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Compare and contrast two sky myths from two different cultures
Word Count: 3522

Introduction 

This essay compares and contrasts two ancient myths: the Greek myth of the castration of Ouranos by Cronus, primarily referenced from Theogony,[footnoteRef:1] and the Chinese myth of the creation god Pangu, drawn from San Wu Li Ji[footnoteRef:2] and the sister text Wu Yun Li Nian Ji,[footnoteRef:3] compiled by Xu Zheng. Both myths revolve around the theme of separating the sky from the earth or, more broadly, the dynamics of the world’s beginnings. In this context, the essay explores the similarities and differences between the two myths, aiming to uncover the characteristics of mythological forms in different cultures.  [1:  Hesiod, Theogony. Works and Days. Testimonia, edited and translated by Glenn W. Most, (Harvard University Press, 2018) <https://www.hup.harvard.edu/books/9780674997202>.]  [2:  The complete text of San Wu Li Ji is lost; there is a text about Pangu that is recollected in the following book: Dong Sizhang, Guang Bo Wu Zhi, Volume 1, p. 9 (Jiangsu: Guangling Ancient Books Engraving Society, 1990).]  [3:  The complete text of Wu Yun Li Nian Ji is lost; likewise, there is a text about Pangu that is recollected in the following book: Dong Sizhang, Guang Bo Wu Zhi, Volume 9, p. 182 (Jiangsu: Guangling Ancient Books Engraving Society, 1990).] 

As the discussion in this essay falls on myths, it is essential to define what constitutes a myth. Joseph Campbell stated, ‘Wherever the poetry of myth is interpreted as biography, history, or science, it is killed.’[footnoteRef:4] While acknowledging that myths are often irrational and unscientific, Campbell emphasised their capacity to embody profound truths about human experience.[footnoteRef:5] Stanley J. Tambiah expanded on this, describing myth as a participatory mode of understanding—an orientation to the world that transcends logical reasoning.[footnoteRef:6] Building on these perspectives, this essay will adopt a definition of myth as a symbolic, imaginative narrative that encapsulates a culture’s worldview and seeks to express, record, and communicate the mysteries of existence. [4:  Joseph Campbell, The Hero with a Thousand Faces (London: Fontana, 1993), <http://archive.org/details/herowiththousand0000camp_t3y3>, p. 249.]  [5:  Joseph Campbell, The Hero with a Thousand Faces, p. 249. And Joseph Campbell, The Masks of God (New York: Viking Press, 1969) <http://archive.org/details/masksofgod0004camp>, pp. 4-6.]  [6:  Stanley Jeyaraja Tambiah, Magic, Science, Religion, and the Scope of Rationality (Cambridge University Press, 1990) <http://archive.org/details/magicsciencereli0000tamb>, pp. 105-107.] 

Around the above interpretation of myths, the essay will proceed in the following two main parts. The beginning section briefly sketches the two myths with their cultural contexts and writing styles. The following section is a comparison of the content of the myths, highlighting their narrative elements, to summarise the people’s intuitive assumptions about the formation of the cosmos and their tendency towards heroism in the two cultures.

Sketching the Myths: Poetry and Encyclopaedia 

	A brief overview of both myths will be given in advance to set the stage for a deeper analysis. Both stories are ancient myths that have evolved over time and exist in numerous versions, so it is challenging to offer a complete account of all variations. For the purposes of this essay, Theogony by the ancient Greek poet Hesiod (around the eighth century Before Christ)[footnoteRef:7] and the texts attributed to Xu Zheng, an official administering clan ceremony during the Three Kingdoms period of China (220-280),[footnoteRef:8] have been chosen as the primary sources. While it is not sure that they are the earliest records of these myths, they are among the relatively earlier and authoritative written versions.  [7:  Montanari Franco, Tsagalis Chr, and Rengakos Antonios, Brill's Companion to Hesiod (Brill, 2009) <https://brill.com/edcollbook/title/12835>, pp. 34-35.]  [8:  Yan Kejun, A Comprehensive Text on the Three Kingdoms Period, (The Commercial Press, 1999), Volume 17, Wu State (one of Three Kingdoms) Chapter 11: Xu Zheng. The original text is ‘Xu Zheng, style name Wen Cao, from Yuzhang (a city name), official position Tai Chang Qing (ancient governor in charge of sacrificial rites).’.] 

	The Greek myth of the castration of Ouranos (Uranus) unfolds first. In Hesiod’s Theogony, broad-breasted Earth (Gaia) bore the starry Sky (Ouranos). The names of these primordial beings are clearly identified in some English translations,[footnoteRef:9] though others use the more general terms Earth and Sky.[footnoteRef:10] And then, Gaia and Ouranos combined to give birth to many children, including Cronus (Kronos).[footnoteRef:11] However, Uranus despised his offspring, imprisoning them within the Earth, and thus, he suppressed their existence. Eventually, Cronus followed his mother Gaia’s plan to castrate Ouranos, release his siblings, and become the new power holder.[footnoteRef:12] As mentioned previously, Hesiod is a poet, and Theogony is composed in the oral poetic tradition. And he described it in the poem as the Olympian Muses giving him the incredible voice of divine inspiration, which the goddesses asked him to sing for.[footnoteRef:13] Franco and others argued that being sung, performed, and extolled is one of the functions that this text presupposes.[footnoteRef:14] This aligns with the definition summed up in the introduction section; myths have a tendency to spread. Furthermore, Franco and others stated that Theogony is recognised as a key work of pan-Hellenization, which means that the work was widely disseminated among different city-states and communities and became a common cultural heritage in ancient Greece period.[footnoteRef:15]  [9:  Hesiod, and Richmond Lattimore, The Works and Days; Theogony; the Shield of Herakles (Ann Arbor: University of Michigan Press, 1959) <http://archive.org/details/hesiod00rich>, pp. 129-130.]  [10:  Hesiod, Theogony. Works and Days. Testimonia, edited and translated by Glenn W. Most, (Harvard University Press, 2018) <https://www.hup.harvard.edu/books/9780674997202>.]  [11:  Hesiod, Theogony, lines 126-138.]  [12:  Hesiod, Theogony, lines 154-210.]  [13:  Hesiod, Theogony, lines 22-67.]  [14:  Montanari Franco, Tsagalis Chr, and Rengakos Antonios, Brill's Companion to Hesiod (Brill, 2009) <https://brill.com/edcollbook/title/12835>, p. 281.]  [15:  Montanari Franco, Brill's Companion to Hesiod, pp. 273-283.] 

Also, Hesiod’s poetic style focuses on the myth’s aesthetic and emotional resonance. For instance, in the description of Aphrodite’s birth, following Ouranos’s castration, Hesiod used a series of pleasing words: ‘a reverend, beautiful goddess, and grass grew up around her beneath her slender feet … maidenly whispers and smiles and deceits and sweet delight and fondness and gentleness’.[footnoteRef:16] Such passages demonstrate the lyrical and affective quality of the work, characterised by poetic repetition and dramatic embellishment. At the same time, these narratives, including the notion of semen creating life in the ocean and the suppression of Titan children underground, exemplify the irrational and imaginative nature typical of mythological storytelling.  [16:  Hesiod, Theogony, lines 185-207.] 

	If Theogony serves as a genealogy of the gods, with its continuity in time and generation, the myth of Pangu is more fragmentary, scattered across short textual pieces in various anthologies, historia naturalis, and encyclopaedias. Another point of difference with Theogony is that ancient Chinese myths, in contrast, are not characterised by widespread dissemination or a unifying process of cultural assimilation, but rather by their collection across different texts and traditions. Some researchers pointed out that this is due to the vastness of China and the variety of its ethnic groups and cultures, which makes it difficult to form a single version of myths and legends.[footnoteRef:17] During the feudal period in ancient China, the department of the imperial court that managed the libraries often organised large-scale codification projects, such as the Shi Ji of the Han Dynasty (202 Before Christ-220 After Christ), the Yong Le Da Dian of the Ming Dynasty (1368-1644), and the Si Ku Quan Shu of the Qing Dynasty (1644-1911). In these catalogue books, subjects such as astronomy, geography, religion, and figures are meticulously organised, often in the form of fragmentary textual references.[footnoteRef:18] The texts of the Pangu myth were compiled in a similar fashion by Xu Zheng during his tenure as a royal rite official. Although the books San Wu Li Ji and Wu Yun Li Nian Ji have not survived in their entirety, and the prefaces that might shed light on their creation history are missing as in the previous books mentioned (Shi Ji and others), it is possible that, based on the position of the author and the compilation style of the surviving fragments, Xu collected a variety of ancient sources and collected several mythological and historical texts in these books. Again, because complete books are lost, the materials cited in this essay is a large encyclopaedia from the Ming Dynasty (1368-1644) that compiled these fragments.[footnoteRef:19] [17:  Paul R. Goldin, ‘The Myth That China Has No Creation Myth’, Monumenta Serica, 56.1 (2008), 1–22 (p. 21) <DOI:10.1179/mon.2008.56.1.001>.]  [18:  All three books have survived, but multiple published versions exist. Since its contents are not specifically cited, only one version of each remains in the record here. Sima, Qian, and others, Shi Ji, (Beijing: Zhonghua Book Company, 2011). Xie, Jin, and others, Yong Le Da Dian, (Beijing: Zhonghua Book Company, 1984). Ji, Yun, and others, Si Ku Quan Shu Zong Mu, (Beijing: Zhonghua Book Company, 2016).]  [19:  Dong Sizhang, Guang Bo Wu Zhi, Volume 1, p. 9 and Volume 9, p. 182 (Jiangsu: Guangling Ancient Books Engraving Society, 1990).] 

	These two texts, through their sequential connection, offer a complete account of the story of Pangu. The previous text stated:
Heaven and earth were chaotic, like an egg, in which Pangu was born. 18,000 years later, heaven and earth were separated: the clear Yang became heaven, and the murky Yin became earth. Pangu was in the midst of it. He changed nine times a day, becoming a god in the sky and a saint on earth.[footnoteRef:20] The heavens are one inch higher; the earth is one inch thicker; Pangu is one inch longer; this is how these 18,000 years have passed. The sky is extremely high, the earth is extremely deep, and Pangu is extremely long.[footnoteRef:21] [20:  Another translation version of this line is: He changed nine times a day, becoming more divine than the sky and more holy than the earth.]  [21:  Dong Sizhang, Guang Bo Wu Zhi, Volume 1, p. 9. The original text version: ‘天地浑沌如鸡子，盘古生其中。万八千岁，天地开辟，阳清为天，阴浊为地。盘古在其中，一日九变，神于天，圣于地。天日高一丈，地日厚一丈，盘古日长一丈，如此万八千岁。天数极高，地数极深，盘古极长。’] 

	Another part of the same author’s text continues with a description of Pangu’s death after the separation of heaven and earth. Xu Zheng wrote that Pangu’s corpse transformed into everything in the world. His eyes became the sun and the moon; his muscles became the land; his hair became the stars; his sweat became the rain; his blood became the rivers, among other things.[footnoteRef:22] Same with Theogony, these descriptions about Pangu also carry an air of exaggeration and poetic repetition, highlighting the myth’s imaginative.  [22:   Dong Sizhang, Guang Bo Wu Zhi, Volume 9, p. 182. The original text version: ‘首生盘古。垂死化身。气成风云。声为雷霆。左眼为日。右眼为月。四肢五体为四极五岳。血液为江河。筋脉为地里。肌肉为田土。发为星辰。皮肤为草木。齿骨为金石。精髓为珠玉。汗流为雨泽。身之诸虫。因风所感。化为黎甿。’.] 


Similarities and Differences Between the Myths 

	After an overview of the two myths’ content and writing styles, this section will delve into the narratives themselves. Plato critiqued the relationship between Ouranos and Cronus in Hesiod’s poem, calling it a collection of ‘false tales’ with harmful educational implications.[footnoteRef:23] While this essay does define myths as insufficiently rational and lacking a foundation in empirical reality, in that case, it raises an important question: how can these seemingly false narratives convey people’s truthful views, ahead-of-the-curve intuitions, and valuable cultural perceptions? In this context, the following analysis will seek to reconcile the apparent contradiction between truth and falsehood in these myths and explore the function and nature of myths by comparing the similarities and differences between these two sky myths, particularly in relation to the intuitive understanding of the separation between heaven and earth, as well as the portrayal of heroic figures in each culture. [23:  Plato, Republic, edited and translated by Chris Emlyn-Jones and William Preddy, (Harvard University Press, 2013) <https://www-loebclassics-com.ezproxy.uwtsd.ac.uk/view/plato_philosopher-republic/2013/pb_LCL237.195.xml>, 337c-378d.] 


a) Intuitive Visions of Cosmic Beginning

[bookmark: OLE_LINK4]To start, it is helpful to examine the beginnings of the two myths separately. In Theogony, Chaos (Chasm) marks the origin of all things,[footnoteRef:24] and correspondingly, in Pangu’s myth, the narrative begins with the phrase, ‘Heaven and earth were chaotic, like an egg’.[footnoteRef:25] The terms “Chaos” and “chaotic” have similarities; in both cultural traditions, the universe is initially envisioned as chaotic. However, there is a notable difference in how this chaos is described. Ancient Greek mythology personifies, or anthropomorphises Chaos, whereas ancient Chinese mythology depicts the state using adjectives. Such anthropomorphism is also reflected in the images of the heavens and the earth, one depicting them as specific deities, and the other still retaining their naturalistic labels, reflecting a descriptive rather than personified portrayal.  [24:  Hesiod, Theogony, lines 116-125.]  [25:  Dong Sizhang, Guang Bo Wu Zhi, Volume 1, p. 9. The original text version: ‘天地浑沌如鸡子’. Also, see footnote 21.] 

Moving to the conclusion of these myths, further differences emerge. Pangu died and was transformed back into natural components (sun, moon, rivers, and so on).[footnoteRef:26] Conversely, Ouranos, after being castrated, released his children and gave birth to new gods, but these gods governed various natural and human activities, blending divine and natural attributes.[footnoteRef:27] Pangu was in a natural state of chaos before his birth, was born in a natural state of heaven and earth, and ultimately returns to nature after his death. The natural attributes of the ancient Greek stories are then presented in the image of the gods, such as broad-breasted Earth Gaia and starry Sky Ouranos.[footnoteRef:28] It is suggested that Pangu’s story highlights the importance of nature more, while Theogony shows the combination of nature and character. As scholar Jiao Xinbo stated that the gods shared the task of shaping the universe in ancient Greek mythology, and ‘the division of labor and collective consciousness observed’ reflected the nomadic culture of Mesopotamian civilization.[footnoteRef:29] [26:  See footnote 22.]  [27:  Hesiod, Theogony, lines 170-265.]  [28:  See footnote 9 and footnote 10.]  [29:  Jiao Xinbo, ‘Comparison of Chinese and Western Civilizations: A Case Study of Mainstream Creation Mythologies’, International Journal of Education and Humanities, 14.2 (2024), pp. 27–30 (p. 28) <doi:10.54097/m28xsv31>.] 

	After reaching the consensus that “the beginning of the universe was chaos”, both myths progress to their climactic moment: the separation of heaven and earth. However, the Pangu myth does not specify exactly which action caused the separation of heaven and earth. Later interpretations offer two prevailing perspectives. One is that Pangu used his own body or arms to physically hold apart the heavens and the earth as he grew,[footnoteRef:30] and the second posit is that Pangu split the sky and the earth with a colossal axe.[footnoteRef:31] Since the axe as a tool did not appear in the primary texts examined in this essay, and the extraordinary speed and magnitude of Pangu’s growth are described several times in the text, it is more oriented towards the former view that Pangu used his body to hold up the heavens and the earth. The myth mentions that this process took 18,000 years, a highly exaggerated figure, while obviously exaggerated, aligns with the irrational and fantastical qualities inherent to mythological narratives. However, when considered within the context of cosmic or geological timescales, 18,000 years seems modest.  As a literal measurement, 18,000 years is false as a specific number of periods, but true as a symbol of the vast expanse of time required for such an event. In the same way, the notion of a human or divine figure physically separating the heavens and earth with their body is factually implausible. Yet it conveys an intuitive cosmology: the belief that the heavens and the earth were once unified and only later became distinct reflects a truly existing understanding of the universe’s origins. [30:  Zhang Dinghu, Wu Du He Min Jian Xu Shi Chang Ge, Volume 2 (Wu Han: Changjiang Press, 2017), p. 75. The specific poem quoted is, ‘After Pangu awoke, he saw that all around him was dark and dreary, so he stood up and stretched, and braced himself against the darkness and chaos, and thus the sky was wide open.’ (盘古昏昏如梦醒，伸腿腰伸出地心，睁开眼睛抬头看，四面黑暗闷沉沉，站起身来把腰伸，撑破黑暗与混沌，天宽地阔无比伦。). This verse is another version of the He An Zhuan (See footnote 31). It is collected in this book of poetry.]  [31:  Hu Chongjun, Hei An Zhuan (Wu Han: Changjiang Literary and Art Press, 2002), p. 75.  The English translation of the Hei An Zhuan 黑暗传 is the Dark Legend. The specific poem quoted is, ‘Pangu came to the top of the (Kun Lun) mountain, an axe split open the stone of the chaotic, the clear air floated and went to the nine heavens, the heavy turbidity fell to the ground and sank, the sky was high and the earth was thick before it was formed.’ (盘古来于山顶上，一斧劈开混元石，清气浮而九霄去，重浊天空沉沉，天高地厚才形成。).] 

	In contrast to the tens of thousands of years of gradual evolution in the Pangu story, the division between the gods of heaven and earth in Theogony unfolds much more swiftly and decisively. The severing of the connection between father (Ouranos) and mother (Gaia) is executed by their son, Cronus, using a sickle.[footnoteRef:32] Though after this there is no clear narrative indicating that the sky rises, or the earth sinks, pulling away from each other. The sky can be seen to have gone to high out in other deities who have actions about flying into the sky, such as phrases like ‘they fly high in the air’ or ‘Pegasus flew off, leaving behind the earth’.[footnoteRef:33] In Theogony, the separation of heaven and earth was triggered by some human (or a god/goddess) action, was planned by Earth Gaia, and was subject to many changes (many gods/goddesses were released and born) at the moment of separation.[footnoteRef:34] This portrayal reflects a cosmology rooted in divine intervention and deliberate agency, contrasting with the natural, evolutionary progression seen in Pangu’s story. Johan Tralau introduces a unique interpretation of this myth that the notion of time came into being only after the separation of heaven and earth. Because in Theogony, the words month, season, year, and other time-related descriptions come after Ouranos’s castration.[footnoteRef:35] This shift underscores a cosmology where time itself is an outcome of the separation, marking a transition from a timeless chaos to an ordered universe governed by temporal cycles. [32:  See footnote 12.]  [33:  Hesiod, Theogony, lines 265-290.]  [34:  See footnote 12.]  [35:  Johan Tralau, ‘Hesiod, Ouranos, Kronos, and the Emasculation at the Beginning of Time’, Classical World, 111.4 (2018), 459–84 (p. 478) <doi:10.1353/clw.2018.003>] 

	As defined in the introduction, myth is a mode of understanding the world. Among the irrational and unrealistic narratives of these two myths lie the assumptions of people from eras with limited technological advancement, offering symbolic interpretations of the universe’s early development.  In other words, myths provide a fantastic framework for humans to interpret nature and the cosmos. Both myths adhere to the concept that the universe began in a state of chaos, after which the heavens and earth were separated. Yet the ways in which this chaos is represented and the subsequent narrative developments diverge significantly between the two cultures. While Greek mythology personifies Chaos and attributes divine qualities to the heavens and earth, Chinese mythology, in contrast, employs a more descriptive, naturalistic approach. Ultimately, these two myths offer distinct cosmological perspectives—Pangu’s story rooted in a natural and gradual evolution, and Theogony presenting a more interventionist view, where divine actions instigate both the separation and the birth of time. 

b) The Many Faces of Heroes

	After analysing the storylines, this subsection targets the main protagonists in the two myths and compares their characterization. In the Greek myth of the castration of Ouranos, there are several characters involved with close kinship ties, such as Cronus, who is the youngest son of Ouranos and Gaia,[footnoteRef:36] and Aphrodite, who was born of Ouranos’ severed semen.[footnoteRef:37] It is also narrated with a lot of intense emotions. Cronus’s hatred for his father Ouranos, father Ouranos’s curse on his children, the Titans, and mother Gaia’s cunning, evil schemes.[footnoteRef:38] Also, the act of castration itself is a violent and emotionally charged event. In this story, the gods are humanoid, with family dynamics and powerful emotions, either good or bad. However, the story of Pangu is much more subdued. There is no mention of Pangu’s emotional shifts, nor is there any clear personal purpose in separating heaven and earth. Pangu is not portrayed as an ordinary being with personal feelings but as an ethereal, detached giant deity. The separation of heaven and earth occurs gradually, naturally, without any emphasis on violence. Thus, the key heroic figures in the two myths, Cronus and Pangu, present contrasting personas. Cronus is a confrontational hero, willing to challenge authority and use force to overthrow a greater power—his father God Ouranos. Pangu, on the other hand, embodies the solitary, service-oriented hero who quietly accomplishes a cosmic duty without seeking personal gain. This is one of the distinctions between the two myths in shaping the hero’s persona. [36:  See footnote 12.]  [37:  Hesiod, Theogony, lines 190-206.]  [38:  Hesiod, Theogony, lines 154-210.] 

[bookmark: OLE_LINK5]	In addition to the contrast in emotional intensity, a more significant difference between the two myths in terms of characters is the portrayal of death. Ouranos does not kill his children but merely suppresses and imprisons them. Even after his castration, he does not die—his body simply no longer covers the earth. Cronus, the Executioner, not only lived but also became the new ruler. However, in the story of Pangu, the only protagonist ends his life with a sacrifice, as he offers himself after completing his task of creating the world. Here is another way of interpreting it: Pangu chose another mode of life and achieved immortality by transforming it into a natural life.[footnoteRef:39] Either way, the death of Pangu is explicitly mentioned in the text.[footnoteRef:40] In Theogony mythology, such as Cronus castrated Ouranos to become the power holder, and Zeus defeated Cronus to become the next generation of god-kings, the gods vie for power and status through force, subterfuge, and even violence, depicting intense and turbulent times on the hero’s path. In contrast, the challenges Pangu faces are not from other gods or humans, but from nature itself. Pangu shows commitment and selflessness in nature’s challenges, along with a calm, gentle demeanour. This reflects a broader theme in ancient Chinese myths, such as the story of the goddess Nvwa mending the heavens or the legendary King Yu managing the great flood, both of whom demonstrate perseverance and selflessness in overcoming challenges for the benefit of the world.[footnoteRef:41] [39:  Jiao Xinbo, ‘Comparison of Chinese and Western Civilizations’, pp. 27–30 (p. 29).]  [40:  See footnote 12. ‘首生盘古。垂死化身。’ This means that Pangu is the firstborn one; he died and was transformed.]  [41:  Ouyang, Xun, Song Ben: Yi Wen Lei Ju, Volume 11, pp. 333-334 (Nvwa myth) and pp. 347-350 (Yu myth), (Shanghai: Ancient Books Publishing House, 2013).] 

	Furthermore, in the process of creation following the separation of heaven and earth, Theogony employs a mode of reproduction; in the story of Pangu, the creation of a new world is obtained through division.[footnoteRef:42] As mentioned earlier, there is a stronger sense of collectivity and kinship in Theogony, with a generational transfer of power between the gods. The demise of the old authority and the establishment of a new order become the climax of the narrative. The splits in the Pangu tale, including the splitting of chaos into heaven and earth, Pangu separating heaven and earth, and Pangu’s corpse splitting into countless natural things, resonate with the concepts found in the classic literature of Chinese Taoism Tao Te Ching: ‘The Way gave birth to The One; The One gave birth to The Two; The Two gave birth to The Three; The Three gave birth to the ten Thousand things’.[footnoteRef:43] Although the Pangu myth is a collected text, its exact origin remains undated, and therefore it is unable to compare the sequence of its concepts with those of Taoism. However, the consistency of the two can indicate that this concept of cosmic division and derivation was one of the more prominent cosmological frameworks in ancient China.  [42:  See footnote 22.]  [43:  Benjamin Hoff, The Eternal Tao Te Ching: The Philosophical Masterwork of Taoism and Its Relevance Today, Chapter 42, p. 94 (New York: Abrams, Inc., 2021).] 

	In summary, the characterisations of the central figures in these two myths—Cronus in Theogony and Pangu in the Chinese myth—highlight significant differences in their roles and personas. Cronus is portrayed as a confrontational hero, driven by intense emotions, familial conflict, and violent acts of power, such as castrating his father to claim authority. This reflects the Greek myth’s emphasis on personal struggle and the violent dynamics between gods. In contrast, Pangu embodies a solitary, service-oriented hero, whose actions to separate heaven and earth are portrayed in a calm, natural manner, devoid of emotional intensity or violence. His death, marked by sacrifice, contrasts with the Greek gods’ power struggles, illustrating a heroism rooted in dedication and transformation, rather than conquest. Furthermore, the creation motifs in these myths also differ; while Theogony focuses on generational succession and reproduction, Pangu’s myth emphasizes cosmic division and the splitting of chaos into natural elements, echoing Taoist cosmology. Ultimately, these differences highlight the contrasting worldviews: Greek mythology focuses on divine rivalry and power shifts, while Chinese mythology presents a more harmonious, cyclical process of creation and transformation.

Conclusion 

	By critically comparing and contrasting the ancient Greek myth of Ouranos’s castration and the ancient Chinese myth of Pangu, it becomes evident that both cultures share a common cosmological theme: the universe began in chaos, from which the heavens and the earth emerged and then separated, giving birth to all things. Connect to the definition of myth engaged in this essay: an irrational, untruthful symbolic narrative, a participatory mode of understanding the world. This means that both two cultures produced an intuitive understanding of the formation of the universe with some consistency, in an era of underdeveloped technology. Despite the imaginary and exaggerated plots, myths lie in a shared truth. In this context, myths, specifically ancient ones, address nature, maintain culture, and create an early cosmology.
On the other hand, notable differences also exist between the two myths, especially in their depictions of the separation of heaven and earth and the shaping of their central figures. The Greek myth Theogony, with divine intervention and family conflict, illustrates a worldview in which gods or goddesses systematically determined the separation of heaven and earth. Moreover, the process is speedy, emotionally charged, and violent. This story suggests that divine activities determine the order of the universe. In contrast, the Chinese myth of Pangu offers a more gradual and naturalistic view of evolution. The cosmos takes shape through the protagonist’s self-sacrifice, with Pangu’s body transforming into the elements of the earth. This myth highlights unity, balance and harmony over conflict, just as the principle of division and interdependence from Taoism does. It depicts a cosmic process that is less about power struggles and more about an organic unfolding of the world, suggesting a worldview that the change or order of the cosmos emerges through a continuous and reciprocal relationship between the heavens, earth, and human existence.
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