Folk Beliefs in the Giong Festival in Vietnam
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Abstract

Giong festival in Phu Dong Temple and Soc Temple lispresentative intangible cultural
heritage of mankind included in the list of UNES@02010. Up to now, many researches on
Giong festival have been published. In this atithe author analyzes the folk beliefs that exist
in Giong festival: natural god beliefs, fertilitglefs, worship of cultural heroes, national heroes

etc. cultural, scientific and historical values@bng festival
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Full paper

Thanh Giong, the main character of the Giong festiwhich takes place in different
localities, has been respectfully worshipped byalogllagers for thousands of years. Amongst
the gods belonging to Vietnamese traditional bgliéfis hardly possible to dub a character of
different appearances, meanings and values likeetgendary figure of Thanh Giéng. Similarly,
no legendary character, but the hero of Pling village, has been reverently venerated for
thousands of years by all royal dynasties and compsmple in three sacred roles as a King, a
Saint and a God.

The legend of the hero will serve asabee of the festivals relating to him. Layers of
culture and religion remain from the developmenttlodse festivals. The Gidng festivals,
held in the villages of Phidong, Hoi X&, Pang Xa (Gia Lam district), ¥ Linh (Phi Linh
commune), @oc Thuong (Tién Droc commune), Xuan @, ban Tao (Tan Minh commune),
buc Hau (Buc Hoa commune), Yén Sao (Xuan Giang commune), YangT(Bic Phu
commune), Phu & Poai (Phu 16 commune), Thanh Nhan (Thanh Xudn commune), and
Xuan Lai (Xuan Thu commune) in So6ars district; n Du, Can Khé (Nguyén Khé
commune) andéng Bd (Nam Hing commune) idng Anh district; Xuan To (Xuanbinh
commune) in & Liém district; and Pong Bo Pau (Théng Nhat commune) in Thuong Tin
district, all have Phidong village’s hero - Thanh Giéng - as its main clotea

The shrine dedicated to Thanh Giong at all theestaid relics, excluding that in Soc
Temple, which is something different, is alwaysal@a in the central chamber (S&gpendix of
Temple Diagrams at Religs

According to Ngugn Minh Ngoc and Hoang Thu #bng, the seven statues in the central
chamber of Séc temple are naniBuin teéng (Divine General)Ngoc ni (Fairy), Ty Sa Mon
thién wrong (Vaisravana),Thanh Giong Vu Pién quwc weong (King Vu Dién), Tién dong
(Angel), andThin tréng* (Divine General). Meanwhile, Ngéy Thi Thanh Hoa labeled them as
Phu Pong thién wong (Heavenly King Phibong), Vu Pién quc weong (King Vu Dién), Ty Sa
Mon thién wong, Niz Oa B> Thién Na Tra thién # (Heaven’s 8n Na Tra),Ta Xién xién#c g,
andHazu wen wen tinh binh We have doubts about the disorder of the shrinehagng temple
because the temple in SoarShas been embellished several times. Accordinbeayeography
books such aBdc Ninh toan inh dia dw chi, Bic Ninh phong th tap kyandBdc Ninh tnhh dia
di on Bic Ninh provinceat the end of the 19century, the locality was home to two temples
and to the integration process, transformipgSa Mon thién wong into Soc thién ¥ong and

! See alsoTy sa mon thién mong (Vaisravana),Séc thién wong and Phu Péng thién wong in “Religions of
Vietnam in Middle Ages” irFestival of Thanh GiongCulture and Information Publishing House, Ha28i09, pp.
137-155.
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then intoPhuPsng thién wong, as implied by Nh Hanh quite profound analysisThe shrine to
Thanh Giong at the temple ob §Thanh Nhan village) embodies the image of Thambn
holding a bamboo stick, whereas the shrin®ang By Pau temple, Thng Nht commune,
Thuong Tin district, is differently designed. The swatf Thanh Gidong here is colossal, holding
a sword in his right hand, carrying a valuable toimehis left hand, and treading on the head of
two monsters, which reminds the viewer of the statian anti-flood deity merged into Thanh
Giéng. Is it true that ¥ Phrong D& was sound to write i€dng dr tiép kyin the 18" century:
“Ever sinceThién wrong rode his iron horse up to heaven, he has madeigation brilliant. Is

it possible that his mother was caught by the neye8tMaybe, there appeared another deity who
was hallowed likePhuPéng thién wong, and thus used this title as his pen name. Pleased
express my shallow opinion here for the distingetsheaders to stud$/”

Legends and shrines at the vestiges of Thanh Gigligdominate the sacred objects
surrounding them and the development of the Gidegjival in the villages where Thanh Giéng
is worshipped.

The cult addressed to natural phenomena is firsttioreed. After all-out efforts to travel
and study the delta, scholar Cao Hboinh recorded narrations from the regional inhabsant
“This is Godbdng’s footprint. He was an extraordinary big manpsénhead was able to contact
the sky, while his feet touched the ground and ktews reached the clouds. He raked the ground
into fields, piled up stones into hills and dredgeehd into rivers. His step connected the peaks
of mountains. His footprint resulted in subsidepncestones and holes in the ground. His voice
sounded like thunder. His eyes were bright likéaaH. He breathed out black clouds and violent
wind and rain. He used to appear on rainy and wohalys when eggplants fruited. He went in
various directions, sometimes straight and sometiregolving. Western and eastern cyclones
occurred, respectively, when he traveled from We$&ast and vice versa. He beat rice, dropped
eggplants and broke unaccountable bamboo and bareest. The figure of a natural god is
engraved in the people’s mind as a legendary mddhs. is the motif of a miraculous character
closely linked with the primitive age of the higtosf mankind. Regretfully, the Viet people’s
legends, for some reasons, have dissolved intoraepaieces of legendary figures in their
contact with Northern culture, instead of consdlmg into a system like the legends of the
ethnic groups of Bana, Gia Rai andéE etc., in Vietnam, of India or some other cowstri
Children’s verses in the N@liegion (Central Vietham) used to refer to suclepri@ent persons:

Ong tat Iz
Ong k¢ sao

! Translated bypoan Thing, in General Collection of Han Script Novels of Vietnafhé Gisi Publishing House,
Hanoi, 1997, Vol. 1, pp. 543.

2 Translated bypoan THing, opcit, pp. 543.

% Hero of Déng Villagein Cao Huybinh'’s collection of works winning the #4Chi Minh Award, Social Sciences
Publishing House, Hanoi, 2003, pp.198.
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Ongdao cay

Ong xay ru

(The man who bailed out water from the sea
The man who counted stars

The man who dug trees
The man who developed forests)

It is possible to say that the traditional cultuaald religious layers of the ancientéVi
people in the legend of Thanh Giéng trace back ad Bong. People have hallowed a natural
phenomenon into a belief and a character for wprdhis not by chance that Pibng village
formerly had an old shrine to Gaabng, who was offered a bowl of rice, a plate of dagts
and other vegetarian dishes on the ninth of folurtar month (stormy time). At eggplant harvest
time, GodbPdng was reserved s&o (equivalent to 360 square meters) of eggplantsiior to
pick when he came back. Meanwhile, adjoining fielesre protected from the destruction of
God béng by long bamboo sticks, whose one end was smatilitled into fibers like cotton
fixed next to eggplants. Such detail reminds onethef ceremonies of the northern ethnic
minority groups, who gave rites to the Rice Motpeor to harvesting their rice. In other words,
the ancient \At people followed the belief in natural gods. Agad of thunder and lightning,
Godbédng subsequently turned up on stormy nights. Suelason has given birth to the event of
the Giong festival in Phong on the ninth of the fourth lunar month. How titsensible Prof.
Trin Qubc Vuong is when proclaiming the Giéng festival “as aeiof storm™. It is because, in
the North, the spring festival closes to an enddityeseason, while the early fourth lunar month
signals the arrival of the rainy season:

Thang tr cay W rugng ra

Thang @m gieo mx chan hoa ai noi.

“The fouth lunar month is the time to plough theldi
May is the time to sow rice everywhere”.

The Giong festival marks the start of a new cydeice plants, as well as new crops.
People need it to rain for their crops. Such exgiemts have realized into a rain praying
ceremony in people’s cultural and religious lifexddas X.A. Tocarev, a (former) leading USSR
scholar of religions, said: such ceremony existllireligions.

The Gidng festival also takes reverent care of estplants, in addition to natural gods.
Everything in relation to the foreign aggressoraith Giéng killed was associated with stone. It
was a stone horse. It was also in a stone pillarevthe horses of the Yin enemy were kept in
Chau Gu. According to Tin B& Chi’s notes on S6w8, Yin invaders were led by Tbh Linh

! “Basic arguments of Phidéng village’s hero and Déng Festival”, estival of Thanh GiéngCulture and
Information Publishing House, Hanoi, 2009, p. 449 copy is excerpted frorBtudy on Folklore Legacy of Hanoi
Ha Noi Publishing House, 1994, pp. 203-225. The autBedunaterials to write about the Gidng festival.
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and their instruments were all made of stone. Aetbed and stone sickle were close to the
mother of Thanh Giéng iPong Xuyén. The hero’s footprint was left on a largek in Thanh
Nhan (Soc 8n). All of this indicates an age-old religion oktiét people. Local notables told
that the top of S6c Mountain used to be home t@xareedingly sacred ancient shrine with a
large rock. Tradition has it that a deep footpdhtMr. Bung was printed on the rotkWe are
not clear about the source of materials on whidfgssorbang Van Lung and Thu Linh based
the statement: “It iXung thién thn weong, or Godbbng, who is Tach General (worshipped in
Phubong village). Many people believed PBidng was Phnom-Nui (Mountain), based on the
Khmer language system, while some others expldieadas P®éng-Nui based on the Tai-Dai
language®. Such ideas urge us to look back on a deeper &fyarture and religion, but without
even a few hallmarks of folk explanation.

Sacrifice to the sun, along with natural phenoménahown in the Giong festival. Both
Phubéng and Sdc temples have a white wooden horse iatstirine, which symbolizes faith in
the sun. Legendary thought relies on the imagdefhiorse/horse vehicle to represent the sun.
Such belief is considered very important for thingag mainly on rice cultivation. According to
Lai Van Téi, there were three kettledrums amongst the objectsd in @ Loa, including one
from X6ém N and two others from €Loa | and @ Loa Il. G5 Loa | kettledrum stands out
from the others. At the center of its surface ieleef of a 14-pointed star. Each point is designed
with peacock feathers, while its hoop has 16 loagked birds flying anticlockwiSe The
designs of the 14-pointed star on the kettledrusn'$ace, and the birds flying anticlockwise,
show us the belief in the sun once pursued by ticéeat Vit people in @ Loa. The legend of
Thanh Giong and sacred objects reminiscences omgt dfre respect for the sun in the culture
of Béng Sn. As Prof. Tén Quic Vuong explained: “The cult of the sun is a outlinebding
Son at the Gidng festivabong Sn ‘sun’ has shifted from a symbol of “a star on tuface
of a kettledrum, with birds flying anticlockwisey the image of a white horse at Giéng temple
and an iron horse in the legend of Gi6hdt is necessary to study the costumes of thertgne
Generals” througtBac Ninh tnh khio di (Monography of Bc Ninh): “Those who acted as
female Generals should wear red clothes and aamilliat®. And those who played the part of
Thién wong also wear clothes of the same color, which altogebriginates from the belief
in the sun. In which, the performance of the comuvam flag by the Flag Master (who
represents Thanh Giéng) is the most visible syrmbslich belief. ABongDam, he shows three
dances of the flag in a clockwise direction andge¢hothers in a anticlockwise direction. The
flag’s color signifies the sun. The “beating” oktkommanding flag implies the daily temporal

! Tran B4 Chi:Giéng of S6¢c Templ&6c $n District People’s Committee, 1986, pp. 40.

2 Traditional and Modern Festival€ulture Publishing House, Hanoi, 1984, pp. 98.

3 SeeCs Loa-based Vestiges of Bronze and Iron at the Mg of the Red River Dejt®h.D. thesis on History,
Institute of Archaeology, Hanoi, 2000.

* “Basic arguments of PHDdng village’s hero and Déng Festival”, estival of Thanh GiéngCulture and
Information Publishing House, Hanoi, 2009, pp. 440.

® Translated by Ngun T6 Lan, edited by Ngéy Thi Huong andbinh Khic Thuan, manuscript, Vietnam Institute
of Culture and Arts Studies, 2008.
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movement of the sun, which goes from East to Weshé daytime and from West to East at
night. The performance of Thanh Giong enteringlthitlefield takes place when the sun is at its
highest (that is, midday). The hero’s journey fr@&ast (Chau & Mountain) to West (Soc
Mountain), before flying to heaven, also indicates movement of the sun from East to West.

Expression of faith is also found in thét phét game [fighting over a ball] at the festival in
bia ®dng Do) village, Nam ng communepdng Anh district. This game is regularly held at
the festival in honor of Thanh Giong. TR&ét has an olive shape and colored red. The village’s
elders conduct a ceremony to carry et from its harem to the playground. Some 20 young
men compete to catch tpeét and toss it up into the sky. The more timespthé& moves up and
down, the more joyful the villagers feel. The eklerid that Thanh Giong formerly trained his
army using this game, which also presently displigsvillagers’ devotion to the sun.

In the meantime, & Chi villagers (I¢ Chi commune, Gia Lam district) compete in
wrestling on the eighth of the first lunar monttayrs coming from the hosting army are half-
naked, wearing a red loincloth and yellow belt, lvlthe opposite side, acting the role of Yin
aggressors, is bare to the waist, wearing a gaeaoldth and white belt. Red reflects the ancient
Viét people’s belief in the sun. The ceremony of fighptwith sticks to attain a coconut on the
peak of a bamboo tree also stems from similar readdnlike the cult of the sun as a national
religion, such as that to the sun goddess of Jajmaxteraxu, the fact that agricultural citizens,
like the ancient \dt people, held the sun in veneration is closelyneated to their aspirations
for good crops.

Popular at the Giong festival in all villages, lie tfertility cult, which is ranked amongst
the oldest religions of agriculturalists. Born dgrithe Neolithic era, it is, as said by X. A.
Tocarev, “one of the most ancient, but independerdts of beliefs and religious ceremonies
close to sexual relations”At the ancient layer of Southeast Asian cultitris, fairly progressive.
In Vietnam, archaeologists have uncovered quitargel number of objects belonging to this
religion. The stone statue excavated from the a&alogical site of Phung Nguyén (4,000 years
BC) has two hands, not a big sex organ, removee. dther, dug up in 30 Pién (the £
millennium BC), shapes a man with very large gésit@n the surface of tHeao Thnh copper
jar, dug up in Yén Ba&i province (in thé"Eentury BC), is the image of four couples having
sexual intercourse. The fertility cult varies irffeient ways when cultural exchanges between
Han and ancient Southeast Asian residents occuhdrSouth of the Gianh River, under no
influence of Han culture, it has so far developaturally as a flow or a component of the system
of local beliefs. We can take the casedimfa and yoni, worshipped by Gm people in the
towers (kalan) in Central Vietham, and sepulchatusts popular in the Central Highlands, as
good examples. Meanwhile, the Red River delta \sied cultural exchanges. The dynasty
(1266-1400), amongst some others, even orderedlithenation of obscene words, and strictly

! Primary Religious Forms and their Developmenietnamese version by Lé &hrhép, National Political
Publishing House, Hanoi, 1994, pp.141.
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prohibited people from worshipping vulgar deitiad)ich deformed, but failed to eliminate, the
religion. Famous ethnographer NgayTir Chi was completely right in saying that: “Man and
woman’s sexual relations, a symbol of the fertilitylt and reproduction, are not a result of a
long-term and moderate process of awareness, tharran offspring of an unanticipated power,
which unexpectedly rises up from the bottom of theman heart and the layer of human
unconsciousness. It is instinct and nothing butino&®. The religion’s small pieces have
persisted in various forms of folk culture rangiingm literature to art (sculpture of communal
houses and folk pictures) and festivals. The Kirle Begion, where the ancient&/ipeople set
foot early, is the place where such religion prosgeUntil 1920,Bic Ninh tnh khio di still
recorded religion-based festivals like those heldang Kham commund&)éng Sn chief town,
Tién Du district; Truong Lam commune, Gia Lam district; Phtt Thi commune, Gia Lam district,

and so of For such reasons, it should not be deemed untsisale signs of the fertility cult at
the festival at Phibong temple. The selection of 28 beautiful girls fr&thuDong village to
play the role of the “enemy’s female Generals” im@st perceptible symbol of this religion. The
strictly nominated girls must be between 10 angda&'s of age, nice and pretty, and come from
a “pure” family. The Commander in Chief and Secan€€Command must be the most beautiful
girls of all. Professor Lé &hg Ly said that: “After watching the performancetbé 28 Yin
enemy’s female Generals at the Giong festival &edbiattle of the Masters (Gidng’s Generals),
Professor Radost Invanova, a Bulgarian folkloreokant offered a suggestion. He wondered if it
was past practice to rob a wife, as found in séwathmic groups in Vietnam and worldwide”
According to documents of field studies, undertakgrscholar Cao HuPinh at the Ph#ddong
festival on the seven of the fourth lunar monthiryithe 1960s, the sacrifice atudng temple
with vegetarian dishes “is followed by the practafemen and women catching one another at
the river ground at night. The men’s side alwaysenoincloths and kept bareheaded to prevent
them from being pulled by the opposite side. Tigis-ald custom grew so faded that ih®wy no
more than teasing between men and wdim&he practice partly reminds us of the practice of
hat tram dau (female and male singers of Quan folk songs), with kerchiefs or blouses
covering their head, singing challenge-and-resppisases), filled with fertility characteristics,
in the ancienQuan t villages of Bic Ninh province. Some of the songs sung byAhéao
troupe at the PhBong Festival display the aspirations of young medh aomen to find a good
partner. A person in the troupe holds a fishingwddle singing:

Ngioi ta cau I# cau séng
Thi tdi cau &y con 6ng chau ba
C6 chong con,em nhnmi ra

! “From some “performances” in village festival, @ontributions to the Study of Culture and Peg@elture and
Information Publishing Hous&ulture and ArtdMagazine, Hanoi, 1996, pp. 367.

2| have not yet managed to update these locatittesrding to the present administrative structure

% Studying Festivals of HandHa Nvi Publishing House, 2010, pp. 243.

* “Hero of Dong village”, inThe Festival of Thanh Gién@ulture and Information Publishing House, Hag6i09,
pp. 527.
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Khéng cldng con,em dn,em dit,em thady nvi
Khdn gioi pht ks cho t6i

Pé t6i cau ly mjt ngroi thanh tan

“Others arrive at sea and river to catch fish
While | just want to marry your child
Married woman ignores call

Unmarried woman reply call at once

May God bless me!

Enable me to get married to a maiden”.

The author ofBic Ninh tnh khio di clarified the final two aforementioned sentences:
“This person, who was surrounded by troops in freinthe dyke, was carrying a fishing rod.
When seeing a beautiful girl, he directed the maards the girl, singing the two verses, as a
way of making fun®. In terms of the fertility culat the Giéng festival, it would be a mistake to
overlook the pillar to which the Yin enemy’s horsesre tied in Chau & (presently in Q&Vd
district, Bic Ninh province). This artificial stone pillar, senfour meters tall, is stuck on a round
flagstone, symbolizingnga andyoni.

Meanwhile, the festival at S6c temple (SamSilistrict) finishes with the performance of
beheading Generals. Three girls aged 13 to 16, fharthree villages of Yén Tang,aM Tang
and Xuan Tang, are appointed to the role of enerage@ls. The ceremony begins in the
evening of the seventh of the first lunar monthe Tommanding flags send out signals from the
top of the mountain. Accordingly, the person whaassigned to cut off the Generals’ heads
quickly repeats the fluently trained steps. At 8@me time, sound of drums and gongs are
echoing, while a sea of viewers congregate. Thentamding flag is repeatedly waved and a
stroke of sword is brandished as quickly as lighgnilmmediately, the female General runs
swiftly into a hidden area, before having her fanmilembers take her hoférhe practice of
beheading Generals has some resemblance to the sclatal young men and women walking
to enjoy the spring atmosphere on the mountainsther words, it is a manifestation of the
fertility cult, which remains nowhere, but in smpiéces of cultural and religious layers.

The cult of the trading forefather goes along witat of the natural gods, the sun and the
fertility cult. In order to learn about it ind0Loa and surrounding areas, it is essential toysitud
in relation to others regardings® Tinh in Viét Tri, Chr Bong Tir and his two wives in thg
Yén, and Thanh au Liéu Hanh in Nambinh. In regards to the four immortals, the worsHip o
the trading forefather in €Loa is something different. The two banks of treRiver, placing

! Translated by Ngun T6 Lan, edited by Ngép Thi Huong andbinh Khic Thuan, manuscript, Vietnam Institute
of Culture and Arts Studies. }

24Giéng Festival of S6¢c Temple”, ibé hgi Thanh Giéng Culture and Information Publishing House, Ha26iQ9,
pp. 470-471.
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Cb Loa as its heart, are the cultural and religioesis dedicated to Thanh Giéng Rl Pong
thién wrong). It will be impossible to decode the characterTofanh Giong, with different
appearances, meanings and values, unless peogatsvity is linked with the fact that the i
people flocked to the delta to set up their owrestt will also be impossible to know the reason
why Phubdng village’s hero asked the messenger to tell HRimgy that he needed an iron
horse, an iron whip and iron armor to defeat th@resgsors, unless such weapons are
intermingled in the fact that ¥ people in @ Loa already had succeeded in the manufacture of
metal instruments. Let’s take the depot of coppeaves excavated by archaeologists i da

as an example. “In £€Loa, during the time when the Hung Kings were dini up \4n Lang
state, the ancient ¥t in Dinh Trang,Puong May, Bai Mén, Xém Hong, X6m Nki, Ma Tre,

and Gu Vuc, developed the brass refining technique to ighést level and adopted these
methods to manufacture iron produétsVloreover, brass items found i Coa are not large in
number, but are diversified in category, includipgpduction tools, utensils, weapons, and
jewelries. Obviously, from the large heavy kettledrof G Loa I, with sophisticated designs on
its surface, to smaller objects, one can see ttal Icasters had completely mastered casting
techniques or, in other words, felt completely aderfit in professional skills. Bronze products,
including hundreds of ploughshares, as well as apwiscovered in € Loa, prove their
appearance on the basis of its highly developessinefining techniques.

Iron objects, unearthed ibuong May, demonstrate that iron forging had beerodéhced
based on the brass refining technique. inL@a alone, iron objects found at the foot df ha
Citadel also reveal their manufacture date as hgiogto the building of the refic

In view of this, the stamp of a trading forefatloan be vaguely seen from the portrait of
Thanh Gidng. The iron horse of PRng village’s hero shouted out fire, burning clustef
local bamboo trees and leaving clumps of glosskpywebamboo trees growing there today. Is it
a legendary story that makes the trading forefadistinct and sacred in the eyes of his followers?
For this reason, his initial appearance may bedhathero of culture or as a trading forefather.
In other words, the legend of PHIbng village’s preeminent child is reflected in thestai
manufacturing achievements of the ancienét\fpeople, who reached the pinnacle of the
technigue and, at the same time, wrote down thenkg@f such an achievement. When heading
to flat land to explore the Red river delta, theynftonted the Northern aggressors. Is this the
reason why new layers of culture were added tdattie in this forefather? Late Prof. &fr Quic
Vuong said: “The story of Giong village’s hero, whaast image is imbrued with patriotism and

! Hoang \&n Khoan, lai Van Téi and Ngugn Lam Anh Tién: Cé Loa, the Rendezvous of Red River Civiliza@udture
and Information Publishing House and Instutute ofuEe, Hanoi, 2002, pp. 416. See a3 Loa-based Vestiges of
Bronze and Iron at the Metal Age of the Red RivelteaDPh.D. thesis on history, electronic manuscripttitite of
Archaeology, Hanoi, 2000.

2 |bid, pp. 417-418, alsodi Van Tai: Ibid.
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strong determination to join all the people in defieg the home village, stems from the legend
of a metallurgy area of blacksmitfisHis remarks are correct in this case.

From the small pieces of legends in the cultural agligious areas devoted to Thanh
Gidng, ancient streams of culture and religions banimagined flowing smolderingly like
artesian waters activated so far, but under a stagam of the cult of the enemy-fighting hero.
According to the late professorafr Quic Vuong, “the cultural and legendary hero has entered
the unconscious now, while the enemy-fighting heegoetually appears in people’s awareness.
Similarly, the agricultural ceremony has driftedoinhe past, while the performance of the hero
is an indispensable part of the Giong festifal’he movement of cultural and religious layers
has portrayed an enemy-fighting hero with motifgydar in stories of the gods and epitaphs
during the late 18 century. The victories of PHdong village’s hero are temporally divided into
two phases as follows:

- Fighting against the Yin aggressors on earth

The historical context in this phase required tloy bf Phubdng village to grow up
rapidly into a hero, who beat the invaders fromuT8n Mountain, Qé V6 and Ph Lai to Gia
Luong, Luc Pau river, Tién Du,Pdng Ngan, Yén Phong, and surrounding Séc Mountain.
Comparing this with the exploitation of the Rederivdelta by the ancient &ipeople, one can
see that the battlefield where Thanh Gidong combatainst the Northern invaders lies in the
North of today’s Red river — that is, the fourttabch of the Red river during the early Christian
era, as noted ifihuizy Kinh chd They are exactly the places of Long Bién, Luy L&y Vu, Bic
Pai, and Ké T, etc. (that is, the later KinhaB region). The \at people from the midlands, who
flocked into the delta with its dense forests awdraps, and lurking forces from the sea, desired
to have their own hero. The Confucian scholarsutfire generations built up the figure of a
national hero based on all of these legendized eatésn “The legends ofac Long Quéan, Mr.
Giong, Mountain God anh Vién, and NAt Da Trach, were all introduced in an historical
textbook written by Ngd SLién in the 18 century. They were all condensed, relying on the
cultural flows of the following centuries. Such é&gls are engraved in Viethamese people’s
minds due to the fact that they manifest the vest fdentity of the Viethamesas a nation-
emphasized by the editdr” In The Birth of VietnamKeith Weller Taylor passed accurate
remarks upon such case. The existence or inexesteha national community at the dawn of
history sunk the cultural and religious layers gfieultural citizens, while floating the figure of
an enemy-fighting hero, at the same time. This comsense was heightened and transmitted by
post-1¢" century Confucian scholars into the written docotseand stories of the gods in the
villages of Thanh Giong. And it is Thanh Giong wias become an exceptionally mighty hero

! “Some thoughts on the kettledrum”, Following the Flow of HistoryCulture Publishing House, Hanoi, 1996, pp.
18.

2«Basic arguments of PhPéng Village’s Hero and Déng Festival”, Btudy on Folklore Heritage of HandHa
Noi Publishing House, 1994, pp. 225.

% The Festival of Thanh Gién@ulture and Information Publishing House, 20Q9, 326.
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of the Vietnamese. Authorah Vu stated that Thanh Giong undoubtedly appears dseply
impressive figure in folk art. He was brimful of tpatism, hatred for enemy and strong
determination for victory. He also fought for theage of the community, but took no care for
fame and fortune, joining himself into eternity mpilve completion of his mission. Notably, the
army led by Phidng village’s hero proved a gathering of all patdqiersons, which deepens
the legend of Thanh Giéng into an epic in the aggpefighting traditioh

- Appearing to help royal dynasties to defeat thenay:

Unlike other heroes, Thanh Giong turned up to lieépFirst Lé dynasty drive away the
Song enemy, Lé di to squash Ming invaders, and so éfién linh tr thach biainscribed in
1606, which remains at PE6ng Temple today, provides a good example of hipstp

Royal dynasties played a pivotal role for Thanhr@i@s a result of two phases. They all
consecrated their immortal saint with confermettiets. In addition to the notes of Confucian
scholars inViét dién u linh and Linh Nam chich quéon conferment by the Ly and afr
dynasties, Phidong Temple alone has been conferred by the followymasties:

King Lé Than Téng, on August 26 during the fifth year ofdhg Hoa (1639): one letter

King L& Chan Téng, on February 28 during the segaag of Phiuc Thai (1646): one letter;
and, on July 17 during the third year of Phac Tté#47): one letter.

King Lé Thin Téng, on May 13 during the fourth year ofiinDuc (1656): one letter.
King L& Huyén Téng, on April 18 during the eighylear of Gnh Tii (1670): one letter.
King Lé Gia Téng, on July 29 during the third yedDuong btc (1674): one letter.

King Lé Hy Téng, on June 24 (intercalary month)idgrthe fourth year of Chinh Hoa
(1683): one letter.

King L& Dy Téng, on August 10 during the sixth year GhN Thinh (1712): one letter.

King L& Thuin Tong (L& Duy Phong), on December 10 during the fourth year @t/
Khénh (1732): one letter; and, on May 27 duringftfile year of Longbuc (1736): one letter.

King Lé Hién Téng, on July 24 (1740) during the first yearGahh Hurng: one letter; on
July 25 during the third year ofaéh Hrng (1742): one letter; on August 8 during thd' 3@ar
of Canh Hung (1767): one letter; on December 16 during thi 3@ar of Gnh Hung (1777):
one letter; and, on May 16 during thé"4gear of Gnh Huing (1783): one letter.

King L& Man Bé, on March 22 during the first year of Chiéudtily (1787): one letter.

King Nguyén Hué, on March 27 during the third year of Quang Trhg90): one letter;
and, on March 29 the fifth year of Quang Trung @)79ne letter.

! See also Cao HW@inh: Hero of Déng VillageChapter 1: Stories of Mr. Déng in the Delta, 8b8ciences Publishing
House, Hanoi, 2003, pp. 197-213.

43



RN R T

King Nguyén Quang Tan, on May 21 during the fourth year ofith Thinh (1796): one
letter.

The Nguyn dynasty (1802—1945), from the time of Mintédh, Thiéu Tri, and Tr Bic
Kings to Bio Pai King, offered conferment letters ®hu Dong thién wong. It is necessary to
focus on the compilation of stories of the god a&pitaphs relevant to Thanh Giong. All the
temples of Phibong, S6¢c 8n and Thanh Nhan, etc., have stories of the gogcaeuly
compiled by Academician Doctor Ngkry Binh during the first year of dthg Phuc (1572), and
later copied from the originals by Ngiry Hién during the sixth year of h Hgu (1740). (In
reality, 1470, the first year ofa@h Hung, was during the reign of King Lé &ti Téng. Stories of
the god refer to this year for reasons unknown thAds notes). Royal conferment letters and
stories of the god relating to Thanh Gidng havehtnr consecrated him in the eyes of
generations, aiming to deepen and perfect the teggnimage of Thanh Gidbng amongst the
masses.

The idolization of the aggressor fighting hero hhsrefore, brought him the new missions
of an anti-flood hero and mild weather creatorflomers. The transformation of the stories of
Thanh Giéng and his statue at the shrinebéhg By Pau temple (Tibng NHit commune,
Thuong Tin district) followed the motif of an anti-fldogod. The statue of the hero treading on
the heads of two monsters also indicates the pest@irthis god. InBac Ninh dia dw chi
(Geography Book of & Ninh], D3 Trong Vi wrote about a rain praying ceremonybirc Hau
(Nguyén Van Huyén inPja ly hanh chinh Kinh Bc (Administrative Geography of Kinh #8),
noting thatbic Hau commune belonged to ®h.ong chief town,Pa Phuc district, which is
present day So6cof). “Local children picked fruits and built religie stages on the fields. They
beat drums, folded flags from paper and designeddntors from bamboo, before reaching Ma
(Vé Linh) temple where they carried incense burnet® dine stage and found some miracles.
Legend has it that a white-haired man came to begvater from local children who were
playing together. The children competed with onetlaer to help the old man quench his thirst.
The man called the village Thanhdyhand the commun®uc Hau, and told the kids: “From
now on, if drought happens, please come to seet e Buddhist temple. | will award water to
you all”. After saying this, he disappeared. Henaatt out to b&hién wrong. The epitaph at Phu
Pong Temple was inscribed with the following worddhién wong in S ky (Records of the
Historians) is a famous god for all generationsheavill be worshipped as the eight gods were.
From thebinh dynasty onwards, mandarins were assigned tdumbra rain praying ceremony in
the correct way, which helped fortify the courselef stream. Similarly, in years of drought, the
king ordered his mandarins, along with some youeg,no pray for rain. It usually rained then.
All the people enjoyed a life of peace and prospeli Such words coincide completely with
those inscribed on the epitaghién linh tr thach bia built in Phubdng temple in the sixth year
of Hoang Binh (1606): “The legend 6Fhién vwrong was recorded by all dynasties. As a national
ceremony, the cult of him was ranked at the eigighkition in the temple. Every year, young

! Copied from epitaphs dPhuHéng thién wong, preserved at the Institute of Social Sciencesrinétion, Code
FQ4o0 18, IV, 42, translated by NgiryKim Mang.
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men were entrusted to prepare customary offeriogwdy for a peaceful country and wealthy
people. A rain praying ceremony was regularly cateld in the event of drought. And rain
poured down to help all living things reprodute”

Thousands of years have passed. Thanh Giéng hambex symbol of different roles. He
acts as a hero against foreign aggressors, a caplign, a mild weather supplier for rural areas,
an anti-flood god, a kind carrier of loyalty, andl en. Different layers of culture and religion
have gone under the surface, offering their sedheoportrait of nice, mighty and poetic hero
against aggressors.

L Hién linh tr thach bia translated by Ngun Kim Mang.
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