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Notes on Usage

General Conventions

® The English translations included in Kojiki gaku generally follow the stylistic
conventions and citation format detailed in the Monumenta Nipponica style sheet
(http://dept.sophia.ac.jp/monumenta/pdf/ MN-Style-Sheet_201809.pd).

® In the interest of readability, phonetic transcriptions of names, terms, and phrases
from the Kojiki and other Nara-period texts are rendered in a modified Hepburn
system of romanization and according to the modern dictionary pronunciation.
No attempt is made to indicate archaic Japanese phonetic distinctions such as the
ko W' / otsu & vowels. Likewise, archaic usages that later evolved into extended
vowel sounds, such as in the honorific prefix “Oho,” are indicated by a macron,
“7

® Phonetic transliterations from archaic texts follow the rendering given in the
yomikudashi i T L version of the edition cited. The translation generally omits
the phonetic glosses given in the original text.

® The pinyin system is used to transliterate Chinese terms.

® In principle characters are given for Japanese and Chinese names and terms at
the first instance where they occur in each issue of Kojiki gaku. They are only
repeated in that issue when they are the subject of discussion or if necessary for
clarity.

® Citations to the Kojiki and other archaic texts indicate the page numbers of both
the original text (generally speaking, the kanbun 3L text) as reprinted in the

modern edition cited and the yomikudashi version adopted by that edition.
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® Cross-references to other passages in the Kojiki cite the Kojiki gaku version of
the text when possible. In cases of passages from sections not yet covered by
Kojiki gaku, citations are to the SNKBZ version edited by Yamaguchi Yoshinori
and Konoshi Takamitsu.

® Information in the notes added by the translator is indicated by the acronym
TN.

® Bibliographic details of the different commentaries and other works cited are
given in the list of references included in each issue. Footnotes use a shortened
citation format. Only the surname is used for citations to modern (Meiji and

later) authors; citations to premodern works give the author’s full name.
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Studies on the Kojiki
Translated by Quir6s Ignacio,

in cooperation with Kate Wildman Nakai

Chapter 7: Izanami’s Departure from this World

Because she bore this deity, Izanami no mikoto’s genitals (1) were burned, and
she lay down ill. From her vomit (2) a deity named Kanayamabiko no kami 4Ll
WL # was born. Next appeared Kanayamabime no kami 4 [LIML5E4f (3). Then,
from her feces a deity named Haniyasubiko no kami K EML A came into
existence. Next appeared Haniyasubime no kami 4K EBLFEH (4). Then, from
Izanami’s urine a deity named Mitsuhanome no kami PRABIEBETEAH (5) came into
existence. Next appeared Wakumusuhi no kami FIAEHH (6). The child of this
deity is called Toyoukebime no kami & F5ULSEA (7). In the end, because she had
borne the fire deity, Izanami departed [from this world] (8).

Note: From Tori no iwakusufune to Toyoukebime no kami, there are eight deities
altogether.

Izanaki and Izanami bore together a total of fourteen islands. The number of
deities was thirty-five (9).

Note: These deities were all born before Izanami no kami departed [from this world]
(10). Izanaki and Izanami did not bear the island of Onogoro. In addition, neither the
island of Awashima, nor the leech-child Hiruko are considered their progeny.

Thereupon, Izanaki no mikoto said: “Ah (11),(1) Izanami, my beloved (12) sister-
spouse (13)! Did you think you could be exchanged for a mere offshoot (14)”

Weeping, he crawled around her head, crawled around her feet (15). From his tears

came into existence the deity who lives under the trees on the ridge of Mt. Kagu 7
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111 (16) and whose name is Nakisawame no kami {.IRZCAH (17). Having departed
[this world], Izanami no kami was buried on Mt. Hiba ¥ Z1lI, on the border
between the land of Izumo HZ% and the land of Hoki fA£% (18).

Text Notes

1. “Genitals” (mihoto FFHH)

Mi means “august” (), and hoto the female genitalia. Saigd Nobutsuna P4#§/5
f# postulates a phonetic association between ho # and the word hi K (“fire”).” The
term hoto appears in other Kojiki passages in various graphic forms: In the Land of
Yomi myth it is transcribed as F& (“hidden”). In the myth of the Celestial Rock Cave
it appears similarly as = I, with a gloss indicating that the two graphs are to be
read as hoto (transcribed phonetically as & %5). The expression otome no hoto 3\
Z &% (“the maiden’s genitals”) occurs in the chronicle of Emperor Jinmu fiE, as
does the female name Hototatara isusuki hime & %% % FL{JMEZIN 52" These
examples all refer to female genitalia. Debate surrounds the reading for the male

counterpart organ. Since the graph [ is used in the next episode in reference to the

male fire-deity Kagutsuchi, we will take up this issue there.

2.  “From [her| vomit . . . was born” (taguri ni umeru % HBfj% /)

Taguri means “vomited matter” There is an ongoing debate concerning the
graph 4 (“born,” “bear”) in this sentence. From the time of Kotei Kojiki #&] 1
5L (1887), the commentary edited by Tanaka Yoritsune FHHVE/ (1836-1897),
many editions have substituted the graph Ji% (“come into existence;” “appear”) for it
on the ground that the deities coming from the vomit were not produced through

intercourse. Further, the deities named subsequently in this passage are all described

as having “come into existence” The authoritative early Kojiki manuscripts all have
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the graph 4, but it is not clear why in this passage only the two deities produced
from Izanamis vomit are described as having been “born” rather than “come into

existence.” This is related to the question of “thirty-five deities” taken up below.

3. Kanayamabiko no kami &1t #fl and Kanayamabime no kami 4 [LIIL5E Al

These are deities of mining. The names perhaps derive from a resemblance
between vomit and molten ore. If the graph Jif (“to come into existence”) is adopted
in place of A (“to bear] “to be born”; see text note 2), the sentence referring to
these deities will mean “the deities coming into existence from the vomit,” with the
particle ni (“from”) in the phrase taguri ni pointing to the substance from which they
materialized. If the graph ZE is retained and interpreted literally, two possibilities
arise. In one case the particle ni could be taken as a spatial marker indicating that
the deities were delivered into vomit. In the second it could be taken as a time

marker, indicating “the deities born when [Izanami] vomited”"”

4. Haniyasubiko no kami J%E JHME T #f and Haniyasubime no kami J%i4&4K

TEHIE5E A

All commentators agree that hani means “earth,” but yasu has proven somewhat
problematic. Motoori Norinaga noted that the medieval dictionary Jikyoshii F-$7%5
(1245) gave the reading neyasu for the graph #€ (“to knead and extend”) and
concluded that neyasu had the same meaning as the word neeshimuru 4Hi (“to
cause to stick together”).(s) Many subsequent commentators have followed this
interpretation. Among them, Yamada Yoshio IIHZ#HE delimits the meaning even
more specifically, stating, “as [this name] means ‘to knead clay together’ (hani o neyasu
Hi% A R), it does not designate a simple deity of the earth. Neyasu means making
pottery.”m Defining haniyasu as “clay for making ritual pottery, Ogihara Asao %K

JEE S goes so far as to interpret it as clay used for a specific purpose.” Matsuoka
g p y p purp
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Shizuo A4 i#HE has criticized this approach, however, asserting that “even if we
grant that the word neyasu existed in ancient Japanese, it must necessarily derive
from neru #2 (to knead), which means that the presence of the stem ne- is essential
to its meaning.”(s) As this suggests, it remains open to question whether the word
yasu can be equated with neyasu.

Some researchers, emphasizing the morphology of the word yasu, have interpreted
it in the light of the following passage from the chronicle of Emperor Jinmu in the
Nihon shoki: “The Emperor, in Autumn, the 9" month of the previous year, secretly
took clay [hanitsuchi 3 1] of the Heavenly Mount Kagu, with which he made eighty
platters, and thereafter performing abstinence in person, sacrificed to all the Gods.
He was thereby at length enabled to establish the world in peace. Therefore he called
the place where the clay was taken Haniyasu [JH%, ‘clay of pacification’]”” Among
those who emphasize this reference, Sugano Masao ¥ HfE M argues that “haniyasu
means to stabilize the soil”""” Accepting Sugano’s hypothesis, Aoki Shiihei H A
holds that the deity names Haniyasubiko and Haniyasubime express “the deification

of a group of ritual implements made of earth from Mt. Kagu.”(m

5. Mitsuhanome no kami 55 #F K EESE Al

Norinaga cites a passage from the second variant of the fifth section of the Age
of Deities chapter of Nihon shoki that indicates that the name of the water deity (7K
1) is to be read as mitsuha F=H#EK. Based on this he concludes, “As to the meaning
of this name, mi surely stands for mi 7K (water), but I have not yet been able
to decipher tsuha”"” However, he also notes that this deity together with the two
preceding Haniyasu deities is related to agriculture in that “earth and water are the
elements necessary for grains to come into existence”"” Many commentators have

subsequently followed his interpretation. However, in line with his interpretation of

the meaning of haniyasu, Aoki Shiihei argues that the posited link between these
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. . . (14) . .
deities and agriculture needs to be reexamined.” ~ Questions thus remain.

6. Wakumusuhi no kami FlIA R HAl

Concerning the element musuhi, see text note 5 on the deities Takamimusuhi
no kami and Kamumusuhi no kami in chapter 1 (“Heaven and Earth First Become
Active”) of Studies on the Kojiki.(ls) Waku is a form taken by the word waka #
E (young; child) when used in a compound; waki or wake are alternative forms.
This deity also appears in the second variant of the fifth section of the Age of the
Deities chapter of the Nihon shoki, where the name is transcribed as 5. The
text there relates that silkworms and mulberries emerged from the deity’s head, and
the five grains from its navel."” Commentators from Norinaga on have consequently
understood this deity as linked to the origin of farming.(m Although the Kojiki does
not ascribe such explicit attributes to Wakamusuhi, it does present Toyoukebime no
kami 2 F5MESEM, a tutelary deity of food (discussed in the next entry), as an
offspring of Wakumusuhi no kami. One might thus hold that the Kojiki indirectly
depicts the origin of farming through this genealogical sequence. The second variant
of the fifth section of the Age of Deities Chapter of the Nihon shoki appears to draw
a connection between the generation of specific natural products such as silkworms,
mulberries, and cereals and the genesis of natural objects such as the moon and the
sun, mentioned at the beginning of the same passage.m) Yamada Yoshio stresses that
in the Kojiki only two deities apart from Wakumusuhi include the element musuhi
in their names, Takamimusuhi and Kamumusuhi. He thus concludes that all the
deities mentioned from Okoto oshio no kami KZHA Y on are deifications of

the stages in the process culminating in the appearance of Wakumusuhi no kami."”

7. Toyoukebime no kami 55t

The Heian dictionary Wamyoé ruiju sho F14HHIEHY (938) cites the Nihon shoki
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shiki HAREAFIFAGE (a collection of records of lectures on the Nihon shoki held
at the Heian court) as stating: “The graphs of the deity name REff are read
Ukemochi no kami. According to the explanation of an [earlier] master, the graph
means to maintain, and the [word] uke means food. Hence, they say, this is a deity
who maintains food” Norinaga also refers to this passage, and commentators have
subsequently taken Toyoukebime no kami to be a tutelary deity of food.”” This deity
also appears in the Otonohogai KJE&%% norito liturgy for praying for the safety of
the palace under the name of Yafune toyoukebime no mikoto J&= &5 Ay, A
gloss identifies the deity in question as follows: “This is the spirit of the rice plants,

commonly called Uka no mitama”*" (Uka is said to be the ancient form of the word

uke.) As Nishimiya Kazutami Pi% — X argues in his “exegesis of theonyms;” it is open
to question whether we should follow the Otonohogai liturgy in limiting “food”
solely to rice, but without doubt this deity is related to food.”” As Motoori Norinaga
also points out, however, “[The food deity] Ogetsuhime no kami K HABHLFEH has
already appeared above. It is thus strange to find a second such deity here”™ The
problem remains as to why two deities of the same character should appear in the
Kojiki. The entry on Uka no mitama in the dictionary Jidaibetsu kokugo daijiten:
Jodaihen WA EIRERFEM: EAUHE suggests that the term “may derive originally
from the idea that the grain received its vital spirit from the deities””” Such an
interpretation would accord with the identification of Toyoukebime no kami as the
offspring of Wakumusuhi no kami (see the previous note). In any event, the nature

of this deity deserves further exploration based on consideration of the differences

between it and Ogetsuhime no kami.

8. “Departed [from this world]” (kamusarimasu i)
Although there has been little change since Norinaga in the reading of the

graphs fiEA% as kamusarimasu, the interpretation of the term’s meaning has proved
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problematic. It is, in fact, not entirely clear how Norinaga himself understood it. In
his commentary on this passage he asserts that “it would be an error to consider
this term as referring to the soul (mitama #1438 leaving the body;” but he does not
explain what concretely the verb kamusaru may mean.”” In his commentary on
the later passage concerning the death of the elder brother of Emperor Jinmu, he
glosses the graph A} (death of a ruler) used there as kamuagarimashinu and states:
“When people die, they all, noble and common alike, go to the netherworld (sokotsu
iwane no kuni JEHEEATHLE), that is, the Land of Yomi”®’ Norinaga speaks in this
case, however, of kamuagaru, not kamusaru. Later commentators such as Nakajima
Etsuji H/S ik and Tsugita Uruu (KHIE have defined kamusaru as meaning “to
die”™” However, Yamada Yoshio states that “it is not that the deity died, but that she

departed from that place.”(zs) See also note 10 below.

9. “Izanaki and Izanami bore together a total of fourteen islands. The number of
deities was thirty-five” (tomo ni umeru shima wa to amari yotsu mata shimagami

wa miso amari itsu hashira no kami 3£t A IG5 H5 B OO R S 350 p)

If we count the offspring borne by Izanaki and Izanami, they come to forty.
As this figure does not match the one given in this passage, many explanations have
been advanced to resolve the discrepancy.

Further comment: Broadly speaking, two main approaches have been adopted
to explain the discrepancy in the number of offspring said to have been borne
by Izanaki and Izanami. The first seeks to make the numbers match by excluding
from the total number of deities those who might be considered grandchildren of
Izanaki and Izanami rather than children as well as those born after the delivery
of the fire deity. This approach further counts the fourteen islands as deities. The
second approach rejects the understanding of some deities as “grandchildren” and

considers the deities whose names indicate them to be pairs as constituting a single
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deity (hitohashira —*F).

The first approach was already advocated by Watarai Nobuyoshi Ff & iEfE
(1615-1691) in his Goto Kojiki HEE i Fitk (1687):

The expression “thirty-five deities” encompasses the [initial group of] eight
islands (eight deities), [the second group] of six islands (six deities), the
ten deities from Okoto oshio to [Haya] akitsuhime, the four deities from
Shinatsuhiko to Notsuchi, and the seven deities from Tori no iwakusufune
to Wakumusuhi, for a total of thirty-five deities.””

The second approach was adopted by Norinaga, who asserted that “if we
count Iwatsuchibiko and Iwasuhime as one deity, Haya akitsuhiko and Haya
akitsuhime as one deity, Otomatoiko and Otomatoime as one deity, Kanayamabiko
and Kanayamabime as one deity, and Haniyasubiko and Haniyasubime as one deity,
the total comes to thirty-five deities”™ Yet the rationale that underpins his theory
is not clear, since he provides no explanation as to which paired deities are to be
counted as a single deity. Why, for instance, does he not count the pairs “Ame no «”
and “Kuni no «” as single deities?”” What is more, no examples of such a counting
system can be found within the Kojiki itself.

Nishimiya Kazutami has further developed Norinagas approach. Taking all the
deities listed in the “Giving Birth to Deities” section as the immediate offspring of
Izanaki and Izanami, he notes that the total indeed comes to forty deities. However,
he continues, if the male-female pairs are counted as one deity and the last deity
in this section, Toyoukebime no kami, is excluded as not being a direct offspring
of Izanaki and Izanami, the total will be thirty-five deities (nine deities from Okoto
oshio to Haya akitsuhime, eight deities from Awanagi to Kuni no kuhizamochi,
four deities from Shinatsuhiko to Notsuchi, seven deities from Ame no sazuchi to
(2

Otomatoime, and seven deities from Tori no iwakusufune to Wakumusubhi)

On the other hand, Méri Masamori EFJIESF points out that two issues



Studies on the Kojiki (11) 318

should be taken into account to fit the description “Izanaki and Izanami bore
together” (fomo ni umeru FLFTE). One, those deities that came into existence from
material substances should be excluded. Second, in the “Giving Birth to Deities”
section, there is a clear difference in the phrasing of the passages that begin “divided
between themselves charge . . . [and] bore” (mochiwakite umeru F£ 511 4) and those
that explicitly describe Izanaki and Izanami as giving birth.”” It thus is clear that
Izanaki and Izanami are not the subject in the former instance. Mori concludes
that the number thirty-five comprises eighteen islands represented as deifications
and seventeen deities produced jointly by Izanaki and Izanami."” Indeed, it seems
difficult to take Izanaki-Izanami as the progenitors of the deities named in the
passages beginning “divided between themselves charge . . . [and] bore” Likewise the
final group of deities in this section, beginning with those that came into existence
from Izanagis vomit, should not be included among the progeny that “Izanaki-
Izanami bore together” We have thus adopted a similar interpretation here.

The Shinpukuji-bon FLARIFA manuscript transcribes this phrase as F:T
AN EH EHL B S 1." Reflecting the controversies over what deities the
numbers refer to, some commentators have reversed the characters X and W,
clearly demarcating “fourteen islands” and “thirty-five deities™ & ARNGE LIS
XS5, However, in that the total of thirty-five deities may include the
alternative names of the islands borne by Izanaki and Izanami, which represent
those islands as deities, we have preserved the Shinpukuji-bon’s original graph order
in the transcription of the kanbun and kundoku versions of the text.

Taniguchi Masahiro
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10. “Before Izanami departed [from this world]” (Izanami no kami imada
kamusaranu saki ni FHRARIE PR Hl8E LLG)

The word “departed [from this world]” (literally, “divinely departed,” kamusaru
f#38#) cannot be simply replaced by the word “death” or “to die” (shi 4E). Inasmuch
as it is a special compound used only of the deity Izanami, it should not be
interpreted as carrying a general, conventional meaning. Likewise it should not be
understood to mean that Izanami departed for a specific place such as the Land
of Yomi (Yomotsukuni ¥ [%]). According to Mori Masamori, the word rendered
by the graph # means “to separate oneself from” or “to turn away from” In
the section where Oanamuji no kami K/7C7E#ZH becomes Okuninushi no kami
KEIF, Oanamuchi’s brothers say they will “depart from the land, leaving it
to Okuninushi” (kuni wa Okuninushi no kami ni sarimatsuriki [E|55 8 AR [FE F=40).
When Okuninushi subsequently “chased away and expelled” (oisarikuru B &) the
brothers, the text states that “he chased and subjugated them on every hill ridge,
chased and expelled them at every river shoal” (saka no mio goto ni oifuse, kawa no se
goto ni oiharaite TESLHENZ AR, A ). These examples suggest that the
character ## may have been used to convey movement from the center of the land to
the periphery situated on its outer boundaries. This point bears on the statement at
the end of this chapter that Izanami was buried on Mt. Hiba Ft %2111, on the border

between the land of Izumo and the land of Hoki.

11. “Beloved” (utsukushiki %)

The character % appears twenty-three times in the Kojiki. It does not occur as a
phonetic notation in the Kojiki songs (kayo #(&%), but is used as such in two passages
prior to this one. The first is in the episode of “The Marriage of the Two Deities,”
where it represents the sound e (“handsome;” “beautiful”) in the exclamations by

Izanaki and Izanami: “Oh, what a handsome man!” (ananiyashi e otoko o FJARAAK
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= =%

BRI E) and “Oh, what a beautiful woman!” (ananiyashi e otome o P
W E BFEEHE ). The second is in the “Giving Birth to the Land” episode,
where it appears in the name Ehime % }5¢, the alternate name of the land of
Iyo 7 %" The instance here is the first logographic usage of the character, but
all subsequent occurrences are logographic. These can be categorized as follows:
(D Five related to Izanagi-Izanami; (2) one in a phrase by Susanoo directed at Ashihara
no shikoo ¥ 7T (Okuninushi); (3) one used by Ajishiki takahikone FfiZH
5 HF MR of Amewakahiko K#H¥~ @) seven in the account of Sahobikos ¥4
1 rebellion, included in the chronicle of Emperor Suinin FE{~; (5 three in the
account of Emperor Ojin’s J&ff allocation of responsibilities to the three princes,
included in the chronicle of this emperor; (6) one in the story of Emperor Yiryaku’s
MW relationship with a woman called Akaiko 7”%%¥-, included in the chronicle
of that emperor.m) The graph thus typically appears in episodes revolving around
emotional relationships between husband and wife or between siblings. For further
details, see the list of synonyms provided in the Nihon shiso taikei edition of the

Kojiki.*"

12. “My . . . sister-spouse” (a ga nanimo no mikoto TRARZE Lk )

In the Kojiki this term of address is used exclusively by the deity Izanaki. In the
Land of Yomi episode, his partner, Izanami, addresses him as “my brother-spouse”
(a ga na se no mikoto FXIRE). As Nakajima Etsuji points out, nase JB% and
nanimo HNILHK are parallel modes of address."” The Man’yoshii does not contain any
examples of the word nanimo (although the term wagimo does appear in it). Nanimo
written with the graphs {Z#k occurs, however, in the Nihon shoki in the fifth year of
the chronicle of Emperor Richa fEM'. A gloss indicates that the digraph should be
read nanimo. Izanaki also figures in this passage, where he expresses disapproval of

the emperor’s hunting on the island of Awaji {%#."" The term of address nanimo
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can be found as well in the Harima no kuni fudoki #§FEEJil 15T, in the section
on the district of Sayo ##%¥, where it is used by a pair of male and female deities
who compete for control of the land (kunishime |5 ). In spite of the ambiguity
introduced by the Nihon shoki passage on Emperor Richa, this word can probably

be seen as a special term of address used between two spouse-deities.

13. “Ah!” (Ya P)

This is the first occurrence of this particular graph in the Kojiki. According
to Onoda Mitsuo ZNEFHIIGHE, the Kojiki contains thirty examples of its use within
conversation but just one narrative instance."” This suggests that the interjectional

use of this particle is a distinctive feature of the text’s conversational passages.

14. “Did you think you could be exchanged for a mere offshoot!” (ko no hitotsuki
ni kaemu to omoiki ya i % ¥ Z—AKT)

The various commentaries agree that hitotsuki —K (“offshoot,” lit. “single tree”)
means “a person” (“a deity”). However, of the 113 instances of the character K in the
Kojiki, this is the only example of it being used as a numerical counter. The character
appears 43 times in the first volume, 56 times in the second, and 14 times in the
third. In half of these instances it is used for phonetic equivalence (kungana R
44) in a deity or personal name. A list of numerical counters in ancient Japanese in
the dictionary Jidaibetsu kokugo daijiten: Jodai-hen cites the Man’yoshii poem 3906 as
an example of “tree” used as a counter: “[the flowers] of the hundred plum trees in
the garden..” (misonou no momoki no ume no HE 4D H AKDHED)." In the Kojiki,
however, the standard counter for deities is hashira /¥ (pillar). The interpretation of

K as a counter here thus remains open to question.
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15. “He crawled around her head, crawled around her feet” (mimakura e ni
harabai miato e ni harabaite T EIL )5 BRI L )

For the readings of the graphs #/j and /275, Norinaga cites a gloss in
the parallel passage from the seventh variant of the fifth section of the Age of
the Gods chapter of the Nihon shoki that gives the readings makurabe and atobe
for the alternative characters BHi% (“head”) and M3 (“feet”). He also refers to a
similar description found in Manydshii poem 892: “The parents [of the deceased]
gathered at his head, his spouse and children at his feet, wailing, distraught with
grief” (chichihaha wa / makura no kata ni / mekodomo wa / ato no kata ni / kakumiite
/ ureesamayoi XBHE HEOHIZ FEF LB ROHIZ PARET BANSF X
0)."*) Commentators such as Ogihara Asao and Saigd Nobutsuna hold that this
expression is related to funerary rituals."” Ogihara in particular notes the likely
influence of the Chinese classic The Book of Rites (Li ji LiC), which in the section
on funerary matters ([fJ1%) states as to why three days should be observed before
dressing a corpse: “When his parent is dead, the filial son is sad and sorrowful, and
his mind is full of trouble. He crawls about (fiJ%)) and bewails his loss..”™ The
word “crawl” (hau) written with the same graphs ffi]#] also appears in the episode
of the birth of Jinmu’s father, Ugayafukiaezu #E FEHAH: “[Hoori K HH] saw
that Toyotamabime % £ ML5E had transformed into a huge sea monster that crawled
around (hai f)%)) and writhed”™ Tt also appears in the chronicle of Emperor
Nintoku {-f#: “The emissary advanced crawling (hai fiJ®]) and kneeled in the

(52
garden... e

16. “Under the trees on the ridge of Mt. Kagu” (Kaguyama no uneo no ko no moto
T UIZIREARA)
Aoki Shihei argues that Mt. Kagu figures here as part of a sequence of events

and places that will conclude with Izanami’s burial in the remote land of Izumo.
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The central location of Mt. Kagu serves by contrast as the site for the lamentation
prior to the burial.”” He holds that the description of Izanaki “crawling” (/%)) and
“wailing” (5&{) depicts such a ritual lamentation, which expresses the mourner’s
wish for the deceased to come back to life. Another point deserving consideration
is that Mt. Kagu is depicted in the myth of the Celestial Rock Cave (ame no iwaya
KAiE) as part of the world of Takamanohara 75 KJ5{. We might thus infer that it is
presented both as a place in contraposition to Izumo and the Land of Yomi and as a
place that connects heaven and earth. Mt. Kagu is also mentioned in a poem in the
account of Yamatotakeru’s {& /4 expedition to subdue the eastern lands: “the distant
Celestial Mt. Kagu” (hisakata no ame no Kaguyama O-S772DKOFF B This
suggests that the nature of Mt. Kagu should also be considered within the context
of the Yamatotakeru narrative.

Aside from the place names mentioned in the episode of the birth of the land,
this is the first occurrence in the Kojiki of an actual geographical location. The intent
behind such references to specific toponyms, including subsequent ones to the lands
of Izumo and Hoki and to Mt. Hiba, and the textual context in which they occur

are other issues calling for attention.

17. Nakisawame no kami IR Al

The word nakisawa (lit. “slough of weeping”) occurs in Manyoshii poem 202, an
envoy (hanka LK) to an elegy to the deceased Prince Takechi i 1fi &~ “Although
sacred wine and prayers were offered in the holy precincts of Nakisawa, the great
prince now rules the high heavens” (Nakisawa no mori ni miwa sue inoredomo waga
okimi wa takahi shirashinu PIROAFIHETE 2N ESEPRBIEHAMS L
%3).%” This poem can be interpreted as a prayer for the restoration of the prince to
life. The appearance of the deity Nakisawame no kami in this passage of the Kojiki

has also been seen as signifying a prayer for Izanami’s return to life.
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18. “Mt. Hiba, on the border between the land of Izumo and the land of Hoki”
(Izumo no kuni to Hoki no kuni to no sakai no Hibanoyama Y25 El GAA 8¢ =B
i/ all))

No definitive answer has been offered as to why Izanami was buried in this
particular place. The relationship between Mt. Hiba and the Land of Yomi also
remains unexplained. Some see the reference to Mt. Hiba here as intended to
anticipate the outcome of the Land of Yomi episode, but there is no firm evidence
for such a hypothesis. The mythical “Yomotsu slope” (Yomotsu hirasaka ¥ 5% H. FL3)
that is mentioned in that episode is identified there as the slope of Ifuya fHIRFK in
the land of Izumo. Considering this, it seems clear that the narrative intends to link
the Land of Yomi to Izumo. Assuming that yomi and yomo both derive from the
root yama (“mountain”), there may also be a strong connection between the Land
of Yomi and Mt. Hiba. These premises suggest that the narrative may indeed point
to the geographical border between the actual provinces of Izumo and Hoki as the
entrance to the world of Izumo/Yomi. It seems possible that at work here also was
the perception of directions as seen from the imperial court at the time of Kojiki’s
compilation or the period shortly before then.

Many theories exist as to the location of Mt. Hiba. At present the candidate
considered most plausible is a mountain of the same name situated within the
present town of Hakuta fHIK, in the city of Yasugi %>k, in Shimane Prefecture
(the Hibayama Kume HZEIAK Shrine stands at the summit). The site lies near
the border between Shimane and Tottori Prefectures. Within a relatively short
distance is also located the Akaiiwa 734% % Shrine, whose name (“red boar rock”)
has traditionally been said to be linked to the myth of the deity Oanamuji no kami
being burned to death as a result of his elder brothers tricking him into holding a

burning rock shaped like a boar.
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Chapter 8: The Slaying of the Fire Deity

Thereupon, Izanaki no mikoto drew the ten-hands-long (1) sword he bore (2)
and cut off the head of that child, Kagutsuchi no kami (3). The blood that adhered
to the point of his sword (4) gushed onto a hallowed rock outcropping (5). The deity
that thereupon came into existence was named Iwasaku no kami £1 Bl (6). Next
appeared Nesaku no kami ARAT . Next appeared Iwatsutsunoo no kami A7 & :Z 5.

Note: three deities.

Then, the blood that adhered to the handguard of his sword also gushed onto
the hallowed rock outcropping. The deity that thereupon came into existence was
named Mikahayahi no kami #5:#Hfl. Next appeared Hihayahi no kami Al #H
. Next Takemikazuchi no o no kami ZfHIF ZF 4. This deity’s other name is
Takefutsu no kami A #BAfi. Another name is Toyofutsu no kami A7 #H (7).

Note: three deities.

Then, the blood that accumulated on the hilt of Izanaki’s sword oozed from
between his fingers. The deity that thereupon came into existence was named Kuraokami
no kami B NSER. Next appeared Kuramitsuha no kami [ HFFI# (8).

Note: the deities from Iwasaku no kami to Kuramitsuha no kami, eight deities
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altogether, were all born from the sword.

The deity that came into existence from the head of the slain Kagutsuchi no
kami was named Masaka yamatsumi no kami IFEFEILIEE L Afi. The deity that next
came into existence from his breast was named Odo yamatsumi no kami &1L
# LA, The deity that next came into existence from his belly was named Oku
yamatsumi no kami B LA, The deity that next came into existence from
his genitals was named Kura yamatsumi no kami #1113t 4. The deity that next
came into existence from his left hand was named Shigi yamatsumi no kami &2
It LA, The deity that next came into existence from his right hand was named
Ha yamatsumi no kami LI 5LAl. The deity that next came into existence from
his left foot was named Hara yamatsumi no kami Sl FLAfi. The deity that next
came into existence from his right foot was named To yamatsumi no kami J7 L3
FAl (9).

Note: from Masaka yamatsumi no kami to To yamatsumi no kami, there are eight
deities altogether.

Now, the sword with which [Kagutsuchi] was slain is called Ame no ohahari X

Z TR, Tt is also called Itsu no ohahari FH#R:Z Ik (10).

Text Notes

1. “Ten-hands-long sword” (totsuka no tsurugi +24)"

This description of the sword that Izanaki wore at his waist is also used
often to designate swords worn by other deities. The term is also written with the
graphs 1T #%l. From Motoori Norinaga on, tsuka %% (literally “fist;” translated here
as “hand”) has been considered a measure of length equivalent to the span of four
ﬁngers.m The graph appears nine times in the Kojiki as a quantifier. In five instances

it is in the same term as here, totsuka tsurugi +%58}. In two other cases it is used
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in reference to an “eight-tsuka-long beard” (yatsuka hige /\%%%), once in regard
to Susanoo in the passage where Izanaki designates realms for each of his three
offspring (Amaterasu, Tsukuyomi, and Susanoo),” and once in the chronicle of
Emperor Suinin (in the description of his son Homuchiwake 74~7~%H 0. In the
section on Okuninushi’s cession of the land, the term appears to describe the force
of a fire that will create “eight-tsuka-long strands of soot”” The remaining instance
occurs in the chronicle of Emperor Keikd 5t17 as part of the name of a cook,
Nanatsukahagi EZ&[§ (“seven-tsuka-long shanks”) who served Yamatotakeru no
mikoto." Probably this last instance should be distinguished from the others. In any
case, it can be said that the graph %% seems to be used as a quantifier primarily in
mythical contexts. The majority of occurrences are in the “Age of the Deities” section
of the Kojiki; of the two later instances, Homuchiwake may be deemed a character
similar to Susanoo, while Nanatsukahagi served Yamatotakeru, who subdued the
wild deities.

Further comment: Images and genealogies of sacred swords. Sacred swords
play a major role in many episodes of the Kojiki. Its compilers presumably had a
concrete image of such swords, but what might that have been? The iron swords
preserved in the Isonokami Shrine 1 % (situated in Tenri K¥ City in Nara
Prefecture) offer a clue.

Part 2 of the Kojiki notes that the sword Sajifutsu no kami % L:Ai#Bf# (also
called Mikafutsu no kami ZEAi &R and Futsu no mitama A &R#I3E) that assisted
Emperor Jinmu in conquering the land of Yamato Kl is enshrined in the Isonokami
Shrine.” The Kogo shiii iR states explicitly that the sword Ame no totsuka
tsurugi K T42#] (also called Ame no hagiri KJJ4)) with which Susanoo slayed the
eight-headed dragon Yamata no orochi /A KUE is also enshrined in the Isonokami
Shrine.” This suggests that people of the eighth and ninth centuries regarded

Isonokami Shrine as a site where sacred swords were preserved and revered.
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In 1874, a sword from ancient times was unearthed in the most sacred area of
Isonokami Shrine, an area that people were ordinarily forbidden to enter. Although
the sword itself cannot be viewed, in a survey of the shrine’s treasures published
by the shrine in 1930, the archaeologist Oba Twao KIF# M (1899-1975) utilized
the available information about its features and the circumstances of its discovery
to document its characteristics. This information includes drawings of the sword
attached to the report of the discovery submitted in the early Meiji period to the
Ministry of Doctrine (Kyobusho #{#B#) and another attached to a compilation
titled Koki isan i 25 %= (Compendium of Ancient Objects). Wooden and metallic
replicas of it exist as well. Despite slight differences in length and other aspects,
these drawings and replicas indicate that the original sword is around two shaku
R and nine sun ~J (about eighty-seven centimeters) long. The single-edged blade
is flat and curves inward. The ring pommel forms a continuous piece with the
core (the part that fits into the hilt).” Archaeologists regard swords of this sort,
known as “inward-curved, ring-pommeled long swords” (sokanté uchizori tachi %
BRUAM YK J)), as typical of the ancient period, in contrast to the double-edged
swords common later. These characteristics and the fact that it was unearthed in a
tabooed area suggest that it was enshrined and transmitted as a sacred sword at the
Isonokami Shrine since ancient times.

Iron swords similar to the sokanto uchizori tachi from the Isonokami Shrine
have also been excavated at the Number 1 tomb site of the Hirabaru “FJii
historical park in the village of Itoshima &/ (Fukuoka Prefecture), and also at
the Todaijiyama HUAKSFIL tumulus in Tenri City (Nara Prefecture), among others.
The Hirabaru tumulus can be dated to the end of the Yayoi period (latter half of
the second century), and Todaijiyama’s to the first half of the Kofun period (fourth
century). The inward-curved long sword unearthed in Todaijiyama includes an inlaid

inscription with the graphs H1*f, an era name (184-189 CE) of the Chinese Latter
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Han dynasty (25-220 CE). Such evidence suggests that the history of sokanté uchizori
tachi may be traced back to the end of the Yayoi period and that these swords
likely are of continental origin.“m The sacred swords enshrined and preserved at the
Isonokami Shrine include a number of sharp-edged iron swords made with advanced
continental technology and brought to the archipelago between the late Yayoi and
the early Kofun periods. Presumably such sharp swords of superior quality informed
the image that people of the time had of sacred swords.

What kind of fittings did these swords have? Fragments of more than ten
wooden hilts matching the shape of the ring-pommels of long swords have been
excavated from tumuli of the fourth century. Similar vestiges have been identified for
swords from the Todaijiyama tumulus, which are of the same type as the Isonokami
Shrine sword. These hilts were made so that the core of a ring-pommeled blade
would slip into an inner groove. This is a characteristic of the fittings particular to
native Yamato-style swords of the time. A feature of these hilts is that they allow for
the end part of the pommel to extend beyond the hilt. As scholars such as Fukaya
Atsushi 4% have pointed out, this feature can be linked to the “twisted-ring
pommel” (nejiri kantd PL)EIFH) Yamato-style swords of the late fifth and sixth
centuries and to ceremonial swords of the same period whose hilts and scabbards
are decorated with metal or leather bands (magarikane &) 4, magarikawa 2 %) and
miwadama =¥ F. beads.""

Twisted-ring-pommeled swords have been found as burial items in major tumuli
throughout the archipelago. Clay haniwa representations of them, which were once
arrayed around those tumuli, also exist. A large sword with an iron core and a
twisted ring pommel covered with silver leaf and decorated with crystal miwadama
beads has also been found as an offering at the Number 7 excavation site (latter
half of the sixth century) on Munakata Okinoshima 5%f%3/ . A typical example

of swords of the latter half of the sixth century is the large sword with gilt-bronze
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fittings found in a stone coffin in the Fujinoki #/ /K tumulus in Ikaruga B/ (Nara
Prefecture). The gold-plated twisted pommel of its iron core extends from the hilt,
the sides of which are adorned with metal and leather bands decorated with gilt-
bronze miwadama beads and twin-fish-shaped plate ornaments, also in gilt-bronze.
As Shiraishi Taichird FI41K—HF has pointed out, these gilt-bronze-ornamented
swords can be linked to the Tamamaki no tachi E# K7 (Gem-covered Sword) and
such listed as shrine sacred treasures in the ninth-century Kotai jingii gishikicho
KA E Rk (Register of Ceremonies at the Ise Shrines).m)

The image of sacred swords held by the Kojiki compilers was rooted in the
high-quality iron blades brought from the continent to the Japanese islands by the
early Kofun period. Combined with the Yamato-style sword fittings that took shape
in the fourth century, this sort of sword was likely passed down until the eighth
century, when the Kojiki and Nihon shoki were compiled. In other words, the image
of sacred swords was a composite, combining swords originating in China of the
Latter Han Dynasty with a style of accouterment that took shape in the archipelago
by the fourth century. Is it not likely that the sword enshrined at the Isonokami
Shrine was also adorned as a Yamato-style sword in the same manner as the swords
kept as shrine treasures at the Ise Shrines?

Sasd Mamoru fi:4:f# (Archaeology / Ancient Japanese History)

2. “He bore” (inihakashi seru PiTHI)

What Japanese reading to ascribe to these graphs has proved to be a problematic
issue. This example has often been adduced in discussions whether the prefix mi 1,
which expresses respect, can be attached to a verb or not. In the present commentary,
we take the position that mi cannot be attached to a verb, and we read the graphs as
the nominal verb mihakashi seru (literally, “to do [the act of] bearing”).

Further comment: On the reading of FITfIffil. A review of the early extant texts
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of the Kojiki shows that all from the Urabe Kanenaga-bon M7k A8 manuscript
(1522) on, including the first woodblock-printed version of 1644, read this
combination of graphs as mihakaseru, with the honorific particle mi ]l as a prefix
to the verb haku. Norinaga, too, takes the same position, stating that “examples
of attaching [the honorific] mi to this kind of verbal form can be widely found in
antiquity, as in the word minemasu ¥ (sleep) in the Kojiki and mitatasu {37
3 (stand) in the Man’yc')shzz.”(m Contesting this long-standing view, in 1925 Mitsuya
Shigematsu — K E A posed the sharp question: “Where are there examples of the
particle mi attached as the prefix to a verb?” Rather, he argued, the graph f#l should
be understood to represent the auxiliary honorific verb su, resulting here in the
reading hakaseru."" The stances adopted by commentators after Mitsuya fall into
five categories:

1) Those who continue to adhere to Norinaga’s reading of mihakaseru (Tsugita
Uruu, Kurano Kenji B¥F %] in Kojiki zenchiishaku, Onoda Mitsuo, Nakamura
Hirotoshi H4/%4E, Nishimiya Kazutami)."”

2) Those who consider the graph f# to represent the honorific verb suffix masu
and read the graphs as hakimaseru (Nakajima Etsuji).(m)

3) Those who agree with Mitsuya’s thesis and incorporate the graph il through
the reading hakaseru (Kurano Kenji in Kojiki taisei, Kurano Kenji and Takeda Yukichi
R H#i75 in NKBT, Kanda Hideo ffilH75 5% and Ota Yoshimaro KH3%J&, Ogihara
Asao, Saigd Nobutsuna)."” Aoki Kazuo 7 KM% and the other editors of the NST
edition also fall in this category but interpret ] as a silent honorific marker that is
not reflected in any particular reading.(ls)

4) Those who hold that the honorific fl cannot be attached to a verb and
thus read the combination of graphs as a noun, mihakashi (Ozaki Nobuo F&IR#;%k,
Ozaki Satoakira JBIE%1%)."

5) Those who argue that what follows the honorific f#l is a phrase equivalent



Studies on the Kojiki (27) 302

to a substantive (taigen soto ku X5 4H244) and read the combination of graphs as
mihakashi seru (Konoshi Takamitsu ¥ &Rt and Yamaguchi Yoshinori 11T
#d).

These five stances illustrate the substantial influence Mitsuyas theory has had
on subsequent interpretations. The differences among them arise from the question
of how to interpret a transcription where f#l appears to be followed by a verbal
phrase. Examples of similar graph combinations can be found here and there in
other early texts apart from the Kojiki. Mori Masamori has identified thirty-three
occurrences, twenty of which are in the Kojiki.m) The issue of whether or not the
honorific # can function as a prefix for a verb is thus fundamental to determining
readings in the Kojiki. Based on an examination of early reading glosses for the
Nihon shoki, Mori argues that the honorific f#l can precede a verb.

However, as regards modes of reading of early texts, perhaps the most relevant
example from Mori’s list is Man'yoshit poem 869, which reads: Tarashi hime / kami
no mikoto no / na tsurasu to / mitatashi serishi / ishi o tare miki JEHZX fOED £
}63E KL LAEMAN  A%HERE (“Empress Jingd sought to catch a fish;
who could have seen the stone on which she stood?”).”” The morphology of the
phonetically written phrase mitatashi serishi 3% 4 Mt FIH can be deconstructed
as the honorific mi il + a phrase equivalent to a substantive consisting of tata 7. (the
imperfective form [mizenkei AIXIEZ] of the verb “to stand”) + shi (the continuative
form [ren’yokei 3 JHI] of the auxiliary honorific verb su).”” This is followed by a
verbal form consisting of se (the imperfective form of a sa-row irregular verb) and
finally the particles ri and shi. The phonetic transcription here that documents an
instance of the honorific mi followed by a phrase equivalent to a substantive is a
useful point of reference for deciding how to read a logographic combination of
graphs where f#l precedes a verbal graph.

Yamaguchi Yoshinori adduces an example of similar word morphology
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appearing in the early text on poetics Kakyo hyoshiki #KAFFET (772): Mimashi suru
/ oka ni kage nashi / kono nashi o / uete oshite / kage ni yokemumo FIREHE
kRl ZoFE RATHELT RBIHTEY (“There is no shade on the hill
viewed [by one of high rank]; let us plant and raise this pear so as to take pleasure

. . »y (24
in its shade ).( )

Yamaguchi also points to examples from norito #L7 liturgies and senmyo H iy

(imperial edicts) of the pattern “mi + verb in continuative form (= phrase equivalent
to a substantive) + masu”® In taking this position, Yamaguchi counters the
argument of Kadosaki Shin‘ichi " —, who in a number of articles had asserted
that the particle mi cannot be attached to a verb and who, on that ground, had also
denied the existence of the pattern “mi + verb in continuative form + masu.”’

To sum up, insofar as one follows the lead of clear-cut examples such as those
cited above, it seems appropriate to adopt Yamaguchi’s position that the “mi #fl +
verbal graph” cases in the Kojiki should be interpreted as examples of the patterns
“mi + verb in continuative form + su” or “mi + verb in imperfective form +
auxiliary honorific verb su in continuative form + su” In other words, the particle
mi is followed by a phrase equivalent to a substantive. The particle mi should not be

interpreted as preceding a verb.

Inoue Hayato f [4E A\ (Ancient Japanese Literature)

3. Kagutsuchi no kami I H -4l

Kagutsuchi is a fire deity. Izanami no mikoto’s genitals were burned as a result
of her giving birth to this deity, and she fell ill and finally departed from this world
(see above, chapters six and seven).

Further comment: Myths on the origin of fire. Fire is an element ubiquitous in
every human civilization. Many scholars hypothesize that fire began to be used for

cooking as early as 1,500,000 years ago, about the same time as humans acquired
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the command of language. The benefits obtained from the mastery of fire are
innumerable. It allowed humans to broaden greatly their diet, since cooking made
edible meat and fish proteins as well as grains such as rice. This development is
held to have stimulated in turn an enlargement in the size of the human brain
compared to other animals, which presumably was also related to the acquisition
of language. The change in diet likely led to a rise in life expectancy as well. Aside
from cooking, fire brought about other major developments in human life. For
instance, by enabling people to keep warm and work in the dark, it made it possible
to use caves as places to live. In the beginning fire was not a resource that could be
manipulated at will. Before humans learned how to kindle fire, they must have had
to obtain it through natural occurrences, such as forest fires or volcanic eruptions.
They must have given thought as to how to maintain the precious fire, something
which also required combustible material to feed it.

In that fire was such a precious asset, it is not surprising that myths describing
its origin are found in numerous areas throughout the world. The Kojiki tells us that
fire was born as an offspring of Izanaki and Izanami, produced by the female deity
Izanami from within her body. As a result she was severely burned and died. The
narrative portrays fire as something obtained in exchange for the life of the great
female deity who had given birth to the land. This is the Kojiki’s first depiction of
the phenomenon of death. Izanaki subsequently goes to the Land of Yomi in search
of Izanami, but fails to bring her back with him. This leads to the separation of the
Land of Yomi from the world of the living. The scene that depicts the divorce of the
two deities further proclaims the inevitability of human death. The story of the birth
of fire thus plays a pivotal role in the myth’s progression.

Among myths describing the origin of fire, “the theft of fire” is a well-known
type. The most famous case is probably the Greek myth of Prometheus. In his poetic

text “Works and Days,” the ancient Greek poet Hesiod (circa 700 BCE) relates that
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the god Zeus decided to hide fire from mortals, but Prometheus stole it, concealing
it in the hollow of a large stalk of fennel, and gave it out to humanity. Enraged by
this, Zeus decided to inflict a calamity upon humans as a punishment. He mixed
earth and water, molded it to resemble a female god, and gave it a human voice,
thus creating the first woman. This woman was endowed with weaving skills by
the goddess Athena, powers of seduction and the torments of love by Aphrodite,
and a deceitful mind by Hermes. In addition, she was beautifully dressed by the
other gods. Having received presents from every god of Olympus, she was given the
name “Pandora” (“all-gifted”), but Zeus also gave her a box containing all the human
diseases, hardships, and pains. She then was presented to Epimetheus, Prometheus’
brother, and in his presence she opened the box. All the evils contained in it were
let loose, bringing human beings countless sufferings. It is said, though, that one
element—hope—remained within the box and did not escape. The myth can be said
to relate that the mastery of fire brought many advantages to humans, but at the
same time many unnecessary calamities and misfortunes.

Similar “theft of fire” myths are found throughout the world. For instance, in
the mythology of the Guarani of South America, fire was a possession unique to
vultures. In order to steal the fire, Nhandert, child of the gods, pretended to be dead
and let his body rot. The smell of rotten flesh attracted a vulture, which roasted the
god’s flesh using fire. However, when the bird was about to eat the flesh, Nhanderu
suddenly revived and started to struggle wildly. Startled, the vulture hastily escaped,
leaving the fire burning. Nhanderd then hid the fire inside a tree so that anyone
could take it and use it.

In the Andaman Islands, the owner of fire was the creator god Paluga. One
day, a kingfisher came near the fire and stole it by seizing an ignited sprig with its
beak. This infuriated Paluga, who threw a burning tree at the bird and inflicted

severe injuries on it. In spite of its wounds, the bird managed to safely bring the
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fire to humans.

In the mythology of the Buryat people of Siberia, a swallow stole the fire to
give it to humans. In a manner similar to the preceding Andaman legend, the god
shot an arrow at the swallow, which split its tail. As swallows bestowed such a
blessing on humans, even nowadays people take great care of the nest if a swallow
builds one at someone’s house.

In this way, the theft-of-fire-type myth can be found widely rather than being
something distinctive to a particular region. This circumstance perhaps reflects a
universal image of fire as an asset difficult for humans to obtain under ordinary
conditions, or a recollection of a mythical age when a hero triumphed over dangers
to obtain fire.

There also are a number of mythologies that describe fire as coming from a
deity’s body, as with the Izanami myth. The mythology of the Trobriand Islanders
of Melanesia, in the South Pacific Ocean, relates that at the beginning of time, two
sisters lived eating wild yams (dioscorea villosa). Whereas the elder sister always
cooked the yams before eating them, and was thus in good health, the younger ate
them raw, which made her ill. One day, the younger pretended to go out, but instead
spied on her elder sister and saw that she cooked the yams having drawn fire from
between her legs. Knowing she had been observed, the elder sister tried to keep
the secret to the two sisters alone, but the younger insisted on sharing it with other
people, and so set fire to many trees.

According to Papua New Guinea mythology, people used to eat wild yams and
taro (colocasia esculenta) after having dried them in the sun. In one place where an
old crone and ten youngsters lived on such diet, whenever the youngsters went out,
the crone took fire from her body and cooked just her own portion of the yams
and taro. However, one day some of the cooked food got mixed into the youngsters’

meal. Wondering about the taste, which was different from anything they had eaten
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up to then, they decided to search out the secret. Having feigned going out as usual,
they hid and saw the old woman draw fire from between her legs to cook the plants.
The youngsters decided to take the fire for themselves, and so the next day when
she drew the fire from her body, they crept up behind her, snatched it, and fled.

Aside from Papua New Guinea and Melanesia, tales where fire is produced
from a womans body can be found as well in New Guinea, Polynesia, and South
America. In other words, such myths are concentrated in the Pacific Rim region.
In contrast to the more widespread theft-of-fire type, they might thus be better
understood as something particular to this cultural region rather than as reflecting
a universal human perception of fire. Considered in this light, the myth of Izanami
giving birth to fire deserves attention for the questions it poses about the origins of
Japanese culture.

Hirafuji Kikuko *P*/# /A (Comparative Mythology)

4. “His sword” (mihakashi f817))

Norinaga notes that a reading gloss in the Nihon shoki, in the chronicle of
Emperor Keiko (thirteenth year, fifth month), states that the graphs 7] (“august
sword”) are to be read mihakashi. “Thus, he holds, “here it should be read the
same””” From then on, the graphs have generally been read according to Norinaga’s
indication. Kanda Hideo and Ota Yoshimaro read them as mitachi, but they do not
explain the reasons for such a choice.”” Perhaps they hesitated to use mihakashi
because the Nihon shoki gloss is given to specify the reading of the name of a woman
called Mihakashihime f#]JJ#Z from the vanquished land of the Kumaso. The Heian-
period dictionary Wamyo ruijushé appears to indicate that the graph JJ designates
a single-edged sword.”” Kurano Kenji provides some examples of other utensils to

which the honorific prefix is also attached, such as bows or mirrors.””
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5. “Hallowed rock outcropping” (yutsu iwamura A1)

The expression iotsu iwamura T.H &8 A (numerous [lit. “five hundred”]
rocks) appears in the sixth and seventh variants of the fifth section of the Age of
Deities chapter of the Nihon shoki.™ Citing it, Norinaga states, “The master [Kamo
no Mabuchi # S E.Ji] holds that [Kojikis yu] is a contraction of [Nikon shoki’s]
io 7iFi”" In line with this assertion, the phrase yutsu iwamura HEAF has
been interpreted as meaning “many rocks” The contraction hypothesis is open to
question, however, and scholars such as Matsuoka Shizuo ¥ [l # i as well as Kanda
Hideo and Ota Yoshimaro have postulated an alternative hypothesis that yu here
means “sacred” or “pure” (77 ). Subsequently it became widely accepted that Kojiki’s
yu and Nihon shoki’s io are two different words. To be sure, some scholars such as
Kurano Kenji continued to hold to the hypothesis that yu is a contraction meaning
“many” or “manifold” He points to the correspondence between the phrase yutsu
ma tsubaki (“the yutsu camellia”) in Kojiki poem 57, in the chronicle of Emperor
Nintoku, and the phrase “manifold-leaf tree” (momotarazu yasoba no ki HJIEHT
JNAZEDAK) in poem 53 of the Nihon shoki version of the chronicle of the same
emperor. The Nihon shoki, Kurano further points out, also refers to a laurel tree as
yutsu katsura W@ and then explains that this is “a tree whose branches grow
thickly in all directions”” Probably, however, it is safest to consider yu and io as
two different words.

That being said, in the Kagutsuchi passages, it is difficult to identify a clear
difference between the implications of yu and io. Both the Kojiki’s yutsu iwamura
and the Nihon shoki’s seventh variant’s iotsu iwamura convey the sense of a medium
through which the blood that dripped from Izanakis sword is transformed into
deities. (In the sixth variant, the blood is transformed into rocks rather than deities,
but these rocks are subsequently described as the ancestor of the deity Futsunushi

no kami F&HEF M) Other instances in the Kojiki of the word yu as a descriptive
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prefix are yutsu tsuma kushi %rEtEE [EI (“a hallowed long comb”) and yutsu katsura
Vit (“a hallowed katsura tree”).

6. Iwasaku no kami fif7ffi, Nesaku no kami #R#7 fill, Iwatsutsunoo no kami fi

iz

Norinaga treats Iwasaku no kami and Nesaku no kami separately from
Iwatsutsunoo no kami. Drawing from interpretations of iwanesaku f1H¥% as
meaning traversing an uneven rocky surface, he proposes that as the names Iwasaku
no kami and Nesaku no kami “have been given the two deities by dividing in two
the word iwanesaku, the element ne # carries the meaning iwane fi#)” in other
words, the base of a rock or a large boulder rooted in the ground.” In the wake of
this interpretation these two deity names have become broadly understood as having
to do with “rocks” However, even among those who adhere to this thesis, opinions
differ as to what the two epitomize as deifications. Some commentators posit them
to be deifications of swords, others as deifications of thunder. Some commentators
diverge from the premise that the name Nesaku no kami has to do with rocks and
hold that it must refer to the root (ne) of a tree. The debates point to the difficulties
arising from the necessity to depend on interpretations of these names to posit the
nature of the deity.

Norinaga’s hypothesis that ne is equivalent to iwane depends on instances of
the term iwane in the Toshigoi no matsuri #14-5% norito and Man'yoshi poems 210,
213, and 4465.”” No example can be found of the suffix ne conveying the meaning
of “rock” by itself. Further, both the Shinpukuji-bon (1371-1372) and the Kanenaga-
bon (1522) manuscripts of the Kojiki include an annotation specifying that the
deities named are “a triad of deities” (sanjin =#H). It thus seems questionable to
group Iwasaku no kami and Nesaku no kami alone as a distinct unit. Nevertheless,

comparison with the corresponding passages of the Nihon shoki suggests that there
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may be some basis for treating Iwasaku and Nesaku separately from Iwatsutsunoo.

As the following passages show, in them the status of Iwatsutsunoo appears to be

somewhat unstable compared to the pair Iwasaku and Nesaku.

)

Then, the blood that dripped from the point of his sword spouted forth
and formed a deity. This deity was given the name Iwasaku no kami #%
fill. Next appeared Nesaku no kami #RZ4fl. Next appeared Iwatsutsunoo
no kami #ETE 5 A, According to one account, it was Iwatsutsunoo no
mikoto and Iwatsutsunome no mikoto # & ZZ Ay (sixth variant of the fifth

section of the Age of Deities chapter of Nihon shoki).””

Another version states: When [Izanaki no mikoto] slayed Kagutsuchi,
blood spouted forth and stained an outcropping of numerous rocks in
the Amenoyaso K/\ T river bed. From that a deity took shape. It was
given the name Iwasaku no kami. Next [appeared] Nesaku no kami and
this deity’s child Iwatsutsunoo no kami. Next [appeared] Iwatsutsunome
no mikoto and this deity’s child Futsunushi no kami #&F Fffl (seventh

. . 39
variant of the same SCCthD).( )

Passage 1, although similar to the Kojiki account, also includes a subvariant

where the deity Iwatsutsunoo no kami is paired with a second deity, Iwatsutsunome

no mikoto. In passage 2, Iwatsutsunoo no mikoto is described as the child of Nesaku

no kami, which does not support the notion that these deities form a triad, as

appears to be the case in the Kojiki.

Although in the Nihon shoki, the position of Iwatsutsunoo no kami can thus

be described as unstable in comparison to the paired Iwasaku no kami and Nesaku

no kami, it is possible to perceive a certain purpose behind the Kojiki’s assertion
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that Iwatsutsunoo forms a triad with Iwasaku and Nesaku. Of the eight deities
born from the slaying of Kagutsuchi, the next three mentioned are also described
as forming a triad, but this formulation is not applied to the final two deities of
the eight, Kuraokami no kami [Ji#/IZ5 and Kuramitsuha no kami [
fifl. Presumably this is because they are not produced through the medium of the

“hallowed rock outcroppings.”

7. Mikahayahi no kami ZE#H#, Hihayahi no kami Al #EH#l, Takemikazuchi

no o no kami ZHIFH 2 J

The name Mikahayahi no kami ZE#HHfl can be thought to be a composite
of mi (august), ika (mighty), haya (impetuous), and hi (spirit). The name Hihayahi
no kami $8#EH A consists of similar elements. According to Norinaga, hi ## stands
phonetically for #Z, also pronounced hi and meaning “dry.”(w The name Takemikazuchi
no o no kami ZHIH Z B Ml is a composite of take (brave), mi (august), ika (mighty), zu
(a connective particle), and chi (spirit). This deity is presumably a thunder deity.

The corresponding passage in the sixth variant of the fifth section of the Age

of Deities chapter of Nihon shoki presents some points to consider regarding these

deities:

Then, the blood that dripped from the handguard of his sword spouted forth
and formed a deity. The deity was given the name Mikahayahi no kami %%
HMHFfI. Next appeared Hinohayahi no kami £E#Hf. This Mikahayahi no
kami was the progenitor of Takemikazuchi no kami HZEFER. According to
another version, [the first deity was] Mikahayahi no mikoto ZE#H¥; next

was Hinohayahi no mikoto ##Hf#; next was Takemikazuchi no mikoto

Fie i
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Thus, in some Nihon shoki variants, not all the deities that the Kojiki introduces
as forming a set (“three deities”) are treated as being produced directly by Izanaki.
Given this ontological variability, the Kojiki’s indication in this passage that six of the
deities resulting from the slaying of Kagutsuchi formed two groups of “three deities”
may be seen as an attempt to specify the relationships among them. What connection
this may have with the issue of the “hallowed rock outcroppings” discussed above

remains a matter for further consideration.

8. Kuraokami no kami i JIZEM and Kuramitsuha no kami Rl
The morpheme kura means a valley or a ravine; okami is a deity who governs

the waters. The corresponding passage in the sixth variant of the fifth section of

the Nihon shoki states: “This deity was given the name Kuraokami R #&iE. Next

”(42)

appeared Kura yamatsumi [& [LIf. Next appeared Kuramitsuha [&[&5

9. Masaka yamatsumi no kami IEFEILIF LA, Odo yamatsumi no kami I
HAH, Oku yamatsumi no kami BLILIH LA, Kura yamatsumi no kami R 1L
i, Shigi yamatsumi no kami &2 113 LAl Ha yamatsumi no kami IR HL A,
Hara yamatsumi no kami JE LIt FLAfl, and To yamatsumi no kami )= [LIFf BLfil
These deities, all of whose names contain the element “mountain” (yama L),
were produced as transformations of the parts of the body of the slain Kagutsuchi
no kami. The generation of mountain deities from a fire deity may be related to
volcanoes. The specific meaning of these deity names is not always clear, but each
appears to be connected to the body part of Kagutsuchi from which the deity was
generated. The mountain deity with the prefix masaka appears from the head, odoya
from the breast, oku from the belly, kura from the genitals, shigi from the left hand,
ha from the right hand, hara from the left foot, and to from the right foot.

Nakanishi Susumu HP4# holds that these deities epitomize a mountain



291 (38) Studies on the Kojiki

whose shape resembles a reclining giant. The breast, belly, and genitals represent the
mountain’s utmost peaks, the two arms and legs, its skirts. For instance, shigi, which
is also the name of a bird with a long beak (W5 snipe), may symbolize the skirts of
the mountain, ha may symbolize its edge (¥ii), and to (J7 door) the entrance to it "

The description of the body as constituted of eight parts is seen elsewhere in
the Kojiki where transformations of corpses are involved, such as in the following

) (44)
b

account of Izanami in the Land of Yomi (see chapter 9), " or in the account of

Susanoos slaying of the deity Ogetsuhime (see chapter 20).* On the other hand,
the corresponding account in the eighth variant of the fifth section of the Age of
the Deities chapter of the Nihon shoki describes the emergence of five rather than
eight deities from the body of the slain Kagutsuchi: “The first, the head (kashira 1),
transformed into the deity O yamatsumi KILIK. The second, the trunk (mukuro
), transformed into the deity Naka yamatsumi H LK. The third, the hands (te
F), transformed into the deity Ha yamatsumi Ik, The fourth, the hips (koshi
Ji%), transformed into the deity Masaka yamatsumi 1E 5L The fifth, the feet (ashi
J2), transformed into the deity Shigi yamatsumi Al e

This myth of corpse transformation resembles in part the Chinese myth of
Pangu ##1% as recounted in the compilation Shuyiji ¥R 5%70, which states: “[Pangu’s]
head became the eastern mountain, his belly became the middle mountain, his left
buttock became the southern mountain, his right buttock became the northern
mountain, his legs became the western mountain, and so forth” Opinions are
divided regarding the possible influence of this Chinese myth on the Kagutsuchi
transformation story. Some researchers posit a direct influence; others hold that
resemblances between the two myths stem from similar ways of thinking and that
it is not necessary to postulate a direct influence. Comparing the various versions,
the Nihon shoki version would appear to be close to the Pangu narrative. However,

it is necessary to consider the overall story when comparing myths, and it may
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not be that productive to focus on questions of whether or not particular parts
resemble each other. To verify from a textual standpoint if one myth cites the other,
it is essential to examine rigorously both syntax and terminology. It thus remains
difficult to determine whether or not the different versions of the Kagutsuchi myth

show a direct influence from Shuyiji.

10. Ame no ohahari K ZJEHIR, also called Itsu no ohahari fH#.Z &k
This is the name of the sword Izanaki used to slaughter Kagutsuchi. Earlier it
was described as a “ten-hands-long sword” (fotsuka no tsurugi). The giving of a specific
name for it here is further evidence that totsuka no tsurugi is not a proper name but
a common noun conveying the meaning of “a long sword”” In the Kojiki, ame no K.Z
(celestial) usually indicates an entity associated with Takamanohara. In this case, too,
the deity of this name is subsequently identified as being in Takamanohara."” The
alternative prefix itsu no 42 conveys might and forcefulness. The Nihon shoki
uses the graphs #J& (which carry the same meaning) to transcribe this word,”” but
the Kojiki consistently writes it phonetically, with one graph for each syllable, as in
the phrases itsu no o to takebu 2B (“mightily as a valiant man, [Amaterasu]
confronted [Susanoo]”),”” or itsu no chiwaki chiwakite FESEEHFIEL HIFI =
(“mightily and decisively, [Ninigi descended to earth]”).*" Another distinctive point
is that in each instance the Kojiki specifies the pronunciation by a reading gloss.
As mentioned above, the deity Ame no ohahari no kami reappears in a later
episode, “The Pacification of the Land” There this deity is presented as the parent of
Takemikazuchi no kami, one of the deities generated from the blood that adhered
to the handguard of Izanaki’s sword. The texts intent in doing so is presumably
to confirm Takemikazuchi’s status as a deity “born from the sword,” but it is

unquestionably an unusual parent-child relationship.
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Chapter 9: The Land of Yomi

Thereupon, [Izanaki no mikoto], longing to see his sister-spouse, followed her
to the Land of Yomi (1). When [he arrived], [zanami no mikoto emerged from the
closed door of the hall (2) to greet [him]. Izanaki said to her: “Oh, my beloved sister-
spouse (3)! The land you and I were making is not yet finished (4). You must come
back!” “What a pity you did not come earlier!” Izanami no mikoto responded. “I
have already eaten [food cooked] in the hearths of the Land of Yomi (5). But I am
honored by your coming here, my beloved brother-spouse, and I would like to go
back. I will go and discuss [this] with the deity of the Land of Yomi (6). You must
not look at me while [I am inside the hall] (7)” Having said this, she went back into
the hall. [Izanaki no mikoto] waited for an extremely long time, and then, unable to
wait any longer, he broke off one of the large end teeth of the hallowed long comb
(8) he wore in the bun of hair by his left ear, lit it to make a light, entered the hall,
and looked around. Maggots swarmed all over [[zanami no mikoto], tumbling about
(9). On her head was Big-thunder. On her breast was Fire-thunder. On her belly
was Black-thunder. On her genitals was Split-thunder. On her left hand was Young-
thunder. On her right hand was Earth-thunder. On her left foot was Crying-thunder.
On her right foot was Reclining-thunder. In total, eight thunder deities (10) had

come into existence (11) [from the body of Izanami no mikoto].

Text Notes

1. ‘'The Land of Yomi (Yomotsukuni % 5 %)
This is the first “otherworld” encountered in the Kojiki myths. Two readings
have been proposed, yomi no kuni and yomotsu kuni, and there is no definitive

evidence in favor of either. Examples of the phonetic transcription yomotsu can
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be found in the Kojiki, as with yomotsu shikome T FHFZZFFIC (yomotsu hags),m
but there are no comparable explicit examples of the reading yomi. One hypothesis
might be that the word takes the form yomi when it stands alone and that the
pronunciation changes to yomo when the term is combined with certain following
elements. However, considering the absence of examples in the Kojiki of the word
yomi standing alone and the existence of the phonetic transcription yomotsu, it
seems more appropriate to adopt the reading yomotsu kuni here.” Various theories
have been advanced regarding the etymology of the word yomo / yomi, such as
yomi & HL (“seen at night” as in the term for “moon,” tsukuyomi ), yami
M (“darkness”), yomi ¥4 (“to mark [the phases of the moon]”), yomo P4} (“all
directions”), yomi M35 (“the world of spirits”), and yama Y=< (“mountain”), but
none can be held to be definitive. Among them, yomi 5. and yami [ have
been rejected as incompatible with representations of pronunciation specific to the
ancient period. Motoori Norinaga and his disciple Hattori Nakatsune RR#H1f
viewed the Land of Yomi and the realm of the deity Tsukuyomi as one and the same.
There are thus places where they interpret yomi as #Z b, but such an interpretation
cannot be deemed plausible.m The most widely accepted thesis is that the word
derives from yama, which would connect with a view of the other world as located
in the mountains. However, the question remains as to why a phonetic variant
meaning mountain in the sense of the other world should have split off from the
standard word yama, which has continued down to the present to mean mountain
in the general sense.

The use of the graphs Tt (“yellow springs’) to transcribe the word yomi
further complicates investigation of the word’s etymology. We cannot ignore the fact
that in its original Chinese context this digraph referred to an underground land of
the dead. The Kojiki’s compilers’ adoption of these graphs might suggest that they

intended to present yomi as an underground realm. On the other hand, if the word
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yomi / yomo is held to derive from yama, it might also be argued that the compilers
adopted the graphs #i%¢ because in the original Chinese context they carry as well
the implication of a place where one can meet with the dead, an implication that
fit the connotations of the native yama (yomo). That Izanami is described as having
been buried in Mt. Hiba also might point to a connection between the term # %
and mountains. Yet it is also possible to see Mt. Hiba’s stated location on the border
between the lands of Izumo and Hoki as supporting the interpretation of yomi
as yomo VU7, that is, an outlying and remote land. Just as with Tokoyo (“eternal
realm”) in the tale of Urashima-ko iifi 5~ from the Tango no kuni fudoki 711 )&
+-5L, the Land of Yomi may be a composite notion combining various elements of
the idea of an otherworld.

Various other considerations bear on the location and semantics of the Land
of Yomi as well, such as to which realm does “the Yomotsu slope” (yomotsu hirasaka)
mentioned subsequently belong, or how to interpret what is referred to as “the foot
of the Yomotsu slope” (yomotsu hirasaka no sakamoto), or which among the various
graphs found in different manuscripts and editions of the Kojiki to describe Izanaki’s
interaction with the thunder deities should be adopted as the most appropriate.w

Further comment: The Land of Yomi and tumuli with side-entrance stone
chambers (yokoanashiki sekishitsu #7331 %8). Many archaeological studies have
drawn connections between the Kojiki myth of the Land of Yomi and the tumuli
incorporating stone chambers with a passage leading from a side entrance found
widely from the late Kofun era. For instance, Kobayashi Yukio /MEITHE sees a
relationship between the pottery unearthed from such stone chambers and the
phrase “eat from the hearths of the Land of Yomi” (yomotsu hegui ¥ %% #EME) that
appears subsequently in this passage.(s) Shiraishi Taichir6 likens the passage in the
Kojiki where Izanaki and Izanami declare their eternal separation (kotodo watashi

FHbH7z0L) to a ritual of sealing the entrance to the stone chamber.” Habuta
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Yoshiyuki -4 H#fi:Z postulates a connection between the use of this type of stone
chamber for burials and the development of the idea of the Land of Yomi.” Hirose
Kazuo JAVEAIHE and Wada Seigo FIHIEE: link the adoption of such chambers
to the introduction of new ideas about the souls of the dead brought in from the
continent.”

Quite a number of people thus continue even today to presume a link between
the myth of the Land of Yomi and tumuli stone chambers. However, the evidence of
the handling of the bodily remains found in tumuli and consideration of the nature
of the rituals involved in the burial process suggest a need for caution in assuming
such a link. Below let us take a closer look at some of the issues involved.

In elite burials throughout the entire Kofun period it was customary to seal
the corpse in a wooden or stone coffin or a stone chamber and to make food
offerings. The introduction from the second half of the fifth into the sixth century
of stone chambers with side entrance passages brought no fundamental change in
these practices. The anthropologist Pascal Boyer holds that the feeling of danger
and repulsion aroused in humans by dead bodies is an instinctive reaction triggered
by awareness of the fact that corpses left as is will rot.” This mental mechanism
underlies the practice of covering or enclosing corpses. In Japan, in the third century
it became customary to enclose the remains of people of special status in long
wooden coffins and bury these in tumuli together with grave goods such as mirrors,
weapons, and various types of jewels in a stone chamber that was closed from the
top (tateanashiki sekishitsu ¥:7XAf1%). In this way the remains were separated
and shut off from the outside world. But evidence of offering food and drink to the
dead and at graves can be traced back earlier to the late Yayoi period, and there is
continuity between this custom and those of the Kofun period. The mortuary rituals
typical of the Kofun period took shape together with the adoption of keyhole-shape

large tumuli in the third century through the combination of the two elements of
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enclosing coffins in stone chambers and making food offerings at those sites. This
style of mortuary ritual continued until the sixth century, despite some changes in
burial items between the second half of the fourth century and the fifth and the
introduction of haniwa figurines and stone chambers with a passage leading to a
side entrance.

The major changes in the handling of the remains within the tumuli occurred
in fact in the seventh century rather than with the adoption of stone chambers
with a side entrance in the fifth century. From the middle of the seventh century,
narrow stone enclosures with a side opening (yokoguchishiki sekkaku 11X A1),
which had space for only the coffin, became prevalent. As a result, the custom of
placing burial goods and food offerings within the tumuli became obsolete, and the
mortuary rituals associated with large tumuli soon died out."”

We should keep in mind that the Kojiki was compiled after these changes in
the style of tumuli burials had occurred. In other words, the period when stone
chambers with side entrances were common did not coincide with that of the
compilation of the Kojiki. By that time such chambers were already a thing of the
past. Further, the remains of the dead enclosed in those chambers were the object of
a tradition of mortuary rituals that had become established from the third century.
By contrast, the Kojiki depicts the Land of Yomi as an extremely polluted place
and the dead Izanami as a putrefying, polluted, and horrendous entity. One cannot
detect in that depiction any sense of the Land of Yomi as a setting for mortuary
rituals or of Izanami as the object of such ceremonies.

The narrative significance of the Kojiki’s emphasis on the Land of Yomi as a
place of pollution and Izanami as a putrefying, horrendous entity is also pertinent.
These characterizations serve as pivotal links to the subsequent episode of the “three
noble offspring” wherein Amaterasu, Tsukuyomi, and Susanoo are produced through

Izanaki’s removing the pollution of Yomi by ritually cleansing his body in a river.""
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The Kojiki myth of the Land of Yomi thus takes on meaning not as an isolated
episode but through its links to the preceding and subsequent episodes.

A similar situation obtains in regard to the Kojiki’s identification of the Yomotsu
slope, the site where Izanaki and Izanami declare their eternal separation, as the
“slope of Ifuya in Izumo.” This description picks up on the previous statement that
Izanami is buried in Mt. Hiba, situated on the border between the lands of Izumo
and Hoki and may be seen as intended to recall the geographical connection between
the Yomotsu slope, Izumo, and Mt. Hiba. It is thus questionable to assimilate the
Yomotsu slope to the passage leading from a tumulus side entrance to its stone
chamber, or to correlate the formula of separation uttered by Izanaki and Izanami
to mortuary rituals for sealing off the passage.

Given that the Kojiki took shape through a compilation process that endowed it
with a distinctive narrative form, it is not appropriate to extract the meaning of one
section of it in isolation from the surrounding context. This applies of course to the
episode of the Land of Yomi, which also should be considered in relation to what
precedes and follows. Caution is thus needed in drawing out-of-context connections
to the phenomenon of tumuli with side entrances leading to a stone chamber.

Sasd Mamoru fiA:f# (Archaeology / Ancient Japanese History)

2. “From the closed door of the hall” (tono no sashito yori FIB R )

The various manuscripts associated with the Urabe M house, beginning with
the Kanenaga-bon of 1522, substitute the graph lf§ (“to raise,” “to go up”) for & (“to
close,” “to bind”). Regarding the reading for these graphs, among commentators who
accept the substitution, Motoori Norinaga reserves judgment and reads the phrase
simply as tonodo yori (“from the door to the hall”). Tsugita Uruu and Nakajima
Etsuji, basing their views on the meaning of the graph Jif§, read the phrase as tono

no agedo yori (“from the hatch door to the hall”)."” Ozaki Satoakira reads it as tono
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yori to o agete (“raised the door from within the hall”).m)

Those who adopt the graph & have proposed a variety of readings generally
linked to the verbs sasu and fozasu (both meaning “to close”). Kurano Kenji, Ozaki
Nobuo, and Ogihara Asao read the phrase as tono no tozashido yori (“from the closed
door of the hall”).m) Others adopt the reading shiritsuto (“the back door”);(ls) tono
no sashido yori,“s) tono no sashito yori,m) or tono no tojito yori (all meaning “from the
closed door of the hall”),(w) or tono yori to o tojite ([came out] from the hall and
closed the door [behind her]”)."” Kurano Kenji and Kojima Noriyuki found evidence
for interpreting & as “to close” in an entry in the Chinese dictionary Yupian k.
i (543 CE) that states that & means ## (“to close” or “to bind”).(zo) Subsequent
commentators have thus largely taken the digraph )7 to mean “the closed door”
or “to close the door” By contrast, the editors of the Nihon shiso taikei edition of
Kojiki hypothesize that the graph & may be a mistranscription of & (chikiri),
and they read the digraph as chikirito. (Chikiri is a tubular rod used in a loom for
winding the warp threads. The editors suggest that here it might refer to a clamp
used to fasten together the two leaves of a door)”” However, if the graph & can be
interpreted as meaning “to close,” there is no need to resort to the hypothesis of a
mistranscription.

Some commentators focus on the door’s shape, linking it to the question of
how to conceive of the Land of Yomi. Tsugita Uruu, who opts for the graphs §),
holds that it refers to the hatch door that can be raised or lowered at the entrance to
the stone enclosure within a tomb. Others visualize the door (regardless of whether
they opt for J&J7 or §)7) as the slab closing the entrance to the passage leading to
the stone chamber in tumuli from the fifth century, or as the entrance to a mourning
hut (mogari #%) erected for conducting funerary rites for high-born people prior
to interment. Although it is important to consider the contextual background out

of which the myth of the Land of Yomi took shape, overly literal attempts to link
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it to actual historical phenomena entail the risk of impeding understanding of its

character as a mythical narrative.

3. “My beloved sister-spouse / my beloved brother-spouse” (nanimo HRZEk /
nase JIRE%)

On these terms, see text note 12 to chapter 7. The word nanimo (also written
with the graphs {X#£) is an affectionate form of address from a man to a woman.
The word nase (also written with the graphs %K) is the corresponding affectionate
form of address from a woman. Some consider the morpheme na X to be the
remnant of an ancient first-person pronoun. That hypothesis raises the problem,
however, of a possible overlapping with the first-person pronoun waga X in

expressions such as waga nase no mikoto.

4. “The land you and I were making is not yet finished” (a to na to tsukureru kuni,
imada tsukurioezu &5 VEZ EIARTETD)

Up to this point the narrative has described Izanaki and Izanami as “giving
birth” (umu ) to different lands and deities. Some authors, such as Kurano
Kenji, consequently hold that the use here of the verb “to make” (tsukureru )
is contradictory.(zz) However, Izanaki and Izanami have been carrying out the
command of the Celestial Deities to “consolidate, solidify, and complete (tsukuroi
katame nase W5 HLE 1K) this drifting land” (see chapter 3). The act of giving birth can
be considered a means to fulfill that command. Does not Izanaki speak here of the
land he and Izanami were “making” because the intent in giving birth was in fact
“to make” the land? At times the two verbs can convey the same meaning, as in the
expression “to make [progenerate] a child (kodomo o tsukuru ¥ &% %{E5), and in
the case of the Kojiki, the notion of “to make” (tsukuru) would seem to encompass

the act of giving birth.
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Some hold that Izanakis statement that the land he and Izanami were
making “is not yet finished” means that they did not completely fulfill the Celestial
Deities command to “consolidate, solidify, and complete this drifting land,” and
that therefore this unfinished task would be taken up and carried through by the
deity Okuninushi, who subsequently is also described as undertaking to “make
the land”*” By that rationale, though, the final consolidation and formation of the
land would fall outside the scope of the Celestial Deities’ original command. Even
if Tzanaki and Izanami did not complete the task of making the land and it was
eventually carried through by Okuninushi, the Celestial Deities’ command cannot
be considered to have encompassed this turn of events. In that the command was
addressed to Izanaki and Izanami, its implications should be understood within the
context of the section of the myths devoted to their activities. And if we see “giving
birth” as the means to carry out the command, should we not consider it to have
been fulfilled in the section following the Land of Yomi episode? There, having
produced multiple deities through the process of purifying himself, Izanaki declares,
“I bore child after child, and as the culmination of giving birth” (ko o umite umi no

hate ni "4 Tl > 2E#) obtained the three noble offspring.”’

5. “Eaten [food cooked] in the hearths of the land of Yomi” (yomotsu hegui ¥

SR

The word yomotsu means “of (or from) the Land of Yomi,” and he F means
“hearth” (hettsui & in modern Japanese). The phrase yomotsu hegui ¥R #2 has
thus been interpreted as “eat [food cooked] in the hearths of the Land of Yomi”
Some hold that the idea is rooted in a “cannibalistic” belief that one who eats
something from a particular realm thereafter belongs to that realm. However, the
crucial point here is probably not the act of eating as such but rather that what was

eaten had been cooked using the “fire” of that realm. It might be argued that the
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consequences of having eaten food cooked “in the hearths of the Land of Yomi”
were not absolute, as Izanami says that nevertheless she will discuss with the deities
of that land whether she could leave and go back with Izanaki. Even so, it is because
she ate food cooked in its hearths that Izanami takes on the subsequently described
features of a creature from the Land of Yomi.

As for the use of the graph 7 (which commonly carries the meaning “door”
or “dwelling”) to transcribe “hearth” (he), the genealogy of the deity Otoshi no kami
KAEAH lists among this deity’s descendants Ohehime no kami KF HFEH, who is
described as “the deity of hearths revered by the multitude”” The sixth variant of
the fifth section of the Age of Deities chapter of the Nihon shoki transcribes “hearth”

as i (FR %% Z#E); the seventh variant glosses the four graphs /&% Z & as to be read

yomotsu hegui Z THHRPEE H 20

6. The deity of Yomi (Yomotsu kami ¥ 3 i)

This phrase appears to refer to a main deity of the Land of Yomi. Subsequently,
however, Izanami herself is identified as “the great Yomi deity” (yomotsu okami #
SEAA). It thus is generally held that the reference here to the “deity of Yomi”
is simply a narrative device and does not carry substantive implications. It is not
impossible, however, that the deity in question is the eight thunder deities (yakusa

no ikazuchi kami J\FEAll) who figure in the last part of this passage.

7. “You must not look at me” (a o na mitamai so ZIK)

This is an example of the so-called “looking taboo,” a motif found widely in
myths, legends, and folk tales. In this instance, Izanaki breaks the prohibition and
sees Izanami’s true form as a creature of the otherworld, which leads to the couple’s
permanent separation. The inevitability of an ultimate separation is a common

theme in “looking taboo” myths. The Land of Yomi may not have been Izanami’s
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“native abode,” but presumably her innate nature had changed because she had
become a creature of the Land of Yomi after having eaten food cooked in its hearths.
The consequent definitive realization of the disparity between the realms to which

each deity belongs leads in turn to their eternal separation (or parting by death).

8. “The hallowed long comb” (yutsu tsumakushi ;i34 [ i)

The adjective yutsu means “hallowed” or “sacred,” and tsumakushi is a “fine-
toothed comb” or a “fingernail-shaped comb” (in other words, one with an elongated
shape). It is a comb with two large teeth at each end. The editors of the Nihon shiso
taikei edition hold that since combs from the Kofun era had an elongated shape
(tatekushi ¥%&4ii) and were made of bamboo, their end teeth (obashira F34¥) were
also long.m) In the sixth variant of the fifth section of the Age of Deities chapter of
the Nihon shoki, the comb is described as yutsu tsumakushi ¥ IV, or “hallowed

»(29
long comb. )

9. “Swarmed maggots, rolling about” (uji takare kororokite F=1:% JtLiF i 4

5 7)

The phrase describes a large swarm of maggots making a strange sound. Many
commentators note that the continuative form takare % fillfL indicates that takaru
(“to swarm”), which today has a quadigrade (yodan VUEX) conjugation, may originally
have had a lower bigrade (shimo nidan T —FX) one. In his printed edition of 1687
Watarai Nobuyoshi amends the phonetic transcription kororokite FFi4 Ik to
totorokite *}-=}-# I 5," and Motoori Norinaga adopts the transcription tororokite
SR EIES. Y However, as the Heian-period dictionary Wamyoé ruijushé ascribes
the phonetic reading kororoku %4 /A to the entry Wil (“growl”), kororokite, the
)

continuative form of the verb kororoku, has become the standard reading todaly.(32

The graph W conveys a rasping or neighing sound and I}] a choking sound. On this
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basis Kurano Kenji argues that this expression should be interpreted as “maggots
swarmed over [the body of the female deity], and her voice was hoarse and thick”™”
However, the subject of the verb kororoku seems more plausibly to be the maggots.
Saigdo Nobutsuna sees the phrase as describing the maggots as making a wailing
noise.”” Yamaguchi Yoshinori and Konoshi Takamitsu hold that kororoku does not
mean a crying sound but rather that the maggots were squirming and tumbling
about.”

Although some hold that this phrase describes the putrefying state of Izanami’s
corpse, in fact it is intended to convey Izanamis true character in the Land of
Yomi. To interpret it as referring literally to Izanami’s corpse misses this point. Seen
in light of “the looking taboo” myth typos, it would be possible to interpret this

episode as depicting the separation that was the inevitable consequence of Izanaki’s

observing Izanami’s true nature in the Land of Yomi.

10. “The eight thunder deities” (yakusa no ikazuchi kami J\'8 fi)

The original meaning of the word ikazuchi is generally understood as “awesome
spirit” (ika tsu chi % 5E). In this instance, however, it is difficult to reach a definitive
interpretation. Should ikazuchi be taken as indicating a terrifying and powerful
spiritual entity, or as a demon-like creature? Or should these deities be understood
as related to thunder, in line with the meaning of the character & (“thunder”) used
to transcribe their names? Fukushima Akiho fi#&FkHE notes that the Chinese
gazetteer Huayang guo zhi #EF5IE|# (355 CE) states, “Thunder emerges from the
earth in the second month . . . it enters the earth in the eighth month” From
this she concludes that thunder was perceived as something related to what lies
underground.(%) Nakamura Hirotoshi holds that in Japanese mythology the eight
types of thunder are depicted as having been generated in the Land of Yomi,"”

but this interpretation raises the question of how to understand the relationship
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between these deities and Takemikazuchi no kami ZfHIE#H, one of the deities
produced when Izanaki slayed the fire deity Kagutsuchi and who is also associated
with thunder (see chapter 8). Given the use in these names of the graph for thunder,
it also seems difficult to interpret these eight ikazuchi as demon-like creatures. There
also is the question whether they should be considered deities since the suffix “deity”
(kami 1) is not attached to any of their names individually, but appears only in the
encompassing descriptive term “eight thunder deities” (yakusa no ikazuchi kami J\
# ). In the ninth variant of the fifth section of the Age of Deities chapter of the
Nihon shoki, they are described as “the eight thunder lords” (yakusa no ikazuchi J\

75 2%) and also simply as the “eight thunders” (read likewise as yakusa no ikazuchi

A

11. “Had come into existence” (narioriki J&J&)

The description of the thunder seen on each part of Izanami’s body states
simply that each “was” (oru J&) there. The summation that there were eight thunders
in total, however, uses the term “had come into existence” (narioriki W.JE). If the
description had been left simply as “was,” the relationship between the thunders
and Izanami would be indeterminate, but the extension of the more active “come
into existence” to the group of eight indicates that the eight types of thunder must
have originated from Izanami’s body. Although it is difficult to say with certainty, it
appears that such summations are intended to guide understanding of the preceding
passage. It thus seems justified to conclude that these entities “came into existence”
from the body of Izanami. This reading strategy bears on the text of the Kojiki
as a whole, where one frequently encounters summations, comments, or glosses
regarding a preceding phrase. The corresponding passage in the ninth variant of the
fifth section of the Age of Deities chapter of the Nihon shoki has simply the graph

1E (aru, “to be?).””
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(32) Mabuchi, Koshahon Wamyé ruijushé shiisei, vol. 2, p. 46.

(33) Kurano, Kojiki zenchiishaku, vol. 2, p. 250.

(34) Saigo, Kojiki chiishaku, vol. 1, pp. 179-80.

(35) Yamaguchi and Kénoshi, Kojiki, SNKBZ 1, p. 45n11.

(36) Fukushima, Kiki shinwa densetsu no kenkyi, pp. 108-23. Huayang guo zhi is the oldest extant
gazetteer of a region of China. (TN)

(37) Nakamura, Shinpan Kojiki, p. 33n7.

(38) Kojima et al., Nikon shoki, SNKBZ 2, pp. 54-55.

(39) Kojima et al., Nilon shoki, SNKBZ 2, pp. 54-55.
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