‘pull out’ or ‘remove’ for the

one translated ‘exorcism’; thus the passage may read: “cutting off his beard and causing

i

the nails of his hands and feet ¢o be extracted, expelled him. . .
2 Here Sasa-ud-wo is again cxpelled {cf. 13:8) from the society of the heavenly
deities and, branded as a transgressor, is sent wandering throughout the world.
Susa-né-wo was regarded as a wandering outcast for some time after his expulsion.
The Nihon shoki, which records versions in which he went to Korea after having been
driven out of heaven, gives this interesting variant:
“After being exorcised, the various deities expelled him with these words:
‘Because your conduct has been cxceedingly outrageous, you may not remain in
the heavens, nor may you dwell in the Central Land of the Reed Plains. Be gone with
vou quickly to the lowest Ne-nd-kuni !’

“Since there was a rainstorm then, Susa-nd-wo bound up grass and made a braided

hat and straw coat and went around asking for shelter of the various deities, who
answered that they would not provide shelter for one who was exiled for his evil
doings.

“In spite of the fierce wind and rain, he was unatle to find anywhere to shelter him-
self and rest, and be descended in great pain.

“Erom this time on, there has been 3 taboo agzinst entering the house of another
wearing a braided hat and straw coat, and against entering another’s house carrying
grass bound in sheaves. If anyone breaks this taboo, he is fined and subjected to ex-
orcism.” Asahi ed., 7, 108 (condensed).

36
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Book Onie, Chapter 18

CHAPTER 18

OPo-GE-TU-PIME PRODUCES FOOD AND IS
KILLED BY SUSA-NG-WO.

Again, [Susa-né-wo-né-mikotd] asked food of Oro-cE-ru-
PIME-NG-KAMLD

Then Oro-cE-Tu-PIME took various viands out of her nose, her
mouth, and her rectum, prepared them in various ways, and pre-
sented them to him,

Thereupon PAVA-SUSA-NO-WO-NO-MIKETS, who had been watch-
ing her actions, nwonmmﬂ that she was polluting the food before
offering it to him and killed OPoO-GE-TU-PIME-NO-KAMT.

In the corpse of the slain deity there grew [various] things: i her
head there grew silkworms; in her two eyes there grew rice seeds;
in her two cars there grew millet; in her nose there grew red beans;
in her genitals there grew wheat; and in her rectum there grew soy
beans.

Then KAMI-MUSUBI-MI-0YA-NO-MIKOTO had these taken and used
as seeds.

A » . -
A fond-goddess. See Apprrionar NoTe 11 for a discussion of this chapter.
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CHAPTER 1g!

SUSA-NO-WO SLAYS THE EIGHT-TAILED
DRAGON.

1 [Susa-nd-wo-no-mikdts] was expelled and descended to

upper reaches of the PI river in the land of Ipumo, to a place called
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3 Thinking thercfore that there were people upstream, Susa-Ng
WO-NO-MIKSTE set out in search of them.
4 [He found] an old man and an old woman, with a maiden b
tween them, crying.
s He asked them:
“Who are you?”
6 The old man replied:
“I am a child of the earthly deity? Opo-YAMA-TU-MI-NO-KAML.
My name is ASI-NA-DUTI; my wife’s name 1s TE-NA-DUTL. O
daughter’s name is Kusi-NADA-PIME.”
7 Hec asked further:
“Why are you crying?”
§ He replied:
“We originally had cight daughters.t But the eight-tailed dragon

! For a discussion of the interpretation of this chapter see ADDITIONAL NOTE 12.

2 Kuni-tu-kami. The ‘carthly deities” parallel the ‘heavenly deities” (ama-tu-kami), the’
gods of Takama-né-para. It is possible that the ‘beavenly deities” were those worshipped?
chiefly by the Yamatd nobility, and the ‘carthly deities” those worshipped by the othe
inhabitants of Japan. In many places in the Kefiki, the word kumi-fu-kami appears |
mean ‘god of the land,” that is, a regional deity or a deity dwelling in 2nd ruling a certal
geographical region. S

3 This sentence may alse read: 1 an: an earthiy deity, a child of Opo-yama-tu-mi-nd=4
kami.” -

¢ Matsarnura (IlI, 197-98), who belicves that Kusi-nada-pime was originally con="
sidered a priestess, quotes several sources to the effect that it was an ancient custom f0ES
it priestesses (ya-watdme) to serve in religious ceremonies, He thinks that che origmals
ider of the eight daughters of Asi-na—dud and Te-na-dutl was that of “‘a troupe of cight's
pricstesses who weleoned and worshipped the deiey.”

88

i
i
]

Book One, Chapter 19

of Kost® has come every vear and eaten them. We are crying
because it is now time for him to come [again].”
9 e asked:
“What 1s his appearance?”’
1o He replied:

“His cyes are like red ground cherries;® his one body has cight
heads and eight tails. On his body grow moss and cypress” and
cryptomeria® trees. His length is such that he spans eight valleys
and eight mountain peaks. If you look at his belly, you see that
blood is oozing out all over it.”

11 Then PAYA-SUSA-NO-WO-NO-MIKOTO said to the old man:

“Will you give me your daughter?”

12 He answered:
“Awed as I am, I do not know your name.”
13  Then he replied:
“I am the brother of AMa-TERASU-OPO-MI-KAMI and have just
descended from the heavens.”
14  Then Asi-NA-pUTI and TE-NA-DUTI said:
“If that is so, we will with fearful reverence present her to you.”
15 Then PAYA-SUSA-NO-wO-NO-MIKOTE transformed the maiden
mto a hair-comb, which he inserted into his hair-bunch.®
16  He said to Asi-NA-DUTI and TE-NA-DUTI-NG-KAMI:
“Distill thick wine of cight-fold brewings;' build a fence, and

> Kosi né ya~mata nd wordtl. The number ya may, as usual, mean ‘cight” or ‘many’;

- Mafa, fere translated as ‘tail,” is written with an ideograph meaning ‘fork.” Kosi may be

either the village of Kosi in Idumo or a vague geographical term for northwestern
Honshi (sce Grossary).
" Aka-kagati or popediki; Modern Japanese hazuki, ‘ground cherrv,” ‘winter cherry,’
strawberry tomato.”

R

L] /A A

* The transformation of the maiden into some other object is a standard feature of
n:.w type of tale in world folk literature, Matsumura, 111, 226—35. In similar cases in Ainu
pic poetry, the maiden is often transformed into a bead or 2 sword-stud and bome on
the liero’s person while he fights the enemy. This is done notonly to hide the maiden but
»_Mo ta give the hero, by her presence, some additional, mystic power. Cf. Kindaichi,
M—q:E seiten, p. 53, and Ainy jojishi Yrikara shit, 1: “Pon Oina” (Sanseido, 1959), 184, 295—

" Ya-sipo-weori nd saké; of. 90:6. The offering of specially brewed wine was an im-
Portant parr of religious worship in Japan; some such cuscom is expressed here, with
Wine being offered to a wordti, or snake-deity.

S9
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make cight doors in the fence. At cach door, tie together ecight S
platforms, and on each of these platforms place a wine barrel. Fill & |8
cach barrel with the thick wine of eight-fold brewings, and wait.” 38

17 They made the preparations as he had instructed, and as they 88
waited, the eight-tailed dragon came indeed, as [the old man] 3§
had said. L

18 Putting one head into each of the barrels, he drank the wine;
then, becoming drunk, he lay down and slept. F

19 Then Paya-susa-NG-wo-NO-MIKOTO unsheathed the sword ten SS
hands long which he was wearing at bis side, and hacked :
dragon to pieces, so that the Pi river ran with blood.

20 When he cut [the dragon’s] middle tail, the blade of his swor
broke. Thinking this strange, he thrust deeper with the stub of
sword, until a great sharp sword appeared.!!

21 He took this sword out and, thinking it an extraordinary thin
reported [the matter] and presented [the sword] to AMA-TERASU=
OPO-MI-KAMI.!?

22 This is the sword Kusg-nagi.’?

W Tumgari n6 tati; the ¢xact meaning is not clear. A Japancse folk belief equates
rail of a dragon to a sword. Matsumura, 1], 240-41. :

Idumo is said to have been the chief source of iron in Japanese antiquiry, and is kno
to have produced good swords. Steel production is thought to have been most high
developed in the upper reaches of the Pi river. Ibid., 237.

22 Jp seems strange that, after having been expelled with such finality from Takar
pars, Susz-nd-wo should now suddenly decide to present the sword to Ama-tel
opo-mi-kami. Apparently this account is from a different source than the accounts:
Chapters 14-16. Verses 21-22 may be later additions.

% This s the celcbrated sword Kusa-nagi, ‘grass-mower,” ‘grass-pacificr,” which
later (39:2) given by Ama-terasu~opo-mi-kami, as one of the three regalia, to Piko-
n@-ninigi-nd-miksed upon his descent from Takama-nd-para. At another point (82
Kusa-nagi is given by Yamatd-pinie-nd-mikéed, the high priestess of Ise, to her nephe
Yamati-takeru-ns-mikstd, who leaves it with Miyazu-pime, the ancestress of
governors of the land of Wopari (85:33).

Q0

Book One, Chapter 20

CHAPTER 20

SUSA-NO-WO DWELLS IN THE PALACE OF SUGA
AND MARRIES KUSI-NADA~PIME.

1 Hereupon PAYA-SUSA-NG-WO-NO-MIKGTO sought for a place in
the Jand of Ipumo atga\%
Arrniving at Suga, he said:
. “Cormning here, my heart is refreshed.””?
3 In that place he built his palace and dwelt there.? Therefore
that place is still called Suca.*
When this great deity first built the palace of Suca, clouds rose
from that place. He made a song, which said:
The many-fenced pala DUMO
Of the many clouds rising—
To dwell there with my spouse
Do I build a many-fenced palace:
Ah, that many-fenced palace !®

|5

L

O WO oo~ O

' Miya; his wedding palacs.

® Suga-sugasi: ‘refreshed,” ‘pure.’ Motoori comments that, with the killing of the
dragon and the discovery of the sword, the past pollutions adhering to Susa-né-wo
were absolved, and he could now e¢xclaim that his heart was ‘refreshed’ or ‘pure.’
Kojiki~den, 11, 478-79.

* Cf. 23:1, which states that Susa-nd-wo dwells in Ne-no-kata-su-kuni. On this point,
Motcori comments that Susa-nB-wo’s spirit dwelt in the shrine of Kumano—which he
identifies with Suga—while his mortal body was in Ne-ni-kuni. Ibid., 480.

* One of the Kojiki’s many folk etymologies explaining the origins of place names.
Because Susa-ns-wo said, “My heart is suga-sugasi” there, the place was called Suga.

* This song, the first song in both the Kojiki and the Nihon shoki, has traditionally
been regarded as ehe oldest Japanese poem. Although this is quite out of the question,
the song is admittedly old and may originally have been a ritual blessing for a new
house. Takeda considers it to be a song handed down by persons connected with the

‘Worship of the shrine of Suga. Kiki kaydshii zenks, p. 28.

The words ya-kumo tatu, ‘many clouds rise,” are a conventional epithet for the place-

=3 fame Idumo. The word ya-pe-gaki, literally ‘many-layered fence,’ ‘many-layered par-

- L - « .. . .
Utions,” is understood to mean ‘2 building of many partitions,” ‘a building surrounded

by many fences,’ therefore, ‘a magnificent palace.’
For another translation, see Brower and Miner, Japanese Court Poetry, p. 58.
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I Then he summoned ASI-NA-DUTI-NG-KAMI and said:
“Be the headman® of my palace!”
r2  He also bestowed upon him the name INADA-NO-MIYA-NUSI- =

SUGA-NO-YATU-MIMI-NO-KAMI. _
13 Then taking KUsI-NADA-PIME he commenced procreation,? p:_..m.__w,
there was born a deity named YA-SIMA-ZINUMI-NG-KAME.
i4 Again, he took as wife KAMU-OPO-ITI-PIME, the daughter om.
OPo-YAMA-TU-MI-NO-KAMI, and there was born a child :E.:&
QPo-TOSI-NO-KAMI ;% next, UKA-NO-MI-TAMA-NO-KAMI. (Two deities)
IS The eldest son YA-SIMA-ZINUMI-NG-KAMI took as wife KG-NG.
PANA-TIRU-PIME, the daughter of OPO-YAMA-TU-MI-NG-KAMI,,s and
there was born [the child] PUPA-NG-MODI-KUNUSUNU-NG-KAMI, 3
16 This deity® took as wife Pl-xapPa-PIME, the daughter of Okami=
NO-kAME,® and there was born [the child] PukaA-suTi-NG-MIDU
YARE-PANA-NG-KAMI.
17 This deity took as wife AME-NO-TUDOPE-TINE-NO-KAMI and there 8
was born [the child] OMIDU-NU-NO-KAMI.
18  This deity took as wife PUTE-MIMI-NG-KAMI, the daughter off
PuNODUNO-NO-KaM, and there was born [the child] AmE-NO=
PUYU-KINU-NG-KAMI. 3
19 This deity tock as wife SASI-KUNI-WARA-PIME, the daught of |
SASI-KUNI-OPO-NO-KaMi, and there was _bom [the child]] Oro=
KUN-NUSING-KAMI,! also named | Oro-NAMUDDNG-KAMI, also |
named Ag-PARA-SIRO-WO-NO-KAMI, also nanied Y A-TI-POKO-NO= |
xami, and also named UTus-kUNI-TAMA-NO-KAMI. Altogether he -
has five names. .

8 Obitd.

T Cf. 41110

8 The descendants of this deity are listed in Chapter 31. §

* Pupa-nd-midi-kunusunu-nt-kami. Some commentators think that the words *this
deity’ in verses 16-19 refer to Susa-né-wo.

1w Cf 84

1 If the words ‘this deity’ refer to different deitics, Opo-kuni-nusi-ng-kami is the
sixth-generation descendant of Susa-nt-wo. In the main text of the Nikoen shoks, he i8 5
the son of Susa-nd-wo, buc the Nihor shoki includes also the account recorded here. Cfi A
also 24:14, 2011 in which Opo-kuni-nusi-n3-kami is made to marry two of Susa-nd- a :
wo's daughters. .

4 “What you should do is this:

Book One, Chapter 21

CHAPTER 21

OPO-KUNI-NUSI CURES THE RABBIT AND WINS
Y A-GAMI-PIME.

1 Thi Omo KUNI-NUS[-NO-KAMI had eighty? brothers; but these

cir lands to OPo-KUNI-NUSI-NO-kAMI. The

as [as follows]:2

wished to marry YA-GAMI-PIME of
InaBA. When they went togdther to INaBa, they had Oro-NamMUDI-
NG-KAMI carry their bags and\ took him along as an attendant.?®

3 When they arrived at the §ape of KEra, there was a naked?
rabbit lying [by the way]. The Xighty deities said to the rabbit:

athe in this salt water, then lie

down on the ridge of a high mounain peak where the wind will

blow on you.”

s The rabbit, doing as the eighty deiles had told him, lay down.

As the salt dried, the skin of his whole body cracked when the
wind blew on it.
6  As he lay there crying in pain Omoxzmzrumu 6-xami, who
came along last, saw the rabbit an
“Why are you lying here crying?”
7 The rabbit answered %
“I was on the island of Oxr and, though I wanted to cross over
to this land, there was no way to cross over.
8  “Then I deceived a crocodile® of the sea, saving:

? Or “many.”
The narrative explaining this “reason™ continues until 24:15. There is no account

In the culminating chapter of the deities” ceding lands to Opo-kuni-nusi.

*Le,, they treated him as a lowly servant; of. verse 14 below.
*Le, a rabbit with no fur.
® Sce ApDITIONAL NOTE 13 for a discussion of the provenance of the tale of the rabbit

and the crocodiles.

[3 «
Wani, sce ADDITIONAL NOTE 3.
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““Let us, you and me, see who has the most relatives. You bring$
as many rclatves as you have and have them lie in a straight

line from this island as far as the Cape of KEra; then I will run
over them and count them as I run across. Then we will know
whether they are more numerous than my rclatives.”

9 “When they, deceived by what I had said, lay there in a line, §

get on land I said:
““You” have been deceived by me!
10 “Just as I finished saying this, the crocodile lying at the end of
the line seized me and skinned off all my clothes. As I was ¢

down where the wind would blow on me. When I did as
told me, my whole body became blistered.”
1 Then Oro-NaMUDI-NO-KEAMI instructed the rabbit:

sprinkle it around, and roll on it. If you do this, your skin
certainly heal as before.”
12 When he did as he was told, his body became as it was before.

* Singular in the original.
® Undoubtedly, this tale 1s introduced in order to illustrate the healing powers @
Opo-namudi (Opo-kuni-nusi), about whom the Nihou shoki says: Y
“Opo-ana-muti-né-miksed and Sukuna-biko-nz-nd-mikétd united their powerss
and made their hearts onc, and constructed the universe; they also determined . the
method of curing illnesses for che race of mortal men and for animals; they @
decermined magical methods for doing away with calamities from birds, beasts,
creeping things.”” Asahi ed., 1:vz2; Aston, I, §9. :
Motoord, himself a doctor, disparaged Chinese medicine and reconumended the i
vocaton of Opo-kuni-nusi to heal illness, Kojrki-den, 11, 507.
From his appearance in this section as a sort of medicine man or magic healer, modem
commentators olten see Opo-namudi as an archetype of the ancient shamanistic practi
tioners. Matswmoto concludes: . . . the myths of Opo-kuni-nusi appear to have orig
iraved among a corporation of magicians in Iduma, who, being the religious rulers, ha
palitical power,” Nilion shinwa no kenkyis, pp. 14850,
Matsumura {1, 282-84) agrees with this; he regards Opo-kuni-nusi as a personifica
tion of the acuvitios carried an by such 2 graap of magician-ralers.

94

Book One, Chapter 21

11 This is called the white rabbit of INaBa;® nowadays it is called
the rabbit-deity. !
14 This rabbit said to OPO-NAMUDI-NG-KAMI:

“These cighty deities will certainly never gain Y a-cAMI-pIME.
Although you carry their bags, you shall gain her.”
15 At this time Ya-caMi-piMe replied to the cighty deities:
“I will not accept your offers. I will wed Oro-NAMUDI-NG-
Kami."1

¢

Inaba nd sivo-usagi; or ‘the furless rabbic of Inaba.’
Usagi-pami. An interesting occurrence of primitive animal-worship. This verse is a
gloss, interrupting the progress of the narrative.

Y Moroori attributes Ya-gami-pimc’s sudden willingness to marry Opo-namudi ta
the spiritaal workings of the rabbit. Kojiki-den, 11, 300,

The marriape was unsuccessful becanse of Ya-gami-pirac’s fear of the chief wife,
Suseri-bime (¢f. 24:17). Some commentators see Opo-kuni-nusi’s marriage to Ya-gami-
{the princess of a place called Ya-gami in Inaba) as a mythological reflection of
2 historical process by which Idumo consolidated its control over Inaba by means of
‘diplomatic marriages” with the women of local chicftains. Matsumura, 111, 270. See also
NoLe po 2911,

14
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Book One, Chapter 30
9 This deity took as wife IKU-TAMA-SAKI-TAMA-PIME-NG-KAMI, the i

daughter of PIPIRAGI-NO-SONG-PANA-MADUMI-NG-KAMT, and there Sl
was born [the child] MIRG-NAMI-NO-KAME. .
10 This deity took as wife Awo-NUMA-NU-0s1-PIME, the daughteg
of StkI-vAMA-NUSI-NG-kAMI, and there was born [the child] Nung
OSI-TOMI-T ORI-NARU-MI-NO-KAMI. .
11 This deity took as wife WaKA-PIRU-ME-NG-kAMI and there
born [the child] AME-NG-PI-BARA-OPO-SINA-DOMI-NO-KAMI.
12 This deity took as wife T&PO-TU-MATI-NE-NG-KAMI, the daugh
ter of AME-NO-sA-GIRI-NO-KAMI,® and there was born [the chi
THPO-TU-YAMA-ZAKI-TARASI-NO-KAMI. :
13 In the above section, [the deities] from YA-SIMA-ZINUMI-NG-
KAMT” through TEPO-TU-YAMA-ZAKI-TARASI-NG-KAMI are called the
deities of seventcen generations.® :

CHAPTER 30

THE DEITY SUKUNA-BIKO-NA APPEARS AND
ASSISTS IN CREATING THE LAND. AFTER HIS
DEPARTURE, THE DEITY OF MOUNT MI-MORO
APPEARS.

t  When{Oro-kUNI-NPSI-NG-KAMI? was at the Cape of Mrro in

Ipumo, a defity ca ding on the crest of the waves in a heavenly
xAGAMI boat,? wearing as clothing the skin of a wagtail® which had
been completely flayed.

:  Although he® asked him his name, he would not reply. And
although he? asked his attendant deities, they all said that they did

: not know.
3 At this point the toad® said:

VIn this chapter the names Opo-kuni-nusi-né-kami, Asi-para-siké-wo-n8-mikéed,

ideograph for ‘goose.” Since a goose is a large bird and its skin would be too roomy
-~ for a tiny person, scholars suggest such alternative readings as ‘moth,” ‘silk-worm moth,’

“and ‘wagtail.’ The Nikon shoki uses ‘wagtail’ in one of its versions, and this seems the
most probable interpretation.

Aston suggests that this narrative is a reflection of historical intercourse between the
people of Idumo and the peoples of northern Asia, who are known to have used the
“tking of birds for clothing. Shinto, the Way of the Gods (London: Longmans, Green,

1903), p. 108. A similar theory was proposed by Matsuoka Shizuo (Matsumura, II1, 370).
...m.moﬁ.na.nﬂ. the point of this narrative is not Sukuna-biko-na’s place of origin or his cloth-
ng, but his diminutive size; one can see in this narrative clements of folk tales about elves
- Or midgers. Jhid., 369—71.
¢ Opo-kuni-nusi.

* Tani-giskus. The ancient Japanese must have thought that the toad was a mystetious

r.v.n.n_m which traveled everywhere and was therefore well informed. The norito have the
fllowing passage:

8 Cf. 7:13.

T CE 20:13.

& There are actually only fifteen. The excessively large number of generations
Susa-nd-wo's descendants (Chapters 20-29) in comparison with the five generations
Ama-terasu-opo-mi-kami’s descendants, their supposed contemporaries (from M
katu-a-katu-kati-paya-pi-Amé-ns-osi-po-mini-n-mik it through Ama-tu-piko-Piko
nagisa-take-U-gaya-puki-apézu-n-mikies), shows thac each group of deities origina
from an entirely different myth systen.

... in each of the myriad islands
In which you hold sway,
As far as the toad [tani~guku] can crawl,
. And as far as the briny bubbles can reach.
Such expressions, found also in the Manydshil, mean ‘to the utmost limits of the land.”

i IIs
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“This is something which Kuve-siko® will certainly know.”
4 Then

replied:

when he? summoned Kuve-piko and asked him,

“This is the child of KAMI-MUSUBI-NO-KAMI, SUKUNA=-BIKO-NA=

e =35
.ZOIN&.E.

¥

s Then when he reported [the matter] to KAMI-MUSUBI-MI-OYA=S

NG-MIROTS, he replied:
“This is truly my child. He is the one of my children w
slipped® through my fingers. Therefore, ASI-PARA-SIKG-WO-NG
MIKOTE, become brothers with him, and together create and solid
ify the land.”®

6  Then after that, the two deitids /OPO-NA
BIKO-N4 jointly created and solidificd the

7 Later, however, SUKUNA-BIKO-NA-NO-KAMI passed over
TOR6-v0. 1!

10

8  The Kuye-B1ko who revealed [the identity of] SukuNA-BIKO=

NA-NO-KAMI is now called the scarecrow?? of the mountain padd

& Kuye-biko is revealed in verse 8 to be a scarecrow.

* Opo-kuni-nusi.

& Or ‘dripped.”

% In one version of the story in the Nikan shoki, the parent is Taka-mi-musubi
miksts, who identifies Sukuna-biko with these words: ‘I have fathered altogether1,
children. Among them there was one who was extremely naughty, would not obey mj
inscructions, and slipped through my fingers and fell—this must be he. Rear him loy=
ingly!” Asahi ed., I, 124.

10'See also the Nikan shoki passage quoted in the note to 21:12. According to Idumg
mythology, these two deities, not Izanagi and Izanami, created and solidified the lan

Some scholars have suggested chat Opo-namudi and Sukuna-bike-na, whose nam
are somewhat similar (Opoe-na and Suku-na), are really one deity or two aspects of the
same deity. Matsumura, 11, 370-93. 2

However, irrespective of what they were considered to be in primitive belief or in laf
times, the two were regarded as scparate entities in the Kojiki and other documen
Inid., 358-39.

11 Cf. 46:2. The Nikion shoki has this variant: “ Another version says that when he wi
to the island of Apa and climbed up a millet stalk, he was fipped off and crossed over
the land of Téko-y6." Asahi ed., I, 123; see also Aston, I, 60.

12 Some commentators have suggested that Kuye-biko was a god of the rice padd
or 2 wisdom deity, who later became confused with a scarecrow. Sce Matsumura,
401-404. Matsumura himself suggests that Kuye-biko was originally 2 magic prot
of private property and also a yori-shiro of the rice-paddy god, or the thing to which
spirit of the rice-paddy god was expected to attach itself. Ibid., 410-18. Watanabe (
269-71) says that the scarecrow was a magic figure adopted 1o protect the crops: grad
ually its powers were enhanced to the point where it was regarded as omniscient,
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3 Book One, Chapter 30

o This deity, although his fect do not walk, is a deity who knows all

; things under the heavens.

i 9 At this time OPO-KUNI-NUSE-NO-kAMT lamented and said:

- “How can | create this land by myself? What deity can I join
-

with that we might be able to create this land together?
At this time there was a deity who came, lighting up the sca.’®

10
This deity said:
i1 “If you worship well before me,* 1 will create together with
you. But if you do not, it will be difficult for the land to be
: formed.” _
12 ThenPO-KUNI-YUSI-NO-KAMI said:
“In that —"what manner should I worship you?”
13 He replied, saying:
“Worship me on the eastern mountain of the verdant fence of
Y AMATO.” 15
14  This is the deity who dwells on Mount Mi-MORG.™®

12 Cf. 74:8.
% Le,, fulfill all the requirements of my cult.
% |e.. the casternmost of the verdant mountains surrounding Yamatd like a fence.
' Mount Miwa iy Yamatd (see Grossary). This may have been a center of worship
for clans who moved from Idumo to Yamat, In a variant version in the Nihon shoki,
 the deity who appears later and demands to be worshipped on Mount Mi-moré is the
*fortunc-spirit and wonder=spirit’ (saki-mi-tama Rusi-ni-tana) of Opo-namudi himself.
(Ashi ed., 1, 123-24.) In the “Divine Congratulatory Words of the Kuni-nd-miyatuko
of Iduno” in the norito of the Engi-shiki, the deity of Opo-miwa was the ‘peaccful
i %m«:. (nigi-tama) of Opo-namudi, and was named Yamaté-ni-opo-mdnd-nusi-Kusi-
mika-tama-né-mikts, At any rate, the deity of Mount Miwa was an alter ego of Opo-
- namudi, or a deity closely connected with him.
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. Book One, Chapter 35

CHAPTER 35

TAKE-MIKA-DUTI-NO-KAMI 1S DISPATCHED TO
CONSTRAIN OPO-KUNI-NUSI TO SURRENDER
THE LAND, ONE OF OPO-KUNI-NUSI’S SONS

AGREES TO SURRENDER IT.

1 Then AMA-TERASU-OPO-MI-KAMI said:

“Which deity should we dispatch next?”
2 Hereupon OmOPI-KANE-NG-KAMI and all the other deities said:

“The deity named ITu-NG-wO-PA-BARI-NG-kAMI,! who dwells
in the Heavenly Rock-cave? in the upper reaches of the river AmE-
NO-YAsU-NG-kAPA, should be dispatched. And if not this deity,
then his son, TAKE-MIKA-DUTI-NO-WoO-NO-kaMi, should be dis-
patched. Since AME-N&-W0-PA-BARI-NG-KAMI® has dammed up the
waters of the river AME-NG-YAsu-N6-kapa and closed up the way
[thither], other deities are unable to go [there]. Therefore, Ami-
NO-KAKU-NO-KAMT* should be especially dispatched to inquire.”
4 Then, when AME-NG-kAKU-NE-KAME had been dispatched to in-
quire of AME-NE-w0-PA-BARI-NU-RAMI, he replied, saying:
s “With awe do I comply. However, my son TAKE-MIKA-DUTI-
N6-kAMi should be dispatched on this journey.”s
He immediately presented him.
Then AME-NG-TORI-PUNB-NO-KAMI® was caused to accompany
TAKE-MIKA-DUTI-NG-KAMI, and they were dispatched.

8  Thereupon, these two deities descended to the beach of Inasa
VCf, 8,
* Amé né fpa-ya; f. 17:1.
* Another name for Itu-ns-wo-pa-bari-no-kamj.
‘ Probably a deer-deity (see GLOSSARY).
* Literally, ‘road.’
¢ Cf. 7:15. Bvidently AmE-no-t8ri-pune-n-kaml, the ‘heavenly bird-boat deity,”

fepresented the vehicle in which Take-mika-duti-nié-kami rode on his descent from the

heavens, rather than an independent deity sent to accompany him. Matsumura, III,
457--58.

>
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in the land of Ipumo, unsheathed a sword ten hands long andé
stood it upside down upon the crest of the waves; then, sitting
cross-legged atop the point of the sword,” they inquired of the

deity YOPO-RUNI-NUSHNO-KAMI, saying:
s} “WH h spatched by the command of AMA-TERASUS

oro-MI-KAMI and [TAKA-KIING-kAMI to inquire: ‘the Central
of the Reed Plain¥*@ver which you held sway,? is a land entrus
to the rule of my*® offspring; what is your intention with reg
to this?” ”
Then he replied :
“Icannotsay. My soi] Y A-PE-K 6 T8-SIRG-NUSI-fE-k aMi will say M =
However, he has goné otit to amuse himseiffhunting for] bird o
and fishing at the Cape of Mrpo, and has not yet returned.”
Hereupon AME-NO-TORI-PUNE-NG-KAMI was dispatched to sums
mon YAa-PE-KOTO-SIRG-NUSI-NO-KAMI, who, when inquiry
made of him, spoke to his father the great deity, saying:
“With fearful reverence let us present this land to the om.mm_..
of the heavenly deities.”

Then he stamped his feet and overturned the boat; mnm

10

11

12

13

7 Several explanations can be given for this curious posture: it may have revea
their supematural powers; Take-mika-duti-né-kami was a mmvgim deity, and
belief related lightning and swords; there are many instances in ancient folk _..&..m_on
a deity descending to an upturned sword. Ibid., 459-64.

& Asi-para-no-naka-tu-keini.

* Here it is plainly stated that the islands of Japan were ruled by Opo-kuni-nusi
Idumo before the advent of the offspring of the heavenly deitics. Many scholars
seen in this passage an indication of Idumo’s widespread political hegemony before
islands were unified under the Yamaté court. Howexer, it is improbable that the Japan
islands could be ruled very sucessfully front such an isolated region as Idumeo. Shira
p- 393-

1 Le., ‘Ama-terasu-opo-nii-kami’s’; or ‘our.”

1 Cf. 41:6. Commentators have given various explanations for the fact that Op

Motoor, for instance, says that Opo-kuni-nusi was ¢ld by this time and had deleg
most of his powers to his son; therefore he could not, on his own autharity, ans
Taki-mika-duti-né-kami. According to Matsumura (III, 466-71), K6t6-sirg-nusi, W
may be a deity of words or of verbal expression of the divine will, was a priestly fig

able to make oracular pronouncements; thus Opo-kuni-nusi was naturally cager 10
consult him.
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Book Oue, Chapter 35

clapping his hands with a heavenly reverse clapping,’ he trans-
formed it into a green twig fence,** and concealed himself. 1

* Ama né saka-te; clapping the hands with the palms turned outward, or clapping
them with the hands held horizontally instead of vertically. Kojiki-den, II, 729. Obvi-
ously, such clapping had a magical effect.

3 Awo-pusi-gaks. Fences made of bamboo branches or twigs were regarded in ancient
times as sacred enclosares in which deities would dwell, and the carliest shrines were built
for that purpose. Thus, the enclosure here was both the place where Koté-siré-nusi
concealed himself and the site of his appearance. Matsumura, III, 494-99.

¥ In Motoori’s view, Koté-siro-nusi disappeared into the land of Yomi (Kojiki-den,
11, 750}, That he did not do so is cvident in 37:4, where the text speaks of him 2s serving
and protecting the heavenly deities. Rather, he seems to have transformed himsclf wieh
aclap of his hands from a visible deity into an invisible one and, as such, remained en-
shrined within a sacred grove.
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CHAPTER 36 =
OPO-KUNI-NUSI § SECOND SON IS DEEEATED : :

IN A CONTEST OF STRENGTH AND PROMISES By
OBEDIENCE.

1 Then they inquired of the deity OPO-KUNI-NUSI-NO-KAMI:
“Just now your son K&T6-s1r6-NUsI-NO-KaMI has spoken thus.23
Do you have any other sons who ought to speak?”? 4

2 Then he said again: 3
“I'have one other son, TAKE-MI-NA-KATA-NO-KAMI. Besides ?B.

I have none.”’? .
3 As he was saying this, this same TAKE-MI-NA-KATA-NO-KAMI
came beating a tremendous boulder® on his finger-tips,® and saidz
“Who is it who has come to our land and is talking so mﬁﬂd&% )
Come, let us test our strength; I will first take your arm.”®

i Le., has said such-and-such a thing.

2 Le., who ought to express an opinion.
? Le., who ought to be consulted. No such son is mentioned in Chapter 29, which li

in some detail the offspring of Opo-kuni-nusi. The episode concerning Take-mi-nas=.
kata-n&-kami is not included in the Nihon shoki. Many commentators think that the
incidents recorded in Chapter 36 are late additions to the land-ceding myth, inserted into,;
the Kajiki at this point to explain the origin of the shrine of Supa (sce GLossary under
Take-mi-na-kata-n-kami and Supa).

Tsuda suspects that the figure of the fierce, bellicose Take-mi-na-kata was _:cru-nu.
to give contrast to the submissive brother Kétd-sirg-nusi and to add interest to the storys
Nihon katen no kenkyi, 1, so7.

Matsumura (111, 439—40) regards the contest between Take-mi-na-kata and Take-mik
dut as a reflection of a struggle between the Idumo original inhabitants, who claimed
descent from Take-mi-na-kata, and the Yamatd immigrants of the Opo clan, who wor
shipped Take-mika-duti, for control of the Supa region. Later the two groups were |
amalgamated.

4 Ti-biki né ipa; lit., ‘thousand-pulling boulder’; cf. 10111, 24:8.

& A display of strength to intimidate the heavenly messengers. This action reveals
rebellious intentions. Kojiki-den, T1, 734 )

$ Such a contest of strength must rwﬂu been 2 kind of licigation: in which disputes were
settled by divine will—as in the uképi. Sumapi—the modern sumd—veas in ancient Japan s
a ritual performed to discover the divine will, as were similar contests in primitive
societies everywhere. Matsumura, HI, 440, 472-84.
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Book One, Chapter 36

z

When he allowed him to take his arm,
column of ice,® then again changed it into a sword blade. At this,
he? was afraid and drew back.

Then [Take-mika-duti-né-kami], in his turn, demanded [the
right] to take hold of the arm of TAKE-MI-NA-RATA-NO-KaML.

8§  When he took it, it was like taking hold of a young reed; he
grasped it and crushed it, throwing it aside. Immediately het® ran
away.

They pursued him, and caught up with him by the lake of Sura

in the land of SiNaNO;! as they wete about to kill him, Tage-mi-

7 he changed it into a

by

NA-KATA-NO-KAMI said:

“Pray do not kill me. I will go to no other place. Also I will not
disobey the commands of my father OPO-KUNI-NUSI-NO-KAMI, and
will not disobey the words of YA-PE-KOTE-SIRG-NUSI-NO-KAML. 1
will yield®? this Central Land of the Reed Plains in accordance with
the commands of the offspring of the heavenly deities.”

* Take-mi-na-kata grasped the arm of Take-mika-duti, who changed bis arm mag-
ically into an icicle and a sword-blade.
® Tati-pi, meaning ‘a standing [not hanging] icicle.’
" Take-mi-na-kata.
1* Take-mi-na-kata.
" Take-mi-na-kata-nt-kami is the deity worshipped in the Upper Shrine of Suwa

(anciene Supa) in modern Nagano prefecture. The primary source of this chapter
ppears to be an account of the origins of the shrine.
* Or ‘present.’
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Book One, Chapter 37

3 4 “Besides this, if of my children the one-hundred-and-eighty de-
J . itics, YA-PEAKOTO-SIRO-NUSENG-RAMI® becomes the rear and the
CHAPTER 37 : vanguard of the deities and serves them respectfully, there will be
. no rebellious deities.”®
- & p = - hui cenlv temelel® :
O P O=R BN ST S URRENDERS S rAND: EIEMs - H,__Ew mmwzgmm__ he built a heavenly temple!® at the beach of Tacisi
T » “ 3
WORSHIPPED AT HIS SHRINE IN [DUMO. = mthe fand O IDEMO. .
, . . 6 The grandson of the deity of the sea-straits,” Kusi-yA-tAma-
TARKE-MIKA-DUTI REPORTS THE SUCCESS OF o " . 12
T FeE o PRGTEERTTEN : né-rami, became the food-server,'® and when he presented the
, . ) s heavenly viands, he pronounced the words of blessing.
4 o : 7 KUsl-YA-TAMA-NO-KaMI turned into a cormorant and, diving
E " N - ' - = . h
. ..‘H,ro: ,%ow once again returned and inquired of Oro-kuUNI-NUS . to the bottom of the sea, brought up clay from the bottom in his
ZO“MHE?:. fi e merpgpacez B : b 3 mouth; [with this he] made a number of heavenly flat vessels.’

B M\ogw Mobmmﬂo.wo..quo:zcm Hzouy.az: wM.m N&ﬁwzﬁ..z»nmbd.. 8 Cutting the stems of the seaweed, he made a fire-drilling mortar;
MMMEM@ avE _uoam Mﬂa ﬁﬁ»n ﬂww&w M\ﬂ SO"QNMOn €y M e nnwn.__maﬁnmp with stems of the .m&wémmm: he made a fire-drilling pestle;'® and
= anmmmmm Hmwmnrwm%:@ b Al o at 15 your Seiey [with these he] drilled a fire, saying:

2 Then he replied, saying: ! 9 This m.._nw which T drill—

“In accordance with what my sons have said, I also will ng 10 May it burn upwards

N B N N s L . Ty - 18 1 - 5 6
disobey. I will yield this Central Land of the Reed Plains in ! Until in the plentiful heavenly new dwelling!
cordance with your commands. B2 Of KAMI-MUSUBI-MI-OY A-NG-MIKOTO

3 :OﬁT\ﬁ if you will ?.On&dw me, Sw_ﬁbm my mﬂnEzmlw_woa ma, that the shrine of Idumo was meant herc. Matsumura, I1I, 492-93. Probably .mvwour::T
the plentiful heavenly dwelling® where rules the heavenly jousi merely retires to the unseen world of the spirit.
I 5 of the offspri £ the heavenlv deities.d firml : ® The diction is confused in this passage.
meage® or the ofispring or the heavenly deities,” firmly root ~ *For a discussion of the implications of Opo-kuni-nusi’s surrcnder, seec ADDITIONAL
the posts of the palace in the bedrock below, and raising high th 4 NOTE 17,

‘ : _ B 10 ) s i abas ehic ongd : .
crossbeams unto TAKAMA-NG-PARA itselfd then T will conceal my= =t Ouﬂw._m_ﬂn“uo*“w mmwﬂon?m entire scction appears to be an account of the otigins of the
self and wait [upon you] in the less-than-one-hundred® eig & 1 CE 7,
road-bendings.” '* Kasipa-de (sce GLOSSARY).

Z 1B Cf 65:10.
' CE. 3579, " This sea-plant (usually rcad koms) has been identified as the modern hondawara

3
o 5

* Tdodaru amé nd mi-sy; the meaning is disputed. Tédary, also appearing in verse Iy
may also mean ‘sun-lic.” Mi-su may also mean ‘lattice,” the lattice-work smoke-vent
under the gables of a roof. ;

¥ Ama-tu-pi-tugi; the imperial line, .

1 C£ 73:9. Opo-kuni-nusi demands a shrine equal in splendor to the palace of tl
emperors.

5 Cf. 24:14, 39:18.

# Memo-tarazu, 3 literary epithet for yaso, “eighty.’ ;

T Yaso-krmade ; i.e., a far removed place. Motoori holds that Opo-kuni-nusi conceal®
himself in the land of Y6mi. Kejiki-den, 11, 750. Cther pre-modern commentators s2¥

-
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(gulfweed, sea-lenti], sea-grape, sargassum, Sargassum bacciferin) or the modern kobuf

ro,__q&: (sea tangle, kelp, Laminaria). Like the preceding “scaweed” it is unclear whether
E.ﬂ term refers to a general type of sea-plant or to a particular species.

& The “mortar” was probably 2 wooden board in which holes had been drilled; the
_mx..r.._n.. would then have been the fire drill, a piece of wood inserted into one of the

holes and revolved quickly between the palms to produce fire, Such a method is still

followed for the ritual fires at the Great Shrine of Idumo. See Watanabe, pp. 342-46.

;. .m.muas...nn_ and gulfweed were hardly the real materials from which fire-drilling imple-
Jents could be made.

m R . . .
Tédaru amé ni nipi-su; or ‘heavenly new lartice’; of. verse 3 above,
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I3 In TAKAMA-NG-PARA
14 The soot hangs down eight hands long;
15 And until, under the ground,
16 The bottom bedrock is burned solid.
17 The fishermen fishing spread out the TAKU ropes,
18 The thousand-fathom ropes;
19 And, with 2 rustling, rustling sound,
20 Draw hither and raise up the wide-mouthed,
broad-finned perch.

: . I
21 [Thus I] will present the heavenly sea-food viands
22 Until the [very trays of] split bamboo
23 Bend down under the weight 117 A
24 TAKE-MIKA-DUTI-NO-KAMI ascended [to Takama-nd-para] once:

more and reported on his mission, how he had subdued and _uu....,
ified the Central Land of the Reed Plains. 28

.q

7 This may be a fragment of a nerito prayer used at the Great Shrine of Idumo.
¥ This is the conclusion of the Idumo sequence (Chapters 19-37) in the Kojiki mythol=
ogy. From Chapter 38 on, the deities of the Takama-nt-para pantheon again assume the.
principal v6les.
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Book One, Chapter 38

CHAPTER 38

?wo;wonzaﬂmmmmma NO-MIKOTO 1S COMMANDED
TO DESCEND FROM THE HEAVENS AND RULE
THE LAND. SARUTA~BIKQ MEETS HIM
TO SERVE AS HIS GUIDE,

| . : . . -
Then JAMA-TERASU-OPO-MI-KAMI and TAKA-KI-NG-KAMI com-

manded the heir apparen§Masa-KATU-2-KATU-KATI-PAY A-PI-AME-

NO-0SI-PO-MIMI-NG-MIKOTO,! saying :

“Now it is reported that the pacification of the Central Land of
the Reed Plains has been finished. Therefore, descend and rule i,
as you have been entrusted with it.”’?

Then the heir pmv»_.nnﬂ_\&.,m»-m.:.ca.fﬁ._. KATI-PAYA-PI-AME-
NO-0SI-PO-MIMI-NO-MIKOTO replied, saying:

“As I was preparing to descend, a child was born; his name is
>Zm-28_mecszmoGT>S?HGIENOLUEOL.?ZG.Ez@-
MikOTO. This child should descend.”s

This child was born of his union with the daughter of Taka-
KI-NO-KAMI,* 7&.:&5& PATA-TOYO-AKI-TU-SI-PIME-NO-MIKOTO,
who__bore AME-NO-PO-AKARI-NG-MIKOTS; next, PIKo-PO-NO-
NINIGIANO-MIKOTO. (Two deities)

4 ¥

Whereupon, in accordance with his words, they imposed the

command upon PIKO-PO-NG-NINIGENG-MIKOTO :
TTHYG-ASI-PARA-NO-MIDU-PO-NO-RUNI® has been entrusted to

O 156, 3201,

0 'Cf 3201, 7,

- A similar instance of a son acting as his father’s substitute in an IIMpOTtant mission is
Fecorded in 35:5.

-4 Another indication cf the extreme importance of this deity in the Kojfiki mythology.
deity who descended from the heavens and becamie the founder of the imperial

bouse
Bote on 3373,

-...ﬁa Land of the Pleatiful Reed Plains and of the Fresh Rice-ears'; f. 32:1. Mishina
kihide, quoting Korean parallels, suggests that Piko-po-nd-ninigi-nd-mikistd’s

was the grandson of both Ama-terasu-opo-mi-kami and Taka-ki-né-kami. Cf,
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you as the land you arc to rule. In accordance with the command, §
descend from the heavens!” 3

8 Then, as PIKRO-PO-NO-NINIGING-MIROTO was about to descend |
P —— . B I

from the heavens, there appeared in the myriad heavenly cross- 8
roads® a deity whose radiance shone above through Takama-NG- 3

rara and below through the Central Land of the Reed Plains.? 8

e

1

o  Then |Ama-TERASU-OPO-MI-kAMT and TAKA-Ki-NO-KAMI com- &
manded AME-N .W&uzwﬁaaﬂ saying:

10 “Although you ite a graceful maiden,® you are [the type of]
deity who can face and overwhelm [others].? Therefore go alone

E&.EEnnn.dqrowvwnwowﬂro»ﬁrom:,_omwnm:mamnon&: ‘. . . > ..
m s o w P & Then assigning [their respective| roles to AME-NO-KO-YANE-NO-
from the heavens? i Sy

11 When she inquired, the reply was: . K:&Md_ Emauz.ﬂ;w:x&a@. >Km:%ﬂﬁ@ﬂ.%2@-w&ﬂ@e?
ISI-KORI-DOME-NO-MIKOTO, and TAMA-NO-YA-NO-MIKOTE, al-
~ together five clan heads, they? had them descend from the
heavens.?
Hereupon, she? imparted [unto him®] the myriad MAGA-TAMA
beads and the mirror which had been used to lure,® as well as the

CHAPTER 39

?moéo-zauwsmmﬂ, NO-MIKOTO DESCENDS
FROM THE HEAVENS BEARING THE THREE ITEMS
OF THE SACRED REGALIA AND ACCOMPANIED BY

VARIOUS DEITIES. HE ESTABLISHES HIS PALACE
AT TaRA-TI-PO.1

“I am an earthly deity® named SaRUTA-BIKO-NG-kaMI. T have
come out because I have heard that the offspring of the heavenly |
deities is to descend from the heavens, and I have come forth to
wait that I might serve as his guide.”1t i

assumption of rule over the Land of the Reed Plains was related to the appearance of a i L e Tt -
grain-spirit to fructify the grain; his name may be translated as ‘Lad of the rice-cars sword Kusa-nagi;” and also [sent along] [T 6x6-v6-NG-OMOPI-KANE-

which are peaceful [or ruddy] Deity." A primary rdle of the emperors, the descen -* This chapter is the central point of the first book of the Kgjiki, the climax to which

of this Aw&m‘. was to officiate in the harvest festival and other agricultural rituals, Kojiki | ‘uﬁmﬁ preceding narratives have been leading, and the antecedent for the narratives to come.
taisei, V, 96. ;

» 90 ) . . . , ) = ~ Matsumura (IIl, s10-17), quoting many Korean sources, concludes that the myth of
¢ Amé ni ya-timata; literally, ‘heavenly eight crossroads.” Because of this reference, the heavenly descent is a very old myth of North Asiatic (Tungusic?) onigin. The com-
some commentators have connected this deity with the roadside phallic deity of later ~mon clements of all these 5<9m|mﬂ.0n§ as well as Japanese—are the deities’ or rulers’
times, the .MaT:?wnE_. . o o ] \“wnﬂzn from heaven to a mountain-top, a divine mandate, and certain sacred regalia.
* The Nihon shoki passage gives a more vivid description of Saruta-biko: ” 2 Ama-terasu and Taka-ki-no-kami.
:\.H; they were ».vowﬂ 1o momng.m. the forerunner retumed and said: ) _ - ?The five clan heads (iv fémé-né-wo) were the ancestors of the families who were
There is a deity in the myriad heavenly crossroads, whose nose is seven hands; ~ involved in the religious obscrvances of the imperial family. They first appeared in
long m.:a who s over seven feet g.&. .. Also ﬂro corners of his mouth [or: his n_.om:r. = Chaprer 17, where they played the chicf réles in the rites to lure ¢he sun-goddess out of
mz.a his mo.mnoﬁol are brightly lit up, usm, his eyes resemble huge mirrors, shining & her place of concealment (cf. note on 17:10). Mishina quotes similar Korcan desent
WHEBEE like Zm ground-cherries” " Asahi ed., 1, 142. See also Aston, I, 77. _ myths to prove that the clan heads were originally those who performed the rites neces-
, Hmu:w@a.éﬁ cf. 16:1. ] . ) : . %y to induce Piki~po-né-pinigi-né-niksté—the grain-deity—to descend and who
Or ‘who can overwhelm the opposing deities.” Matsumura (I, s67-70) cites & = Breeted him on his descent, rather than descending with him. In Korea the Heavenly

number of examples of female shamans being sent ahead to meet the enemy and to gain IR RSe always descends alone, and is met by priestly figures. Kojiki taisei, V, 02-93
the advantage by their superior magic powers.  Amg ?mwwﬁ n,ﬁo.. e " P y Ligures. Rofik i, V, 3.
_ i ~terasu-opo-rni-kami.

19 Kuni-tu=kami; cf. note on 19:6. 23 * Piko-po-nininigi-ndomikises

1 Although the Kojiki version of this episade is without drama, in the Nihon shoki- $To Jure A g > : f ; ¢ th kocave: cf. 19:1%. Th y
Saruta-biko appears clearly as a hostile figure who intended te oppose the descent of the S8eems to el hwwgmuummo_wo-:z_m anik out of the rock-cave; ci. 17:11. € passage
heavenly deities. See Aston, I, 77-78. , k- B O nclude the peads as well.

Matsumura (111, $59-84) shows that Saruta-biko was a pricstly figurc of the carthly & t.HrmMn Wcuuﬁ.wuw. 82:6, 85:33. The beads, the n.:._.nonm_ and the sword M.__.c the *W:wsum
leities performi agic rite to ke s heave it ; E-nd -no s acred Articles” regarded as the Japanese regalia. They were cither symbols o
Sesperorminermagis neeye keep the heavenly deities out; Amé-n8-uzume _wmv.. j Rlivinely—oiven wu o o mamic £ r.u _um. g 2 Lol e b b bw R
miktd was a priestly figore (a female shaman) of the beavenly deities who performeda 8 i oo 1 authority or magic fetishes. Similar symbols were stolen by Opo-tui-
counter-rite, a spell against his evil influence. 3 ~ fom Susa-nd-wo in 24:9.

-
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NO-KAMI, TA-DIKARA-WO-NO-kami, and AME-NO-IPA-TO~WAKES
NO-kAMI;® and said:

3 “Thismirror—have [it with you] as my spirit,* and worship itj
as you would worship in my very presence. Next, let Omdy

KANE-NO-KAME take the responsibility for the affairs of the pre
Vw.mﬂ

ence'® and carry on the government. :

4 These two deities'? are worshipped at the shrine of Tsuzu of thy

bell-bracelets.'® 3

s Next [was] TEYU-UKE-NO-KAMI; this is the deity who dwells i

Watararr, the Quter Shrine.

6  Next [was] AME-NO-TPA-TO-WAKE-NO-KAMI, also named K

PA-MADO-NO-KAMI, also named TOYS-IPA-MADO-NO-KAMI
deity is the deity of the Gate.*

Next, TA-DIKARA-WO-NO-KaMi dwells in SANANAGATA.
O anitbszﬂrf.@léaaa is the ancestor of the Muraz1 of the , .
KATOMI. . ]

o Mmm.nol._.wz.mui.n._uz-xmq@ is the ancestor of the osito of the Imuse.

I0 .{mwz.mlzmqmmﬂgmuzmwlgﬂmwﬂ@ is the ancestor of the Kim1 of the SAR

T ISI-K ORI- OZMerwlZ_xGHG is the ancestor of the MURAZI of the KAGAM

oo ~J

TUK

§ The first two of these deites figure in Chapter 17; Amé-nd-ipa-to-wakié-ns-ki
(meaning “‘Heavenly-Rock-Door-Youth Deity,” a name in harmony with the events
Chapter 17—see GLOSSARY) appears only in this chapter. Motoori says: “These t i
deities did not descend from the heavens in their material visible bodies (their visib
bodics remained in Takama-nd-para o serve Ama-terasn-opo-ni-kami). Their sp
substitutes [smi-tania-sir, an article to which the spirit of a deity is expected to becon
aetached] were sent down. For this reason they are not enumerated i the same place:
the five clan heads [39:1] but are named after the three treasures.”” Kojiki~den, 11,

® AMi_tama. Motoori comments that the sun-goddess attached her very spirit to
mirror, which was thus endowed with all of her spiritual attributes; at the same
her material body which remained in Takama-ni-para was not in the least deprived Of
its spiritual force. Ibid., 8oo. .

@ Or ‘my presence’; ‘their presence.”

" The ideograph for ‘politics,” ‘government’ is read matnri-gétd, which means bO
‘religious worship® and ‘government.” Probably this deity took charge of the ritl
aspects of government.

22 [t §s not clear which two deities are meant: the mirror and Omépi-kane-nd-kal

3% Sal-lusivd; an epithet for Isuzu. The Grand Shrine of Ise is located at Isuzu.

L Gogu-iya; the Qurter Shrine (Geldl) of Tse.

Mi~kado,

=
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Book One, Chapter 39
‘._H.,.Z.Tz&b;tza..gﬁm.a is the ancestor of the mUrAzt of the TAMA-NG-

_K‘-’n = . e -
Then AMA-TU-PIKO-PO-NO-NINIGHNO-MIKGTE was commanded

o leave the Heavenly WGnrrm\Eﬂ)._—vﬁr.Sm through the myriad
layers of the heavens’ trailing clouds, pushing his way with an
awesome pushing, he stood on a flat floating island’® by the Heav-
enly Floating Bridge," and descended from the heavens to the
w@.w Kuzi-pURU-TAKE of Mount Taka-1i-P0 of PIMUKA in
TukusL?®

Then the two deities AME-NO-0SI-PI-NO-MIKOTO and AMA-TU-
CUME-NO-MIKOTO took on their backs heavenly stone-quivers,
wore at their sides mallet-headed swords,* took up heavenly bows
of paz1 wood,? held heavenly deer[-slaying] arrows,? and stand-
ing in front of him served him.

AME-NO-OSI-PI-NO-MIKOTO—this is the aucestor of the MURAZI of the

Oro-1oM0O.
AMA-TU-KUME-NO-MIKOTO—this is the ancestor of the atare of the

KumE.

At this time he?? said:

2This place is opposite the land of Kara; [it1sa place to which
one| comes directly through the Cape of Kasasa,* a land where
the morning sun shines directly, a land where the rays of the
evening sun are brilliane.? This is a most excellent place.”

Thus saying, he® rooted his palace-posts firmly in the bedrock
below, raised high the crossbeams unto TAKAMA-NO-PARA itself,
and dwelt |there].”

M Uli-zimari sori tatasite; the meaning of this phonetically written phrase is unclear.
Y1 Amé né wki-pasi; cf. 3:3, 32:3-
* Sece ADDITIONAL NOTE 13.
~ 2 Kubututi n fafi; kabu-tuti né fati; ancient swords with knob-headed handles. Arche-
~ ologists have found swords of this description in late tomb period sites.
® Amé nd pazi-yuni.
# Amé ng makako-ya.
~ * Piko-po-nis-ninigi-né-mikéts: or, possibly, ‘they,” i.e., the two deities mentioned

-2 The passage is probably textually corrupe; cf. Kefiki taisei, VI, 106.
3 - . .
. ® Cf 133:19-22. Bright, sunny places were regarded as desirable sites for palaces or
shrines,
” Piko-po-nd-minigi-nt-mikstd; or, perhaps, ‘they,” as in verse 17.
CE 24:14, 3713
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