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Collected Works of Jao Tsung-i: Series Introduction

Jao Tsung-i #%5%EH (19172018, studio name Xuantang #£%) was one of the
most remarkable scholars of the 2oth century, in any country. He combined
erudition in his own language with polyglot awareness of the major European
languages and a mastery even of Sanskrit; he was a tireless, prolific researcher,
who produced important books and articles without cease throughout seven
decades; and he possessed phenomenal powers of memory to which the famil-
iar adjective “photographic” barely does justice, since he had immediate recall
of whole books of history, of calligraphic forms in all the different Chinese
scripts, of millennia of music and painting and poetry. Indeed, perhaps the
most remarkable thing about Jao Tsung-i as a scholar is that his achievements
were not at all limited to scholarship. He was a true artist in the manner of the
literati of past ages, whose paintings, poetry, and especially calligraphy grace
museums and collections around the world.

Though scholarship was just one of the domains in which Jao excelled, then,
it is this polymathic and polymorphic creativity that lies at the foundation of
Jao’s achievement as a scholar as well. As a scholar he combined a restless curi-
osity extending to more or less every domain of Chinese culture and beyond,
with a depth of insight and fastidious attention to detail that led him to break
new ground in each of the topics he addressed. His scholarly work is often
fearsomely technical, as he is willing to devote page-long footnotes to clarify-
ing distinctions among textual variants or different graphical forms of a single
Chinese character. But it is also dazzlingly broad, as he surveys vast topics like
the creation myths of all ancient cultures, or the relationship between moral-
ity and rhetoric. Despite his whole-hearted love of China’s traditional culture,
he is never content to rest with facile generalizations about that culture, but
always pursuing a more nuanced understanding of its particular facets at dif-
ferent historical moments.

Jao was a scholarly prodigy who had already published an independent
article under the editorship of one of the leading historians of the era, Gu
Jiegang EHZER] (1893-1980), before he was twenty years old. Yet his earliest
scholarly production, coauthored with his father at the age of seventeen, was a
Bibliography of Literary Productions of Ch'ao-chou, included in the local gazet-
teer of his hometown of Chaozhou in Guangdong province.! Jao later edited

1 On Jao’s life see Chen Zhi and Adam Schwartz, “Jao Tsung-i (Rao Zongyi) f#5%EH (1917
2018),” Early China 41 (2018): 1~7; Yan Haijian [§ 8, Rao Zongyi zhuan: Xiangjiang hongru
fESERE(H ¢ FHULIS(F (Nanjing: Jiangsu renmin chubanshe, 2012).
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the complete gazetteer of Chaozhou, published in 1949, and throughout his life
drew inspiration from the culture of his hometown. In the same year, though,
he relocated to Hong Kong, where he would reside for most of his life and teach
at both the University of Hong Kong and the Chinese University of Hong Kong.
From that time on his scholarly work took full advantage of the international
opportunities afforded to him there. In 1959 he was awarded the prestigious
Prix Stanislas Julien from the College de France for his massive study of divin-
ers in the oracle bone inscriptions. He studied Dunhuang manuscripts in Paris
and collaborated on a still-unmatched bilingual study of Dunhuang lyrics with
the Swiss scholar Paul Demiéville (1894-1979), published in 1971. And yet his
scholarly horizons continued to expand after that, as he continually visited
Japan to identify precious Chinese texts preserved there, and spent many
months memorizing Vedas in India.

By the year 2003, Jao’s scholarly works were collected into a twenty-volume
set encompassing well over 10,000 pages, the Rao Zongyi ershi shiji xueshu
wenyji S — 4 7S 4E, published first in Taipei and then reprinted
in Beijing in 2009. Though this collection is not quite comprehensive, as Jao
remained prolific up to his passing in 2018, it provides convenient access to
his main scholarly achievements. The main topics covered are the origins
of Chinese civilization, the oracle bone inscriptions, bronze inscriptions,
Buddhism, Daoism, historiography, Sino-foreign relations throughout history,
Dunhuang studies, classical poetry and other literary forms, Chaozhou history,
musicology, art history, and many other fields as well. Last but not least, the
final volume contains Jao’s own classical Chinese compositions, in itself a vast
corpus of iridescent poetry and prose.? The fact that Jao was one of the great
modern masters of classical Chinese composition is not irrelevant to evaluat-
ing his scholarship, for Jao’s scholarly studies are written in elegant prose that
is often closer to classical Chinese than the modern, colloquial register.

Indeed, Jao’s scholarship is necessarily daunting even to many Chinese
readers or to professional sinologists today, for three fundamental reasons:
his oeuvre is composed in highly allusive and erudite prose; it comprises an
extraordinary large quantity of publications in diverse domains; and finally, it
employs extensive quotation of primary sources, many of them in themselves
quite obscure for the modern reader. For these reasons, Jao scholarship has
often been admired at a safe distance but not necessarily studied as closely as
it deserves by other scholars, both in China and the West. Moreover, although
the Rao Zongyi ershi shiji xueshu wenji has made his scholarship accessible to

2 For a selection of these works in English, see Nicholas Morrow Williams, trans., The Residue
of Dreams: Selected Poems of Jao Tsung-i (Ithaca, NY: Cornell East Asia Series, 2016).
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readers throughout greater China, there are relatively few works introducing
or adapting his key insights into Western languages.

In light of the great value of Jao’s scholarship and its relative lack of appre-
ciation in the West, the Jao Tsung-I Academy of Sinology, Hong Kong Baptist
University has decided to produce a series of volumes translating key scholarly
works by Jao into English, with annotation and explication making them acces-
sible to 21st-century readers in the West. The first volumes will introduce major
articles on Chinese musicology, Dunhuang studies, cosmology and origins
of Chinese civilization, literature and religion, and oracle bone inscriptions.
Future volumes will continue to highlight key areas of Jao’s accomplishment.
The translation series is by no means comprehensive; a complete translation
of Jao’s collected works would easily occupy fifty English tomes and is not con-
ceivable at present. Instead, these volumes introduce key insights from Jao’s
scholarship and provide a gateway to his intellectual universe, showing the
potential of a cosmopolitan vision that is never unfaithful to the demands of
Chinese tradition.

First and foremost, the Jao Tsung-I Academy of Sinology and the project
team would like to extend our sincere thanks to The Jao Studies Foundation for
their generous support in funding this ambitious translation project and heroic
efforts to make Professor Jao’s lifelong scholarship accessible to a worldwide
readership. From its outset, this project has received the full blessing of the
Jao (rendered Yiu in Cantonese) family, most notably Professor Jao’s daughters
Ms Angeline Yiu and Ms Veronica Yiu, Permanent President and Permanent
Administrative Director respectively of The Jao Studies Foundation.

Throughout the years, the Academy has been fortunate enough to be sur-
rounded by like-minded people from all walks of life and benefited from their
friendship and wisdom. A special mention goes to Dr and Mrs Simon Siu Man
Suen, BBS, JP. Dr Suen is a remarkable entrepreneur, connoisseur of the arts,
and champion of the humanities, whose generous support has enriched our
work immeasurably.

The voluminous project that came to be known as Collected Works of Jao
Tsung-i: Xuantang Anthology was first set up under the aegis of Hong Kong
Baptist University and the leadership of former President Professor Roland
Tai-hong Chin, BBS, JP. It continues to thrive under the auspices of the research-
led, liberal arts University under the Presidency of Professor Alexander
Ping-kong Wai. We would like to express our gratitude to both Presidents and
the University.

The Academic Advisory Committee of world-class Sinologists, namely Ronald
Egan, Bernard Fuehrer, David R. Knechtges, William H. Nienhauser, Jr., Lauren
Pfister, and Edward L. Shaughnessy, offered us timely advice at different stages
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of preparation and implementation. The Editorial Board, composed of leading
academics in their own fields, has also served as a bank of expertise and experi-
ence for guidance and assistance.

Ithasbeenadelightto publish the Xuantang Anthologywith the Leiden-based
academic publisher Brill and to work side by side with Acquisitions Editor
Dr Shu Chunyan, whose professionalism and know-how were instrumental in
making the process both smooth and efficient.

Last but not least, we have our professional team translators and proof-
readers to thank. Since our team continues to grow with the addition of new
volumes, full credit for individual contributions will be given in individual vol-
umes, but special thanks go to the Senior Research Assistant of the project,
Dr Linda Yuet Ngo Leung, for her meticulous work in post-editing and further
proofreading for the entire series.

Nicholas M. WILLIAMS
Adam C. SCHWARTZ
CHEN Zhi



Translator’s Foreword

Conception of this Volume

When I was asked to contribute a volume to this series of Professor Jao Tsung-i’s
scholarly works in English translation I felt very honored but also quite unsure
as to whether or not I would be able to live up to this task. Professor Jao Tsung-i,
whom many admire as a traditional literati scholar of exceptional talent, was
certainly more than just that. Finding himself at the crossroads between tradi-
tion and modernity, he strove to rescue the scope and integrity of the classical
Chinese tradition, bringing it into the modern era. One could even say that
he was someone who made it his mission to re-establish the Sitz-im-Leben,
or perhaps the Sitz-in-der-Welt of the classical Chinese tradition, of its broad
diversity and its wide intercultural connections. His method may perhaps be
best described as a symbiosis of cultural praxis and philology, of mythmaking
and historiography, as well as of scholarship and art.

Although it had been agreed at the outset that this volume should cover one
particular field of the pre-classical intellectual tradition of early China with
a special focus on excavated sources, arriving at a definite selection of texts
nevertheless required a tremendous amount of research, for Jao’s collected
scholarly works up to the year 2000, the Jao Tsung-i ershi shiji xueshu wenji
BRI — -4 B2l S £E (hereafter wy), comprises no less than twenty mas-
sive volumes. Identifying and reading through the relevant passages took
a number of months at the beginning of this project. Yet the experience of
getting familiar with Jao’s articles has always been similar. No matter where
I began, I found myself almost immediately in the middle of a highly spe-
cialized philological discussion for which the reader must already possess a
substantial amount of background information in order to follow Jao’s line
of argument. Indeed, most of Jao’s writings may be characterized as extracts
from ongoing scholarly debates, the beginnings of which the reader must
seek elsewhere.

Soon I realized just how difficult it would be to put together a meaning-
ful selection of texts, not just in terms of thematic coherence, but also and
especially one that is accessible to a non-specialist readership. When I started
weighing different fields and topics against each other, I suddenly noticed that
regardless of the specific area of the early Chinese intellectual tradition Jao is
writing about, the majority of his studies, in one way or another, all address
the question of the human condition in early China vis-a-vis the conditions of
human existence elsewhere in the ancient world, especially in the Near East
and India. Whether his focus is on myth, history, philosophy, or divination, Jao
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always tries to describe the Chinese version of a series of developments that
are broadly associated with the Axial Age in the study of the ancient world in
the West. He is particularly interested in showing how early China had devel-
oped its own notion of transcendence — a universal high god perceived as the
ultimate instance of moral judgment for human conduct — as well as a system
of prediction and morals that allowed man to act on his own account, without
having to rely on divine providence. The clear goal in many of his studies is
to elevate the early Chinese intellectual tradition to a position on par with its
Near Eastern counterparts. To this end, he claims that the former can be both
described without the help of Western concepts and at the same time be com-
pared with the latter on equal terms. This then gave me the idea of organizing
the present volume around this meta-concern by presenting a cross-section
of Jao’s studies from different but related sub-fields of the early Chinese intel-
lectual tradition that all address the question of the human condition, albeit
from various angles.

The articles combined in this volume touch upon the relation between
man and the cosmos in the context of cosmic creation, astrological prognos-
tication, ritual, and moral philosophy. In the first chapter Jao compares the
theme of cosmogonic myths in early China and in the Near East. The second
chapter focuses on human attempts to attune to the cosmic rhythms by means
of astronomy, astrology and hemerology. The third chapter in turn explores
how ancient Chinese have sought to overcome the ambiguity inherent in the
reliance on divine providence through the help of a system of morals imple-
mented within an all-embracing ritual code.

The studies assembled in the present volume are representative of one of
the many facets of Jao'’s scholarship from the mid-1960s to the late 1990s. The
publication date of the earliest article in this book, 1968, coincides with the
year in which Jao joined the National University of Singapore, after having
taught at the University of Hong Kong for more than fifteen years. The major-
ity of the articles in the following chapters, however, were composed after Jao
moved to the Chinese University of Hong Kong in 1973, or following his nomi-
nal retirement in 1978. Moreover, during these nearly four decades, Jao visited
numerous academic institutions all over the world, including the Ecole pra-
tique des hautes études in Paris between 1974 and 1976.

Notes and Conventions

Jao has often been characterized as one of the last traditional literati scholars
of China in that he was as much a practitioner and advocate of the culture he



TRANSLATOR’S FOREWORD XIII

wrote about as he was a scholar in the modern academic sense of the term. In
other words, his scholarly writings are typically somewhat more and less than
modern academic studies. Not only does he habitually depart from the critical
perspective of a scholar who is emotionally detached from the object of his
analysis; in many of his writings Jao consciously adopts the perspectives advo-
cated in his sources in that he aims to re-confirm cultural values and stances
from within the cultural lore itself. What is most important to note in this
regard, especially when it comes to issues of conceptual history, is that Jao sel-
dom uses a critical terminology or even an analytic idiom different from that
of his sources when advancing his arguments. More often than not, he lets the
concepts and ideas found in the source texts “speak for themselves.” Indeed,
many of Jao’s arguments amount to lists and rearrangements of passages from
various traditional sources, accompanied by his own very minimal commen-
taries and observations. This in turn confronts the translator with the almost
impossible task of rendering these sources in the way Jao must have under-
stood them. Thus, there inevitably exists a discrepancy between Jao’s line of
argument, often presented implicitly through the sources he cites, and my own
interpretation of the latter. To further complicate the issue, Jao tends to quote
his sources in a very elliptical manner, as his original target-audience would
have known the majority of them by heart anyway. With the non-specialist
Western audience in mind, I have in numerous instances undertaken the task
of expanding Jao’s quotes to present each citation from traditional texts as a
complete unit of meaning.

In the same vein, since Jao provides the reader with very few footnotes,
I have decided to annotate the present volume according to modern academic
standards. The footnotes throughout the book are therefore mostly mine.
In cases where Jao does occasionally move a discursive remark to the foot-
notes, the respective passages are explicitly marked as “Jao points out/remarks
here” in my translation. Jao’s sparse bibliographical references have also been
retained, albeit updated and sometimes expanded to include additional sec-
ondary literature deemed helpful for further contextualizing Jao’s argument in
the current field of scholarship on the respective topics, and thus making the
translation more accessible to the Western reader.
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CHAPTER 1

Cosmogony and Myths of Origin in Ancient China
and Beyond






Introduction

When it comes to the study of early Chinese mythology, generations of schol-
ars have struggled with what they perceived as an extreme paucity or even
complete absence of myths in the received literary tradition prior to the Han
dynasty. The main reason for this phenomenon is generally seen in a strong
“euhemerizing™ tendency within early Chinese lore that must have led to the
transformation of anything mythological into actual events and personalities
of genuine human history. Moreover, neither the Confucian tradition with
its focus on forms of human interaction and the interpretation of the course
of human history, nor the competing Daoist worldview with its emphasis on
man’s attunement to the eternal self-perpetuating cosmos, it has been conjec-
tured, show any interest in the origins of the cosmos and of man. In his still
very readable essay “Myths of Ancient China” from 1961, Derk Bodde (1909-
2003) states:

It would be tempting but erroneous to conclude from this that there
are no myths in ancient China. More accurate would be the statement
that individual myths certainly do occur, but not a systematic mythol-
ogy, meaning by this an integrated body of mythological materials. On
the contrary, these materials are usually so fragmentary and episodic that
even the reconstruction from them of individual myths — let alone an
integrated system of myths — is exceedingly difficult.?

This difficulty becomes especially obvious if one looks for etiological or cos-
mogonic myths in pre-Han China. The apparent lack of any clearly discern-
able creation account prior to the appearance of the Pangu # 7 (lit.: coiled
antiquity) myth in the third century AD, which furthermore betrays some
non-Chinese origins, led many scholars to the conclusion that China is in a

1 Tuse the term here in the way it is habitually understood in the field of early China studies as
denoting “the transformation of what were once myths and gods into seemingly authentic his-
tory and human beings.” Derk Bodde, “Myths of Ancient China,” in Mythologies of the Ancient
World, ed. Samuel Noah Kramer (Garden City: Anchor Books, 1961), 372—3. This is, however,
the exact opposite of what the term means in its original Greek sense. William G. Boltz there-
fore speaks of a reverse euhemerism when referring to this sort of “humanized” mythology in
his “Kung Kung and the Flood: Reverse Euhemerism in the Yao tien,” T'oung Pao 67.3—5 (1981):
141-53.

Bodde, “Myths of Ancient China,” 370.
For the Pangu myth see Bodde, “Myths of Ancient China,” 382—6, and Wu Xiaodong,
“Pangu and the Origin of the Universe,” in China’s Creation and Origin Myths: Cross-cultural
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way an exception among the ancient cultures of the world in that it simply
possesses no creation myth.* While this position has persisted even to the
present day, beginning with Eduard Erkes’s (1891-1958) “Spuren chinesischer
Weltschopfungsmythen” (Traces of Chinese cosmogonic creation myths)>
from 1931, individual scholars have time and again sought to refute this convic-
tion by identifying and contextualizing fragments of cosmogonic myths they
found scattered across various sources, often popular materials pertaining to
different local and ethnographical contexts within the Chinese realm.6 One
such scholar was Professor Jao Tsung-i.

Jao became genuinely engaged with the field of creation myths when he
studied cuneiform script and ancient Near Eastern history with the Assyriolo-
gist Jean Bottéro (1914—2007) at the Ecole pratique des hautes études in Paris
between 1974 and 1976, culminating in his own translation of the Mesopota-
mian Creation Epic also known as Enama Elis (lit. when on high) in Akka-
dian, into Chinese.” His preoccupation with the Enama Elis formed a point
of departure for Jao to reflect on the state of etiological myths in early China,

Explorations in Oral and Written Traditions, eds. Mineke Schipper, Ye Shuxian and Yin Hubin
(Leiden: Brill, 2011), 163—76.

4 The most prominent among these viewpoints are brought together and discussed in Paul R.
Goldin, “The Myth that China has no Creation Myth,” Monumenta Serica 56 (2008): 1-22.

5 See Toung Pao 28.3—5 (1931): 355-68.

6 See N. J. Giradot, “The Problem of Creation Mythology in the Study of Chinese Religion,”
History of Religions 15/4 (1975): 289—318, and the studies of Max Kaltenmark, Eduard Erkes,
Wolfram Eberhard, Kwang-chih Chang (5% ) and others mentioned therein. The latest
studies to reconfirm the existence of creation myths in early China are, to my knowledge,
Goldin, “The Myth that China has no Creation Myth,” and the contributions assembled in
Schipper, Ye and Yin, China’s Creation and Origin Myths.

7 Various accounts, chief among them Chen Hanxi’s [§¥&Hg, Jao Tsung-i: Dongfang wenhua
zuobiao BESEIE — B 77 3C{EALHE (Hong Kong: Open page, 2016), 175-7, claim that Jao had
spent altogether fifteen years from 1976 to 1991 translating the epic from the original Akkadian
text, revising his manuscript several times throughout the process. However, in his own post-
face to his Jindong kaipi shishi 3T 5 5 4 ek (The Near Eastern Epic of Creation) (Taipei:
Xin wenfeng, 1991), 113, Jao names a third, revised version of James B. Pritchard’s (1909-1997)
English translation of the epic dating from 1963 as the base text for his Chinese translation of
the Enuma Elis. While there is no such translation done by Pritchard himself, it seems almost
certain that what Jao was actually referring to is E. A. Speiser’s (1902-1965) English rendering
of the text in James B. Pritchard, ed., Ancient Near Eastern Texts Relating to the Old Testament,
third edition with supplements (Princeton: Princeton University Press, 1969 [1950]), 60—72;
together with additions and amendments by A. K. Grayson in ibid., 501-3. Indeed, the close
resemblance in wording between the two translations suggests that Jao might have been
working, at least to some degree, from Speiser’s English version of the text. In any case, Jao’s
elegant and consistent rendering of the text into classical Chinese, be it from the original
Akkadian source, from Speiser’s English translation, or perhaps from both, nevertheless con-
stitutes a remarkable achievement in its own right.
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including their forms of transmission and contexts of use, their ethnographic
and geographic distribution, as well as the striking parallels he saw between
the paradigms and images underlying creation accounts from the greater Chi-
nese cultural sphere, the Near East, and also India.

As is quite common in the study of early China, Jao regards cosmogony and
anthropogony as two correlated aspects of creation myths. One of Jao’s major
concerns in studying the characteristics of mythological paradigms and their
differences across cultural boundaries from a comparative perspective lies
therefore with what these mythemes in their various elaborations reveal about
the human condition in different cultural contexts. In a way, these basic con-
siderations set the stage for the present volume, as the dynamics of the rela-
tionship between man and the cosmos, the latter including the sphere of the
supernatural, form the overarching context for each of the studies assembled
in this book.

The first article in the present chapter started out as a preamble to Jao’s
translation of the Enuma Elis but is in fact very much a comparative study of
creation myths in China and the Ancient Near East. As such it has been repub-
lished on its own in the first volume of Jao’s collected scholarly works under
the title “A preliminary comparison of creation myths and the origins of man
in epics from China and beyond.”® It begins with a definition of the term epic
as denoting an orally transmitted narration or narrative poem that is inextri-
cably linked to religious beliefs and the context of ritual ceremonies. It is here
that Jao sees the main reason why we do not find any such texts in the early
Chinese literary tradition. Yet Jao holds that China nevertheless must have had
its own epic tradition at some point in the past, traces of which could and
can still be found in performed oral folk literature among indigenous minor-
ity populations in China. Knowingly or not, Jao’s approach shares with Marcel
Granet’s (1884-1940) opus magnum, Danses et légendes de la Chine ancienne,®
the Durkheimian paradigm that myths derived from ritual drama and religious
dance.!° After briefly summarizing the plot of the Eniama Els, Jao identifies
the struggle between the primordial gods Apsii and Tiamat as an instantiation
of a generic dualistic opposition underlying all Near Eastern cosmologies.!! In

W] 1: 364—84.
Marcel Granet, Danses et [égendes de la Chine ancienne, 2 vols. (Paris: Librairie Félix Alcan,
1926).
10  Cf Anne Birrell, Chinese Mythology: An Introduction (Baltimore: John Hopkins University
Press, 1993), 6, on the myth-as-ritual school in early to mid-twentieth century Sinology.
11 One may wonder why Jao did not link his findings to Claude Lévi-Strauss’s (1908—2009)
structuralist paradigm of a mediation between “binary opposites” underlying the opera-
tion of mythological narratives.
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FIGURE1 Inkrubbing of a carved stone relief showing Fuxi (right) and Niiwa (left)
surrounded by smaller deities from the Wu Liang shrine F£X 1@ dating to the
Eastern Han period. After Edouard Chavannes, Mission archéologique dans la
Chine septentrionale. Partie 1 (Paris: E. Leroux, 1909), Pl. 60, no. 123

the remainder of the study he turns to pointing out examples of archetypal
binary oppositions, such as sky and earth, clear and murky, light-image and
form, yin and yang, as well as their respective roles in creating the cosmos in
various mythological episodes from Chinese minority populations and in early
Daoist literature. In his conclusion, Jao juxtaposes the Near Eastern paradigm
of a cosmic creation in terms of a struggle between two opposing deities to
the Chinese notion of a cosmogenesis through the conjoining of two oppo-
site but complementary elements by means of “stimulating and responding”
(ganying yi xiangyu EELIFHEL), expressed in the conception of Heaven and
Earth as marital partners. This also applies to the conception of Fuxi and Niiwa
as the first couple in Chinese mythology, and with Niiwa being credited with
the creation of man, has a direct bearing on the position and the perception of
humans within the cosmic creation.

However, in the next article Jao reveals a different facet of ancient Chinese
mytho-history that does in fact resemble the Near Eastern paradigm of a strug-
gle between the gods. He describes how, in his view, the primordial concept of
the Thearchs of the Five Colors had been reduced over time to the opposition
between the Yellow and the Flame Thearch engaging in battle with each other.
For Jao, this struggle in its various depictions found in early Chinese sources,
symbolizes an “antagonism between two paradigms” (— ZHJ¥%f17). He regards
this dualistic paradigm as the result of the work of scribes and historians and
conjectures that it must have developed from a theogony into a genealogy of
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actual human sovereigns, establishing what he calls “the fundamental dualism
in early Chinese history.”’2 While Jao does not draw any parallels between this
paradigm and related mythemes in other cultures, except for a brief reference
to the struggle between Apsu and Tiamat in the Near Eastern Creation Epic,
Anne Birrell suggests that the antagonism between the Yellow and the Flame
Thearch fits the bipartite conception of sovereignty that Georges Dumézil
(1898-1986) has identified as a recurring motive in Indo-European mythology.13

In the last of the three articles in this chapter Jao explores some of the cos-
mogonic accounts found in the third to fourth century AD Daoist tradition,
paying special attention to the various instantiations of the Pangu myth and
to the idea of a primordial chaos (hundun &) or “cosmic egg” standing at
the beginning of the creation of the cosmos.!* As has been mentioned above,
the Pangu myth is generally believed to be of non-Chinese origin. While some
scholars associate it with the mythology of the Miao and Yao tribes in South
China, most scholars, including Jao, detect in it traces of the Vedic tradition
from ancient India. Jao focuses here on the myth of the body of Pangu, or
sometimes of Laozi, being transformed into the physical world, in which he
sees a clear connection to the etiological myth of the giant deity Purusa related
in the Rig-Veda.'> He argues that this particular mytheme entered the Chinese
Buddhist canon through the translation of the Matarnga Sutra into Chinese
in the late Eastern Han period and has subsequently been retrieved, partly in
terms of anti-Buddhist polemics, in the Daoist canon as well. However, at the
same time, Jao also holds that there must have been an older type of Pangu
myth predating these third to fourth century AD instantiations by several cen-
turies. In the appendix to this chapter, he goes to great lengths to prove that

12 Jao does not proceed to explain the significance of this assumed dualism and how it
might have related to actual conflicts in an early Chinese political or institutional con-
text. In a more analytical approach to a related phenomenon, Sarah Allan does just that.
In The Heir and the Sage (San Francisco: Chinese Materials Center, 1981), she traces the
contradiction between the principles of rule by hereditary right and rule by virtue inher-
ent in the cyclical interpretation of history in early China, beginning with the legends of
Yao, Shun and Yu, and shows how they had to be mediated in each transfer of rule from
one ruling house to another.

13 Birrell, Chinese Mythology,131. Cf. Georges Dumézil, Mitra-Varuna: Essai sur deux représen-
tations indo-européenes de la souveraineté (Paris: Presses Universitaires de France, 1940).

14  The scholarly literature found on this topic is especially vast. Some of the most important
publications include N. J. Girardot, Myth and Meaning in Early Taoism: The Theme of Chaos
(hun-tun) (Berkeley: University of California Press, 1983); David C. Yu, “The Creation Myth
of Chaos in the Daoist Canon,” Journal of Oriental Studies 24.1 (1986): 1—20; and Kristofer
Schipper, “The Wholeness of Chaos: Laozi on the Beginning,” in China’s Creation and
Origin Myths, eds. Schipper, Ye and Yin, 135-52, to name just a few.

15  This connection has also been pointed out in Bodde, “Myths of Ancient China,” 384.
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visual depictions of Pangu existed in Sichuan at least by the end of the second
century AD, and thus already during the late Eastern Han period.

Overall, Jao’s contributions to the field of early Chinese mythology are found
primarily in his identification of parallels and shared patterns underlying myths
from the macro-regions of China, India and the Near East, and especially in his
tracing of mythological strands within the greater China region, including the
connections between the often oral myths of minority populations and the
Chinese mainstream literary tradition. His approach resembles to some degree
that of Wolfram Eberhard (1909-1989) in his seminal work Lokalkulturen im
alten China (Local cultures in ancient China).!® However, unlike Eberhard, Jao
does not conclude that the mythological traditions of various local cultures
have become interfused over time to form a Chinese mythology. Quite the con-
trary, he thinks the various, seemingly related sets of myths from the fringes of
the Chinese cultural sphere must have been influenced by a now lost mythol-
ogy from the center of an early Chinese high culture.

Unfortunately for the non-specialist reader, Jao does not introduce the field
of early Chinese myths in great detail in his studies. Perhaps somewhat irritat-
ingly for the scholarly-trained reader, his investigations do not betray any con-
sistent methodological approach either. One may wonder whether his work
was influenced at all by such pioneering considerations on the methodology
of studying early Chinese myths as, for instance, those assembled in volume
seven of the important Gushibian i 5 ## (Debates on ancient history) series
or in K. C. Chang’s (1931—2001) “Chinese Creation Myths: A Study in Method.””

The non-specialist reader who wishes to be able to follow and appreciate
Jao’s arguments may therefore find it worthwhile to consult the excellent intro-
ductory works in the field of Chinese mythology by Bodde and Birrell.!® To my
mind, the works of Jaan Puhvel and William G. Doty (1939—2017) remain the
best introduction to issues of comparative mythology such as those touched
upon in the present chapter.1®

16  Wolfram Eberhard, Lokalkulturen im alten China, 2 vols. (Leiden: Brill, 1942). A revised
edition of volume 2 has been republished as The Local Cultures of South and East China,
trans. Alide Eberhard (Leiden: Brill, 1968).

17  SeeLiiSimian = &7 and Tong Shuye ¥ E 3, eds., Gushibian t7 52 H%, vol. 7 (Shanghai:
Kaiming shudian, 1941), and Chang Kwang-Chih 5& ¢ H, “Zhongguo chuangshi Shenhua
zhi fenxi yu gushi yanjiv” J1 R ITHHEE 2 53 HTEL & SEAFSE, Bulletin of the Institute of
Ethnology, Academia Sinica 8 (1959): 47—79.

18 See Bodde, “Myths of Ancient China”; Birrell, Chinese Mythology; and Birrell, Chinese Myth
and Culture (Cambridge: McGuinness China Monographs, 2006).

19  See Jaan Puhvel, Comparative Mythology (Baltimore: The John Hopkins University
Press, 1987), and William G. Doty, Mythography: The Study of Myths and Rituals, 2nd ed.
(Tuscaloosa: The University of Alabama Press, 2000 [1986]).



A Preliminary Comparison of Creation Myths and
the Origins of Man in Epics from China and Beyond

A Preamble to the Near Eastern Epic of Creation (Enuma Elish)

The Babylonian creation epic Enuma Elish presents us with a precious mytho-
logical account from Asia Minor relating to the origins of man and the uni-
verse.! It counts as one of mankind’s earliest extant epics, from which the Book
of Genesis in the Hebrew Bible eventually derived. So far no one in the field
of Chinese translations has undertaken the task of rendering this text in its
entirety. This shall therefore be an attempt at a first full translation.?

The word epic has its root in the Greek €mog (“to say,” “that which is uttered
in words”).3 The Latin term epicus also bears within it the notion of “dialogue.”
As aliterary genre epic commonly refers to a “narration in a grand style,” resem-
bling the classical Chinese literary form of fu i\ (“rhapsody” or “poetic exposi-
tion”). Hence an epic may also be described as a narrative poem.*

There are several unique features that characterize an epic: it has to be
transmitted orally, it cannot be separated from religious beliefs, and it is closely

1 Originally, this article served as the introduction to Jao’s Chinese translation of the Enuma
Elish in his Jindong kaipi shishi T B o [ S (The Near Eastern Epic of Creation) (Taipei:
Xin wenfeng, 1991). It was later republished as a stand-alone study under the title “Zhong wai
shishi shang tiandi kaipi yu zaorenshenhua zhi chubu bijiao: Jindong kaipi shishi gianyan”
o~ S AR A WU ELR - SRR SRR 2 (A preliminary
comparison of creation myths and the origins of man in epics from China and beyond: A pre-
amble to the Near Eastern Epic of Creation) in wJ 1: 364—84. The present translation follows
the latter version of the text.

See Jao (1991), 2170 for the complete Chinese translation.

3 Jao does not give a definition for the Greek émog. My English rendering of the term’s basic
meaning follows Hans Neumann et al., “Epic,” in Brill’s New Pauly, Antiquity volumes, eds.
Hubert Cancik and Helmuth Schneider, English Edition by Christine F. Salazar, Classical
Tradition volumes, ed. Manfred Landfester, English Edition by Francis G. Gentry. Consulted
online on 26 August 2019 http://dx.doi.org.ezproxy.is.ed.ac.uk/10.1163/1574-9347_bnp_e4o0210.
First published online: 2006.

4 Cf. Shigeru Shimizu j& 7K /%, “Fu to jojishi” J, & #UZ55F, in idem, Katari no bungaku 5& ) D
SLZF (Tokyo: Chikuma Shobé, 1988), 3-16. See also Neumann et al., “Epic”: “It is evident that
énog from the earliest times meant not just ‘the word), but evidently in a ‘poetological’ sense
also ‘hexametric verse) even ‘hexametric lines or an individual hexametric line), and the epic
concept in tandem with the evolving use of the hexameter post-Homer was attached to a
highly varied range of poetic forms.”
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connected to a people’s ceremonial rites. In addition, epics tend to vividly
depict and elaborate on the particulars of warfare. Most extol the revered gods
of a certain place and try to make the heroic personae in the poem stand out
as much as possible.® In his treatise on the Erra (title of an epic poem about
the Akkadian plague god Erra or Irra [tr. note]), Luigi Cagni has discussed the
characteristics of Near Eastern epics in great detail.

In ancient times the Han people may have had their own epic. Yet early
Chinese historiographers explicitly differentiated between the recording
of “words” and the recording of “events,”” with the latter focusing overtly on
chronological issues while treating the events themselves in a rather elliptical
fashion. Hence in traditional Chinese historiography we do not find a similar
emphasis on heroism as in Western epics. Ellipses or omissions in turn mark
a very important rhetorical device.® With the use of ellipses being one of the
characteristics of written Classical Chinese, particularly apparent in the fre-
quent employment of elliptical sentences in divination inscriptions from the
Shang dynasty, it should be no surprise that one does not find any elaborate
narrative description of mythic personae in the early Chinese literary record.
As for the Elegantiae (ya H) and Hymns (song 18) in the Book of Songs (Shijing
574%), those literary genres are already so far removed from the spoken idiom
that they can hardly count as epic narrative forms. For this reason, it is com-
monly believed that early China did not bring forth any epics. Moreover, tra-
ditional historiography strictly preferred a succinct (jian f§) and vague (hui

5 Cf. C. H. Wang, “Towards Defining a Chinese Heroism,” Journal of the American Oriental
Society 95.1 (1975): 25-35.

6 Luigi Cagni, The Poem of Erra, Sources and Monographs, Sources from the Ancient Near East
1/3 (Malibu, CA: Undena Publications, 1977).

7 This concept of traditional Chinese historiography, already part of the tradition itself, derives
from Liu Zhiji’s 251%% (661~721) Shitong 148, one of the earliest and most influential
pre-modern works of historical criticism (shiping 52 5F). Cf. Endymion Wilkinson, Chinese
History: A Manual, revised and enlarged edition (Cambridge, MA: Harvard University Press,
2000 [1998]), 489—491. In the “Zai yan” &= (Recording words) section of the Shitong it says:
“In antiquity, words were recorded in the Book of Documents (Shangshu %25 ), events in the
Spring and Autumn Annals (Chunqgiu 3%X), thus dividing the historians into those on the
left and those on the right according to their duty. [...] Hence it can be known that words and
events were regarded as two separate fields. (FT &= & (HE) - Bh (FK) » £H
S N == RIS ~ FHERI > B 4152) (Liu Zhiji, Shitong tongshi 523838
&, annot. Pu Qilong JHi#EHE [Shanghai: Shanghai guji chubanshe, 1978 (1752)], 2.2.33-34).

8 Henri Morier, Dictionnaire de poétique et de rhétorique (Paris: Presses universitaires de
France, 1961), 154. See also the entries for Ellipse and Aposiopese in Ulrich Unger, Rhetorik des
Klassischen Chinesisch (Wiesbaden: Harrassowitz, 1994), 77-88, 121.
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i) diction,® thus any sort of superfluous, detailed literary style was simply not
appreciated. This began to change only with the appearance of the vernacular
bianwen % (transformation texts) style during Tang times and later on with
that of the seven-word tanci 535 (“plucking rhymes” or “story-singing”) genre
that derived from it.1°® Works of tanci literature do not actually differ much
in their composition and diction from the complex and redundant epics of
India and Greece. In China, however, such genres emerged at a much later
point in the literary tradition. This marks a development of literary form in a
different direction from succinctness to complexity.!

Then again, a great number of “living” epics have been preserved in oral
folk literature, especially among the orally transmitted literatures of Chinese
ethnic minorities. For instance, the “Sadanglang” jE &I (lit. dirge, elegy) in
the long Miluotuo % ;&FE epic of the Bunu Yao people from Western Guangxi
counts more than two thousand lines.? Thirty-nine episodes from the Tibetan
Epic of King Gesar have by now been fully recorded. If one adds to that the

9 Liu Zhiji’s Shitong stresses this point. Cf. Shitong tongshi, 6.25.149. In Du Yu’s }1.7H (222
285 AD) Chungiu Zuozhuan xu HFFK/E{EF he describes the latter’s style as “annalistic
and vague” (zhi er hui 7E 1 HE).

10 The name bianwen 37 (lit. “transformation texts) designates a prosimetric genre of
Buddhist inspired popular literature from the Tang period which is solely associated with
manuscript finds from Dunhuang Z&. Bianwen texts are commonly regarded as the ear-
liest written examples of a storytelling and performance tradition in China. Cf. Victor
H. Mair, Tang Transformation Texts: A Study of the Buddhist Contribution to the Rise of
Vernacular Fiction and Drama in China (Cambridge, MA: Harvard University Press, 1989).
The term tanci 7§54 in turn refers to a prosimetric romance genre that flourished during
the late Ming and early Qing period, especially in the lower Yangtze delta. These texts were
mostly composed by women writers and formed an integral part of the lower Yangtze’s
literate women’s culture. Cf. Thomas Zimmer, Der Chinesische Roman der ausgehenden
Kaiserzeit, in Geschichte der Chinesischen Literatur, 10 vols., ed. Wolfgang Kubin (Munich:
Saur, 2002—-2012), 2/2.533—42. For the influence of the bianwen style on the development
of the later tanci literature see also Shuyun Crossland-Guo, “The oral tradition of bian-
wen: its features and influence on Chinese narrative literature” (Ph.D. diss., University of
Hawai'i at Manoa, 1996).

11 Cf Chen Yinke’s [fiE5% (1890-1969) introduction to his “Lun ‘Zaisheng yuan” &
A24%, in idem, Chen Yinke xiansheng lunwenji [ 851 5047 3 S £E (Taipei: San ren xing,
1974), 335. The title Zaisheng yuan FE4:4% (Love reincarnated) refers to an unfinished
Qing dynasty tanci novel written by Chen Duansheng [§Ji#4= (1751-ca. 1796).

12 The Miluotuo, named after a female creator figure in the mythology of certain groups
of the Yao people, has been described as an encyclopedic creation epic. For an English
translation of the text see Mark Bender, “A Tradition-oriented Yao Creation Epic,” in The
Columbia Anthology of Chinese Folk & Popular Literature, eds. Victor H. Mair and Mark
Bender (New York: Columbia University Press, 2011), 244-75. In fact, the “Sadanglang”
elegy does not form part of the Miluotuo epic per se but was composed later in the tra-
dition of the Miluotuo. Cf. Huang Haiyun &%, “‘Guangxi Duan Bunu Yao wan'ge
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further sixty-seven so far ascertained but still uncollated episodes, the whole
epic would amount to more than 800,000 lines, which even surpasses the
scope of the Indian Mahabharata.’® Looked at from this perspective, it is
indeed the case that “when the rites are lost [in the center], one seeks them at
the peripheries” (Y8261 >KzE%7).14 Chinese epics are still very much alive and
well preserved within a living oral tradition. This is why oral literature presents
us with such an unfathomable treasure!

The incantation of epics happens only within the context of religious cere-
monies. The rhapsodists who possess the skills to recite them are often revered
as sages or prophets. In India they are called Kavi; the Persian Avesta (the pri-
mary collection of religious texts of Zoroastrianism [tr. note]) lists eight dynas-
tic rulers all with the title Kavi prefixed to their names.!> This suffices to testify
to the elevated position of epic rhapsodists, who in some cases were even
kings. In Chinese minority populations, rhapsodists who are competent to
incant epics fulfil a role that somewhat resembles that of a shaman. They too
enjoy a special position within their respective societies. For instance, the epic
incantations of the Yi people (from southwestern Sichuan [tr. note]) are led by
so called Beimao U= (lit. aged reciter) priests. The Beimao is a sort of shaman
who recites epics.!6 In the Yi script, the name is written 457117 Its first syllable
sounds similar to the morpheme bei I in the term fanbei 1H (chanting of
Buddhist songs and prayers), meaning “to chant verse.” The second element,

‘Sadanglang’ de wenhuaxue jiexi” EPGEZAATSSFEIRR (FEEIR) AV LEAENT,
Guangxi Minzu yanjiu FEVE EEITSE (2014) 3: 105-12.

13 Cf Wang Yinuan FJTHE (1907-1998), “Guanyu Zangzu ‘Gesaer wang zhuan’' de bu
shu yu shi hang” BRI (FEERLE) AIEEELTT, in idem, Gesaer yanjiu
lunji ¥ E BT FCEMEE (Beijing: Zhongguo Zangxue chubanshe, 2017), 103-133. See also
Geoffrey Samuel, “The Gesar Epic of East Tibet,” in Tibetan Literature: Studies in Genre,
eds. José Ignacio Cabezén and Roger R. Jackson (Ithaca, NY: Snow Lion, 1996), 358—67.

14  This saying is ascribed to Confucius himself in the “Yiwen zhi” 2577 of Ban Gu's H[#
(32-92) Hanshu £,

15  Richard N. Frye, The Heritage of Persia (New York: The New American Library, 1966
[1963]), 60.

16  Cf Ma Xueliang 22 E, “Luozu de wushi ‘beimao’ he ‘tianshu” RFEAVARET “THZE”
F “KZE, in idem. Yunnan Yizu lisu yanjiu wenji ZEFa3% (e {3158 3L £E (Chengdu:
Sichuan minzu chubanshe, 1983), 15-34.

17 Jao refers here to the traditional notation of the name Bimo, written bimox (pi®*mo34)
X in the modern standardized Yi syllabary (T #™ 8 nuosu burma, or “Nuosu script”)
from 1974. Apart from the version that Jao provides, following Ma Xueliang, “Luozu de
wushi ‘beimao’ he ‘tianshu’” 15, there exist more than thirty variants for each morpheme
in the various strands of the traditional Yi script. For an overview of all known variants
see Dian Chuan Qian Gui Yiwen xiezuozu J& | |ES+E ST 77 {E4H, eds., Dian Chuan Qian
Gui Yiwen ziji JE | 2515 %% 3 54 (Kunming: Yunnan Minzu chubanshe, 2004), 6.35.
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5, seems to be a variant of the Chinese graph 5 used here as a homophone
loan graph with the pronunciation mao. The name is sometimes also written
as bimu 48}, and the Hani people pronounce it as pimo #t5<. These are all
near-homophonous variants of the same word.

The custom of reciting epics is conspicuously preserved in the context of
solemn ceremonial rites such as seasonal rituals, as well as within marriage
and mourning ceremonies. Unlike ordinary forms of folk musical theater
(Quyi HiEE),'8 epic performances are not meant for entertainment. Epics rank
as holy texts in the minds of every minority population. Incanting an epic in
fact resembles a performative instantiation of a people’s theogony and of its
divine roots. The incanting rhapsodists in turn may be understood to figure as
their peoples’ prophets, with their sacrificial altars providing the place where
humans and gods communicate with each other. In the Nuo altar theater for
instance,!® performed by the shamans of the Tu people who live on the fringes
of Guizhou province, the recital of creation epics takes a central role; the
incanting shamans are simultaneously in charge of sacrificing, chanting, and
dancing. This again strongly suggests that the recital of creation epics is indeed
inextricably linked to the performance of religious ceremonies.2?

Since epics relating the creation of the cosmos are particularly numerous
in the oral literature of Chinese minority populations, there exists a definite
desire to translate one of the oldest creation epics in world into Chinese in
order to make its content accessible to Chinese scholars concerned with the
study of myths in their own tradition. It is the intention of the present study
to fill this gap.

The Near Eastern Creation Epic recounts the cosmic creation myth of the
Akkadian people. It is named after its opening words “Enuma-elis” (when on
high). The entire text is written in cuneiform script, inscribed over seven large
clay tablets. Its first half narrates the beginnings of heaven and earth as well as
the clashes among the gods. In a long struggle between two major forces, the
later-born sun god Marduk eventually defeats his opponent Tiamat, associated
with the dark force. The second half recounts how Marduk set up dwellings for
the three highest cosmic deities, Anu, En-lil and Ea, how he erected the temple
of Babylon, and how he created mankind by extracting drops of blood from
the body of a rebellious deity. The very end of the epic lists Marduk’s glorious

18  Cf. “Quyi Performances,” in People’s Republic of China Year-Book (Beijing: Xinhua, 2002),
https://search.proquest.com/docview/211573812?accountid=11440 (accessed o5/09/2019).

19 Cf. Xiaohuan Zhao, “Nuo Altar Theatre on a Liminal/Liminoid Continuum: Reflections on
the Shamanic Origins of Chinese Theatre,” The Drama Review 63.2 (2019): 57-77.

20 Jao refers the reader here to Huang Lin &5/£, “Yinchang shishi bu tong yu shuochang
quyi” PSS SR EE R B A ERIE RE 2L, Zhongguo yinyuexue TEFH4EE2, 2 (1987): 97-103.
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achievements together with the more than fifty different names he had the

honor to possess.

It is generally assumed that the time of the epic’s composition falls into the
Kassite period, the so-called mid-Babylonian era (1550-1155 BC),?! following
the reign of Hammurabi (1792—1750 BC).22 The era is roughly contemporane-
ous with the late Xia & period (trad. 21st-16th century BC) in early China.

According to Babylonian custom, the epic was recited on the fourth day of
each new year during solemn seasonal celebrations. Incantations of episodes
from or related to the Enuma Elish further served the following purposes:23
1. As part of the purification ceremony of the temple of E-Zida, perhaps at

the temple of Nabii at Borsippa, the creation of the cosmos and the set-
tlement of the gods in their dwellings by the sun god Marduk was recited.

2. The incantation of the epic formed part of a ritual program for the resto-
ration of a temple, prescribing inter alia a recitation about the creation of
the world and the various gods by Anu.

3. An episode related to the epic was recited during a ceremony to assist
childbirth, announcing how man was first created from clay mixed with
blood from a slain god.?*

4. Another episode related to the Enuma Elish was recited by dentists dur-
ing the extraction of aching teeth, cursing the worm (believed to be
responsible for the ailment [translators note]) to cause no further harm.2

21 Jao remarks here that Babylon witnessed a succession of altogether 36 kings, reigning for
a period of 576 years. The reign period of the first dynasty, named Sam-suditana, lasted
from 1623-1595 BC.

22 Compare the discussion on the composition date of the Creation Epic in Stephanie
Dalley, trans., Myths from Mesopotamia: Creation, the Flood, Gilgamesh and others (Oxford:
Oxford University Press, 1991), 228-30.

23 The list which follows is partly quoted and translated by Jao from M. L. West’s introduc-
tion to the latter’s translation of Hesiod’s Theogony. See West, trans., Hesiod: Theogony
(Oxford: Oxford University Press, 1966), 2. West in turn states these four points with ref-
erence to Alexander Heidel, The Babylonian Genesis, 2nd ed. (Chicago: The University
of Chicago Press, 1951), 61—73, and others. Where applicable, my translation back into
English adopts West’s original wording.

24 Cf. E. A. Speiser, trans., “Creation of Man by the Mother Goddess,” in Pritchard, Ancient
Near Eastern Texts, 99—100.

25  Incantations against toothache were quite common during the Babylonian era. As early
as the Old Babylonian period, the Mari documents included a tablet with the Akkadian
label Si-pa-at tu-ul-tim (Toothache Incantations). Cf. Speiser, trans., “A Cosmological
Incantation: The Worm and the Toothache,” in Pritchard, Ancient Near Eastern Texts,
100-1. Speiser notes: “Among the incantations which contain cosmological material, one
of the best-known attributes toothache to a worm that had obtained the permission of
the gods to dwell among the teeth and gums” (ibid, 100).
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The name Marduk represents a combination of the Akkadian term mar
(son) and the Sumerian word Utu (sun), meaning son of the sun. He featured
as the highest deity with everything under the sun considered to be his cre-
ation. In the hymns of the Akkadians, Marduk possesses fifty different epi-
thets. Unrivalled in strength, he surpassed each exalted category. Thus, from
very early on the idea of an omnipotent deity was deeply rooted in Asia Minor,
from where it later moved on to Israel.

According to ancient Near Eastern faith, man has been created with the
blood extracted from a malevolent cosmic deity that had been charged with a
crime. This gave rise to the notion of an “original sin.” Moreover, humans were
believed to have been conceived to serve the multitudinous gods, whom they
had to attend. Deprived of any status, they were supposed to tremble under
the gods’ awesome terror. This basic idea was later adopted by Israel as well.26

Some scholars assume that the Han people, on the other hand, constitute
a pragmatic ethnicity, inclined towards charitable behavior. They hold that in
China, primeval forms of nature religion never developed into a transcendent
man-made religious system, thus causing the Chinese to be exempted from
any kind of “original sin.” At the same time, they regard the absence of such a
development as the reason why authentic early Chinese myths have only been
transmitted in fragments, conveying their content in an obscure, dry and un-
systematized fashion.2” I do not agree with this point of view: I believe the
presence or absence of the notion of an original sin depends on differences in
the background from which the respective myths arose. The Chinese version of
the creation of man belongs to the category of myths which describe how man
was first modeled from clay, which is quite different from the Near Eastern
version. The use of different writing materials must be taken into account as
well. During the Shang and Zhou periods, documents were mostly inscribed
on turtle plastrons, bronze vessels, and jade objects; some were also written on
bamboo strips.2® Those materials proved to be rather unsuitable for recording
long narratives. Paired with the ancient historiographers’ fondness for succinct
and vague phrasing, this perhaps posed the main obstacle for Chinese epics to

26  Jean Bottéro, Naissance de Dieu: La Bible et l'historien (Paris: Gallimard, 1986), 266—91.

27  See for instance Xiao Bing’s 7§ L% foreword to Wang Xiaolian 25§, Zhongguo de shen-
hua shijie BT HEEHFL (Beijing: Zuojia chubanshe, 1991) for an endorsement of this
viewpoint.

28  For a comprehensive study of the history of early Chinese writing techniques and materi-
als in English see Tsuen-Hsuin Tsien ($£775/ll), Written on Bamboo & Silk: The Beginnings
of Chinese Books & Inscriptions, 2nd ed. (Chicago: University of Chicago Press, 2004
[1962]).
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develop a long and detailed narrative form. However, oral folk literature has
nevertheless been preserved and transmitted to the present day.

The Near Eastern Creation Epic states that at the beginning of the creation
of the cosmos there was nothing, neither name (ming %) nor form (xing #),
let alone fate. “Non-being” or “formlessness” (wu £i£) was the original state of
the cosmos, as during that primeval time none of the gods had yet been born.

Thus, at the very beginning, the epic repeatedly uses the negation la. The
Akkadian language knows three negations, la, ul and ai.?® La appears in the
first, second, sixth, seventh and eighth verse from the first stanza:3°

1. e-nu-mae-li§  la na-bu-a $4-ma-mu
RZ&Es =R

When on high the heaven had not been named,

2. $ap-lis am-ma-tum $u-ma la zak-rat

JEith 7 S IRARRZ LA
Firm ground below had not been called by name,

6. gi-pa-ralaki-is-su-ru  su-sa-ala Se--u
AR A LIS FEHEZ AT
No reed hut had been matted, no marsh land had appeared

7. enu-mailani  la $u-pu-u ma-na-ma
NEF WS
When no gods whatever had been brought into being,

8. Su-ma la zuk-ku-ru §i-ma-tu la Si-i-mu
IR IL A BEE

Uncalled by name, their destinies undetermined —

The morpheme la, written ¥ in cuneiform script, also exists in Hebrew where
itis written 8. Both Akkadian and Hebrew belong to the same language family.

29  See Arthur Ungnad, Grammatik des Akkadischen. Completely revised by Lubor Matous.
Fourth edition (Munich: Beck, 1964), 111.

30  Iprovide here the English translation that Jao himself worked with, which is the now out-
dated rendering by Speiser in Pritchard, Ancient Near Eastern Texts, 60—72. For the latest
authoritative translation of the Enuma Elish into English see W. G. Lambert, Babylonian
Creation Myths (Winona Lake: Eisenbrauns, 2013). The phonetic transcription has been
updated according to Lambert.
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In my rendering of the Enuma Elish 1 translate la as wei 7 (not [yet]), wu £
(without/there is no) and bu £~ (not) respectively.

The first deity mentioned in the Near Eastern clay tablets is called Apsi, the
“deep and dark ocean.”® This name might have derived from a Semitic root
referring to the “earth’s surface” or the “banks of the ocean.” It signifies those
waters that are clear. According to Professor Bottéro, Mu-um-mu is the nick-
name of Tiamat, resembling the Akkadian word ummu (mother). Apsi refers
to the clear waters; Tiamat, in turn, deriving from the Semitic word for “deep

” o«

and dark ocean,” “accumulated water” or “foam of the earth,” signifies those
waters that are murky.32 Together with Apsi it constitutes a contrastive pair.
Interestingly, in classical Chinese the word hai 5 (“sea,” “ocean”) can also be
found glossed as Aui i (“dark,” “murky”),33 suggesting that in early China, too,
the ocean was associated with the darkness.

Apsti and Tiamat, the clear and the murky, thus represent the two an-
tagonistic forces that struggled with each other prior to the creation of heaven

and earth. In the later Persian Avesta, we find the same struggle taking place

” «

between the two brothers Ahuramazda (creator of the world), associated with
the light, and Ahriman (power of evil and darkness). This sort of dualism is
archetypal for all ancient Near Eastern cosmologies.

After the primeval god Apsii came into existence, he brought forth Lahmu
and Lahamu. The original import of their names is lost to us. Later Ansar and
Kisar were born. The etymon an stands for heaven in the Sumerian language,
ki means earth in Sumerian and $ar signifies a totality. Accordingly, the “total-
ity on high” refers to heaven, “the totality below” to the earth. The Babylonian
Creation Epic is particularly known for employing such contrastive couplets.
In the text of the epic e-/is means on high and sdp-lis means down below. This
dualism can be illustrated as follows:

31 Jao translates the name Apsi here as ming hai JE& (deep and dark ocean), the same
term he uses to render the name Tiamat below. Since all the scholarship on this topic
unequivocally associates Tiamat with the “primeval sea,” while Apsii stands for the earth’s
body of fresh water, I suspect this first rendering of Jao’s to be accidental or perhaps even
an editorial error. Jao’s further definition of Apst and Tiamat as a contrastive pair below
corroborates this suspicion. Cf. Lambert, Babylonian Creation Myths, 217, who translates
the name Apsi as “cosmic water beneath the earth.”

32 Cf. Lambert, Babylonian Creation Myths, 236, for the import of the name Tiamat.

33  Compare the Eastern Han etymological dictionary Shiming f4 (Explanation of names)
where it says: & o Bt o FARBEE 0 HUKBAIME, | (The sea is also called
“darkness.” It is the master over the impure and the muddy. Its water is as black as the
darkness). See Wang Xianqian 555§ (1842-1917), Shiming shuzheng bu FE4FR 25
(Beijing: Zhonghua shuju, 2008 [1896]), 1.4.19.
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TABLE 1 Archetypes of Cosmic Dualism in the Ancient Near East
e-lis sap-lis

an ki

tian K. (heaven) di i (earth)

An-sar in turn gave birth to An-nu, with the morpheme nu glossed as master.
Hence An-nu translates as the “Master of Heaven.” An-nu further gave birth
to Ea, also known under the alternative name Nu-dim-mud. Dim means “to
create,” the morpheme mud glosses as “life.” In a literal trans-lation the epithet
would therefore read “Master of Life.” Ea’s wife is called Dam-ki-na, which in
Sumerian also reads Dam-gal-nun-na. Dam can be glossed as “chamber,” gal
as “great,” while nunna means “prince.” Literally the name translates into “The
Great Chamber of the Prince.”34
The Babylonian theogony prior to Marduk can be tabularized as follows:

TABLE 2 Babylonian theogony prior to Marduk

Apsit + Mummu = Tiamat (+ Kingu)

Lahmu Lahamu
—
An-Sar Kisar
An-nu

Nu-dim-mud = Ea + Damkina
Marduk

Similar to the role of Ansar and Kisar in the Babylonian Creation Epic, in
Hesiod’s Theogony Kronos and Titan are described as having created and sepa-
rated heaven and earth prior to the appearance of Zeus. A further example of
such a sequence can be found in the Phoenician theogony. The three genealo-
gies may be tentatively juxtaposed as shown below:

34  Cf various, La naissance du monde: Eqypte ancienne, Sumer, Akkad, Hourrites et Hittites,
Canaan, Israel, Islam, Turcs et Mongols, Iran préislamique, Inde, Siam, Laos, Tibet, Chine,
Sources Orientales 1 (Paris: Editions du Seuil, 1959), 17-51.
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TABLE 3 Theogonies of Greece, Babylon and Phoenicia compared

Greece Babylon Phoenicia
Uranos + Gaia Apsii + Tiamat Elium-Hypsistos: Alalu
(8 sons) | |
Ansar Epigecios — Uranos: Anu
Kronos + Titan Annu El-Kronos Kumarbi
(6 sons)
Zeus === Marduk Démariis-zeus (weather-god)

Japanese ethnologists (such as Taryd Obayashi Ak E [1929-2001] for
instance) hold that royal sovereignty in pre-modern Japan cannot be separated
from myth. This position in fact derives from the scholarly model of Oriental
Theocracy according to which secular sovereignty and divine authority fall
together into one single concept.3> This also is largely similar to the situation
we find in ancient Greek and Near Eastern epics. However, Far Eastern theogo-
nies do not necessarily resemble their Greek and Near Eastern counterparts in
this point. One should refrain from drawing a forced parallel here.

What does deserve some attention in this context, are the similarities
between the concepts of name (ming ) and fate (ming fi7) in the Far East and
the Near East respectively.36 At the beginning of the cosmic creation, according
to the Enuma Elish, the multitudinous deities were not yet born, their names
had not yet been established and their fate was not yet fixed. Only with the
appearance of these deities themselves did their names and subsequently also
their fates come into being. Thus, “nonbeing” was the state of the universe prior
to the creation of heaven and earth. This resonates with a passage found in the
book Laozi -, where it says: “Namelessness was the beginning of heaven
and earth” (%KMl 2 48). At the start of the cosmic creation there were no
names. With the birth of the multitudinous deities each received its name all
the way to the Sun god Marduk, who, having been credited with unifying the
cosmos and other glorious achievements, was bestowed with fifty epithets and
ultimately became the unrivaled, omnipotent Babylonian high god. Hence,

35  Cf Yoshida Atsuhiko T U, Kodai Oriento bungaku to Girishia shinwa dr{{ 74 1) T
VN L F) 3 7 1HER, Chikuma sekai bungaku taikei SREETH ST AK a1 (82)
Kodai Oriento-shii dx{ 74 1) > | £& (Tokyo: Chikumashobg, 1978), 1-8.

36  Cf. Jao’s “Gudai wenxue zhi bijiao yanjiw” X CE 7 [LEHTSE, Chigoku bungakuho
o} [RS8 32 (1980): 1-36.
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names and titles gain importance because they symbolize a culture’s system
of ideas. Marduk's fifty epithets, for instance, convey a diverse range of cultural
meanings, both in abstract and in concrete terms. Whoever endeavors to com-
prehend the origins of Near Eastern culture cannot afford to ignore them, but
instead should take them as a starting point for investigation.3” When it comes
to the study of ancient China, the philosophical essence symbolized by names
and titles, especially as seen in the custom of bestowing posthumous temple-
names (shifa 357%), should receive more attention as well.

What I am most interested in further discussing at this point are two topics
in particular, namely cosmogonic creation myths and mythological accounts
relating the creation of man. In fact, both these topics are so closely entangled,
they can hardly be treated separately from each other. When it comes to the
issue of creation myths in early China, one immediately thinks of the ques-
tion of the Pangu #% 7 (Coiled Antiquity). As I have previously demonstrated
elsewhere, a late Eastern Han mural from the Wen Weng ancestral shrine (Wen
Weng citang 45785 ) in Sichuan province already depicts an image of Pangu,
of which a rubbing existed during the Song Dynasty.3® Hence, I have always
doubted the scholarly conviction that the idea of Pangu did not appear until
the time of the Three Kingdoms. In the Chu Silk Manuscript (Chu zengshu
45 or Chu boshu % 5,3 ) dating from the mid-Warring States period, we
find aline stating that “the sun and the moon were brought forth by Qun” (riyue
Qun sheng H H £4:) as well as a saying about Bao(Fu)xi &% and Nithuang
28 having four sons. This suffices to show that the account of Diqun 75 £
being the highest deity who gave birth to the sun and the moon in the Shanhai
Jjing LI7G%E (Classic of Mountains and Seas) was indeed already a popular leg-
end in the south during Warring States times. That Baoxi and Nithuang are in
fact Fuxi K28 and Niiwa 2.4 is by now an established fact,3® which invali-
dates the position that these two figures first appeared in the “Lan ming xun”
E =3l (Surveilling obscurities) chapter from the Huainanzi 1.

37 Cf. Jean Bottéro “Les noms de Marduk, I'écriture et la logique’ en Mésopotamie ancienne,”
in Essays on the Ancient Near East in Memory of Jacob Joel Finkelstein, ed. Maria deJong
Ellis (Hamden, CT: Archon, 1977), pp. 5-28; and Franz M. Th. Bohl, “Die fiinzig Namen des
Marduk,” Archiv fiir Orientforschung 11 (1936-1937): 191—218.

38  Cf. Jao, “Pangu tu kao” #% I5[E]7%, Zhongguo shehuikexueyuan yanjiusheng xuebao 1
HERIEGETIEA 225 (1986) 1: 75-6. An English translation is provided in the last
part of this chapter.

39  Jaorefersthereader here to his, The Chu Silk Manuscript (Chu Boshu 3% 5 ). For the latest
revised edition see Jao, “Chu boshu xin zheng” 4% &, & #55 (New proofs on the Chu Silk
Manuscript), in idem, Xuantang jilin: Shilin xin bian HEFEEM © SEMF4R (Xuantang’s
selected works: Selected works on history, newly edited), 3 vols., eds. Xiong Yushuang
HEEFE and Dong Xiujuan # 7545 (Hong Kong: Zhonghua shuju, 2012), 3. 860-911.
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The chapter titled “Jing shen xun” }5t#3/l| (Quintessential Spirit) in the

Huainanzi says:

From the mention of the idea of two vital breaths or energies (er gi —

HARAE R HRER ... o AHRE  KREH - FLPEAE
ﬁﬁﬂﬁ CEFEEAIEATIEE 73’\ Tyl FybzRs o B R /R 5 MIZEHE
B BT O EHR s R e

In primeval times when there was yet no heaven and earth, there existed
only images but no forms. [...] There were two deities born from murki-
ness, one that established heaven and the other that constructed Earth.
So vast! No one knows where they ultimately end. So broad! No one
knows where they finally stop. Thereupon they split into yin and yang
and separated into the eight cardinal directions. The firm and the yielding
formed each other; the myriad things thereupon took shape. The turbid
life-breath became creatures; the refined life-breath became humans.4°

) in

this passage, we can see that the cosmogony of the Yi peoples is in fact closely

related to sayings from ancient Chu. The opening passage of the Yi-peoples’
Creation Account (Chuangshi ji BIJTH40) states:

40

The golden lock controlled the primordial chaos (hundun J&).
First [we] recount [the story of ] Ai 1Y/ (lit. light-image) and Bu I (lit. shape).
When Ai and Bu had not yet come into being

There were only Sha & and E 5.

Sha was clear and E was murky,

Thus appeared Ai and Bu.

The clear life-breath (ging qi /%5 37.) was profoundly azure;

The murky life-breath (zAuo qi %37 was abundantly crimson.
Ju J57 emerged as the sun’s light-image;

And the sun’s light-image was glitteringly bright.

Hong 7% manifested as the moon’s shape;

And the moon’s shape was dazzlingly golden.

The original quote has been slightly expanded based on the text in Liu Wendian £/ £
(1889-1958), Huainan honglie jijie FEFAYRFIEEMA, ed. Yin Guangxi B t= (Hefei/
Kunming: Anhui daxue chubanshe/Yunnan daxue chubanshe, 1998), 7.218. The English
translation has been adapted from Liu An, The Huainanzi: A Guide to the Theory and
Practice of Government in Early Han China, trans. John S. Major et al. (New York: Columbia
University Press, 2010), 240.
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Nao [ turned into azure smoke,

Nu %% became crimson mist.

When the six shapes had not yet emerged,

There was no one who appeared first.

When the six shapes had emerged,

Ai and By, light-image and shape came into being.

[.]4

Prior to the opening up of the primeval chaos there first were six shapes.
This resembles Zhuangzi's ;T idea of “mounting the changes of the six life-
breaths” (cheng liu gi zhi bian FE7~58.2 #8) found in its “Xiao yao you” &7
(Free and easy wandering) chapter.#? These six shapes are sub-divided into
clear and murky ones. They represent six corresponding natural phenomena
of the sky that can be tabularized as follows:

TABLE 4 Six corresponding natural phenomena of the sky

clear life-breath (ging qi /& 5R) murky life-breath (zhuo gi J&5R)

Sha & E g

Ai g (light-image) Bu I (shape)
Ju J5j (sun) Hong 7% (moon)
Nao f# (smoke) Nu %% (mist)

During that time there were as yet no heaven and earth, only Sha and A, the
clear and the murky life-breath, which correspond to the two deities referred to
in the Huainanzi, did exist. The Yi peoples’ creation epic tells of a sage named
Nulouzhe 23827 who began to ascertain the secret of the sky being sealed off.

41 Guizhou sheng minzu yanjiusuo & & EIEITFTFT, ed. Xinan Yizhi xuan P FE 5555
(Guiyang: Guizhou Renmin chubanshe, 1982), 1-5. Sha % and E g refer to clearness and
murkiness respectively. Ai ¥ means “light-image” and Bu [ means “shape.” Ju f5j, Hong
7%, Nao [5] and Nu %% in turn refer to the sun, the moon, smoke and mist. These names
are all transliterations of the original names in the Yi language. Cf. the notes in Guizhou
sheng minzu yanjiusuo, ed. Xinan Yizhi xuan, 1-5.

42 The actual sentence in the Zhuangzi reads: “riding the changes of the six life-breaths”
(yu liu qi zhi bian fHI7553,.2 3%) with bian ¥ being interpreted as bian %%, “changes.” See
Wang Xianqian 53, Zhuangzi jijie {HT-£&fi% (Beijing: Zhonghua shuju, 1987), 1.4. The
English translation has been adapted from Burton Watson, trans., The Complete Works of
Zhuangzi (New York: Columbia University Press, 2013 [1968]), 3.
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He managed to open the golden lock and thus to open up heaven and earth.*3
Next, the epic relates how a spider casts its warp and woof to weave into being
(the outlines of) the sky and the earth. Then “the nine maidens created the
sky; the eight lads created the earth. Thousands upon thousands of Ais and
Bus formed everything between heaven and earth.”#* Is that not exactly what
is meant by “establishing heaven and building the earth” (jing tian ying di K.
= H#) in the Huainanzi? Moreover, it seems as though the Han people’s “estab-
lishing heaven and administering the earth” ( jing tian wei di £¢K:4&#) ideol-
ogy too has filtered into this account, simply with the addition of the Yi peoples’
idea of a spider conducting the work. The Yi peoples’ division of the sky and
the earth into two systems is also somewhat similar to the Near Eastern notion
of an as Sky and ki as earth, with both ideologies showing a dualistic tendency.

Let us now talk about the Naxi people’s creation myth as it is transmitted in
the Dongba Canon (Dongba jing FREE4X). In the pictographic Naxi script (Geba
Naxi EFEE4NPE) its name is written as follows:

TABLE 5 The name of the Dongba Canon (Dongba jing BEFE4E) written in pictographic
Naxi script

t P Vv

(chong = mankind) (ban = to migrate)  (tu = history of origins)

According to Naxi pronunciation the three graphs read chong-ban-tu, translat-
ing as “the history of the origins and the migration of mankind.”*5 To date there
exist five different translations of the Chongbantu which constitutes the most
important text among the scriptures of the Dongba Canon. The text’s exalted
position within the latter testifies to its importance. The main points related in
the Dongba Creation Account amount to the following:

1. The world in a state of primeval chaos: The existence of the Dong % and

the Se & deity,*6 and of “stones” and “woods”

43  Jao quotes this line from Guizhou sheng minzu yanjiusuo, ed., Xinan Yizhi xuan, 4, n. 7.

44  Ibid, 9.

45  Cf Lin Xiangxiao #[] ¥, “Dui Naxi zu chuangshi shenhua benlai mianmu de tantao —
Chuangshiji kai tian pi di jiaozhu zhaji” ¥H4975 & 8l tHEh AR H ivigsT - (8l
4 B KRR ) BOFALED, in Zhongguo shaoshu minzu wenxue xuehui 757/ D5
EE L@ ed. Shenhua xintan THEEHTE (Guiyang: Guizhou Renmin chubanshe,
1986), 359~75.

46 Dong and Se stand for the benevolent deities of yin and yang respectively. See Yunnan
sheng minzu minjian wenxue Lijiang diaochadui ZE % R iE RN SCERE THHERX,
Naxi zu minjian shishi 4975 1% R[4 52 5% (Kunming: Yunnan Renmin chubanshe, 1960), 1,
n.1
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In times of remote antiquity, when heaven and earth were still in a state
of primeval chaos and not yet divided, the Dong deity and the Se deity
arranged the myriad phenomena. Mankind was not yet born; stones were
exploding, trees and woods were moving around.

“light-images” precede “forms”

When heaven and earth had not yet been separated, there first existed
the light-images of heaven and earth. When the sun, the moon and the
stars had not yet appeared, there first existed light-images of them. When
mountains, valleys, seas, and rivers had not yet formed, there first existed
light-images of them.

Three, nine, and the correlation between the myriad phenomena (dis-
tinguishing between benevolence [shan 2], malevolence [e 5], the real
[zhen E ] and the fabricated [wei {£5])

Three brings forth nine; nine brings forth the myriad phenomena.
Among the myriad phenomena are “real” and “false” ones, as well as
“actual” and “factitious” ones.

The hen laying eggs and the white and black life-breath

The real and the actual match and produce the brightly shining sun. The
sunlight transforms and produces the turquoise [...] The turquoise in turn
transforms and produces clusters of white vapor. The white vapor in turn
transforms and produces [...] beautiful sounds. The beautiful sounds in
turn transform and produce the benevolent deity Yigewoge {i& & #&. [ ...]

Yigewoge |...] resorted to magic [zuo fa {E%] and changed again,
transforming into a white egg. From the white egg hatched a white
chicken, [...] which named itself Enyu'enman &5z & €. [...] Enyu'enman
laid nine pairs of white eggs. One pair transformed into the sky’s deity;
another pair transformed into the earth’s deity. One pair transformed
into the nine brothers who opened up the sky, and yet another pair trans-
formed into the nine sisters who opened up the earth. [...]

On the other side, when the false and the factitious matched, there
appeared the clear cold moon. The moonlight transformed and produced
the black onyx. The black onyx transformed and produced one puff after
another of black vapor, The black vapor in turn transformed and pro-
duced the malevolent deity Yigudingna &< &5 T #. [...]
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Yigudingna resorted to magic and changed again, transforming into a
black egg. From the black egg hatched a black chicken [...] which named
itself Fujinannan #<%¢F. Fujinannan laid nine pairs of black eggs from
which spawned forth nine sorts of de-mons [ ... ] and nine sorts of monsters.4

All the different characters appearing in the Creation Account may be tabular-
ized as below:

TABLE 6 Different characters appearing in the Dongba Creation Account
(1)
Dong deity Se deity
stone wood
three
nine
the myriad
phenomena
(2)
real + actual false + factitious
turquoise sun black onyx moon
white vapor black vapor
Yigewoge Yigudingna

(benevolent deity) = white egg

Enyuw'enman = white chicken

nine pairs of
white eggs
|
|

nine

skly earth
deity deity  brothers

nine

sisters

(malevolent deity) = black egg

Fujinannan = black chicken
nine pairs of

black eggs
|

nine sorts of nine sorts of

monsters demons

47  Each of the above passages from the Dongba Creation Account are cited after the Chinese
version in Yunnan sheng minzu minjian wenxue Lijiang diaochadui, Naxi zu minjian shi-

shi. The English translation is my own.



26 CHAPTER 1

Tracing the roots of this cosmogony is a rather intricate undertaking that
shall not be attempted here in any detail. I think that there are also links to
be found between the Naxi cosmogony and the Yi peoples’ creation saga. For
instance, the sequence of light-images preceding forms resembles the Yi peo-
ples’ differentiation between Ai and Bu. The idea of black and white vapor too
resonates with the Yi conception of two life-breaths, a clear and a murky one;
both in turn evolve from the doctrine of two vital breaths or energies (er gi
shuo —3@57). The image of the number three bringing forth nine and nine in

turn giving birth to the myriad phenomena borrows from the Han people’s sys-
tem of ideas. As to the episode concerning the chicken egg, I suspect this to be
inspired at least in part by the Indian anda theory,*® and in part by the Tibetan
belief system. According to the explanations in Fu Maoji's {###5] transla-
tion and study of the Naxi Creation Account,*® the written form of Yigewoge,
the deity representing benevolence, “borrows the Tibetan letter , writing it
with a double-stroke as f¥.” Similarly, the name of Yigudingna, the malevo-
lent deity, is written with a double-stroke as & in the Dongba Canon, “altering
the Tibetan letter s, representing the sound na, by adding a black dot.” Black
reads nag-po (597%) in Tibetan and stands for darkness. These assumptions,
however, belong to later theories that have been elaborated on the basis of
earlier studies.>°

What deserves special attention is the part about the primeval chaos. The
worshipping of stones and woods reveals early man’s perception of the primor-
dial world as consisting of plants and minerals. Citing the scripture pertaining
to the greeting of the Dong Efj deity ceremony in the “Dongding” &] chapter
of the Dongba Canon,®' some scholars have pointed out that the earliest cre-
ation deities in Dongba belief are in fact Dong @) (instead of Dong B [tr. note])
and Se 1. These resemble the yin and yang deities and constitute a pair of sib-
lings who were joined together in matrimony. Thus, the Dongba religion uses
stone to symbolize Dong and wood to symbolize Se. In general, each Dongba
rite must involve a spirit stone, the “Donglu E%,” and some wooden figurines
called “Musen RK#%.” Sacrificial rice is scattered onto the spirit stone and the

»”

48  Cf.Jao Tsung-i, “Anda lun yu Wu-Jin jian zhi yuzhouguan” Z%55 (anda) B 52 25 5] 2 5
T (The Kashmir Shaivist theory of the four spheres (anda) and the cosmology of the
Wu and Jin periods), in Xuantang jilin: Shilin xin bian, 2.573-588.

49  Cited in Lin Xiangxiao, “Dui Naxi zu chuangshi shenhua benlai mianmu de tantao,”
366-68.

50  Cf Lin Xiangxiao “Dui Naxi zu chuangshi shenhua benlai mianmu de tantao.”

51 Cf. He Zhiwu FIE R, trans., Dongba jingdian xuan yi B AR L 5 (Kunming: Yunnan
renmin chubanshe, 1994), 192—99.
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wooden figurines are smeared with the blood of sacrificial animals. This suf-
fices to testify to the Naxi people’s worship of stones and woods.

In the Creation Account the Dong &) deity is called Dong % (East). According
to traditional Chinese glossaries the latter may in fact be explained in terms
of the former. For instance, the Guangyun &5 (Expanded Rhymes) states:
“Dong ¥ is synonymous with the region of spring, the Shuowen jiezi 557 “ fi#t=
(Explaining simple and compound Graphs) translates it as movement (dong
&))" Hence the names Dong B and Dong @) refer to one and the same deity.
Moreover, if “East” figures as “movement” it belongs to the category yang.>?
Given that this is correct, it becomes clear that the Dongba myth relates the
beginnings of the universe from the times of primeval chaos in dualistic terms.
This can be illustrated as follows:

TABLE 7 The beginnings of the universe from the time of primeval chaos depicted in
dualistic terms as related in the Dongba myth

Dong ¥ (#) deity Se {4 deity
Stone Wood
Yang Yin
Brother Sister

Two among those pairs symbolize the matrimony of brother and sister, an
idea which may have been influenced by the southern Yao people’s belief that
Fuxi and Niiwa were siblings. Furthermore, the names of deities and spirits
appearing in the Naxi’s Dongba Classic are exceptionally many, clearly bearing
characteristics of polytheism. A preliminary count amounted to 2400 names.
Evidently, the text of the Dongba Canon assimilates multiple outside influ-
ences which still await further research.

The majority among the epics of China’s minority populations feature cre-
ation myths. Here we have only singled out those of the Yi peoples and the
Dongba Naxi to allow for comparison. The remainder shall not concern us at
the moment.

52 Jao possibly still refers here to the above cited gloss in the Guangyun, which continues:
“The yang-breath moves, its season is Spring” (’53@H) > TH5%%) (Yiwen yinshu-
guan ECENERE, ed, Jiaozheng Songben Guangyun FEIFEARAFESS [Taipei: Yiwen
Yinshuguan, 1984], 1.22).
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When it comes to legends pertaining to the creation of man, it is notewor-
thy that in Asia Minor the reason behind this undertaking was to have man
serve the gods. Newly excavated clay tablets from the ancient city of Sippar in
Iraq feature accounts of a great flood which predate those found in the Bible
by about a thousand years. The clay tablets seem to relate that the heavenly
deities devised man because lower ranking deities detested and refused to do
their work. But “man” — this new species — reproduced too fast and proved to be
extremely noisy, thus greatly angering the gods, who thereupon decided to
drown all mankind. Only one man and his family were lucky enough to survive.
This man was called Atrahasis, meaning “he who possesses wisdom.” He was
said to have built an ark, in an episode in Babylonian history closely paralleling
the account of Noah in the Bible. The entire epic of Atrahasis has been trans-
lated and recorded in Réne Labat et al., Les religions du Proche-Orient asiatique:
Textes babyloniens, ougaritiques, hittites.5® Its content is already widely known
and does not need to be repeated here. Atrahasis was the only human still
alive on earth after the great flood receded. We find a similar lore in the
epics of some ethnic groups from Southwestern China. The Dongba Creation
Account tells about a great flood overflowing the heavens, sparing only
Congrenli 721, the founding ancestor of the Naxi people, who alone man-
aged to survive by hiding himself in a sack made from a bull’s fur and skin,
which was suspended on nine iron shackles, three of them tied to a cypress
tree, three to a pine tree and another three fastened to a rock. As the Dongba
Creation Account’s leading character, his struggles with the torrent and his fight
for the survival of mankind justifies calling him the Atrahasis of the ethnicities
of Southwestern China. Previously, Tao Yunkui f&ZE7%E recounted an episode
from the mythology of the Zhangzi /& - people from the Lukui & & mountain
region, which says: “In former days a great flood created a disaster which anni-
hilated mankind, sparing a single human named Ap’'udamu, also known as
Ap'u. Later, the heavenly deity Mumi sent three immortal maidens to descend
into the world of mortals to mate with Ap’u. After seven years, the second of
the immortals became pregnant and gave birth to a small calabash. Ap'u then
divided the calabash into four slices which in turn became the founding ances-
tors of mankind. The biggest was the ancestor of the Han people, the second
that of the Black Yi (Hei Yi £28) (i.e., the Naxi [tr. note]), the third that of the
Hani '5JE people, while the fourth became the ancestor of the White Yi (Bai

53 Réne Labat et al, trans., Les religions du Proche-Orient asiatique: Textes babyloniens,
ougaritiques, hittites (Paris: Fayard-Denoél, 1970), 26—36.
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Yi #E[H] 38).”5* According to a survey conducted by Ma Xueliang %22 [ this
myth still circulates widely among the Yi-regions of Yunnan today.>®

Although the names Ap'u and Apsi, the first cosmic deity in the Near Eastern
Creation Epic, as well as the names of the heavenly deities Mumi and Mummu
sound strikingly similar, whether there exists a connection between them is
very hard to tell. In the Museum of Yunnan, I once came across a bronze plate

BE BT

excavated from the Jinning ¥ %£ mountain area that featured a type of numeri-
cal notation using round circles, somewhat similar to those used in ancient
Sumer. Who knows, in remote antiquity the Near Eastern flood myth perhaps
made its way to Yunnan together with the Western Qiang (Xi Qiang F55%)
minority. This question surely merits further research.

The text from the sixth clay tablet of the Babylonian Creation Epic concerns
the creation of man from blood extracted from the body of a deity. Chinese
legends in turn tell only of man having been sculpted from yellow soil, without
the addition of a single drop of blood. The first appearance of this lore is found
during the Eastern Han period in Ying Shao’s i8] (140—206 AD) Fengsu tongyi
{518 % (Comprehensive Meaning of Customs and Mores). In a lost passage
from the latter cited in the Taiping Yulan F3F-{HI%EF (Readings of the Taiping era)
it says:

{%\é IR - RAAR - @R EEA - BIE > TRt > 551
GENEETET > LR A - WEEEE DAL - ERNBEEEAL -

A popular saying has it that when heaven and earth first opened and
unfolded there were as yet no humans. Niiwa rolled up yellow soil and
fashioned man from it. Untiring though she worked, she lacked the
strength to finish her task, so she drew ropes through the mud and raised
them to become humans. Thus, wealthy and honorable men are those
who have been made from yellow soil, poor and the ordinary men are
those who have been made from ropes.>¢

54  Tao Yunkui [3E%%, “Dazhai Hei Yi zhi zongzu yu tuteng zhi” A FEHEHE 7 S E
[, Bianjiang renwen 1258 A\ 3 11 (1943), rpt. in idem. Cheli Baiyi zhi shengming huan:
Tao Yunkui lishi renleixue wenxuan B BTS2 L in © RS A SEE I, od
Yang Qingmei 155/ (Beijing: Sanlian shudian, 2017), 154-55.

55  Ma Xueliang, “Lingzhu he tuteng” 217 H1[Ef}&, in idem, Yunnan Yizu lisu yanjiu wenji, 3.

56  Taiping Yulan K V-HIES, 78.8a-8b, in Wenyuange siku quanshu S0k VB 42 (Taipei:
Taiwan shangwu yinshuguan, 1983-1986), 893.748, and also in Taiping Yulan, 360.8b,
in Wenyuange siku quanshu, 896.308. Compare also the English translation in Birrell,
Chinese Mythology, 35. See also Ying Shao EEZJ], Fengsu tongyi jiaoshi (R B FRFE,
coll. and punc. Wu Shuping S48} (Tianjin: Tianjin renmin chubanshe, 1980), 449.
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In the Hebrew Genesis we read: “Lord God formed man of the dust of the
ground.” All exegetes agree that the Hebrew word for “man” goes back to the
basic meaning of red or yellow soil. In other words, man belongs to the things
of the soil. Of even greater interest in this respect is that the Islamic creation
myth too knows of man having been created from soil or clay. Studies of the
mythological figure of Niiwa, both domestic and international, have so far not
paid any attention to this. “El-Hijr,” the fifteenth surah from the Qur’an reads:

26We created man out of dried clay formed from dark mud. [...] 28Your
Lord said to the angels, “I will create a mortal out of dried clay, formed
from dark mud. 2When I have fashioned him and breathed My spirit into
him, bow down before him.”5”

The Qurlan further tells about Iblis, as the only one among the angles that
refused to do so, saying: “I will not bow to a mortal You created from dry clay,
formed from dark mud.”5® He was thereupon banished by the Lord. It is said
that man has been created from soil since soil is gentle and possesses nurtur-
ing qualities. The devil in turn is said to have been made from fire since fire is
associated with fierceness and destruction.59

While in Ying Shao’s account man has been created from yellow soil, the
Quran holds that dried clay and dark mud was used, which is slightly different
in color.

Many of the legends pertaining to the creation of man among Chinese eth-
nic minorities also relate how humans were made up from soil. They list as
follows:60

The Northwest

The Kazakhs  The sky goddess Jasagan created heaven and earth, and the
sun and the moon for their illumination and heating. She fur-
ther created man from soil. (Jasagan created the world)

The Uighurs ~ The sky goddess Ai Sema created Adam and used the soil of
the earth to knead him into human shape.

57 My English translation follows M. A. S. Abdel Haleem, trans., The Qur'an: A New Translation
(Oxford: Oxford University Press, 2008 [2004]), 163.

58  Ibid.

59  Cf. Quranis.27: “the jinn We created before, from the fire of scorching wind” (Ibid).

60  Compare also the different legends listed in Wu Bing'an, “Chinese Creation Myths: A
Great Discovery,” in China’s Creation and Origin Myths, eds. Schipper, Ye and Yin, 179—96;
and in Mineke Schipper et al., “Anthology of Creation and Origin Myths,” in ibid, 277—324.
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The Khorchin  The sky deity Mai Deer used soil to create man. (The Creation

Mongols account of the Goddess Mai Deer)®!

The Southwest

The Yi Women were made of white soil, men were made of yellow
soil. (The Epic of Adi)

The Lisu The sky deity Mupupha used heavenly soil to sculpt the earth,

only from this point onwards were there also humans on
earth. (Creation Account)
The Benglong  The great deity from the sky above, Gameihehushalmi, used
(De’ang) lumps of soil to create man; the first was a male, named Pu,
the second was a female, named Mu.

These legends all emerged at later points in history and may well have been
adapted from the story of Nitwa, which was by then transmitted into numer-
ous regions.%2

Apart from these there are also different sayings about the origin of man
which are listed below for reference:

The “Genesis” chapter from The sky deity Gezi 1% created man by
the Meige 158, epic of the Yi casting down three handfuls of snow.

The Yao people’s epic Miluotuo ~ Man was made from beeswax.
The Tu people Man was made from stone.

The legend of Fuxi and Niiwa spread into western and southwestern regions
at a very early stage.5® Mentions of Niiwa are found in the earliest accounts
of Tibetan lore, and the legend of Niiwa mending the sky figures prominently
among the oral literatures of southwestern ethnic minorities.5* In the Turfan
Museum in Xinjiang I came across several paintings depicting Fuxi and Niiwa
as two mating figures. These had been excavated from the early Tang tomb of

61 Jao also lists the Khorchin people in this section, however he does not offer any informa-
tion on their creation myth.

62  Cf Xiao Bing ## £z, “Niiwa kao” Z: %%, in idem, Chuciyu shenhua & E#EBLHEE (Nanjing:
Jiangsu guji chubanshe, 1987), 329-91.

63  Zhao Hua §%E, “Fuxi Niiwa zhi xiyuhua” K28 2045 7 PEIE A b, Xinjiang Yishu 3 fe254l
3 (1987): 63-65.

64  Cf. Birrell, Chinese Mythology, 69—72, for this episode of the Niiwa legend.
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Zhang Xiong 5&/f, where they were used to cover the coffin. Hence it is evident
that people in the northwest must have been quite familiar with the story of
Fuxi and Niiwa from very early on as well. Whether or not the Qur’an appropri-
ated the legend of Niiwa using soil to create man from Han lore is a question
worth pondering.

Two different views about the relationship between Fuxi and Niiwa have
always existed. One position holds that they were a married couple. Another
one refers to them as brother and sister. The latter view also originates from
the Fengsu tongyi:

20 0 R ASHRESH - SR -

Niiwa, the little sister of Fuxi, prayed to the gods for marriage and the
siblings were thus joined in matrimony.5>

In Li Rong’s 2277, (846-874) Duyizhi %525 (Treatise on extraordinary and
strange things) it says:

FHEZE - HAZR A EE&UT -

When the cosmos was just born, there were only two humans, Niiwa and
her older brother, living below Mount Kunlun.56

These legends later became popular in the south and have been appropriated
by the Miao and Yao peoples. The episode in the Dongba Creation Account
describing the primordial cosmic deities Dong and Se in terms of siblings
joined in matrimony was clearly influenced by these episodes.

In the mythology of the southern Chinese people of Chu, Bao Xi and
Nithuang (wa) constitute humanity’s first married couple. Niiwa rolled up yel-
low soil and created man from it. The Muslim belief that soil is gentle and
nourishing resembles the Chinese view in the main.

The Near Eastern Creation Epic relates the opening and unfolding of heaven
and earth in terms of the marriage between Apsu and Mummu, from which
sprang forth Ansar (heaven) and Kisar (earth). The cosmic chaos in turn began

65  This passage is transmitted in De Gui’s ¥ Song dynasty annotations to the “Beginnings
of heaven and earth” chapter in Shen Qing’s ¥4 (fl. first half gth century AD) Tang
dynasty Beishan lu 1L1LI§%. See Beishan lu jiaozhu JLILI§EFZIE, ed. and annot. Fu
Shiping & tHf (Beijing: Zhonghua shuju, 2014), 1.24.

66  Xuxiu Siku quanshu $E{ZVUE 4 (Shanghai: Shanghai guji chubanshe, 1995-2002),
364.464. See also the English translation in Birrell, Chinese Mythology, 35.
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with the controversy which arose between the married Apsu and Mummu. In
a way, the Near Eastern Creation Epic does not escape the pattern comprised in
the statement: “The way of heaven and earth exhausts itself in [constellations
of] yin and yang”

In China, the first part of the Classic of Changes (Yijing 5,%%) begins with
the hexagrams Qian ¥7 (pure yang) and Kun 3 (pure yin), the second part
starts with the hexagrams Xian & (Reciprocity) and Heng {E (Perseverance).
This arrangement has the beginnings of heaven and earth starting with matri-
mony. The hexagram Xian reveals the pattern of matrimony, its emphasis lies
on the concept of “conjoining through stimulating and responding” (ganying
yi xiangyu FUFELIFHEL). Xian [ is synonymous with gan & (to stimulate)
and stimulation necessarily elicits a response. Hence the commentary on the
meaning of the divinatory hexagrams (tuanci Z:&t) says:

R EEA - BEARACTR FARISP - BEFTEL - iR E )
ZIE RS

It is by mutual stimulation of heaven and earth that the myriad things
are created. It is by the sage stimulating the hearts and minds of men that
All under Heaven finds peace. If we observe how things are stimulated,
the innate tendencies of heaven and earth and all the myriad things can
be seen.®?

Thus, in China the concept of Xian, reciprocity through mutual stimulation,
symbolizes the mutual stimulation of heaven and earth. This stands greatly at
odds with the idea of a married couple fighting each other and a son aveng-
ing himself on his father. Other events related in the Near Eastern Creation
Epic, such as the dividing of Tiamat's carcass to create heaven and earth from
it, or the extraction of drops of blood from Kingu to fashion mankind, would
have been unimaginable in traditional Chinese thought as well. In this we can
grasp the basic disparity between these two cultures. The reason why there is
no notion of “original sin” to be found in China merits some in-depth research.

The Near Eastern Creation Epic has so far not been translated into Chinese
in its entirety. Chinese scholars were only able to cite from it in scraps and
fragments; they could not work with the complete text. Neither have there
been attempts to further compare its contents with epic material from

67  The English translation has been adapted from Richard John Lynn, trans., The Classic of
Changes: A New Translation of the I Ching as Interpreted by Wang Bi (New York: Columbia
University Press, 1994), 31.
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Chinese ethnic minority populations. It is hoped that this study may help to
fill this gap. All experts in the field are invited to comment on and correct its
shortcomings.58

68  The last passage of the original text has been omitted in this translation as it does not
directly relate to the article’s main argument. Taking the “creation song” of the Miao
people as an example, Jao discusses in this passage how the literary form of some of
the legends of Chinese ethnic minorities have been influenced by the conventions of
Han-Chinese poetic form.



The Dualist Paradigm of Ancient Chinese History

This article presents a fresh investigation into the formation of the dual sys-
tems of the Flame Thearch (Yan Di 3£7%7) and the Yellow Thearch (Huang Di
%117 ) found in early Chinese lore.! Based on evidence from numerous recently
excavated materials, it reviews the transmitted accounts and proposes some
new viewpoints on the issue.

Looked at from the perspective of the textual tradition, the structure of ancient
Chinese history appears perfectly well ordered. The “Chang mai” €% (Tasting
of Wheat) chapter from the Yi Zhoushu %53 (Lost Documents of Zhou)
recounts: “Heaven brought forth two sovereigns; those were the Red Thearch
(Chi Di) and the Yellow Thearch” (K — 5 By 7R 157 ).2 The “Jinyu” &35
(Discourses of Jin) chapter from the Guoyu BliE (Discourses of the States)
records the following words of high officer Sikong Jizi:

BT DAEZKRR - %A PAZE/KRR - RRIMTBRAE - 85 Rofld - R0 Ry 2%
g FHEM DR, - SRR i -

The Yellow Thearch grew up relying on the Ji river; the Flame Thearch
grew up relying on the Jiang river. They grew up [obtaining] different
essential properties (de), thus the Yellow Thearch came to embody [the
essential properties] of Ji; the Flame Thearch came to embody [the essen-
tial properties] of Jiang. That the two thearchs raised armies to destroy
each other was due to their diverging essential properties.3

1 “Gushi de eryuan shuo” d7 52 #Y . JTEi appeared first in Shoudu Shifan Daxue xuebao TE#
Bl B2 3 4 (1999): 14—9. The present translation follows the version reprinted in wy 1:
131-44.

2 This phrase does not actually appear in the transmitted version of the “Chang mai” chapter.
Compare Huang Huaixin & {$%{, Zhang Maorong 5EIAER et al, Yi Zhoushu huijiao jizhu
R EFITEEE, rev. ed. (Shanghai: Shanghai guji chubanshe, 2007), 6.731, for the corre-
sponding passage in the transmitted text.

3 The quote has been slightly expanded based on Xu Yuangao #R7TE%, Guoyu jijie [BZEEEfE
(Beijing: Zhonghua shuju, 2002), 10.337. The verb translated here as “to destroy,” is actually
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Many more sources mention the struggle between the Flame Thearch
and the Yellow Thearch which, in general terms, appears as the antagonism
between two paradigms. This problem has been addressed before by numer-
ous archaeologists and experts on the history of antiquity.#

In recent decades a plethora of new material has been unearthed that needs
to be combined and integrated with the old evidence, calling for the subject
to be discussed anew. Having pointed this out, I would now like to present my
views on the matter for everyone to comment on.

In the Guicang {7 (Returning to be stored) manuscript from the wooden
Qin slips excavated in Wangjiatai -3¢ &, Jiangling JT% county, there is an
oracular statement (yaoci ##&¥) that reads:

FIANBEEEE () 5(8) RE(H) d(E)L

“Tongren” [E] A (Fellow men) says: “In former times, the Yellow Thearch
and the Flame Thearch did battle.”

This comes from the Yin-period Guicang text. The “section on thearchs and
kings” (huang wang bu 2 FEf) in the Song dynasty Taiping Yulan cites the
Guicang as saying:

B E(F) PR FFTREZE I SRR H SRR A% -

In the past, the Yellow Spirit (Thearch) fought with the Flame Thearch
in the Wastes of Zhuolu. As they were about to engage in battle, [the
Yellow Thearch] had Shaman Xian (Wu Xian) divine the matter by means

written ji 7% (to help, aid) in the original. Hence in the Chinese version of the present article
Jao proceeds to explain: “How should one understand the phrase ‘they raised armies in order
to aid each other (yong shi xiang ji FEfiHH7). Wei Zhao EHH (201-273) notes: 7 should
read ji 5. % in turn glosses as mie J§, (to destroy).”

4 Jao explicitly lists here only Yan Wenming & 3 BH, “Yan-Huang chuanshuo yu Yan-Huang
wenhua” 3% &= #5357 81 38 5 S2{L, in idem, Nongye fasheng yu wenming qiyuan f 3554 61
SZHAFETR (Beijing: Kexue chubanshe, 2000), 273-83.

5 Jingzhou diqu bowuguan FHJN#EIE {#47/8E, “Jiangling Wangjiatai 15 hao Qinmu” JT.[#%
TR ESHRERE, Wenwu W) (1995) 1: 41. Compare the English translation in Edward L.
Shaughnessy, Unearthing the Changes: Recently Discovered Manuscripts of the YiJing (I Ching)
and Related Texts (New York: Columbia University Press, 2014), 176.
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of stalk divination. The latter exclaimed: “As expected, indeed there will
be calamities.”¢

If the Chu manuscript “Tongren” line statement does in fact belong to the
Guicang text from the Three Changes (San Yi = %)) the Zhou & people used
for divination, then this would mean that the legend concerning the clash
between the Flame- and the Yellow Thearch was known to the Yin f& people
and that its origins are surely remote.

A passage from the recovered Sunzi f4 T fragments found among the
Yinqueshan $§4£ (1] wooden slips reads:

(BRI ) AR BT L (BIBRAR)

[The Yellow Thearch to the south attacked] the Red Thearch [...] and did
battle in the steppes of Mount Fan (i.e. the springs of Ban [Ban quan]) [...].

Rk (F ) wEREY - B

To the east he attacked the [Green] Thearch, penetrated as far as
Xiangping, and did battle at Ping [...].

IR B ... EF R

To the north he attacked the Black Thearch, penetrated as far as Wusui
PERER > 2] - DU > KAEKXKT > . K FIUHEERZ -

To the west he attacked the White Thearch, penetrated as far as
Wugang. [...] Having defeated the four thearchs he greatly possessed

All-under-Heaven, [...] those from All-under-Heaven turned to him from
the four cardinal directions.

S ARG o L BRPASE T
When Tang attacked Jie, [...] he did battle at Botian. [...]

6 Taiping Yulan, 79.4a, in Wenyuange siku quanshu, 893.752.
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Rz gt ... ek - BB -

When King Wu attacked Zhou, he penetrated as far as Jinsui,” and did
battle on the Plains of Mu.8

This passage recounts how the Yellow Thearch pacified the Thearchs from
the four cardinal regions. Hence it appears as if initially there had been the
Thearchs of the five colors, from which the topic of a struggle between the
Flame and the Yellow Thearch emerged later on.

The “Wu zheng” F IE (Five correct rules) section in the “Jingfa” 4% (The
constancy of laws) passage from the Mawangdui Han tomb silk manuscript
(Mawangdui Hanmu boshu & T #i/# 5 5 &) relates:®

BT (5%) - Ry BEsmFE: THIRL o

War broke out. Yan Ran raised the Yellow Thearch exclaiming: “Now it is
time to act.” [...]

B R (BT ) 8% EHEHIIT - SR (ie) - IS (B) Z(H)
o W& 2 - wECGE) 2 (8 - 3H) |5 T RGP > Hfs
()L~

Thereupon the Yellow Thearch brought out his battle ax and set his
troops in motion. He personally took up drums and drumsticks to meet
Chi You.!° Therefore Chi You was taken prisoner and the Thearch swore
and announced an oath. Its words were: “Those who go against proper
conduct and act untimely will face the same punishment as Chi You."!!

7 The pronunciation of the graph £k follows Bai Yulan %%, “Yinqueshan Hanjian
jlaoshi” $R4E LI VERGRRE, Kaogu i (2010) 12: 81-2. I thank Linda Leung for pointing
this source out to me.

8 Yinqueshan hanmu zhujian zhengli xiaozu $REETEELTTREEEH/NH, Yinqueshan
Hanmu zhujian 1§52 U JEENTHE— (Beijing: Wenwu chubanshe, 1985), 32. The English
translation has been adapted from Roger T. Ames, trans., Sun-tzu: The Art of Warfare, The
First English Translation Incorporating the Recently Discovered Yin-chiieh-shan Texts (New
York: Ballantine Books, 1993), 183—4.

9 The passage actually belongs to the jing 4% (classics) or “Shi liu jing” 174X (sixteen clas-
sics) section in the Mawangdui silk manuscript.

10  For the mythological figure of Chi You see Birrell, Chinese Mythology, 503, and 296.

11 My English translation of this passage is based on the transcription and annotation in
Qiu Xigui ZE$5E et al,, eds., Changsha Mawangdui Hanmu jianbo jicheng /0 5 Tt
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Moreover, in the “Zheng luan” 1E &, (Rectification of disorder) section from
the same passage it says:

TR H: TEER) BE S TIEEAR o e

Li Hei (Mu) proclaimed:1? “The number of wars increased to sixteen and
Gao Yang had yet not lost any battle.”3

BT () - KCK) 2ZAEE: TAIRL - ) RO SN
THEL) it - ERGE) (k) A ETIECR) 2 - /JJTr(/\)Di
PUBTG - A BhEE - Eﬂ( H1) T(E) EmMErE - L
() L B(HE) - oo

L) Z2if

War broke out fully. Taishanzhiji exclaimed: “Now it is time to act”
Thereupon, bringing out his battle ax and rousing his troops, the Yellow
Thearch personally encountered Chi You and captured him. He peeled
off Chi You'’s [...] skin and turned it into a target for shooting arrows. He
had people shoot at it and awarded those who hit the target more accu-
rately. He cut off Chi You’s hair and set it up high (on a flagpole) towards
Heaven. He named it “Flag of Chi You.” [...]

JEIT () B > 2 EHE(ER) > (ER T EE(MR) Z o ERFRIZE -

He minced Chi You’s bones and flesh, threw them into a bitter sauce,
and ordered those from All-under-Heaven to drink from it. Thence, the
Prohibition of Di on High (Shangdi [-#7) was proclaimed. [...]

H) B RmifEE R - S (F)LRT - JEm(H)# > FHIT(H)
)

\

IT(
}zQ

/\
E>

TEEL B BERK, 7 vols. (Beijing: Zhonghua Shuju, 2014), 4: 155—7. The original transcrip-
tion has been slightly updated according to Qiu’s, without interfering with Jao’s reading
of the passage. For a different translation see Zhang Chun, and Feng Yu, trans., The Four
Political Treatises of the Yellow Emperor: Original Mawangdui Texts with Complete English
Translations and an Introduction (Honolulu: University of Hawai‘i Press, 1998), 154.

12 LiMuis associated with the chief minister of the Yellow Thearch.

13 Gao Yang is an alternative name of the sky god Zhuanxu fE¥H. Cf. Birrell, Chinese
Mythology, 297.
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He who initiates military action prior to (the decision of) Di on High will
be treated the same as Chi You. He will be forced to bend his back and
made to consume feces.4

Among the depictions of the pacification of Chi You the above passage counts
as the most detailed description. Many more literary sources record the strug-
gle between the Flame- and the Yellow Thearch, such as the following:

The Zuozhuan /={# (Zuo Tradition) notes for the 25th year of Patriarch
Xi & (634 BC):

IMESHEEH: HREEAEOEE - ...

Hu Yan said to the Prince of Jin, “For seeking the support of the princes
no action is better than working on behalf of the Zhou king.” [...]

5 ME bz > H: T - BEWE TR -

The Prince of Jin had Diviner Yan divine about this. The diviner
exclaimed: “Auspicious!’® I encountered the crack signifying the Yellow
Thearch engaged in battle at Banquan.”é

In section two of the “Wei ce” £k section from the Zhanguo ce R
(Stratagems of the Warring States) we read:

E AR ZET - PSR E -

The Yellow Thearch did battle in the wastes of Zhuolu, but the armies
of the Western Rong did not arrive.”

14  The English translation of this passage has been adapted from Zhang and Feng, trans., The
Four Political Treatises of the Yellow Emperor, 157-60, based on the transcription and notes
in Qiu Xigui et al,, eds., Changsha Mawangdui Hanmu jianbo jicheng, 4:159—61.

15  Presumably quoting this passage from memory, Jao’s original version up to this point
reads: “Patriarch Mu of Qin divined about [the prospect] of working on behalf of the
Zhou king and had Huyan prognosticate its auspiciousness (2, NE1E - {FIVE S
Z ). As this passage is explicitly marked as a quote by Jao, my translation follows the
actual wording of the transmitted Zuozhuan text.

16 Zuo, Xi 25.2, 431. The English translation has been adapted from Stephen Durrant, Wai-yee
Li, and David Schaberg, trans., Zuo Tradition. Zuozhuan /={#: Commentary on the “Spring
and Autumn Annals” (Seattle: University of Washington Press, 2016), 389—91.

17 FanXiangyong St {4, Zhanguoce jianzheng §Y[E8| 55825 (Shanghai: Shanghai guji chu-
banshe, 2006), 1325. Compare also the English translation of this passage in J. I. Crump,
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18

19
20

21

22

The “Dao Zhi” 5 #h (Robber Zhi) passage in the Zhuangzi ji relates:
B REEUE - BLEICRNAREZ T - M e R -

But the Yellow Thearch could not attain such virtue. He fought with Chi
You in the wastes of Zhuolu until the blood flowed for a hundred /.18

The Yellow River Chart (Hetu ;H[&]) says:
ZA R B o BT -

The Dark Lady!® sent out troops in accord with the Yellow Thearch and
did battle with Chi You.20

In the “Shiji” 525C (Historical Records) chapter from the Lost Documents
of Zhou we read:

BCR R RS > BRECA R - L IEEETERE - SR 0 IR
RUAT -

In former times, Banquan shi?! ceaselessly employed weapons and
fought wars without respite. [...] When he moved his residence to Dulu,
the many lords abandoned him and Banquan therefore perished.??

trans., Chan-kuo Ts, rev. ed. (Ann Arbor: Center for Chinese Studies at the University of
Michigan, 1996 [1970]), 393

Guo Qingfan FREH#, Zhuangzi jijie T T-2f# (Beijing: Zhonghua shuju, 1961), 995.
The English translation has been adapted from Watson, trans., The Complete Works of
Zhuangzi, 256.

Cf. Birrell, Chinese Mythology, 137, for the identity of the Dark Lady.

This line has been cited by Jao from the Ju Song Guangyun $E7R . Cf. Chen Pengnian
FHEZAF, Jusong guangyun $EREEHE (Shanghai: Shanghai guji chubanshe, 2017), 41.

Jao notes here that scroll 13 from the Beitang shuchao 1552 $) (Book excerpts from
the Northern Hall) quotes from the Liu Tao 75 (Six Secret Teachings) where [J7 % [,
is written “Fanhou shi” JH/E [X.. See Yu Shinan E {155 (558-638), Beitang shuchao 1L
Z#) (Tianjin: Tianjin guji chubanshe, 1988), 472. (113.9). Another variant has “Fanyuan
shi” fEHJE K. See also Dunhuang P. 2454, “Zhou zhi ershiba guo” & Jr e AN | (The
catalogue of Zhou covering twenty-eight states) in Dunhuang baozang ZEET i, ed.
Xinwenfeng bianjibu 3 3 4F#E ) (Taipei: Xinwenfeng, 1986), 128: 385. The term shi
fX. normally translates as “clan.” However, in this context it functions as an epithet for a
mythological figure and is thus left untranslated.

Again, presumably quoting from memory, Jao gives the phrase “When he moved his resi-
dence to Dulu” as “he penetrated as far as the wastes of Zhuolu (£ FYKEE 2 ¥#F). My
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The “Da huang bei jing” A5w1E4E (The great wilds of the north) passage in

the Shanhaijing 11178%% (Classic of Mountains and Seas) tells:

HIMER > (K17 > | /OB Z ENZ B - fERER K - =L
AEE ~ PRET > HERERR - B N RZCHR - FaLk > B0 -

Chi You fashioned weapons in order to attack the Yellow Thearch, so
the Yellow Thearch commanded Yinglong (Responding Dragon) to
launch an attack against him in the wastes of Jizhou. Yinglong stored
up all the water, but Chi You asked the Lord of the Wind and the Master
of Rain to unleash a great storm. The Yellow Thearch then sent down
his heavenly daughter who was named Ba (Drought Fury), and then
the rain ceased.?? Afterwards [Yinglong] killed Chi You.2+

The legend of Chi You, also known as the Red Thearch, engaging in battle
with the Yellow Thearch was presumably already quite poplar during the pre-

Qin period. However, the name Chi You first appeared in the “Lu xing” =]
(Punishments of Lii) chapter from the Shangshu 52 (Book of Documents),
where it says:

23

24

25

HMHEAEIERL - R TR - .. R HEE > I -

It was Chi You who began to create disorder, which then extended to the
general populace. [...] The [rulers of the] Miao people (Miao min)?> did

translation of the quote follows the transmitted version from the Yi Zhoushu as given in
Huang Huaixin, Zhang Maorong et al., Yi Zhoushu huijiao jizhu, 8.965.

Cf. Birrell, Chinese Mythology, 132: “Besides his other functions as the god of war and
inventor of military weapons, Chi You is a rain god with power over the Wind God (Feng
Bo JE\{H) and the Rain Master (Yu Shi FREffi). But the Yellow Emperor has control over
superior forces, the Responding Dragon (Yinglong [jE) and Drought Fury, his daughter,
who can both afflict the world with severe drought by withholding water and rain.”

The original quote has been slightly expanded based on Yuan Ke =¥, Shanhaijing
Jjiaozhu L[7G2EREE (Beijing: Beijing lianhe chuban gongsi, 2014), 362. My English
translation of this passage from the Shanhaijing has been adapted from Birrell, Chinese
Mythology, 134; and Richard E. Strassberg, A Chinese Bestiary: Strange Creatures from
the Guideways through Mountains and Seas (Berkeley: University of California Press,
2002), 221.

For the necessary interpretation of the term Miao min &5 EX as pointing to the ruler(s) of
the Miao people see Qu Wanli i & B, Shangshu jishi %25 EEF5 (Taipei: Lianjing, 1983),
252, n. 5. For the possible identity and location of the mytho-historical Miao people men-
tioned in in pre-imperial Chinese literary sources see Jao Tsung-i, “Mao min, Miao min



THE DUALIST PARADIGM OF ANCIENT CHINESE HISTORY 43

not employ [Di on High's] mandate and exercised their power by means
of punishments.26

Hence, it seems that Chi You was the chief of the Miao people. The “Chang
mai” chapter from the Yi Zhoushu relates the war between the Yellow Thearch
and Chi You in some detail:

AR S IR v E LT TR o DIEENTT o L B YER 0
THBEZ o ...

[Heaven] ordered the Red Thearch to distribute the [power of] govern-
ment among two lords. [The Red Thearch thus] ordered Chi You to go
and assist/reside with Shao Hao in order to oversee the four cardinal
regions.?” [...] Chi You thereupon chased the [Red] Thearch and fought
with him in the hills of Zhuolu. [...]

TR KM TR TR > EILRZ TP A ZHEE I -

The Red Thearch became greatly frightened and turned to the Yellow
Thearch for help. [Subsequently, the Yellow Thearch] captured Chi You
and killed him on the plains of Ji. [...] This place was henceforth called
“The wastes of Juepei (lit. cut reins).”

Jyan/ D EEE () B (F) Jhl > PUETLH 2B -

The Yellow Thearch ordered Shao Hao to act as “Bird Master” minister
and to put the offices of the Five Thearchs in order.28

The place where Chi You had reportedly been killed is variously given as
Banquan, the wastes of Zhuolu, the wastes of Jizhou, or the Wastes of Juepei

kao” FRES ~ HiE™, in idem, Jao Tsung-i xin chutu wenxian lunzheng BES=RERTH 1

26

27
28

ki, ed. Shen Jianhua 7 ###E (Shanghai: Shanghai guji chubanshe, 2005), 27-31.
Shu 47.26-56. Compare also the translation in Bernhard Karlgren, “The Book of Docu-
ments,” Bulletin of the Museum of Far Eastern Antiquities 22 (1950): 74. My paronomastic
reading of ling (*[r]en) Z& as ling (*rin-s) % (ming ), “charge” or “mandate” in the
sentence “Miao min fuyong ling 51 E5% FH 82” follows Qu Wanli, Shangshu jishi, 252, n. 5.
Cf. Birrell, Chinese Mythology, 309-10, for the god Shao Hao.

My translation of this difficult passage is based on my evaluation of the collected annota-

tions in Huang Huaixin, Zhang Maorong et al., Yi Zhoushu huijiao jizhu, 6.731—36.
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in different sources. The “Zhengluan” passage from the recovered Mawangdui
manuscripts also has Li Hei (Mu) mention the name “Gao Yang”

By the time of the Han period, at the beginning of the reign of Emperor
Wen 3 (r. 180-157 BC), Jia Yi EEH (200-168 BC) wrote in his ZAi bu ding
#HIA 7E (Regulations indeterminate):

RAE > mwEERY > FERTZF - |mwH{TEMN R AR 8
BIOKREZ B MIURUSAF -

The Flame Thearch had the same father and mother as the Yellow
Thearch, whose younger brother he was. Each of them possessed one half
of the Universe. Whereas the Yellow Thearch followed the way (dao), the
Flame Thearch did not obey. Thus they fought each other on the wastes
of Zhuolu, the blood flowing in streams from their clubs.??

This indicates that the two paradigms associated with the Flame and the Yellow
Thearch respectively had already been officially established by that time. The
“Wu Di de” 77 {2 (Virtue of the Five Thearchs) chapter in the Da Dai Liji
K#E1&5C (Records of ritual matters by Dai the elder) depicts the war between
the Yellow Thearch and the Flame Thearch on the wastes of Zhuolu as having
required three battles before the former reached his goal. The Grand Historian
(Sima Qian & &7 [tr. note]) adopted this account when compiling the “Wu Di
ji” 77750 (Basic annals of the Five Thearchs), adding to it the following details:

il

HICEEL > AR - 2T

AT G > BN ARREZ B

/

Chi You created disorder and did not employ the Thearch’s charges. It was
thereupon that the Yellow Thearch recruited troops among the various
allied lords and did battle with Chi You on the wastes of Zhuolu.3°

He thus equated the Flame Thearch with Chi You, treating them as one and the
same person. The Jingfa passage belongs to the Warring States Huang Di shu

29  Yan Zhenyi [&#R %3, Zhong Xia $8 &, Xinshu jiaozhu ¥ EH:F (Beijing: Zhonghua shuju,
2000), 70. Compare also the translation of this passage in Birrell, Chinese Mythology, 132.

30 Sima Qian H|FE#E, Shiii iC (Beijing: Zhonghua shuju, 1982), 1.3. Compare also
William H. Nienhauser Jr., ed., The Grand Scribe’s Records, Volume I: The Basic Annals of
Pre-Han China (Bloomington: Indiana University Press, 1994), 5, for a slightly different
translation of this passage.
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=& (Treatises of the Yellow Thearch). Sima Qian presumably consulted
this text at some point and therefore employed its formulation.

To summarize the evidence from the above quoted material, it can be noted
that the concept of the Thearchs of the five colors had been reduced to that
of the Flame Thearch and Yellow Thearch, which subsequently led to the fun-
damental dualism in early Chinese history. This view was extremely popular
during the Spring and Autumn period, yet its origins are much older than that.

From the Spring and Autumn period onwards, the opposition between the
Flame- and the Yellow Thearch gained political support as well. This started
with the institutionalization of the upper and lower zA( IFf sacrificial sites dur-
ing the reign of Patriarch Ling &£ of Qin 2 (r. 424—415 BC). In the “Fengshan
shu” £ 1§ (Treatise on the Feng and Shan sacrifices) the Shiji 5z (Grand
Scribe’s Records) records the sacrificial ordinances of the Qin people:

REENBRE - JEEE - AR (FERHE E 5 -

After Patriarch Xiang of Qin had become a vassal lord, since his domain
was on the western borders [of the confederacy], he adopted the spirit of
Shao Hao as his patron deity and set up the zhi-altar of the west where he
offered sacrifices to the White Thearch.

B SSV/A RN (512115 SR NS K

Patriarch Wen [...] constructed the zhi-altar of Fu, where he [...] con-
ducted sacrifices to the White Thearch.

it

RENEEREM > KF -

Patriarch Xuan set up the zhi-altar at Mi, south of the Wei river, where he
sacrificed to the Green Thearch.

REBNERIG LI - £557 - (F T > 53R -

Patriarch Ling constructed at the southern slope of Mt. Wu an upper zhi-
altar, where he sacrificed to the Yellow Thearch, and a lower zhi-altar,
where he sacrificed to the Flame Thearch.
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ZIR ... U FREERFERS HE B 7 -

Patriarch Xian [...] set up the field and garden zAi-altar at Yueyang, where
he offered sacrifice to the White Thearch.3!

The Qin only knew of four Thearchs. Moreover, due to Qin’s location in the
west, offerings made to the White Thearch were especially numerous. That
Patriarch Ling constructed an upper and a lower zhi-altar at the southern
slope of Mt. Wu was because the Yellow Thearch belonged to the realm above
and the Flame Thearch to the realm below. The opposition between the two
Thearchs was thus for the first time acknowledged and reflected in the official
ritual institutions.

Under the Qin there was no notion of a Black Thearch. When Han Gaozu
JESTH (r. 202—195 BC) entered the area within the Pass (Guanzhong [8H)
in the second year of his reign, he remarked: ‘I have heard that there are five
Thearchs, why are only four of them [worshipped]” (EIKA 7% » AN
FIt7)?” As no one was able to offer an explanation, Gaozu exclaimed: “Indeed
it is up to me to complete the five” (J5#FE M A 7). He accordingly set up
a site of worship for the Black Thearch, called the zAi-altar of the north. Only
then were the five zhi-altars corresponding to the Thearchs of the five col-
ors complete. When Gaozu first rose to power, he sacrificed to Chi You and
anointed his drums and flags with sacrificial blood; he also ordered an official
spirit invoker to set up the sacrifices to Chi You in Chang’an & %7.32

That Patriarch Ling of Qin conjoined [the sacrifices for] the Yellow Thearch
and the Flame Thearch with the construction of an upper and lower zhi-altar,
seems to have been influenced by the legend concerning the dual opposition
between the two thearchs, which had been popular from the Shang to the
Spring and Autumn period.

This dualistic paradigm finds its manifestation in the ritual ordinances.
In Yin oracle bone writing one comes across the terms “Upper Ancestors”
(Shangshi F7R) and “Lower Ancestors” (Xiashi T 71%).3% Cao Dingyun & E5E

31 Shiji, 281358, 1360, 1364, 1365. My English translation has been adapted from Burton
Watson, trans., Records of the Grand Historian: Han Dynasty II, rev. ed. (New York:
Columbia University Press, 1993 [1961]), 7-11.

32 Much of this passage is a more or less verbatim quote from the Shiji’s “Fengshan shu.”
Compare also the translation in Watson, trans., Records of the Grand Historian: Han
Dynasty I1,18-9.

33  Cf David N. Keightley, Working for His Majesty: Research Notes on Labor Mobilization in
Late Shang China (ca. 1200-1045 BC), as Seen in the Oracle-Bone Inscriptions, with Particular
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has demonstrated that the royal ancestors starting from Zu Yi H Z. and above
were addressed as Shangshi |1 and those from Zu Xin H3% downwards as
Xiashi T, thereby combining the appellations of the various temple hosts
into two groups.34 This is different from the Qin people’s practice of using an
upper and a lower zhi-altar to conduct offerings to the two thearchs.

If we look into the ancient history of the West, we find that this dualism
also surfaces in epics of the Near East. Linguistic studies found evidence for
this dualism going back to the division of the realms of heaven and earth into
above and below. In the Near Eastern Creation Epic, which I have translated
into Chinese, the slaughtered opponent Tiamat is associated with the nega-
tive; she represents the abyss, the primeval ocean, in fact, even hell and the
nether world.

TABLE 8 Tiamat and the division of the realms of heaven and earth into above and below
in the Near Eastern Creation Epic

/Téhém (the deep)

Tarhpu (ocean, sea)

Tiamat

{Tébél (inhabited earth)
Sheol (hell)

The Semitic term ensetu (earth) has its origins here. The “Zheng luan” passage’s
depiction of Chi You having his hair cut off and his flesh and bones minced
and pickled after he was captured closely resembles the situation Tiamat was
facing. Since ancient times, defeated [gods] unanimously sink into an abyss,
serving as the roots of all evil. This is the same in legends all over the world.

Attention to Handicraft Industries, Agriculture, Warfare, Hunting, Construction, and the
Shang’s Legacies (Berkeley: Institute of East Asian Studies, University of California, 2012),
334, 347-48.

34  Cao Dingyun ¥ EZE, “Lun Yinxu buci zhong de ‘Shangshi’ yu Xiashi’: Jianlun xiang-
guan de jihe miaozhu” FfRHE Ek ey on B TOR SRRV R SR E, in
Zhongguo kaoguxue luncong: Zhongguo shehui kexueyuan kaogu yanjiusuo jiansuo 40 nian
Jinian TEIFEERGRHEE ¢ PR GRS H AT T40F4C Zed. Zhongguo
shehui kexueyuan kaogu yanjiu suo Sl R N e e ey A (Beijing: Kexue,
1993), 289-97.



48 CHAPTER 1

3
Sikong Jizi E]ZZZ=F- of Jin % (d. 622 BC) exclaimed:

HOMBTHIEK - ERW - R - 5= MEKR - R LLZK
(DN, &

Formerly, Shaodian took a wife from the Youjiao clan and gave birth to
the Yellow Thearch and to the Flame Thearch. The Yellow Thearch grew
up relying on the Ji river; the Flame Thearch grew up relying on the Jiang
river. [...] Hence the Yellow Thearch became known as Ji and the Flame
Thearch as Jiang.3%

Ji and Jiang serve as place and river names in Yin oracle bone inscriptions (here-
after oB1), with mentions of Qiang 5% being especially numerous. Furthermore,
the graph giang % also functions as the name of a hunting ground (Hy 37233).
It has been inferred that the Qiang people constituted the community of the
Liujia Z|Z% culture. Ji appears in the 0B1 within the compound Jilu #i % (%)
(H] 27547). The “Discourses of Jin” further mention that the Yellow Thearch
had twenty-five sons, of whom fourteen obtained surnames, of which there
were twelve, Ji 4%, You 5, Qi i3, Ji C and so forth. Only Qingyang %% and
Canglin Shi B KX were of the same surname, Ji, as the Yellow Thearch. Most
of these clan surnames can be verified in Shang oracle bone writing and in
bronze inscriptions.36 Those surnamed Ji among the descendants of the Yellow
Thearch were the nephews of Fanglei 7575; one of them was Yigu 3§%, a
nephew of Tongyu Shi fE K. I have been doing some research on Fanglei
and Tongyu; their geographical location can still be confirmed to some degree.

The name Leifang appears on the Li juzun Z£572% (a bronze beaker cast in
the form of a horse with an inscribed front [tr. note]), excavated in Meixian
county Jil#%, Shaanxi, in 1955.7 Its inscription mentions the names “Fanglei
Luozi” 778 E& T and “Fanglei Zhuizi” 775 B+ respectively. Lei also appears
as a surname and as a place name, Lei jf, in Shang oBI1. The Zhouyuan
fHJ5 oracle bone fragment Huug records: “Chasing rhinoceroses in Xi”

35 Guoyu jijie, 10.336—7.

36  Jao refers the reader here to his introduction to the chapter on government officials (zhi-
guan renwu {E A %) in Jao Tsung-i, Jiaguwen tongjian FR"& S i1, Vol. 4 (Hong Kong:
Zhongwen daxue chubanshe, 1995), 7-31.

37  Jc 6on-2. See also Constance A. Cook and Paul R. Goldin, eds., A Source Book of Ancient
Chinese Bronze Inscriptions (Berkeley: The Society for the Study of Early China, 2016),
80-3 for an English translation of the inscription.
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(FE5T).38 This refers to the same place as does the “Lu yu” &3E (Discourses
of Lu) passage: “[King] You met his demise in Xi” (K455 T 5%).3° The vicinity
of Xi corresponds to the Xi [ river valley east of modern day Lintong ;.
The archaeological excavation of Xiduan P5E% village near Lingkou Z [ in the
Lintong district belongs to the former territory of the Lirong E& 7% people.#?

Tongyu is perhaps a compound place name. In Shang times there has been
a Yu f& clan. The origins of the name Tong ¥ go back to the Xia & period.
The “Xia benji” E A4 (Basic annals of Xia) in the Shiji mentions that among
those who have been enfeoffed by the ruler of Xia, there was a “Tongcheng Shi”
fER (lit. “The Clan of the walled city of Tong” [tr. note]). According to the
Shiben A (Generational records), there was a “Tongshi” fZEX, known dur-
ing Zhou times as well. The “Gu ming” gy (Testamentary charge) from the
Shangshu mentions a Tongbo {1 (Elder Tong). The geographical location of
Tong was in Shaanxi. The “Liu guo biao” 7S[E%% (Chronological table of the Six
States) relates: “Lord Shang died in Tong” (FHESLHAFE).4! In the southeast of
Hua #£ county lies the ancient walled city of Tong where once archaeological
discoveries were made. The Yantielun ¥§%zf (Discourses on salt and iron) was
aware of the fact that “Lord Shang was trapped in Pengchi” (R§E R M1),42
which refers to the same place. Tongyu Shi might have been the forebear
of Tongbo.

A number of extant texts and archaeologically retrieved artifacts may serve
to confirm the geographical locations as well as the clan- and surnames associ-
ated with the origins of the Flame and Yellow traditions in the sources listed
above.

When analyzing the paradigms of ancient history, one needs to take into
consideration their various geographical origins. Moreover, apart from the dif-
ferent interpretations of historians and ritualists, there further exist the say-
ings of planetary prognosticators (xingzhanjia % 57 ) and military strategists
(bingjia fL57).

The names Taihao K&, Shaohao /', and Zhuanxu f¥H all figure in
the texts of the planetary prognosticators, such as in the Mawangdui “Wu

38  Cf. Cao Wei & ed., Zhouyuan Jiaguwen [5 & FH 5 S (Beijing: Shijie tushu, 2002), 79.

39  Guoyujijie, 4172.

40 Jao refers the reader here to the following publication: Liu Hengwu £/[{H#, Hu Lingui
IEAK B, “Xiduan yizhi yu gu Xidi, Lirong diwang tantao” PEES 8 bk B 5 1Bk HE, ~ BE T
SRS, Yuanwang ji: Shaanxisheng kaogu yanjiusuo huadan sishi zhounian jinian wenji
B - PR ST ITATEEIL I - £R40 78 S8R (Xi‘an: Shaanxi renmin meishu
chubanshe, 1998), 234.

41 Shiji,15.723.

42 Wang Liqi =783, Yantielun jiaozhu B3§85H155F (Beijing: Zhonghua shuju, 1992), 231.
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xing zhan” #7125 (Prognostics of the five planets) manuscript for instance,
recorded in the first year of Emperor Qin Shihuang Z245 . The text matches
the agent “wood” (mu 7K) from the eastern position (dongfang % 77) with the
name “Taihao” A&, which is precisely the same as “Taihao” A 5; the thearch
associated with the northern position, “Zhuanyu” jit; & refers to “Zhuanxu.”

This period saw the integration of the cosmologies of the five planets and
the five agents (wuxing 7117). The above cited account of the battles between
the Yellow Thearch and the thearchs of the four colors from the Yinqueshan
slips also comes from a period after the doctrine of the five agents, metal (jin
4), wood (mu 7K), water (shui 7K), fire (huo >kK) and soil (tu 1) had become
prominent.

Before it speaks about the Yellow Thearch and Chi You, the “Zheng luan” pas-
sage mentions the name “Gao Yang.” If one looks at the rhymed passage from
the inscription on the stone chime of Patriarch Jing & of Qin (r. 576-537 BC),
which reads: “Gao Yang has numinous power, may the four cardinal regions be
led to security and peace” (Sf5H & » VU7 LAKINE),*® and combines it with
line “Scion of the High Lord Gao Yang” (7 &iF5 < B &7)** from the Lisao 5%
(Encountering sorrow), then one finds that at the beginning of the Spring and
Autumn period Gao Yang was regarded as the common ancestor of Qin and
Chu. Wang Yi £7% (89158 AD) states: “Gao Yang was the epithet of Zhuanxu
after he became the ruler over All-under-Heaven” (5[5 > fHFEA K 2 557).4°
The “Di xi” 7 % (Genealogy of Thearchs) chapter in the Da Dai Liji recounts:

PR IR R A A > R -

Zhuanxu wedded a woman from the Tenghuang clan and gave birth to
Laotong, who became the ancestor of the Chu people.*6

In comparison, the genealogical tables from the various sources mentioned
read as follows:

43  The English translation of this passage has been adapted from Martin Kern, The Stele
Inscriptions of Ch'in Shih-huang: Text and Ritual in Early Chinese Imperial Representation
(New Haven: American Oriental Society, 2000), 89—9o.

44  Hong Xingzu JLBHIH, Chuci buzhu ZEFEE (Beijing: Zhonghua shuju, 1983), 3. The
translation of this line follows David Hawkes, trans., The Songs of the South: An Ancient
Chinese Anthology of Poems by Qu Yuan and other Poets (Harmondsworth: Penguin,
1985), 68.

45  Chuci buzhu, 3.

46 Jao’s quote slightly differs from the original version. See Wang Pinzhen T-}2¥, Da Dai
Liji jiegu KFEfSECH#EE, punc. and coll. Wang Wenjin F- 3 (Beijing: Zhonghua shuju,
1983), 127.
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TABLE 9 The genealogy of thearchs in the account of Sikong Jizi 5|ZZZ=F- in the “Jin yu’
#%8; in the “Da huang dong jing” Kt BE4%; and in “Di xi” 77 % from the Da Dai

Liji KEGHE
The account of Sikong Jizi in the “Jin yu”:

—Flame Thearch (Jiang 3%)

Shaodian + You Jiaoshi
(b)) (AIBR) < Qingyang
(FF%)
Canglin
(B#E)
Yigu Ji © surname
(Ri)

Qingyang

(5F)

Ji fi& surname

—Yellow Thearch (Ji 4)

“Da huang dong jing” KFER %% (The great wilds of the east):

Quanrong R3¢ = Baiquan K

Miaolong Hi#E Rong Filt Wu &
Yellow Thearch {
Yuhao & — Yu & Jing
Da Dai Liji, “Dixi”:
Changpu Shushan shi nii Tenghuang shi
(EBEFILR L) (BEF2LR)
+ +
Juruo shui Gao Yang
[ (EEK) (=iF%) Laotong
Yellow Thearch + Leizu | Changyi Zhuanxu — (Ff#)
) (B%) (s
Xuanxiao
(Z8)
L Jujiang shui

(BTAK)
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The name Laotong also appears in the wooden slips excavated from tomb 1
at Wangshan €(1:

e~ P (RL) (— o) MR —E(—=—)  EEL(—=)
s R (— =) -

First [offerings to] Laochong, Zhu (Rong) (120); [Offer to] Chi and [...]
one female sheep each (121); First [offerings to] Laochong and [...] (122);
[Offer to] Rong one he-goat each (123).47

The graph is written with the signifier shi 7 as chong & here. The “Chi You
zhuan” =& (Biography of Chi You) in the Lu shi #& 52 (Stories from the prov-
inces) has Zaixiong E{#E, which is also written Yixiong {Z&E.

Ivery much suspect that the reason for the “Da huang dong jing” to name the
Yellow Thearch as ancestor of the Rong people goes back to the Western Rong
people supporting this version. The variant of Zhuanxu being the descendant
of the Yellow Thearch finds further backing in the Chu bamboo manuscript
“Wu Wang jian zuo” B FE1E (King Wu ascends the throne) where it says:

SERHR)TA ()14 2 1 ) B 201 38 9R09%) 2 i (1)
H(F)

The King inquired with Master Shangfu saying: “I do not know where the
way of the Yellow Thearch, of Zhuanxu and of Yao and Shun lies.”#8

#1E7 is to be understood here as a variant of Zhuanxu fifi¥H, which the “Wuxing
zhan” gives as Zhuanyu JfiE. The “Wu Wang jian zuo” manuscript clearly
lists Zhuanxu after the Yellow Thearch, thus presenting him as one of the
Five Thearchs. The “Da huang dong jing” mentions Yujing f5%% among the
descendants of the Yellow Thearch. In the Guicang it says: “In the past, Prince
Mu divined the hexagram with Yu Qiang” (F82 £ F%ZE H58).4° The “Da

47  See Hubei sheng wenwu kaogu yanjiusuo ;#1548 S #1% HiHFSE AT and Beijing Daxue
zhongwenxi, eds., Wangshan chujian |1 4%, 78. The numbers in brackets indicate the
fragment numbers.

48  Cf Liao Mingchun 438, Xinchu Chujian shilun 45 fz\a (Taipei: Taiwan guji
chubanshe, 2001), 264. Jao’s original transcription of this passage has been slightly
amended according to the transcription produced by Chen Peifen [#{fil5: in Ma
Chengyuan 7K, ed., Shanghai Bowuguan cang Zhanguo Chu zhushu /G YIRETE
HEER4E 1T, vol. 7 (Shanghai: Shanghai guji chubanshe, 2007), 151.

49  This line is quoted is quoted in Lu Deming’s [42/%HH (556-627) Jingdian shiwen 4% Hi
FESZ. See Huang Zhuo )%, ed., Jingdian shiwen huijiao X HFE I FHFT (Beijing:
Zhonghua shuiju, 2006), 754. It does not appear in the excavated Guicang manuscript
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zong shi” K5EHT (The great and venerable teacher) chapter in the Zhuangzi
relates: “Yugiang got it and stood at the limit of the north” (FH5#5~ -
LA AE#R).50 The Jingdian shiwen &8 81157 (Explanative writings to the classi-
cal canons) quotes from the Jianwen fi3Z: “As to the deities of the Northern Sea,
one is named Yujing, he is the grandson of the Yellow Thearch” (L&t - —
HE o BE L f41),5 thus adopting the version from the Shanhaijing. Yet
the Zhuangzi regards the Yellow Thearch, Zhuanxu and Yuqiang as different
strands that are not subordinated to each other.

As to the name “Flame Thearch,” the Warring States Silk Manuscript exca-
vated from Zidanku F-5§& in Changsha %)) relates: “Thereupon the Flame
Thearch commands Zhurong” (3% Jaa1iLEl).52 Gonggong $£ T is known as
Zhurong’s son. The name Gonggong appears in the Silk Manuscript as well,
where it is written as {7, consisting of the element |} The respective passage
goes: “Gongong moves with large steps” (3£ T.#27).53 When viewed as a whole,
Gonggong too belongs to the order of the Flame Thearch. The Genealogy of the
Flame Thearch in the “Hai nei jing” /8N4 chapter from the Shanhaijing reads:

TABLE 10  The Genealogy of the Flame Thearch in the “Hai nei jing” /&N 4% chapter from
the Shanhaijing UL;G4%

Flame Thearch + Tingyao, child of the red river — Yanju — Jiebing —‘

(k) (k=) (BIE)
I— Xiqi Zhurong
(Bhas) (tiRk) _‘
I— Gonggong ————  Shugqi
(#T) (firss)
HoLtu
(L)
Yeming
(M)

from Wangjiatai. My translation of this passage follows Shaughnessy, Unearthing the
Changes, 154.

50 My English translation of this passage follows Watson, trans., The Complete Works of
Zhuangzi, 46.

51  See Wang Xiangian, Zhuangzi jijie, 2.60.

52 Compare Jao, “Chu Boshu xinzheng,” in idem, Xuantang jilin: Shilin xin bian, 3. 860—91.

53  Compare ibid.
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The records of ancient history are diverse and confused, which makes it very
hard to manage them completely. Now, with the help of newly available insights,
there gradually emerges an outline, yet it is still impossible to reach final con-
clusions. One must wait for future archaeological finds to become available in
order to conduct further investigations and to re-formulate the results.

The “Jinyu” records that among the sons of the Yellow Thearch, there were
two with the name Qing Yang. One shared the surname Ji . with Yigu, the other
one had the surname Ji i as did Canglin. The accounts in this case vary widely
and are not altogether very convincing. Lei Xueqi Z5£2/H believes that the rea-
son why those of the Ji #, clan did not obtain the throne was Xuanxiao 20 &,
the son of the Lady Leizu #ZtH of the Xiling &% clan. The Chu people offered
the territory west of Qingyang, which is now in the vicinity of Changsha, to
Qin. There is a Qingyang mound in the Yunyang mountains ZEf%;(1[ in Chaling
ZK[% county. It was there, where Xuanxiao realized his kingdom.>* However,
this is but one possible explanation to bear in mind.

The Liili zhi {2F& & (Treatise on harmonics and the calendar) in the Hanshu
7EZE (Book of Han) quotes from a text called Kao de %1% (Investigating virtue),
where it says: “Shao Hao was called Qing; this Qing in turn was Qing Yang, the
son of the Yellow Thearch” (/VEHE » /& @ =i 2 T 5 %5).% “Kao de”
is the title of the lost chapter 42 from the Yi Zhoushu. This quote constitutes a
recovered fragment from this chapter. The “Jini neijing” {72 4K (Inner clas-
sic of the book of the young master of accountancy) chapter from the Yuejue
shu #4232 (Book of the end of the kingdom of Yue) records the following:

ERRFAKRT > DU ... U0 Riaim) - ELEZ » XS -

I have heard that the Flame Thearch had All-under-Heaven and passed it
on to the Yellow Thearch [...] Thus Shao Hao administered the western
region, supported by Chi You, whom he put in charge over [the element]
metal.56

The “Wuxing” 7117 (Five agents) chapter from the Guanzi & - (Master Guan)
relates: “Formerly, the Yellow Thearch obtained Chi You and made Heaven’s

54  Lei Xueqi B5E4H, Zhushu jinian yizheng TTE4FF56 (Taipei: Yiwen yinshuguan
1976), 2

55  Ban Gu H[&|, Hanshu j%Z (Beijing: Zhonghua shuju, 1962), 21B.1012.

56  Li Bujia 222052, Yuejueshu jiaoshi #4EERFE (Beijing: Zhonghua shuju, 2013), 10.
Compare also the English translation in Olivia Milburn, trans., The Glory of Yue: An
Annotated Translation of the Yuejue shu (Leiden: Brill, 2010), 153.
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way manifest” (ErE =¥ 5= CMBARKE).5” Surprisingly the “Jie he” 4540
(Concluding peace) chapter from the Yantielun tells us that Xuanyuan §¥i:
did battle at Zhuolu, killed the two Yi i (Hao &2 ) and Chi You and thus rose to
become Thearch. These kinds of narratives that put the Flame Thearch in front
of the Yellow Thearch, having Chi You to assist the latter, or having the Yellow
Thearch killing the two Hao’s, all developed at rather late points in time. The
more detailed their account, the later their date of composition.

As to the legend of the two Hao’s, Tai Hao K5 and Xiao Hao /N, T have
written another article which discusses this episode in greater detail.58

Qiao Zhou’s #fH Gushi kao 17527 (Investigations into ancient history)
associates the Flame Thearch with Dating shi KXJZfX. In the annotations to
the “Zhenling weiye tu” E# 73 [& (Diagram of the positions of the perfect
numina) from the Daozang #&jg; (Repositories of the Dao) we read:

RAARFELR > RN > R TR - JGZESPL -

The Yellow Thearch-Dating shi, known by the posthumous title Qingjia,
was the Master of ghosts and spirits in All-under-Heaven. He had been in
charge of administering Mount Luofeng.5°

The Paleolithic ruins of Yandunbao JE#(£E in Fengdu &} county, Sichuan,
testify to the very early human habitation of the area, again suggesting that
the Flame Thearch was indeed the common ancestor of the peoples from Chu
and Shu 4j. The name Dating shi also appears in the Zuozhuan in the account
of the eighteenth year of Patriarch Zhao ¥ (523 BC): “Zi Shen ascended the
Dating lineage’s storehouse” (FHIEE AL 2 J&).50 The latter was located
in Shandong. In the “Shun Dao” J[H?& (Following Dao) passage from the
Mawangdui manuscripts “the Yellow Thearch asked Li Hei (Mu): ‘When Dating

57  Li Xiangfeng ZZ¥HJE\, Guanzi jiaozhu & T-FEF, ed. Liang Yunhua Z23E#E (Beijing:
Zhonghua shuju, 2018), 15.955.

58  Jao refers the reader here to his “Zhongguo gudai dongfang niaozu de chuanshuo: jian-
lun taihao, shaohao” HER L /7 EHEAY(EER FEEm AR/ DA, in Li Yiyuan
Z7JR[E and Wang Qiugui £FKHE:, eds, Zhongguo Shenhua yu chuanshuo xueshu yantao-
hui lunwenji J[ERItHERBUE R T ET €5 S & (Taipei: Hanxue yanjiu zhongxin,
1996), 61-75.

59  XuYimin FF& R, ed., Youyang zazu jiaojian PHI5FHEARTIZE (Beijing: Zhonghua shuju,
2015),126, . 1.

60 Zuo, Zhao 18.3, 1394. The English translation of this passage follows Durrant, Li, and
Schaberg, trans., Zuo Tradition, 1553.
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possessed All-under-Heaven [...]” (K YK 2 K T 117).6! The name is written

here with the graph .Y, composed with the radical cao Jif' (grass). The twenty

rulers of antiquity listed in the “Qu gie” f£f% (Rifling trunks) chapter from
the Zhuangzi are “Rongcheng shi 25K [X, Dating shi, Bohuang shi {H£IX, [...]

Xuanyuan shi #F5E [...] Zhurong shi ¥iF#E, Fuxi shi {AZ8(K and Shennong

shi Hf&EK 762 The respective periods are numerous and confused, but the

name [Dating shi] already appears in excavated manuscripts, even though
there is as yet no proof for the epithet Flame Thearch.

To follow Qiao Zhou's assumption and to regard the Flame Thearch as
supreme deity of Fengdu would seem somewhat too fantastic. But if we look
at the new and old historical material laid out comprehensively above, we may
arrive at two insights:

1. The names of the Thearchs of antiquity mentioned in transmitted texts
can all be verified in the accounts from excavated manuscripts; hence
they are certainly not completely without basis.

2. From as far back as the line statements from the Yin-period Guicang,
to as recent as the early Han Huangdi shu =72 (Books of the Yellow
Thearch) and the astrological charts from Mawangdui, as well as in the
Warring States bamboo and silk manuscripts, do we find evidence for
the long pedigree of the story of the struggle between the Flame and the
Yellow Thearchs and the respective strands they constitute in ancient
Chinese history.

This dualist paradigm must therefore be seen as the result of the collation

work of scribes and historians. The paradigm presumably developed from a

theogony into a genealogy of ruling Thearchs. The establishment of the upper

and lower zhi sacrifices by the Qin people led to the deification of the Yellow
and the Flame Thearchs, at the same time that the notion of a theocracy in the
human realm began to take shape.

In antiquity the recording of history rested in the hands of ritualists in
charge of fixing the genealogies of ruling houses. The Shiben ranges among the

61  The entire question reads: “The Yellow Thearch asked Li Hei (Mu): ‘When Dating pos-
sessed All-under-Heaven he did not differentiate between yin and yang, he did not count
the days, neither did he know the four seasons. And yet heaven opened up timely and
the earth brought forth its riches. How did this come about?” (&7 J2H @ A%
(FE) WRZART - APH2ls - AEEH - AEEK)UE  RFH LR >
B LIRA o BB 2 ). See Qiu Xigui et al., eds., Changsha Mawangdui Hanmu jianbo
jicheng, 4.170.

62  Guo Qingfan F[ES#E, Zhuangzi jishi HT5EF% (Beijing: Zhonghua chubanshe, 2018),
4B.369.
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genealogical treatises that are still extant today. Important ritualist writings,
such as the “Wu Wang jian zuo” preserved in the Da Dai Liji, have also been
discovered in Chu burial mounds. Hence, we know this text took its form dur-
ing the Warring States period and did not originate from the hands of the Han
people as some scholars previously doubted. Sima Qian’s “Wu Di ji” discusses
the Yellow Thearch, Zhuanxu and Di Ku #£Z quite carefully. Based on the “Wu
Di de,” it also takes into account the records of the ritualists. Today, based on
the evidence found in excavated manuscripts, we may at least affirm that these
treatises are indeed of pre-Qin origin and do not constitute Han fabrications.
Although the theory of the dualism of Ancient Chinese historylaid out in the
pages above presents but an attempt to arrange a vast array of different sayings
into a coherent order, there are in fact numerous regional thearchs of antiq-
uity that have not yet been accounted for. To name one example, the discovery
of the Sanxingdui = £ culture in Sichuan opened up a whole new chapter
in the history of China’s Southwestern civilizations. It is well known that in the
Kingdom of Shu %] there was a Wang Di €7 (The far gazing thearch) (title of
the mythological king Duyu 5% [Cuckoo] [tr. note]). However, Chang Qu’s
3 (fl. 201-361 AD) Huayang guozhi Z=[F ] (Chronicles of Huayang) says:

FEEH (37) - 9RE=ER - s LE o EWSE > B2 AfRT
WLEAR > HETRIFRR -

Kaiming (Enlightened, i.e. Duyu’s likewise mythological successor Bieling
&5 [Turtle Spirit] [tr. note])53 was installed; his reign title was Cong Di
(Thearch of thickets). Cong Di gave birth to Lu Di (Thearch of the hut).
Lu Di attacked Qin, reaching as far as Yong. [Lu Di] gave birth to Baozi
Di (Thearch protecting the son). [Baozi] Di attacked Qingyi and boldly

spread his rule to include the Liao and the Bo tribes.64

The Fengsu tongyi refers to the latter as “Lubao” [E{#, presumably combining
the titles “Lu Di” and “Baozi Di” into one. Prior to the Qin people’s conquest, the
region of Shu saw a number of thearchs bearing the title “Lu Di.” In a previous
investigation I have shown that the name “Lu Di” appears in Shang 0B1, where
it is the subject of a Shang attack. The respective inscriptions read:

63  Cf. Terry F. Kleeman, Great Perfection: Religion and Ethnicity in a Chinese Millennial
Kingdom (Honolulu: University of Hawai'i Press, 1998), 22—3.

64  Liu Lin 23k, Huayang guozhi xin jiaozhu FEFGBEFHTREE (Chengdu: Sichuan daxue
chubanshe, 2015), 103.
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B TR T RIS (7 33086)

Attacking Lu on the next jia-zi day [...] there while lodging (?) in X,
[before] attacking Lu Di.65

... NCJEERE[ ] (TN218)

[...] crack-making [...] reward (?) Lu [...]
%~ F(F) ~ BT (YCo2425)
Attacking Zhou, Peng and Lu Fang.66

The character & appears here in three graphic variants. One simply gives the

upper part of the character, /£, another one adds to this the radical min [, and

the last variant enhances the form & with the element ge .67 That the name

“Lu Di” indeed existed during the Yin period may serve to verify Chang Qu’s

account.5® These examples further prove that the appellation di was also used

beyond the central plains.

As there exists no easy solution to the topic under discussion, the above
account shall merely present a new perspective, one which may serve to put
the issue on somewhat firmer ground. At least the very last passage, which
complements the study’s argument with a discussion on Lu Di in the ancient
Ba-Shu 2 %] region, comes up with some comparatively tangible evidence.
I remember it was last year (1998 [tr. note]), when Chen De’an {2727 of the
Sanxingdui Museum told me during a personal conversation about numerous
excavated artefacts relating to Lu Fang that have not been published yet. Very
few people are familiar with the fact that the ancient people from Lu Fang
employed the title di, so perhaps this marks a new discovery which may help
to bolster the account in Chang Qu’s work.59
65  The graph #If is missing in the original. A blank between I'fi and {& suggests that this is

due to an editorial mistake.

66  Ihave updated the transcription of this 0B1 fragment according to Jao’s more recent inter-
pretation of this passage found in his “Yindai lishi dili san ti” B&{XJf 52 #7#E =, in Jao
Tsung-i xin chutu wenxian lunzheng, 95-114.

67  In his “Yindai lishi dili san ti” (96) Jao amends his view on the last variant, claiming it is
composed of & and the element yue K.

68  Cf. the more detailed discussion on this issue in Jao’s “Yindai lishi dili san ti,” 95-100.

69  The last paragraph has been shortened in the English translation, for it includes many

lines that Jao addressed directly to the audience present during his first presentation of
this article.



On the Daoist “Genesis”

The Genesis is a literary work composed by the Israelites in the style of oral
story telling.! In the Hebrew original the name Genesis is Bereshith n"wK13,
meaning “in the beginning,” “at first.” The word is etymologically related to the
Assyrian barit or banu. The morpheme bere appears also in the Phoenician
language, where it is pronounced bara. The English name Genesis, in turn,
derives from the Ancient Greek word génesis yéveoig (origin). The morpheme
gene inter alia signifies “pedigree.” Hence in addition to relating the creation
of heaven and earth as well as the origins of mankind, Genesis also figures
as the account of the genealogy of Abraham. If we consider ancient Chinese
historiographical and ritualistic writings, we find that apart from etiological
myths there are also other categories such as the so called “fixing of the gene-
alogies” (dian shixi 1 %) mentioned in the Zhouli f&1 (Rituals of Zhou).?
The ancient Near Eastern Creation Epic Enima Elis, recorded in more than one
thousand lines inscribed on seven large clay tablets, begins with the struggle
between multitudinous gods, and continues with the triumph of the sun god
Marduk and the subsequent erection of the temple. Finally, it narrates the
legend of humans having been created from drops of blood extracted [from
the body of a rebellious deity], among other tales. Although quite different
from the Hebrew Genesis, the Enuma Eli§ in fact constitutes mankind’s earli-
est creation account. There is furthermore the Gilgamesh epic, recorded on
ten clay tablets; these were published by George Smith (1840-1876) in 1872.
The account of a great flood in the latter can be compared to the respective
passage in the Bible. Although any kind of discussion on morals and ethics is
completely missing from the Babylonian epic, it nevertheless provides invalu-
able help in understanding the historical background of the Near East.

1 This article was first published as “Lun Daojiao chuangshiji” Z 8 Z¢ B[ TH4C (On the Daoist
“Genesis”) in Zhongguo wenhua yanjiusuo xuebao "1 B SCAEWFE ATEEH 5 (1996): 31-8. This
translation follows the version republished in wy 5:177-87.

2 Cf the passage “Chunguan zongbo” F&E 5%{H (the official for Spring, the minister of cult)
in the Zhouli, where it says: “The Minor Scribe (xiao shi /]\5): He is in charge of maintain-
ing the treatises of the states and statelets (zhang bang guo zhi zhi EF[EH 2~ 7&), of fixing
the genealogies (dian xishi 25 Z:1th), as well as of determining the Zhao-mu B8 temple
sequences” (Sun Yirang FA55:% [1848-1908], Zhouli zhengyi 14 1FF5 [Beijing: Zhonghua
shuju, 1987 (1899)], 51.2098).
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While there is no such text as a Genesis to be found in the Daoist canon,
the cosmogonies devised by Daoist disciples are even more concerned with
the provenance of mankind. Daoism originated in the region of Shu %j in
Sichuan, where according to Han lore the first creator figure, Pangu shi 82 5K,
(Coiled Antiquity), initially appeared. Among the personae carved in the
mural of the Wen Weng ~Z45 stone chamber by the hand of the provincial
governor of Yizhou %5 |, Zhang Shou 5&UY, in the first year of the Xingping
B era (194 AD) under Emperor Xian JEf (r. 189—220 AD) at the end of the
Eastern Han period, Pangu and Li Lao Z (i.e., Laozi ¥ [tr. note]) were
found juxtaposed in a position above the genealogy of rulers. It almost seems
as if Pangu was regarded as creator of the cosmos. I have previously published
an article titled, “Pangu tu kao” #% &[&* (An investigation into the chart of
Pangu), where I rectify the long held false assumption that the name Pangu
first appeared during the Wu % (220—280 AD) period in Xu Zheng’s {R%#£
(fl. 220—265 AD) Sanwu Liji =T J&3a0 (Three and five calendrical records).3

Li Lao, who shares the top position with Panggu, presumably is a shortened
form for Lord Li Lao (Li Lao jun ZZE7E). Scroll twelve of the Guang hong-
mingji &5/,83 % (Expanded collection for the propagation and clarification of
Buddhism) quotes the Xumi tu jing J25#i[E]4% (Chart and scripture of Mount
Sumeru) as saying:

B ‘%P’"% bRy ReR S EEhE (bRl > REE(L(EfLR - WL

The Bodhisattva Baoyingsheng (Treasure Response) transformed into
Fuxi, Bodhisattva Jixiang (Auspicious) transformed into Niiwa, Rutong
(Learned-youth) transformed into Kong Qiu (i.e. Confucius [tr. note]),
and Kasyapa transformed into Li Lao.*

Thus, Li Lao is regarded here as the reincarnation of Kasyapa. This may serve to
prove that Li Lao indeed refers to Lord Li Lao. Li Lao’s position is furthermore
given as on a par with Kong Qiu, Fuxi and Niiwa.

Daoist disciples often tended to plagiarize Buddhist writings. This trend
intensified from the Western Jin & period (266-316 AD) onwards, after Wang
Fu 1% (fl. 290—306 AD) wrote his Huahujing {EHH%E (Scripture on converting

3 Cf. Jao, “Pangu tu kao,” 75-6.

4 Cited in the eighth argument of the monk Minggai's BHEE Juedui Fu Yi fei foseng shi JJ:¥+
{HZERE (5 EE. Cf Daoxuan #EH (596-667), Guang hongming ji FE5LHHEE (Shanghai:
Shanghai guji chubanshe, 1991), 12.181. See also Livia Kohn, Laughing at the Tao: Debates
among Buddhists and Taoists in Medieval China (Princeton: Princeton University Press, 1995),
183, for this text.
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the Barbarians).? The seventh argument in the above cited rebuttal of monk
Minggai states: “The Huahujing has been produced by Wang Fu by borrow-
ing from the Biography of Pangu and from the writings of the various [War-
ring States] masters” ({L#H&E - EIFFTEL - SRR 2 BHGETZ0R)8
naming the Pangu zhuan as the work that Wang Fu had relied on during the
Western Jin. Fragments from the original Huahujing are still extant today.” The
tenth scroll in particular tells of numerous episodes related to the creation
of the cosmos in remote antiquity, episodes that may well have originated
from the Pangu zhuan.

The eleventh transformation statement (bianci ) in the Huahujing reads:

T AAER TR BIERMEAE Ry o AbEEYh ()
BR5 - [RESMHE AN - RASREER - & (F) BERZ M -
AEE FHSREE (k) - ShEOREE—IE - KB REIH S - B
REREE - B2 Z LG - M ARSI ARA -

At the time of the eleventh transformation, [Lord Lao] was born in the
terrestrial world in the south, where he created heaven and earth and
their movements. He transformed and brought forth the myriad phe-
nomena as if giving birth to infants. Yin and yang appeared in opposition
while following upon each other. The multitudinous beings all enjoyed
the vital breath and existed by themselves. They multiplied and became
so numerous that they filled up the terrestrial pond. They lived defending
themselves and cultivating mulberries and hemp. The number of cosmic
eras (kalpas)® was exhausted until it came to a complete end. A great
flood filled up the sky until it reached Tokhara. From the selected “seed

5 The exact title of this work reads Taishang lingbao Laozi huahu miaojing X _EEEEF#T1b
EH#H4X (Wondrous Scripture on Laozi’s Conversion of the Barbarians from the Great High
Numinous Treasure).

6 Guang hongming ji, 12.181.

7 This refers to the version transmitted in the Dunhuang manuscripts, P.2007 (scroll one), and
P.2004 (scroll 10), the originals being held in the Bibliotheque nationale de France (Jao erro-
neously gives them as P.2207 and P.2204 respectively). The text of the Dunhuang Huahujing
has been transcribed and recorded in Luo Zhenyu 4R (1866-1940), ed., Dunhuang shi-
shi yishu SEAEEZE, in Luo Xuetang Xiansheng quanji 28555 4= 445, third series,
20 vols. (Taipei: Wenhua, 1968-1976 [1909]), 6: 2225-77.

8 William Edward Soothill and Lewis Hodous, eds., A Dictionary of Chinese Buddhist Terms:
With Sanskrit and English Equivalents and a Sanskrit-Pali Index (London: Kegan Paul, Trench,
Trubner & Co., 1937 [1934]), 232, glosses the word jie #]] as “a kalpa, aeon, age; also translit.
ka; a fabulous period of time, a day of Brahma or 1, 0ooo Yugas, a period of four hundred and
thirty-two million years of mortals, measuring the duration of the world.”
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people,” only Fuxi was left alive. In order to commemorate this event,
Fuxi set up a sanghika (i.e. a complete set of land and buildings for a
monastery), which was only known among great sages.1°

The idea of the “selected seed people” (xuanzhuo zhongmin FEHEFE [X) in these
lines is precisely equal to that of the Hebrew “Chosen People.” One might even
say that this passage constitutes a miniature version of the Daoist adherents’
Genesis, where in the aftermath of a great flood only Fuxi survives from among
humanity’s seed people, as did Noah in the Near East. Depictions of the legend
of Fuxi and Niiwa appear widespread among the Han tile paintings excavated
in Sichuan. These two figures mark the beginning of humanity in the minds of
the Han people. The legend of Fuxi was especially popular in the Northeast,
thus Chengji Fk4C county in Gansu is commonly regarded as Fuxi’s mythical
birthplace. Due to its transmission through the Qiang 7% people, the lore of
Fuxi has been carried all the way to Tokhara. Curiously enough, one also finds
in Tokhara a legend of a great flood.

Starting from Wang Fu, all sorts of creation myths began to subsequently
appear in the Daoist canon, some among them emulating the legend of Pangu,
such as the Zhenshu EHZ (Book of perfects) cited in the Daoist work Yuanshi
shangzhen zhongxian ji 7046 _EERAIEE (The many immortals of the supreme
perfectness of the primordial beginning):!!

Ry o RIS RARIY - RIH ARE - ARAFE T B
zE o BAREEAN > Rt ZRBESITART > B PHT - ...

Formerly, when heaven and earth were not yet separated,’?> when the
amorphous mass and the vital energy had not yet shaped into forms,

9 The term zhong F# can be interpreted variously as “seed,” “to plant/establish,” or in the
sense of a “religious group” or “communion” (Erik Ziircher. “Prince Moonlight: Mes-
sianism and Eschatology in Early Medieval Chinese Buddhism,” Toung Pao 68 (1982) 1/3:
5 1. 10. The translation “seed people” is the most common. Cf. Livia Kohn, ed., Daoism
Handbook (Leiden: Brill, 2000), 265.

10 Luo Zhenyu, Luo Xuetang Xiansheng quanji, 6: 2249.

11 Cf Kristofer Schipper and Franciscus Verellen, The Taoist Canon: A Historical Companion
to the Daozang, 3 vols. (Chicago: The University of Chicago Press, 2004), 1.107-8, for this
text. My translation of this passage is based on the interpretation in Liu Cunren fI{7{",
“Daojiao gian shi er zhang” EZHISE CE, in Zhonghua wenshi luncong 1 T
51 (1993), reprinted in idem, Hefeng Tang xin wenji F1JE\ i H S £E (Taipei: Xin wenfeng,
1997), 241-54.

12 Liu Cunren identifies the term eryi —{Z (lit. two principles) with the concept liang yi Fi§
f%, referring to heaven and earth in the Xici zhuan Bg¢{H (Tradition of attached state-
ments) passage from the Yijing 554 (Classic of Changes).
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13

14

when heaven, earth, the sun and the moon were not yet complete and
the black and yellow primal chaos resembled a chicken’s egg, there was
already the immortal/perfected Pangu, the essence of heaven and earth,
calling himself Celestial King of the Primordial Beginning,'® who floated
amidst the chaos. [...]

B&EVUEh - ey > HE=ZEATE > EatiipoK.....

After another four kalpas (cosmic eras) had passed, heaven and earth
began to separate, creating a distance of 36,000 /i between them. Blood
emanated from the cliffs and stones and turned into water. [...]*#

TR ARTEERPOZ B> BHEFW - P EE > TeEdis - %
A KR BRI AR - (REE 3 - u_%jtrnfét ?‘Eﬂﬁﬁﬂﬂz

o LGBERROTERE - JTia R MER Y o JYBLUESRAERS - 18
[

The Celestial King of the Primordial Beginning resided on Jade Capital
Mountain on top of the center of heaven. The palace in the middle of the
mountains was adorned with gold and jade. Facing up, he often inhaled
the vapor of heaven; when looking down he drank from the springs of the
earth. After another two kalpas had passed, he suddenly gave birth to the
Jade Maiden of the Grand Origin amidst the blood accumulated among
the stones and mountain streams [...], whose name was Holy Mother of
the Grand Origin. When the Primordial Beginning roamed down to meet
her, he penetrated her energy and joined their essences after which he
subsequently returned to the highest palace. [ ...]

ATERAERE =0 JG=EN TR > FRHEFERFHRELS - 98HTT
B30 XAETDEXZ SREHREEER: » BIEERA - REZHE+=
B AR - MR —BH  EE NS - ZIE=ENTR o

The Mother of the Grand Origin gave birth to the thirteen-headed
Celestial Sovereign, who governed for 36,000 years and became known

According to Liu Cunren, the term Tianwang K stands here for the Buddhist concept
of Tianzun K 24, which Soothill and Hodous gloss as “the most honoured among devas,
a title of a Buddha, i.e., the highest of divine beings; also used for certain maharaja pro-
tectors of Buddhism and others in the sense of honoured devas” (Soothill and Hodous,
A Dictionary of Chinese Buddhist Terms, 145).

Jao omits this passage in the original. I have decided to add it to facilitate the understand-
ing of the next passage below.
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as the “Eastern King-Patriarch, Great Thearch Supporting the Mulberry;”
his name was “Father of the Original Yang”; She further gave birth to the
“Mysterious Maiden of the Nine Brilliances,” the Lady of Western Han,
whose agnomen was “utmost perfected Queen Mother of the West.” The
Celestial Sovereign received the agnomen “Thirteen-headed.” Afterwards
he gave birth to the eleven-headed Terrestrial Sovereign. The Terrestrial
Sovereign then brought forth the nine-headed Human Sovereign; each of
them governed for 36,000 years.!>

This work is also recognized under the title Ge Hong Zhenzhongshu &5 /it5 13
(Ge Hong's book in the headrest), although its actual authorship is unknown.
One passage that reads: “Hong exclaimed: ‘These matters are remote and
obscure, ordinary scholars have no knowledge about this” (it H: 1L 55 20% > JE
FE2FT41), has presumably been fictitiously ascribed to the name Ge Hong &7t
(283—343). Liu Cunren fji{{~ (1917-2009) considers this work very important.
He believes it may be regarded as the Daoist Genesis.!¢ The work refers to Pangu
in terms of a “perfected man” or “immortal” (zhenren E A ), moreover confer-
ring on him the agnomen “Celestial King of the Primordial Beginning (Yuanshi
Tianwang JT44KT)” This title further appears in the Han Wudi neizhuan &
7 A% (The inner story of emperor Wu of Han) where it says:'” “Even when
in the ‘chamber of Elixirs’ this Celestial King of the Primordial Beginning was
still uttering sublime words” (tTTsa R FAEFHE LR ). The concept of
a “Celestial King” can be found both in Buddhist scriptures as well as in the
apocryphal Chunqiu weishuo tici FrK4E:50 ¢ (Synopsis and appraisal of the
apocrypha on the Spring and Autumn Annals). It might have made its first
appearance in Han times, although it was not yet linked to the name Pangu
at that time. In Zhen Luan’s B & (535-566) Xiao Dao lun Z£iE54 (Laughing at
the Daoists) from the Northern Zhou f& period (557-581) we read: “The text
[Yuanshi zhuan TTi5# (Biography of master Yuanshi)] says that the Celestial
King of the Primordial Beginning, the Highest Lord of the Dao (Taishang dao-
jun X _E#EFE) and the many celestial deities (Tianshen ren Kt A ), devel-
oped through the coagulation of spontaneous and pure primordial energy."'8
Hence the order that puts the Celestial King of the Primordial Beginning in
front of the Highest Lord of the Dao must have already been in place by the

15  The original quotation has been slightly expanded following the text in Zhengtong
Daozang 1E47t 7, 61 vols. (Taipei: Xin wenfeng, 1985-1988), 5: 13-4

16 Cf. his “Daojiao gian shi er zhang” EZHT S T E. See n. 164 above.

17 For this text see Schipper and Verellen, The Taoist Canon, 1: 115-6.

18 My translation of this passage has been adapted from Kohn, Laughing at the Tao, 65.
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time of the Northern Zhou. The Zhenshu furthermore elevates the Queen
mother of the West and the Eastern King-Patriarch by conferring new agno-
mens on them. Most amusing to read, however, are such fantastic remarks that
describe the Three Sovereigns (San Huang — £ ) as having thirteen, eleven and
nine heads respectively. Then again, the “Xia lan” 2% (Looking farther afield)
chapter in Ge Hong’s Baopuzi #iAT- (Master embracing simplicity) cites the
now lost Daoist scripture San Huang neiwen — 2 A7 (The apocryphal text of
the Three Sovereigns) as consisting of three scrolls, one concerning heaven,
one relating to the earth and one dealing with humans.!® The identification
of the Three Sovereigns with the Celestial Sovereign (Tian Huang X &), the
Terrestrial Sovereign (Di Huang &) and the Human Sovereign (Ren Huang
ANE) seems to appear first in apocryphal texts such as the Yiwei kunling tu
4 EE[E] (Diagram of the spirit of the hexagram Kun) and the Chungiu wei
mingli xu K& & 7 (Preface to the ordinances calendar from the apocry-
pha to the Spring and Autumn Annals), suggesting that this tripartite model
was presumably already extant during the Han period. This would explain why
one of the era names in the reign of Wang Mang F-3F (45 BC—23 AD) reads
“Terrestrial Sovereign.” The Lu shi yulun {# 5 &}5f (Remaining remarks on the
stories from the provinces) cites the Mingli xu /& Fy (Preface to the ordi-
nances calendar) as saying: “From the creation of the cosmos until the capture
of the unicorn, 3.27,6000 years had elapsed. Sima Zhen =5 & (679—732) fol-
lows this count in his San Huang benji = £ K4 (Basic annals of the Three
Sovereigns).” Under the reign of Wang Mang, a work titled Sanwanliugian sui
li =& 75T %/& (36,000 year calendar) was produced. Unfortunately, though,
the entire material has already been lost. The Taiping Yulan cites the Chungiu
mingli xu relating: “The Human Sovereign had nine heads. Mounting the cloud
wagon, he rode the six fabulous birds; exiting the entrance of the valley, he
divided the nine provinces.”?° According to the Guweishu H{{Z (Ancient
apocryphal texts), the episode further continues as follows: “[The Human
Sovereign] erected walled towns for each of the nine provinces. 150 genera-
tions [of humans] concurred with a period spanning 45600 years.”?! During
the time of Ge Hong all these books were still extant in their entirety and the
compilation of the Sanhuang neiwen must have relied on these sources.

19 Cf. James R. Ware, trans., Alchemy, Medicine, Religion in the China of AD 320: The Nei P'ien
of Ko Hung (Pao-p’u tzu) (Cambridge, Mass.: The M.I.T. Press, 1966), 69.

20  Taiping Yulan, 78.2b, in Wenyuange siku quanshu, 893.745.

21 Sun Jue t4%%, ed., Gu wei shu TH{#iZ, in Congshu jicheng chubian H&EEE V4R
(Changsha: Shangwu yinshuguan, 1939), scroll 13, p. 246.
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During the Wu and Shu %] (221-263) periods, historians spoke about the

Three Sovereigns in various terms. The “Section on heaven” (tianbu “K&) from
the Taiping Yulan cites Xu Zheng's Sanwu Liji as saying:

RMEEANHE T - BEE AT &) UTBE - KRBk - BB AR - 2
Rt B EHS —HAE S WK B - RE &S i
HE—3 > fd R0 - A&/ TFpk - R - e - 4
mif - BRITE=8 -

Heaven and earth were in a state of primal chaos, resembling a chicken’s
egg, and Pangu was born amidst, living for 18,000 years. When heaven
and earth opened up, the clear yang became the sky and the murky yin
became the earth. In between them, Pangu went through nine transfor-
mations each day, turning into the immortals in the sky and into the sages
on the earth. The sky grew one zhang (ten foot) higher each day, the earth
grew one zhang thicker each day and Pangu grew one zhang bigger each
day, continuously for 18,000 years. The sky became extremely high, the
earth became extremely deep and Pangu grew to the utmost. Afterwards
the three Sovereigns emerged.?2

The “Section on sovereigns and kings” (huang wang bu 2 F%f), from the same
works quotes three passages from the Sanwu Liji:

22
23
24

SEIRTE o BIGEE o BRI o TTRER AHE A= () - 9%
HRE -

The primal chaos began to sprout and the vital energy started to burgeon,
when the yearly cycle set in with sheti (the first solar month) and the
vital breath kicked off. [At this time] there was a thirteen-headed spirit
immortal called the Celestial Sovereign.23

AHEEA+ > gt & -
There was a twelve-headed immortal sage called the Terrestrial Sovereign.2+
Taiping Yulan, 2.7a, in Wenyuange siku quanshu, 893:181.

Taiping Yulan, 78.1a, in Wenyuange siku quanshu, 893: 744.
Taiping Yulan, 78.2b, in Wenyuange siku quanshu, 893: 745.
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AHEAIEE AL -
There was a nine-headed immortal sage called the Human Sovereign.2

Song Jun’s K15 (d. 76 AD) annotations to the Mingli xu state: “The term ‘nine
heads’ refers to ‘nine brothers.”

When it comes to the different sayings about the age of the three Sovereigns,
there is yet another variant to be found in Xiang Jun g% of Wu's (ca. 3rd cen-
tury AD) Shixue pian G275 (Essay on beginning studies):

RETTPE - 5EHKEE - BE TR -

The twelve-headed Celestial Sovereign/the twelve Celestial Sovereigns
was/were called Celestial Spirit(s), he/they ruled for 18,000 years.26

HWE+ T JAE ) (TR -

There were twelve Terrestrial Sovereigns, each [ruled/lived?] for 18,000
years.2’

ANETEE » BB =07 0 NEEB

There were nine Human Sovereigns, each with three brothers; each
human [enjoyed a lifespan of] one hundred years.?8

For an annotation of Xiang Jun's Shixue pian see scroll 388 in the Taiping
Yulan. The Suishu jingji zhi (5245 #& % (The bibliographic treatise in the Book
of Sul) relates that in the Liang % period there existed a work called Shixue
1452 (Beginning studies) in twelve scrolls, written by the Wu Gentleman of the
Interior (langzhong Ef ) Xiang Jun. The biography of Bi Zong E#47 in the Wu
zhi 575 (Record of Wu) records a memorial presented to the emperor by the
official Hua He H£g% (219—278 AD) that reads:

25  Taiping Yulan, 78.3a, in Wenyuange siku quanshu, 893: 745.
26  Taiping Yulan, 78.1b, in Wenyuange siku quanshu, 893: 744.
27 Taiping Yulan, 78.2b, in Wenyuange siku quanshu, 893: 745.
28 Taiping Yulan, 78.3a, in Wenyuange siku quanshu, 893: 745.
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REFARE > dpRKHRS T ~ B HIEEE (RE) - F - REIELS -

In the last year of his reign, the Great Emperor (i.e., Sun Quan 4
[182—252 AD], founder of the state of Eastern Wu during the Three
Kingdoms period [tr. note]) commanded the Grand Scribe Ling Dingfu
as well as the Gentleman of the Interior, Xiang Jun, to write the Wushu
(Book of Wu). Yet neither Fu nor Jun is a skilled historian.2?

The “Tang zhi” & (The bibliographic treatise in the Book of Tang) also men-
tions Xiang Jun’s Shixue pian in twelve scrolls. Scroll nine in the Chuxue ji #/]
E2ZE (Notes to first learning) and scroll eleven in the Yiwen leiju B %
(Classified collection of various matters from the classics and other literature)
list this work as well.

According to a quote in scroll 78 from the Taiping Yulan, there is, further-
more, Wei Zhao’s i (201273 AD) Dongji J[H4C (Grotto annals), that also
presents us with an account of the Three Sovereigns. The Suishu jingji zhi lists
the Dongji as consisting of four scrolls written by Wei Zhao. The work is said to
record matters starting from the time of Paoxi /i 2% (i.e., Fuxi [tr. note]) until
the 27th year of the Jian'an 7% period [sic] in the Han.3? The biography of
Wei Zhao in the Wu zhi states: “[I have] composed the Dongji by consulting
various biographies, investigating their differences and similarities, as well as
by choosing from what I have heard” (##{#z0% & % [E - #IEH HAT K LAE

(&2 ) ).3! The work itself states: “In antiquity hostages have been counted
in heads, just as birds and beasts are nowadays” (fr \'& - DIUE B8 > 58
BB > DIFAET).32 This means that the phrase Tianhuang shier tou K2+
—5H (lit. “Celestial Sovereign twelve heads”) actually refers to twelve persons.

The Dongming ji JA=EC (Records of the darkness in the grotto) says:
“Tianhuang shier tou refers to twelve people of the same surname.” Accordingly,
nine heads (jiu tou J1.5H) reads “nine people.”33

29  Zhao Youwen #H%/]3, Sanguo zhi jiao jian =GR, ed. Zhao Zhenduo EHIEFE
(Chengdu: Ba Shu shushe, 2001), 1713.

30  The Jian'an period (196—220 AD) in fact only lasted for twenty-five years. I thank Nicolas
Williams for pointing this out to me.

31 Sanguo zhijiao jian, 2001.

32  This line is in fact given as an annotation to the text of the Dongji in Taiping Yulan 78.1b.
See Wenyuange siku quanshu, 893.744.

33  Jao remarks here that “the Tangshu [EEE (Book of Tang) names Guo Xian F[\Z5
(ca. 1st century AD) as the author of the Dongming ji. The Zhizhai shulu jieti 575 2 5%
fi#RE of [#i#RF4 Chen Zhensun (1179-1262) also says it has been written by the ‘Eastern
Han Grand Master for Splendid Happiness (Guanglu dafu 3¢5t K 5%), Guo Xian Ziheng
25 F1&. The Nihon-koku genzai shomokuroku H Z[E FLF 2 H §F lists the Dongming
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Thus, initially the interpretation of “heads” as a quantifier for people
goes back to Wei Zhao’s Dongji. Then again, the “Xiangshui zhu” Ji7K/E
(Commentary on the Xiang River) in the Shuijing 7K4% (Water classic) relates:

N ASERE AU - BELT M LIRS (EESEHEE) -

At the foot of Mt. Heng there is a temple dedicated to Shun. To its south
one finds the burial mound of Zhurong. During the time of King Ling
of Chu (d. 529 BC) the mound collapsed, exposing the Yingqiu jiu tou tu
(Chart of the nine heads of Yingqiu).3*

Compare also Sheng Hongzhi’s %5/, (fl. 4th century AD) Jingzhou ji #ijJN5C
(A record of Jingzhou). The phrase “nine heads of Yingqiu” should be under-
stood in the same way as the description “Great serpent with nine heads”
(Xionghui jiu shou /i /&) [we come across in the Tianwen X fif (Heavenly
questions) from the Chuci ZE&¥ (Songs of the South) (tr. note)], by interpreting
the graph tou §H as “head” (shou &) (in contrast to tou §H, which may serve
both as the word “head” and as a quantifier [tr. note]). The phrase then would
describe a phenomenon similar to the anthropomorphic figure depicted with
three heads and ox hooves, placed next to the portion of the text relating to the
fifth lunar month in the Zidanku Silk Manuscript.3> Hence the use of tou as a
quantifier for people represents a later meaning of the term.

In the Shu zhi %75 (Records of Shu) from the Sanguo zhi —[E{7& (Records
of the Three Kingdoms) Qin Mi Zg/% (d. 226) addresses the Grand Protector
(Taishou A&5F) of Guanghan J&#, Xiahou Zuan E{#% (2nd century AD),
saying: “The Three Sovereigns mounted a carriage that took them out of the
entrance of the valley, that is present day Xie valley” (= 2K EHA - 5
Z RIS ).36 By the time Chang Qu wrote his Huayang guozhi he knew that
“the ancestral line of Shu %] began with the Human Sovereign; [the polity of

Jji as a work in one scroll, dating from the reign of Emperor Wu I, of Han, written by Guo
Xian Ziheng”

34  Li Daoyuan J§[#E7T, Chen Qiaoyi [#1&5E annot., Shuijingzhu jiaozheng 7K FReEE
(Beijing: Zhonghua shuju, 2013), 894.

35  Cf. Hayashi Minao, “The Twelve Gods of the Chan-kuo Period Silk Manuscript Excavated
at Ch'ang-sha,” trans. Noel Barnard, in Early Chinese Art and its Possible Influence in the
Pacific Basin: A Symposium Arranged by the Department of Art History and Archaeology,
Columbia University, New York City, August 21-25, 1967, eds. Noel Barnard and Douglas
Fraser (New York: Intercultural Arts Press, 1972), 145-9.

36  Sanguo zhijiaojian, 1324.
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Shu] shared its geographical confines with [the polity of Ba E2]."37 He further
quotes from the Luoshu &35 (Scripture from the Luo River):

Siat - BHE R - WA BESUNRLE -

When the Human Sovereign first emerged and succeeded the Terres-
trial Sovereign, the nine brothers divided the nine provinces into nine
enclosures.38

The title Luoshu collectively refers to a number of apocryphal texts such as the
Luoshu lingzhun ting J&E824ETE, the Luoshu zhenyaodu & EEEE and the
Luoshu luyun fa #t2$%3#,% among others. The recovered fragments of these
lost texts are all compiled in the Guweishu. In sum, it appears that sayings
about the Three Sovereigns thrived during the time of the Three Kingdoms in
the context of the study of apocryphal texts on the Confucian Classics (chen-
wei $#4%). The assertion in Ge Hong’s Zhenzhongshu that the “thirteen-headed
Celestial Sovereign, the eleven-headed Terrestrial Sovereign and the nine-
headed Human Sovereign each reigned for 36,000 years” is based on much
older evidence. He invented none of this. His Zhenzhongshu was originally
titled Yuanshi shangzhen zhongxian ji 7046 FEFAlEC (The many immortals
of the supreme perfectness of the primordial beginning). Mr Liu holds that this
book can be taken as the missing Genesis in the Daoist tradition, although he
doubts [the authenticity of] the phrases “penetrating the energies and join-
ing the essences” (tongqi jiejing R %51%) and “the mingling of the two vital
energies” (er gi yinyun %A= &) that appear in the Zhenshu. Yet in fact the
Xici zhuan ¥g¢# (Tradition of attached statements) in the Classic of Changes
already mentions the joining of male and female essences (nan nii gou jing
4% 15). Moreover, numerous erotic drawings (mixitu k&) found in
Eastern Han rock tombs (yaimu %) in Sichuan may serve to substantiate
the frequent mentions of Daoist sexual practices ( fangzhongshu =i, lit.
“arts of the bedchamber”) in the Xianger zhu #HF{ ¥ (Xiang'er commentary
[to the Laozi (tr. note)]).3°

37  Jao's quote from the Huayang guozhi differs markedly from the original text which reads:
“The existence of Shu as a polity, sharing its geographical confines with the polity of Ba,
began with the Human Sovereign” (%]~ E5[EIZE > N\ & ). See Chang Qu ¥ 3%, Huayang
guozhi jiaobu tuzhu FELGEE T FHIELE, ed. Ren Naigiang {T-/55% (Shanghai: Shanghai
guji, 1987), 3.113.

38  Ibid.

39  See Jiang Yuxiang JLE ¥, Shilun zaoqi daojiao zai bashu fasheng de wenhua beijing 3,
G R E B E AR S EE &, Daogjia wenhua yanjiu 35 SCAEWSE 7 (1995):
323-37.



ON THE DAOIST “GENESIS” 71

What the Zhenshu refers to as “the amorphous mass resembling a chicken’s
egg” (JELEIRANZEST ) is described as “watery chaos” and “cosmic egg” in Western
creation accounts. These concepts appear in Phoenician as well as in Indian
myths. However, the text’s identification of Pangu as an immortal or perfected
man (zhenren E.\), bestowing on him the epithet “Celestial King of the Primor-
dial Beginning,” clearly presents a bizarre Daoist version of the Pangu material.

The myths of the Yao & people adopted even more Daoist thought. Their
Panhuang ge #% 258X (Songs of the August Pan) tradition as well as their paint-
ings are not only closely related to the topic of creation myths, they also con-
flate with Daoist praxis.

Professor Jacques Lemoine once resorted to Henri Maspero’s (1883-1945)
theory of the transformation of Laozi to explain this phenomenon.#® As far as
I know, scroll 43 in the Lingbao duren jing 8285 A\ 4% (Lingbao scripture of
salvation) relates:*

44
o
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[Laozi’s] eyes turned into the sun and the moon; his head became
[Mount] Kunlun. His brows turned into the Flowery Canopy;*? his hair
became mountains and woods. His intestines turned into the rivers and
the ocean; his breath, into wind and clouds; and his voice became the
sound of thunder.43

The same account also features in scroll three of this work. From the fact that the
Duren jing has been annotated by Yan Dong &% (dates unknown) during the
Southern Qi 7% period (479-502 AD) one can tell its approximate date of com-
position. In comparison, the first passage, “Zaoli tiandi” 4& 17 K3, (The creation
of heaven and earth), in Zhen Luan’s Northern Zhou Xiao Dao lun reads:

40  Cf. Jacques Lemoine, and Donald Gibson, Yao Ceremonial Paintings (Bangkok: White
Lotus Co. Ltd., 1982), passim, for Daoist elements in Yao religious art and for their possible
routes of transmission. For Maspero’s theory of the transformation of Laozi see Henri
Maspero, Taoism and Chinese Religion, rev. ed., trans. Frank A. Kierman Jr. (Melbourne:
Quirin Press, 2014 [1981]), 381.

41 Cf Michel Strickmann, “The Longest Taoist Scripture,” History of Religions 17. 3/4 (1978):
331-54; and Schipper and Verellen, The Taoist Canon, 2: 10834, for this text, the full title
of which is Lingbao wuliang duren shangpin miaojing B e R E N _F L #P4E (Lingbao
Wonderous Superior Scripture of Immeasurable Salvation).

42 The name Flowery Canopy (huagai FE2%) refers to the stellar constellation Cassiopeia
and to the lungs in the human body. See Kohn, Laughing at the Tao, 55, n. 11.

43 Anonymous, Lingbao wuliang duren shangpin miaojing BBEF L EE N P4,
Zhonghua daozang "I HEFE R, Vol. 34, (Beijing: Huaxia chubanshe, 2004), 42.606.
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CHAPTER 1

KEEFEBETLRY > (W) B . EFEEE > ZERH > GHE
Ao EhEmL BEEE  FhiE > ALE - Bhie BRE 15
RIS BRER  ORTEE - EWBEEREEXE -

The Highest Lord of the Dao created heaven and earth. The Chuji (Record
of beginnings) states: “[...] Laozi changed his shape. His left eye became
the sun; his right eye turned into the moon. His head became Mount
Kunlun; his hair turned into the celestial alignments. His bones turned
into dragons; his flesh into wild beasts; and his intestines into snakes.
His belly became the ocean; his fingers, the five sacred mountains. The
hair on his body turned into grass and trees; his heart into the Flowery

Canopy. Last, his testicles joined to become the true father and mother
of humankind."#4

In the much later Zaojing 4% (Scripture of the Stove God) we find a some-
what similar account. In the Ming dynasty block printed copy of the Taishang
laojun shuo pingan zaojing K _FEE 7 F-ZEEEE (The Highest Lord of the Dao
discusses the scripture of the placation of the Stove God) from my personal

collection we read:

44

45
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At the time when the Highest Lord of the Dao [...] resided amidst Jade
Realm Mountain, he explained [the meaning of] the mother of the
seed-fire in the upper sphere.*> The Great Immortal from the Jade Peak
spoke: “The Holy Mother Goddess reproduced herself in the lower sphere
and transformed into the mundane world. Her left eye became the sun;
her right eye, the moon. Her hair turned into the mountain forests and
woods; her blood-vessels became the clear springs. Her hands and feet

Guang hongming ji, 9.150. The English translation has been adapted from Kohn, Laughing
at the Tao, 52-5.

Cf. Maspero who states: “[The Daoists of the Six Dynasties] admitted that the Dao, in
order to instruct gods and men, takes human form and becomes the Lord of the Dao,
Daojun #&7. The personage who had been known in Zhou times under the name Laozi
was, to them, the Very High Lord of the Dao, Taishang daojun 7&K _F3E % or, as he was also
called, the Very High Old Lord, Taishang laojun X _I*#; the Laozi of the ancient texts
is only one of his numerous descents into this world to instruct men and to teach them
the way of salvation.” (Maspero, Taoism and Chinese Religion, 312).
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turned into pestles and grindstones; her tongue became a winnowing
pan. Her four limbs turned into the four seasons and her three hundred
and sixty joints became [the year’s] three hundred and sixty days.” (See

the plate below)

BETEF e RAED DR L ATH K
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FAWEL R B A F %g%&xmAﬁ%
mEESA R ~NL REAE AL B LY
s EHRGHEBE R RALRAERTE LY
ST PEMERE FAHLBRESRE T
%%%ﬁ%ﬁ%ﬁfﬁw%@tﬁﬁ&%
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FIGURE 2  Photocopy of the above translated page from the Ming dynasty block

printed edition of the Taishang laojun shuo pingan zaojing held in
Prof. Jao’s collection

This passage also developed out of the above cited account. As it took shape
comparatively late, its content appears even more bizarre. The Daoist material
that Maspero quotes from belongs to exactly this sort of text.

Let us further look at the first scroll from the Matariga Sutra (Modengjia jing
BEEMEE):

If we were born from Brahma (Fantian %K), everyone would be the
same. [...] Again, according to your [i.e. Brahman] laws, the Self-existing
one in the heavens (zi zai tian zhe B £ K3) created the world. His head
became the heavens; his feet turned into the earth. His eyes became
the sun and moon; his stomach became empty space; his hair turned
grasses and trees; his tears, into rivers. His bones became mountains,

and his feces and urine all became the sea. All this is something that you
Brahmans have wrongly propounded.*6

46  Cited after Taisho shinshii daizokyo KIEFTE K E4E. Compiled by Takakusu Junjird
EfEEZES and Ono Genmyéd /NEFZ %) et al, 85 vols. (Tokyo: Taishé shinshii
daizokyo kankokai, 1988), 21: 402. My translation of this passage has been adapted from
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If we compare this text with the Daoist sayings discussed so far, the traces
of copying and borrowing appear obvious. Upon close reading, however,
it becomes evident that this passage from the Matarnga Sutra presents the
Buddhist objection that there is no true meaning in the Vedic scriptures; hence
it labels the above cited account as Brahman nonsense. Its wording is clearly
intended to denounce the sayings of the Vedas. The epithet “Self-existing one
in the Heavens” stands for Mahe$vara, which in Chinese translation simply
means “self-existing in the heavens.”4” Cave number eight from the Yungang
grottoes (Yungang shiku ZE i 575 features a statue of Mahes$vara. What the
Matanga Sutra translates as Fantian 5K is the god Shiva from the Indian
pantheon,*8 the term Veda refers here to the ninetieth hymn in the tenth book
of the Rig-Veda, titled “Purusa” (giant/colossus).*?

The following passages from the latter may serve as an example of how the
Indian Vedas relate the idea of Purusa:

sahasrasirsa purusah sahasraksah sahasrapat
sa bhumim visvato vrtvaty atisthad dasangulam

A thousand heads hath Purusa, a thousand eyes, a thousand feet.
On every side pervading earth he fills a space ten fingers wide. (1)

Rolf W. Giebel, trans., “The Matanga Sutra,” in Esoteric Texts, ed. Bukkyd Dendo Kyokai
America, Inc (Moraga: BDK America, Inc., 2015), 51.

47  Jao bases his translation on entry 318 in the Mahavyutpatti (Fanyi mingyi daji Flz22455
KZ%E [Great volume of precise understanding]). See Sakaki Rydsaburd ffii== =H[, Fan
Zang Han He siyi duijiao fanyi mingyi daji 0 ERVUZERIREE L FALE, 2 vols.
(Taipei: Huayu chubanshe, 1986), 1: 221. Jao gives the transcription of the Sanskrit name
HRAET according to the Mahavyutpatti as “Mahegvarah.” I have chosen the more common
transcription Mahesvara for this translation. According to Soothill and Hodous, however,
the appellation zi zai tian F|7EK translates as [§varadeva, a title of Shiva, king of devas.
Mahegvara, in turn, presents an alternative title of Shiva, which translates into Chinese as
da zi zai tian K EFEK (lit. the Great Self-existing one in the Heavens). See Soothill and
Hodous, A Dictionary of Chinese Buddhist Terms, 218. Yet Jao might have, perhaps rightly
so, understood the name zi zai tian as da zi zai tian, as he refers to the latter below.

48 I believe there must have been an authorial or editorial mistake, as the term Fantian
unequivocally translates the Sanskrit name Brahmaveda or Brahma, the ruler of this
world. See Soothill and Hodous, A Dictionary of Chinese Buddhist Terms, 353.

49  Jao translates the name Purusa somewhat ambiguously as juren 5.\ (giant or colossus).
A more common English translation for the name Purusa, as it appears in the Rig-Veda,
is “primordial being” or “cosmic man.” Cf. Klaus K. Klostermair, A Survey of Hinduism,
3rd edition (Albany: State University of New York Press, 2007 [1989]), 87.
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purusa evedam sarvam yad bhiitam yac ca bhavyam
utamrtatvasyesano yad annenatirohati

This Purusa is all that yet hath been and all that is to be;
The Lord of Immortality which waxes greater still by food. (2)

etavan asya mahimato jyayams ca purusah
pado ‘sya visva bhitani tripad asyamrtam divi

So mighty is his greatness; yea, greater than this is Purusa.
All creatures are one-fourth of him, three-fourths eternal life in Heaven. (3)

]

yat purusena havisa deva yajiiam atanvata
vasanto asyasid ajyam grisma idhmah sarad dhavih

When Gods prepared the sacrifice with Purusa as their offering,
Its oil was spring, the holy gift was autumn; summer was the wood. (6)

tam yajiiam barhisi prauksan purusam jatam agratah

tena deva ayajanta sadhya rsayas ca ye

They balmed as victim on the grass Purusa born in earliest time.
With him the Deities and all Sadhyas and Rsis sacrificed. (7)

[...]

yat purusam vy adadhuh katidha vy akalpayan
mukham kim asya kau bahii ka ura pada ucyete

When they divided Purusa how many portions did they make?
What do they call his mouth, his arms? What do they call his thighs and
feet? (11)

brahmano ‘sya mukham asid bahu rajanyah krtah
uru tad asya yad vaisyah padbhyam sudro ajayata

The Brahman was his mouth, of both his arms was the Rajanya made.
His thighs became the Vaigya, from his feet the Stidra was produced. (12)
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candrama manaso jatas caksoh siuryo ajayata
mukhad indras cagnis ca pranad vayur ajayata

The Moon was gendered from his mind, and from his eye the Sun had birth;
Indra and Agni from his mouth were born, and Vayu from his breath. (13)3°

The above cited Matarnga Sutra has been translated into Chinese by Zhu Liiyan
{3 3% (L. third century AD) and Zhi Qian 75 (ca. 220—252 AD) during the
Wu period. Before that an Eastern Han translation of the text had been pro-
duced by An Shigao Z-ff 5 (ca. 148-180 AD). An Shigao came to Luoyang
/%[5 in the first year of the Jianhe 7K era (147-149 AD) under Emperor Huan
18 (r.146-168 AD) and later moved to Kuaiji &F&. Only fragments of An’s trans-
lation exist today. However, what can be asserted is that through the Eastern
Han translation of the Matarga Sutra the Vedic concept of a giant deity (i.e.,
Purusa [tr. note]) as well as the myth of Mahesvara (da zi zai tian KETEKX),
which the Buddhists opposed, had by that time already permeated into China.
Later, the material was subsequently appropriated by Daoists.

Hence, we know that the Daoist model of the cosmic creation borrows its
ideas from Buddhist scriptures (Matarnga Sutra). Buddhist scriptures in turn
cite and denounce the Vedas. These Buddhist scriptures made their way into
China just at the end of the Eastern Han period.

This transmission process can be illustrated as follows:

TABLE 11 The appropriation of Buddhist ideas in the Daoist Canon
Vedas
Purusa —» Buddhist Canon — Daoist Canon (Yuanshi shangzhen zhongxian ji)

(Sanwu Liji) Xiao Dao lun
Matanga Sutra
Zaojing

50  Jao's original article only includes verses 11-13 from this Vedic hymn. To provide the reader
with a better understanding of the myth of Purusa, I have decided to quote some of the
preceding verses as well. The translation of these passages follows Ralph T. H. Griffith,
trans., The Hymns of the Rgveda, new rev. ed., ed. J. L. Shastri (Delhi: Motilal Banarsidass,
1986 [1973]), 602—3.
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Therefore, we may further infer that the Pangu creation account in the
Daoist canon may have originated from the same source as the Buddhist scrip-
tures. It might be worthwhile to consider this possibility.

The myth about Zhuyin J&[2 (Torch-Darkness) in the Shanhaijing is also very
similar in this respect. Guo Pu F[E# (276—324 AD ) holds that Zhuyin “stands for
Zhulong J&#E (Torch Dragon). [Zhulong] illuminates the nine-fold darkness,
hence derives his name.” Zhuyin is the deity of the Bell Mountain (Zhongshan
##117), the location of which corresponds to the Kunlun Mountains. This lore
might have originated in the West as well. Already in the Tianwen passage from
the Chuciwe read: “Whatland does the sun not shine on and how does the Torch
Dragon light it” ( H 2/~ E)J&HE fa#)?5! Zhulong is the sun god, and its name
was already known in in Pre-Qin times. One can find its appearance depicted
in Chu murals. If it turns out that Zhulong is in fact related to Brahma, then
this would be an example of what Ren Fang {T:ff (460-508) labels “ancient
lore” (gu shuo tER) or “pre-Confucian lore” (xianru shuo 5:{f55) in his discus-
sion on Pangu in his Shuyi ji 7t #2350 (Tales of strange matters).52

AnotherDaoist scripture hasbeenregarded as the equivalent of Genesis. This
is the Taishang laojun kaitian jing K _7E 5 K4 (Scripture on the creation of
the world by the Highest Lord of the Dao), extracted and copied from the now
lost Da Song tiangong cang KA K= (Great Song canon of the Heavenly
Palace), compiled by Zhang Junfang 58%E 5 (ca. 10th-uth century AD) on
imperial command during the Tianxi K era (1017-1021 AD) under Emperor
Zhenzong E5% (1. 997-1022 AD) in the Northern Song period.52 This scripture
quotes the Taishang lingbao tiandi yundu ziran miaojing X 8285 K HEE H
IRYHEX (Lingbao scripture on the laws of movement of heaven and earth)5* in
discussing the phenomenon of the obstruction of the earth and the deficiency

51 Chuci buzhu, 93. The translation of this passage follows Hawkes, trans., The Songs of the
South, 44—5.

52 Jao gives the section “Xuanzhongji” 25 H'5C (Stories from the midst of mystery) from
the collection Gu xiaoshuo gouchen t1/]N35i$4)7)( (Rediscovering lost ancient stories) as
the source for this text. Yet Ren Fang’s discussion on Pangu is not actually included in the
version of the Shuyiji found in Lu Xun’s &1\ (1881-1936) Gu xiaoshuo gouchen, neither
does it appear in Guo Pu’s Xuanzhongji. We do find a passage on Pangu in the first part
of the Shuyiji fragments transmitted in Cheng Rong’s £2%% (ca. 1600) Ming dynasty work
Han-Wei congshu JEFi#E3E (Changchun: Jilin Daxue chubanshe, 1992), 697, which has
been translated into French by Maspero and subsequently into English by Kierman in
Maspero, Taoism and Chinese Religion, 381.

53  Cf. Schipper and Verellen, The Taoist Canon, 1108-9. For an English translation of this text
see Edward Schafer. “The Scripture of the Opening of Heaven by the Most High Lord Lao,”
Taoist Resources 7.2 (1997):1-20.

54  See Schipper and Verellen, The Taoist Can