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Abstract: The deep root cause of the belief of tutelary deities in Vietnamese has been the worship of Chinese tutelary god. At the same time, the worship of Vietnamese tutelary deities has the same origin as the worship of popular deities in Vietnam because Vietnamese people would like to commemorate people who deserved well of country and they hope these deities will protect and help them. The worship of tutelary deities has left more plentiful treasure-house of tangible and intangible cultural heritage. This article generally presents the worship of tutelary deities in Vietnam as well as Sino-Nom texts of Vietnamese tutelary deities' stories.
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1. Outline of the worship of tutelary deities in Vietnam 

1.1. The origin of the belief of Vietnamese tutelary deities 

For Chinese people, "tutelary deities" are spirits who protect business centers and bastions. For Vietnamese people, tutelary deities are spirits who protect villages. The tutelary deities and village communal houses are often associated(1). Chinese tutelary deities appeared long ago but nobody knows when the worship of Chinese tutelary deities was introduced into Vietnam and became the belief of tutelary deities in Vietnam. At present, on this problem there are some different interpretations. Two points of time are supposed: the first point of time was the late of 13th and the early 14th centuries, at that time Confucianism was popular in Vietnam; the second point of time, when Confucianism became national religion in Vietnam(2).

In China, tutelary deities who protected inhabitants in urban centers appeared early. According to ancient bibliographies, these deities appeared in 555. The worship of tutelary deities was much in vogue in the Tang dynasty. In the Song dynasty, the worship of tutelary deity was introduced into solemn ceremony.(1)In the Ming dynasty, the worship of tutelary deities reached its height. Zhu Yang zhang (the emperor of the Ming 1368 - 1399) advocated developing power of central government and of tutelary deities. When conferring title on tutelary deities Zhu Yang zhang affirmed that "I set up tutelary deity so people know to be afraid so they dare not act carelessly"​(3). Then he promulgated temple regulations and established Đô Thành hoàng temple (temple where worshipped tutelary deities in capital) "to manage deities in districts and to oversee the good and the evil in people"(4). The worship of tutelary deities was carried out by government in spring and autumn. The worshipped tutelary deity temple was established in districts. At that time, tutelary deities were considered spirits who protected people and oversaw government officials.

In Vietnam, tutelary deities were divided into two kinds: tutelary deities in capital and tutelary deities in villages. According to Phan Kế Bính, each Vietnamese village worshipped a tutelary deity who was a hero, because villagers hoped tutelary deity would protect and help them, so the worship of tutelary deities became more and more prevalent"(5).

The belief of tutelary deities in Vietnam sprang from the belief of tutelary deities in China. Simultaneously, it originated from the worship of famous deities in Vietnam who deserved well of people.

1.2. The process of formation and development of the worship of tutelary deity in Vietnam

In the period of Chinese domination, Tô Lịch was the first deity who protected La Thành. The Lý dynasty set up capital Thăng Long in 1010 and established temple to worship Tô Lịch deity. In the Trần dynasty, Long Đỗ deity was worshipped in Thăng Long. The God of the soil was worshipped in Đăng Châu (now in Hưng Yên Township)(6). When the Ming dynasty invaded Vietnam, many temples worshipped deities were built in Thăng Long and in other districts. In 1499, Lê Nhân Tông king built the temple worshipped Đô đại thành hoàng (great tutelary deity) in Thăng Long. In 1464, the regulations on scarification of deities was born, the deities were divided into three ranks: Supreme deities, Middle deities and Inferior deities(7). In the Nguyễn dynasty, the worshipped tutelary deity temple for protecting Huế capital was built in the late 19th century(8).

Vietnamese villagers built temples to worship deities in most villages. Most of these deities in the Lý –Trần dynasties were good deities as 26 deities in Việt Điện U Linh(9).  For example, Thủy quốc linh thần (water deity) was officially worshipped in Trần Tân temple (Thuận Thành, Bắc Ninh) but at the end of the Lý dynasty, villagers in some regions pleased his title to worship in their villages. In the Lý dynasty, Court attached important to building temples "when visiting country, Lý Cao Tông king bestowed on and built temples to worship deities(10)". It means that there were many temples for cult of deities in villages. Most temples have been still in existence, many of them have become communal houses.

In fact, most inscriptions were dated from the 16th century ago. At present, inscriptions that are in communal houses were former inscriptions in temples. For example, in La Mai communal house, there is stone stele built in 16th century was the inscription in La Mai temple (its notation is 29146-7).

Recently, scientists have just found ancient stone stele in Thanh Hoài village, Thanh Chương commune, Thuận Thành district, Bắc Ninh province. Its two sides were carved with different contents and dates. The first side was dated in 314 under the region of Tân Mẫn Đế, second side was dated in 450.

The first side was written about identity and merit of Đào Hoàng Giao Châu Governor (Vietnam was named Giao Châu at that time - Translator). According to historical document, Đào Hoàng lived in Giao Châu for 30 years. The second side was written about the restoration of his place of worship. It means that his temple was built in Luy Lâu, the center of Giao Châu. In his temple, there is a capital letter written "Bắc quốc lương mục", "Tối linh từ" but this village has had communal house to worship tutelary deity. So we can see that the custom of worship of deities in temples, shrines was brought in the world earlier than the worship of tutelary deities in communal houses.
Some jarligs (decree of king) in communal houses also appeared in temples, for example jarlig in Tử Dương communal house was from Tử Dương temple which worshipping good deity. But the tutelary deity has been worshipped in the communal house. 

Since the 16th century, many Vietnamese villages have had pagodas, temples, shrines and communal houses "the left of pagoda is the temple of deity –worship and the right is the gate of communal house"(11).

The communal houses appeared in the 15th, 16th centuries so the worship of deities was carried out in communal house. The posthumous worship (the worship of people who supported to build communal) was more and more increasing from the 17th century onward. It was appropriate architecture of the communal house in the Mạc dynasty. In this period, communal house did not have the place of worshipping tutelary deity(12). The worship of deities, however, was more popular. It was institutionalized by regulations of state. One of regulations was recording the stories of deities and jarligs.

2. The process of recording the stories of deities 

2.1. On the problem of recording the stories of deities

The worship of deities appeared early but the stories of deities were first introduced in two books “Việt điện u linh” (in 1329) and “Lĩnh nam chích quái” (compiled at the end of the Trần dynasty). These stories are popular legends to be recorded. Then some stories of deities were compiled in the pre-Lê dynasty in the 15th century such as story of Hùng kings was compiled by Nguyễn Cố in Hồng Đức reign (1470) or the story of Cao Sơn was compiled by Lê Tung in the second year of Hồng Thuận reign (1510)(13).

However, most stories of deities were compiled by Academician Nguyễn Bính in Hồng Phúc reign (1572) and Nguyễn Hiễn in the third year of Vinh Hựu reign (1736). 

According to the texts, there are many deities who were natural deities such as stone god, water god, the god of rain, the god of thunder, god of tree... so the worship of supernatural things was in primitive society. Some deities were supernatural human beings; most of them were deities in Hung kings' reign. Some deities had miraculous and real power but some deities had not miraculous power(14). People in many regions have worshipped supernatural beings and supernatural human beings. People in Ba Vì, Hà Nội and neighboring regions have worshipped Tản Viên god. People in the Red River delta from Vĩnh Phúc province to Bắc Ninh have worshipped Tam Giang god. Furthermore, in some regions people not only worshipped supernatural beings but also other deities, so many temples have had some kinds of deities.
I have just great landmark of compiling stories of deities. In fact, we have not any proof to prove that academician Nguyễn Bính compiled a mass of stories of deities  in Hồng Phúc period because this period only lasted  two years (1572-1573). We are sure that many stories of deities were compiled by Nguyễn Hiền in the beginning of 18th century; many stories of deities which were compiled by Nguyễn Hiền were carved on steles built in the 18th century. This issue completely accorded with notes of Lê Quý Đôn: "in April 1715, Court ordered localities to make up list of deities in their regions so Court could confer title on deities"(15). Since then, localities usually enumerated deities in their regions. They counted deities basing on the deities' stories compiled by Nguyễn Hiền. This is why the texts on stories of deities were similar and most villages had stories of their own deities. In 1739, Ministry of Rites had to compare all texts of deities' stories. 

Another important time of making copy of deities' stories was carried out in the 8th year of Gia Long era (1809). In this year, the King gathered all tutelary deities in capital and built Đô Thành temple. In 1810, local officials had to find out the stories of deities. In 1814, many people who served the country were deified, so many deities were established.

In the  Tự Đức reign (1848- 1888), there was a center making copy of  deities’ story in Phú Thọ, the copier called himself a descendant of Nguyễn Hiền. Probably, many texts of deities' stories were copied in Hung temple or in Hy Cương district.

In 1937- 1939, the survey and collection of the worship of tutelary deities was carried out by École francaise d'Extreme- Orient. All lists have been kept in library of Institute of Social Sciences Information – Vietnam Academy of Social Sciences in Hanoi. Catalogue of deities have been written in Thư mục thần tích thần sắc (Catalogue of deities). That survey collected many copies of deities' stories in villages. These copies have been kept in Institute for Sino-Nom Studies.

The texts of deities' stories came into the world in the 15th century (in the late Trần dynasty and the  early Lê dynasty). These texts became popular in 16th century, and were copied in the 18th and 19th centuries.

Together with rewriting the stories of deities, Court conferred many jarligs on village tutelary deities. Now, most jarligs in communal houses are those in Lê Trung Hưng period (the 17th - 18th centuries), in the Tây Sơn and the Nguyễn dynasties (the 19th and the beginning of 20th centuries). However, some  jarligs were dated in the 15th and 16th centuries, for instance, the jarlig of deity in Quang Lang temple (Thụy Hải commune, Kiến Thụy district, Thái Bình province) was dated in the 15th century, the jarlig of deity of Tử Dương village (Thường Tín, Hà Nội) was dated in the 16th century(16).

Institutionalization of worship was realized largely from the 15th to 16th centuries. It is noted that the worship of tutelary deities in China developed most prosperously in the Ming dynasty. Through the policy of assimilation of the Ming dynasty, the worship of tutelary deities was gradually introduced into Vietnam (1414 - 1427). The building of temple for divine worship and worship of tutelary deities developed in districts in the period of the Ming domination. Zhu Yuangzhang not only advocated concentrating power on Chinese tutelary deities but also dignified Vietnamese deities "in the beginning of the Ming dynasty, Zhu Yuangzhang sent Taoists to come Vietnam to worship Tản Viên deity"(17). After the period of the Ming domination, political institutions of the Lê dynasty was mainly applied the Ming's political institution. After the Ming troop drew off Vietnam, many temples were preserved by Vietnamese people. Since this period, the worship of tutelary deities has become popular in Vietnam. In this time, administrative divisions were born in Vietnam, people gradually moved the worship of tutelary deities from temple to communal house. So Chinese researcher, Vương Tiểu Thuẫn concluded that “Vietnamese communal house is symbol of village (similarly to temples worshipping tutelary deities in China). Communal houses were often built by retired officials"(18).

Like Vietnam, the worship of tutelary deities in China also was disseminated in Taiwan especially in the south of Taiwan when Chinese inhabitants emigrated and lived in this region in Koxinga period (in the late of the Ming dynasty and early the Quing dynasty)

2.2. The reality of deities’ story texts in Vietnam

As mentioned above, the texts of deities' stories in Vietnamese villages were collected and rewritten by École francaise d'Extreme- Orient. These texts were divided into sets of books, kept in Institute for Sino - Nom Studies. There are 568 books of deities' stories. These books rewrite stories of deities who have been worshipped in 95 districts of 22 provinces in the North.

There are two kinds of deities: supernatural beings and supernatural human beings. This division is only tentative because many supernatural beings were personified as supernatural human beings. Many historical personages were deified as deities. So the texts of deities' stories have both historical and legendary characters. For example, Cao Sơn deity has been worshipped in 100 places with different titles such as Cao Sơn Cao Đại vương, Cao Sơn hiển hựu thượng đẳng phúc thần…
The stories of deities are similar: their mothers often saw immortals, precious birds or snakes in their dreams. …For example, Ngọc Hoa princess mother saw an old man in her dream, giving her a precious stone and said that she would bear a good deity. Then she bore a beautiful girl. Quý công and Hiển công mother dreamed that she swallowed two stars, then she had twins.  Deities were born in beautiful and fragrant places. The deaths of deities were also unusual. 

The texts of deities' stories in Institute for Sino – Nom Studies help us to understand deities being worshipped in Vietnam more clearly.(18)
Conclusion

The worship of tutelary deities has had a long history and worshipping them in communal houses has become the cultural feature of Vietnamese villages. This worship became popular from the 15th, 16th and gained its peak in the 17th, 18th centuries. Along with restoration of pagodas and temples, many communal houses have been built and the worship of tutelary deities has developed. That was why villages were gradually enlarged and inhabitants were more and more increasing. The development of deities’ worshipping has tied with rewriting the stories of village deities. The treasure of texts of village deities' stories is very large. These texts are the precious cultural heritage; they contribute to explain many aspects of history, traditional culture and custom of Vietnam in ancient time.
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