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1. An endearing personality, an exceptional god

The cult of the Great Sovereign Who Protects Lli&fapsheng Dadi
(Po-seng Tai-te)#4: K77 is one of the most celebrated god in Fujian
and also one of the most diffused outside ChingoAdnown as Dadao
gong (Tai-te kong)AiEZy or Wu Zhenren (Go chin+jiny2E. A, the
saint bore the name Wu Tao (Go Th&Zs during his human lifetime. A
Northern Song dynasty figure, Wu Tao was born if,9%iore than one
thousand years ago, and passed away in 1036. Amamrfrom poor
parents who died of sickness, he dedicated histtiféhe study and
practice of both Chinese medicine and the Dao.létjend specifies that
as a Daoist he was directly taught by the Queenh&toof the West,
Xiwang mu, 75K} Very popular during his lifetime, successful iis h
practice, his principle was to assist everyonehavit distinction between
the rich and the poor. He died accidentally in lieegghts of Qingjiaots
fif& (Fujian) while he was collecting ingredients fhe tphyto-therapeutic
treatment of his patients. He spent his life in Eti@nan region and his
cult started on the most suggestive places of kistemce. Grateful
people began to worship him right after his denil$ey invoked him for
healing purposes but also against the invasiorirafgs, the devastation
of war, that of epidemics, droughts and other désasIn other words,
not only did he become a god of medicine, in caitynwith the main
activity of his lifetime, but he also turned outlte the classic protector of



T ad T AE JRABRAERFEPEERL T w3kt | B2
DA wE FIE A 227

a place, insuring its peace, security, prosperggod health and
happiness.

2. The cult of Baosheng Dadi and its development

The cult of Baosheng Dadi started to spread ifvthiman regionin
southern Fujian, from the ancestral temples estaddi on the saint’s birth
place, Baijiao/ifft, and on the place of his demise, Qingjigti: these
villages still exist and are situated within thialmeters of each other.
Both temples bear the name Ciji gong (Chu-che Rio#g#= (Palace
of Merciful Salvation), but because of their intdated location, they are
commonly designated as the Western Ciji gg&g%75= in the case of
Baijiao (originally named Yilingshen ci&&&&j#ii]) and the Eastern Ciji
gong ZJEEEE in the case of Qingjiao (originally named Longaio’
BEWkHE). These two temples were respectively built in7la8d 1151. At
that time they were included in the county of Tamy' itself related
administratively to Quanzhou, city known by foreigaders as Zaiton, in
Arabic language, on the basis of its old name @itchengiflE.
Nowadays, although very close, the two villages thedt temples belong
to two different local administrations: Baijiao jjong is included in the
city of Longhai, county of Jiaomeaigygif92£4H, and Qingjiao Ciji
gong in the city of Xiamen, district of Haicarg "7 ig 5.

\otive statues representing the god were carveg afier his death
and were, most probably, first put on family altavgh other gods.
Qingjiao’s temple was erected before Baijiao’s bath seemed to have
been preceded by a shrine on Xiamen island thatTsanxi £2K§%, a
former patient and acquaintance of Wu Tao, builagrece of land in his
property. This shrine later became Wuxi gofi/§=. As his grandson
Sun Yu ££5% reported, yet in 1087, in théigongtan yuejiP§ = ek,
Sun had started to worship Wu Tao after his deathsidering him as the
divine protector of his family, and later on opertbd cult to the many
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devotees attracted by the god's blessings, heneen¢led to turn the
shrine into a small temple (Chou Mao-chifj/%gx, 2013: 20).

J. J. M. De Groot, the famous Dutch historian dfjrens, mentions
in Les fétes annuellement célébrées a Engaduioy), published at the
end of the nineteenth Century after a series @ctliobservations in the
region of Xiamen, that the temple Ciji (gong) inij@® was one of the
most beautiful he had ever seen in the region.(8.Xe Groot, 1886:
273). This author addresses the cult of Baoshemtj ranslated by him
as the Great Tutelary God of Production and Ligause he relates him
to the cult of the sun. His description of a prei@s held on Gulang (yu)
iR island near Xiamen, on the fifteen day of the thimar month, to
celebrate the god’'s birthday is full of details meding us of the
processions in southern Taiwan and that of Hsuahichparticular (J. J.
M. de Groot, 1886: 273, 282-285), with the rite¢'©fossing the fire” (J. J.
M. de Groot, 1886: 276-277).

3. Acult transcending localism

Several processes enabled the expansion of theoweittime and
space. Kenneth Dean, who dedicated a large sedfohis Ph.D.
dissertation, later turned into a book, on BaosHeadi (K. Dean, 1988:
69-169), pointed out various types of developmeotg@sses that helped
the cult to transcend localism, which | could suprou re-phrase this way:
an image building through several enfeoffmentsraftetitioning the
throne; a dissemination of the god’s legend thropighted pamphlets; a
“pantheonization” of his figure through the intetjpa of the saint into
the Daoist pantheon, and in some cases, associaiibnZiwei, the
Central Stellar Divinity of the Daoist pantheon negented on the central
altar of Daoist rituals (K. Dean, 1988 : 111-112}e formulation of
sacred scriptures revealed texts in conjunctioh wie saint; and last but
not least, a “division of incensefgnxiang (hun-hid) 437, With a
certain historical depth compared to what we olesanthe present day, J.
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J. M. de Groot had already pointed out this ingttuin the 14 Century
and given the rationale explaining this procesgnementioning in the
vernacular what he calls the “founding gestutehia™-hiou™-he 57
'k (“asking for incense fire”), (de Groot, 1886, vbl 270-271), an
atypical ethnographic precision at the time on @hin

The “division of incense” is the basic ritual preseto establish a
cult and join a cultic network, with at least onartper: the ancestral
temple which the cult stems from. In order to foandult, a community
visits a temple already instituteés old or as outstanding as possible
dedicated to the god chosen, collects ashes frermtdense-burner of the
god and disposes them into a new incense-burnér btbeomes the
emblem of the new cult community. This is callfeghxiang but also
fenling (hun-leng 3% (“dividing the efficacious power”). It is the
custom to reinforce the power of “incense” repelgtadd the same way,
S0 visits to the ancestral temple are paid reguld@fie ties established in
the past become patrticularly perceptible througisétreverse movements,
and the organization of a pilgrimage processionouers instructive
socio-religious facets of this institution. Mosttbe time a new statue of
the god is carved and placed behind the incenseebuon the altar. This
altar can expand into a shrine, then into a tenilmy temples and cults
can spin off this way from the oldest temple detgidao a god, such as
Baijiao’s or Qingjiao’s, called “ancestral templaymiao(cho-bio) jiHJEH,
but if it is too far, an intermediary temple magabe suitable. There is in
principle no limit to this expansion and on theestBide a temple can be
related to different cultic networks if it hostsveeal gods. “Incense”,
xiang (hiu") 7, can be literally for “ashes” used. Moreover, nse”,
basic medium of the cult, evanescent path to sapam forces,
omnipresent in rituals, is often used to designdte itself
xianghuohiu™he) %k or a ritual, and is found in many vernacular
expressions. As a matter of fact, this term is @idbeomponent of all the
ritual names we shall analyze later.
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The cult of Baosheng Dadi which had started toagpiia southern
Fujian expanded subsequently overseas: toward Qudteaghu, Taiwan,
Hong Kong, Macao, Southeast Asia. The branchingpatiern that had
flourished in Fujian, played a key role elsewhere veell. Kristofer
Schipper remarks that “the institution fehxiangand the way it operated
remained essentially the same throughout the desfuso that even
rather recent developments can help to understend/ay the institution
worked in former times” (K. Schipper, 1990: 401h€eTauthor studied the
socio-religious institution ofenxiangfrom a trans-regional perspective
and examined its implications in terms of commuinca network and
socio-economic links (K. Schipper, 1990). It isglely attested that this
type of diffusion followed the path of the guildsdathe migrants coming
from the Minnan region, place of origin of the g&tilen more, statues,
incense burners or amulets containing ashes synmmplthe active cult
of the saint were brought along to safeguard thengy, the health and
the future activities of these travelers.

4. The cult and its penetration on Taiwan through Tairan

On Taiwan, also relying on the institution of theision of incense,
the cult first settled in the south, accompanying &arlier trade guilds
and waves of immigrants from Minnan, in thethl(Zentury; over the
centuries, it progressed toward the center andhtréh of the island.
Quite a lot of temples, especially in the southrenafiliated in a straight
line to Baijiao, less to Qingjiao. Sometimes thegrevlinked to other
temples in the Minnan area or Quemoy (an islandrevineany Koxinga
soldiers and later immigrants came from), as famnthderiving from
Baijiao or Qingjiao. But the largest part of thenf@es dedicated to
Baosheng Dadi in Taiwan did not directly come fréfimnan, because

1 The temple Bao’an gong-ZZ= of Taipei Dalong tongk#glf, founded in 1742,

is an exception, since it pre-dates by many dectse of central Taiwan.
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Fujian was too far or temporarily unreachable bg, s& else because
various temples on Taiwan were well establishedaaly and had gained
attractive notoriety for themselves. So, later tEmppracticed their
division of incense from a Taiwanese temple offtist and even second
generation. Based on the data compiled by the G&dtef of the
Academia Sinica, the number of temples dedicatdBatmsheng Dadi on
Taiwan in 2017 reached the figure of 766.

The Taiwanese record for most temples belongsealidnan plain
5% EJR and, more narrowly, to the Tainan area, as fomriviag at
about one third of the totdlAs a matter of fact, the people from larger
Quanzhou were the first to massively settle on Hrisa. The oldest
Baosheng Dadi temples of Tainan still show an sgereligious activity,
such as Xinhua Baosheng Dadi migle{tfr4E A7FEA, Kaiji Kaishan
gong B LB, Sidian Xingji gongjB LB =T, Guiren Renshou
gong ##{~{=3, Lianghuang gong &= . In the past, Sidian Xingji
gong jiE#BAFEE had the particularity of hosting twice a year, wth
the spring and the fall, the official ritual semvicof the island
administration. Sidian Xingji gongBHiBiy%E = is also referred to in
Minnan language as the Upper Tai-te (temple), Tiagte (kiong) JEA
JE(E), in relation to the Lower Tai-te (temple), E Tai{kiong) T~ A&
(&), aka Lianghuang gongd 2= . An interesting point concerning this
series of pioneer temples, existing since the Mdogihga period, is that
they were not only established in the heart ofistend largest city of the
time, but also in its hinterland, most often alongr routes or lagoons,
such as Xinhua and Guiren. The temple Ciji (gong)Hsuehchia

2 Y[no spau] Cf. http:/icrgis.rchss.sinica.edu.twiidfatlas/temple/god/040-5/view;
update (2018) provided by Hung Ying-ff#:24%¢ (GIS, Academia Sinica).

8 K. Schipper mentions a total of 130 temples deditdo Baosheng Dadi as main
deity in downtown Tainan, the first one having bestablished back in 1650 (K.
Schipper, 1996: 399).
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(Hakkah Chu-che kiongBHi#Z#% =, in the northwest side of the
Tainan region, which is not mentioned in the eatlgazetteers of Taiwan
(unlike the last other two) actually is already 8exond altar of an old
Baosheng Dadi cult which started as early as inKbginga period.

These few facts indicate that the cult communitiemaging the temples
were not closed in on themselves, in a remote cgside, and their cult
most probably facilitated external contacts. Inwief these varied urban
and rural locations, the economic activities of tbenmunities dedicating
a cult to Baosheng Dadi in early Han Taiwan, midt#ve been

accordingly diverse; and this possibly broadenes tifpes of divine

protection people were waiting from the god.

5. Cult study from the angle of ritual observation

This article starts from a series of remarks thaSehipper made in
the chapter he dedicated to the cult of Baoshertj ®al its spreading to
Taiwan throughfenxiang(K. Schipper, 1990). Important aspects related
to the institution ofenxiangare highlighted by the author. We would like
to remind after him a few major poinfenxiangis a process of inherent
and continual expansion; far from being a marginatitution it rather
endures through the centuries; for more than eginidred years, the
fenxiang of Baosheng Dadi played the role of a rallying pcamd a
communication network for local interests; it hagpmorted different
kinds of motivations among which, contrary to expgon, religious
creed is not necessarily decisive; the desire limnigeto and to participate
in a circuit of communication and cooperation seeimsontrast, more
influential. In general, as the author goes onheammmunity is free to
conclude the alliances that it prefers; inside @ewicircuit, which is
non-hierarchical, no group has authority over aegthocal cults and
fenxiangcircuits have not constituted very clear-cut terial entities but
fenxiangnetworks have definitely provided transversal comitations
among localities.
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Further debate would be necessary regarding theadesistics
attributed here to théenxiangsystem in relation to spatial relations and
power distribution, as for instance, the assumel & hierarchy among
the temples within the same circuit. Because naigoa rigid vertical
institution, it is neither a clear-cut horizontaleo The respect of these
interrelations principles is based on social pressather than controlled
authority, and this may explain that. The compariseith another
institution, that ofkoah-hill X|7&*, seems indispensable in my view to
apprehend the case diun-hid' (fenxiang 437 further; so one can
better delineate the respective attributes of thesesystems and their
function in the domains of power and space.

Both K. Schipper and K. Dean have explored the spayvoff of
subsidiary groups from epigraphic and local gaeestewhich are
inestimable sources, when existing and accesdibilis. depiction can be
completed with an approach relying as well on tinectl observation and
analysis ofchin-hid' #7 pilgrimages, corresponding to the return of an
affiliated cult community to the place of origin @6 god’s “incense”.
During these reverse movements, the ties estalllishthe past become
particularly perceptible, and the organization gfilgrimage procession
uncovers instructive socio-religious facets of itigitution. Thejinxiang
events observed by K. Dean for his thesis weraethout during a very
particular period of time: that of the reactivatiofireligious cults and
cult networks among temples in the 1980s in Fujidis. description and
comments are therefore very precious.

For my part, in order to emphasize the standpdifiving practices
analysis, | will examine here two different typdsceremonies in relation

4 For the evocation of ritual names, | will favor reacular language; some
expressions likekoah-hid' are never translated in mandarin, except in the
administration, the media or the education systetrich does not represent the

traditional environment of rituals anyway.
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to Baosheng Dadi, performed in the region of Hshieh(Hakkah)2.H,
within the same ritual complex and during the saaeod of time, but
leading to distinct, yet complementary, instituagrsymbolic and spatial
outcomes. Not only can the analysis of this catgegbrevents help us go
back in time and recall centuries of local societworks history, but it
can also help us apprehend locals’ symbolic spawt tarritoriality
formation.

Event-related phenomena such as collective ritaats processions
rely mainly on oral traditions and managerial skiiat make little use of
writing for their enactment. As a consequence, ligkes it problematic
to count on the written medium to understand thad@velopment
throughout the years. First hand literature sudeaftets, booklets, maps,
printed nowadays in a limited edition by templest joefore celebrations,
are very useful to grasp a larger picture of then& unfolding and
organization, but, because of their elliptical cuer, they have to be
necessarily used in conjunction with direct obsgowveand interviews.

My own ethnographic fieldwork research on templestifals,
collective rituals and processions in southern &aiwwith a perspective
of more than thirty years, has been instrumentattfe understanding of
their settings, contexts and stakes. | began teerobsthe ritual of
Hsuehchia ever since 1986; | did see the one-dagepsion many times
and studied the three-day one on several occastbesmost recent
observation being in the spring of 2018.

6. Two systems in comparison, one case study

The problematics | would like to address in thipgrarelates to the
inner dynamics of socio-religious institutions aretworks conveying not
only adiffusion but also aerritorialization of cults. | will examine the
ritual action and symbolic notions which these psses draw on, in
order to bring out further aspects of cult commiasitsocial organization
and interrelations. As | mentioned earlier, the eivgd objects of the
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present study are two types of ritual systems st been instrumental
to Baosheng Dadi cult’'s diffusion and territorialion in the social
landscape of Hsuehchia. They are ¢h-hid’ iat-cho 7 /& ritual
system, and th&oah-hid' XI[Z ritual system; each of them mobilizing
its own processional mechanism.

There exists a nuance betweshin-hiu' andiat-cha. Chin-hid' can
be translated literally as “offering/presentinganse (ceremonially)”, and
extensively as “going on a pilgrimage [during whinbense is presented
ceremonially]”.lat-cho signifies literally “asking for an audience with a
superior”, and extensively “going on a pilgrimagBut the difference is
less in the terms or the aetgretty much alike than in the principles. As
a matter of fact &hin-hid' pilgrimage delegation, aside from going to an
ancestral temple, can also visit several templdgdted to the same god,
especially if they are famous, or simply on itsteolat-cho, instead, is
reserved only to the cases of direct affiliatiottvthe visited temple/god,
or else, as for Hsuehchia, is used when the wqshipstatue comes
directly from the altar of the visited original tpha. In both cases, the
delegation goes in great procession to collect rigseg sometimes
accompanied by allied temples which show their suppn both cases,
the itinerary is thought in linear terms, as a bax# forth journey. These
pilgrimage routes make tangithen-hid' intangible maps.

Koah-hid' is also a large-scale networking system that edgsl
fluxes of exchange and solidarity; it does not léadh back and forth
pilgrimage, achin-hid' —contrary to what might often appear in the
leaflets and other documents disseminated duristivéds-; instead, it
circumscribes a space with a procession. This tfgarocessional ritual
celebrated periodically by several communities ipgtttheir efforts
together, is based on a criterion of territoriaXmity, not on a common
cult; it does not ritualize ancestry and originst lather territorial
organization and it pursues a resolution of cotsfland local prosperity
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through a tour of inspection that is more or legglieitly liken to an
exorcism.

If chin-hid' clearly rests upon the well identifigdin-hid' (fenxiang
4y 75 institution, conversely, we scarcely hear a veuiwc term
specifying the ground which the second system @amaybe because
koah-hid' implies both an action and an organizational mdueyever
this is pretty much the same foun-hid'. Hoe-hid' &7, “to gather, to
congregate ‘incense”, that is quite reCempuld yet clarifykoah-hid’s
foundations, if it were to become more common.

Likewise, whereashun-hid' and its chin-hid' / iat-cho ritual
counterpart are widely known and recognized inrtimsititutional aspects,
it is far less so fokoah-hid. A systematic and analytical comparison is
equally rare. | started to approach systematidally issue through my
Ph.D. dissertation (Fiorella Allio, 1996) dedicatedhe study of the most
popular koah-hid' of Taiwan today, that of Hsikang (Saikang),
Saikanga-hiu" P§#Es{f-7. This mega-ritual takes place every three years
and is widely mediatized, which of course was hetdase when | started
extensive research on the subject in 1988.

Several areas in the western and northwestern partse Tainan
region, where Hsikang and Hsuehchia are locateaktipe at regular
intervals a ritual namedoah-hid. We believe that other large scale
processional rituals practiced elsewhere, bearitfigrent names but
possessing similar traits, could in fact be liket@dhekoah-hid pattern
and be approached the same way. Moreover we ntiieethe term
koah-hid' can have a different meaning according to theoreqi For
example, the traditional expression in Tainan edudifferently from that
of the Taichung region within the Matsu cult, whérether points to the
precise gesture of taking incense from incensedsumumber 1 and
disposing it in incense-burner number 2.

5 | have seen it used in the area of Annan dismiatth of Tainan.
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The case | chose to present here, that of Hsuehi@meus in all
Taiwan and abroad for developing a sizeable Baaglizadi network,
relying on Ciji (gong) (Chu-che (kiong)i&i#%'= temple, Palace of
Merciful Salvation-the same name as Baijiao’s temple in Fujjaand on
a periodical large-scale celebration, is of a fatiig nature in regards to
its long history, its complexity and its impact. €ltHsuehchia region
provides a rare situation where both ritual systeiatscho &iH and
koah-hid X Z&, still practiced today, are remarkably visible and
entwined, in various layers of complexity. This donation raises many
puzzling questions which will revolve here arouhd issues of solidarity
formation, ritual cooperation, spatial organizatiaativated by religious
practices.

7. The cult of the Great Sovereign Who Protects Lifen
Hsuehchia

In Hsuehchia, the cult of the Great Sovereign Whaotdets Life
started as early as the Koxinga era, in the sebaifbf the seventeenth
Century. It is said that a vessel of the Ming |estahrmy berthed on the
right bank of the river now called Jiangjun 83X, not far from the
coast, to the west of the current Hsuehchia ce@enerally speaking,
Koxinga’s soldiers had to rely on their farmingliskio make a living off
the land they were trying to conquer. In Hsuehdhigy were the first
group of Han people to open the way to the reclenmatnd development
of the surrounding lands and natural pounds. Rdotheir arrival, the
territory was entirely used by a group of indigen@eople related to the
Siraya community of Siaulong, further south. ThavBaese pronunciation
of the place name, Hakkah, is in fact of Sirayagiari It is said that
members of the army, and most probably the piongeisjoined them
soon after, whose main figures were surnameéH,iChen i}, Hsieh 3}
and Chuangit, brought along from their hometown, Baijiao in iBnj a
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statue of Baosheng Dadi for their protection dutimg journey and their
uncertain future. The statues of Marshal Hsiehdhfsi Yuanshuaigf/ff
JLEM) and Marshal of the Central Altar (Zhong tan yuares 118 5GA)
were brought along too. The new comers slowly dsgd started
families and occupied different areas to engagie dggicultural activities.
Thirteen clusters/villages (Hsuehchiah  Shi-san-agua (Hakkah
Chap-sa-chng:H1-{ =) were constituted. When the population grew
and land and resources diminished, new settlenveeits established in
the surroundings. One important precision to adithas even if most of
these communities worship Baosheng Dadi in thempte, he is not
necessarily their main god. Sometimes also the saimot present at all.
Ever since the beginning, it was the pioneer Lirsheand later his
family group, who have been in charge of the stafugaosheng Dadi. A
first shanty was built for the cult in their propeand hosted, on a simple
altar the statues of the three original protectlrd.701, a brick building
was erected on the place where Ciji gong lies todais small initial
building was enlarged, reconstructed and repaiecral times from
1744 on, until it took the appearance it has todiayl 985, it has been
designated as a national third-class monument byMimistry of the
Interior. Nowadays Hsuehchia Ciji gong is one o tmajor temples
devoted to Baosheng Dadi in the Tainan region anaiwan. The statue
of Baosheng Dadi, identified in its full name aseT&econd Founding
Sovereign Who Protects Life (Kaiji Baosheng Er DEREL{RA: — A57),
is special in the sense that not only is it es@ddb be eight hundred
years old but also because, before being broughfaiwan, it was
worshiped on the altar of the Ciji gong of Baijigiace of birth of the
saint. Having a statue from the original place veremore prestigious
that carving one after the transfer of ashes. Maglieve that this is the
only relic remaining from the group of original &tas worshiped in the
ancestral temples. Its title indicates that itis $econd original statue. the
first one in Baijiao has been lost or destroyedilevtne third one, hosted
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in Qingjiao, is not to be found either. This is witine Second Founding
Sovereign Who Protects Life of Hsuechia enjoysg lstatus among the
Asian community of Baosheng Dadi’s devotees. Tlds hlso been a
driving force to underpin a network of subsidiagmples, not only in

southern Taiwan among the population of emigramts fHsuehchia but
also abroad: the Philippines, Hong Kong... Lastlyjsitnecessary to
mention that Hsuehchia Ciji gong has always beewy egtive in the

international associations gathering the templedicdéed to Baosheng
Dadi. The founding meeting of a new organizatiamji& Baosheng Dadi
miaoyu lianhe zonghuitt YR A K Tl & #a& (World federation

of Baosheng Dadi temples), took place preciseisatehchia in January
2018, and is also chaired by Wang Wenzong, he&ijiajong.

8. Hsuehchia rituals within time and space

Despite geographic distance and the passage of ttadink to the
ancestral temple on the mainland had been maimtamtae old days and
in spite of a necessary journey by sea to performilgrimage, the
inhabitants were used to go back regularly to Bajjiwithin the god’s
birthday celebration period, (the fifteenth daytloé third lunar month).
This form of pilgrimage is strictly calleidt-cho #5iH in Hsuehchia and
not chin-hid" #75. This underscores the idea of a very direct linthw
the Palace of Merciful Salvation in Baijiao. Whidh the personal
hometown of the statue.

The crossing of the strait was sometimes arduotiseipast, when it
was not totally impossible, because of weather itimmd, the bans on
seafaring, and of course financial constraints. Tiherruption of
cross-strait relations after the war definitelypgted connections until he
late 1980ies and early 1990ies. With the easingxohanges, delegations
of Hsuehchia Ciji gong returned many times to thgiwal temple of the
god and donated money for the restoration of tteetgo.
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Facing the impossibility of crossing the straig thhabitants put in
place another type of celebration to substitute dtraight pilgrimage,
which generic term is callegtaobai %#£, “to conduct a celebration
remotely”; in other words they stay home and priojfeemselves ritually
to the other side. Even if this celebration is mgification of a former
pilgrimage it is far from being simple. It allows dhe contrary many
kinds of formulations and innovations. This is atfarly interesting
from an anthropological point of view because itbwh symbolic
creativity within a traditional pattern, and fromhastorical viewpoint
because it elaborates on the memory of the arrigihthe cult in the
context of the first wave of Han immigration onwan.

This ritual, taking place every year, on the eléheatay of the third
lunar month (Sanyue shiyt F ), four days prior to Pao-seng Tai-te’s
birthday —as for it celebrated as usual with a temple—fais called
Siong-Be-ta (Shang Baijiao)- 7t (siong | here means “toward”
and Be-ta refers to the place of the ancestral l@ngp, in its full name:
Siong-be-ta iat-chol- FHf#25iiH. The locals, led by the main temple Ciji
gong, operate a symbolic journey toward the seaherwestern part of
their territory, reaching the precise spot wheewesal centuries ago, on
the right bank of the Jiangjun River, their ancestoerthed with their
ship and took off board the protective gods they heought with them
from their homeland. Even if the inhabitants arehatized to travel
nowadays to the other side, where they are indeeg welcomed, they
continue performing on Taiwan the Siong-be-ta titicam instead of
going on an effective pilgrimage as in the old d&sg the date chosen,
they even include the time that would be necesgamgach their final
destination, on time again for the god's birthdByis is quite remarkable
and even more so when one bears in mind that tbheldtia community
does undertake real pilgrimages to Baijiao eveny and then. We can
see that the present form of Siong-be-ta has disthitself from the form
it took in the past. And thus it can be expecteat its socio-symbolic
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meanings changed accordingly, opening the door dw relements,
formulations and interpretations.

The ritual Siong-be-ta iat-chtakes an entire day and consists of
several sequences: various static rites at sigmifisites and a procession
departing from and returning to Ciji gong which mailestination,
Tai-te-kung po A3E/NE “The shoreline of the Great Sovereign Who
Protects Life”, is close to the hamlet of Tougio|5EF[%, on the right
bank of the river. The main collective actors imed in the ritual
constituting Hsuehchia ritual alliance are theté®n original villages
founded by the pioneers with their surrounding tesnl Those are, in
pinyin, Xuejia 22 (including Qianshegijiit, Zhongshedjil, Houshe
#%iit, Dongliao 5%£), Dawan Xj& (not participating anymore), Caodi
HiZ%, Shanliao[l %, ZhongzhouHl|, Zhaizigang={f#%, Xuejialiao
B ¥, Daofengliao f£])&\%f), Duzitou JE{F5H, Huiyaogang/kiEHE,
Erchonggang— & #, Xidiliao {ZJE%f, Sanliaowan=—*%i&. Except for
the last five ones that are situated in the distfidcPeimen]t[H, all other
are in Hsuehchia.

9. A static return: the Siong-Be-ta | ritual

The early morning of the thirteenth day of the d¢hiunar month
starts with the presentation of offerings and thlease of a memoir to
Baosheng Dadi inside Ciji gong, orchestrated byaster of ceremony
which conducts the motions of the audience: stataal dignitaries,
special guests coming from abroad and of coursegBi)g’s board of
directors, as well as the delegates of the thirté#ages which form the
ritual territory of Hsuehchia. The statue of Bagsh®adi and those of
other gods are prepared to be seated in their gpailasr They will parade
at the very rear of the cortége, place of highestoh according to local
processional protocols. Meanwhile, all the othermfations of the
procession have already lined up and the very f@athtion have started
walking. Each formation is composed of a palanatirthe rear and a
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performance troupe or a float (one of Hsuehchiavely characteristics)
at the head. From early morning they had practmes at a time their
own greetings outside Ciji gong, and had been weézbby arang-thau
%8 shaman hired by the temple.

Afterwards, the movement of the cortege progressesthe
neighborhood and heads to a specific site, founkgters away, close to
the hamlet of Tougian liao, near the bank of tkerrdiangjun, where two
other static rituals are going to be held. Thigypession is carrying great
weight and is punctuated by mutual greetings oamglins containing
the statues of the gods, as well as ceremonialagges of incense and
offerings in the patio of the temples situated gldhe course. Before
reaching the focal spot, the cortége will pass ubhoa few units
belonging to the Hsuehchia ritual territory: Housfgit, Guanghuat:#,
Zhongzhou 1 }l{. For the return trip, the cortege will go through
Zhongzhou 91} again, PengchengZls, Houshef%jit again, and
conclude with Ciji gong, where they perform a vatédn rite.

The cortége involves at least sixty-odd delegatitias are in great
part mandated by the thirteen original villagespées, and the hamlets’
temples around them. Besides, temple communities“divided incense”
from Hsuehchia Ciji gong, often founded by migraodsning originally
from Hsuehchia, as well as allied cult communities)-poe bigjiaopei)
22l (literally @ “temples practicing mutual assistafjomay also join
the processich This leads to other interesting types of exchargyed
networking.

® Such as Xia Yihe Baoxing gongz£4 {81, Ding Yihe Bao’an gongJEzE &+
e, Kanping Fu'an gongg s =, coming from the nearby Qigu distri¢t[i5
& (which moreover actively participate in the thowey territorial procession of
Saikang), who join the one-day procession anditeeSiong Be-ta every year and

participate only the last day okaah-hid year.
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The leaflet provided by Ciji gong to the participat formations
includes a map of the circuit; the red color on 2®&18 documer
reproduced here indicates theward route, and the blue color, the ret
route:
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EHme ERE 1074 (2018) B/E3 A 11 H BJE 4 A 26 H. (leaflet

This map indicates also at the lower left, the miand twao
constructions on the sacred site where all padidip and ofciants
gather in the late afternoon to perform a cerenesignated precise
by the generic term Sio-be-ta iat-cho_I- Ff#25iiH, consisting in fact ¢
two main and distinct rituals further divided inveeal sequences. Tl
monuments as sketched on the mee actually inverted from their re
location.

The higher edifice is a commemorative obelisk ewdiy the loca
government in 1977 to honor, as an inscription a&s/e‘the pioneers ¢
this region who came with the national hero Koxinga well as th
pilgrimage custom to the ancestral temple of Baijig@heng wan(
junmin denglu ji Shang Baijiao yezu jinianb2f 5 K 2 fERE F ik
AR 2. The other edifice, situated in reality furtherth from the
obelisk, is the Baijiao Pavilion (Baijiao jin[f#{5*) which name clarly
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refers to the original place in Fujian. It does loaik like a temple thougt
without any walls, except for the screen behind dhar, it stands as
station to harbor the annual ritual event and givesore decorum an
constancy.

In this isolatd location, the two monuments make tangible
durable a double ritual that is going to take placeing Sion-be-ta
iat-cho. The Ceremony honoring the ancestors and forafathé the
Chinese nation (Jibai zhonghua minzu liezu liezdiamli XFEHHER
G5 H % 5% B i) comes first and takes place in front of
commemorative obelisk; it consists of a symboliclomming anc
farewell with formal offerings and supplication dézg. In a secon
phase comes the Ceremony held remotely from thestnat Palace ¢
Merciful Salvation on the Mainland, in Baijiao (Yaobai dalaijiao Ciji
gong zumiao dianliZFF A EE e 7 =il g i), taking place unde
the pavilion and on the riverbank. The spatial rageament of the mai
participants in these ceremonies remains the sarthad of the arly
morning, inside Hsuehchia Baosheng Dadi’'s temple Z018 brochur
printed by Ciji gong sketches the sc¢
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Except for the hieratic presentation of offerinigjg “Ceremony held
remotely...” includes also the sacrifice of a menimjra Taoist master
and an Invitation of Water and Firgitfg shuihuoxiangif7k k%) by a
shaman. The second phase goes on by the riveitsaagex consists for
the shaman of entering the stream to collect wiatarrecipient, later put
and sealed in a miniature temple brought back ywka to Ciji gong with
a counterpart containing incense powder and Samndawyoss sticks that
are lit under the pavilion. Both of these elememster and fire,
symbolize (and materialize in their own way) thguld medium
supporting the passage of the first comers on tieehand and the spark
that spurred the cult from the original temple dre tmainland to
Hsuehchia on the other hand. This is indeed therpgrétation that is
favored in the narrative promoted by the digniwmé the main temple.
Nonetheless, the framework and gestures of thealiwn of Water near
the river resemble those practiced for another gee{faccompanied with
another implicit discourse): that of enrolling netaff for the local divine
armies and strengthening the power of local priedleities. Actually,
this is typically the main goal ofiat-cho ritual: to take back the deity to
its parental temple and be provided with new soddsipposed to be
more numerous and powerful in the original place.

10. A territory in movement: the koah-hiu" Xl ritual

The ritual Siong-be-ta iat-chok 725 H on the riverside is
repeated each year, in the afternoon of the elbwdgy of the third lunar
month, but every four years it takes place by nayid is preceded by a
three-day circuit instead of a half-day processidhis last evening
“remote pilgrimage”is in fact embedded in the complex processional
ritual called koah-hid XI|Z that begins on the ninth instead of the
eleventh, in order to keep the usual timing onkisaand have that-cho
to Baijiao still being performed on the eleventty dd the third lunar
month, which provides in turn enough time for theginary sea crossing
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and a well-timed arrival at the Fujian temple, fBaosheng Dadi's
birthday, on the fifteenth. Every four years, thé@ole celebration is
commonly calledkoah-hid' or more precisely Hakkaiu" £ HZ
(meaning thekoah-hid' / ritual of Hsuehchia), since this type of
procession is always identified in relation to aaga. On written
documents, the event is usually referred to as $Baijiao yezu raojing
jidian | PFHESEiiHEEESXHL (pilgrimage and Processional ritual toward
Baijiao), without writing the ternkoah-hid because it is considered as
too vernacular, local, low level

Every four years the elemental participating comities listed
above, forming the Hsuehchia “ritual territoryiiu™-keng(xiangjing &
1%, accomplish a territorial procession which talkese days to relate the
spots where they lie. In other words, the principtea koah-hid is to
assemble in a cortége the units mandated by the@mmunities that are
visited by the cortége itself. Every delegation tawisit the temple or
the temporary altar of its peers in a limited tingcording to the
pre-established schedule of a ritual circhit/-lo' (xiangly) Zf%. This
progression is carrying great weight and is puriethaby mutual
greetings of palanquins conraining the statueshef dgods, as well as
ceremonial exchanges of incense and offeringsdrpétio of the temples
situated along the course. Usually, the processstétiree or four days.
This length of time is also an indication of thetdnce traveled and of the
size of the territory covered. Every day of the éfsthia festival, the
cortége starts from Ciji gong early in the mornamy returns late in the
evening. In this way all the temples involved piceta reciprocal and
egalitarian exchange of incense and offerings lirth& temples of the
ritual territory. These visits seal an alliance d&odje mutual protection.
One particular type of offerings gets all the ditam beautiful floats and
animated troupes, opening the way for their fororetj perform at every

" This linguistic discrimination is slowly changing.
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single leg of the course and make the event a feasite senses as well.
Hsuehchia’s most famous float is the Centipede witlhagon head and a
phoenix tail: thirty-six children seat in-betweesm the board-structure

that carriers take turn to carry on their shoulders
The first day, the procession heads south and #at, as was

shown on the map provided to the participating farans, in 2016.
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The second day, the procession goes northwards:
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The third day, the cortege moves westwards to deckine sacred site of
the Siong Be-ta ritual:

A
I

) ;ﬁ

PPy — %
€ |
|

SR KT E LGRS (brochure) % 3 R 7 105
% (2016) £JF 3 f 9-11H (HJE 4 A 15-17H), p. 17.

As suggested already by the elements of the ddiseripthe
socio-religious scope of &oah-hil' celebration is important in this
context and for our topic and so is its historizatkground. According to
Huang Wen-po, the Hakkah Koah-hicould have started in the
nineteenth Century (1994: 50-52, 105, footnote a&yund 1850 at the
latest (2014: 15) and, adds he, more or less atahee time as Saikang’s
and Hsiaulong’s. Except for the fact that the Sagfs Koah-hill is
directly inherited from that of Guma gofgi’= which began in the
eighteenth Century (1784), the nineteenth Centepyasents in any case
a consequent time depth for the establishmentisfkind of territorial
and intercommunal ritual and in the context of T8 specific Han
immigration conditions and history.
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The koah-hid' of Hsuehchia is now celebrated regularly every fou
years but this has not always been the case asgHien-po accounts
(1994: 51, 2014: 119). Before, its occurrence wassgstematic and was
decided in a traditional way, that is to say byimation in front of the
altar of Baosheng Dadi, on the basis of his indicat Ever since 1987
the decision is taken/confirmed by the Ciji gongessbly of devotees. So
as of 1988, theékoah-hid has been performed inflexibly once in four
years: 1988, 1992, 1996, 2000, 2004, 2008, 20122846 for the last
one in date. The next occurrence will be held ir2®0Oalmost one
thousand years after the divinization of Wu Tads treflecting the
resilience of his worship, the endurance of thigllkdf cult institution and
the power of mobilization of folk religion.

What motivated at one point the extension of thecgssion from
one to three days? The reason is evident for tteddoa one-day parade
cannot encompass the totality of the ritual teryitocluding the original
thirteen villages and the surrounding hamlet swisttins. In other words,
only a few partners benefit from the one-day prsiceswhile all others
participate actively and fully, spending energyndi and money. This
accumulated discrepancy needed to be rebalancadegular basis by a
more encompassing ritual which stabilized the afl&a In my view, the
idea of a possible variation of degree, on a regularegular basis might
have been conceived ever since the initial shapih@ processional
celebration. Besides, the systematization of regulanight have been
also conditioned by a steady sufficiency of resesinn the late 1980ies.
The alternative of a more balanced second formyefeer years actually
ensures the locals’ mobilization for the reduced-day procession every
year, a part symbolizing the whole. The basic piecof a koah-hid
form as we have seen is equality through cerememigthange, source of
social stability, which the partners strive for @asure their prosperity.
Besides, the performance of otherah-hid in the region could have
strengthen this model and promoted that principlgaoint of fact, many
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organizational patterns within popular religion yedor equality. In the

case of Hsuehchia, this aspect counterbalanceslotbee symbolic

hierarchy implied by the top role of Ciji gong aitel main god Baosheng
Dad..

Conclusive remarks

The solidarity and voluntary interdependence of tbenmunities
forming the ritual territory of Hsuehchia are nd&band so are the
connivance and trust among them (at least appgremitlich is in any
case difficult to shape and maintain at this seal at this length of time).
Observing Hsuehchia’'s communal ritual one can aelyark that the
agents are accustomed to their collective participsand show a great
familiarity with the ritual processes and the rbley have to play in it.

The communities’ interrelations, the connectionhw@iji gong and
the place of the latter, are noteworthy, especiadigause Baosheng Dadi
is not necessarily the main god of all the comniesjtand sometimes not
even one of the gods they worship. The astonisaagigevement of Ciji
gong has been to mobilize at all levels, from theighboring
communities of the ritual territory to the statelaometimes toreigners,
from affiliated to allied temples, to make them adh support and
participate in the same ritual whose most highkghprotagonist is
Baosheng Dadi.

The event reconnects with the past, that of thgiroof the cult, the
homeland, but also with the pioneers of the regibis: is the strength of
the iat-cho religious institution; it also makes sense of amifies the
place, not abstractly but physically, it operatasymbolically and socially
meaningful territorialization: this is the power thie koah-hid' religious
institution. The case of Hsuehchia shows that BaweghDadi can both
benefit from the linear diffusion of cults and e tdivine and inclusive
embodiment of a large scale territory, thanks poceession. He becomes
a reference god for all within the ritual periodiadlying great protector.
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This can be achieved through his credibility ansl friestige but mainly
by giving space and position to other territoriaditibks and cult
communities who practice at the horizontal leveltual and equal
exchanges.
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