
Kojiki

CHAPTER 14

Susa-no-wo ascends to take his leave of 
Ama-terasu-opo-mi-kami.

1 At this time, Paya-susa-no-wo-no-mikoto said:
“In that case, before I go I will take my leave of Ama-terasu-

OPO-MI-KAMi.,>

2 When he ascended to the heavens, the mountains and rivers all 
roared,1 and the lands all shook.

3 Then Ama-terasu-opo-mi-kami heard this and was startled, 
saying:

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

4 Then, undoing her hair, she wrapped it in hair-bunches.2 In the 
hair-bunches on the left and right [sides of her head], on the vine 
securing her hair, as well as on her left and right arms, she wrapped 
long strings of myriad maga-tama beads.

5 On her back she bore a thousand-arrow quiver; 3on the side of 
her chest4 she attached a five-hundred-arrow quiver.

6 Also she put on an awesome high arm-guard;5 and, shaking the
1 Literally, ‘moved.’
2 Midura; cf 9:5. That is, she assumed the masculine hair-dress. The preparations of 

Ama-terasu-opo-mi-kami in verse 4-6 are described in singularly masculine terms. This 
has led some scholars, notably Tsuda, to question whether Ama-terasu-opo-mi-kami 
was not, after all,a male deity. Tsuda regards Ama-terasu-opo-mi-kami as a masculine 
emperor-figure and finds the reaction to Susa-n6-wo’s ascent (for instance, verse 3) 
essentially political. Nihon koten no kenkyu, I, 615-26.

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

At any rate, the description in verses 4-6 obviously derives from oral tradition and is 
an excellent example of archaic heroic diction.

8-4 Omitted by Motoori.
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Book One, Chapter 14

upper tip of her bow, stamping her legs up to her very thighs into 
the hard earth, and kicking [the earth] about as if it were light 
snow, she shouted with an awesome fury, she shouted stamping 
her feet.

7 Thus waiting for him, she asked him:
‘‘Why have you come?”

8 Then Paya-susa-no-wo-no-mikoto replied:
I have no evil intentions. It is merely that the Great Deity6 

divinely inquired about my weeping and howling. I said that I 
was weeping because I wished to go to the land o£ my mother. 
Then the Great Deity said: 4You may not live in this land/ and 
expelled me with a divine expulsion. Whereupon I came up intend
ing to take leave upon my departure. I have no other7 intentions.**

9 Then Ama-terasu-opo-mi-kami said:
“If that is so, how am I to know that your intentions are pure 

and bright?”
10 Then Paya-susa-no-wo-no-mikoto replied:

“Let us swear oaths8 and bear children.

5 Itu nd taka-tbmo. Tomo were small lump-shaped leather arm-guards strapped onto the 
left arm when shooting a bow and arrow. They protected the arm when the bowstring 
snapped back, and were much prized for their resounding snap. See Takeda Yukichi, 
Manydshu zenchiishaku (Kadokawa Shoten, 1956-57), III, 289-9〇.

6 Izanagi; c£ I3：5ff.
7 Or ‘strange.,
8 Ukepi. That is, “let us judge who is in the right by producing offspring. The issue 

will be decided by the nature of the resulting children.M
Ukepi, translated by the word ‘oath,’ is, in principle, a ceremony for learning the 

divine will and is thus like divination (uranapi). Divination, however, is a technique for 
discovering some unknown, whereas ukepi is a rite in which one ‘swears’ in the divine 
presence that one is just and asks for a divine judgment to that effect. It is performed 
before a deity or a large group of people, and one is judged correct if the expected sign 
results. Tsugita, p. 94.

This explanation may be somewhat over-simplified一since it would seemingly not 
apply to the ukepi of Opo-yama-tu-mi-nd-kami in 41 :i〇. Other examples of ukepi and 
similar practices in the Kojiki are 41:15-17, 73:14-18, and 96:3-5. I would also regard 
33:16 and 41 ：I5 as ukepi.

Tsuda defines ukepi as “pronouncing in some set formula magic words having blessing 
or cursing power” (Nihon koten no kenkyii, I, 437). However, the ideographs used to 
write ukepi are in. almost every case those meaning 'to swear an oath.’

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

AmA-TERASU-OPO-MI-KAMi AND SUSA-NO-WO 

BEAR OFFSPRING TO TEST THE SINCERITY OF THE 

LATTER、MOTIVES. HE IS VICTORIOUS.

1 Whereupon they each stood on opposite sides of [the river] 
Ame-no-Yasu-no-kapa and swore their oaths.1

2 At this time, Ama-terasu-opo-mi-kami first asked for the sword 
ten hands long which Take-paya-susa-n6-wo-n6-mikot6 wore

3 at his side. Breaking the sword in three pieces, she rinsed them, 
2the jewels making a jingling sound,1 * 3 in [the heavenly well] Ame- 
no-mana-wi, chewed them to pieces, and spat them out.

4 In the misty spray there came into existence a deity named 
Takiri-bime-n6-mikoto, also named Oki-tu-sima-pime-no- 
mikoto； next, Ikiti-sima-pime-no-mikoto, also named Sa-yori- 
bime-no-mikoto; and next, Takitu-pime-no-mikoto. (Three 
deities)4

5 Paya-susa-no-wo-no-mikoto, asking for the long string of

1 Ukepu. During the Edo period Confucianist scholars apparently attacked Shintoism 
on the basis of this episode, saying that Ama-terasu-opo-mi-kami and Susa-no-wo com
mitted incest by bearing children. The Shintoists of the period replied, according to 
Ando Masatsugu, that the text clearly stated that the two deities stood on opposite sides 
of the river and were therefore above reproach. See Kato, pp. 116-20.

2-8 These words do not seem appropriate in this context and may be an anticipation 
of the same words in verse 5; cf also 12:2. On the other hand, Matsumura (III, 28-29) 
says that three steps were necessary in the magic process of bearing children: (1) shaking 
the articles * making a jingling sound/ (2) rinsing them in the well Ame-no-mana-wi, 
and (3) blowing a misty spray.

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

4 These three deities (the three goddesses of Munakata―c£ verses 17-20) were bom 
from the possessions of Susa-nd-wo and were considered to be his children (c£ verse 
15). Because he bore these three female children, he was judged victorious in the contest 
(c£ 16:1). Taklri-bime-no-mikoto later married Opo-kuni-nusi-no-kami (c£ 29:1).

76



Book One, Chapter 1$

myriad maga-tama beads wrapped on the left: hair-bunch of Ama- 
terasu-opo-mi-kami, rinsed them, the jewels making a jingling 
sound, in [the heavenly well] Ame-no-mana-wi, chewed them to 
pieces, and spat them out.

6 In the misty spray there came into existence a deity named 
Masa-katu-a-katu-kati-paya-pi-Ame-no-osi-po-mimi-no-
MIKOTO.5

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

8 In the misty spray there came into existence a deity named 
Ame-no-po-pi-no-mikoto.6

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

10 In the misty spray there came into existence a deity named 
Ama-tu-pikone-n6-mikoto.

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

12 In the misty spray there came into existence a deity named. 
Iku-tu-pikone-no-mik6to.

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

5 The five male deities bom in verses 6-14 were bom from the possessions of Ama- 
terasu-opo-mi-kami and were considered to be her offspring (c£ verse 15). The deity 
in verse 6 is the *heir apparent* of Ama-terasu-opo-mi-kami and the ancestor of the 
imperial line (c£ 32:1, 38:1). Tsuda argues convincingly that in the original form of 
this myth the male children were borne by Susa-no-wo, and that the birth of male 
children must have been the original criterion for victory; thus the name of the child 
in verse 6, the first part of which probably means ‘Verily Winning I Have-won Victorious 
Vigorous-Force’ (c£ Glossary), must have had some relation to Susa-n6-wo*s victory 
and his subsequent turbulent ragings. Nihon koten no kenkyii, I, 441. This deity’s close 
affinity with Susa-no-wo is clear when we recall that the other male deities一Ame-no- 
po-pi-no-mikoto, Kumano-kusubi-no-mikoto, etc.—were Idumo deities, like Susa-no- 
wo himself

Perhaps the substitution of female children for male children as the sign of victory 
came as the result of a desire to make the deity in verse 6, already known to be the 
‘‘heir apparent** of Ama-terasu-opomi-kami, her offspring. If he were the offspring of 
the Idumo god Susa-no-wo, serious theological difficulties would arise; the Kojiki has 
therefore resorted to alterations of this section which inevitably make the narrative 
confused.

6 The ancestor of the rulers of Idumo (c£ verse 21). His later failure is recounted in 
32:9-1〇.
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14 In the misty spray there came into existence a deity named 
Kumano-kusubi-no-mikoto.

15 At this time Ama-terasu-opo-mi-kami said to Paya-susa-no- 
wo-no-mikoto :

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

16 Thus saying, she distinguished7 [the offspring].
17 The first-born deity, Takiri-bime-no-mikoto, is enshrined in 

the Oki-tu-miya of Munakata.
18 Next, Itiki-sima-pime-no-mikoto is enshrined in the Naka-tu- 

miya of Munakata.
19 Next, Takitu-pime-n6-mikoto is enshrined in the Pe-tu-miya 

of Munakata.
20 These three deities are the three great deities worshipped by the 

Kimi of Munakata.
21 Among the latter-born five deities, the child of Ame-no-po- 

PI-NO-MIKOTO, TaKE-PIRA-TORI-n6-MIK6t6 is the ancestor of the KUNi- 
NO-MIYATUKO of IDUMO, of the KUNI-NO-MIYATUKO of MUZASI, of the KUNI-Nd- 
MIYATUKO of KaMI-TU-UnAKAMI, of the KUNI-NO-MIYATUKO of SlMO-TU-UNA- 
KAMI, of the KUNI-NO-MIYATUKO oflZIMU, of the AGATA-NO-ATAPfi of Tu-SIMA, and 
Of the KUNI-NO-MIYATUKO of TOPO-TU-APUMI.

22 Next, AmA-TU-PIKONE-NO-MIKOTO is the ancestor of the kuni-n(5-miya- 
tuko of Opusi-kaputi, of the murazi of the Nukata-be-n6-Yuwe, of the kuni- 
n6-miyatuko of Ubaraki, of the atape of Tanaka in Yamatc5, of the kuni-n6- 
MIYATUKO ofYAMASIRO, of the KUNI-Nd-MIYATUKO of Umakuda, of the KUNI-N6- 
miyatuko of Kipe in MiTi-NO-snu, of the kuni-no-miyatuko of Supau, of the 
miyatuko of Amuti in Yamato, of the agata-nusi of Taketi, of the inaki of 
Kamapu, and of the miyatuko of the Sakikusa-be.8

7 Or ‘divided.’
8 Verses 21-22 include some of the many genealogical glosses which occur in the 

Kojiki. The intention is clear: by relating the ancestors of all of these powerful families 
directly to Ama-terasu-opo-mi-kami, the Kojiki hoped to secure their loyalty to the 
Yamato ruling family, which claimed descent from the elder brother of Ame-no-po- 
pi-no*mikot6 and Ama-tu-pikone-no-mikoto.
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CHAPTER 16

Susa-no-wo rages with victory.

1 Then Paya-susa-no-wo-no-mikoto said to Ama-terasu-opo- 
MI-KAMI：

“It was because my intentions were pure and bright that in the 
children I begot I obtained graceful maidens. By this it is obvious 
that I have won.”1

2 Thus saying, he raged with victory,1 2 breaking down the ridges 
between the rice paddies of Ama-terasu-opo-mi-kami and covering 
up the ditches.

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

4 Even though he did this, Ama-terasu-opo-mi-kami did not re
prove him, but said:

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

1 In the Kojiki Susa-no-wo*s victory is due to his production of female children, 
whereas in the Nihon shoki it is because his offspring are males.

Takeda suggests that this show of respect for women might indicate that the Kojiki 
was transmitted by women and may be adduced as an argument that Piyeda no Are 
was a woman. Kojiki (Kadokawa Shoten, 1956), pp. 25-26.

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

Tsuda argues persuasively that Susa-no-wo*s children were originally male, and that 
the statement that female children were a proof of innocence of heart is a later alteration. 
Nihon koten no kenkyu, I, 441-42. C£ note on 15:6.

2 For a discussion of Susa-no-wo’s destructive behavior in this chapter, see Addi
tional NOTE IO.

8 Or *where she tasted the first fruits.’ The Hall of the First Fruits was the palace 
where the harvest festival was celebrated; c£ also 133 ：3i.
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6 Even though she thus spoke with good intention,4 his misdeeds 
did not cease, but became even more flagrant.

7 When Ama-terasu-opo-mi-kami was inside the sacred weaving 
hall5 seeing to the weaving of the divine garments,6 he* opened a 
hole in the roof of the sacred weaving hall and dropped down into 
it the heavenly dappled pony7 which he had skinned with a back
wards skinning.8

8 The heavenly weaving maiden,9 seeing this, was alarmed and 
struck her genitals against the shuttle and died.

4 Nori-naposi; to speak good words correctively in an optimistic attempt to improve 
the situation. Perhaps this is evidence of an ancient belief that one could turn evil into 
good by speaking well of it. Japanese scholars love to dwell on the koto-dama, or *word- 
spirit/ the magic power dwelling in words or in certain verbal formulae, which were 
believed to have the power to bring about the announced results.

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

Tsuda, on the other hand, sees a political significance in Ama*terasu-opo-mi-kami’s 
roles: the goddess is an emperor-symbol against whom Susa-no-wo rebels in a manner 
symbolizing the unsuccessful revolts of the enemies of the Yamato Court. Nihon koten 
no kenkyii, I, 432.

6 Kamu-mi-so; garments to be presented to a deity, or ‘sacred garments?
7 Ame noputi-koma; or *heavenly piebald colt? Aston says: “Indian myth has a piebald 

or spotted deer or cow among celestial objects. The idea is probably suggested by the 
appearance of the stars.” Nihongi,I, 4〇.

8 Saka-pagi. “Backwards skinning/* evidently flaying a live animal from the tail up, 
is mentioned together with “skinning alive’ in the norito as one of the heavenly sins 
{ama-tu-tumi). Perhaps skinning a live animal was some sort of black magic practice.

9 The heavenly weaving maiden is evidently a subordinate priestess belonging to the 
entourage of Ama-terasu-opo-mi-kami. The Nihon shoki has accounts in which it is 
Ama-terasu-opo-mi-kami herself who is alarmed and injured. Matsumura (III, 43-45) is 
of the opinion that the latter is the original version, and that the KcjikVs account is a later 
revision making a subordinate suffer the direct effects of the indignity.
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CHAPTER 17

Ama-terasu-opo-mi-kami conceals herself. 
The other deities lure her out.

SuSA-NO-WO IS EXPELLED.

1 At this time, Ama-terasu-opo~mi-kami, seeing this, was afraid, 
and opening the heavenly rock-cave door,1 went in and shut her
self inside.

2 Then Takama-no-para was completely dark, and the Central 
Land of the Reed Plains2 was entirely dark.

3 Because of this, constant night reigned,3 and the cries of the 
myriad deities were everywhere abundant, like summer flies; and 
all manner of calamities arose.4

1 Ame nd ipa-ya-to. Motoori says that ipa-ya (lit., ‘rock-house’) does not necessarily 
mean ‘cave,’ since ipa is often used attributively to impart the sense of ‘firm,’ * solid* to 
the noun following; thus, the writer could be referring to an ordinary building. Kojiki- 
den,II, 407-408. There is also a theory that the concealment of the sun-goddess was a 
symbolic death; the ipa-ya is the stone tomb into which she enters, and the ensuing 
rites are performed to summon her back to life. In various poems in the Matiyoshu the 
words ‘to shut oneself inside the rock-door* mean *to die and be concealed within the 
rocky tomb?

2 Asi-para-nd-naka-tu-kuni; c£ note on 10:9.
8 Ama-terasu-opo-mi-kami, who had figured largely as the ruler of Takama-no-para, 

now appears to assume more clearly the attributes of the sun-deity. When she conceak 
herself^ constant darkness and night reign everywhere. A similar myth exists among the 
Ainu: the sun-goddess was taken captive, and all the deities and human beings died from 
excessive sleep. Kindaichi Kyosuke, Ainu seiten (Sekai Bunko Kankokai, 1923), p. 113. 

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

Matsumura (III, 67) also insists, incidentally, that the rages of Susa-no-wo, the conceal
ment of Ama^terasu-opo-mi-kam5, and the expulsion of Susa-no-wo were originally 
independent myths, welded together later into a connected story.
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4 Then the eight-hundred myriad deities5 assembled in a divine 
assembly in the river-bed of the Ame-no-Yasu-no-kapa.6

5 They caused the child of Taka-mi-musubi-no-kami, Omopi- 
KANE-NO-KAMI, to ponder.7

6 They gathered together the long-crying birds of Toko-yo and 
caused them to cry.8

7 They took the heavenly hard rock9 from the upper stream of 
the river Ame-no-Yasu-no-kapa ; they took iron from [the moun-

8 tain] Ame-no-kana-yama. They sought the smith Ama-tu-mara 
and commissioned Isi-kori-dome-no-mikoto to make a mirror.

9 They commissioned Tama-n6-ya-n6-mikot6 to make long 
strings of myriad maga-tama beads.

io They summoned Ame-no-ko-yane-no-mikoto and Puto- 
tama-no-mikoto to remove the whole shoulder-bone of a male 
deer of the mountain Ame-no-Kagu-yama, and take heavenly

5 Ya-po-yorddu nd kami; the ideographs, translated into Modem Japanese, mean "eight 
million gods.* The word ya, written ‘eight,’ is a sacred number often meaning ‘many’; 
and yorodu, written * ten-thousand,* is an indefinite term best translated by the word 
‘myriad.’

6 Another divine assembly is described in identical terms in 32:5. The ethnologist 
Torii Ryuzo compares these meetings of the gods with the Mongolian meeting of clans 
called Kuriltai. Jinruigaku-jo yori mitaru waga jodai no bunka (Sobunkaku, 1925), pp. 57- 
65. Tsuda says that the assembly of the gods reflects an ancient custom of holding 
Kuriltai-Aikc meetings of powerful clans to confer and cooperate in deciding important 
questions on behalf of the ruling family. Nihon koten no kenkyu, I, 433. Most authorities 
agree that this convocation reflects not a primitive democratic town-meeting but a 
confabulation among the powerful ruling families connected with the Yamato court.

7 Omdpu; or ‘to think,* *to devise,* *to lay a wise plan.* This deity, evidently a god of 
wisdom or counsel (see Glossary), is always called upon to devise a plan whenever 
there is a convocation of the gods; c£ Chapters 32, 33.

8 The ‘long-crying birds* (naga-naki-dort) are cocks. Toko-yo (see Glossary) is clearly 
the land of Toko-yo, the mythical ‘eternal world? The word was formerly mistakenly 
translated as ‘eternal night,* on the understanding that ‘eternal night* (tokd~yo) was 
phonemically equivalent to Toko-yo. Actually, the final elements of the two words are 
phonemically distinct. Evidently, cocks were made to crow in order to summon the sun 
at dawn; the crowing of cocks is a feature of funerals among various peoples because of 
its association with dawn, early morning, resurrection of the dead, and banishment of 
evil spirits. There is a myth among the Miao tribes of southern China in which the sun 
concealed itself but came out again on hearing the cock*s crowing. Matsumura, III, 
7 卜73.

• Evidently, the hard rock was used as a rock anvil on which to temper the iron.
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papaka wood from the mountain Ame-no-Kagu-yama, and [with 
these] perform a divination.10

11 They uprooted by the very roots the flourishing ma-sakaki11 
trees of the mountain Ame-no-Kagu-yama ; to the upper branches 
they affixed long strings of myriad maga-tama beads; in the mid
dle branches they hung a large-dimensioned mirror;12 in the lower 
branches they suspended white nikite cloth and blue nikite cloth.13

12 These various objects were held in his hands by Puto-tama- 
no-mikoto as solemn offerings,14 and Ame-no-ko-yane-no- 
mikoto intoned a solemn liturgy.15

10 Uranapi; c£ the notes on 5:2 in regard to divination by firing the shoulder-bones 
of deer, called puto-mani.

The deities playing important roles in this chapter—Ame-nd-uzume-no-mikoto, 
Ame-no-ko-yane-no-mikoto, Puto-tama-no-mikoto, Isi-kori-dome^-no-mikoto, Tama- 
no-ya-no-mikoto, Omopi-kane-no-kami, and Ta-dikara-wo-nd-kami—appear again in 
the myth of the descent from the heavens (Chapter 39). There was evidently a close con
nection between the two myths; Matsumura (III, 31) even calls the retirement of the sun
goddess a “prelude” to the descent from the heavens.

The rites in this chapter seem to be based on accounts emanating from the Nakatomi 
(descendants of Ame-no-ko-yane-no-mikoto), the Imube (descendants of Puto-tama- 
no-mikoto), and the Sarume (descendants of Ame-no-uzume-no-mikoto) clans, all 
priestly families connected with the Yamato court. In this composite version, the Sarume 
influence seems to be the strongest, since the actions of Ame-no-uzume-no-mikoto form 
the central part of the ceremonies. In some versions in the Nihon shoki the coming forth 
of the sun-goddess is the direct result of the practices of the ancestors of the Imube or of 
the Nakatomi; such accounts do not mention the dance of Ame-no-uzume-no-mikoto, 
which is central in the Kojiki.

11 Ipo-tu-ma-sakaki; c£. yutu-ma-tubaki in 112:21.
12 Ya-ata kagami; the use of this mirror, which is evidently the one made in verse 8 

by Isi-kori-dome-no-mikoto, is described in verse 2〇. The myriad maga-tama beads and 
“the mirror which had been used to lure** are later (39:2) given, together with the 
sword Kusa-nagi (first mentioned in 19:22), as the three items of the sacred regalia to 
Piko-po-no-ninigi-no-mikoto on his descent from the heavens.

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

14 Puto-mi-te-^ura. These were probably not offerings in the strict sense, but implements 
held in the hands of the shaman in order to induce possession by the spirit of the deity. 

18 Puto-ndrito^gdtd; any solemn words having magic power. The preliminary cer
emonies in verses 7-12 were probably ritual preparations common to all religious 
ceremonies; the central part of the rite recorded in the Kojiki is the performance recorded 
in verses 14-16. According to Matsumura (III, 66), the fimdamental magic power which 
was able to soften the heart of the deity and summon her forth was in Ame-nd-uzume*s 
comic dance.
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13 Ame-no-Ta-dikara-wo-n6-kami stood concealed beside the
14 door,16 while Ame-n6-uzume-n6-mikot6 bound up her sleeves 

with a cord of heavenly pi-kage vine, tied around her head a 
head-band of the heavenly ma-saki vine, bound together bundles 
of sasa leaves to hold in her hands, and overturning a bucket 
before the heavenly rock-cave door, stamped resoundingly upon 
it.17 Then she became divinely possessed,18 exposed her breasts, and 
pushed her skirt-band down to her genitals.19

16 Then Takama-no-para shook as the eight-hundred myriad de
ities laughed at once.20

16 In order to pull the sun-goddess out, as he does in verse 22.
17 Note the various preparations of Ame-no-uzume-no-mikoto for shamanistic pos

session. A parallel to the stamping of the overturned bucket is found in the ceremonies 
of the chinkon-sai (spirit-pacification ceremony) of the imperial court, in which a wooden 
bucket (or some sort of tub or wooden container) is pounded with the staff of a long 
spear while the emperor’s garments are shaken or waved in a magic rite to increase his 
longevity. Matsumura, III, 75-76.

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

18 Kamu-gakari; god-possession. The widespread popularity of shamanistic spirit
possession among the ancient Japanese is amply attested to in documentary sources; it 
was widely practiced until the Meiji period and is still practiced in the Ryukyu islands 
and among the Ainu, Koreans, and other continental peoples. Torii asserts that shaman
ism was the native religion of the Japanese, that the sun-goddess and the deities sur
rounding her in Takama-no-para were shamans, and that the whole setting for the 
concealment myth is shamanistic. Jinruigaku-jo, pp. 50-53.

19 Motoori attributes Uzume*s exhibitionism to derangement, i.e., to a state of pos
session. The same actions are performed in her encounter with Saruta-biko, as recorded 
in the Nihon shoki (see note on 38:11).

Exposure of the genitals is believed among many peoples to have magic power to 
drive away evil spirits. Chiri Mashiho records such a custom, called hoparata, among the 
Ainu. Bunrui Ainu-go Jiten (Nihon Jominbunka Kenkyujo, 1954), III, 66-67.

Matsumura (III, 91-107) gives a number of accounts from various peoples which reveal 
that this type of exhibitionism was used in religious rites, not only to drive away unde
sirable influences, but also to amuse, entertain, and impart vitality to the deities. He likens 
Ame-no-uzume^ dance to the one performed by Iambe before Demeter in the Homeric 
hymns and to that performed by Baubo before Demeter in the Protrepticus of Clement 
of Alexandria.

20 Matsumura (III, 91-98) says that ritual laughter was used magically to propitiate the 
anger of the gods or to increase their vitality. The Kojiki narrative, of course, records the 
laughter merely as a device to arouse the curiosity of the sun-goddess.
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17 Then Ama-terasu-opo-mi-kami, thinking this strange, opened 
a crack in the heavenly rock-cave door, and said from within:

18 “Because I have shut myself in, I thought that Takama-no- 
para would be dark, and that the Central Land of the Reed Plains 
would be completely dark. But why is it that Ame-no-uzume 
sings and dances,21 and all the eight-hundred myriad deities laugh?”

19 Then Ame-no-uzume said:
“We rejoice and dance because there is here a deity superior 

to you.”
20 While she was saying this, Ame-no-ko-yane-no-mikoto and 

Puto-tama-n6-mikoto brought out the mirror and showed it to 
Ama-terasu-opo-mi-kamI.

21 Then Ama-terasu-opo-mi-kami, thinking this more and more 
strange,22 gradually came out of the door and approached [the 
mirror.]

22 Then the hidden Ame-no-Ta-dikara-wo-no-kami took her
23 hand and pulled her out. Immediately Puto-tama-no-mikoto ex

tended a siri-kume rope behind her, and said:
“You may go back no further than this !”23

24 When Ama-terasu-opo-mi-kami came forth, Takama-no-para 
and the Central Land of the Reed Plains of themselves24 became 
light.

25 At this time the eight-hundred myriad deities deliberated to
gether, imposed upon Paya-susa-no-wo-no-mikoto a fine of a 
thousand tables of restitutive gifts, and also, cutting off his beard 

21 Asobi. The word is written with the ideograph meaning ‘pleasure’ or ‘music.* In 
Archaic Japanese it was read asobi ('singing and dancing*) or uta^mapi (*song and dance*).

22 Either she saw her reflection in the mirror and thought that the reflected image was 
another deity; or seeing the mirror, a symbol of the sun-deity, she thought that there 
was another sun-deity besides herself

28 Evidently the two elements― xtending the rope behind her back and reciting a 
magic formula—made it impossible for the sun-goddess to re-enter the cave.

24 I.e., by themselves, naturally, as a matter of course. The magic rites had been suc
cessful in restoring light to the universe.
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and the nails of his hands and feet,25 26had him exorcised27 and 
expelled him with a divine expulsion.28

25 The deities had Susa-nd-wo’s beard, fingernails, and toenails cut off to punish him 
or, rather, in order to exorcise him and thus remove the sins and pollution adhering to 
him.

26-27 Some manuscripts substitute an ideograph meaning *pull out* or ‘remove’ for the 
one translated ‘exorcism’； thus the passage may read: “cutting off his beard and causing 
the nails of his hands and feet to be extracted, expelled him...

28 Here Susa-no-wo is again expelled (c£ 13:8) from the society of the heavenly 
deities and, branded as a transgressor, is sent wandering throughout the world.

Susa-no-wo was regarded as a wandering outcast for some time after his expulsion. 
The Nihon shoki, which records versions in which he went to Korea after having been 
driven out of heaven, gives this interesting variant:

**After being exorcised, the various deities expelled him with these words:
'Because your conduct has been exceedingly outrageous, you may not remain in 

the heavens, nor may you dwell in the Central Land of the Reed Plains. Be gone with 
you quickly to the lowest Ne-no-kuni!’

“Since there was a rainstorm then, Susa-no-wo bound up grass and made a braided 
hat and straw coat and went around asking for shelter of the various deities, who 
answered that they would not provide shelter for one who was exiled for his evil 
doings.

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

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