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Abstract
In this dissertation I have analysed the transformations that the mythic figure Nüwa has gone through at different times in Chinese history. I posit that she has emerged and regressed in prominence and independent potency in tandem with changing attitudes and ideals for gender and sexual relations, religious and philosophical ideologies, and political motives from preunification through the Qin, Han, Tang and Song periods. I apply a method of treating mythological stories and references as valuable cultural products irrespective of their established origin, authorship and/or authenticity, which allows us to use them as tools for studying cultural attitudes present at the time of writing. The character Nüwa, as a figure who has survived through the periods of Chinese history, is an ideal candidate for this method as we can see her transformation from the earliest extant sources up to the present age. For the purposes of this dissertation I will focus on three periods, but this method can be extended to apply to other times.
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Chapter 1: Introduction

有神十人，名曰女媧之腸，化為神，處栗廣之野。Shanhaijing, Ch. 16[footnoteRef:2] [2:  Shanhaijing, ctext edition, [online]] 

There are deities here, ten gods in all. Their name is the Guts of Girl Kua. The guts of the goddess Girl Kua turned into gods and they live in the Wilderness of Fullwide.[footnoteRef:3] [3:  Translation from Birrell (1999), p.173] 



[image: ] [image: ]
Image A[footnoteRef:4]				Image B[footnoteRef:5] [4:  Possible illustration of Nüwa made for the Shanhaijing by a late 16th century artist. Richard Strassberg notes in his work A Chinese Bestiary that this image has been recorded as portraying Gonggong, but could also be Nüwa who is referred to in the same passage and is of similar description. 
Strassberg (2002), p. 270.]  [5:  Image from Li (2013), no page] 



女神女娲发现了这个世界。她的衣服有着漂亮的颜色，
她的头和上身是人的样子，下边是蛇的身体。
The Goddess Nüwa discovered the world. She was dressed
in beautiful colors. Her head and upper body were like that of a
woman’s while her lower body was like a snake’s. Li (2013)[footnoteRef:6] [6:  Text from Li (2013), no page] 


	The two extracts on page 7 describe the same goddess; Nüwa. The extract from the Shanhaijing likely dates from the Eastern Han, while the second is from an illustrated children’s book published in 2013. The mythic figure in these two texts has survived from unified China’s earliest beginnings into the present age. Her myths and her form itself have been retold and rewritten throughout the millennia. In this dissertation I want to explore the way that Nüwa’s mythology has developed alongside political and cultural history, and the way that it has survived, surprisingly unchanged, despite the changes made to it at different times.
My initial premise was to analyse the changing image of Nüwa through time. As a starting point I collected references to Nüwa and researched work on the study of myth. I hoped to find a theoretical framework with which to approach her mythos, and to better situate my research within established academic discourse. Bascom’s categorisation of Myth, Legend and Folktale[footnoteRef:7] has been a useful intellectual tool that allowed me to consider the variable cultural significance of narratives. Despite this, its basis as a universal system of classification is deeply flawed[footnoteRef:8]. [7:  Bascom (1965), pp. 3-20]  [8:  Csapo (2005), pp.5-7] 

I found most of the English language work I encountered less than helpful. Most theories and work on mythology have focused on classical myth, or - if undertaken by anthropologists - the myths of indigenous peoples in North America, Southeast Asia and Africa. This makes it very difficult to situate Chinese mythology in comparative frameworks that have been created without its consideration, as they often do not fit the theory. Meanwhile, the ethnocentric basis of many comparative frameworks often makes them unfit for application. Sarah Allan identities the nature/culture dichotomy within the structuralism of Levi-Strauss as the aspect that makes it almost incompatible with the thinking of societies like China (where this dualism is not a fundamental category)[footnoteRef:9]. Any theory attempting to account for myths worldwide must not take the conceptual foundations from one culture as universal. Michael Puett provides a detailed discussion and evaluation of the theories that have been applied to early Chinese texts and cosmology[footnoteRef:10]. In my discussions I will try to echo his approach to texts, to “explicate the claims of each text within the debates of the time”[footnoteRef:11]. [9:  Allan (2016), pp. 2-4]  [10:  Puett (2002), pp. 5-26]  [11:  Puett (2002), p. 25] 

There is, of course, theoretical work that has taken Chinese myth into account. An example by Mircea Eliade describes the repeated mythic motif of sacrifice or self-immolation as a necessary consequence and process of creation[footnoteRef:12]. Eliade includes an example of the Chinese Pangu myth in which this occurs, but if we attempt to apply this theory to Nüwa (who creates mankind in multiple versions of her mythos) the theme of sacrifice or self-immolation is absent. This is not to assume that Eliade was proposing a universal theory. It does, however, lead me to question the fundamental value of the comparative endeavour if any statement of similarity can be refuted with alternative examples.  [12:  Eliade (1970), pp. 185-186] 

However, it isn’t simply due to lack of study that Western work on Chinese mythology is lacking. As Anne Birrell explains in her collection; it is related to the late development of Chinese mythology as a collective written tradition (due both to the nature of the language of the time and prejudice by scholars against its fantastical nature)[footnoteRef:13]. Perhaps the expansive nature of Chinese myth - as it is a collection of folk traditions originating in numerous ethnic groups over a large geographic area – makes it unsuitable for the application of any single, simplifying theory. The innumerable tales originate in many different local cultures and thus it is difficult to account for their diversity under a universal umbrella of ‘Chinese’. This may make an overall theory, even of only ‘Chinese myths’ a futile endeavour.  [13:  Birrell (1999), pp. xi-xii] 

Rather than analysing Nüwa’s myths themselves, I focus on the context surrounding the retellings from different texts and periods. Treating the changing stories about her as valuable sociocultural products, I relate her retold myths to surrounding narratives of gender, politics and sexual relations. This aligns with myth as “a cultural construct that reflects a symbolic prehistorical mentalité”[footnoteRef:14] in so far as each time we see Nüwa described again in a text we gain insight into a different mentalité. From a scientific perspective; as Nüwa has been present in Chinese texts from as early as the Warring States period, she can be the constant in a study of cultural attitudes as they developed through later times. This method allows us to appreciate the research value of these myths without concern for their exact origins, authorship or authenticity – as they can reveal something of the temporo-cultural context regardless. The fact that Nüwa survived from before Chinese unification under the Qin dynasty through to present day retellings in books, films and videogames means that a focus on her gives an insight into practically the entirety of the surviving Chinese historical record. In this dissertation I will limit my focus to the Qin-Han, Tang and Song periods. [14:  Birrell (2002), p. 1] 

A very important caveat must be noted. When analysing texts we cannot forget that the culture they represent can only be said to apply to those who wrote them and those who read them, ie; the elite and/or literati classes of the time. We can never make generalisations about the ideals or behaviours of the time as if they apply to the whole population, or read texts as “assumptions of the entire cultures being compared”[footnoteRef:15]. The ideals for women and for sexual relations reflected in the texts existed in the world of the ruler, scholars and other upper classes, but were not necessarily followed and accepted by them. My findings are assumed to be somewhat limited to these upper echelons of society. [15:  Puett (2002), p. 23] 

	I have identified several major developments within these time periods that likely affected how Nüwa was recreated by scholars (and thus presented to readers of the time). It is these that I address through three main questions that I hope to investigate. 
· In chapter one, I ask How did unification under the Qin dynasty affect Nüwa’s mythology? 
· In chapter two, I ask How did the rise to power of Wu Zetian affect it? 
· Finally, in chapter three; How did the imperial adoption of Neo-Confucianism affect it?
Chapter 2: How did unification under the Qin dynasty affect Nüwa’s mythology?

	My analysis of Nüwa’s mythos begins with her appearance in The Classic of Mountains and Seas (Shanhaijing). It is not the earliest surviving textual reference to her[footnoteRef:16], but it is one that likely reveals her origin. This brief reference, like so many others in the Classic, is short, mysteriously unexplained and difficult to understand without more context. [16:  This is likely from the Songs of Chu (Chuci) or the Liezi] 

“There are deities here, ten gods in all. Their name is the Guts of Girl Kua[footnoteRef:17]. The guts of the goddess Girl Kua turned into gods and they live in the wilderness of Fullwide. These ten gods took a crosswise route and settled in that place.”[footnoteRef:18] [17:  In relation to the names used for the goddess in question: 
In my own writing I will consistently use the name Nüwa. When quoting other texts or sources I will retain the name used by the original author or translator (such as the above case where Birrell translates her as Girl Kua). In all cases the figure in question will be that named 女娲 alone. Although Mark Edward Lewis in his work The Flood Myths of Early China (2006) includes passages relating to both 女娃 and 女娲 as the same goddess, based on other sources I believe this to be an erroneous presumption and they are in fact two distinct goddesses.]  [18:  Translation from Birrell (1999), p.173] 

This passage appears in Book Sixteen of the Classic, entitled; The Classic of the Great Wilderness: The West. Numerous attempts have been made to reconcile the Shanhaijing with physical topography in order to precisely locate the places (and creatures) it describes, but none have been successful. This is because the Classic is not a work of geography, but one of Cosmology and Mythogeography. The books and their titles correlate to the cosmological worldview of the time; a square earth with mountains at its four corners, a fifth mountainous area at its centre, surrounded on all sides by four seas, with wildernesses existing across these seas. As Birrell explains[footnoteRef:19]; the Shanhaijing mythogeography arises from an increased knowledge of foreign lands beyond Chinese[footnoteRef:20] borders of the time, fused with the existent ethnocentric world view that the classical authors did not abandon. This may explain the order and dating of the books; the Classics of Regions Beyond the Seas (Books 6 – 9), Within the Seas (Books 10 – 13, and 18), and of the Great Wildernesses (Books 14 – 17) were all written later than the first five books[footnoteRef:21] (the Classics of the various mountains). [19:  Birrell (1999), p. xvii]  [20:  For simplicity, I use the terms China and Chinese when possible to refer to the state(s) that existed historically in the land area now known as China, despite this at times being an inaccurate name for them]  [21:  Birrell (1999), p. xv] 

[bookmark: _Hlk511949458]	Nüwa appears in The Classic of the Great Wilderness: The West. Taking the worldview of the Shanhaijing into consideration, she seems to have been associated with a location relatively far from the western border of China at the time. My hypothesis for her origin is that her mythos, like many others, originated in the Southern regions which were brought into the unified state under the Qin dynasty. From that point many mythic traditions were absorbed and homogenised by scholars of the state[footnoteRef:22]. Although the Shanhaijing book featuring Nüwa is a later addition (probably dating from the 1st century AD in the Eastern Han[footnoteRef:23]) she is still likely to have originated in a tradition outside of Han culture. It is impossible to say when the myth was first encountered by Qin or Han scholars, or if it was first recorded by a previous state whose texts became the source for the Shanhaijing authors. Nüwa’s often referenced form as a serpent-human hybrid also points to her origin in a possibly shamanistic culture of the South. She may have originally been semi-human, or even fully animalian, and became more anthropomorphised by scholars of the later imperial dynasties[footnoteRef:24]. [22:  Loewe (1994), p. 38]  [23:  Birrell (1999), p. xv]  [24:  Loewe (1994) p.39-40] 

	The Shanhaijing presents females figures in a much more independent and free way than other canonical texts. It “posits a balanced gender symmetry in which both female and male genders have significant functions and roles”[footnoteRef:25]. Even though Nüwa appears in only a short and mysterious role, it is still clear how this contrasts with the popular female-male co-dependent one which we see in most of the evidence from the Han periods. [25:  Birrell (2002) p.1] 


	
















Regulation of Sexual Relations under Qinshihuang

The regulation of sexual relations that occurred in the Qin and (more completely) the Han periods is explored in depth by Goldin[footnoteRef:26]. The background and underlying basis for this regulation is the inseparability of licentious sexual behaviour and political insurrection from Hanfeizi[footnoteRef:27]. When Qinshihuang unified the empire, he became the first to rule over such a vast realm, and thus the first to have so many potential usurpers within it. He took the risk so seriously that he included a code of proper sexual conduct in his inscription atop Mount Kuei-Chi. It establishes a code of moral behaviour that all of his subjects are expected to follow: [26:  Goldin (2002)]  [27:  Goldin (2002), p. 42] 

“Those who conceal their transgressions while proclaiming their own morality
are [widows] who have a son and still remarry.
They rebel against the dead and are not chaste.
I separate and divide the inner and outer [i.e., males’ and females’ quarters].
I prohibit and stop licentiousness and dissipation.
Men and women will be pure and faithful.
If a husband becomes a sojourning boar [i.e., an adulterer], one can kill him with impunity.
This is the path to making men maintain morality.
If a wife absconds and marries [someone else], her sons will not be allowed to consider her as their mother.
Everyone will be made modest and pure.”
								Goldin (2002), p. 79
This code promotes the clandestine relationship between men and women, prohibits promiscuity or the remarriage of widows. Aside from the specified rule for widows which is not stated for widowers, this is an equal code that applied to both male and female subjects. Goldin not only reveals the established link between reticent sexual affairs and conspiratorial political intent, but also the confused issue of patrimony that arises when the sexual relations between men and women are not ordered as they should be in marriage[footnoteRef:28]. Both of these factors lead Qinshihuang to regulate the sexuality of the realm in an attempt to protect his political position. [28:  Goldin (2002), p. 85] 


[bookmark: _Hlk512803053]Nüwa and Fuxi became the ritualised symbol of Male-Female relations

	The efforts of Qinshihuang to regulate relations between men and women was likely a partial cause for the joining of Nüwa with Fuxi in materials from the Han period. The most telling evidence we have that Nüwa and Fuxi had a popular cult following in the Han periods is their presence in numerous examples of funerary artwork. Numerous tombs and shrines from the Han periods feature iconography showing Nüwa and Fuxi[footnoteRef:29]. These images commonly feature the pair, their snake-like bodies intertwined, holding a compass and a carpenter’s square. In some depictions there are other creatures around them but it is not clear who they are supposed to be. In this particular mural from the Wu Liang shrines the figure between them may even be a humorous depiction of their two-legged human offspring as a two-tailed figure[footnoteRef:30]. [29:  Lewis (2006), pp. 125-131]  [30:  Lewis (2006), pp. 130-131] 


[image: ]
Image C[footnoteRef:31] [31:  This image is a rubbing of one of the stone murals from the Wu Liang shrine.
Public Domain, https://commons.wikimedia.org/w/index.php?curid=598103] 

In depictions like this one Nüwa and Fuxi represent the ritualised male-female pair. Simultaneously, they are also symbolic of the relationship of Yin and Yang in the Han cosmology.
“…Fu Xi and Nü Gua were the one pair of deities who in Han art physically met and intertwined… and as such they embodied the interaction of yang and yin in the cosmos. More explicitly, they at the same time embodied the sexual coupling necessary for the generation of the human race.”[footnoteRef:32] [32:  Lewis (2006), p. 128] 

While Lewis acknowledges the that they represent both male-female relationships and the yin and yang interaction, he expresses doubt that the placement of the objects they hold – the carpenter’s square and the compass (lost through damage in the above mural[footnoteRef:33]) – aligns with the images being a holistic representation of yin and yang[footnoteRef:34]. This is because the carpenter’s square relates to the square Earth, and thus Yin, while the compass relates to the round Heaven, and thus Yang. I disagree. My understanding of Yin and Yang matches this placement perfectly. Nüwa, the female, represents the Yin and the Earth, while Fuxi, the male, represents the Yang and the Heaven. However, the nature of Yin and Yang is to be combined, mixed and – as we see represented by the bodies of Nüwa and Fuxi here – intertwined. No person, male or female, is comprised of only Yin or Yang energy, and all things in the cosmos are made of both. The symbol that represents Yin-Yang (the Two in the Daoist formation of the cosmos) represents this in the small portion of Yin placed within the Yang, and vice versa. Even Yang is partially Yin, and even Yin is partially Yang. [33:  Lewis (2006), p. 126]  [34:  Lewis (2006), p. 127] 


[image: ]
Image D[footnoteRef:35] [35:  By Gregory Maxwell - From Image:Yin_yang.png, converted to SVG by Gregory Maxwell., Public Domain, https://commons.wikimedia.org/w/index.php?curid=364239] 

The mural shows that the Earthly female Yin plays a role in the formation and aligning of Heaven, while the Heavenly male Yang plays the equivalent role in the formation and aligning of Earth. This is a very accurate depiction of the role that Nüwa and Fuxi have in the Huainanzi:

	“The two August Lords of high antiquity [Nüwa and Fuxi]
	grasped the handles of the Way
	and so were established in the center.
	Their spirits mysteriously roamed together with all transformations
	and thereby pacified the four directions.
	Hence, they could revolve like the heavens and stand still like the earth […]
	Their potency:
		accorded with Heaven and the Earth and harmonized yin and yang;
		delimited the four seasons and attuned the Five Phases.” 
Huainanzi, 1.2 [footnoteRef:36] [36:  Major, Queen, Meyer, and Roth (2010), pp. 49-50] 

	“Of old, in the time before there was Heaven and Earth:
	…
There were two spirits, born in murkiness, one that established Heaven and the other that constructed Earth…
Thereupon
	they differentiated into the yin and yang
	and separated into the eight cardinal directions.” 
Huainanzi, 7.1[footnoteRef:37] [37:  Major, Queen, Meyer, and Roth (2010), p. 240] 

Both of these extracts place Nüwa and Fuxi at the beginning when the things within the cosmos were first taking shape. Within the Daoist cosmology in which the One becomes the Two (yin-yang or Taiji), which become all things, Fuxi and Nüwa are the architects of this process. They established heaven and earth, harmonized yin and yang, delimited the four seasons, five phases, and eight cardinal directions. They are posited as actors present within this process who facilitated it. Therefore, they are essential to the entire cosmos.








[bookmark: _Hlk512803011]Cosmology as a construction of Political Culture

Aihe Wang has written about the way that “cosmology was constructive to power while being at the same time constantly transformed by the political process” in Early China[footnoteRef:38]. This is exactly what has happened – repeatedly – to the mythic goddess Nüwa. While Nüwa and Fuxi are key actors present in the Huainanzi passage above, they are not active: [38:  Wang, A. (2000)] 

	“They acted non-actively and were united with the Way.
	They spoke non-actively and were suffused by its Potency.”
									Huainanzi, 1.2[footnoteRef:39] [39:  Major, Queen, Meyer, and Roth (2010), p. 50] 

This is more than a cosmology. The Huainanzi is a guide for rule commissioned by the king of Huainan in the Former Han period. In this text “the language of the ascension literature is borrowed and given a political implication”[footnoteRef:40]. The implication of this depiction of Fuxi and Nüwa – as natural, righteous organisers who align all things simply by holding fast to the Way – is that human rulers should strive to rule in the same way. This was a goal for the Han emperors; they should be able to rule with minimal interference – unlike the strict legalist state of the Qin. The Qin had aimed to regulate everything and exert maximum control over the newly unified empire. The Han had to show themselves to be better, and different, than the Qin rulers if they hoped to claim that they had the mandate of Heaven. Han emperors who followed the Huang-Lao school in particular strived for non-active action through hands-off rulership where possible[footnoteRef:41]. [40:  Puett (2002), p. 261]  [41:  Peerenboom (1993), p. 17] 

	This would change when the Han position over the realm was more secure[footnoteRef:42]. It was at that stage that the imperial Confucian orthodoxy that became such a significant underlying aspect of Chinese culture was built. Dong Zhongshu[footnoteRef:43] built a form of yin-yang theory into Confucianism which fundamentally changed the nature of the relationship. Inserting yin and yang into the three bonds – Ruler-Minister, Father-Son, Husband-Wife – of Confucianism changed them from inseparable, indistinct concepts to hierarchical ones[footnoteRef:44]. The Yang became superior to the Yin; and so too did the female to the male. How and why did this happen? [42:  Peerenboom (1993), p. 18]  [43:  The long-accepted belief that Dong Zhongshu was the key figure in the new imperial Confucianism has already been called into question. Whether the changed understanding of yin-yang can be pinned to Dong Zhongshu himself is unclear. I refer to him here as he is the figure associated with these new ideas, but to say that they are his ideas entirely is likely incorrect. See Arbuckle (1991).]  [44:  Wang, R. R. (2005), pp. 216-217] 

“… Dong replaces the word for the "harmony" (和) of yin and yang with the word for "an imposed unity" (合) of yin and yang. As such, he shifts the focal point of the relationship between yin and yang from harmony to unity. Dong's effort, of course, may be taken as reflecting a social need for a unity of ideology that would serve the authority of the emperor. China had just been united after centuries of war and division. The empire needed a unitary ideology for sustaining the unification. Dong fulfilled this need by formulating a cosmologically grounded principle of hierarchy that validates keeping everything in its proper place as determined and controlled by the imperial order…”[footnoteRef:45] [45:  Wang, R. R. (2005), p. 216] 

This new Confucianism – with its embedded dualistic yin-yang framework – would lead to the cultural ideology of the Nei 内 and Wai 外 which divides men and women for the rest of Chinese history. In the following chapter I will look at Nüwa’s role in the Tang period which relates to this division.

Chapter 3: How did the rise to power of Wu Zetian affect Nüwa’s mythology?

Empress Wu Zetian’s political matrilineage
In the Tang period Nüwa was brought back into independent prominence by Empress Wu Zetian; herself the most prominent political female in Chinese history. Empress Wu is the only woman to have become Emperor in her own right (as opposed to acting as Empress on behalf of a male). Empress Wu was a political genius who excelled in court politics[footnoteRef:46]. Originally a young concubine in the harem of Emperor Taizong, using her connections she was brought back from the nunnery after his death to become a secondary consort of Emperor Gaozong[footnoteRef:47]. She was probably a major influence on his affairs during his rule, and after his death (even earlier[footnoteRef:48]) she planted the seeds of her intended future reign. The process involved creating an ancestral lineage of women that she utilised in order to legitimatise her rightful position as the Emperor/Empress Wu Zetian. [46:  Doran (2016), p. 5]  [47:  Adshead (2004), p. 45]  [48:  Rothschild (2015), p. 36] 

	Empress Wu did become the first, and remains the only, female Emperor. However female leadership and political influence was not uncommon leading up to this period;
“Emperor’s wives often acted as political advisors to their husbands, and this pattern continued after the Sui dynasty reunified China in 589. The Sui founder’s wife was his inseparable companion and his most trusted political adviser. The couple were described as the “two sages” … the power of Tang empresses from the second half of the seventh century simply continued a northern tradition in which women actively participated in the affairs of the realm.”[footnoteRef:49] [49:  Lewis (2009), p. 180] 

Empress Wu was likely also a major influence in politics from long before the death of the emperor Gaozong, and ruling as regent for a time following his death would not have been unusual. However, the fact that women often did exert influence on the emperors or ruled in their stead did not negate the deep-seated cultural belief that “Clever men build cities, clever women topple them … disorder does not come from Heaven; it is wrought by women.”[footnoteRef:50] [50:  Book of Songs, in Rothschild (2015), p. 234] 

	While scholars like Schafer have stated that the cult of Nüwa had faded with the fall of the Han, evidence of her continuing importance in her pairing with Fuxi exist in the form of a painted funerary banner from this era, and she is also referenced individually in a poem by Li Bo[footnoteRef:51]. Just these two examples show that she remained a valued figure in the Tang period. Empress Wu utilised multiple female figures from mythology, legend, history and religion in order to amplify her claim to the dragon throne[footnoteRef:52]. Her team of propagandists related her to the primordial creatrix Nüwa on multiple occasions in a progression beginning shortly after the death of her husband Emperor Gaozong. A piece of music written in 684 to celebrate the deceased emperor includes lyrical reference to Nüwa and Fuxi; [51:  Rothschild (2015), pp. 27-28]  [52:  Rothschild (2015)] 

Jointly enthroned with Empress Wa 娲后, he might well be called Fuxi.[footnoteRef:53] 	 [53:  Rothschild (2015), p. 32] 

This inclusion named the late Emperor Gaozong as Fuxi in a subtle move to allude to acting regent Grand Dowager Wu Zhao (later Empress Wu Zetian) as Nüwa. Claiming that they had been ‘jointly enthroned’, the intention was to suggest that Wu Zhao had acted as equal partner in her husband’s rule as Nüwa did with Fuxi. The use of 后 was part of a gradual plan to introduce Wu Zhao as independent emperor of a new dynasty. Sudden ascension as Emperor 皇 of a new dynasty would have alienated Tang loyalists and weakened the claim to rule as regent that she held already[footnoteRef:54]. She and her team utilised a subtler approach that saw Nüwa brought gradually from her marriage to Fuxi back into her primordial, independently capable role. [54:  Rothschild (2015), p. 32] 



















Nüwa is liberated from Han Confucianism

	In 688, Wu Zhao had adopted a new title of Sage Mother, Divine Sovereign 圣母神皇. This title portrayed her as encompassing the roles of both male and female; as compassionate mother and authoritative sovereign. To legitimatise her position as female ruler she needed to fulfil the ideal womanly role while also showing she did not lack the capability for the manly political role. Forming herself, and Nüwa, into the Sage Mother, Divine Sovereign; an androgynous figure with both male and female attributes.
Examining into antiquity, the Sage Mother, Divine Sovereign;
Where yin and yang harmonize, where perspicacious virtue is born;
Where sun and moon are conjoined, where the wandering spirits descend:
This is her home.[footnoteRef:55] [55:  Rothschild (2015), p. 33] 

From this point on, Empress Wu is presenting herself (through her established avatar of Nüwa) as encompassing both aspects of the cosmic harmony. Living in a society that placed men in the political, public, Wai 外 sphere and women in the private, domestic, Nei 内 sphere, Empress Wu needed to go beyond the binary if she wanted to escape from it. To prove herself capable of ruling, she had to show that she could act as both the Divine Sovereign male and the Sage Mother female. She had to represent an all-capable, androgynous figure that could fulfil all roles simultaneously. A legend of the conception of Wu Zhao portrays her as being half dragon – just as Nüwa was half snake, or perhaps dragon – which further built her symbolic image as an androgynous, divine figure who had been given the mandate of Heaven to rule as Emperor[footnoteRef:56]. [56:  Rothschild (2015), p. 38] 

	In calling on avatar ancestors like Nüwa, emphasising their female potency and capability, she revived and recreated the figures. Our goddess had occasionally been considered one of the three sovereigns 三皇 along with Fuxi and Suiren, or Shennong[footnoteRef:57], however this was not the default. Empress Wu sought to emphasise this arrangement, and had Nüwa listed first in the line ahead of both Fuxi and Suiren in an early attempt to draw her out into a more powerful position[footnoteRef:58]. By pulling the individual goddess out from her marriage to Fuxi and into her own spotlight, Empress Wu consequently liberated Nüwa from “the restrictive brackets of dualistic Han Confucianism”[footnoteRef:59]. [57:  Fengsu tongyi, in Rothschild (2015), p. 35]  [58:  Rothschild (2015), p. 36]  [59:  Rothschild (2015), p. 42] 

	Empress Wu’s newly established Zhou 周 Dynasty lasted from 690 until 705 when she was forced to yield the throne back to her son Li Xian, who ruled as Emperor Zhongzong under the continued Tang 唐 Dynasty. Women continued to be key players in the politics of the court in the period following the reign of Empress Wu. Several Tang princesses were involved in competing power-seeking factions[footnoteRef:60] until the reign of the Emperor Xuanzong from 713. Emperor Xuanzong, in a clear reaction to the tumultuous period preceding and continuing after his ascension, abolished the courts of imperial princes in 722 “in order to reduce the political interference of imperial relatives and palace women”[footnoteRef:61]. The actions of Empress Wu – half dragon descendent of Emperor goddess Nüwa – and her contemporaries had left a substantial mark on the realm. [60:  Lewis (2009), pp. 180-181]  [61:  Lewis (2009), p. 244] 

	The histories describing Empress Wu are a good example of the way that depictions changed due to bias and political agendas;
“Official historians closer to Empress Wu’s time, for example, accepted that she was actually emperor. As time passed, historians referred to her as a usurper, and, by the Ming dynasty (1368–1644), writers composed pornographic fiction portraying her as a lascivious old woman.”[footnoteRef:62] [62:  McMahon (2013), p. 3] 

The historians would go on to record Empress Wu as “a ruthless politician in the mould of Empress Lü of the Han”[footnoteRef:63] another notoriously ‘evil’ female figure. This long existent portrayal cannot be proven or disproven due to a great lack of surviving sources about Empress Wu’s reign. However, the lack itself is related to the portrayal that developed; as “men who were not only her political enemies but who regarded her entire career as a perversion of nature”[footnoteRef:64] were responsible for both the destruction of these records and the legends that arose about her.  [63:  Adshead (2004), p. 45]  [64:  Lewis (2009), p. 36] 

Rebecca Doran has explored in depth the way in which female figures of the Tang were represented in later histories according to morally defined typologies. The key concept in these portrayals was “the inversion of appropriate and natural gender behavior”[footnoteRef:65]. Women could hold power and be posthumously described as ‘good’, as long as their actions fell within the established rules for female behavior. These rules follow the culturally ingrained Confucian guidelines of filial piety and respect for the patrilineage. Female rule was permissible “when she does not seek overt personal or natal familial power”, but transgressive “when a woman rules in her own right, suppresses the rightful male heir, and in general rejects the primacy of the imperial patriline”[footnoteRef:66]. While Confucian ideals were expected of all rulers, the traditional idea that Women correlated with the Yin, and the Nei 内 – inner, domestic, private – realm meant that any female figure that acted in the public, political Wai 外 realm was judged to a much greater extent than a male figure in the same position, due to the underlying transgression that her existence in this space already constituted. [65:  Doran (2016), p. 73]  [66:  Doran (2016), p. 65] 


Nüwa is drawn back into her marriage with Fuxi

[bookmark: _Hlk512014382]Following on from her connection with Empress Wu, and the liberation and prominence that it gave her, the goddess Nüwa returned to her Han dynasty pairing with Fuxi. In a text from the late Tang, the Duyizhi 獨異志, Nüwa and Fuxi are the creators of marriage;
“昔宇宙初開之時，只有女媧兄妹二人在崑崙山，而天下未有人民，議以為夫妻，又自羞恥。兄即與其妹上崑崙山，兄曰：天若遣我兄妹二人為夫妻而煙悉合；若不使，煙散。於是煙即合，其妹即來就兄，乃結草為扇，以障其面。今時人取婦執扇，象其事也。” 《第三卷卷下》, 99[footnoteRef:67] [67:  Duyizhi, Ctext edition [Online]] 

At the beginning, only Nüwa and her brother were at Mt. Kunlun before there were any people in the world. They wanted to become husband and wife but were ashamed. They went up Mt. Kunlun, and the brother asked Heaven to make its approval or disapproval known through a sign of smoke gathering or dispersing. The smoke gathers and so they get married, and she makes a fan of grass to hide her face. Now (at the time of writing) people do this in the same way (holding a fan).[footnoteRef:68]   [68:  Rough translation by Me] 

In this episode only Nüwa is named and Fuxi is only referred to as her/the brother (we know from other sources that Fuxi and Nüwa were siblings). Despite this recognition of her identity, she is passive in this story. It is the brother who speaks and asks heaven for permission for the pair to wed. Nüwa never speaks. Finally, in my opinion the most curious part is when Nüwa creates a fan of grass in order to cover her face during their union. It is difficult to decide what this means, but the action has several implications;
1) The fan hides her identity, allowing the couple to ignore or overcome their relationship as siblings, 
This seems likely. In this myth as recorded in the Duyizhi the goal in retelling is to explain the marriage custom of the bride carrying a fan, or wearing a veil in order to hide her face. This is an explanatory myth (but also as Kirk suggests an iterative/operative myth)[footnoteRef:69]. It explains a marital custom by providing an origin story, and it also may be retold on the ceremonial occasion of marriage. This myth likely also reinforces the incest taboo. By showing that it existed in the beginning even when only the two figures Fuxi and Nüwa were on earth it is shown to be an original and universal rule. [69:  Kirk (1970), pp. 257-258] 

2) [bookmark: _Hlk512192584]Nüwa is shy, embarrassed and/or ashamed of their union[footnoteRef:70],  [70:  Yang, An and Turner (2008), p. 163] 

This is less overt an implication than the previous, but it is a valid observation when we consider how passive Nüwa seems to be in this portrayal. There is a difference in how each of the participants in this first marriage behave. I believe this reflects the gendered roles we have seen that are so ingrained in Chinese culture. The female figure is expected to be the more shy and, one could say, modest and chaste of the couple. Nüwa’s only action in this story is to make an object with the intention of covering herself, which Fuxi does not do.
3) It reflects the imbalanced role of men and women in marriages at the time
Finally, and very closely related to the previous, this story gives us a glimpse into gender roles within marriage as they were understood during the Tang period. This is their story of the origin of marriage – their example of what marriage is. At this time, the elite families used marriage in order to maintain and increase their social pedigree status (based on genealogy)[footnoteRef:71], and the ruling family used it to make and maintain political alliances[footnoteRef:72]. In both circumstances the daughters in a family were the products that could be exchanged for the profit of the natal family – which she would no longer be a part of. Women during the Tang had quite a lot of freedom in their behaviour, frequently failing to meet the standards set out in texts such as the Analects for Women 女论语[footnoteRef:73], but in marriage they remained the passive, silent and hidden figure that Nüwa represents in the Duyizhi. Even two Tang princesses – youngest daughters of Emperor Ruizong and sisters of the later Emperor Xuanzong – had to become ordained in Daoism in order to avoid the fate of political marriage[footnoteRef:74]. Even in a time of relatively high personal freedom for women, two women in a position of great status would have had little to no say in the circumstances of their marriages.
 [71:  Lewis (2009), pp. 182-183]  [72:  Lewis (2009), p. 181]  [73:  Lewis (2009), pp. 185-186]  [74:  Despeux and Kohn (2003), p. 126] 

Chapter 4: How did the imperial adoption of Neo-Confucianism affect Nüwa’s mythology?

Changes in marriage customs from the Tang to the Song

	The social value of women in elite families declined somewhat in the Song due to a change in marriage practice. In the previous chapter we saw how their value in networking through marriage made them products to be exchanged for the profit of their natal families; both economically and politically. During the Tang and into the Sui period elite marriages were still sometimes arranged with “ “extremely generous” betrothal gifts”[footnoteRef:75] given to the family of the intended bride. This was due to the emphasis on marrying into an elite patriline, and the reluctance of those in exclusive circles to marry their daughters outside of it. This changed in the Song period to a dowry system that required the families of daughters to provide dowries that they brought into the marriage with them. The cause for this change is unclear – it may be linked to the growth of the aristocracy[footnoteRef:76] –  but its effect on the social value and thus power of daughters within elite families of the time is predictable; [75:  Lewis (2009), pp. 182-183]  [76:  Ebrey (2003), p. 66] 

“Whatever its cause, this shift in marriage finance meant that Song women were no longer valued in a way that could command generous payments, and this entailed a decline in their role in forming interlineage networks… In the long run this contributed to the decline in the status of women among elites.”[footnoteRef:77] [77:  Lewis (2009), p. 183] 

Women in elite circles changed from being valuable products (albeit passive and without total control over their fates) to somewhat of a financial burden for families. By the mid-eleventh century it was common knowledge that it was more costly to marry out a daughter than to marry a son[footnoteRef:78]. [78:  Ebrey (1993), p. 101] 

	On the other hand, in the Song dynasty the right of a woman to own property meant that she retained ownership of her dowry and thus had more economic independence, and more freedom to divorce and remarry if she desired[footnoteRef:79]. [79:  Kuhn (2009), p. 145] 






Change in female behaviour and the development of the foot-binding custom

	Another change we can observe between the world of women in the Tang and the Song is the level of activity outside of the home drops significantly. Tomb art surviving from the Tang period frequently depicts women doing activities such as; 
“riding horseback, playing polo, and shooting a bow; others show them dressed in low-cut gowns or even in the attire of foreign males. In still others, women wander at ease in gardens, perform on musical instruments, enjoy board games such as wei qi (Japanese Go), donate to religious establishments, and play with children.”[footnoteRef:80] [80:  Lewis (2009), pp. 183-184] 

This contrasts drastically with the ideal for women that grew in the Song period.
“The perfect woman was smaller than a man, slender, soft, and fragile. She stayed at home, serving her parents, husband, and family and educating her small children.”[footnoteRef:81] [81:  Kuhn (2009), p. 262] 

The idealised still, inactive, homemaking woman arose in tandem with the increasing popularity of foot-binding which became mainstream practise in the 13th century[footnoteRef:82]. A woman with bound feet had greatly limited mobility which confined her mainly to the domestic sphere, pain and discomfort in walking meant that she preferred sitting, and needed other means of transport if she were to go out. It is difficult to say why the custom moved from use by professional dancers to mainstream upper-class popularity, but it may eventually have been considered a necessary enhancement for female beauty in an increasingly competitive marriage and concubinage market[footnoteRef:83]. I find it very interesting how a practice that originated as a trend among professional dancers became an ideal for the upper classes, when female entertainers were for a long time considered “debased persons” who were less respectable than other women[footnoteRef:84]. Another reason for the trend’s development may be that it accentuated the difference between men and women at a time when many upper-class men were more subdued and refined, allowing men to appear harder and more active by comparison[footnoteRef:85]. [82:  Kuhn (2009), pp. 261-262]  [83:  Kuhn (2009), p. 263]  [84:  Bossler, In: Walthall, ed. (2008), p. 264]  [85:  Ebrey (1993), p. 41] 

	Although foot-binding lead many women to live in the ‘correct’ domestic sphere it was not a practice that originated in Confucian, or Neo-Confucian, teachings. The descendants of philosopher Cheng Yi 程颐 (1033-1107) did not bind their feet or pierce their ears[footnoteRef:86]. [86:  A Yuan text 湛渊静语 zhan yuan jing yu cited in Ebrey (1993), p. 40] 



Neo-Confucianism becomes the imperial orthodoxy

	Neo-Confucianism became the established orthodoxy during the Song periods. One piece of evidence for this is the prohibition of Buddhist burial practice (cremation) in 962AD[footnoteRef:87]. We know that at the time ensuring that all deceased citizens received a ‘correct’ Confucian burial was inefficient and expensive to the point of being impossible. Despite this the State attempted to regulate funerary practices, which shows that promoting Neo-Confucian ideology was a larger priority for them than practical solutions to a real problem. One reason cremation was unacceptable in Confucian practise was that it “disrupted the social hierarchy”[footnoteRef:88] by not differentiating between the bodies of the elite and common, rich and poor. Confucian ideals call for the recognition of the natural hierarchy, throughout life and to the point of funerary ceremony and burial. The state often established quantitative limits on coffin size, quality and quantity of objects to be placed in the tomb, length of time before burial and number of people to participate in the funeral procession[footnoteRef:89] in order to control and maintain this social and political hierarchy. Another reason to prohibit these practises was the approach taken by some that “the promotion of Confucianism required the suppression of Buddhism”[footnoteRef:90].  [87:  Kuhn (2009), p. 151]  [88:  Kuhn (2009), p. 151]  [89:  Ebrey (1993), p. 221]  [90:  Ebrey (1993), p. 219] 

Funerary practice was very difficult to oversee and despite the state’s Neo-Confucian stance, cremation and other Buddhist and Daoist practices had become very popular in the Song. People often ignored these orthodox rules due to sentiment. Despite the social position of a young unmarried woman being very low;
“Many men felt sympathy and affection for their women and daughters and did not judge them by the rigid concepts of the Neo-Confucian philosophers… The full-dress burials they sometimes prepared for these girls and young women were not at all in keeping with the generational ranking of the dead.”[footnoteRef:91] [91:  Kuhn (2009), p. 144] 

Examples like this are important to bear in mind as we analyse the oftentimes contrasting and diverse ideals present in a multi-levelled society like that of the Song. The orthodoxy of the imperial court, mandated by the emperor and advocated by Neo-Confucian scholars had limited influence on the day-to-day life and choices of the populace. Cremation became more and more popular throughout the Song and into the Yuan dynasty despite the wishes of the State and scholars[footnoteRef:92]. [92:  Ebrey (2003), pp. 144-145] 




Cheng Yi on women

	One of the most influential scholars of Neo-Confucianism is Cheng Yi 程颐. He is a founder of the School of Principle 理学 or School of Dao 道学 that was completed by Zhu Xi 朱熹 (1130-1200)[footnoteRef:93]. Zhu Xi became one of the most influential scholars of Chinese history, his interpretation of the classics became the orthodox one used in the civil-service examinations until they were abolished in 1905[footnoteRef:94]. He was greatly influenced by the work of Cheng Yi. [93:  Huang (1999), p. 85]  [94:  Huang (1999), p. 11] 

	Cheng Yi himself is infamous for his references to women in relation to keeping good virtue even in exceptional circumstances. He advised that to marry a widow is akin to losing one’s virtue also (a widow having already lost virtue through marriage), and made the point that an ideally virtuous woman would starve to death rather than remarry as “to starve to death is an extremely small matter whereas to lose one’s virtue is an extremely big matter”[footnoteRef:95]. Divorce and remarriage were much more common in the Song even than the Tang period as the Song state’s recognition of the woman’s right to own property meant that she could take her dowry (essentially her natal inheritance) with her into a new marriage[footnoteRef:96]. Women thus had more economic freedom than previously, and in practise the conservative Neo-Confucian ideals of philosophers like Cheng Yi were rarely followed.
 [95:  Van Ess (2010), p. 65]  [96:  Kuhn (2009), p. 145] 

Nüwa according to Cheng Yi
	Nüwa is mentioned in a passage from ‘The Astronomical Phenomena’ 天原发微 Tian yuan fa wei, compiled by Bao yun long 鲍云龙 of the Song. This text details astronomical forces including Yin and Yang, the Five elements and the hexagrams of Fuxi[footnoteRef:97]. The passage referencing Nüwa is about correct social/political position; [97:  World Digital Library [Online]] 

“阴不可以亢阳，臣不可以亢君，妇不可以亢夫，小人不可以亢君子。程子曰：臣居尊位，莽、卓是也，犹可言。妇居尊位，女娲氏、武氏是也，非常之变，不可言也。” 《天原发微卷七》, 24[footnoteRef:98] [98:  Tianyuanfawei, Ctext edition [Online]] 

Yin may not be above Yang, a Minister may not be above a Lord, a wife may not be above a husband, an inferior man may not be above a virtuous man. Master Cheng [Cheng Yi 程颐] said: We may speak of ministers in the respected position, like Mang [Wang Mang 王莽] and Zhuo [董卓], these have existed. Women in the respected position, such as Nüwa and Wu [Wu Zetian武则天], are abnormal variations, so we may not speak of them.[footnoteRef:99] [99:  Rough translation by Me] 

We already saw in Chapter 1 how Yin and Yang became the fundamental principle underlying the three cardinal relationships of Confucianism. We see this restated here; Just as Yang is hierarchically above Yin, Lord is above Minister, Husband is above Wife and Virtuous man is above Inferior man. The new point being made is that in certain circumstances there are exceptions to this rule – but only in the case of men. Cheng Yi is quoted, advising that cases like Wang Mang and Dong Zhuo may be considered as evidence of the possibility for inversion of roles. On the other hand, Nüwa and Wu Zetian are not evidence of this, they are simply abnormal, unnatural, rebellious variations. This may not be an actual quote from Cheng Yi himself, but the attribution suggests that Bao Yunlong interpreted Cheng Yi in this way. Despite their existence in history they cannot be recognised as permissible variations. Here Nüwa is tied in with Wu Zetian who “came to signify an extreme that should never be repeated and a strong reinforcement of the principle that women should never rule”[footnoteRef:100]. [100:  McMahon (2013), p. 212] 

	We have seen repeatedly in this chapter the gap between the promoted behaviour and ideology of the state, and the actual practise of the populace in everyday life. Just as cremation became a popular funerary custom, divorce and remarriage became common and foot-binding became widespread; the mythic figure Nüwa remained a culturally important character despite her powerful position being 非常之变 – an abnormal variation of the natural order. In the Song period the government even offered sacrifice to her[footnoteRef:101]. Nüwa was not compatible with the ideology of imperial Neo-Confucianism, but it had little impact on her potency and her survival into later periods. [101:  Yang, An and Turner (2008), p. 174] 


Chapter 5: Conclusion

So how have surrounding gender, sexual and political narratives impacted on the development and survival of Nüwa mythology?
· In the Qin and more completely the Han period, the originally animalian and mysterious local spirit/goddess Nüwa had become the ritualised woman in the ideally balanced, monogamous male-female relationship.
· In the Tang, Nüwa became an independent ruler and an androgynous figure combining all the aspects of Yin and Yang that the Emperor Wu Zetian needed to prove in herself.
· In the Song, Nüwa was denigrated as an abnormal, unnatural variation by one of the founding fathers of the Cheng-Zhu school of Neo-Confucianism that was to become the imperial standard for centuries to come.
But did these factors have a lasting effect on her mythos?
	Yang Lihui explored the usefulness of the contextual approach to the study of mythology and folklore in China. Traditionally the study of Chinese myth had focused on textual analysis, but from the mid-1990s the emphasis moved away from textual research and on to contextual study[footnoteRef:102]. While this was a welcome expansion to the methodological toolkit, Yang has shown the limitations of such an approach and advised a combined synthetic approach that allows for both textual and contextual research. In the case of Nüwa; I have shown some of the historical, cultural and political context that surrounded her retellings in particular texts, but this context had only a limited impact on the development and long-term survival of her mythos. Like the mythic retellings analysed by Yang; context can only change myth to a limited extent, as the themes and details remain relatively similar despite changes in how they are told[footnoteRef:103]. The main themes of Nüwa’s mythology (as they have been preserved in textual form) have been; the first marriage, the creation of mankind, mending the heavens and stopping the flood. While the details within specific versions of stories about her have varied, the main points in her actions have been preserved through millennia of dynastic, historical, cultural and political change to survive into the present day. [102:  Yang (2015), p. 364]  [103:  Yang (2015), p. 371] 

	Following on from the period that I finished with in Chapter 4, Nüwa featured in several novels of the Ming and Qing periods. In Investiture of the Gods, 封神演义fengshenyanyi, Nüwa is the vengeful instigator of the downfall of the Shang dynasty. Having been advised that the helpful goddess Nüwa must be honoured for her past deeds, King Zhou goes to the temple but is lustful towards Nüwa and she takes revenge for this insult. This is an interesting call-back to the sexual code of the Qin which coloured the depictions of Nüwa into the Han periods. In Journey to the West, 西游记 xiyouji, Nüwa is mentioned (albeit incredibly briefly) in an explanation as to the origin of a magic gourd used by the Monkey King. Unlike her strong presence in Investiture of the Gods, in Journey to the West her very existence is explained away as the Daoist philosopher Laozi simply acting in disguise. The goddess is erased here, a victim of the text’s promotion of Daoism. In Dream of Red Mansions, 红楼梦 hongloumeng, Nüwa’s actions in mending the heavens become the backdrop that frames the story. The main character in this dynastic saga is an incarnation of an extra stone left behind from when Nüwa mended the heavens. While she is rarely featured as a central or active character, she is clearly a sufficiently valued and memorable mythic figure to warrant her creative inclusion in so many famous and influential works of fiction.
	Even more recently, she has appeared in more diverse forms of media. In The Monkey King (2014) film she appears at the beginning as a beautiful and selfless goddess who mends the heavens, and sacrifices herself in the process. Her act of salvation is what creates the Monkey King. She features as a playable character in videogames such as Dynasty Warriors and Smite. In a beautifully illustrated children’s book ‘The Snake Goddess Colors The World’ she is the main character in an adaptation of the mending of heaven story. In this version she discovers the world that is without colour, and goes on a quest to find five special coloured-stones to fix the hole in the sky and restore colour and happiness to the world, animals and people. 
She has been used as a symbol of environmental protection in the form of a sculpture entitled ‘Sky Patching: Goddess Nüwa’ by Pr. Yuan Xikun, which is now displayed at the Vienna International Centre, home to the UN Office of Vienna. After having been displayed in Beijing, it was exhibited in Times Square, New York to celebrate Earth Day 2012, before being moved to Vienna to mark the 25th anniversary of the Montreal Protocol to protect the ozone layer[footnoteRef:104]. This is essentially the same as the way she was used in the Han and Tang periods; to act as a symbol in the promotion of particular narratives. In the Han period Huainanzi, she was used to promote a Daoist cosmology, becoming a symbol of Yin in her marriage to Fuxi. In the Tang period, Wu Zetian made her into an avatar of herself; her desired powerful, female, ruler figure. In the 21st century her mythos of mending the heavens and saving the Earth from destruction and chaos make her an ideal figure to symbolise our current need for environmental action.  [104:  United Nations Information Service (2012), [Online]] 

She also retains a cult following in certain parts of China to this day. A temple to Empress Wa called 娲皇宫 wahuanggong exists in Hebei province. On the 15th day of the 3rd month Nüwa is worshipped and paid homage as this is said to be her birthday[footnoteRef:105]. Even in distant Macau she has been venerated alongside other, more locally relevant gods. In the case of Macau Christina Cheng notes; [105:  Yang, An and Turner (2008), p. 174] 

“It is plain to see Nu Wa’s divine roles have been re-shaped and modified in response to the interests and preoccupations of the people there.”[footnoteRef:106] [106:  Cheng (2004), p. 26] 

This is an apt summary of the way that Nüwa has been adapted repeatedly through history, and continues to be today. 
In this brief piece of research I have hoped to show how a study of historical context surrounding specific retellings of lasting mythology, like that of Nüwa, can reveal the ‘interests and preoccupations’ relevant to those who told them. Using one mythic figure as a focus, I have investigated some of the political, sexual and gender narratives present at different points in time. As is common for Chinese texts, they often tell us a lot more about the authors themselves than their subjects of discussion. While this method has been helpful to compare changes in narrative for different periods, as Yang has shown; a more synthetic and detailed approach is needed to understand the development of the mythology itself more completely. 
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