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O Soul, Come Back!”> A Study in the
hanging Conceptions of the Soul and
fterlife in Pre-Buddhist China

NG-SHIH YU s

weton University

this study I propose to investigate indigenous Chinese concep-
s of the afteriife in the period before the arrival of Buddhism
itha. I shall take the ritoal of fz % *“Summons’” or **Recall” as
ioint ol departure, for in my judgment this ritual was the
allization ol a variety of ideas about human survival after death
1ad developed i China since high antiquity, After a reconstruc-
if the ritual of fir, I shall proceed to inquire into the origin and
clopment of the notions of hun 38 and p% ®, two pivotal con-
that have been, and remain today, the key to understanding
fiese views of the human soul and the afterlife. Finally, I shall ex-
¢ the changing conceptions of the two afterworlds before Bud-
i transformed thens into *‘heaven’” and “*hell.”’

study of this kind must be based on every type of evidence now
ible-—historical as well as archacological, written as well as pic-
. My ventral purpose is to identify a common core af beliefs in
1 China that were shared by the elite and popular cuitures. In
articular arca of Han thought, the boundaries between Confi-
u uleology and popular Taoist religion, which was a syneretism
I'the awdigenous religious beliefs and practices at the popuiar
b, swre blaveed andd often Impossible to distinguish, For example,
s ndie the Auaesoul and p's-soul lound in the Han Confucian
a0 biene acstrony resemblance to those found in the

3%



364 YING-SHIH YU

Hu-shang Commentary on the Lao Tew #F5 Lit, a popular Taoist tex:
of Han origin.’ For the same reason, the Tai-p'ing ching ZVE &
also an indispensable source for the study of popular beliefs concern-
ing the afterlife at the end of the Han period. Portions of this text
are clearly traceable to the Han times and can throw tmportant new
light on our subject, especially when they are used with caution and
in combination with other newly discovered documents of provesn
Han date.” :

Finally, a word about the problem of cultural unity or diversity is
also in order. The general picture presenied below reflects what all
our evidence tells us, but no claim is made that the beliefs described
constitute in any strict sense a unified belief system, much less the
only one, embraced by all the Chinese of the Han empire
throughout the four centuries of its existence. Some of the heliefs
and practices discussed in this study may well have been of oniv
local sub-cultural importance. But, on the other hand, it would not
be worthwhile to attempt to identify every belief or practice with the
regional culture from which it originally arose, For example, the
ilea of hun, though possibly of a southern origin, had already
become universally accepted by the Chinese by the third century
B.C. at the fatesi, and the Tai-shan cult had also assumed a natisn-
wide religious significance by the second century A.n. if not earficr.
Throughout this study I shall identify, whenever possible, the date
and local origin of each piece of supporting evidence, However,
given our present stage of knowledge, it is not always clear whas
sorts of conclusions ¢an be drawn from such identifications.

' This commentary, usually referred o as Las Tru Ho- shang ehu FT 3 HE, has beev et
tionaily thought 10 be a puat-FHan work oo sceourt of the vulgarity of iis Bnguage, Sow (
Hyieh'ong Ho08, Wiishe tuaghar (BEME, 2 vols, (Shanghai: Commers
1954}, 2:743-43, However, with the discovery of several Tun-buang manuseripts of »
cammentaries on the Loy Trzu, the origin of the Haeshang text can now b traced w the
century A.0 or earlier. See Jao Tsung-t BE5EH, Zav Ton Hedung-erh chr hidcen-vhten 8 T
Fi% (Hong Kemg: by the suthor, 1956), pp. B7-92 and Kobayashi Musnvestd 5
PR AR BLELE 00 Vibs el ye

Y Kajd shinjin shokus no shisd to seivizsu,™
17 63 (May, 1985) 20-43.

¥ Particularly Mnporcant are various kinds of inseriptions Band i Han e, For she
dating of the Tlai-p ing shing, ser noie 37 bodow.
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THE RITUAL OF FU/

. Han China there was an important death ritual called fu,
e Summons of the Soul.”” It was the first of a series of rituals to
¢rformed to the newly dead. Although this fu ritual, as variously
ted in the Chou-i IS, I-4 %48, and Li-chi iz a highly complex
- it may nevertheless be briefly deseribed, As soon as a person
;a “*summoner”’ { fu-che W %), normally a member of the family
hs from the east eaves to the top of the roof with a set of clathes
{inging to the deccased. The summoner faces the north, waves
othes of the deceased, and calls him by name aloud—""0!
so-and-s0, come back!”’ After the call has been repeated three
, the summoner throws down the clothes, which are received
wther person on the ground. The receiver then spreads the
s over the body of the dead. Afterwards, the summoner
5 from the west caves. Thus the ritual of fu is completed.
ording to the Han commentator Cheng Hsuan 3 (127-200)
pose of the fu ritual is ““to summon the iun-soul of the dead
-reunite with its pfo soul”” {chao-hun fu-po MY}, In fact,
sal is predicated on the belief that when the fun separates
He p'o and leaves the human body, life comes to an end. How-
fit the moment when death first oceurs, the living cannot bear
ieve that their beloved one has really left them for good. The
iyiust first assume that the departure of the fun-soul is oniy
ary. It is possible, then, that if the departed soul can be sum-
! back the dead may be brought back to life. A person can be
need dead only when the fu ritual has failed to achieve its
_-sn*, after which the body of the dead will be placed on the bed
+ her own chamber and covered with a burial shroud called
: &r.i
arkably, this Han ritual practice has been confirmed by re-
weofogical discoveries. In 1972-74, three Han tombs were

ihe pisaal of fit 8, sov Lichi ch-su PEARTEDR (Shihsan thing chiers b ZRRIEER, (D15
b, 0901 Ea, 44 5000, Hu Preihud BHESE, PN chow- R0 { Kuo-Aouvh
13 2E 20 cdlition, hervalter KO, 365.2-6; Sun Tjang B3R, Chon-fi

k¢ &Fﬂ Y, 5L 8072, Consult also James Legge, tr., The Texts of Confu-
eI NI A {Sucaesd Hooks of the Fasr, ol F. Max Milller), 1:368-8%9; [ohn

Fhe | o ovr Bock of Etfgueite angd fevononid {Lansdon: Probabhedn & Co,, 1917), 143,

g
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Fig. 1. Sketch of T-shaped slk painting from Ma-wiu-lal beb me
Reprinted from O ‘ang-she Ma-mang-tnd {hae Hawmn 1
(Peking: Wen-wu chu-pan-she, 1975), 10 fye, 310
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avated at Ma-wang-tui, in Ch‘ang-sha, Hunan, At the time of
excavation, tomb no. 1 aroused worldwide attention primarily
guse of the well-preserved body of its occupant, the wife of Li-
ing Fi%F, the Marquis of Tai #, who probably died sometime
i 175 8.0, {hereafter “*Countess of Tai’"), In tomb no. 3, dated
#.¢. and belonging to Li-ts'ang’s son, a large quantity of sitk
nuscripts of lost ancient writings were found, Since their
iscovery the scholarly literature on these two tombs and their
ssually rich contents has been enornous and is still growing. My
‘ussion below will be confined to the light that this spectacular’
:overy sheds on the fu ritual. For this purpose, I will focus on the
T-shaped polychrome paintings on sitk from torsbs no. 1 and
‘respectively. In addition to these two, similar paintings have
been found in other Han tormbs. A Chinese archaeologist has
tly summarized the contents of the Han paintings as follows:

are all of sitk and are painted with fine colored pictures. The picture is divid-
thres sections, depicting, from top to bottom, heaven, man’s world, and the
world. Both heaven and the underworld are represented by mythologicat im-
ke heaven picture bas sun, moon, and sometimes stars, and the sun has a
i srow and the moon has a toad and a white rabbit, and svmetimes a picture
dngeh, the Goddess of the moon, The underworid pieture shows various
« animals, representing an aguatic palace ar the bottom of the sea, As for
corld, the picture depicts scenes from daily life and also a porteaii of the
“of the tomb.*

is. characterization is on the whole aceurate, taking as it ob-
Iy does the painting [rom tomb no. 1 at Ma-wang-tui as typical
kind. Scholars are generally agreed that the central theme of
iinting is the “*Summons of the Soul.” According to Yii Wei-
et 4, the two male figures above the aged woman, who can
Adanrly identified as the Countess of Tai, are most likely the
mimoners’” {fig. 1, £). Judging by the position they occupy and
shes and hats they wear, these two men are represented as cail-
the departed soul back from a rooftop.” While other identifica-
have also been suggesied, Yi's seems to fit with the main
rie: of the painting best, especially, as we shall see momentarily,

ey Wb, Hon Cleilizatien {New Haven: Yale University Press, 19823, p. 181,
¥a Webch'ao's g BEAY view in @ sympeeinm on the Han tomb o, | ar Ma-wang-tai
wn VR (hereshior WY, FOTER60-61,
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when the function of painting is clarified.” Moreover, the lady below
the moon {fig, 1, #), instead of being the goddess of the moon
{Ch*ang-eh % or Heng O &%), may well have been a representa-
tion of the departed soul of the Countess of Tai herself. A com-
parison with the T-shaped silk painting from tomb no, 3 shows that
the most noticeable difference between the two heavenly scenes les
in the absence of the so-called Chang-o in the latter.” Michael
Loewe has also made an interesting suggestion that the beautiful
woman’s figure ending in a serpentine tail at the central apex of the
painting {fg. {, 2) may not be intended to represent any of the
mythological figures that scholars have put forth, Instead it may
have becn the artist’s intention to represent the final stage of the
countess’ journey to heaven when she has reached her destination
In other words, one of the two figures must be a representation of
the countess' un-soul. It is important to note that in the round cen-
tral space of the second painting, the female figure is replaced by a
male figure. This diflerence of gender makes bettér sense when we
take into consideration the gender of its occupant. It is quiie
reasonahle to assume that the male figure in this case is also a
representation of the soul of the countess’ son in heaven.”

The establishment of the ¢eniral theme of the T-shaped paintings
as the summons of the soul also helps to identify the function of the
sitk painsing. While the suggestion thai the painting was a banner
used in funeral processions cannot be completely raled out, it s
more likely that it was the burtal shroud, Au, frequently referred to
in Han texts in connection with the fi ritual. In the Han inventories
of funeral furnishings found in both tombs there is an item listed as
i1, 12 feet long,”” which has been identified with the T-shapsd

* Chlangsha Ma-mang-ti hao Han-mu Fi He-BEHIEE, 2 wols. {Peking: Wanwn
ah'u-pan-she 19735, 141 identifies the two rmen s the guardians of the hey .nen{v e,
An Chitemin %R (,b‘amg ~shz hsin fa-hsien 6 Hsi-Han go-hua shibot'an®
P BR HSAE, K so-d 0 (hereafter K&), 1978.0:45-46, identifies them g i sreome
and sine teneming. For a detailed and technical study of this painting in English, see
Soewe, Waps f Paradise, The Chinese Quast for Trorostabizy, {London, Allen and Unwin, 18
chaptcr twa,

Y Wang Poemin, EfR CMa-wangewsi thas Hasemo pochos pingewo Ohtag e e
yieh" M- SRR BRI . KK 1979.2:274,
* Lowwe, Wapr fo Baradize, p. 39.
* m::t‘ Chin Wei-no, SBHEE ““Tan Oh'ang-she Maswoug-

LB
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; painting.” The identification seems firmly grounded. Fei-i &
ans “‘mantle,”’ ‘“shroud,” or *‘cover.”’ Mareover, in ancient
ial texts, fei and hu are interchangeable in meaning. According to
_commentators, a ku was a cloth painted red and used to cover
‘orpse of the newly dead and, later, the coffin.” This description
¢s perfectly with the silk painting. The current view that it was
ng-ching $5 4 or “‘funerary banner,”” is therefore questionable, to
the least. For, literally, ming-ching means *‘inscribed funerary
ner.”’ The basic purpase of a ming-ching was “‘to identify the
wirted Aun-soul’’ by means of a name inscribed on a banner. The
af the méng-ching, widespread at the time of Hsiin-tzu {third cen-
.¢.}, continued throughout the Han period.” In fact, none of
ning-ching excavated from Han tombs in recent decades lacks
4n inscription.” Since the names of either the mather or her
¢ not inscribed on the T-shaped paintings, they must not be
hing,

anchade this section, it seems reasonable to assert that the T-
d paintings not only take the ritual of fuz as their main theme,
ir function is also closely related to that same ritual. We may
thifit these paintings provide archaeological confirmation of the
of fu as recorded I the various Han writings on ritual.

THE HEN AND PO SOULS

i ritual of fu, as pointed out earlier, is based on the beliel of
;s?ejzz -0, to summon the Aur-soul to reunite with the p% soul.
fer to grasp the full meaning of this rirual practice, we must

b ne. 1, see Shang Chibh-ttan, FLEH Ma-wang-1i Hhao Han-mu “fei-d’ shik
C WA M RER, W 1972.9:43-47. For tomb mo. 3, see alse XK 1975.1:

e e An as interchangeable words in ancient ritual toxts, soe the views of T'anyg
B oandd Yi Wei-ch’an fn WH 1972.9:50-64,

vy, Dhadi cheng-i 5035386,

Cibdhemsing, pp. 50-511 Ma Yong, 3% 3 Lun Chrang-sha Ma-wang-tui Lbao Han-
fy perhive £ ming-chieng ho fsovung, SEPERESE - SRRV LA RN SR
POV 1 022 Hnid Chuang-shu PR, ©Fu-p'o chipg-chao kao™ TMRE 4

1.T¥ (Peking, fone 1983} 261-635. It s somewhat puzeling that in spite of the
t o wamechtng i by definitnn “inscribed” and that all the wdag-ching casavated from
fur irvariably Teesr the pames of the dead, both An and Ma still insist on idemi-
Hiseribnd funerary hanners,”?

g twwie apiisoribod Tohaged padntings as
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proceed to trace the evolution of the Chinese concept of soul from
antiquity to the Han times.

Before the dualistic conception of Aun and p'e began to gain cur-
rency in the middie of the sixth century B.c., p‘e alone seems to have
been used to denote the human soul. The character #% 8 {or s
variant pa §1) means ‘‘white,”’ ““bright,’” or *bright light,"* deriv-
ing originally from the growing light of the new moon. The earliest
form of the character has recently been found on a Chou oracle
bone inscription datable to the eleventh century 5.¢. It is used in the
term chi-p ‘o BEB which, according to Wang Kuo-wei, stooed for the
period from the eighth or ninth to the fourteenth or fificenth of the
lunar month, The term chi-ssu-po BEEM may also be found on
another piece of oracle bone indicating the period from the twenty-
third or twenty-fourth to the end of the month.” These two terms
were later used repeatedly in early Chou historical documents as
well as bronze inseriptions in the standard forms of chi-sheng pa B4
B and chi-ssu pa which may be translated, respectively, as “‘after the
birth of the crescent’”” and ‘“after the death of the crescent.”'™

Since the ancient Chinese took the changing phases of the moon
as periodic birth and death of its %, its “*white light'’ or soul, Iy
analogy they eventually came t0 associate, by the early sixth cen-
tury B.G. if not earlier, the life or death of a man with the presence
or absence of his p%." Two examples from the Tso chuan £#, the

_" See “Shenst Ch'i-shan Feng-ch*u 18°un fa-hsien Chou ch’u chia-ku wen, " BEEEE (1R
BE s SR S EPE 0, W 197018 41 and Fig, 5 on p. 43, Corsult ajso the original efi-cee
#'s inseriprion repmduced in Plaw 6, 2 (8 11:55). For the identification of dii-p'o and e s
Ii'?*o, o fm_‘t_m:r discussions summarized in Wang Yi-hain &, Hai-Uhon rhin-ku ton-tus
PR (Peking, 1984), pp. 82-84. ‘The only Chinese schotar wha has expreassd sou
veservations is Yea Lp'ing B0, Ses his “Chou-yiian chia-ka® BB, Chungdie s
23 15, | {Taiped, March 19003 186, )

¥ Seo Wang Kuoewel’s FEIHE classic study ' Shengpa ssu-ps khan,” HEEHE &
Kuen-t'ang chi-lin BE M (Peking: Chung-hua dh-chit, 19503, vol. 1, pp. 19-28. Accust
ing 10 the statistics recently worked vut by the Instieute of Archasology in the Ohiness 5
Science Academy, out of mors than 390 Chow bronze inseriptions, the torey shi-ches i
pears 3 times and the werm chi-sese-pa 26 thoes, See Lin Yi, Bl “Chiv-wea “ehueln’ o .
hai’' SCPIERNL, WM 19821177, For father discussions of Chiness dens of fifee i
death related  the changing phases of the moon, see my “Mow Bvidence oo the B
Chinese Gonveption of ARedtife,” J45 41,1 {November 1851} 8185,

¥ Hu Bhih, “The Coneept of Inmortality s Ohinesce "I‘hr'm;(h{«’ {hpaard B
Bulletin 194546} 30, Sec also Nagasawa Yo, B8 L Pabe 887 808 Auageds £
BEEMA A nos, 2 (March 19845, wsp, p. 51, .
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firomicle of the state of Lu compiled probably in the fourth century
5., will serve to illustrate our point. In 593 5.c. a man named
a0 T'ung ¥ behaved erratically at the court of Chou. Une
icial made the following prediction: ““In less than ten years Chao
ung will be sure to meet with great calamity. Heaven has taken
 p o from him.”’” Fifty years later, in 3438.C.. 2 noblieman nam-
>o-yu % in the state of Cheng {in central Honan} had shown a
Yed decline in reasoning power and judgment, which also led a
ntemporary to remark: “‘Heaven is destroying Po-yu and has
¢en away his p'o.”® In both cases, the p is identified as the soul
he man, something that when taken away, by heaven, causes
tnan to lose his intelligence. Clearly, the p ‘o must have been con-
d as a separate entity which joins the body from outside.
at toward the end of the sixth century 8.¢. the concept of Aun as
il had also become widespread. In 516 8.c. Yich Ch'i %4, an
jal at the court of the state of Sang (in castern: Honanj had the
ving to say about the Duke of Sung and a guest named Shu-sun
from Lu because both had wept during a supposedly joyful

sr buth vur ford and Shu-sun are likely to die. T ave heard that joy in the
taf gricf and geief in the midst of joy are signs of a loss af mind {or heart, Asin

» assential vigor and brightness of the mind is what we call the Aur and the
When these leave i, how can the man continue fong?™®

¢ lhoth the kun and the p’o are regarded as the very essence of the
<f, the source of knowledge and intelligence, Death is thought to
sy inievitably when the Aun and the p’ leave the body. We have
i to believe that around this time the idea of hun was still rela-
jv new, To the mind of an ordinary Chinese, it was probably not
glear in precisely what way the hun and the p s were related o
v ither. In 534 B.o. the state of Cheng was deeply disiurbed by a
-of events resulting, reportedly, from a nobleman’s ghost hav-
sturned to take revenge on his mrurderers. This nobleman was
Bove-mentioned Po-yu 4% who had been not only expetied

G Chen e with the oo Clueen, {bevenfter Teo Chaen) in James Legge, tr-, The Chirese
ks, (Fhong Kron Hong Reony Univerdty Pross, 1961 mepring, 3:529,
NN B,

g Fes
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from Cheng bui also assassinated by his political enemies. Ag =
resuit of the Joss of his hereditary office, his spirit was also deprived
of sacrifices, The disturbances supposedly caused by this avenging
ghost terrified the entire state. The wise statesman and philosopher,
Tzu-ch‘an F#, therefore reinstated Po-yu’s son in his former
office. Finally, as our story goes, the ghost was satisfied and disap-
peared. Afterwards a friend asked Tzu-ch*an whether there was any
explanation of this strange phenomenon: what does a ghost consist
of? How iy it possible for a ghost to disturb the human world? The
following answer given by Tzu-ch'an is of central importance to ous
study because it is the locus classicus on the subject of the human sout
in the Chinese tradition.

When man is born, that which is first created, is called the p% and, when the #%
has been formed, its positive part (vang B4} becomes fun or conscious spirit.

in case a man is materially well and abundantly supporied, then his Aen and g%
grow very strong, and therefore produce spirttuality and intellipence. Bven the dan
and p's of an ordinary man or womasn, having encountered violent death, can ai-
tach themiselves to other people 1o cause eatraordinary troubles . . . The sl Po-
yu was made of was copious and rich, and his family great and powerful, Is it so
antural that, having met with a violent death, be should be able to become #
ghost#*

To begin with, it is important to point out that the very fact thas
Tzu-ch‘an found it necessary ta offer such a detailed explanation «f
the relationship between the p'o and the Aun indicates that the Aun s
a concept of soul was not yet familiar to the Chinese mind. This
point can be further secen from the fact that he took the p'e 1o be fun-
damental and the Aur derivative. In his emphasis on physicad
nourishnent as the foundation of the zoul, Tzu-ch‘an’s anah
strongly suggests a materialistic point of view, On the whude, |
believe, this interpretation is best understnod as reflecting Ty
cii‘an’s personal view of the subject rather than heing a common
conception in sixth-century B.c, China. It is true that Tzo-ch an's
statement, as quoted above, later became, the orthodox dovivine of
fun and p'o in the Confucian {including Neo-Confocian} philoss.

By Chuen, p. 618, Here the English vanshaien s adapted Burs Albed Favke s | fas
Heng {New York: Faragon 1962 veprintd, Parvy §, pp, 450
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val tradition.® However, as we shall see later, it was not the view
be accepted by the common man in China in subsequent, es-
ially Han, times,

Ne know relatively little about the origin of Aun as a concept of
It is quite possible that the concept was maore fully developed
lic south and then spread to the north sometime during the sixth
ry B.c.® This possibility finds some support in the textual
fence at our disposal.

cording to the *“T"an-kung’’ ## chapter of the Li-chi, general-
&lieved to be a pre-Han text, Prince Chi-cha 4L of the southern
of Wu (in Kiangsu) lost his son while travelling in the north in
i/, At the burial ceremony, he is reported to have expressed
ollowing view about the dead: “‘Destined it is that his bones
flesh should return to the earth. As for his soul-breath (hun-ch
it goes everywhere, everywhere. "’ It ig important to note that
passage the idea of p o is conspicuously missing, which seems
icate that it was not as widespread a concept as in the narth.
¢ ““bones and fesh’ refers to the corpse, not the p'o-soul. At
te there can be litile doubt that in the southern tradition the
s regarded as a more active and vital soul than the p'e. This is
»shown in the ancient anthology GA s Tz s 88 (**The Elegies
"}, Twao of the songs, datable to the early third century 8.¢.,
3¢ the shamanistic ritual of *‘soul summons.”” The following
ppear repeatedly in these two songs:

b corne back! In the east you can not abide. O soul, some back! In the south
dinot stay. € soul, go not o the west! Oh soul, go not o the north! & soul,
ack! Olmb not to heaven above. O soul, tome back! Geo not down o the
F [harkness, ™

seibclir Confocian view Is best presentad in Chiien Mu, 5888 Ling-bun 34 Asin 8

ipei: Ldeneching ehu-pan-she, 976 Tug-ch'an’s view may he interestingly com-
s Adistenke’s as expressid in e Asimar 413a/4; *"The soal is inseparable from its body,
-eage thae vertain parts of it are {63t hus parsd—for the actnality of some of them is
o hist 1l serastivies of their bodily paeis. Yer some may be separable hecause they are
watitien of ey body at 2.7 {In Richard MoKeon, ed., The Baiic Warks of Aristeile
ko Handom MHouse, 1841], p. 336},
bk, “oneept of fmmetaliy” pp. 321232,

charona THE P
iy Be fad o Dlavid Haswkes, 05 % Ti'n, The Songs of the South {Boston:

L opye. MR- LR [HL
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The “soul’’ in each and every case refers invariably to the fun and
therefore confirms completely the belief of the southern prince Chi-
cha that the Aun-soul indeed goes everywhere.

Prabably as a result of the lusion of cultures, by the second cen-
tury 8.¢. at the latest, the Chinese dualistic canception of soul had
reached its definitive formulation. A most succinet statement of this
dualistic idea may be found in the Boek of Rites {Li-chi, **Chiao t'c
sheng®’ @4 chapter): ““The breath-soul (hun-ch*i 34%) returns o
keaven; the bodily soul (Asing-°e 8} returns to earth. Therefore,
in sacrificial-offering one should seek the meaning in the pin-yang
i principle.”™ It may be noted that several dualities are involved in
this formulation. In addition to the basic duality of hun and p's, we
also see the dualities of ¢h Y and hsing, heaven and earth, as well as
yaug and yin. We shall explain the ideas of ¢4 and Asing at a Jater
Juncture, Briefly, the dualism may be understood in the following
way: Ancient Chinese generally believed that the individual human
life consists of a badily part as well as a spiritual part. The physical
body relies for its existence on food and drink produced by the
earth. The spirit depends for its existence on the invisible life foree
calied ¢4 4, which comes into the bady from heaven. In other words,
breathing and eating are the two basic activities by which a man con-
unually maintains his life. Bur the body and the spirit are cach
governed by a soul, namely, the p' and the hun. It is for this reason
that they are referred to in the passage just quoted above as the baci-
by-soul {Asing-p e) and the breath-soul (hun-ch %) respectively.

The identification of the Aun-p ‘o duality with the yang-pin principle
was a later development, resulting evidently from the rise andd
popularity of the yin-pang cosmology in the late fourth and early
third centuries 2.c. Although in the above-quoted statement by
Tzu-ch*an the Aun is defined as the pang or positive part of the g%,
the p % itself, or the remainder of it, is not deseribed as pin, The ecpea-
tlon of the paired concept of Aun-p ‘o with that of yin-yang had yet i
be developed. Now, according to the yin-peag cosmolopy, thers are
twa basic opposite but complementary forces at work in the cosmos,

B Lbeght chu-in 236.21b. For n comprehansive dizoassion of the relaionsbip betwenn the
angd the pe oo the one hand, snd the ides of o4 %
Maomi B H B, Chignhn fided shiss no beakyri ¢
1949), pp. 79 136,

aensanis B Force an e oibier, aee B
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¥in is the supreme feminine force while yang is its masculine counter-
part. Az two basic principles, the yin is charaeterized, among other

things, by passivity and negativity, and the yang by activity and
‘positivity. But life, whether cosmic or individual, comes into being
~only when the two forces begin to interact with each other. Heaven
_and earth, for instance, being the highest embodiment of yang and
" yin, operate in response to each other to form cosmic life, It was,
" therefore, quite natural for ancient Chinese to fit the hun-p’o duality
into this yin-vang framework. By Han times at the latest, as the
above-quoted passage from the Beok of Rifes shows, it already
becarne a generally accepted idea that the kun belongs to the yang
category and is hence an active and heavenly substance and the pf
selongs to the yin category and is hence a passive and earthily
_u’bstancc.
‘This identification led to a new conception of the relationship be-
een the hun and the g%, During the Han dynasty, there was a
tlely shared belief in both the elite culture and the popular culture
hat in life the Aun and the p'e form a harmonious union within the
irnan body and at death the two souls separate and leave the body.
1is belief may have originated in a rmach earlier period because we
ready find a clear expression of the idea of *‘the separation of the
# from the g™ in The Elagies of Ch'u (Chu-tzu) of early third cen-
ty B0
However, when the Aun and the g separate, they algo go their
sarate or, more precisely, opposite ways. The dun-soul, being a
cath-like light substance, (hun-ch't), has a much greater freedom
i movement. By contrast, the p' soul being associated with the
ysical body is conceived as a heavier substance with only
tricted mobility, Therelore, at death the Aun-soul goes swifdy up-
el fo hoaven whereas the p's soul moves downward to carth at 2
b stower pace. This explains why, in the ritual of fu, it is the
#, bt net the po, that has to be recalled from the rooftop. For the
e reason, The Elegies of Ch'e speaks of “summoning the hun-
77 bt never “summoning the g% soul.”®

oot b Aot e i o RBEEEAL. but in Flawkes” translation £p. 163} it
voas My soad hean el him,

s Brvs i % 0 Fon of o ol 3] % 5058 4 vols. (Shanghai: Kiai-roing shu-
s, iy, 2ol
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In order to clarify the term Aun-ch'f, a word may be said about the
complex and difficult concept of ¢k 7 as the *“source of Life.”” The con-
cept has a broad as well as a narrow meaning. In its broad sense,
¢k? is a primal and undifferentiated life force which permeates the
entire cosmos. However, when the ¢& % becomes differentiated and
individuated 1o form all the things in the universe, it then varies in
purity. Thus, as succinetly summed up by D. G, Lau, *‘the grosser
ch’i, being heavy, settled to become the earth, while the refined ¢4 %,
being light, rose to become the sky. Man, being half-way between
the two is a harmonious mixture of the two kinds of cA 5.7 It i5 in
this broad sense that a Taoist philosophical treatise of the second
century B.C. says that the /un is made up of the refined, heavenly
ch9 and the p'» the grosser, earthly c5.” But in its narrow sense,
the ¢4 relers specifically to the heavenly ¢h%. 1t is in this narrow
sense that the un-cht or the breach-soul is distinguished from the As-
ing-p ‘o or bodily soul. _

We have seen that it was a general belief in Han Ghina that the
Aun owes its existence to the refined ¢4 % from heaven while the p'e,
being always associated with the body, is composed of the coarse a7
from carth. But how are the two souls, hun and g%, distinguished
from each other in terms of specific functions? According to Cheng
Hsiian (127-2003, 4% or Aun-soul forms the basis of a man’s spirit
and intelligence whereas the function of the g soul is specifically de-
fined as “*hearing distinctly and seeing clearly.”™ In other words,
the kun governs man's spirit {shen # including Asin, mind or heart)

# D, Lau, PImroduction’™ w hiy transtation of Mesgiu {Hlarmondsworth: Penguis
Rooks, 197G}, p, 24,

® L Weretien BUEM, Huwi-nan bung-fish chi-chick SERPVRIE (NHCM, 9.5

B Liehi chu-su 47 Han154, In this connection T wish o eall the reades’s auention te Mex
sius” famous distinetion between the fo-t% KM and heine-r'7 /B3 e parts of graeey
portance and the parts of smller Importances of the person of & man*"} Aceording i b
{Manginy, 6AJ14, 13,0, Lau's traustarion), the Aodae-7 consiste of *“the organs of oo amd
sight”” which V'are unable o think and can be misled by external things™ whereas the fo %
ideniified as “the organ of the mind or heart™ whose funeiion it is e tink” Mroese
specifically singles oot this thinkiog organ of the mind or heart as the wift that mas b
receives from Heaven, Therefore, he defines ™5 geeat mun®™ ng one wha iy gaided By the
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wh the p'e governs his body Gncluding the scases.) I s interesting
poiat sut that & similar distinetion between the hun and the p'e
i also be found in Flan Tacist literature. According to the He-
ne Commentary on the Lae Teu, heaven feeds man with five kinds of
. which enter his body from the nostrils and are stored in his
wt {or mind), The five kinds of ¢A% are pure and suhtle and
refore go to form man’s spirit, senses, voice etc. Thus a man has
sul called hen. The hun is masculine; i goes out and comes in
sagh the nostrils and communicates with heaven. Earth feeds
n with five tastes which enter his bady from the mouth and are
‘wuf in the stomach. The five tastes are impure and therefore go ta
'a man’s body, bones and flesh, blood and veins, as well as six
ions, Thus a man has a soul called p'o. The p'o is feminine; it
oul and comes in through the mouth and comsnunicates with
# Although there are differences between the Confucian and
"aoist versions with regard to the respective functions of the Aur

“ while his mind or heart is the seat of the vefined, heavenly ¢A% {see 1. G Lau's
uction’ in Meaging, p. 24} Although Mencius did net mention the ideas of fun and
is philosophical discussions, it i nevertheloss unmistukable that his disticiion be-
¢4 aned the befap-£'4 bears o resevablamce o the distinetion between the bun and 3%
wt by Chang Hstan, not only steucturally buc alse functionslly, In view of the greadhal
the ideas of Ao and p'e since the sbib cerury 5., T ind i difioult to resist the wmp-
link this Mancian frpadition to a contamparary duealistic conceptisn of the souf us a
witedel, Tf 50, then Cheng Hsden's intorprecation of the dilferent fenctions of the fun
5o may well have been of a mmuch eachivr (e, pre-Han} origin. Traditionally, i bas
outended, especinily by the Chéing philologists, that the commentaries weitten by Han
rian exegeies may, by and large, be viewed as depositories of ideas of classieal anvgnity
o vrally from wentration 1o genervation down o Haw tmes, B oseerns {ikely that
Flsian’s ideas alon Axn and gz bave prociscly such sacdent origine.
a ew tap-te ching B TE R (SPTK edition), A3b. Here the ker-ck 7 is dearly de-
1« breath-like fife foree, Tn this respect, the Chinese ider of dun is cenainly corme-
7 65 eounlerparts i other ancient outtires. The Greek fuvchs and #4ymas, the Roman
and wmima, and the Jewish nephesh, for instanee, were all assoviated with breath, See
Bronton Outans, The Oriwins of European Fhought ddaut the Body, the Mlind, the Sed, the
Feme, nnd Fale, {Cambridge: Gambridge University Press, 19543, esp. pp, #4106 and
flor themas); 93-03 (for prychel; 168-T3 (for umma and animusy, $81-82 {for nephubl.
irafly right in pointing oot the similagity between the Chinese idea of hunoh
Jreek and Roman ideas of soul, even though his diseussians of “Chinese coneeption
oipp. S20-F5 are full of factuat oreors as well as anachrontems. Far pugche as

pir A3 sleo Bmily Vermeule, dspects of Denth i Eaely Sveck Aet and
vy esf Claliforpia Press, 1979), pp, 21313 {oome 1] fo chapter ane;
wieey of the Mind, The Greek Criginy of Xuropean Thauple, e, by T, G
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and the p's, the basic structural similarity is nevertheless un-
mistakable, This similarity testifies fully 1o the universality of the
distinction between the Aun and the ¢ % in Han China, the {former be-

ing a “‘spiritual” soul and the latter a “*bodily’” soul.

BELIEF [N AFTERLIFE

The above discussion of the changing Chinese conception of soul
from antiquity to the Han period naturally leads to the problem of
afterlife. Does the departed sou! continue to possess knowledge and
feelings? Can the soul exist as an independent entity forever?
Where does the soul go after its separation from the body? Admitted-
iy, these are not easy questions to answer owing to the paucity of the
sources on the subject However, thanks to the recent archaeolog~
ical discoveries, it ks now possxbie to atternpt a reconstruction of &
peneral picture,

Long betore the rise of the dualistic coneeption of the soui, there
had already heen a common Chinese belief in an afterlife. The no-
tion that the departed sou! is as conscious as the living is already im-
plied in Shang-Chou sacrifices. Shang people generally took
sacrifice to be an actual feeding of the dead.” According to a Chou
bronze inscription, the kinds of animals offered sacrificially
ancestral spirits were identical with those presented to the reigning
king as food.” As {ar as daily needs were concerned, no sharp
distinction was drawn between the departed soul and the fiving. o
fact, ancient Chinese were extremely hunger-conscious about their
ancestors in the afterwarld. In 604 8.¢;, a nobleman from the house
of Jo-ao ##, apprehending the forthcoming disaster of extermin-
tion of his whole clan, wept and said: **The spirits of the dead are
also in need of food. But I am afraid those of our Jo-ao clan will b
sure to suffer starvation.”*™ What he meant is that when the enri
clan is wiped out, there will be no one left to offer regular sacriboes

to the ancestral spirits. His concern lies at the very cornerstone of

Chinese ancestor-worship, for the Chinese have believed ol v

* ML G Creed, The Qv of Ching {MNew Yok RL waad waed Fipcheoek, P53, op
P Kuo Mo FEEE, Chin-te g bien B2 E B ey, adivion (Febing Joiminbie
pan-she, 1934, pp. Sb-fa,
M P Chuen, p. 247,
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<ent decades-~indeed some may still continue io believe today—

that a spirit cannot ag a rule enjoy the sacrifices offered hy some one

ther than his own flesh and biood, namely, his male descendant,

wing to the incommunicability between different kinds of the in-

ividuated ch 7. Apparently, it was believed that without sacrificial

ood, the hungry ancestral spirits would disintegrate mare quickly.

"he original Chinese term for “‘the spirits of the dead’’ in the above

assage is kuet #. As clearly shown in oracle inscriptions, the
haracter kuei had already acquired the meaning of “the soul of the
ead’’ as early as the Shang period.” The p'% or the hun, on the

ther hand, was distinguished from Auef by being a name for *‘the

! of the living.””

The belief that the departed soul actually enjoys the sacrificial
d offered by the living was widely held in the popular culture of
mn China. As vividly described by the critical philosopher Wang
‘ung ¥7€ {a.c. 27-1007} fromn Kuei-chi {in Chekiang}: ““People
ser desist from urging the necessity of making offerings, maintain-
- that the departed are conscious, and that ghosts and spirits eat
i drink like so many guests invited to dinner.”*This description
lieen archaeologically confirmed by the large quantities of food
feod vessels found in Han tombs excavated in the past three
ies.”

o the other hand, the idea that the individual soul can survive
ith indefinitely seems to have been alien ta the Chinese mind. In
vegard, once maore, we may take the Chou sacrificial system as
Hustration. Perhaps partly as a result of the shift from the
ominantly lateral succession of the Shang period to the lineal
ssiom, the Chou system set a limit to the nuimber of generations
reestor-worship according to social status. The royat house, lor
nple, would offer sacrifices to no more than seven generations of

s wrache hune inscriptions, it may be noted, faed and wed 7 fear’” are sometimes inter-
. See the various interprewations of the two characters in Li Hyjao-ting $F¥E,
s st fen chioshik (PR 3R B TR (Taipelr Academia Sindea, 1965}, 9:2003-04 (kued}
2 {arei 1. For o maore recent discussion, see Theda Suetoshi MR HEY, Chdgodu fodai
v P PO BIE (Tokye: Takai dajgaku shuppankai, 1981), pp. 13598
K. Feoke, fow Flowg, Faet [ p. 30%,

xiar ¢ iu 155‘»’!13 Han Credication, pp. 206-07. Ser alto Yiag-shih Yi, “Han™ i K, C.

i : Authropetopical and Hivtetenl Ferspeciioes {New Haven: Yale
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ancestors while the common people to only two generations, that is,
their dead parents and grandparents. Therefore every new genera-
tion would have to suspend sacrifices to the uppermost generation
previously sacrificed to. An exception was made for the founding
ancestor, who had to remain as a symbol of the collective identity of
the lineage, The system was apparently predicated on the assamp-
tion that after a certain period of time the spirits of the dead graduai-
Iy dissolve into the primal ¢k % and lose their individual identitics.
As for the differences in number of generations for different social
groups, the justification was probably based on a materialistic inter~
pretation of the relationship between the body and the soul. As Tzu-
ch*an’s remark, quoted earlier, makes abundantly clear, the soul of
a nobleman is stronger than that of an ordinary man or worman
hecause, being from a great and powerful family, his physical body
is much better nourished than a commeon person’s, As a result, his
departed soul disintegrates more stowly.

The idea that the departed soul gradually shrinks with the passing
of time is well atiested to by the ancient saying that *“the spirit of a
newly dead is farge and that of an oid one is small”’ RN R
The same idea was later expressed in a slightly different way. In a
literary work of the early fourth century a.n., the soul of a newly
dead is described as much heavier than that of an old one.” Thus
both the elite culture and the popular thought in ancient China

shared the belef that the departed soul can survive, in the words of

Hu Shih, ““only for a time varying apparently in length according to
its own strength, but gradually fades out and ultimately disinte
grates entirely.’ "™ This materialistic conception of the soul explains

the great importance ancient Chinese had attached to the body of

the dead. As recent archaeology has shown, people in the Han pi-
viod often went to all fengths to preserve the body of the dead. Ev.
idently, ancient Chinese, just like ancient Egyptians, believed

that the soul could not survive much longer unless the body itselt

were preserved.”

B P Chuyen, p. 354
# Kan Pac T, Sox-vhen chi M E (KHOP, p. 28,
® Hy Shih, “Concept of Immoriality, ' p. 33,

Y Gee Lovaing Bosttner, fssperisliy (Urand Rapids, Michigae: Wee 8 Farrdains

Fuhbishing Co., 19363, pp. 61-62.
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THE AFTERWORLD:
SEPARATE ARDDES FOR THE HUN AND THE P

Finally, to answer the question of where the soul goes after its
eparation from the body we must take a closer look at the concep-
on of the afterworld. Before we proceed, however, we must correct
cep-rooted misconception about the origin of the Chinese belief
an afterworld. Early in the seventeenth century, Ku Yen-wu B
‘based on a preliminary historical investigation, came to the con-
sion that the Chiness did not have a clear notion of an afterworld
il the end of the Han dynasty when Buddhism arrived on the
£.* In modern timnes, this thesis has received further support
1+ Hu Shih’s study of the history of Chinese Buddhism. He eni-
ically maintained that it was Buddhism which gave the Chinese
dea of tens of heavens and many hells.® More recently, Joseph
dham, taking issue with the distinction between *“this-worldly™
*other-worldly’® Asien 4l immortality 1 proposed two decades
“has said:

« hears In mind the conceptions of different peaples (Indo-Iranian, Christian,
i, etc.} there was no such thing as an “other world®* in ancient Chinese
hit al all—no heaven or hell, ne creator God, and no expected end of the

g onee it had emerged from primeval chaos. All was natural, and within
:, UM gourse, after the permeation of Buddhism, “the case was shered. i

¢, it is true that in ancient Chinese thought the contrast be-
1 *this world®’ and “other world’” was not as sharp as in other
tiires. One may also legitimately argue that, put in a com-
tive perspective, the early Chinese idea of an *‘other world™ ap-

Ko Yonoven SRR, Jik-chih be BARER, { Wan-pn & B4 M edition, Toips, 1965
0. pis. 2025,

By kil T"The Indianization of Ghina: A Case Study in Cuduersl Berrowing,” in fa-
femie, Unnoergenge wned Burrowing in Factitutions, Thought, and Ari, Harvard Tercentenary
s {Cnnbridge, Mass: Harvard University Press, 19373, pp. 28423, Howeves, it
s ementioned it in his fasler yeaes Hu Shik apparently modified this extresae view son-
;n'xd rinae Hs reabize that there was also an indigenous Chinese ovigin of the idea of
-hesa BT, vigheh collection {Taipei: Hu Shik chi-nizn-koan, 197003,
maunf of zarly materisls reladng 1o the idia of the undeowsdd in an-
saiendly be found

ireee and Lsitimtion o Ching, 3.9 {Cambridpe: Cambridge Univer-

8 faore {T)
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pears ta be *‘relreshing’” because it is rather differently concelved.
But to say that there was no such thing as an ““other worid™ and no
heaven or hell at all is obviously an exaggeration and a position that
is contradicted by known historical and archaeological facts.

We have noted that as early as the Shang period there had
already arisen the idea of a “*heavenly court’” which, however, may
have been reserved oniy for the long-iasting, if not immeortal, souls
of the kings and lords as a depository of social authority.* From
about the ecighth century 8.c. on, the term Yellow Springs {huang
ch'iian ¥R} began to be used in historical ard literary writings to
denote the home of the dead. The Yeliow Springs was imagined to
be located beneath the earth, a place conceived of as dark and
miserable. But the idea is on the whole a vaguc onc and very little
detail about it exists in the written record.® As we have seen, in
the “*Summons of the Soul,”” one ol the Elegies of Ch u, the soul is ad-
vised ‘‘not to climb heaven abhove’* or “*go not down to the Land of
Darkness™ (yu-fu #8#85). Thus, {or the first time, we encounter both
“heaven’’ and ““hell’’ in the same poem. However, Chinese im-
agination of the afterlife did not become [ully deveioped until the
Han period. With the tremendous progress of Han archacology in
recent decades, we are now able to reconstruct in its general form
the early Chinese conception of afterlife, including the related
beliels of heaven and heli.

As noted earlier, the two T-shaped silk paintings {rom Ma-wang-
tui clearly reveal the beliel that at death the kun-souls immediately
“return to heaven,” just as the above-quoted Li-chi passage says.
Although we are in no position, given our present state of
knowledge, to identify each and every one of the mythologica
clements in these paintings, the two paintings do provide us with
concrete evidence that by the second century B.¢. the Chiness
already had a vivid concepiion of a heavenly world above and zn
underworid below,

The notion of a government in heaven overseeing human ac-
tivities was developed iater in Han popular culture, In the exvlics:
Taoist canon T ai-ptng ching KT8, datable to the second contury

¥ Tacques Ghoron, Dtk and Western Thought (M Yovk, P g 94
* Meedbamn, Stienee, pp, #4-83,
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A.D,, that is before appreciable Buddhist influence on Chinese life
ad thought, we find at least four # ‘a0 § or *‘departments’ in the
elestial government. They are the ming-is ‘a0 &% {**Department of
‘ate’’), shou-tr'as HW (**Department of Longevity'’), shan-is ‘a0 %
“Department of Good Deeds’™) and o-is ‘a0 B {“Department of
il Deeds’’).” The term is‘ap, it may be noted, is a direct borrow-
ng from the Han governmental organization, There were, for in-
tance, four 4r'ap in the office of the shang-shu #i# (*‘Masters of
jocuments”’y which, since the time of Emperor Wu, had become
the key organ of the state.””® This also explains why in the Hsiang-
% Commentary on the Laa-tzu & THBIE, the celestial government is
go referred to as the £ en-t5"ae %% {“*Heavenly Departments’”), an
{ea which has been perpetuated in Chinese popular culture ever
¢, The T'ai-ping ching also reveals something about how the
rious departments conduct their business, Each department
sps detailed personal dossiers on all living persons. When a per-
has accumulated enough merits, for instance, his dossier, after
iluation, may be transferred to the Department of Longevity.™
+ the other hand there is also the possibility that a person formerly
yod conduct may eventually end up in the Departiment of Evil
ds, if be is later found to have committed many sins, Thus, not
-are the personal reeords of ail living beings updated on a daily

* Wang Ming TW, ed., Tipag ching fe-chise FPFEGH (herealier TPC] Poking:
ing-haa shu-chii, 1960, pp. 326, 546, 351, 552, The dating of the TPC has been bighly
trovversial. See B [ Manseeli Beck, ©The Date of the Tuping Jing,” TP 66,47 (1980)
B8 However, modern scholars generally agree that slthough it contabns many later inter-
38, parls of the work can be dated 1o the second cessury. See Ying-shih Yii, " Life and
wiatity in the Mind of Han China,” HJAS 25 {1564-63): 84, 5. 17, and Max Kalten-
ki, U The Bleology of the T7ip fay chieg, " in Holmes Weleh amd Anna Seidel, eds., Faents
ase {New Haven: Yale University Press, 1979}, pp. 18-45. More recantly, further
tis hier boen made by two Chinese scholars to esiablish the Fan origin of the e See
Aling LW, "*Laun Tai-p'ing ching 11 ch'eng-shu shil-tai he so-che” SR VRFE
" H L Shihechieh tamg-chine yen-chin M FERITYE, 1982.1:17-26 and T ang L-chich, B
v Kuan-yil Paiping ofimg chteng-shy wen 1 BF R PEERUHIEE, Chung-tuo wen-
el chi-bron, TRE EACRTEEEHE, po. | (Fudan Universicy Tress, Shanghai, March
oG- T,
oy Yieeh'ika, An Creling of the Central Government of the Former #Han Dynay-
G John L Bishegs, od,, Sedfer of Cvecrnmenial Frstitations i Qhinese History, {Gambridge,
Hapvarh Yo hing {nstrince. 1608} ». 38,
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basis, these records are also constantly subject to transfer from one
department to anather. Indeed, activities of this kind constitute a
major function of the celestial bureaucracy,”

Now, let us turn to the idea of “‘underworid® in Han times. On
this subject, forfunately, very interesting evidence has also been
found in the Ma-wang-tui tomb no. 3. A wooden document from
thig tomb reads as follows:

Cin the twenty fourth day, second month, the twelfth year {of Bmperor Wen's
reign, 168 5.c.] Househald Assistant Fen to the fang-chung B> in charge of the
dead: A list of mortuary chiects is herewith forwarded 1o you. Upon receiving this
document, please memorialize without delay to the Lord of the Grave {ghu-lang
chitn BEIE)Y

This document reveals two interesting points about Han beliefs of
an underworld, First, since the silk painting from the same tomb
shows that the Aun-soul of the dead goes to heaven, the present docu-
ment makes sense only if understood as dealing with the journey of
his p e soul to the underworld, Second, the bureaucratic structure of
the underworld is, like that of the heavenly world, modeled on thar
of the human world. It is interesting to note that betove 104 5.c.
there was an office of leng-chung-fing 85 (' Supervisor of Atten-
dants”’) whose function it was to render personal services to ths
emperor.” Thus the analogy between the status of Household Assis-
tant Fen in the marquisate of Tai and the lang-chung in the under-
world is unmistakable, In other words, Family Assistant Fen was
notifying his counterpart in the coust of the Underworld Lord of the:
arrival of the newly dead, in this case, the son of Marquis of Tal.
This practice is also confirmed by two simifar wooden documents
found in the Han tombs at Feng-huang Shan BEiL, (in Chiang-
ling (B, Hupei) in 1975. The first one from tomb no, 168, daied
{67 0., was issued in the name of the Assistant Magistrate of
Chiang-ling and sent to the Underworld Assistans Magistrate, The
former informed the latter of the immigration of a newly dead under
his jursdiction to the underworld and reguested the case be

e, L 582
¥ ek ang-sha Miewang-rui echesan-hae raa fechiel chionome™
BB, W TLT, po4% and Plae KT oo 1

“ Wang Yi-ch™Dan, “Geneal floversneny,”” 1 53
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reported to the Underworld Lord.* The second one, dated 133 8.
s found in Tomb no. 10. In this case, the document was submitted
o the Underworld Lord {fi-hsta chu 1#8'F=E) directly in the name of
the dead, Chang Yen 32, himself. Unlike the Ma-wang-tui case,
e two occupants of the Feng-huang Shan tombs were neither
oblemen nor officials, but common people of some means, a fact
chat testifies fully to the universality of this belief.”

Since the p°s soul is closely associated with the body, therefore, at
ath it returns to earth when the body is buried. However, it scems
have been a widespread idea in Han times that the life of the p'o
ul in the underworld depends very much on the condition of the
ody. I the body was well-preserved and properly buried, then the
% soul would not only rest in peace and remain close 0 the body
ut probably also last longer. Lavish interment and body preserva-
on thus are quite characteristic of Han tombs belonging to families
f some means. Needless to say, not every family could aflord the
fa-wang-tul type of bural, But the simplest way to preserve the
sty was, according to Han death ritual, to put a piece of jade into
ie mouth of the dead.” This ritual practice has been amply con-
rmed by recent archaeclogy.” It was generally believed in ancient
hina that jade can prevent the body [rom decay. The world-
nowned “jade shrouds,” discovered in the tomb of an early Han
ace at Man-ch*eng, Hopei, in 1968, were obviously intended to
e this effect.™ ‘

I'o sum up: the combination of textual and archaeological

SHgepei Chigng-ling Feng-huang Shan biw-ps hao Has-mu fa-chikh pao-kao’ Bk
S AR B W 1975.9: 4 and Plate 111, a1, See afsw rhe ermarks by Yil
han A symposium published du the same ssae, pp. 12-14, where athar sim_illa_r
aments are comparsd, For further discussions of the dacument, see Chen Chih, BEE
eyl *Chiang-fiog Chien’ kae “Fichsia Cir'en’ " RIEB P, R 19TT 4%
A owmd By Shong-chang MR, LesRi (i pi Fae-ku linetsang I MR IR kBl
fros 19823, pp. 20106 where the social stanus of the secupant of tomb no. 168 is dis-

el i comsidorabiv detail
Deaind e Y5 Waeb-oh®a's romark in R 1975.9:13
| Hranetai Fun sang Hou Fas SEEE IBE R (Bhanghai: K'abaning

* For caoaaphes WAL ER 14 ane] IO 1073007,
S Moy e BRI (Poking Werewst chiwpan-she, 19783 25-26, Sec alsy

fei AT FN s Tohin 4 vt taeBion viirg-rhicte” B85 GREE HEEHES, KK
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evidence suggests that pre-Buddhist Chinese beliefs about a heaven-
Iy world above and an underworld helow were closely related to the
dualistic conception of soul, the Aun and the p'o. At death the Aun
and the p% were thought to go separate ways, the former returning
to heaven and the latter to earth. The idea of heaven and hedl as op-
posing sites as reward and punishment in the afterlife was not fully
developed in Chinese thought until the coming of Buddhism.

THE RISE OF BSIEN IMMORTALITY AND
THE RESTRUCTURING OF THE AFTERWORLD

A historical account of the Chinese conception of afterlife,
however, would remain incornplete without a briel discugsion of the
fundamental transformation it underwent during the reign of
Emperor Wu of Han {140-87 ».c.). By this transformation we refer
to the development of the cult of Asien 4 immortality.™

Hsien was a unique idea in ancient Chinese thought and probably
began as a romantic conception of total spiritual freedom. A pro-
tatype of Asien immortal may be found in the beginning chapter of
the Chuang Tzu #¥ where a Divine Man is described as follows:

There is a D¥ving Man living on faraway Kuyeh Mountain, with skin like ice or
snow, and gentle and shy Jike a voung girl. He doesn’t eat the five grains, but sucks
the wind and drinks the dew, «limbs up on clouds and misis, rides 2 Bying dragon,
and wanders beyond the four seas.™

The important thing to note here is that the Divine Man does not
eat anything earthly such as the five grains but only *“sucks the wind

where the Chuany Tzu also mentions the method of regulating or
manipulating the ¢4 or breath {dao-pin #81} as a way of cultivating
long life.” Fe seerns then that the idea of the Asien was originaily cone
ceived in terms of the Aun-soul which being made up entirely of the
heavenly ¢k, is able to ascend to heaven.

® For s more comprebensive study of the Fan cuit of fde immoctaling, ser my LA ann
Iramortality in the Mind of Han China.™’

® Darton Warson, tr, . The Dompdete Wirks of Chuang Tex, {New York: Coduinbibi Undeorin
Press, 1968, p. 33,

" thid., po 158 {potel
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‘The only difference between the Aur and the fisien is that while the
rmer jeaves the body at death the latter obtains its total freedom
; transforming the body into something purely ethereal, that is,
heavenly ¢y . Thus regulation of ¢4% or breath and “‘absten-
v from grains’’ were widely believed to be the two most impor-
t means of achieving Asten immortality,” The *‘Far-off Journey™
-in the Elegres of Ch‘u describes a scene of some ancient Asien im-
srialy’ ascension to heaven in the following lines:

3 the ether’s (3.e. 28} transformations they rose upwards, with goditke swift-
miraculously moving, Leaving the dust behind, shedding their impurities—
it to return again o their old homes. ™

siew of the fact that both the Chuang Tzu and the Elegies of Ch'u
products of the Ch‘u culture in the south, the family resem-
ire between the idea of Aszen and of Aun can hardly be a matter of
arical coincidence.

‘we have seen, in early philosophical and literary imagination a
# immortal is someone who rejects this human world. He must
ve the dust behind”’ and “never return home again.”’ How-
¢, as soon as the idea of fwwn immortality attracted the attention
lie worldly rulers, such as princes of the Warring-states period
smmperors of the Ch'in and Han dynasties, it began to develop
# ¢ult of a thig-worldly character. Princes and emperors were
interested in transforming themselves into Asien immortals
age they had suddenly developed a renunciatory attitude
ref the honors and pleasures they enjoyed in this world, On the
trary, they were motivated by a strong desire to prolong their
fly pleasures forever.

Tiiy worldly cult of Asien immortality had already gained con-
sable popularity among the princes of various states before the
fication of China in 221 s.c. But it reached its zenith in the tirne
nperor Wa of Han, Emperor Wu was led ta beleve, by 2
wy of professional *‘pecromancers,” that a meeting could be
igedd beiween him and some Asén immortals on the top of

hebe ke W (Pwldeg: Chung-hna shu-chi, 19343, 55,2048, Dotk practices have now
Fontieaied by the discovory ol o pre-Uhtin test st Ma-wangeud, Bee W 1875.6:4, 6~
F1%,

fraand ilawkes, 57w fro, g 82,
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Mount Tfai %, the sacred mountain in ancient China, as a
preparation for his final ascension to heaven. At this time a story
had been fabricated that the legendary Yellow Emperor did not re-
ally die but fiew to heaven on a dragon’s back together with his
court assistants and palace ladies after having performed impenal
sacrifices to Heaven and Earth at the central peak of Mount T ai.
Taken in by this story, Emperor Wu made his imperial pilgrimage
to Mount T"ai in 110 8.c. and carried ¢ut all the refigious rituals
supposedly in the tradition of the Yellow Emperor. He returned to
the capital assured that he would eventually join the Yellow
Emperor in heaven as a hsten immortal. By the turn of the first cen-
tury a.p., at the latest, the cult of Asisn immortality had already
spread from royal and aristocratic circles to the common people. A
Han stone inscription relates that, in 4.p. 7, 2 yamen underling in
the local government of Han-chung # (in modern Shensi) named
T ang Kung-fang B2 H succeeded in his pursuit of Aséen immortali-
ty. Consequently, he ascended heaven not only with his whole fami-
ty but algo his house and domestic animals.

The great popularity of this cult transformed the Han conceptioxz
of the afterlife in a fundamental way. According 0 the Tai-p g
ching, only the Asien immortals who had embodied the great Tao
were admitted to heaven.® Since the immortal Asien and the
dissolvable Aun were conceived as belonging (o two completely
different categories of beings, they were not supposed to mix in the
same heaven. As a result, a new abode had to be found to accors-
modate the Aun souls. Thus, the governmental structure of the
underworld was expanded. Based on a variety of historical and ar
chacological evidence, this new conception of the underworld may
he briefly reconstructed as follows: First, {frorm around the end of the
first century 8.6, a belief gradually arose that there was a suprems
ruier called Lord of Mount T ai {7 ai-shan fir-chiin $UUFE) whose
capital was located in a place named Liang-fu 2%, a small hill near
Mount T ai.™ Liang-fu, it may he noted, was traditionally the plve

TR, p. 188,

® For the development of the cnlt of Mount T2t as a place for the dead, see wdse (o
B, Kaiyd oe'wng-b'ee SERREEE (Shanghai: Commereial Pross, 19573, 55 751
Chavannes, Le T Chlan {Paris: Leroux, 910, chaptes six; al Tadae 4% 5 G
Taigan shinkd no kenky™" BTSSR, Shicke 8 uine 19ETY
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which imperial sacrifices had been made to the supreme earthly
ity, the Lord of Barth {7¥ chu Hi3).% It was indeed only a smali
y to transform the Lord of Earth into the Lord of the Underworld
sta chu MUF XY, The title Lord of Mount T ai—T ai-shan fu-
«+also requires a word of explanation. The term fu-chi must
bie taken to mean ‘‘lord”’ in a general sense. In fact, it was a
pislar name referring specifically to provincial governors in Han
5. Nor should *“T‘ai-shan’ in this case be understood as the
d mountain itgelf, Instead it was a reference to the province
e after the sacred mountain in which Liang-fu was also
ted.® In other words, calling the supreme ruler of the under-
o Tui-shan fu-chin was to indicate both the location of his
nce and the bureaucratic rank of his office. Since he was in
g of the dead, be was therefore assigned an official position
than the supreme ruler of the human world, the emperor, by
ik, This fits perfectly well with some other popular names by
1e was also known. For example, stone inscriptions found in
wmbs often refer to him either as *‘Lord of Mount T#ai"’

e provincial governor in the underworid.”™™ Moreover, a
ar. Han religious tract says that he is the “*grandson of the
nfy God.’” The last instance is particularly revealing, Clear-

te Timitations of spae the following discussion is kighly condensed. For a detailesd
v Chinese articlke, ¥ Churng-kus ku-tal ssu-how shib-shieh kaan ¢ yen-pien’ o8
R BGURTE, Yon-puen fun-honh obi PR B (Peking, Peking University Press,
2 7796, SAdh-ckd 20, 1367; Burtan Watsom, 1. , Regaveds of the Grand Historian of Ching
evw York, Columbia Usiveesily Press, 1951}, .24,
i i righddy pointed out in He San-tsing's 8§ 727 comenentary on Pze-chih Sfung-chion
B tPeking: Chung-hus shu-chiz, 1958), 20678
{in Fang Shibering HHFER, < Tsai-lun thohfian i chienspich,” S S
# 4 For more detaits of the sanstonnation of the Lord of Mount TVai, see
“rivan fukes no yarat of elie,”” BN E O @R 0,
; :ifi"’*. 1 {November 1943): 63-98.
e tim mft\rmam‘m e & fregment of the Fsisa-ching yeanshm o SRR IR,
ri b € imn r Mot SR (an, 232-300) e chik, see Fan Ning $58, od., Poou chik
; {Peking: Chung-bua sha-chi, 1980, p, 120 This perhapt alse sxplains
archutealogy amply shows, the Heavenly God often sent envays to waen ander-

U fandat bijin ne sekad't UL RO IR, Tohipebubs WOHSUHE,
Boand sote 14, ppe 297905 Ohwiousty, Han Chinese belioved that
Py rir: were wilsjent i the taxes amd tabor seevives demanded by snder-
an fondy dated s 175 in Ran Me-jo S35,
3ops W

Jifi THE 11;5“! it §34
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ly, the idea of “‘grandson of the Heavenly God” was derived
analogously from that of the “8on of Heaven,” that is, the
emperor. _

Second, like the supreme ruler of the human world, i was be-
fieved that the Lord of Mount T ai also had a bureaucracy to assist
him in governing the dead. Judging by the various official titles
found in Han tombs and other texts, the bureaucratic structure of
the underworld was closely modeled on the administrative system
of the Han empire. The first thing the newly dead had to do was to
go to the capital of the underworld to register. There is further evi-
dence suggesting that the underworld government could send for
the souls of those whose alloted span on carth, accarding to the Re-
gister of Death, was up. As time wore on, the idea of post-mortem
punishment also found its way into the Han belief about the after-
life. The T ai-p‘ing ching of the second century a.p. has the follow-
ing vivid description of the administration of fustice in the under-
world.

Tf a man cornmits evils unceasingly, his nare will then be entered into the Register
of Death. He will be summoned 1o the Underworld Government { u-fu LFF) where
his body is to be kept. Alaa! When can he ever gat out? His soul wilt be imprisoned
and his doings in life will be questioned. If his words are found to be inconsistent,
he will be subiget 10 further inprisonment and torture. His soui is surely going 5
suffer a great deal. But wha is to blame?™

This new conception of the underworld may well have been &
faithful reflection of the cruel realities of interrogation and torture in
the imperial and provincial prisons, especially during the seconst
century A.p.”

Third, we have reason to believe that as the supreme ruler of the
underworld, the authority of the Lord of Mount T ai was originally
conceived to be exercised over the un-souls, Several historieal and
fiterary sources specifically link the Aur, but not the pa, to Moun
T*ai, which itself calls to mind the underworld in which the Lovd

B OFPE, po L% and alse pp. 598-99. In contrast 10 anclent Greece, the Chinese khew o
post-mortem punishraent is a wuch later developrment. See Emily Vermeule, Aspecty of et
. #, and E. R. Daodds, The Grecks and the [reotioral {Borkeley: Undversity of {Iafiforsin Pre
19513, pp. 137, 130-51.

By Senernien FESE ChieHan shih BT, 2 vols {Sheoghail Bt ming shutea,
15473, T 70400,
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f Mount T"ai reigns supreme. The hun-soul is said to be either “‘re-
sraing’” or “‘belonging’® to Mount T*ai.” It may be recalied that
gaven was now populated by the Asien immortals; it was no longer
tace to which the Aun-souls could return, For the Han Chinese,
refore, Mount T*ai was the highest place imaginable, second
v to heaven. Strictly speaking, however, the Aun-souls could not
»nn-ascend the central peak of that sacred mountain hecause it had
#0. been transformed into a meeting place between the emperor
tid the Asizn immortals, The fun-souls could only travel to Liang-
the capital of the underworld in which the Lord of Mount T*at
perated his central administration. {t may be further noted that in
n popular culture, Mount T ai itself, especially its peak, was a
mbol of life and immoriality whereas Liang-fu was that of death.
wever, the simple fact that Liang-fu was not only located in the
inity of Mount T ai but also fell under the jurisdiction of the pro-
¢ce bearing the name of the holy mountain gradually gave rise to
lespread confusion in Han popular beliefs about the afterlife.
th the provinee bearing the name of Mount T*ai inextricably con-
| with the mountain itself, texts {rom the second century a.n. on
ten speak of the departed dun-souls as if they were to “return’” to
soly mountain, But it iz important to point out that in all
ligbility the original conception was that the Aun-soul of the new-
¢ad would go to the Liang-fu hill in T*ai-shan province, in order
gister its name with the underworld government. -

nally, a word about the p's soul is in order. Since the hun-soul
v went to the underworld instead of beaven, what happened to
pe? It is interesting to observe that the p o was under the care of
arate department of the underworid government, According to
ny-fang Shuo, the vourt jester of Emperor Wu's time, the office
sharge of the dead is called po #1. Clearly, p' and pe share the
i stymolopical root; the name po may well have been derived

Fron Han st JBFGE {Peking Chung-hus sho-ohil, 196853, 90,2980, &t is lmporiant to
oot rhat here the fragmment of the Asige-ching yilese-shen o F presecved o the Pown ohik
e 63 abwered iz alse gocded by the T lang commentator o supprrt the statement of the
e hunesond {huaechen L 0RY of the duadd returas 0
spnving Po-wn otk says T Mount T at, the Grandson of
areasing the Bavean Au-wouly’™ (90,2381, The two
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from the belief that it is the abode of g’ souls. Moreover, the same
jester also defined po as ““the court of the ghosts’ (kuei-2ing #85).7°
In Han times the term #%ing commonly designated the yamen of a
county magistrate, just as fu was the popular name of the office of a
provincial governor.™ This fits perfectly well with the bureaucrasic
hierarchy of the Han underworid; the deity in charge of the f souls
was jower by one level in rank than the deity in charge of the Aun-
souls, the Lord of Mount T*ai. in approximately the middle of the
first century n.c., the name Kao-1i # 2 suddenly gained popularity
as an abode for the dead. Interestingly, it turns out that Kao-li was
another place of deep religious significance at the toot of Mouns
T*ai, where Emperor Wu performed the ritual of sacrifice to the
Lord of Earth in 104 5.0." Later in Han popular iterature Kao-li
also came to be identified as the Lower Village (Asta-ff 'FR) or the
Yellow Springs in which the dead take their permanent residence.™
At first it seems puzzling that there should be two different places in
the Han underworld for the departed souls, However, the puzziz
disappears as soon as we remember that each person was believed to
be in possession of two separate souls, the Aun and the g%, There ix
clear evidence from ioscriptions found in Later Han tombs that
both the hun and the po are subject to the call of the underworld
government.” This suggests the good possibility that the g% soul of

B Hon shu {555 {Peking: Chune-hua shu-shil, 1962, 35.2845,

™ For fu iff aned 1%ing 55 as populac names of the governor’s and the magistrate’s affices ve-
spretively, see vob. 1 of Yen Keng-wang SR, Chung-buo 17 fang hoing-chmg thik-ta shif i
HH PO ST, Part § {Taipel: Chung-vang yen-chiu-viian li-shil yii-yen yen-chiveso,
1904 1. 214,

™ Han she 381991,

A For the term Kaa- mesning mxdt!r‘wmid, st Flan b 652761 and Yen Shib-ka's coss-
mestary on p. 2762, For Kao-li and fsie-di FH in Han popular liteeature, t"lpt(iiﬁi\ i
inscriptions on tombstones, see Wi Jung-tiony 2. O Chermu-wen chung soechies |
i Tung-Han Tao wo kuan-hei SR il WoAnb M, v 10805 p. 39, Io !i
Tauism and Chineve Redigion (v, by Frank A, Kierman, [r.. Amberst: The Universiy o
Maszachusetrs Press, 1981} Henri Maspero gives 2 beel aceount of the Tad-sdan fo-c i
ater Taoist fradition in which the anderworkd is Jocalized in “ihe billock Mlao (pp. 180
), Here "Haodi'" is a varfant readiog of Kool Though much distoried, this loer ol
ton nevertheless shows unmistakable fraves of s Han origin,

T See some of the examples given in Wa Jung-tieag, ' Ohen-mu-we,
aften een pointed our that Han beliels in the afterlife ag veveadod i the
Hrerary gnd archacologioal sources am (Bl of cooicaBieiions aond leaasistoueins, 1w

Topp G b
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newly dead would be required to veport to the underworld
nment in Kag-li in a way similar to the Aun-soul’s journey to
1g-fu. As a response to the rise of the popular cult of Asien immor-
v, which prevented the 4un-soul from returning to heaven, the
nege underworld seems to have been fundamentally restruc-
d along a dualistic line to accommaodate the fur and the p* v re-
tively.

his dualistic structure of the pre-Buddhist Chinese underworld
arly reflected in the following four lines from a song about
int T*ai by the famous writer Lu Chi g# (261-303):

“n the hill of Liang-fu there are hostels (kuan ),

n Kao-1i there are also lodges (¢%ng %) for the travellers,
Along the dark path stretch ten thousand ghosts (kuzi),

one following the footsteps of another,

the spiritual houses (shen-fang #5) are gathered hundreds
~of spirits {fing ).

he poet is describing imagined scenes of the trips of both the
suls and the gio-souls to their separate destinations—Liang-fa
ag-li. In his imagination the poet introduces the Han system
Hers' inns {kuar and £ ng) into the underworld,” There can
westion that the term kuef {¢*ghosts’”) refers gpecifically to the
winils and the term fing {‘spirits”®) to the hun-souls. In a Contu-
‘treatise on the *‘Meaning of Sacrifice” {*Chi-i”” $%) of Han
knetl and shen are defined as the names of £#% ;md fun respeo-

sicr. ool senss 3 we keep in mind thar in Han times people generally holieend oot
the sepasation of the fun and the p' at death bue alee in the possibilivy of achieving
sty nad ascension to eaven, Whils contradictivey and Inconsistencing ar cor

s, thies do not fnvalidate oo render meaningless the doster of Flan beliefs we have
s, U the contrary, there s evacy renson to think that these beliafs ocoupied a

i the daily e of Han Chinese vespeative of their social starws. Maoreover, as
stuchivs i the West have shawn, bellefi in heaves and the afierdife do ooy de-
fateney for deede validity, On this point, see Roberr M. Beflah, i

otk Bealism, ™" Faowand for the Scieiife Study of Rebiglon & (Sumaer {970 82~

‘ tency of Bediefs in the Eximence of Heaven and
2 {Sering 19805 7183

w i PE wtition, TUEB.
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tively when the pair separate at death.® The identification of kue: as

the name for #'p after death is already confirmed by the saying of -

Tung-fang Shuo, quoted above. The term fing in the poem can also
he shown to be a variant of Aun or shen. For example, Lu Chi’x
brother, Lu Yiin 58 {262-303), in his “Teng-hsia sung’ HES
uses fing-p ‘o W instead of hun-pe.” It is therefore sale to conclude
that even ag late as the third century the Han dualistic conception of
aftertife was still very much alive in the Chinese mind, namely, at
death when the hun and the p s part company the former returns to
Liang-fu and the latter to Kac-li, However, it is important to note
that neither the nature of the two souls nor their relationship under-
went any basic change as a result of the restructuring of the under-
world. The original idea that the &un, being made of the heavenly
¢h’f and light, moves upward and the p’s, being made of the earthly
¢h i and heavy, moves downward was retained without change. For
in this new conception the destination of the Aun-soul is located high
on the Liang-fu hill whereas that of the pe-soul down in Kao-h,
identified as the Lower Village {hsia-#) in popular culture. This
point is also further borne out by another poen: of the same writer in
which it is explicitly stated that after death the hun “*flies”” and the
po “sinks,”’"

In conclusion, it is important to point out that the popular belief
in Han China linking the underworid to Mount T*ai prepared the
ground for the Chinese people to adjust themselves to the much
more powerful Buddhist idea of *‘hells™ in the centuries to come. It
is interesting that in some of the earliest Chinese transiations of Bud-
dhist sutras attributed to the Parthian monk An Shih-kao %9 {sec-
ond century) and the Sogdian monk K'ang Seng-hui B {thivd
century), the term nfrape {*‘hell’”) is often rendered as *‘the under-
world prison in Mount T ai™* {7 ai-shan f-pd FUHE). One trans

¥ Sew Li-chi chy-sn 47.39a-b and K'ung Ying-ia's JLEUE Cheng-s TR in Tro~chun 2he sz
Shikesow-ching chu-shu, 1613 edition #4.1%a-1da J0EZBIEM, REZHREE Af
death] the rame of dun in Hie it changed to sm and that of p's to ke

¥ Ly Shik-dung mwerchi BRI (SPTK edivion), 5.33. 3 may be pointed wut that the
Fieu Han sha {90 2980 also uses fuoz-shen and shen-fag PR tnterchangeably to refer o the fos
soul,

¥ Ser the poem “Tseng tstung-haung Chfech's " BN Y i La S8R Aear wea
5.0 BRI L, BPROUREL Here pior 3 b o vardand of Aun Bee Lao Toa fohaps 85
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ed text even says something to the effect that both the sun and
f: #°0 souls are harshly tortured in the T af~shan fi-yd. * This descrip-
71 agrees remarkably weill with the indigenous Chinese idea of
t-mortem punishment as found in the Tai-ping shing quoted
ier. Needless to say, as Buddhism gradually gained ground in
na, Chinese conceptions of the soul and afterlife were to be total-
ransformed. As a result, the pre-Buddhist belief of a dualistic
erworld was eventually replaced by the Buddhist befief of “*Ten
ells’” each governed by a “‘King”’ (yama-rdja). But the Han tradi-
" ahout the Lord of Mount T*ai in charge of the dead survived
adical transformation. Instead of being completely forgotten,
Lord of Mount T*ai secured a permanent place in the Buddhist
erworld as one of the Ten Kings—King of Mount Tiat® ltisa
it worth stressing that popular Chinese heliefs about the afterlife
feir post-Han form, which developed under the influence of Bud-
i, cannot be fully understood without knowledge of indigenous
fs in pre-Buddhist China.

fhi i choy-des, cighth collection, $:83-107.
vl pps. D24 For the popilay werston of the **Ten Kings of the Underworld, ™ see An-
T ¥, tr,, e fenssey fn the Wost, 4 vols. (Ohicago, University of Ohicagn Press, 1977),
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