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“‘Calling back the soul': 
Tombs and beliefs in the afterworld in early imperial China.”
Introduction

Our primary source of information concerning early Chinese views of life after death is the archaeological evidence. There is no systematic exposition of eschatological matters in the early written sources. To be sure, we do find evidence of belief in an afterlife in a variety of written sources. The Zuozhuan, for example, a chronicle of the period from 721 to 463 BC, makes reference to the Yellow Springs, a subterranean land of the dead that could be reached by a tunnel dug into the earth.
  Such early accounts, unlike the much later Buddhist or Daoist miracle tales of the Six Dynasties period, do not give us information about what the dead did or how they fared in this underground world. For more concrete expressions of Chinese views of life after death in the early period, that is the Qin and Han empires, we have to turn to the material evidence brought to light by archaeologists and students of Chinese religion. Particularly important sources of evidence are tombs. Thus, in what follows I would like to introduce you to one of the major archaeological discoveries of the last five decades and relate the material objects to the ideas concerning the afterlife which formed the philosophical and religious basis for them.
[Map]

The Secret of Lingshan Hill

If one leaves the county (xian 縣) seat of Mancheng in present-day Hebei province in a south-westward direction, one gets, after one and a half kilometres, to a barren hill named Lingshan 陵山, “Burial Mound”. The summits of the Taihangshan mountain range rise in the West while a grand plain stretches out to the East. At the foot of “Burial Mound” the traveller finds two neighbouring villages of the same name. Two kilometres further southeast lies the village Shoulingcun, “Tomb Guardian Village”. The name of this inconspicuous hill with its adjacent villages has for several centuries nourished speculations that this hill may in fact be the final resting place of an ancient ruler for whose protection “Tomb Guardian Village” had been founded. Especially historians and geographers of the Qing dynasty (1644-1911) have ruminated over the question which king or emperor had once been buried here and has given the place its name.

[Secret of Lingshan; areal photo]

In May 1968 the secret was finally revealed. In that year soldiers of the People’s Liberation Army accidentally found a subterranean tunnel while being engaged in unspecified construction work on the westernmost of the three Lingshan peaks. This tunnel turned out to be the side chamber of a huge mountain cave which consisted of several chambers that had been cut into the limestone of Lingshan, “at a point about 30 meters below its peak.”
 The wealth of high quality objects found in the mountain cave made it clear very quickly that this must be the tomb of a ruler or at least a member of the high nobility. Archaeologists found bronze vessels of various kinds, lamps, incense burners, chariots, and weaponry made from bronze or ferrous alloys that are chemically equal to what we call steal, coins, silk fabrics, earthen pots for food and wine. Almost all objects were of the highest quality.

[Burial suite]

The corpse of the deceased was encased in a burial suit made of more than 2000 pieces of jade or, to be more precise, nephrite (the Chinese tem yu can refer to both). Because of its similarity to armour it has also been called “jade armour”. This kind of burial suit, which was in use only until the end of the Eastern Han dynasty (AD 25-220), was a privilege of the emperor, his nearest relatives and particularly distinguished nobles. 
Numerous inscriptions on bronze vessels, which in addition to information about the time and place of their production also mentioned earlier or the present owner of the vessel, prove beyond doubt that the person buried in this tomb was Liu Sheng 劉勝, King Jing 靖 of Zhongshan (r. 154-112).
 The king was the son of Han Emperor Jing (r. BCE 157-141) and his minor consort Lady Jia 賈. He was also an elder half-brother of Han Emperor Wu (r. BCE 141-87) who reigned at the time of Liu Sheng’s death.
[slide of the two tombs with information on Liu Sheng and Dou Wang]

Until the middle of the Western Han – that is around BCE 100 – it had been customary to bury married couples in separate but nearby tombs. Having excavated the tomb of Liu Sheng, which took about one month, the Chinese archaeologists thus began to search for the tomb of Liu Sheng’s wife which they eventually found roughly 120 meters to the north of Liu Sheng’s tomb. This second tomb had a layout similar to the tomb of Liu Sheng and it was also richly furnished with all kinds of burial objects. A seal placed on top of the burial suit revealed that the tomb owner was indeed Princess Dou Wan 竇綰, the wife of the King of Zhongshan. She died between 112 and 104 BCE.

Besides these two spectacular finds, there are a further eighteen small burial mounds piled up from small pieces of rock on Lingshan. Presumably these are the burial places of other members of the royal family. Finally, near the peak of Lingshan traces of a shrine have also been found.
The Zhongshan Kingdom and its ruler

While our historical sources are silent about Dou Wan, Liu Sheng’s wife, the king himself is described as a bon vivant and womanizer who for most of his reign indulged himself in pleasure, leaving a large number of sons. Sima Qian’s Records of the Grand Historian (Shiji) contains the following characterization of him:

Liu Sheng loved to drink and was very fond of women so that with all his offspring and their families, his household numbered more than 120 persons. He was always criticizing his older brother, the King of Zhao, saying “Although my brother is a king he spends all of his time doing the work of his own clerks and officials. A true king should pass his days listening to music and delighting himself with beautiful sights and sounds.” The King of Zhao replied with criticism of his own, saying, “The King of Zhongshan fritters away his days in sensual gratification instead of assisting the Son of Heaven to bring order to the common people. How can one call him a vassal?

勝 為 人 樂 酒 好 內 ， 有 子 枝 屬 百 二 十 餘 人 ． 常 與 兄 趙 王 相 非 ， 曰 ： 「 兄 為 王 ， 專 代 吏 治 事 ． 王 者 當 日 聽 音 樂 聲 色 ． 」 趙 王 亦 非 之 ， 曰 ： 「 中 山 王 徒 日 淫 ， 不 佐 天 子 拊 循 百 姓 ， 何 以 稱 為 藩 臣 ！ 」

[Map of Han Kingdoms]

The economic basis for Liu Sheng’s extravagant life-style was the kingdom of Zhongshan located west and south of modern Baoding city in Hebei Province. Liu Sheng was enthroned as King of Zhongshan by his father in 154 BC.
 According to the census of AD 2, the kingdom had more than 160,000 households or around 668,000 inhabitants.
 In terms of population, it was the second largest of the twenty kingdoms at that time (i.e. AD 2) and its territory was the third largest. During Liu Sheng’s reign however, that is from BC 154-112, it still was among the smaller kingdoms.

The sheer fact that these kingdoms existed and that they, moreover, enjoyed a certain economic independence was a thorn in the flesh of the imperial court and its centralist advisors. The court and the officials were wary of the independent power of the kingdoms, some of which were located on the periphery of the Han Empire far away from the capital. On a visit to court in BC 138 Liu Sheng used the opportunity to protest against the manner in which imperial officials had been treating some of the kings. The advisors’ main aim was, Liu Sheng argued, to foster their own ambitions and interests by weakening the true pillars of imperial rule such as himself. Emperor Han Wudi remained relatively unimpressed by this argument, however, and continued his centralist policies.

The tomb as the symbol of royal power and place of communication with the dead
[photo of the tomb]

The Mancheng tombs are witnesses from a time that still had to cope with the after-effects of tremendous political and social changes. Roughly a century before Liu Sheng’s death Qin Shihuangdi, the First August Emperor of Qin, had finally defeated the last of the Warring States (BCE 481-221) and created a unified Chinese empire. He divided his empire in commanderies (jun) and counties (xian) that were administered by officials recruited and paid by the central government. He abolished the feudal system of the preceding Zhou dynasty and created a centralized unitary empire with an emperor at the top; an empire, as you all know, that lasted until 1911.

The founding of the Chinese empire had profound consequences in all areas of life including the religious sphere and mortuary culture in particular. The sheer scale of the early imperial tombs is impressive. The Mancheng tombs show the gradual shift from the much simpler burial pits of earlier to elaborate mortuary stone structures. We see the construction not just of individual tombs but entire necropolises that included “mausoleum towns” founded to pay for and maintain extensive burial sites. The changes become also visible in the new role tombs and burial sites played in the imperial state cult of the Qin and Han dynasties.
In the Zhou, offerings to the soul of a deceased royal ancestor were made at a temple or shrine located within the city. By contrast, the grave of the monarch lay isolated in the fields outside the city.
 The rituals performed in the ancestral shrine thus emphasised the origin and family background of a person, which means his or her place within the social order of the family. This is the reason why the ancestral shrine was closely associated with the feudal system of the Zhou. This division between ancestor worship and the grave had changed in Eastern Zhou (BCE 770-256): now graves were being surmounted by tumuli and memorial shrines being erected at the summit (like in Mancheng). Gradually the tomb of a ruler had replaced the ancestral temple as the most important place of worship. One reason why the tomb chambers in the Han had to be large was that they had “to accommodate living visitors” and to be appropriate to repeated openings and interments.

The scale and furnishing of a tomb under the Qin and Han showed the personal merits and self-perception of its owner. In other words, the tomb offered a possibility of self-display and self-presentation which led the early emperors to place much more importance on their tombs and burial sites than the Zhou kings had ever done.

Having said this, I wish to add that the demands for monarchical self-display – the tomb as a symbol of imperial power – cannot fully account for the impressive scale of tombs in the early empires. Surely, Qin Shihuang’s burial complex was without precedent. But earlier tombs, for instance the eleven royal tombs of the Shang dynasty (1500-1050 BCE) at Anyang, are not exactly what I would call modest. The tomb of the Queen Fu Hao 婦好, which dates to the 12th century BCE, contained bronze objects weighing a total of over one and a half tons.
If ostentatious display of power was the main purpose behind lavish funerals and large-scale tombs, one may wonder why the Chinese did not built more visible signs of pomp and power, for example residences and palaces for the living. 
It probably doesn’t come as a great surprise to you that the Chinese have always believed in the existence of spirits of the dead and continue to do so even in the present. These spirits could, depending on whether they were neglected or properly taken care of, be harmful or beneficial to the living. The fortunes of the state and the welfare of the living were dependent on the good offices of the spirits of a ruler’s ancestors. For the spirits could act on the behalf of the living provided they were able to occupy an appropriate and comfortable niche in the afterworld. The relationship between the dead and the living was a contractual relationship, a relationship based on mutual benefit. Thus, impressive interments were meant to earn the gratitude and good services of the departed. 
As you already know from Professor Loewe’s introductory lecture, none of the imperial tombs of the Qin and Han has been excavated yet. It is precisely for this reason that the two tombs excavated at Mancheng deserve our special attention in the context of the development of the imperial burial cult and its religious and ideological orientation. Apart from written historical sources the Mancheng tombs provide the most vivid illustration of both court life and the religious ideas of the highest stratum of society during the Han to date.

In Death as in Life: Han Ideas of the Afterlife and their manifestation in the Mancheng tombs

[slide with terms “zhiren” etc.]
In order to be able to understand the architectural design of the Mancheng tombs and the burial objects they contained, we must first take a closer look at ideas of the afterlife common among the Han elite. Two aspects are important in this respect: first of all the search for immortality in which the early Chinese emperors, above all Qin Shihuang and Han Wudi, indulged; and secondly ideas about the life of the human soul after the body had died.
In the early literary and philosophical tradition that is associated with the work Zhuangzi, one of the two foundational texts of the Daoist tradition, the “true man” (zhen ren), who is also called the “Perfect Man” (zhi ren), is characterised as someone who has transcended this world. A description of this ideal, which provided the model for the later immortals, can be found in the second chapter of the Zhuangzi:
The Perfect Man is godlike/spiritlike. Though the great swamps blaze, they cannot burn him; though the great rivers freeze, they cannot chill him; though swift lightning splits the hills and howling gales shake the sea, they cannot frighten him. A man like this rides the clouds and mist, straddles the sun and moon, and wanders beyond the four seas. Even life and death have no effect on him, much less the rules of profit and loss!

This form of transcendental immortality described here seeks to throw off the shackles of earthly life. It seeks to become one with the forces of the cosmos and thus goes far beyond the mere desire for longevity in this world. Presumably, the desire for transcendence was nourished by the pervasive feeling of a general crisis during the Warring States period. At a time of continuous warfare between contending states the wish to leave this world behind might have provided the only hope for happiness. The unification of the Warring States into one single empire had reestablished relative peace in all under heaven. Qin Shihuangdi fostered his self-image as ruler of the entire world. In fact, no ruler before him had enjoyed such power in his hands. It is thus not surprising that this monarch, in stark contrast to the followers of Zhuangzi, did not seek to leave this world behind, but, on the contrary, strove to extend his earthly life and power indefinitely by ingesting all kinds of miracle drugs and elixirs. Qin Shihuangdi was not afraid to use the esoteric knowledge ascribed to the immortals for his own sake. Numerous magicians, the so-called “masters of techniques” (fangshi 方士), swarmed around the emperor, promising to help him to eternal life. One of those magicians, named Xu Fu, was sent to the Island of the Immortals, believed to lie in the Eastern Seas, in order to bring back the “drug of no-death” (bu si zhi yao 不死之藥). The blending of the earlier idea of immortality which effectively suspended the difference between life and death with Qin Shihuang’s desire to attain worldly immortality, did in the Han not only become popular at court but also among the nobility and the common people. It triggered a veritable immortality cult which announced the advent of a religious movement that is often referred to as “religious Daoism” in contradistinction to the more philosophically oriented tradition associated with the book Zhuangzi. The aim of this immortality cult was to gain access to the paradises of the immortals which were thought to lie on inaccessible mountain peaks or lonely islands. Seekers of immortality sought these places not because they wanted to escape the world. Instead they hoped that here they could enjoy the blessings of earthly life free and unrestrained.
The idea that immortals dwelled on mountains as well as the wish to be close to them had a strong influence on the location of the Mancheng tombs. Situated near the top of Mt. Ling, only 30 metres below the highest summit and guarded by two natural guardians in the form of smaller peaks, Liu Sheng’s tomb can be understood as the realization of the prince’s dream of residing in paradise.
Immortality required, of course, an intact body. For this reason it was necessary to preserve the corpse of the deceased as fully as possible. Like the ancient Egyptians the ancient Chinese believed that the spirit of a human being would survive only as long as its bodily abode could be protected from decay.
[Slide of the hun and po]

According to the most general formulation, a living person has two distinct souls: a so-called hun- soul, which gives a person his or her higher mental faculties, and a so-called po- soul, which animates the body. During a person’s lifetime these two souls are united; they separate, however, shortly after a person has died. The higher soul, the hun, ascends to heaven as a spirit; the earthier soul, the po, returns to earth. The ultimate aim of a proper burial and appropriate tomb was to, on the one hand, feed the earthy po-soul in order to prevent it from becoming a “hungry ghost” that would cause harm to the living. On the other hand, the tomb was designed to provide a place to which the hun-soul could possibly return. One of the more dramatic events that followed the death of an individual was the attempt by the survivors to recall the hun.  The words of such a call have been preserved in the anthology Chuci “Songs from Chu” (text is from 3rd century BC):
O Soul, go not to the West

Where level wastes of sand stretch on and on;

And demons rage, swine-headed, hairy-skinned,

With bulging eyes;

Who in wild laughter gnash projecting fangs.

Oh Soul, go not to the West

Where many perils wait!

O Soul, come back to idleness and peace.

A famous painting, found in a tomb at Mawangdui (ca. 168 BCE) depicts the journey of the deceased person to her final destination in the realm of Di, the God on High.
The layout of the underground palace and its burial offerings

[groundplan]

The wish for conservation of earthly power and blessings manifested itself in the funerary cult of early China. A tomb should imitate the residence of the living. The size and furnishing of a tomb was supposed to mirror the social rank the deceased held during his or her lifetime. The tombs of Liu Sheng and his wife Dou Wan, which each consist of several chambers, are thus royal residences for the afterlife. Due to the resemblance between the tomb and a worldly palace the two tombs have also been referred to as “underground palaces” (dixia gongdian 地下宮殿). Both tombs have a similar structure: a ramp called mudao 墓道 leads into the tomb and onto a passage covered with stone slabs (yongdao 甬道). The man-made cavern widens at the end of the passage, giving access to two side chambers in northern and southern direction, the bei ershi 北耳室and nan ershi 南耳室, and a large central chamber (zhong shi 中室). Behind the central chambers lies the burial chamber (hou shi 後室 “rear chamber” or zhu shi 主室 “main chamber”) to which is attached a small side chamber. As you can see in this model of the tomb (show slide) the burial chamber is a stone house built in a cave-like space. In the tomb of Liu Sheng the burial chamber is furthermore encircled by a gallery (huilang 回廊) carved into the rock. Dou Wan’s tomb does not have a gallery. Another difference between the two tombs is that Liu Sheng’s burial chamber is located on the tomb’s main axis, to the west of the central hall. Dou Wan’s burial chamber, on the other hand, is located south of the main axis. It thus cannot be seen from the entrance.
Liu Sheng’s tomb is 51.7 metres long (slightly longer than an Olympic swimming pool) and 37.5 metres wide (between the two side chambers). The central chamber measures 15 by 12.6 metres; at its highest point it is 6.8 metres high. The measurements for Dou Wan’s tomb are 40 metres long, 64 (!) metres wide, and 7.9 metres high. When the tombs were closed between 113 and 104  BC, the builders sealed the entrance ramp with a door of cast iron poured on the spot between two retaining walls made from clay bricks. Both sides of the door were blocked by small rocks and rubble. (show entrance slide) 

Their efforts were not in vain. When the two tombs were found in 1968 they were still untouched.
After one has entered the tomb from the east one reaches a stone paved passageway of a few metres in length which connects the central chamber with the storage chambers and the stables for the horses and carriages. The stone pavement consists of stone slabs , each 25-30 centimetres thick, that were grouted with a layer (10-20 centimetres) of loess and covered with another layer (3 centimetres) of charcoal ashes. The function of the loess and the ashes presumably was to absorb moisture that could enter the tomb through cracks in the rock and damage the burial objects. At the western end of the stone passage, where it leads into the central hall, the architects have also built an oval dry well (shenjing 滲井). It is connected to the other chambers through a drainage system.
[Slide of side chambers]
The side chambers which housed the storage rooms and the stables are located north and south of the main axis to indicate that these are service buildings. In Liu Sheng’s tomb archaeologists found six horse-drawn carriages, both four-in-hands as well as hunting chariots, including crossbows and arrows. In addition, seventeen draught horses, eleven hunting dogs, and one deer were found. Dou Wan’s stables, in accordance with her lesser status, contained only four carriages and thirteen horses. It is worth noting that the funerary objects were real things the royal couple had actually used during their lifetime. It was only in the second half of the Western Han that customs gradually changed. Since about 100 BC we see more and more cases where images or miniature models made specifically for burial in a tomb, the so-called “spirit objects/numinous artifacts” (ming qi 明/冥器), gradually replaced real objects.
The storage chambers resembled the stables in size. Both tombs together housed more than nine hundred earthenware vessels of different forms and shapes, containing food and wine. Thirty-three gang vessels, each more than 70 centimetres high, contained more than 5000 litres of wine, traces of which could still be found. Other vessels contained several kinds of grain, fish as well as meat dishes. Due to the unfavourable conditions in the tombs an inventory of all the food has not been preserved. Comparative data from other tombs suggests however that the menu of a high noble in Han times contained such meat items as: pork, beef, sheep, dog, deer, rabbit, chicken, duck, crane, pigeon, owl, wild goose, magpie, sparrow, mandarin duck, pheasant, carp, perch, and bream. The choice of grain, vegetable and fruit was equally large. On some vessels the quantity and contents were indicated in red colour, for example “Fifteen shi 石 (c. 300 litres) of premium millet wine”
 or “Eleven shi of rice wine”.
The central chamber
[slide central chamber]
The central chamber is the room in Liu Sheng’s underground palace that most resembles the public audience hall in the king’s worldly residence. Here the king receives his officials for audience; he performs his representative duties, entertains his guests or enjoys himself at play. Inside the central chamber there originally was installed a wooden construction with a tiled roof. Under its roof two tents could be erected for festive occasions. The reconstruction of these constructions – the wood and the gauze fabric have long disintegrated – was possible because the bronze connecting pieces have been found. The central chamber is the room in the tomb where the greatest variety of objects has been placed. These objects represent all those royal activities and areas of life that were not confined to the private rooms of the king. The utensils of daily life placed in the central hall include lamps, bowls, incense burners, crockery, kitchen utensils and so forth. The careful and planned layout of the objects gives the impression of a feast to come. The servants are represented by earthen and stone figures. 
A second group of burial objects are the royal insignia of the king of Zhongshan, flags and standards that announced the royal presence on his tours of inspection through his kingdom. Liu Sheng’s strong desire for longevity is documented by some medical utensils, acupuncture needles, for instance, or a bronze basin that might have been used to clean medicinal plants. Presumably, Liu Sheng was an adherent of sexual longevity practices. At least this is the explanation given for the existence of a number of phalli made of a very thin bronze metal, which could be filled with warm water. One question I have asked myself but could not yet answer satisfactorily is: Why are these phalli placed in the main hall and not in the private parts of the tomb?
The burial chamber: Preparation for Eternity
[slide burial chamber]
From the end of the grand hall a marble double door leads into the burial chamber itself. This chamber was built from stone slabs coated with red lacquer. Separated from the main room was a small bathroom. The burial chamber was the equivalent to the private part of the royal residence. The corpse of the king was placed inside an inner and an outer coffin. The burial objects found in the coffin are the personal belongings of the king, precious objects that have probably accompanied him through parts of his life. Above all these are his personal weapons, an iron dagger with gold inlay and a sword with jade handle. Four precious vessels of the hu-type [slide], embellished with gold and silver inlays, may have been presents given to the king by the emperor. One of the most famous objects is an incense burner (boshanlu 博山爐). The boshanlu shows a mountain with trees, animals and hunters in the midst of an ocean. It is both a symbol for the paradise of the immortals, which was thought to be located in the Eastern Sea, as well as for the wish to get there. The most noteworthy object from the tomb of Dou Wan is the so-called “lamp from the Changxin-palace” (Changxin gong deng). It represents a kneeling maid-servant holding an oil-lamp.

Another material that was lavishly employed in the rear chambers was the yu 玉 stone. [show slides]

We usually translate yu as “jade” which sometimes is not correct. Yu refers to both jade and nephrite.
 By virtue of its qualities and rarity the yu stone counts among the most coveted and symbolically laden precious stones in China since the Neolithic. Its hardness stands for righteousness and justness, its sound for wisdom, its elasticity for perseverance and valour, its brilliance for humaneness and its purity for moral integrity. Later Daoist mythology frequently used “jade” as a metaphor. The islands of the immortals were imagined to be covered with “jade palaces” and one of the highest deities was the “jade emperor”. The Queen Mother of the West (xiwang mu 西王母) who gained popularity during the Eastern Han was equally believed to live in a jade palace.

Already since Shang times, that is roughly since 1500 BC, jade objects were used as status symbols. We don’t know since what time the jade stone was believed to have the power to keep the dead body from decaying. The Mancheng tombs show, however, that at the end of the second century BC at the latest jade was thought to secure immortality. Both Liu Sheng and Dou Wan were ‘dressed’ in a burial suit made of small nephrite plates. They both held jaden huan 環-rings in their hands. Their orifices were closed with jade plates or jade stoppers in order to prevent the po-soul from leaving the dead body. [jade used to stave off decay. The underlying idea was that just as the soul could leave the body it could also return to it as long as the body was kept intact. The tomb as a king of meeting place where people could meet and communicate with their departed ancestors] And so-called bi-disks (jade disks) were placed on the chest and back of the bodies. Liu Sheng’s tomb contained one of the oldest complete sets of this kind of objects.
Having looked at the tomb and its burial objects one wonders how representative the Mancheng tomb are. Is what we have seen so far the average royal or imperial tomb. Since none of the imperial tombs have been excavated it is difficult to say how extravagant Liu Sheng’s burial site really was at his time. Other Han kings had even greater economic powers to built even greater tombs as other tomb from the Han show (Jiulongshan in the vicinity of Qufu; near Xuzhou in Jiangsu).
A final evaluation of the Mancheng tombs is also made difficult by the fact that numerous burial objects – for instance textiles, silk paintings, or texts – have not survived the humidity inside the tombs. The Mancheng tombs did not contain any texts as they have, for instance, been found in Mawangdui. It is therefore impossible to make any conclusions about the personal attitudes, the personal views of Liu Sheng and his wife apart from what we know from the Shi ji. Again, we are at the mercy of the historian.
Conclusion

These views on the afterlife that I have tried to describe in the past hour, have changed significantly over the centuries. Or maybe I should say that they have been enriched. Buddhism with its elaborate system of hells from which the damned can be saved by the love and good deeds of their kin, added a whole new world of gods and deities to the Chinese imagination. Very often, different traditions co-existed and overlapped, so that in the course of the centuries it becomes increasingly difficult to neatly separate distinct belief systems. This is, of course, especially true for the realm we usually refer to as “popular religion”. In spite of these changes and additions, however, there seems to exist a common core of beliefs. It is the idea that the living and the dead are eternally united by a mutual bond. The dead need to be taken care of, they need to be fed and entertained, so that they can in return exert their positive influences on the living. the widespread use of spirit-money in modern China as well as the burning of other paper objects – sometimes even cars and residences – attest to the fact that this core of ancient beliefs in the afterworld is still very much alive among Chinese communities all over the world.
Thank you very much for your attention.
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