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Abstract: Since the implementation of Poi Mdi (Renovation), there has been a
widespread phenomenon of restoring the worship of village deities in rural areas of
Vietham. Beyond repairing and rebuilding dilapidated places of worship, many
communities have faced the complex challenge of recovering the identities and
historical narratives of their deities. During the prolonged periods of war (1945-1980s),
the prohibition of ritual practices, the destruction of temples and shrines, the loss of
sacred objects, and the erosion of collective memory resulted in numerous villages
losing accurate information about their worshipped figures. Kim Liiy village, the focus
of this study, experienced the gradual dismantling of its ritual structures after 1945.
Crucially, its hagiographic texts (than tich) were lost, and no archival copies could be
found. Consequently, despite preserving eighteen original royal decrees (sdc phong),
villagers were unable to determine the names or deeds of the specific deities they once
worshipped. By early 2020, after decades of dedicated searching and with the sustained
perseverance of three generations of local intellectuals, the identities of the deities
worshipped in the village’s three temples were finally clarified. This article elucidates
the unique historical and cultural characteristics of Kim Liy village in Nghé An
province and provides a detailed overview of its three temples and the successful revival
of their deity worship in the period of Péi Mdi.
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Introduction

The phenomenon of restoring the worship of village deities in the 1990s is
clearly evidenced by the studies published during that same decade by the Japanese
anthropologist Suenari Michio. His work is based on the research results of nearly ten
years of long-term fieldwork in Triéu Khuc village, located on the outskirts of Ha Noi.
As identified by Suenari, a major aspect of this revival was the restoration and
renovation of religious structures that had long been abandoned or lacked formal ritual
practice. This process rapidly expanded across rural communities from the early
1990s onward. Drawing on Suenari’s observations (1996, 1997, 1998), two
illustrative examples from Triéu Khiic effectively visualize this broader restoration
phenomenon. First, under the supervision of the village community, local youths
successfully retrieved ancient stone steles from the pond in front of the communal
temple (commonly called the ao dinh) and returned them to the village monuments.
Broken steles were carefully reassembled before re-erection, while those intact
required minimal treatment. These steles had been discarded into the pond during the
anti-superstition campaigns; however, their water immersion inadvertently preserved
them. Had they not been “cleverly” submerged, they might have been destroyed -
burned for lime or pragmatically reused as threshing blocks, footbridges, or
household supports. Second, prior to each village festival held after the initiation of
Poi méi (1986), Triéu Khic villagers sent a delegation to Puong Lam to pay homage
to King Phung Hung in his homeland, and subsequently invited representatives from
Puong Lam to attend their own festival. Phung Hung, a national liberation hero, is
Triéu Khuc’s tutelary deity (Thanh hoang). Restorations between the two villages were
severed during decades of anti-superstition campaigns, and these ritual ties were only
restored in the early 1990s.

The image of retrieving steles illustrates the revival of the physical infrastructure
of worship; the image of renewed exchanges between villages represents the
reactivation of traditional inter-village networks mediated through ritual practices.
Similar indicators of the revival of folk belief can be found in studies of Vietnamese
village culture from the 1990s—2000s by other scholars, including Shaun Malarney
(1997, 2002) in Thinh Lié¢t (Ha Noi); Chu Xuan Giao (1996) in Pai Yén; the research
group led by Lé Hong Ly (1998) in Dong Ky; and the Nakanishi group (2000) in Phu
DPong, among others. Within such a context - from the late twentieth century into the
early decades of the twenty-first - not a few villages have attempted to recover the
identities of their deities. This need arises because, in order to restore partially
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damaged temples or rebuild those entirely destroyed, communities must first know
which deities the original structures were dedicated to. Yet decades of abandonment
and the cessation of formal worship meant that many villages no longer knew the
precise identities of their gods. In some cases, the act of “recovering” carried an
additional layer of meaning: after the beginning of P6i mdi, rumors or socially
circulating interpretations - often perceived by villagers as malicious - cast doubt upon
the origins of their deities. Communities, therefore, sought to correct these narratives
and reestablish legitimate faith in their tutelary gods. Before turning to the case of Kim
Ly in Nghé An, two illustrative examples deserve mention: Tu Duong village
(former Ha Tay) and Pong Ky village (former Bac Ninh).

In Td Duong, also called Tia village, under T6 Hi€u commune, Thuong Tin
district, Ha Tay province, in the early 1990s, Cung Khac Lugc and Chu Quang Trir
noted that the village, according to its genealogical records, “had many learned men:
classical teachers and traditional physicians, numerous degree-holders, and many who
served in the Imperial Medical Institute under the Lé and Nguyén dynasties. From the
Lé period onward, villagers migrated to Thang Long and established a guild known as
bong Hoa Thi with its own shrine, now located at 8 Hang Budm Street, Ha Noi, where
a stele dated to Canh Hung 28 (1767) still survives” (Cung Khic Luoc - Chu Quang
Trar, 1995). In the early 1990s, the communal temple of Ttr Duong was restored, but
the origins of its deities remained unknown. As the authors recount: “The common
village house (dink) was newly renovated, but the shrine at Hang Budm had become a
private residence. The original than phd was lost. Villagers remembered the festival
customs but did not clearly understand the deity’s hagiography. Existing inscriptions
and horizontal lacquered boards praised the virtues of Lé Pai Hanh (in the common
village house) and Tran Hung Pao (in the Hing Budm shrine). These two national
heroes had become beneficent deities for T Duong, but this might reflect a later layer
of cultural (or religious) reinterpretation. We sought formal clarification through Han-
NoOm sources, searching locally and among Tu Duong descendants in Ha Noi. We
found numerous steles, bells, village regulations, and genealogies from the seventeenth
to early twentieth centuries - but none shed new light” (Cung Khic Lugc - Chu Quang
Tra, 1995). In the midst of this impasse, the authors discovered a royal decree from the
Mac dynasty - dated Sung Khang 9 (1574) - stored at the Department of Heritage
Preservation. The decree designated Pai Long Vuong (“Duyc tinh Phu té Pho thi Hong
trach uyén hyu Pai Long Vuong”) as the deity worshipped at Tir Duong’s shrine. This
crucial discovery enabled the village, for the first time in decades, to formally identify
its tutelary deity and restore ritual practice on a reliable foundation.
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The case of Pong Ky differs significantly. The village preserved both its thdn
pha and numerous sdc phong, so it did not need to rediscover the identities of its gods,
but rather to correct misinterpretations. Members of the community objected to
scholarly and media descriptions after 1986 that portrayed their deity—traditionally
understood, according to Han-NOm texts and oral tradition, as a heavenly general who
aided in defending the realm—as a “god of excrement-carrying” equipped with a pair
of bamboo baskets. Such descriptions were seen as damaging to the dignity of the
deity and the honor of the village. Pong Ky petitioned the government, which assigned
the investigation to the National Center for Social Sciences and Humanities (now
VASS), with fieldwork conducted by the Institute of Folk Culture Studies. The
research team led by Lé Hong Ly conducted fieldwork from 1996 to 1998, organized a
scholarly conference at the village dinh in November 1998, and subsequently
published Van héa truyén thong lang Pong Ky (2000). The study effectively corrected
the record and reassured the village community.

The case of Kim Lily in Ngh¢ An, the focus of this study, concerns a village that,
from the early 1990s until 2019, spent nearly thirty years searching for the origins of its
principal deity. Remarkably, Kim Lily preserved eighteen royal decrees dated from Canh
Hung 28 (1767) to Khai Pinh 9 (1924). However, its thdn tich had vanished (and no
archival copy could be found), and villagers had nearly entirely forgotten the deity’s
identity. Many investigative approaches were attempted, numerous surveys conducted,
yet only in 2019 was the deity’s identity confirmed. The breakthrough came when the
Nghé An Department of Culture, Sports, and Tourism rediscovered a 1964 inventory
dossier that contained detailed contemporary accounts of the village deities—
information that matched the findings of the research team working from 2011 to
2019. This 1964 material, found around 2018, proved decisive. As of 2025, this
appears to be the first detailed study after the beginning of P6i médi which searches
for village deity identities, based on a case study conducted over more than a decade.
I began observing and participating in this process with Dién Kim villagers in 2010;
by 2019, the core work was essentially completed, and the subsequent period has
been devoted to implementing the results.

1. Kim Liiy: A Unique Village

Dién Kim commune (formerly known as Kim Lily village) is situated in the
northern part of Dién Chau district, approximately six kilometers from the district’s
administrative center. As of 2016, the commune’s total natural arca exceeded 700
hectares (including nearly 200 hectares of cultivated land). At that time, its population



78 Anthropology and Religious Studies. No. 1 - 2025

was recorded at close to 10,000 inhabitants, distributed across more than 2,000
households?.

Dién Kim is situated in a lowland area interspersed with numerous sandy knolls
(mé), such as M6 Can Trén, M6 Can Dudi, and Con Téng, stretching along the eastern
coastal zone. The commune is bordered on the remaining three sides (west, south, and
north) by an extensive system of rivers and canals, a characteristic that historically
rendered it a semi-isolated “island.” Due to this quasi-insular terrain, Dién Kim
residents previously had to rely on ferries to access neighboring villages. Daily life
was intrinsically linked to the sea, surrounding waterways, and the ferry landings—
features that distinctly differentiated Dién Kim from nearby rural communities. From
the 1960s onward, these ferry crossings were progressively replaced by bridges.
Today, modern bridges linking the commune to surrounding areas have substantially
improved transportation accessibility. Consequently, younger generations born in the
early twenty-first century rarely recall their village’s “island-like” past.

Given this geography, the traditional livelihoods of Dién Kim residents
encompassed wet-rice agriculture and the cultivation of subsidiary crops, combined
with mulberry cultivation and silkworm raising, salt production, and coastal fishing.
While agriculture was the primary occupation, the village’s arable land was limited in
area and poor in fertility. Although two rice crops per year were feasible (harvested in
May and October), frequent harsh weather conditions often result in “very low crop
yields and unstable harvests. In the past, farmers in Dién Kim were never able to
produce enough grain to feed their own households” (Pang ty 2016: 10). The main
fishing seasons occurred in January, February, June, September, and October. “Fishing
tools included lwoi bén nets made of ramie fibre dyed with cu ndu (brown dye),
operated by two people on a bamboo raft composed of six to eight poles. Besides /uoi
bén, other important methods included #rii kheo, trii chan, and snail-catching. Some
wealthier families used larger qudng nets or chong nets. On days with favorable
weather, fishing yielded considerable income for the coastal communities of Dién
Kim. After the August Revolution of 1945, the fishing industry developed
significantly, with methods such as go trich, xam vay, gillnets, shrimp nets, and anti-
mackerel nets. Bamboo rafts were replaced by wooden boats, sails by engines, and
offshore fishing expanded under cooperative models” (Pang uy 2016: 10-11).
Regarding kinship structure, the commune currently has twenty-six lineages.

2 The exact figures are: area 701.33 hectares (of which 197.8 hectares are cultivated area); population
2,192 households, 9,847 people (Pang uy 2016: 7).
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Examination of their genealogies reveals that “most lineages in Dién Kim migrated
from elsewhere to establish their livelihoods. The earliest arrivals date back fifteen to
sixteen generations, while the later ones arrived eight to ten generations ago. Among
the earliest-established lineages are the Ngo, Dinh, Nguyén, Ho, Bui Van, Truong, V1,
Hoang, Pham, and Tran families...” (Pang uy, 2016: 18).

2. Three Generations of Intellectuals Originating From Kim Liy Village

Remarkably, several prominent lineages in Dién Kim have produced an
exceptional cultural legacy: three consecutive generations of writers during the
twentieth and twenty-first centuries. Born in Kim Liy, these writers later left the
village, settled in Ha Noi, and became members of the Kim Lily diaspora in the
capital. After Poi mdi, the three generations of writers worked in succession to
rediscover the identities of the village deities, primarily through a civic organization -
the Dién Kim Homeland Association in Ha Noi. The Dién Kim Homeland Association
in Ha Noi (hereafter The Association or BLL) was founded in the mid-1990s by a small
group including writers Son Tung and Thanh Chau, together with Nguyén Trong Thé
and Pham Trao®. Writer Son Tung served as its first head. Inspired by his vision,
successive leaders of the Association all regarded participation in the restoration of the
village temples as a central mission. The Association maintained close cooperation
with local authorities, jointly organizing efforts to rebuild the temples, including the
crucial task of recovering the identities of the deities once worshipped there. The first
of the three generations of writers is Thanh Chau (1912-2007), whose birth name was
Ngo6 Hoan (bBang uy 2016: 13; Thién Son 2022). Thanh Chau was a pre-war writer and
a leading short-story contributor to the renowned magazine Tiéu thuyét Thir Béy before
1945. According to Van Tam, “his stories contain deeply humane emotional qualities:
compassion for suffering lives, admiration for sacrifice, fidelity, and the cherishing of
pure, innocent feelings—innocent like first love.” His works are marked by “a
delicate, dreamlike melancholy that stimulates artistic imagination” (Van Tam 2004:
1632). Notably, his short story Hoa ti gén (1937), published in Tiéu thuyét Thir Bdy,
inspired poet T.T.Kh to write the famous poem Hai sdc hoa ti gén (ibid.). The Bui
lineage produced writer Son Tung (1928-2021), “the first person from Dién Kim to
pass a university entrance examination after the August Revolution” (Pang ty 2016:
13). According to Nguyén Thé Ky, he “left behind a proud and substantial literary
legacy, including dozens of works, of which twenty-one are particularly significant.
Biip sen xanh stands as his most celebrated and successful novel” (Nguyén Thé Ky

3 This personnel information is based on writer Thien Son's memory.
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2021). Son Tung specialized in writing about President HO Chi Minh and
revolutionary figures. He became the first writer to be awarded the title Anh hung Lao
déng (Hero of Labor, 2011). The Nguyén lineage includes writer Thién Son (born
1972), whose real name is Nguyén Xuan Hoang. A prolific author now in his creative
prime, his most notable recent works include the two-volume novel Pai gia (2013) and
the historical novel Gié bui day troi (2021). Of special significance is the fact that
writers Son Tung and Thién Son are related by kinship. Unsurprisingly, the story of
Kim Liiy’s deities—both their loss and rediscovery—was a matter of deep concern for
these two writers in particular.

3. The Three Temples of Kim Liiy Village and Their Deities

In an afterword written in October 2008 for Thién Son’s poetry collection Ld
thay mua?, titled “In Place of an Afterword for the Works of Thién Son,” writer Son
Tung offered reflections on the deities of his native village (summarized here into key
points, with direct quotations placed in quotation marks) (Son Tung 2008: 76—80).
First, Kim Liy village (formerly Hoa Lily, and earlier still Kim Hoa hamlet) once
possessed three magnificent temples dedicated to local deities, as well as an imposing
communal hall (dinh) (Son Tung 2008: 76). In the writer’s imagined vision of the past,
the village appeared as “a splendid Hoa village with grand temples, picturesque
scenery, abundance, and thousand-year-old sacred trees.” Yet the present reality, he
wrote, is entirely the opposite: “Today, not a single brick of the old temple foundations
remains—not a long dinh (incense burner), not a canopy pole. The sacred and human
deities of Hoa village stand forsaken, bereft of incense and worship” (Son Tung 2008:
78). Second, confronted with the destruction of the village’s temples and communal
hall, and with its deities left without ritual care, the writer expressed his wish: “I have
always longed for the day when, in Dién Kim, a temple will rise again so that the
eighteen royal decrees may be brought home!” (Son Tung 2008: 80). Regarding these
decrees, he wrote: “Fortunately, the deities of Hoa Lily village once received forty-two
sdc phong, from the reign of Ly Thai Tb to that of Khai Pinh of the Nguyén dynasty. I
currently possess eighteen decrees, from the reign of Lé Hién Tong (Canh Hung era)
to that of Khai Dinh” (Son Tung 2008: 78). As will be discussed later, this group of
eighteen decrees was indeed kept in the personal home of writer Son Tung in Vén
Chuong alley, Kham Thién, Ha No6i, around 2008. Third, regarding the deities

4 At the end of the article, there is a postscript by writer Son Tung: "Chieu Van night Han Lo 8/9
Mau Ty - 8/10/2008" (Son Tung 2008: 100). Thus, this article was completed on 8/10/2008. After that,
the article was printed in Thien Son's poetry collection at the end of 2008.
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formerly worshipped at the three temples (Pén Ca, Pén Trang, and Pén C4 Ong), Son
Tung presented the following view:

i. Pén Ca (located in thén Trong or thén Trén, the former central settlement of
Kim Lity) worshipped a deity from the era of Ly Nam Dé (Ly Bi), possibly Pham Tu
or Triéu Quang Phyc. Since neighboring Dién Hai village worships Triéu Quang Phuc,
Kim Liiy’s Pén Ca, he suggested, may have worshipped Pham Tu.

ii. Pén Trang (located in thén Trang) worshipped a deity from the Lam Son
resistance led by Binh DPinh Vuong Lé Loi.

iii. Pén Ca Ong (also called Pén Ong), situated at the seaside entrance of the
village, worshipped the Whale God (Cd Ong).

All these deities were associated with royal decrees, the same set of eighteen
decrees which were kept by Son Tung at the time.

Concerning Pén Ca, Son Tung did not cite any specific sdc phong. His assertion
that the temple “worshipped a deity from the era of Ly Nam Dé (Ly Bon), sovereign of
Van Xuin” was based solely on his own conjecture. In fact, the decrees referring to
Pén Ca simply identify the deity as Ban thé linh quan (“Local Spirit Officer”), Bdn
thé hiéu Quan Péng Bdc linh quan (“Local Spirit titled Officer of the Northeast™), or
simply Linh quan, without naming a historical figure. Thus, Son Tung’s association of
this title with a Ly dynasty figure was speculative. Regarding Pén Trang, Son Tung
cited a decree dated Canh Hung 44 (1783), naming the deity as Do Thdi uy Thanh
Quéc céng. He further asserted that this temple “worshipped a deity from the Lam Son
uprising—under Binh Dinh Vuong, with ‘Lé Loi as king and Nguyén Trdi as adviser,’
in resistance against the Ming invasion.” Here again, his claim that P6 Thai uy Thanh
Quéc céng was a Lam Son-era figure reflects his personal interpretation. In reality,
decrees for Dén Trang variously refer to the deity as P6 Thdi 1y Thanh Quéc cong
(Canh Hung 44), Tit Dwong Thanh Quéc (Ty Puc 6), Tik Dwong Thanh Quéc cong
(Duy Tan 3), or Tir Dwong hau Thanh Quéc c¢éng (Khai Dinh 9). The identification of
“Tt Duong hau Thanh Qudc cong” as a Lam Son figure thus represents only Son
Tung’s view circa 2008. For Pén Ca Ong, Son Tung cited a decree dated Khai Dinh 2
(1917), naming the deity as Pong Hai thdi thu Pai Nguw ong. Another decree from
Khai Binh 9 (1924) contains the same title. This deity is clearly the Whale God (Pai
Nguw ong), widely worshipped along the Vietnamese coast, including at Kim Liy.
Fourth, concerning the communal hall, Son Tung described it as standing “at the
junction of three inter-village roads, before the Bau Giang wharf (Bau River) and vast
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mangrove forests of dudc, su, and ver” (Son Tung 2008: 78). Local sources note that
the hall had a three-compartment structure with an auxiliary building, shaded by large
sop trees with dense foliage. In front stood a row of flamboyant trees that bloomed
vividly in the third lunar month, their red blossoms reflected in the river, glowing
under the full moon during festival days “like a dragon of fire” (Pang uy 2016: 14).
According to recollections recorded during the author’s field interviews in 2010, the
communal hall served as the meeting place for the entire village and as the center for
village festivals. During festivals, the deities of all three temples were carried in
procession (with bai vi and sdc phong) to the communal hall, and afterwards returned
to their respective temples. In summary, before 1945, Kim L{iy had one communal hall
and three temples. The communal hall functioned as the administrative and ceremonial
center of the village, while the deities resided permanently in the three temples—Pén
Ca, Pén Trang, and Pén C4 Ong-each housing the deity’s bdi vi, statues, and royal
decrees. Pén Ca and Pén Trang possessed decrees from both the Lé and Nguyén
dynasties, while Pén Ca Ong possessed only Nguyén-era decrees.

After 1945, all these structures suffered damage. The communal hall was
dismantled for the last time in the 1970s. The river previously flowing in front of the hall
was subsequently converted into rice fields and later into residential land, and the hall’s
grounds are now indistinguishable from the surrounding houses. The three temples were
gradually removed, and their associated worship practices were discontinued. The
decrees (sdc phong) from all three temples were initially gathered and stored in the
village’s traditional house, located near the former site of Pén Trang. However, this
building was destroyed in a U.S. bombing raid in 1972, leading to the dispersal of the
relics for safekeeping. The decrees, which were stored in two brass tubes, survived and
were relocated to the nearby Bui lineage ancestral hall. In early 1992, a member of the
Bui lineage, Bui Huy Du, and his wife travelled from the village to Ha No1 to deliver the
eighteen surviving decrees to the writer Son Tung at his home in Van Chuong alley for
further preservation. In August 1994, Son Tung commissioned specialists to translate all
eighteen decrees into Vietnamese (Ban lién lac Hoi déng huong Dién Kim tai Ha Noi
1994a, 1994b). Based on these translations and his knowledge of the old village, he
concluded that: Pén Ca worshipped a deity associated with the era of Ly Nam Dé; Pén
Trang worshipped a deity associated with Lé Loi’s resistance against the Ming; Pén Ca
Ong worshipped the marine deity C4 Ong/Pai Ngu ong (Whale God). Among these
identifications, only the deity of Pén C4 Ong is fully consistent with the extant sdc phong
and with widespread coastal traditions, particularly pertinent given Kim Liiy’s identity
as a fishing village.
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Conclusion

Today, Pén Trang — now situated at the center of the former Kim Lily village
area - has been restored and currently serves as the unified communal place of worship
for all deities previously associated with the village’s three original temples (Dén Ca,
Dén Trang, and Dén C4a Ong). Within the restored temple, the bdi vi (votive tablets) of
the deities from the three original temples are permanently enshrined. Each year,
during the Dén Trang festival (on the 12th—13th days of the second lunar month), the
palanquins of the deities are ceremonially carried in procession from the former sites
(or symbolic locations) of Pén Ca and Pén Ca Ong to Pén Trang. After the festival,
the deities are ceremonially escorted back to their respective symbolic locations. This
restored Pén Trang thus embodies a dual function: it is simultaneously a revived
temple in its own right and a functional equivalent of the former village communal hall
(dinh), serving as the central location where all village deities are gathered during the
annual festival. The case of Kim Lily in Nghé¢ An thus provides a vivid illustration of
the enduring vitality of traditional village deities within contemporary society. The
restructuring of this temple system demonstrates the remarkable capacity of rural
Vietnam to harmoniously integrate longstanding traditions with present-day
conditions, thereby reflecting a path toward cultural sustainability./.
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Tém tit

SU PHUC HOI TIN NGUONG THO THAN THOI KY POI MOTI:
NGHIEN CUU BA NGOI PEN O LANG KIM LUY, TINH NGHE AN

Chu Xuan Giao
Vién Nghién ciru Van hoa

Vien Han lam Khoa hoc xa hoi Viét Nam

Tom tat: Ké tir khi thyc hién D6i M6i, & nong thon Viét Nam c6 hién tuong khoi
phuc tin ngudng tho ciing cac vi than lang xa. Bén canh viéc trung tu, ton tao cac co
so tho tu, nhiéu cong dong da phai d6i mat vai thach thire trong viée khoi phuc danh
tinh va cac cau chuyén vé céc vi than cua ho. Trong thoi ky chién tranh kéo dai
(1945-1980), viéc cam thuc hanh nghi 1€, pha hiy dinh, dén, mat mat vat thiéng, va
su mai mot ky tc tap thé da khién khong it lang xa mat di thong tin chinh xac vé cac
vi than cta ho. Hé thong dinh, dén & Lang Kim Lily, trong tdm cila nghién ciru nay,
da trai qua qua trinh ha giai dan dan tir sau nim 1945. Piéu quan trong 1a than tich
cta lang da bién mat va khong c6 ban sao luu trit ndo c6 thé duge tim thay. Do do,
mic du luu giit duoc muoi tdm sic phong gbc, dan lang khong thé xac dinh dugc tén
hodc su tich cta cac vi than. Pén dau nim 2020, sau nhiéu thap ky tim kiém va vai
su kién tri cua ba thé hé tri thuc dia phuong, danh tinh céac vi than dugc tho phung tai
ba ngoi dén ciia lang cudi cung da dugc lam sang to. Bai viét nay phac hoa nhiing nét
dac trung lich sit va vin héa doc ddo cia lang Kim Lily, tinh Nghé An, dong thoi
cung cip cai nhin tong quan vé ba ngdi dén va su phuc hung tin ngudng tho than cua
lang trong thoi ky Doi Méi.

Tir khoa: Tin ngudng dan gian, than lang, phuc hdi danh tinh than, lang Kim
Liy (Hoa Liiy).



