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MO PAU

1. Ly do chon dé tai

Truyén thuyét & Thira Thién Hué hinh thanh trong mot khong
gian dia van hoa ddc biét, noi lich st, chinh trj va ton gido giao thoa lién
tuc tir ving bién dén kinh d6. Sy clng ton tai va tiép bién ctia An Do
giao, Phat gido Dai thura, Tam giao, Cong giao va tin ngudng dan gian
tao nén mot hé thong truyén ké lay niém tin lam hat nhan, phu hop véi
nhén dinh cta Linda Dégh rang truyén thuyet ludn khang dinh mot dirc
tin, ddng thoi phan anh cin tinh van hoa Hué.

Hon nita, viéc xac lap dic trung thé loai truyén thuyét van nhiéu
thach thirc do ranh giéi vai lich sir va da sir, sy dan két véi 18 hoi va dién
xuéng, cing nhu qua trinh van ban hoa sang van xudi trung dai. Khoang
trong dang ké nam & mang truyen thuyet duong dai va do thi tai Viét Nam,
trong khi Hué khong chi luu gitr truyén thdng ma con san sinh cac huyén
thoai thoi chién va hau chién gan véi ky tc cong dong.

Trong bdi canh do, lién van ban dugc chon 1am khung 1y thuyét dé
xem folklore nhu mdt chinh thé ludn van dong. Coi truyén thuyét 1a van
ban “dong”, gin voi niém tin cho phép nhan dién co ché dung hop hodc
déi khang gitia cac hé hinh ton gido, qua d6 giai thich tinh da tang cua
truyén thuyét Hue theo ca chiéu lich dai va dong dai. Trén nén tang ay,
nghién ciru trién khai khao sat tinh lién vin ban cta truyen thuyet ton gido
tin ngudng ¢ Thura Thién Hué bang dién d4, tu liéu truyén thong va duong
dai két hop 1y thuyét hién dai, huéng téi mot mo hinh phan tich kha Chuyen
cho cac khong gian van hoa tuong dong, dong thoi cung cap ngudn hoc
liéu phuc vu giang day va pho bién di san dia phuong.

2. Muc tiéu nghién ctru

Muc tiéu nghién ctru cta ludn 4n 1a nhan dién céc dic diém cua
doi sdng tin ngudng ton giao Thira Thién Hué thong qua viéc phén tich
tinh lién van ban ciia truyén thuyét trong cac hinh thirc ngon tur va phi
ngon tir. Trong do, ludn an déc biét chi trong phan tich cac biéu hién cia
qua trinh giao thoa va t1ep bién vin hoa trong ty sy dén gian; tir do, budce
dau dé xuat mo hinh tiép can lién van ban d6i voi cac truyén thuyét mang
tinh dung hop van hoa ¢ Viét Nam.

3. Pdi twong, pham vi nghién ctru

3.1. Poi twong nghién ciru



Déi tugng nghién ctru ctia luan 4n bao gdm hai thanh t6 gin bé
chit ch& véi nhau. Thir nhét 13 1i thuyét lién vin ban trong nghién ciru
truyén ké dan gian; thtr hai 1a viéc van dung 1i thuyét nay dé nghién ciru
c4c truyeén thuyét & Thira Thién Hué c6 lién quan dén chu dé ton gido va
tin ngudng. Viéc nghién ctru cip do thir hai chi c6 thé trién khai mot cach
hiéu qua khi d c6 tri thirc nén tang va hé thdng vé li thuyét lién van ban
trong linh vuc truyén ké dan gian. Nguoc lai, chinh nhimng nghién ciru
truong hop vé truyén thuyét Thira Thién Hué ciing s& gop phan lam sang
13, cu thé hoa va kiém chung hiéu luc g dung cua li thuyét lién van ban
trong bdi canh van hoa ban dia.

3.2. Pham vi nghién ciru

Luan an giéi han & truyén thuyét Thira Thién Hué lién quan t6n
gi4o va tin ngudng, tiép can trén ba binh dién gin bo v6i nhau 1a lich
s, tu su dan gian va thuc hanh nghi 1€ cing dién xuéng vin hoa. Cach
dong khung nay nham doc truyén thuyét nhu mot thuc thé dong trong
ca van ban 1dn moi trudng sdng, bao dam kha nang so sanh va giai thich
nhit quan. Vé tur 1iéu, nghién ctru dit trén nén céc st lidu va dia chi Han
Nom trong yéu nhu O Chdu cdn luc, Phu bien tap luc, bo Dai Nam, Kham
dinh Viét sir, Nam triéu cong nghiép dién chi, hé bai trong tap chi
B.A.V.H. (Nhitng ngueoi ban C6 dé Hue) dong thoi d6i chiéu voi cac suu
tap van hoc dan gian xir Hué va két qua dién da cua tac gia. Vé khong
gian, trong tdm 1a Thira Thién Hué, mo sang Quang Tri va mot phan
Quang Binh theo quan h¢ lich st lanh tho; doi tugng tap trung vao truyén
thuyet cua cong dong nguoi Viet, khong bao gom truyén ké ctia cong
dong dén toc thiéu sd dé giir chidu sau phan tich va ton trong dic thu vii
tru quan riéng cua timg hé théng vin hoa.

4. Huémg tiép can va phwong phap nghién ciru

Luén én trién khai ba lang kinh gén két. Trudc hét, tiép can lién
van ban (mo rong toi truyen miéng va nghi 18) ¢ nhan dién “vin ban
dong” cua truyen thuyet Tiép @0, tu sy dan gian trong bdi canh lam 1
ciu tric ké va co ché linh thiéng hoa, dia phuong hoa biéu tuong. Sau
cung, phdi hop ton gido hoc va folklore hoc dé giai thich cai thiéng,
quyeén nang va chirc nang xa hoi, qua do khang dinh truyén thuyét nhu
mot dang “than hoc dan gian” kién tao ban sic ving.



5. Phuwong phap nghién ctru

Luan an st dung bbn phuong phap chinh: lich sir — xa héi, lién
nganh, cdu trac — hé thdng, va dién da; két hop khao sat, d6i chiéu van
ban, thong ké type—motif, khdo ctru — bién dich, phan tich tu su dé giai
thich bién déi, nhan dién cau trac va kiém chimg thyuc dia, bao dam do
tin cay két qua.

6. Pong gop cia luan an

Ludn 4n xac 14p khung lién vin ban dé giai ma truyén thuyét Thira
Thién Hué nhu thyuc thé van héa dong, ddi thoai giira lich sir, tw sy va
nghi 1&; déng thoi d& xuit moé hinh kha chuyén ap dung lién ving. Bén
canh d6, cong trinh cung cép bd dir licu phan loai cung khung phan tich
phuc vu gido duc dia phuong, s6 hoa va bao ton di san.

7. Ciu tric cia ludn 4an

Ngoai phan M¢& dau, Két luan, Tai liéu tham khao va phu luc,
phan Noi dung ctia Luan 4n gdm 4 chuong:

Chuong 1: Tong quan tinh hinh nghién ctru, Li luén vé tién trinh
van dong cua truyen thuyet va Lugc str ton gido, tin ngudng trén vung
dat Thira Thién Hué

Chuong 2: Tinh lién van ban trong truyén thuyét Thira Thién
Hué vé chu dé tén gido, tin ngudng tir goc nhin lich sir

Chuong 3: Tinh lién van ban trong truyén thuyét Thira Thién Hué
vé chi dé ton gido, tin ngudng tir goc nhin tur sy dan gian

Chuong 4: Tinh lién van ban trong truyén thuyét Thira Thién
Hué vé chu dé ton gido, tin ngudng tir goc nhin thuc hanh nghi 18 va
dién xuéng dan gian

0 NOI DUNG
CHUONG 1. TONG QUAN TINH HINH NGHIEN CU,
Li LUAN VE TIEN TRINH VAN PONG CUA
TRUYEN THUYET VA LUQC SU TON GIAO,
TiIN NGUONG TREN VUNG PAT THUA THIEN HUE

1.1. Téng quan tinh hinh nghién ctru

1.1.1. Téng quan cac cong trinh swu tim va nghién ciu vé
vin hoc din gian & Thira Thién Hué

Tu liéu vé truyén ké dan gian Thira Thién Hué duogc ghi chép sém
trong O Chdu cdn luc, Phii bién tap luc, Pai Nam thyc luc, Pai Nam nhat
théng chi. Pau thé ki XX, tap chi Nhitng nguoi ban C6 dé Hué do L. M.



Cadiére khoi xudéng ddt nén cho folklore hoc dia phuong. Tir 1945 dén
1975 du chién tranh, vin ¢ suu tim dién di vé truyén ké cua cac dia
phuong. Giai doan 1975-2000, nghién ctru lién nganh gia tang, huéng vao
quan hé gitra truyen thuyét, tin ngudng va 18 hoi. Sau 2000, khéi tur liéu
bung nd vai tong tap, dia chi, nghién ciru Han Nom va diéu tra thuce dia ¢
cong dong Kinh va Ta Oi, Pa Co, Bru Van Kiéu.

Xu huéng chung dich chuyén tir ghi chép sang phén tich cu trac
tur sy, chirc nang xa hoi va bbi canh van hoa, voi nhiéu cach tiép can tir dan
toc chi, cau trac luén, biéu twong hoc dén phan tich dién ngén. Tuy vay
con khoang trong vé khao sat hé thong truyen thuyét theo tryc ton giao, tin
ngudng, thiéu ddi sanh rong voi li thuyet va tu lidu qudc té, va thiéu mot
nén tang lién van ban chat ché. Luén an ké thira tu liéu hién c6 dé xdy dung
khung tiép can lién vin ban, giai thich co ché tuong tac giita truyén thuyét
va thiét ché t6n gido, thyc hanh tin ngudng ban dia, dong thoi mé hudng
d6i sanh véi cac khong gian vin hoa twong dong.

1.1.2. Tong quan cac cong trinh nghién ctru vé truyén thuyét
truyén thong va hién dai/ dwong dai

Tu duy nghién ctru truyén thuyét & phuong Tay chuyen tr dinh
danh va phén loai sang nhin manh chirc nang va bdi canh, roi dén cach
hiéu nhu mot dién trinh giao tiép. T nén tang Grimm va trudng phai
dia li lich st Phan Lan véi cong cu type, motif, hoc gidi thé ki XX dat
trong tam vao chirc nang va nglr canh qua Malinowski, Boas, Bascom,
Dorson. O Hoa Ky, Linda Dégh xac 1ap truyén thuyét nhu cudc ddi
thoai vé tinh xac thuc, Jan Harold Brunvand hé thong hoa va phé bién
cach tiép can da tri. Ky nguyén s6 mo rong hudng nghién ciru sang
folklore dién tur vo1 Blank, McNeill; Tangherlini dua cadc phuong phap
1ap ban dd, Ellis va Fine cho théy co ché van hanh trong nhom nhd qua
hanh vi va tin d6n. Sy ra doi cta tap chi Contemporary Legend cung ¢
dia vi hoc thuat cho linh vuc néy

O chau A Trung Quéc tiép di co truyén thong bién soan chi qudi
va truyén ki, gan day day manh nghién ctru truyén thuyét do thi va tin
dén mang. Nhat Ban c6 nén tang som voi phong trao dich thuét thoi Minh
Tri, tlep bién hé Aarne—Thompson, dinh hinh qua trinh nghién ctru truyen
thuyét tir thap nién 1980. Tai Viét Nam, tién trinh di tir viin ban hoa sém
trong Viét dién u linh, Linh Nam chich qudi dén dinh danh thuét ngit &
nira dau thé ki XX; sau 1954, tranh luan thé loai dugc thao g& khi truyén



thuyét dugc xac 1ap nhu thé loai folklore doc lap gén vdi di tich, nghi
18 va bdi canh dién xuéng qua cac cong trinh ctua Kiéu Thu Hoach, Cao
Huy Dinh. Tt thap nién 1990, thé loai 6n dinh trong dao tao; dau thé ki
XXI, hudng 14y bdi canh va van dé van ban hoa duoc hé thdng boi Tran
Thi An. Gan day, nghién ctru mé& sang truyén thuyét dwong dai va
folklore s6 véi dong gop cua Nguyén Thi Kim Ngan.

1.1.3. T6ng quan cic cong trinh nghién ctru vé méi lién hé
gilra truyen thuyet va ton gido, tin nguwéng

Dong nghién ctiru vé quan hé giita truyén thuyét v0i ton giao, tin
ngudng chuyen trong tam tr van ban hoc sang coi truyén thuyet la tu
su ctia niém tin. Tir dau thé ki XX, Delehaye chi ra sy dan xen chit liéu
dan gian trong Hanh théanh tich. Bén cudi thé ki XX, Dégh khang dinh
dirc tin 13 hat nhan va tinh c6 thé tranh cai 1a dic trung thé loai, mé
duong cho hudng “truyén niém tin” khao sat twong tac gitra truyén ké,
nghi 1& va thé gidi quan cong dong Céc tiép can dua trén trai nghiém
cua Hufford, nghién ctru Ve cai chét ctia Bennett, cac khao ctru thuc dja

“tai hién bang hanh vi” cua Ellis dd chuyén tir trong vin ban sang
nhén manh viéc nghién ctru truyén thuyét dé thdy duoc hanh vi, chirc
nang xa hoi va vai tro cia truyén thong.

O chau A, truyén thuyét gan mat thiét v6i tién trinh ban dia hoa
t6n giao. Trung Qudc cho thay dwdng di tir chi qudi, truyén ki &én chuyén
nghia Nho, Phat, Pao trong co ché “Pai truyén théng” va “Tiéu truyén
théng”, v6i céc truong hop nhu Bach Xa, Muc Lién curu me thé hién su
thuwong thuyét y thirc hé qua tu su va nghi 1&. Nhat Ban két tinh & thuyét
thoai qua Nihon Ryoiki, Konjaku Monogatarishii va nghién ciu vé
goryd; Han Qudc két hop shaman gido v6i1 Phat gido, Nho gido trong
truyén thuyét nghi 18 Céng chiia Bari; An Do va Dong Nam A khang
dinh stc song di ban cta Jataka, Ramayana va cac ban dia héa nhu
Ramakien. Tlr @6 ndi rd co ché lién van ban gitra van ban ngén tir v6i
nghi 18, vat thé va hanh vi. Tai Viét Nam, tién trinh di tix Viét dién u linh,
Linh Nam chich qudi va cac tranh luén thé ki XX dén viéc xac lap truyén
thuyét nhu mot thé loai folklore doc lap gan véi di tich, 18 hoi va bdi canh.
Nghién ctru gan day mo sang truyén thuyét duong dai va folklore s
Tran Thi An vé vin ban héa va thi phap, Nguyén Thi Kim Ngan vé trai
nghiém siéu hinh hau chién va khéng gian mang; cac hudng nhan hoc
ciia Pham Quynh Phuong vé Ptrc Thanh Tran, Tran Hong Lién vé Ba



Chuaa Xir, Heonik Kwon vé bong ma chién tranh. Tyu trung, truyén
thuyét hién 1én nhu mét thiét ché niém tin van hanh trong mang ludi lién
van ban ngdn tr va phi ngon tir, vira phan anh vira dinh hinh thyc hanh
t6n gido, tin ngudng ctia cong dong.

1.1.4. Téng quan cac cong trinh nghién ciru vé truyén ké dan
gian tir li thuyét Lién vin béan

Tir ki hiéu hoc Saussure dén ddi thoai luan cua Bakhtin, cac i
thuyét hién dai xem van ban nhu mot truong quan hé. Kristeva dat tén lién
vin ban, Barthes trao quyén sang tao cho ngudi doc, Genette hé thong hoa
thanh xuyén van ban vdi cadc pham tru can van ban, si€u van ban, ngoa du
van ban va kién triic van ban. Nhu vay, nghia van hanh theo nguyén 1 dbi
thoai lién tuc.

Trong folklore, 1ién van ban hién rd qua lap motif va type:
Aarne-Thompson va Chi myc motif tao chudn so sanh, Propp néu 31
chire nang hinh thai. Cac huéng méi cu thé héa quan hé nay: Yassif cho
thdy truyén Hasid dét tir Kinh Thanh; Bauman va Foley coi mdi 1an ké
la tai van ban hoa gan dién xuéng. O chau A, Ramayana voi hang tram
di ban cho thy cau hinh lién vin ban song, khong gian Han hoc ching
kién giao thoa Nho, Phat, Pao giita tmyen khau va thu tich, tir Truyén
ky man lyc dén Liéu trai; cac di ban kiéu Lo Lem Han Quéc phan anh
dao li Nho gido ban dia hoa.

O Viét Nam, trude khi thuat ngit phd bién, hién tuong da duoc nhan
dién qua “Tam gido ddng nguyén” va nghién ciru vé giao thoa dan gian véi
chinh thdng. Linh Nam chich quéi duoc doc nhur van ban phirc hop quy tu
truyén thuyét, dién tich va binh cht. Cac cong trinh ctia Nguyén Thi Kim
Ngan chi ra “ma lién van ban” dan gian hdi sinh trong trung dai va hi¢n dai;
Trinh B4 Binh dat lién van ban nhu pham tru cbt yéu; nhiing d6i sanh quanh
“Ho6 Hoan Kiém” va trudng hop Nguyén Dong Chi cho thay dbi thoai truyén
khau véi thu tich. Tir nén tang do, luan an tiép can hé truyén thuyét Thira
Thién Hué nhu mang lu6i van ban ngodn tir va phi ngdn tir dang van dong,
tap trung vao di ban thuong tryuc, tinh dién xuéng va tinh lién chu thé ¢é 1am
0 lap ghép motif, chuyén vi nhan vét va dau vét can vin ban theo ca chiéu
dong dai 14n lich dai.



1.2. Qua trinh “vin dong” ciia vin ban truyén thuyét

1.2.1. Hinh thanh truyén thuyét tir chit liéu lich sir

Tir khuyét str dén st thanh van, cong dong vira luu giit vira dién
giai qua khur bang truyén ké; vé sau quyén luc chinh trj tiép nhan va chmh
1y @ hop thic hoa tiéng néi chinh thong Cach truy nguyén “sy kién gde”
theo truong phai lich su—dia ly Bic Au dit truyen thuyet & vi thé phan
chiéu, trong khi cach tiép can duong dai coi truyén thuyét 1a dién ngon
ky rc va van hoa, noi lich str, huyen hodc va y thurc h¢ dan xen trong mot
thuc thé dong.

Tir khung lién van ban, truyén thuyét van hanh nhu 4m chi ¢
chon loc, tai ngit canh héa ky trc theo mé hinh ¢t truyén hoa ciia Hayden
White: sy kién chi c6 nghia khi gan vao cac diém nit khoi nguyén, khing
hoang, giai quyét va dugc phii cac motif thiéng. Nhdn manh cua Jan
Vansina vé “dién ngdn cua hién tai” giup thay ban ké ton tai vi dap tung
nhu cau nghia cta cong déng Thyc hanh st hoc Viét Nam cang cho thay
qua trinh tuyen lya, chuan héa da st trong trat ty quoc sir. Vi vy, khong
thé dong nhét truyen thuyét voi lich str: truyén thuyét 1a mang ludi biéu
twong do cong ddng kich hoat, con sir quan 13 tc nhan tai ngit canh hoa
trong khung bién soan triéu dai.

1.2.2. Luu truyén truyén thuyét véi tw cach 1a mot thé loai
tu s dan gian

Trong tdm can dit vao co ché ndi tai cua thé loai thay vi truy
tim “syr that lich si”. Khung motif v type clia trudng phai Phan Lan
van hitu ich dé nhan dién 15i truyén va so sanh di ban, nhung ban chat
folklore 14 bién di. Theo Albert Lord, ngudi ké van dung cong thirc va
chu dé dé 1ap ghép khi trinh dién, tao thay thé motif, két hop lién kiéu
truyén va dia phuong hoa, nho vay truyén thuyét vira gitr suon 6n dinh
vira thich tng bdi canh.

bé 1y gidi dong nang nhan vat, luan an ndi truc chire nang ty sy
ctia Propp v6i khai niém chuyén vi cta Kristeva. Trén truc ct phap,
nhan vat ¢dam nhiém chirc ning bén viing ctia hanh trinh ngudi hing;
trén truc hé hinh, cac dién ngdn vin hoa da linh thiéng héa va ban dia
hoéa hinh tuong. Truong hop Nguyén Anh cho thiy 16p motif linh vat
phu trg, cadm hoa ty nhién dé kién tao thién ménh; Po Ina Nagar chuyén
vi thanh Thién Y A Na minh hoa thay thé motif theo gia tri Viét va
chuan hoéa béng sdc phong. O binh dién thé loai, truyén thuyét lién tuc



dbi thoai voi than thoai va ¢ tich: ¢d tich hoa khi mat neo lich st, than
thoai hoa khi cau chuyén duoc vii tru hoa; trong van hoc trung dai, lai
bi str ky hoa va than tich hoa dé quan tri tin ngudng. Strc sdng cua truyén
thuyét vi thé ndm ¢ tai t6 hop motif, chuyén vi nhan vat va giao thoa
thé loai, tir 46 cho phép vin ban “van dong” qua cic khong gian vin
hoa va luén dugc tai tao.
1.2.3. Dién giai truyen thuyet théng qua nghi 1€ va dién xudng

Truyén thuyét dugc dién giai manh mé& qua nghi 18 va dién Xuong.
O binh dién tin ngudng, truong phai than thoai — nghi 1& dit nghi 1& &
trung tam, coi truyén thuyet nhu “kich ban” dé hién thuc hoa gia tri thiéng
bang hanh dong tap thé. Cac huéng chire nang luén, phén tam hoc va cau
tric luan gip nhau & nhan dinh: truyén thuyet kién tao hé -y nghia, con
nghi 18 vat thé hoa, tai khang dinh h¢ y nghia ay, qua do cb két niém tin
cong d6ng. O binh dién dién xudng, truyén thuyet chi song trong khoanh
khic duge ké, hat, maa trudce cong ching. Cach tlep can “dién xudng nhu
giao tiép” cia Bauman nhan manh sy kién ngh¢ thuat voi ngudi ké, bai
ké, nguoi nghe va khong gian — thoi gian cu thé; y nghia ndy sinh tai cho
va bién doi theo bdi canh. Hé qua 1a truyén thuyet cung cap ndi dung cot
161, con dién xudng kich hoat, lan téa va lam bién dang linh hoat ndi dung
ay, bién truyén thuyét thanh “thuc tai duoc séng” trong vin hoéa duong
dai.

1.2.4. Li thuyét lién vin ban: Giai mi dién trinh kién tao va
dién giai y nghia ciia truyén thuyét

Tiép can lién van ban xem truyén thuyét nhu vin ban “dong”,
qua d6 giai thich tron ven chu trinh kién tao, van dong va dién giai trong
khong gian vin hoa ban dia. O khdi diém sang tac, chat liéu lich sir va
tin ngudng dugc cong déng chon loc, théu dét, hép thu cac “van ban
nén” nhu st ligu, dién tich, truyén 1an can dé dap (mg nhu cau nhan thirc
va ban sic. Vi vy, truyen thuyet mang tinh lién van ban ngay tir khi
hinh thanh. Trong luu truyén, mdi lan ké 1a mot tai van ban hoa gan voi
ngtr canh; khi dugc ghi chép vao chinh str, than tich, truyén ky, cac ban
viét lai phan hoi vao truyén miéng, mo rong mang ludi phién ban vira
giit suon cbt truyén vira thich img bién dong xa hoi va tin ngudng.

O binh dién dién giai, y nghia nay sinh tir twong tac voi cac “ma
van hoa”. Nghi 18 va 18 hoi vira duoc truyén 1y giai nguon gbc vira tai
hién truyén, hinh thanh vong lién van ban giita 16i ké va hanh dong



thiéng. San khau déan gian tiép tuc nbi cdt truyén véi ngdn ngir biéu dién,
giip nguoi xem doc vo dién nhu van ban dgc lap dong thot trong thy
thap thoang “hinh bong” cta truyén thuyét nén. So véi cu trac ludn va
chue nang luan, lién van ban lam rd tinh dong va tinh long cua truyen
thuyet noi trong tdm 1a mang ludi vay muon, am chi, cdi bién. An du

“cum beo” ctia Tran Thi An dic ta ban chit mé: motif, nhan vat, cdt
truyén c6 thé troi tir didn ngon lich str sang 10i ké dan gian roi két cum
trong nghi 1&. Nhin tir lién van ban, truyén thuyét 13 nut giao dién ngon,
mot thyuc thé séng ludn duoce tai kién tao trong dong ké, thu tich, nghi 1&
va trinh dién.

1.3. Lwge sir bdi canh ton gido va tin nguwdng tai Thira Thién
Hué

1.3.1. Thoi ki hén dung tin ngudng Sa Huynh — Chim Pa va
An D} gido (truée nim 1306)

Lugc st t6n gido va tin ngudng ¢ Thira Thién Hué duoc nhin tir
khung phan ky cua Dia chi Thira Thién Hué, nhan vao cac bude ngodt
kién tao truyen thuyét. Trudc thé ky XIV, du co moc 1069, phai dén
nam 1306 vdi viéc dang O Ly moi xuat hién chuyen tlep cu tru va hanh
chinh, m& dau tién trinh Viét hoa c6 hé thong. Tang nén Sa Huynh hién
trén di chi Con Rang, Cira Thiéng voi m¢ chum va tin ngudng vat linh.
Tir ddu Cong nguyén, vung dat thuéc Lam Ap rdi Cham Pa, tiép nhan
An Do giao va Phat gido som theo hudng ban dia héa, tao mot phirc thé
hén dung ma biéu twong Linga Yoni cong hudng manh véi tin ngudng
Nir than, hinh thanh khong gian linh thiéng da tang. Nhitng trim tich d6
dugc tai kién tao trong hé truyén thuyét Hué. Thai Duong phu nhéan va
Ky Thach phu nhan bao luu dau vét phon thyc va thd da. Thanh Mau
Thién Y A Na phan 4nh qua trinh tiép bién nir than Cham trong truong
quyén lyc va tin ngudng Viét. Ba chua thap Lidu Cdc goi mé thirc than
ho thap, truyén thuyét thanh Ldi khoi day ky &rc Kandapurpura, con
miéu cay thi Phudc Tich va thon Moc Tru cho thiy giao luu cong cu
Viét Cham. Mang ludi truyén ké vira gin giit di san Cham vira thwong
thuyét dé hop thirc hoa yéu t6 thiéng theo thé gidi quan Viét, qua do
dinh dang ban sic ton gido va tin ngudng dic thi cua ving Hué.



1.3.2. Thoi ki tiép bién va Viét héa ton gido, tin ngudong (1306
~1802)

Tir mbe 1306 dén 1802, Thira Thién Hué trai qua qué trinh tiép
bién va Viét hoa siu rong. Sau khi O, Ly nhap Pai Viét, di dan mang
theo tho Thanh Hoang, thd MAu, tho T6 nghé, nhanh chéng tai ciu tric
khong gian thiéng theo hudéng dung hop. Tin ngudng Cham, dac biét
biéu tuong da thiéng, duoc Viét hoa va gai vao thiét ché lang xi; An Do
giao va di san Cham van hién dién. Tam gido cung vén hanh: Phét gido
quy tu nhan tdm, Nho gido dinh nén tri gido, 16p nghi 1& Pao giao hoa
vao thyc hanh dén gian. Sy bdo trg cua chua Nguyén ddi vai trung tam
thiéng tao diéu kién san sinh truyén thuyét moi, tiéu biéu la chuyén vi
Po Ina Nagar thanh Thién Y A Na tai Dién Hon Chén. Tir bbi canh ay,
hé tmyén thuyét Hué két tinh ba mach tu su: mach than linh bao ho khai
pha va thiry tho; mach Khai Canh, Khai Khan, T6 ho, T nghé va Thanh
Hoang x4c 1ap quyén s& hiru biéu tugng lanh thd; mach lich sir gén sur
kién chinh tri véi linh di dé hop thirc hoa thién ménh nha Nguyén. Cac
motif diém lanh, bao mong, phu trg 1dp lai nhu ma y thie hé, vira bao
luu di san Cham vira tai dinh nghia theo thé gi6i quan Viét, qua d6 két
nbi cong ddng, ciing cd trat ty méi va dinh dang ban séc thiéng ciia ving
Hué.

1.3.3. Thoi ki thé ché héa va dbi thoai tén gido, tin nguwdng
(1802 — 1945)

Giai doan 1802-1945 ¢ Thira Thién Hué chimg kién qua trinh
thé ché hoa tén giao, tin ngudng r0i chuyén sang d6i thoai cang thang
giita cac hé niém tin trong bdi canh thugc dia. Tur khi Gia Long 1ap do,
nha Nguyen xdy dung b may tap quyen ton Nho gido lam nén trj quic
v6i Vin Miéu, dan Nam Giao, dan Xa Tac va khoa ctr. Sau that thu kinh
d6 1885 va bai bo khoa ctr 1919, vi thé doc ton cta Nho gido suy giam.
Phat gido tiép tuc hién dién trong cung dinh va dan gian, dén thap nién
1930 khai phat phong trao chan hung dé thich tng truée Tay hoc. Dao
gido, tin ngudng dan gian duy tri ¢ dén miéu va 18 tiét. Thién Chua gido,
timg bi cdm doan, phat trién nhanh dudi bao ho Phap, xay dung co sO
tho tu va gido duc, trd thanh lyc lugng ton gido méi & d6 thi Hué.

Thé ché hoa 1am dbi khac van hanh cia tu su thiéng. Nhiéu thuc
hanh dén gian dugc chudn hoa thanh qudc 18 hodc nghi 18 triéu dinh, song



16p thuc hanh ban dia van bén bi. Truyén thuyét Hué két tinh dién ngon
chinh tri linh thiéng véi cac mé tip thién ménh, diém bao, mong thi nhim
hop thire héa, canh bao hoac dién giai van ménh vuong triéu; déng thoi
phat trién mach truyén lang x4 ton vinh tién hién, Thanh Hoang dé cung
cb chinh danh cu tra va lién két cong dong.

Can phan dinh rach roi thé loai, trong do, truyén vé thanh tir dao
Cong gido dugc xdc 1ap nhu Hanh thanh tich, c6 quy trinh tham tra lich
str va than hoc, dung trong phung vu, khong véan hanh theo co ché di
ban va tinh kha tin twong d6i cia truyén thuyét dan gian. Nhin tong thé,
Hué thoi Nguyen 1a khong gian thiéng da trung tdm, noi nha nudc, gido
hoi va cong dong lién tuc thuong thuyet vi thé, qua do téi tao 16p truyén
thuyét phuc vu chinh danh, c¢b két xa hoi va dinh hinh ban sic thiéng
cua kinh ky.

1.3.4. Thoi Ki ti ciu triic tén gido, tin ngudng theo huéng
hién dai hoa (1945 — nay)

Sau 1945, khong gian t6n gido va tin ngudng Thura Thién Hué
van dong da tang trong giao diém giita chién tranh, hién dai hoa va toan
cau hoa. Giai doan 1945-1975 tao ra hai moi truong khac biét: mién
Bic chiu anh huong duy vat bién chung, mién Nam trong d6 c6 Hué
phat trién truong ton gido da nguyén gan voi chinh sach Viét Nam Cong
hoa va giao luu phuong Tay. Tir 1975 dén truée D6i méi, nhidu thyc
hanh thiéng bj thé tuc hoa cudng buic; sau 1986 dién ra phuc hdi manh,
trung tu co s&, hinh thanh Hoc vién Phat gido va Trung tdm Liéu Quan,
khang dinh nang luc ty to chirc ciia cong dong.

Hién nay, Phat giao gitr anh huong lon; Cong giao tiép tuc hién
dién trong gido duc, y té, cong tac xd ho1; Tin Lanh, Cao Dai va cac tin
ngudng ban dia cing tao ciu triic da ting. Thién Tién Thanh Gido biéu
thi nang luc hon dung thich Gng d6 thi. Tin ngudng dan gian phuc hdi
qua 1& hoi dién Hon Chén, Té Giao va tho Mau Tam pht dugc UNESCO
ghi danh ndm 2016, m¢é huéng du lich tim linh va kinh té di san. Trong
bbi canh do, truyén thuyét chuyén tir chinh danh viong quyén sang dién
giai chan thuong hién dai, tiéu biéu nhu Ma x6 xe & Péo Hai Van, cac
bi 4n chiia Ba Don, cling nhiing “diém la” trudc Té Giao, qua d6 vira
luu giit ky te vira tai tao ban sac Hué.



CHUONG2 )
TiINH LIEN VAN BAN TRONG TRUYEN THUYET THUA
THIEN HUE VE CHU BE TON GIAO,
TIN NGUONG TU GOC NHIN LICH SU
2.1. Truyén thuyét va vin dé “am chi”, “doi thoai” lién vin ban véi
lich st
2.1.1. “Am chi” lich str: Kich hoat ki rc trong tim thirc d4n gian

Luan an xéc 1ap mét khung doc lién van ban cho quan hé truyén
thuyét va lich str, coi moi ké lai qué khtr 1a kién tao dién ngbn qua trung
gian. Tur go1 ¥ cua Hutcheon va Genette, “am chi” duoc xem la co ché
trung tAm: truyén thuyét khong sao chép su kién ma kich hoat mét trudng
ky trc chung dura trén tri thirc chia sé giita ngudi ké va ngudi nghe. Vi vay,
“chit sir” cia truyén thuyét 13 mot tim palimpsest, noi cac 16p ky trc dugc
tai ngit canh hoa theo nhu cau hién tai.

Co ché 4m chi van hanh qua nhan vat, dia danh va mo thuc su
kién, lién két cac truyén riéng 1é thanh mang ludi ky we. O thoi tién chia
Nguyén va mé ¢di, truyén Khai Canh, Khai Khan 4m chi hanh trinh di
dan va thiéng hoa cong lao 1ap lang; chi tiét “ma dat tu dun 1én” trong
truyén vé ngudi Khai Khan Huong Lam bién mot cai chét lich st thanh
dau chi thuan thién, dong thoi ciing cd dao 1y trung nghia.

Khi Thuan Héa, Phti Xuan tr¢ thanh trung tm quyén lyc, truyén
thuyét d6i thoai véi chinh sir dé hop thirc hoa virong quyén qua mé thirc
thién ménh, mong diém bao vat; truyén “Mong (mg sinh ba hoang tu”
tai ngir canh hoa quyet dinh ké vi cua Gia Long. Trong hién dai, truyén
thuyet chuyen sang dién giai bat on xa hoi va do thi: linh di quanh khao
cd dan Xa Tic phan anh thuong thuyét gitra bao t6n va hién dai hoa,
chuyén bo lu dong lang La Chir cing ¢b niém tin vao vét thiéng, cac
truyén ma duong truong nhu “Ma x6 xe ¢ Péo Hai Van” van hanh nhu
canh bao dao dirc trude rui ro cong nghiép. Tir d6i chiéu chirc ning, dang
truyén thdng c6 xu huong 6 on dinh trat tu bang thiéng hoa qua khir, con
dang duong dai kién tao nghia cho bat 6n hién tai. Ca hai khing dinh
truyen thuyét nhu dién ngén 4m chi lién van ban, noi qua khir duge goi
nhic va tai sinh dé phuc vu nhu cau nhan thirc, niém tin va ban sic cong
ddng.



2.1.2. “Poi thoai” véi lich sir: Dién gidi qua khi tir géc nhin
cong dong

Luan 4n quan niém truyén thuyét nhu mot cudc ddi thoai cua ky
{rc cong dong vai dién ngdn chinh thdng. Theo A. Jolles, nguoi ké ludn
chon “diéu thiéng” 1am diém tya, nén qua khir khong duoc thuat lai
tuyen tinh ma dugc thuong luong gitra ky uc tap thé va sir hoc. Khung
d6i thoai cua Bakhtin cho thay truyén thuyét kéo qua khtr vao tiép xuc
voi hién tai, mé 16i tai dién gidi lién tuc; cach doc “lién van ban ddi
thoai” cua Meretoja gitip xem mdi ban ké nhu mot phat ngon tham du
vao mang ludi trao ddi giita cac dién ngdn vin héa. Vi thé, truyén thuyét
khong phu dinh chuan kiém ching ciia sir hoc ma bd sung mot binh
dién dién giai can thiét.

O Hué, co ché dy ndi rd trong cum truyén vé Gia Long: chinh sir
kién tao truc quyén lyc mot chiéu, con dan gian dong thoi tén vinh thién
ménh, ghi cong kién qudc va phan tu dao 1y sau chién thing. Truyén
“Ong Ba Vo thiéng hoa ké bai vong dé chét van “nghia tir 1a nghia tan”,
song song van ton tai dong ké ca ngoi tridu Nguyén nhu ngudn chinh
danh dia phuong. Theo khung Tangherlini “ai ké diéu gi cho ai va vi sao”,
¢6 hai dong lyc cung lac: tir dudi 1én dé ¢ két ban sic cong dong, tir trén
xudng dé hop thirc héa vuong quyén. Tinh ddi thoai ciing hién trong
truyén thuyét dwong dai: chuyén quanh Miéu Am Hén dung tiéng khoc
tré em nhu phep thay thé biéu tuong dé thuong luong ky trc chan thuong;
tranh luan vé Miéu Doi cho thay d6i thoai tiép tuc ngay trong thyc hanh
bao ton. Tong hop lai, truyén thuyét van hanh theo co ché “thé” va “bu’:
l4p vao khoang im lang ctia chinh sir va doi khi thay thé chuan nghia bang
cong 1y biéu tuong trong tam thirc dan gian, qua d6 trd thanh mot hinh
thai y thic lich sir da thanh va 1a dién dan mo dé cong ddng tai tao, dinh
vi qua khu.

2.2. Truyén thuyét va “c4n vin ban” dién giai lich sw

2.2.1. “Ngudng cira tiép nhan” ciia truyén thuyét: Hoanh phi,
cau doi, viin bia

Van dung li thuyét can van ban cua Genette, luan an xac 1ap hoanh
phi, cau dbi, van bia nhu cac “ngudng ctira” dinh hudng cach cong ching
doc va dién giai truyen thuyét trong khong gian thiéng Thira Thién Hué.
Khong chi 14 vat pham phu trg, chiing gan truc tiép véi kién tric tho tu va
khuén dinh tdm thé tiép nhan: hoanh phi nhu “nhan d&” xéc 1ap chu dé,



cau dbi nhu “dé tir” goi mé truong nghia, vin bia nhu “10i tya” va “chi
thich” cung cap bdi canh. Nho do, truyén ké dan gian hién dién nhu vin
ban sdng trong hé sinh thai ton gi4o, tin ngudng.

Truong hop chuia Tir An cho thay can vin ban c6 thé tai ciu trac
trat ty niém tin. Buc hoanh “Sic tir Tir An ty” vira hop phap hoa dia vi,
viua neo truyen thuyét vao khung xac tin hoang triéu; viéc ddi tén tur
“Thién An” sang “Tir An” trong tai bién thoi Ty Puc dugc hiéu nhu
hoa giai pham hay, con mdng linh irng ctia Thai hau Ttr Du chinh danh
hoéa trang hung. Hai cip cdu d6i md rong nghia theo hai hudng: biéu
tuong Phat hoc dinh vi chua nhu khéng gian ctru d9, 101 tan dwong Dure
Tir Dy gin quyén luc - hoang gia voi ky trc cong dong. Ba 16p can van
ban tao nén trinh ty tiép nhan mang tinh nghi 1€, trong dao trudce roi dén
triéu quyén. O lang Gia Long, van bia “Thanh dirc than cong” do Minh
Mang ngy ché hoat dong nhu “16i twa” chinh thng, din dat doc gia vao
mang ludi truyén thuyét duge tuyén chon nhu séng Tan Binh trong vit,
bién Can Gio hoa ngot khi cau khan. Viéc khic dinh cac diém linh vira
ké chuyén vira mic dinh 16 trinh doc, chuyén dau chi siéu nhién thanh
bang ctr thién ménh. Theo goi ¥ ciia Allen, y nghia truyén thuyét hinh
thanh gitra van ban dan gian va toan bg “lop bla can van ban bao quanh,
noi cong dong kich hoat ky trc va thuong thuyét niém tin.

2.2.2. “Pinh khung tiép nhan” cia truyén thuyét: Sic phong
va tin don

Luén an dé xuét khai niém “dinh khung can van ban” bé“mg cach
két hop li thuyét can vin ban cia Genette voi khung dién giai cia
Goffman. Theo huéng tong hop cta Orsini va McGlade, sic phong va
tin don dugc xem nhu hai co ché khung song hanh, twong Gng hai chiéu
tac dong tir trén xuéng mang tinh thé ché va tir dudi 1én mang tinh cong
d6ng. Khong chi gi01 thi¢u van ban, ching can thiép truc tiép vao muc
do tin c@y, huong dién giai va truong cam xiic bao quanh truyén thuyet

Sac phong dugc doc nhu can van ban hop thirc hoa: quyén uy
vuong triéu dinh dang mé hinh tho tu, gan truyén thuyét vao truc trung
quan, cong dtc, linh tmg. Truong hop sic phong Hau Khai Khan Tudng
Than Luong Thanh ¢ Phugce Tich cho thdy van ban hanh chinh vira xac
tin truyén t6 ho, vira tai bo tri quyén luc lang xa qua y niém “ho nhat”;
cac bai minh di kém con tang hoa nghia, ndi van ban véi ky trc dong toc



va nghi 18, tao mang lién van ban giita quyén lyc, truyén thuyét, thuc
hanh tho ty.

Tin don duoc doc nhu ngogi van ban, né nudi dudng tri tudng
tuong tap thé va bién ddi tir tin “Tu Dtrc 1a con Truong Dang Qué” dat
hoang quyén trong khung nghi ngd do than quyén chi phdi, dén hé tin
quanh chiia Ba Ddn vé “ma theo”, “troi phat” chuyén héa chin thuong
1885 thanh canh bao dao 1i. Nhu vay, sic phong va tin d6n khéng mo
cira ma “loc” va “neo” cach doc, dinh tuyen y nghia theo hai mach
quyén luc va cong dong, khién truyén thuyét van hanh nhu mot dlen
ngoén ludn dugc hop thirc hoa, tranh bién va tai tao trong lich st tlep
nhan.

CHUONG 3

TINH LIEN VAN BAN TRONG TRUYEN THUYET
THUA THIEN HUE VE CHU PE TON GIAO,

TIN NGUONG TU GOC NHIN TU SU DAN GIAN

3.1. “Chuyén vi” nhén vit trong truyén thuyét

3.1.1. Dién trinh “linh thiéng héa” sy vét thanh nhién than

Muc nay xéc lap quy luat van dong cta tin ngudng dan gian Hué:
sy vat va sinh vat dugc “linh thiéng hoa” thanh nhién than qua mot dién
trinh ba budc gan voi lich sir Nam tlen va co ché nha Nguyén hop thirc
hoa bang sic phong, 18 nghi. Trinh tyr gom tin hiéu di thuong hodc gan voi
bién ¢6 ky bi; nhan cach hoa, gan quyén ning; sau cing 1a thiét ché tho tu
v6i chiic nang hg dan, ho lang. Trong nén canh giao thoa Vi¢t — Cham,
tién trinh Ay vira dap tmg nhu cau an tra tinh than cua cong dong, vira tao
nén biéu tugng cho tinh chinh danh vuong triéu.

Trong mang ludi truyén thuyét, nhiéu loai vat mang déu 4n thiéng,
song ho gitr vi tri trung tam vi vura 1a hiém hoa khai hoang vira 14 biéu
tuong quyén uy. Tin ngudng tho ho két hop thiéng hoa va nhan cach hoa:
hé duoc kinh sg, duoc ké nhu linh tha biét bao an, hién dién tir miéu lang
dén hinh gi6i phong thuy cua dé 0, qua d6 ndi két tri nhd cong dong voi
h¢ hinh vuong quyén. Dong thoi, cac vat thé vo tri ciing dugc thiéng hoa
thanh chi d4u than linh va lich sir. Nhom biéu tuong da dac biét day dac,
tap trung vao ba truong nghia: hién than than thanh, mdc long mach va
diém thién y, phan anh ca tiép bién Cham — Viét 1an chién luoc triéu dinh
khai thac tin ngudng ban dia. Truyén chiia Ba Loi 1a minh chimg dién
hinh cho ba chang chuyén vi: tuong da xuét hién sau bdo nhu dau hiéu



linh di; cong déng doi chua, ton the, ké cong nang “bat hoai”; tridu
Nguyén tring tu, chinh théng hoa. Nhin tong thé, qua trinh linh thiéng
hoa khong chi 1a k¥ thuat than thoai hoa ma la mot thuong thuyét lién
van ban giira tin ngudng dan gian, quyén luc chinh tri va nhu ciu tAm
linh, nhd d6 truyén thuyét khong ngimg san sinh nghia, duy tri sirc song
trong hién tai.

3.1.2. Co ché “dia phwong héa” cac vi thin ngoai lai

Co ché dia phuong héa (localization) cac vi than ngoai lai tai
Thura Thién Hue thé hién o qua qua trinh chuyén vi lién vin ban, trong
d6 cac yéu t6 nhu tén goi, quyén ning va cach phdi tho duoc cai bién.
Khung 1i thuyét lién van ban cho phép thay 15 cach biéu tuong di cu,
duoc gan 16p tu suw méi va dugc thiét ché hoa qua sac phong, nghi 18, tir
d6 hinh thanh céc thiét ché tin ngudng dic thu & Hué.

Truong hop Thién Y A Na cho thdy qua trinh Viét héa Po Ina
Nagar dién ra trong dong chay mién Trung va dat do chin & Hué khi
than tich dugc gan chat v6i song Huong, dién Hon Chén va van ménh
vuong triéu. Nhig ghi chep linh tmg thoi Nguyén cuing sic phong da
khién Thanh MAu bén ré sau trong tim thuc dia phuong, dong thoi mé
ra hdn dung voi hé Mau Viét nhu Tam Vi Thanh Mau. Truyén thuyét
chtia Thién Mu tiép tuc phan anh cing co ché khi nit than ban xir dugc
quy chiéu vé Po Ina Nagar, qua d6 cing cb tinh chinh danh cua ho
Nguyén.

Thién Hau Thanh Mau minh hoa huéng tlep bién tir cong dong
Hoa sang khong gian Hué: tir tho phung ndi bo dén dugc sac phong
thuong dang than, tir thiét ché hoi quan dén nghi thirc té tu theo chuan
cung dinh Viét, ké ca di ban hién dai nhu truyén Ba ctru thuyén nhéan va
tuc tra 1&. Su dich chuyén d@)ng thoi vé khong gian cu tra va thiét ché 18
nghi cho thay yéu t6 ngoai lai khong bi triét tiéu ma duoc tai quy chiéu
vao hé gia tri Hué.

Nhu vay, dia phuong héa van hanh nhu mét co ché thuong
thuyét § ¥y nghia gilta tin ngudng dén gian, quyen luc chinh tri va cén tinh
cong dong, qua do tai cau trac cac nhan vat than linh khi di cu va ly giai
su bién ddi bén bi cta thiét ché tin ngudng & Hué.



3.2. Bién d6i Type va Motif trong truyén thuyét

3.2.1. Motif “Ngai hoa” dwéi anh hwéng cia tin ngwéng ban
dia

Motif Ngai hoa & Thira Thién Hué mang ddu 4n dic trung riéng,
chi dugc thé hién qua hinh tuong cac vi anh hing md ¢di, nhimg nguoi
da chién dau ngoan cudng, tir tran bi thuong, 10i sau d6 linh hoa, tré thanh
Khai Canh, Khai Khin hodc Thanh Hoang. K& thira goi y cta Kiéu Thu
Hoach vé “céi chét than ki” va thuc chung dién da, chung t61 dung thuat
ngit “Ngai hoa” theo cach goi Hué dé chi dang hoa than sau tir tran cta
cac anh hung m¢ coi. O Hué, motif nay két tinh & kiéu chét dac thu: bi
chém dut diu nhung van chay dén dia diém dinh sin roi méi guc xudng
va linh héa, tir d6 tré thanh Khai Canh, Khai Khan hodc Thanh Hoang.
Nhan dinh ctia Hb Qudc Hung vé “kiéu tir tran 13p lai c6 hé thong giup
thay rd day khong chi 1a bién thé tu sy ma 1a cach cong dong kién tao
khong gian thleng cho vung dat moi sau Nam tién.

So voi truyen thuyet mién Béc noi anh hung thuong “chay vé
qué cii”, bién the Hué d6i huéng “chay dén dat méi”. Su dao truc nay
phan anh nhu cau dinh vi qué huong méi cia cong dong di dan: ving
dat chi that sy thanh ban quan khi c6 linh hon tién nhén tran giir. Cling
v6i quan niém sinh vi tuéng tir vi than, motif “Ngai hoa” thiéng hoa
lich sir m& ¢di, gan hy sinh ca nhan véi chii quyén vian hoa tap thé. Dit
trong khung lién van ban, day 1a cudc thuong thuyét giita lich sir va tin
ngudng: hanh vi tir tran duoc nang cp thanh quyén ning bao ho, con
dia vuc cu trii duoc cb két bé“mg mot trat ty thiéng bén viing hudng toi
héu thé.

3.2.2. Type “dau thai chuyén thé” trong hé tu twéng Tam gido

O truyén thuyét ¢ Thira Thién Hué c6 nhiéu dang type nhu méng
than hién linh, nhdn quad bdo g, phong thiiy huyén thudt, nhung luan
an tap trung phén tich type “dau thai chuyén thé” nhu chi ddu cua thoi
Nguyén thinh tri va 1a noi Tam gido cung van hanh. Khac voi motif
“Ngai hoa” nhin vao céi chét thiéng, type nay kién tao ngudn goc thiéng
cho sy séng cua bac dé vuong, qua céac dlem mong va sinh dau, tir d6
chuén hoa trét tu chinh tri va tdm linh ¢b do.

Truong hop ti€u biéu 1a Truyén thuyét chia Diéu Pé: Ho Thi cau
t, mong thay kim long nhép the sinh hoang tor Mién Tong; khi 1én ngoi
Thiéu Tri, ong 14p chua trén nén phu cii dé ghi diu diém mong va hop



thirc héa chinh danh. O day, Phat giao cung cap khung luén hoi — phuc
bao cho su chuyén sinh minh quan; Nho gido cung co thién ménh va y
niém “chan long thién tir”, bién diém “kim long giang thé” thanh 1ap luan
chinh tri trong bdi canh ké vi nhiéu canh tranh; Pao giao bd sung 16p
nghia diém tng, long khi, phong thiy, ndi vuong quyén véi truc Thién—
bia—Nhan. Cac truyén déng hé nhu Diém sinh thanh, Mong rng sinh ba
hoang tir, Than nhan bdo mdng sinh vua lip lai cAu tric dy: Phat gido
thiéng hoa, Nho gido hop thirc hoa, Pao giao tién tri hda, cuing tao mdt
ngit phap biéu twong cho quyén luec.

Dudi lang kinh lién van ban, type “dau thai chuyén thé” 1a san
pham thuong luong gitra 101 ké dan gian va bién tap Nho si, glua nhu
cau ton giao va tinh toan chinh thé. Bang cach phbi tri Tam gido trong
cung mot cot tmyen tmyen thuyet vlra neo vuong quyen vao trat tu
thiéng, vura blen kién tric tin ngudng thanh coéng cu dién ngén chinh
danh cua tridu Nguyén.

3.3. Pan két thé loai trong truyén thuyét

3.3.1. Hop dung giira cac thé loai ty sy din gian trong truyén
thuyét

Truyén thuyét 13 thé loai “lai ghép” van dong giita than thoai va
¢o tich. Ca ba cung viét lai qué khtr theo co ché palimpsest: su that lich
sir khong tuyén tinh ma duoc cong dong chdng 16p ky tic, biéu twong
va niém tin. Vi thé, tiéu chi “lich s khong du dé ranh dinh thé loai;
truyén thuyét luén thuong thuyét giira thyc va ao, giita ky e va tuong
tuong nhu Linda Dégh va Linda Hutcheon da chi ra.

0 binh dién nghé thuat, truyén thuyét vira vay muon céu tric than
thoai vira gan giii co tich: mo hinh thir thach, linh tmg, gay t01 10i béo tmg,
chét thiéng va tai sinh. Hé biéu  tuong 6 mau dugc tai dung va thé tuc hoa
quanh nhan vat, su kién cu thé. Nbi bat 1a biéu tuong dat trong bdi canh
viing méi khai pha: d4t nhu noi tra ngu linh hon, nhu yéu t6 dinh van va
chit quyén, nhu ky trc 1anh tho; dong thoi van giit chiéu kich siéu linh ciia
than thoai. Nudc, lira, cay vii tru va khong gian thiéng nhu thién dinh, thuy
cung tiép tuc van hanh trong mang ludi nghia 4y.

Trén binh dién chitc nang, truyén thuyét két dinh véi nghi 18, bién
hé biéu turong thanh hanh vi x4 hoi: L& hoi Hon Chén vira ké xuat than than
thoai cua Thién Y A Na vira “dién ché hoa” nghi thic; 18 Ta Léng Chau
cho thiy giao thoa shaman gio va tu su dan gian. Tir goc nhin Veselovski,



cac “don vi nguyén so” linh hoat va tily ngir canh dlen xuong, tao nén di
ban lién tuc. Do ton tai trong truyen mleng va quyen nang sang tao cua
ngh¢ nhén, ranh gidi thé loai tat yéu “chdng mo™, con truyén thuyét giit vai
trd ban 18, ndi than thoai, cd tich véi lich st van hoa dia phuong.

3.3.2. Twong tac giira truyén thuyét dan gian va cac thé loai
tw sw cia van hoc trung dai

3.3.2.1. Truyén thuyét va sir ki: hai hé hinh tw duy tw sw

Truyén thuyét va st ki ciing huéng vé qua khtr nhung theo hai
hé hinh tu su khac nhau: sir ki chuan héa va tu liéu hoa su kién; truyén
thuyét thiéng héa nhan vat, gia ting chiéu kich biéu tuong. Trong van
dong lién vin ban, truyén thuyét di tir tién vin ban trong cong dé)ng, qua
Van ban trung glan do su gla gh1 chep dum suc ép y thuc he den hau
gian khong bi loai trir ma dugc dleu chlnh dé phu hop hé tu tuong duong
thoi.

Tiép can nhu mot dién ngdn da thanh, truyén thuyét trong sir ki
1a san pham thwong luong gitra hai chu thé: nguol ké déan gian kién tao
ma van héa qua thiéng hoa sy kién; su gia tuyén chon va bién tép,
chuyén hoéa né thanh dién ngon quyen luc. Truong hop truyén thuyet
That Bai Chdu cho thay sy bd sung 1an nhau: chinh str ghi chép theo 16i
bién nién, nhén vai trd vuong quyén va chinh sach; di ban dan gian m¢
rong tuyen truyén, 16ng ghép ky e vé Gia Long va chi tiét linh ing cua
rai ca dé gin sy kién véi trat tu thiéng cia cong ddng. Vay nén, truyén
thuyét va st ki khong d6i 1ap ma twong tac linh hoat, ciing kién tao ky
trc tap thé va ban sic van hoa. Sir ki bao dam tinh chinh thong cua sy
kién; truyén thuyét trao cho no sinh luc biéu tuong, gitp lich st duoc
nhd va duoc tin.

3.3.2.2. Truyén thuyét va than tich: tiv tw sw dén gian dén dién
ngon thé ché

Tt truyén thuyét dan gian dén than tich 1a mot chu trinh thé ché
hoa co6 chu dich, van hanh qua thu thép, bién tép, gan nién dai va dia
danh dé hop thirc hoa tho ty va cung co quyén lyc. Dién tién lich st cho
thay cac mdc then chdt tir md hinh soan chép dau thoi Lé, chién dich
sao lyc theo 1énh Vinh Thinh nam 1715, dén khi triéu Nguyén tap trung
Thanh Hoang vé kinh ndm 1809, yéu cau ké ctru su tich nam 1810, xét



phong ndm 1814, roi m& St cuc dudi thot Thiéu Tri dé kén chon Nho
than bién chép theo khuén mau.

Vé dic trung cua truyén thuyét Hué, khac v6i Bic Bo, o day
Thanh Hoang thudng 1a Khai Canh, Khai Khén c6 that, nhiéu noi dong
nhét Khai Canh v6i Thanh Hoang va t6 chirc thd ty phan anh trat tu
lang goc lang ngon; ddng thoi hé thdng tho ty hap thu 16p Cham va
Tho than. Két ‘qua khao sat khang dinh sy 1éch hudng sang nhan than
khi dang c6 yéu t6 ky 4o dan xen xéac thuc chiém 36 trén 83 ban, dang
thuan lich sir chiém 39 trén 83 ban, con nhién than va nhan than nguén
gdc nhién than chi lan luot 8 trén 83 va 4 trén 83 truong hop.

Trudng hop Phan Niém cho thiy su ddi thoai gitra van ban thé
ché va ky tc cong ddng. Than tich ghi cong trang, mdc thoi gian va dia
vuc; truyen thuyét dia phuong lai duy tri 10p linh Gng gin véi mong
bao, cau ddo va mua vu. Nhin dudi khung “siéu van ban” cia Genette,
thén tich 1a van ban phat sinh tr hat nhan tmyén thuyét, duoc cai bién
dé phuc vy quan tri nhung van phai thuong luong véi niém tin dan gian,
noi sttc manh cong ddng quyét dinh mirc d6 bén viing cua biéu tugng
thiéng.

CHUONG 4
TINH LIEN VAN BAN TRONG TRUYEN THUYET THUA
THIEN HUE VE CHU BE TON GIAO,
TIN NGUONG TU GOC NHIN
THU'C HANH NGHI LE VA DIEN XUONG DAN GIAN

4.1. Truyén thuyét trong cac I& hdi dan gian

4.1.1. Truyén thuyét trong tién trinh kién tao cu tric Nghi 18

Trong hé tin ngudng Thira Thién Hué, truyén thuyét va nghi 18
véan hanh nhu hai tryc tuong hd: truyén keé kién tao y nghia thiéng, nghi
1& hién thyc hoa y nghia ay trong hanh dong cong dong. Nghién ctru
folklore hién dai cho thay khong thé Xxdc quyét trat tu trudc sau gitra hai
hién tuong; diéu cbt yéu la vong tuan hoan ké-lam, noi truyén thuyét
cung cap mo thirc dién gidi con nghi 1& bao dam tinh lién tuc, chinh
danh va kha ning thich tng ctia niém tin. O kinh d6 cii, vong tuan hoan
ay thuong duoc cung dinh hoa, khi triéu Nguyén quy pham hoéa truyén
ké, xép dat thoi gian, khong gian, 1& phdm va nghi thirc dé cung cb thién
ménh va trat ty Nho gido.



Vé dic trung cua truyén thuyét Hué, khéac véi Bic B, trong tam
nghi 18 hudng vao tudng niém Khai Canh, Khai Khan va cic nhan vat bao
ho sinh ké. Mirc 46 “Ngai hoa” quyét dinh d6 phong phii ctia nghi 1&: nhan
vat da duoc thiéng hoa sau thi c6 h¢ quy tac 18 nghi chét ch&; nhan vat Xuét
hién mudn thuong dimg & t6n vinh ¥ niém. Cac truong hop tiéu biéu cho
co ché truyén thuyét dinh hinh cu trac nghi 18 gdm Pién Hon Chén véi
viée 4n dinh thanh dia, lich tiét va nghi thirc rudc thuy; 18 cing dat véi hé
18 pham va van khin goi nhd 16p ky e Cham; 18 cung Thét tha kinh d6 tai
tao ky trc tham bién qua van khan, ltra sudi vong va com vit. Truyén thuyét
con chi dan cach phdi thd, dién ché trong the va thiét 1ap cam ki, qua do
diéu tiét hanh vi cong dong.

Nhin tir lién van ban, truyén thuyét 1a vin ban nén, con nghi 18,
kién trac va 18 pham 14 cac van ban din xuat. Mdi 1an cir hanh nghi 1& chinh
13 mot 1an truyén ké duoc tai vin ban hoa, nho vay ky trc thiéng ctia cu dan
Hué duoc bao ton, thuong lugng va lan tda trong hién tai.

4.1.2. Truyén thuyét nhw dién ngon dién giai boi canh Hi I8

Trong céu trac 18 hoi Viét Nam, truyén thuyét van hanh nhu dién
ngon giai thich phan hoi, con phan hoi 1a khong gian hién thyc hoa va lan
truyén truyen thuyét. O Thira Thién Hugé, do bdi canh kinh d6 Nho gido
va co ché quy pham hoa cua triéu Nguyén, phan 18 giit vai tro trung tam,
trong khi phéan hoi khiém tén hon vi bi gi61 han boi khong gian dén miéu,
lang tam, boi thi hiéu hudng vé khudn phép, va boi sy mai mot tro choi
dan gian trong hién dai hoa. Tuy vay, phan hoi van thim dam truyén
thuyét va vi thé c6 tinh quy chleu tam linh r0 rét.

Vé biéu hién cy thé, truyén thuyét dinh hinh mé thirc dién xuéng va
¥ nghia biéu twong;: 1& Cau Ngu Thai Duong Ha tai dién bua ludi, dua trai
va nghi thirc phén chia 1c ca theo tich ngai Truong Quy Cong; 18 lang
Chudn t6 chirc rudc cung nghinh va hat Thai gan vi truyén khai canh bén
ho; hoi vat lang Sinh tuong niém to vét vo qua cac keo thi ddu xuan; hét tro
Pho Trach kich hoa tam nganh nghé va 18 ban banh hon mang ¥ niém phon
thyec, tat ca déu cho thay phan hoi 1a sy “sén khéu hoa” coi nguon thiéng.

Tir d6 c6 thé thay quan h¢ hai chiéu: truyen thuyét cung cap
khung nghia, nhan vat va chuan muc cho hoi 1&; hoi 18 duy tri, dién giai
va cap nhat truyén thuyét trong hién tai. Nghién ctru truyén thuyét vi vy
can dat trong moi truong dién xudng va 1 hoi dé nhan dién day du tinh
dong, tinh lién van ban va stc sdng x4 hoi cua truyén ké dan gian Hué.



4.2. Truyén thuyét qua cic hinh thirc dién xwéng dan gian
4.2.1. Truyén thuyét ving bién trong dién xwéng ho Ba Trao

Ho Ba Trao ¢ Thira Thién Hué 14 hinh thirc dién xudng nghi 18
ctia cu dan bién, noi truyén thuyét duoc “san khau hoa” va trg thanh
khung nghia cho toan bd sy kién. Ngudn gdc tir hat dua linh, tiép bién
van héa Cham, Phat gido va tuéng, Ho Ba Trao van hanh trong cAu trac
m&, than, két v6i nhan vat truc 1a “téng miii” d6i thoai cung “con trao”.
Khong gian miéu dinh, trang phuc, dong tic chéo, tréng kén va 16 tung
tan két thanh mot van ban da phuong tién, trong d6 151 ho va than thé
trinh dién tao 1ap truong thiéng cua cong dong.

Céc truc tmyen thuyét chii dao dugc kién toan trong dién xudng
gdm sy tich ca Ong do Phat Quan Am hoa d9, tich ca Ong ctru chua
Nguyén va duoc sac phong, tich Ba To bugc chéo vuot pha Tam Giang,
cung mach truyén c6 hon bién can duoc dua din. Loi ca thuong mé bang
thiét 1ap khong gian linh ng, than bai tai hién hanh dong ctru nan va Kkét
bang tuyén ching cong dirc, an vi vong linh. Sy liét ké dia danh, nghi
thirc rude Ba, quy lay ta on va hinh tugng thuyén Bat Nha bién phan hat
thanh nghi 1€ cau an, cau siéu. Qua do, Ho Ba Trao cho thay co ché lién
van ban song dong gitra truyén thuyét, tin ‘ngudng va ngh¢ thuat: truyén
thuyét cung cap cot truyén, nhan vat, chuan muc; dién xudéng hién thuc
hoa va lan truyén ky trc tap. the cung cb can tinh bién clia cong dong Hué.

4.2.2. Truyén thuyét vé Miu trong trinh dién Hiu Hué

Hau Hué 12 dién xudng tin ngudng gn v6i tho Mau & ¢b do, tiép
thu chau vin Béc bd nhung dleu chinh theo my cam cung dinh va lan di¢u
ca Hué, tir o dinh hinh ban sic riéng. Nén tin ngudng chiu hai mach anh
hudng chinh: tiép bién Pao gido phu thity Trung Hoa va tiép thu tho Me
X S¢ Po Ind Nagar ctia nguoi Cham. Dudi tridéu Nguyén, didc biét tir Minh
Mang dén Dong Khanh, hé than dién, dién miéu va van chau dugc cing

cb; tang 16p quy toc cung ngh¢ nhan Hué chinh 1y kinh séch, hé thong hoa
18 nhac, khién chau vin tré nén tinh luyén va lan toa manh, tiéu biéu tai
Pién Hon Chén va cac dién am trong ving. Trong budi hau, truyén thuyét
vira kién tao bdi canh tam linh vira hop thirc hoa nghi 18. Khong gian, nhac,
phuc strc va vii dao két dét thanh mot lién van ban da gic quan, noi truyén
ké duoc song cung chir khong chi duoc nghe. O Hon Chén, cac tich ve
Thién Y A Na, vé quy tic cli chao trén song hay viéc Pong Khanh cau
dao duoc nhac lai nhu chimg tin linh mg, cting ¢ niém tin tap thé theo



nghia Caillois. Dong thoi, hau Hué tai hién truyén thuyét bang “van chau
su tich” voi mo hinh tu su gén truyén thuyét va duoc vat thé hoa qua dong
tac, dao cu, trang phuc; cac di ban nhu Thanh Mau truyén ca minh hoa
ning luc chuyén vi tir vin ban ké sang van ban nghi 1&.

Diu an truyén thuyét con in sau trong quy pham 18 thire, tiéu biéu
1¢ Thanh can lién hé tich Pham Nhan, v6i chudi nghi 1, 1& pham va gia
Quan 16n Dé Tam nhdm ho ménh phu nir. Tt d6, hau Hué hién 1én nhu
mot lién vin ban phic hop, noi ky (e dan gian, ngdn ngit nghi 18 va biéu
tuong thiéng giao thoa, gop phan dinh hinh can tinh tin ngudng va vin hoa
cta ngudi Hué.

KET LUAN

Trén nén tang i thuyet lién van ban, luan an chimg minh truyén
thuyét Thira Thién Hué vé ton gido va tin ngudng la cac diém nut trong
mang luéi dién ngdén dong, van hanh qua ba chiéu kich lich str, tu su
dan gian, nghi 1& va dién xuéng. Cong trinh bd khuyét khoang tréng
nghién ciru khi xem truyén thuyét nhu van ban da tang, 1am rd co ché
am chi va doi thoai véi lich str, vai tro ctia hoanh phi, van bia, sdc phong
va tin don trong hop thirc héa niém tin. Ludn an phan tich hé nhan vat,
motif, type cung qua trinh linh thiéng hda va dia phuong hoa, chi ra su
dan két thé loai gitta than thoai, co tich, than pha, st ki. Truyén thuyét
duoc tai hién, bién d6i trong 18 hoi, ho Ba Trao, hau Hué, qua do kién
tao cau triic nghi 18 va ky trc cong dong. Nhin tong thé, truyén thuyét 1a
thyc thé lién van ban phirc hop, khong ngung tai nghia, mo dbi thoai
gitra chinh sir va dan gian, vuong quyén va than quyén, ban dia va ngoai
nhgp. Nghién ctru thira nhén gioi han vé thoi gian, tu liéu va dlen da, dé
xuit so sanh lién ving, khao sat truyén thuyét duong dai gan vdi tin
ngudng méi, do thi hoa, truyén thong, dong thoi tich hop hau ciu truc,
phan tam hoc, ky hiéu hoc. Kién nghi dua truyén thuyét vao gido duc
dia phuong, bdo ton va s6 hoa dién xuéng, hd trg thé hé nghién ciru tré.
DBoéng gop cua luan an nam 0 viéc nhan dién truyen thuyet nhu phuong
thirc kién tao ban sic va chu trac ky tre tap thé, tiéng noi song dong cua
hién tai va mot thanh t6 thiét yéu cta twong lai vin hoa dan toc.
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INTRODUCTION

1. Rationale for the Topic

Legends in Thira Thién Hué have taken shape within a distinctive
geo-cultural space where history, politics, and religion have continuously
intersected, from the frontier to the imperial capital. The coexistence and
acculturation of Hinduism, Mahayana Buddhism, the Tam gido (the Three
Teachings), Catholicism, and folk beliefs have produced a narrative system
centered on belief, consonant with Linda Dégh’s observation that legend
invariably asserts a belief, while simultaneously reflecting Hué’s cultural
identity. Moreover, establishing the generic characteristics of legend
remains challenging because of its porous boundaries with history and da s
(unofficial history), its entanglement with festivals and performance, and the
processes of textualization into premodern prose. A significant gap concerns
contemporary and urban legend in Viét Nam, even though Hué not only
preserves tradition but has also generated wartime and postwar myths tied
to collective memory. Against this backdrop, intertextuality is adopted as
the theoretical framework through which folklore is approached as a
continually mobile whole. Conceptualizing legend as a dynamic text
anchored in belief makes it possible to identify mechanisms of syncretism
or antagonism among religious formations, thereby explaining the
multilayered nature of Hué legends both diachronically and synchronically.
On this basis, the study investigates the intertextuality of religious and
belief-related legends in Thira Thién Hué through fieldwork, traditional and
contemporary sources, and modern theory, with a view to developing a
transferable analytic model for comparable cultural spaces and to providing
teaching resources for the instruction and dissemination of local heritage.

2. Research Objectives

The dissertation aims to identify the characteristic features of religious
and belief life in Thira Thién Hué by analyzing the intertextuality of legends
across verbal and non-verbal forms. Particular attention is paid to
manifestations of cultural contact and acculturation within folk narrative;
from there, the study offers an initial proposal for an intertextual approach to
culturally syncretic legends in Viét Nam.

3. Object and Scope of Study

3.1. Object of Study



The object of study comprises two closely connected components.
First is the theory of intertextuality as applied to folk narrative; second is the
application of that theory to legends in Thira Thién Hué related to religion and
belief. The second level of inquiry can be effectively undertaken only on the
basis of foundational and systematic knowledge of intertextuality within the
field of folk narrative. Conversely, case studies of Hué legends help elucidate,
concretize, and test the practical efficacy of intertextual theory in a local
cultural context.
3.2. Scope of Study
The dissertation is confined to legends in Thira Thién Hué pertaining
to religion and belief, approached along three interrelated dimensions:
history; folk narrative; and ritual practice together with cultural
performance. This framing reads legend as a dynamic entity in both text and
lifeworld, ensuring comparability and interpretive coherence. In terms of
sources, the study is grounded in key Sino-Vietnamese historiographical and
chorographical materials such as O Chdu cdn luc, Phii bién tap luc, the Pgi
Nam corpus, Kham dinh Viét s, Nam triéu cong nghiép dién chi, and articles
in the journal B.A.V.H. (Friends of the Ancient Capital of Hué), in dialogue
with folklore collections from Hué and the author’s fieldwork findings.
Spatially, the focus is Thira Thién Hué, with extensions to Quang Tri and
parts of Quang Binh according to historical territorial relations; the corpus
centers on legends of the Kinh (Viét) community and excludes narratives of
ethnic minority communities so as to maintain analytical depth and to
respect the distinctive cosmologies of each cultural system.
4. Approach and Methods
The dissertation deploys three interlinked lenses. First, an intertextual
approach (extending to orality and ritual) is used to identify the dynamic text
of legend. Second, folk narrative in context is employed to clarify narrative
structure and the mechanisms of sacralization and the localization of
symbols. Finally, religious studies and folklore studies are combined to
explain the sacred, potency, and social function, thereby affirming legend as
a form of folk theology that constructs regional identity.
5. Research Methods
The dissertation employs four primary methods: historical-social,
interdisciplinary, structural-systemic, and fieldwork; combining survey,
textual comparison, f#ype—motif tabulation, documentary research and
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translation, and narrative analysis to explain transformations, identify
structures, and conduct on-site verification, thereby ensuring the reliability
of the results.
6. Contributions of the Dissertation
The dissertation establishes an intertextual framework for interpreting
legends in Thira Thién Hué as a dynamic cultural entity in dialogue among
history, narrative, and ritual; it also proposes a transferable model for cross-
regional application. In addition, it provides a classified dataset and an
analytical framework to support local education, digitization, and heritage
preservation.
7. Structure of the Dissertation
Apart from the Introduction, Conclusion, References, and
Appendices, the main body comprises four chapters:
Chapter 1: Review of Scholarship, Theory of the Dynamics of
Legend, and a Brief History of Religion and Belief in Thira Thién Hué
Chapter 2: Intertextuality in Legends of Thira Thién Hué on Religion
and Belief from a Historical Perspective
Chapter 3: Intertextuality in Legends of Thira Thién Hué on Religion
and Belief from the Perspective of folk narrative
Chapter 4: Intertextuality in Legends of Thira Thién Hué on Religion
and Belief from the Perspective of Ritual Practice and Folk Performance
MAIN CONTENT
CHAPTER 1. REVIEW OF THE LITERATURE, THEORETICAL
PERSPECTIVES ON THE DYNAMICS
OF LEGEND, AND A BRIEF HISTORY OF RELIGION
AND BELIEF IN THUA THIEN HUE
1.1. Review of the literature
1.1.1. Overview of collection and research on folklore in Thira
Thién Hué
Materials on folk narratives in Thira Thién Hué were recorded early in
O Chéu cdn luc, Phii bién tap luc, Pai Nam thyc luc, and Pai Nam nhat thé'ng
chi. In the early twentieth century, the journal Nhitng nguoi ban Co dé Hué
(B.A.V.H.), iitiated by L. M. Cadicre, laid the groundwork for local
folkloristics. From 1945 to 1975, despite the war, there were still field
collections of narratives from various localities. Between 1975 and 2000,
interdisciplinary research increased, focusing on relations among legend, belief,
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and festival. After 2000, sources expanded dramatically, with collected editions,
gazetteers, Hin—Nom studies, and field surveys among Kinh as well as Ta Oi,
Pa C5, and Bru Van Kiéu communities. The general trend shifted from mere
documentation to analyses of narrative structure, social function, and cultural
context, drawing on approaches from ethnography, structuralism, symbolism,
to discourse analysis. Nonetheless, gaps remain in systematic investigations of
legends along the axis of religion and belief, in broad comparisons with
international theory and materials, and in a robust infertextual foundation.
Building on existing materials, this dissertation constructs an intertextual
framework to explain mechanisms of interaction between legend and religious
institutions, indigenous belief practices, while opening avenues for comparison
with analogous cultural spaces.

1.1.2. Overview of studies on traditional and odern/
contemporary legend

In the West, legend studies moved from identification and
classification toward an emphasis on function and context, and then toward
understanding legend as a communicative process. From the foundations
laid by the Grimm brothers and the Finnish Historical-Geographic School
with the type and motif toolset, twentieth-century scholarship centered on
function and context through Malinowski, Boas, Bascom, and Dorson. In
the United States, Linda Dégh established legend as a dialogue over
veracity, and Jan Harold Brunvand systematized and popularized a
pluralistic approach. The digital era expanded inquiry to electronic/digital
folklore with Blank and McNeill; Tangherlini introduced mapping methods,
while Ellis and Fine demonstrated small-group mechanisms through
behavior and rumor. The launch of the journal Contemporary Legend further
consolidated the field’s academic status. In Asia, China has longstanding
traditions of zhiguai and chuangi compilation and has recently intensified
research on wurban legend and online rumor. Japan developed an early
foundation through Meiji-era translation movements, adopted the Aarne—
Thompson system, and shaped legend studies from the 1980s onward. In
Viét Nam, the trajectory runs from early textualization in Viét dién u linh
and Linh Nam chich qudi to terminological consolidation in the first half of
the twentieth century; after 1954, debates on genre were resolved as legend
was established as an independent folklore genre linked to monuments,
ritual, and performance contexts through the works of Kiéu Thu Hoach and
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Cao Huy Dinh. From the 1990s the genre stabilized in curricula; in the early
twenty-first century, context-oriented approaches and issues of
textualization were systematized by Tran Thi An. More recently, scholarship
has expanded to contemporary legend and digital folklore, with
contributions by Nguyén Thi Kim Ngan.

1.1.3. Overview of Research on the Relationship between Legend
and Religion/Belief

The line of inquiry into the relationship between legend and
religion/belief has shifted its focus from textualism to viewing legend as a
narrative of belief. From the early twentieth century, Delehaye identified the
interweaving of folk materials within hagiographic lives (the vitae of saints).
By the late twentieth century, Dégh affirmed belief as the core and
contestedness as a generic feature of legend, opening the way for the “belief
narrative” approach that examines the interaction among narrative, ritual,
and communal worldview. Experience-centered approaches (Hufford),
Bennett’s studies on death, and Ellis’s fieldwork and ostension (enactment)
collectively moved the field from text-centered analysis toward highlighting
legend as a window on behavior, social function, and the role of media.

In Asia, legend is closely tied to processes of religious localization.
China exhibits a trajectory from zhiguai and chuangi to the
resemanticization of Confucianism, Buddhism, and Daoism within the
mechanisms of the Great Tradition and Little Tradition, with cases such as
White Snake and Mulian Rescues His Mother exemplifying ideological
negotiation through narrative and ritual. Japan crystallizes in setsuwa
through Nihon Ryéiki and Konjaku Monogatarishii, alongside research on
goryo; Korea combines shamanism with Buddhism and Confucianism in the
ritual legend of Princess Bari; India and Southeast Asia affirm the vitality of
variants of the Jataka and the Ramayana, together with localizations such
as Ramakien. Thus, the intertextual mechanisms linking verbal texts to
ritual, material culture, and practice become salient. In Viét Nam, the
movement runs from Viét dién u linh and Linh Nam chich quai, and
twentieth-century debates, to the consolidation of legend as an independent
folklore genre tied to sites, festivals, and context. Recent research has
expanded to contemporary legend and digital folklore: Tran Thi An on
textualization and poetics; Nguyén Thi Kim Ngan on postwar metaphysical
experience and cyberspace; anthropological directions including Pham
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Quynh Phuong on Buc Thanh Tran, Tran Héng Lién on Ba Chua X1, and
Heonik Kwon on the ghosts of war. In sum, legend emerges as an
institutional mechanism of belief operating within an intertextual network
of verbal and non-verbal forms that both reflects and shapes the
community’s religious and belief practices.

1.1.4. Overview of Research on Folktale from the Perspective of
Intertextuality

From Saussurean semiotics to Bakhtinian dialogism, modern theory
regards the text as a field of relations. Kristeva named intertextuality, Barthes
empowered the reader as producer of meaning, and Genette systematized the
field as transtextuality with the categories of paratext, hypertext, metatext, and
architext. Meaning thus operates according to a principle of continuous
dialogue. In folklore, intertextuality is evident in recurrent motif and type: the
Aarne—Thompson tale-type index and the Motif-Index establish comparative
standards, while Propp posits 31 morphological functions. Newer approaches
specify these relations: Yassif shows Hasidic tales woven from Scripture;
Bauman and Foley regard each performance as a retextualization anchored in
enactment. In Asia, the Ramayana, with its hundreds of variants, exemplifies a
living intertextual configuration; the Sinographic sphere witnesses Confucian—
Buddhist-Daoist interplay across orality and letters, from Truyén ky man luc to
Liéu trai; Korean Cinderella-type variants reflect localized Confucian ethics. In
Viét Nam, prior to the widespread use of the term, the phenomenon had been
recognized through Tam gido dong nguyén and studies of the interplay between
the vernacular and the orthodox. Linh Nam chich quai has been read as a
composite text that gathers legend, classical allusion, and commentary. Works
by Nguyén Thi Kim Ngan identify “intertextual codes” of folklore that re-
emerge in the premodern and modern periods; Trinh Ba Dinh positions
intertextuality as a key category; comparative inquiries around H6 Hoan Kiém
and the case of Nguyén Dong Chi demonstrate the dialogue between orality and
the written tradition. On this foundation, the dissertation approaches the Thira
Thién Hué legendarium as a network of verbal and non-verbal texts in motion,
focusing on persistent variation, performance, and intersubjectivity to clarify
motif bricolage, character transposition, and paratextual traces both
synchronically and diachronically.



1.2. The “Dynamics” of the Legendary Text

1.2.1. The formation of legend from historical materials

From lacunae in the record to written history, communities both
preserve and interpret the past through narrative; later, political authority
appropriates and regularizes it to legitimize the official voice. Tracing the
“original event” in the Nordic/Finnish Historical-Geographic School
positions legend as a mere reflection, whereas contemporary approaches
regard legend as a discourse of memory and culture, where history, the
uncanny, and ideology interweave within a dynamic entity. From an
intertextual  frame, legend operates through selective allusion,
recontextualizing memory in line with Hayden White’s model of emplotment:
events signify only when inscribed in nodal points of origin, crisis, and
resolution, and when overlaid with sacred motifs. Jan Vansina’s emphasis on
a “discourse of the present” clarifies that a version persists because it satisfies
a community’s need for meaning. Vietnamese historiographical practice
further reveals the selection and standardization of da si within the order of
national history. Hence legend cannot be equated with history: legend is a
network of symbols activated by the community, while historiography acts as
an agent of recontextualization within dynastic compilation.

1.2.2. The transmission of legend as a folk-narrative genre

The focus should fall on the genre’s internal mechanisms rather than
on a quest for “historical truth.” The Finnish #ype—motif framework remains
useful for identifying narrative cores and comparing variants, yet the essence
of folklore is variation. Following Albert Lord, performers mobilize
formulas and themes in performance, enabling motif substitution, inter-type
combination, and localization; thus legend maintains a stable skeleton while
adapting to context. To explain character dynamism, the dissertation links
Propp’s functional syntax with Kristeva’s concept of transposition. On the
syntagmatic axis, characters fulfill durable functions of the hero’s journey;
on the paradigmatic axis, cultural discourses sacralize and localize figures.
The case of Nguyén Anh exhibits layers of motifs—tutelary creatures that
aid, the pacification of nature—deployed to construct the Mandate of
Heaven; Po Ind Nagar’s transposition into Thién Y A Na illustrates motif
substitution according to Vietnamese values and standardization through
imperial investiture decrees (sdc phong). At the level of genre, legend
continually dialogues with myth and folktale: it becomes “folktalized” when
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it loses historical anchorage and “mythicized” when it is cosmologized; in
premodern literature, it is then historiographized and rendered into
hagiographic records (than tich) to manage belief. The vitality of legend,
therefore, lies in motif recombination, character transposition, and inter-
genre interplay, which allow the text to “move” across cultural spaces and
to be continually remade.

1.2.3. Interpreting legend through ritual and performance

Legend is powerfully interpreted through ritual and performance. At
the level of belief, the myth-and-ritual school places ritual at the center,
treating legend as a “script” that realizes sacred values through collective
action. Functionalist, psychoanalytic, and structuralist orientations converge
on the view that legend constructs a meaning system, while ritual embodies
and reaffirms that system, thereby consolidating communal belief. On the
performative plane, legend fully lives only at the moment of telling, singing,
and dancing before an audience. Bauman’s approach of performance as
communication highlights the artistic event with its teller, text, audience, and
concrete time—place; meaning arises on site and shifts with context.
Consequently, legend supplies core content, while performance activates,
disseminates, and flexibly transforms that content, turning legend into a “lived
reality” in contemporary culture.

1.2.4. Intertextuality: decoding the processes of meaning-
construction and interpretation in legend

An intertextual approach treats legend as a dynamic text, thereby
accounting for the full cycle of formation, circulation, and interpretation
within local cultural space. At the moment of composition, historical and
belief materials are selected and woven together, absorbing foundation texts
such as chronicles, commonplaces, and neighboring tales to meet cognitive
and identity needs; legend is therefore intertextual from its inception. In
transmission, each telling is a retextualization keyed to context; once
incorporated into official histories, hagiographic records (than tich), and
truyén ky, written rewritings feed back into orality, expanding the network
of versions that retain plot skeletons while adapting to social and religious
change. At the interpretive level, meaning emerges from interactions with
“cultural codes.” Ritual and festival are both explained by the story and re-
enact it, forming an intertextual loop between narration and sacred action.
Folk theater further links plot to the languages of performance, enabling
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audiences to read the play as an autonomous text while glimpsing the
substrate legend. Compared with structuralism and functionalism,
intertextuality clarifies the mobility and fluidity of legend, centering the
network of borrowing, allusion, and adaptation. Tran Thi An’s “water-
hyacinth cluster” metaphor captures this openness: motifs, characters, and
plots may drift from historical discourse to folk narrative and then cluster
within ritual. From an intertextual perspective, legend is a nodal point of
discourses—a living entity continually reconstituted across storytelling,
writing, ritual, and performance.

1.3. Historical Overview of Religion and Belief in Thira Thién Hué

1.3.1. The Period of Sa Huynh—Champa Syncretism and
Hinduism (before 1306)

This overview of religion and belief in Thira Thién Hué adopts the
periodization framework of Pia chi Thira Thién Hué, highlighting turning
points that shaped legend formation. Prior to the fourteenth century—
despite the landmark of 1069—it was only in 1306, with the cession of O
and Ly, that transitions in settlement and administration occurred, initiating
a systematic process of Viét-ization. The Sa Huynh substratum is visible at
the Con Rang and Ctra Thiéng sites with jar burials and animistic beliefs.
From the early Common Era, the region belonged to Ldm Ap and later
Champa, receiving Hinduism and Buddhism at an early date through
localization, creating a syncretic complex in which the Linga—Yoni symbol
resonated strongly with Goddess cults and helped form a multilayered sacred
landscape. These strata were reconfigured in the Hué legendarium. The
figures of Thai Duong phu nhan and Ky Thach phu nhan preserve traces of
fertility and litholatry. Thanh Mdau Thién Y A Na reflects the acculturation of
a Cham goddess within Vietnamese religious and power fields. The Lady of
the Tower of Liéu Cdc evokes the model of a tower-guardian deity; the
legend of Thanh Loi rekindles memories of Kandapurpura; and the shrine
at the persimmon tree (cdy thi) in Phudc Tich together with Moc Tru hamlet
attest to Vi¢t—Cham co-residence and exchange. This narrative network both
conserves Cham heritage and negotiates to legitimize the sacred within a
Vietnamese worldview, thereby shaping the distinctive religious and belief
identity of the Hué region.



1.3.2. The Period of Acculturation and Viét-ization of Religion
and Belief (1306-1802)

From 1306 to 1802, Thira Thién Hué underwent profound
acculturation and Viét-ization. After O and Ly were incorporated into Dai
Viét, migrants brought the cults of Village Tutelary Deities, the Mother
Goddess, craft ancestors, and lineage ancestors, rapidly restructuring sacred
space along syncretic lines. Cham beliefs—especially the symbolism of
sacred stone—were Viét-ized and embedded within village institutions,
while Hinduism and Cham heritage persisted. The Tam gido operated in
tandem: Buddhism gathered popular allegiance; Confucianism underpinned
governance and moral order; layers of Daoist ritual merged into folk
practice. Nguyén lordly patronage of sacred centers fostered new legends,
notably the transposition of Po Ina Ndagar into Thién Y A Na at Dién Hon
Chén. Out of this context, the Hué legend system crystallized into three
narrative strands: deities who protect pioneers and the waters and land; the
strand of Khai Canh, Khai Khén, lineage ancestors (76 ho), craft ancestors
(T6 nghé), and Village Tutelary Deities (Thanh Hodng), which establishes
symbolic ownership of territory; and a historical strand that links political
events with the numinous to legitimize the Nguyén heavenly mandate.
Motifs of auspicious signs, dream-revelations, and divine assistance recur as
ideological codes that both preserve Cham heritage and redefine it through
a Vietnamese worldview, thereby connecting communities, consolidating
the new order, and configuring the sacred identity of Hué.

1.3.3. The Period of Institutionalization and Inter-Religious
Dialogue (1802-1945)

Between 1802 and 1945, Thira Thién Hué witnessed the
institutionalization of religion and belief, followed by tense dialogue among
belief systems in a colonial context. After Gia Long founded the capital, the
Nguyén court built a centralized apparatus and elevated Confucianism as the
basis of rule, with the Vin Miéu, the dan Nam Giao, the dan Xa Tdc, and the
civil service examinations. Following the fall of the capital in 1885 and the
abolition of the examinations in 1919, Confucianism’s exclusive status
declined. Buddhism remained present at court and among the populace,
launching a reform movement in the 1930s to adapt to Western learning.
Daoism and folk beliefs continued in temples and seasonal rites. Catholicism,
once proscribed, expanded rapidly under French protection, erecting places of
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worship and educational institutions and becoming a new religious force in
urban Hué.

Institutionalization altered the operation of sacred narrative. Many
folk practices were standardized into state ceremonies or court rituals, yet
local practices endured. Hué legends condensed a sacred-political discourse
through motifs of heaven’s mandate, omens, and oneiric messages to
legitimize, warn, or interpret the dynasty’s fate; at the same time, village-
level narratives flourished that honored founders and Village Tutelary
Deities to reinforce residential legitimacy and social cohesion.

Genre boundaries must be clearly distinguished: Catholic
hagiographic narratives concerning martyr-saints are recognized as Hanh
thanh tich, subject to historical and theological verification and used in
liturgy; they do not operate through the variability and relative credibility
characteristic of folk legend. Overall, Nguyén-era Hué was a polycentric
sacred space in which the state, churches, and communities continually
negotiated their positions, thereby regenerating layers of legend that served
legitimation, social bonding, and the shaping of the imperial capital’s sacred
identity.

1.3.4. The Period of Religious and Belief Restructuring toward
Modernization (1945—present)

Since 1945, the religious and belief landscape of Thira Thién Hué has
evolved on multiple levels at the intersection of war, modernization, and
globalization. The years 1945-1975 produced two contrasting environments:
the North under dialectical materialist influence, and the South—including
Hué—developing a pluralistic religious field shaped by the Republic of Viét
Nam’s policies and Western contact. From 1975 until Péi méi, many sacred
practices were forcibly secularized; after 1986, robust restoration occurred,
with the refurbishment of sites, the establishment of the Buddhist Academy
and the Liéu Qudn Center, and the assertion of communities’ capacity for self-
organization. Today, Buddhism retains significant influence; Catholicism
continues to be active in education, health care, and social work;
Protestantism, Cao Pai, and indigenous cults together create a multilayered
structure. Thién Tién Thanh Giao exemplifies syncretic adaptability in the
urban milieu. Folk belief has revived through the festival at Dién Hon Chén,
the Té Giao rites, and Tam phit Mother Goddess worship, which UNESCO
inscribed in 2016—developments that open pathways for spiritual tourism
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and a heritage economy. In this context, legend shifts from royal legitimation
toward interpreting modern trauma, exemplified by the “Ma xo6 xe” on Hai
Van Pass, mysteries surrounding chiia Ba Pon, and “strange portents”
reported before the T¢ Giao—narratives that both preserve memory and re-
create Hué’s identity.
CHAPTER 2
INTERTEXTUALITY IN LEGENDS OF THU'A THIEN HUE ON
RELIGION AND BELIEF
FROM A HISTORICAL PERSPECTIVE

2.1. Legend and the problem of intertextual “allusion” and “dialogue”
with history
2.1.1. Historical “allusion”: activating memory in folk consciousness

The dissertation establishes an intertextual reading frame for the
relationship between legend and history, treating all retellings of the past as
discourse constructed through mediation. Drawing on Hutcheon and Genette,
“allusion” is treated as the central mechanism: legend does not copy events but
activates a shared field of memory grounded in knowledge held in common by
teller and audience. Accordingly, the “historical substance” of legend is a
palimpsest, in which layers of memory are recontextualized in response to
present needs. Allusion operates through characters, place-names, and event
schemas, linking discrete tales into a network of memory. In the pre-Nguyén
lord era and the southward expansion, Khai Canh and Khai Khan tales allude
to migration journeys and sacralize the labor of village foundation; the detail
that “the grave mound rose up by itself” in the tale about the Khai Khdn founder
of Huong Lam turns a historical death into a sign of accord with Heaven while
reinforcing the ethic of loyalty and righteousness. When Thuéan Hoa—Phu Xuan
became a power center, legend entered into dialogue with official history to
legitimize kingship through the patterns of Mandate, portentous dreams, and
sacred regalia; the tale Mong ttng sinh ba hoang tur recontextualizes Gia Long’s
decision on succession. In modernity, legend shifts to interpreting social and
urban instability: the uncanny narratives surrounding the archaeological site of
the Xa Tic altar reflect negotiations between preservation and modernization;
the story of the La Chir village bronze censer consolidates belief in sacred
objects; roadside ghost stories such as Ma x6 xe o Péo Hai Van function as
moral warnings amid industrial risk. Functionally contrasted, traditional forms
tend to stabilize order by sacralizing the past, whereas contemporary forms
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construct meaning for present uncertainties. Both affirm legend as an
intertextual discourse of allusion, in which the past is evoked and reborn to
serve the community’s needs for cognition, belief, and identity.

2.1.2. “Dialogue” with history: interpreting the past from the
community’s perspective

The dissertation conceives legend as a dialogue between the
community’s memory and official discourse. Following A. Jolles, the teller
always takes “the sacred” as a fulcrum, so the past is not narrated linearly
but negotiated between collective memory and historiography. Bakhtinian
dialogism shows that legend brings the past into contact with the present,
opening a pathway to continuous reinterpretation; Meretoja’s dialogic
intertextual reading views each version as an utterance participating in an
exchange among cultural discourses. Thus legend does not negate
historiography’s standards of verification but supplements them with a
necessary hermeneutic dimension. In Hué this mechanism is pronounced in
the cluster of tales about Gia Long: official history constructs a one-
directional axis of power, while the folk tradition simultaneously exalts the
Mandate of Heaven, records nation-building merit, and reflects ethically in
the aftermath of victory. The tale Ong Ba Vo sacralizes the vanquished to
question the dictum “honor the dead,” even as a parallel narrative stream
praises the Nguyén dynasty as a source of local legitimacy. In Tangherlini’s
frame of “who tells what to whom and why,” two impulses operate at once:
bottom-up, to consolidate communal identity, and top-down, to legitimize
royal authority. Dialogism also marks contemporary legend: stories around
Miéu Am Hon use a child’s crying as symbolic substitution to negotiate
traumatic memory; debates over Miéu D6i show that dialogue continues
within heritage practices themselves. Taken together, legend operates
through mechanisms of “substitution” and “compensation” (thé and ba): it
fills the silences of official history and at times replaces normative meaning
with symbolic justice in folk consciousness, thereby becoming a polyphonic
form of historical awareness and an open forum through which the
community continually recreates and positions the past.

13



2.2. Legends and Paratexts of Historical Interpretation

2.2.1. The “Thresholds of Reception” of Legend: hoanh phi, ciu doi,
vin bia

Drawing on Genette’s theory of paratext, the dissertation identifies
hoanh phi (horizontal plaques), cdu doi (parallel couplets), and vin bia
(inscriptions/stele) as “thresholds” that orient how the public reads and
interprets legend within Thira Thién Hué’s sacred spaces. More than ancillary
objects, they are directly tied to cultic architecture and shape the posture of
reception: the hoanh phi functions as a “title” that establishes theme; the cau
doi as an “epigraph” that opens a semantic field; and the van bia as “preface”
and “annotation” that supply context. In this way, folk narrative appears as a
living text within the religious—belief ecosystem. The case of chiia Tir An shows
that paratext can restructure orders of belief. The plaque “Scc ti Tir An ti”” both
legalizes status and anchors the legend within an imperial frame of conviction;
the renaming from “Thién An” to “Tir An” during a calamity under T Purc is
read as resolving a taboo on imperial names, while the Empress Dowager T
Duy’s numinous dream legitimates the restoration. Two couplets broaden
meaning in two directions: Buddhist symbolism situates the temple as a space
of salvation, and praise of Pic Tt Du links royal power with communal
memory. These three layers of paratext generate a ritualized sequence of
reception—priority to the Way, then to royal authority. At lang Gia Long, the
inscription “Thdnh ditc than céng,” composed by Minh Mang, operates as an
official “preface,” guiding readers into a curated network of legends—such as
the limpid séng Tdn Binh and the bién Can Gio turning sweet upon prayer. The
engraved portents both narrate and preconfigure a reading itinerary,
transforming signs of the supernatural into evidence of a heavenly mandate. As
Allen suggests, the meaning of legend crystallizes between the folk text and the
entire paratextual “cover” surrounding it, where the community activates
memory and negotiates belief.

2.2.2. The “Frames of Reception” of Legend: sic phong and
Rumor

The dissertation proposes the concept of paratextual framing by
combining Genette’s paratext with Goffman’s interpretive frame. In the
synthetic line of Orsini and McGlade, sdc phong (royal investiture decrees)
and rumor are treated as two parallel framing mechanisms, corresponding to
institutional top-down and communal bottom-up vectors of influence.
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Beyond introducing a text, they intervene directly in degrees of credibility,
lines of interpretation, and the affective field that surrounds legend. The sdc
phong is read as a legitimating paratext: dynastic authority configures cultic
models and ties legend to axes of loyalty, merit, and numinous efficacy. The
decree for Hau Khai Khan Tuéng Than Luong Thanh at Phuée Tich shows
how an administrative document simultaneously validates a lineage-
foundation narrative and rearranges village power through the notion of “A¢
nhdt’; accompanying inscriptions further stratify meaning, binding text to
clan memory and ritual, and creating an intertextual web among power,
legend, and worship. Rumor is read as epitext, nourishing collective
imagination and shifting from talk that 7w Dirc was the son of Truong Pang
Qué”—placing royal authority under a suspicion shaped by sacred power—
to the rumor complex around chita Ba Pon about “haunting” and “divine
punishment,” which translates the trauma of 1885 into moral warning. Thus,
sdc phong and rumor do not merely open access; they “filter” and “anchor”
reading, routing meaning along the twin channels of power and community,
so that legend operates as a discourse continually legitimized, contested, and
remade within its history of reception.
CHAPTER 3
INTERTEXTUALITY IN LEGENDS OF THUA THIEN HUE ON
RELIGION AND BELIEF FROM THE PERSPECTIVE OF FOLK
NARRATIVE

3.1. Character transposition in legend

3.1.1. The process of “sacralizing” things into nature deities

This section identifies a rule of motion in Hué’s folk belief: objects and
living beings are “sacralized” into nature deities through a three-step process
tied to the southward expansion and to the Nguyén dynasty’s legitimation via
imperial investiture and ritual (sdc phong, ceremonies). The sequence consists
of: an anomalous sign or a linkage to a mysterious event; personification and
the attribution of powers; and finally the establishment of worship institutions
with the functions of protecting the people and the village. Within the Viét—
Cham interface, this process both meets the community’s need for spiritual
settlement and supplies a symbolic foundation for dynastic legitimacy.

Within the network of legends, many animals bear numinous marks, but
the tiger occupies a central place, being both a danger to pioneers and a symbol
of authority. Tiger worship combines sacralization and personification: the tiger
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is feared and revered, narrated as a tutelary creature that repays beneficence,
present from village shrines to the geomantic bounds of the imperial capital,
thereby linking communal memory to patterns of kingship. In parallel,
inanimate objects are sacralized as signs of divine presence and of history. Stone
symbolism is especially dense, clustered in three semantic fields: embodiment
of'the sacred, nodes of the dragon-vein, and omens of Heaven’s will—reflecting
both Cham—Viét acculturation and court strategies for harnessing local belief.
The story of Ba Loi Pagoda exemplifies all three stages of transposition: a stone
image appears after a storm as a numinous sign; the community relocates the
pagoda, venerates the image, and recounts its “indestructible” efficacy; the
Nguyén court restores the site and renders it orthodox. Overall, sacralization is
not mere mythicizing technique but an intertextual negotiation among folk
belief, political power, and spiritual need, by which legend continually
generates meaning and sustains its vitality in the present.

3.1.2. The mechanism of “localizing” foreign deities

The localization mechanism for foreign deities in Thira Thién Hué is
evident through intertextual transposition, whereby names, powers, and
modes of conjoint worship are modified. An intertextual framework shows
how symbols migrate, acquire new narrative layers, and are institutionalized
via sdc phong and ritual, giving rise to Hué-specific configurations of belief,
Thién Y A Na illustrates the Viét-ization of Po Ind Nagar along the central
coast, reaching fruition in Hué when hagiographic records (than tich) are
tightly tied to the Perfume River, Hon Chén Temple, and dynastic destiny.
Records of efficacious manifestations under the Nguyén together with
investiture edicts anchored the Holy Mother deeply in local consciousness,
while enabling commixture with the Vietnamese Mother system, such as the
Tam Vi Thanh Mau. The legend of Thién My Pagoda reflects the same
mechanism as the local goddess is referred back to Po Ind Nagar, thereby
reinforcing Nguyén legitimacy. Thién Hau Thanh Mau exemplifies adaptation
from the Chinese community into Hué’s space: from intra-community
worship to recognition as an upper-ranking deity by sdc phong; from guild
halls to court-standard rites, including modern variants such as the tale of the
Lady rescuing boat people and the practice of votive repayment. The
concurrent shift in residential space and ritual institutions shows that the
foreign element is not extinguished but reoriented within Hué’s value system.
Thus localization functions as a mechanism for negotiating meaning among
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folk belief, political power, and communal identity, thereby restructuring
divine personae as they migrate and explaining the durable transformation of
Hué’s institutions of belief,

3.2. Transformations of fype and motif in legend

3.2.1. The Ngai hoa motif under the influence of local belief

The Ngai héa motif in Thira Thién Hué bears distinctive traits,
expressed through figures of frontier-founding heroes who fought valiantly,
died tragically, and were then divinized—becoming Khai Canh, Khai Khan,
or Thanh Hodng. Building on Kiéu Thu Hoach’s suggestion of the “marvelous
death” and on field evidence, we use the Hué term Ngdi hda to denote the
postmortem transformation of these frontier heroes. In Hué, the motif
crystallizes in a specific death pattern: the hero is beheaded yet runs to a
predetermined spot before collapsing and becoming divinized, thereafter
venerated as Khai Canh, Khai Khén, or Thanh Hodng. Hb6 Qubc Hing’s
observation of a “systematically repeated death pattern” indicates that this is
not merely a narrative variant but a communal way of constructing a sacred
space for new settlements after the southward expansion. In contrast to
northern legends, where heroes often “run back to the old homeland,” Hué
variants redirect the movement toward “running to the new land.” This axial
reversal reflects migrants’ need to locate a new homeland: land becomes a
true native place only when guarded by ancestral spirits. Together with the
notion sink vi tuéng, tir vi than (“living as general, dying as deity”), the Ngdi
hoa motif sacralizes the history of territorial expansion, binding individual
sacrifice to collective cultural sovereignty. In an intertextual frame, this is a
negotiation between history and belief: the act of dying in battle is elevated
into protective power, while the residential domain is consolidated by a
durable sacred order oriented toward posterity.

3.2.2. The “reincarnation” fype within the Tam gido ideology

Legends in Thira Thién Hué comprise many #ypes, such as dream-
theophany, karmic retribution, and geomantic occultism; this dissertation
focuses on the ddu thai chuyén thé (reincarnation) type as an index of the
Nguyén zenith and as a site where the Tam gido operated in concert. Unlike
the Ngai hoa motif, which emphasizes sacred death, this fype constructs a
sacred origin for imperial life through portentous dreams and birth signs,
thereby standardizing the political and spiritual order of the former capital.
The representative case is the legend of Diéu Dé Pagoda: H6 Thi prays for a
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child, dreams of a golden dragon entering her body, and gives birth to the
prince Mién Tong; upon ascending the throne as Thi¢u Tri, he founds a
pagoda on the former residence to memorialize the dream and legitimize his
title. Here, Buddhism supplies the framework of rebirth and karmic
recompense for the incarnation of a sage-king; Confucianism reinforces the
Mandate of Heaven and the notion of the chan long thién tir, transforming the
omen of the “descent of the golden dragon” into political argument in a
contested succession; Daoism adds layers of omen, dragon energy, and
fengshui, linking kingship to the Heaven—Earth-Human triad. Cognate tales
such as Piém sinh thanh, Mong vmg sinh ba hoang tir, and Than nhdn bdo
mong sinh vua repeat this structure: Buddhism sacralizes, Confucianism
legitimizes, Daoism prophesies—together forging a symbolic grammar of
power. Through an infertextual lens, the ddu thai chuyén thé type emerges
from negotiation between folk narration and literati redaction, between
religious needs and state calculation. By orchestrating the Tam gido within a
single plot, legend both anchors kingship in a sacred order and turns the
architecture of belief into a discursive instrument of Nguyén legitimation.

3.3. Interweaving of Genres in Legend

3.3.1. The Confluence of Folk-Narrative Genres within Legend

Legend is a “hybrid” genre that moves between myth and fairy tale.
All three rewrite the past through a palimpsest mechanism: historical truth is
non-linear, layered by communal memory, symbols, and belief. Hence the
criterion of “history” alone is insufficient to demarcate genres; as Linda Dégh
and Linda Hutcheon have shown, legend continually negotiates between the
real and the marvellous, between memory and imagination. On the artistic
plane, legend both borrows mythic structures and aligns with the fairy tale:
patterns of trial, numinous intervention, sin and retribution, sacred death and
rebirth. Archetypal symbols are redeployed and secularized around specific
persons and events. Especially salient is the symbol of earth in a frontier
context: earth as the dwelling of spirits, as determinant of fate and sovereignty,
as territorial memory—while still retaining the mythic supernal dimension.
Water, fire, the cosmic tree (axis mundi), and sacred spaces such as the
celestial court and the underwater palace continue to operate within this
network of meanings. Functionally, legend adheres to ritual, turning symbolic
systems into social action: the Lé héi Hon Chén both narrates the mythic
origins of Thién Y A Na and “codifies” corresponding rites; the & Ta Long
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Chau shows the interpenetration of shamanism and folk narrative. From
Veselovski’s perspective, “elementary units” are mobile and context-
dependent in performance, generating continuous variation. Because legend
exists in orality and in the creative agency of performers, generic boundaries
are inevitably “overlapped,” with legend serving as a hinge that links myth
and fairy tale to local cultural history.

3.3.2. Interaction between Folk Legend and Medieval Narrative
Genres

3.3.2.1. Legend and Historiography: Two Narrative Formations

Legend and historiography both orient toward the past, yet they do so
through distinct narrative formations: historiography standardizes and
documents events; legend sacralizes figures and augments symbolic
dimensions. In intertextual movement, legend proceeds from a community-
level pre-text, through an intermediary text recorded by historians under
ideological pressure, to post-texts of subsequent interpretation. Thus, when
entering historiography, folk elements are not excised but adjusted to accord
with the reigning ideology. Read as a polyphonic discourse, legend within
historiography is the product of negotiation between two agents: the folk
narrator constructs cultural codes by sacralizing events, while the historian
selects and edits, transforming them into a discourse of power. The case of the
legend of That Bai Chau illustrates mutual supplementation: official history
records annalistically, emphasizing royal agency and policy; folk variants
expand plotlines, weave in memories of Gia Long, and add the numinous
detail of the otter, thereby binding the event to the community’s sacred order.
Legend and historiography are therefore not opposed but interact flexibly to
co-construct collective memory and cultural identity: historiography secures
the event’s orthodoxy; legend grants it symbolic vitality, enabling history to
be remembered and believed.

3.3.2.2. Legend and thin tich: From Folk Narrative to
Institutional Discourse

The movement from folk legend to than tich is a purposive process of
institutionalization that operates through collection, editing, and the
attachment of dates and places to legitimize worship and consolidate
authority. Historical development marks key milestones: early Lé—period
compilation models; the 1715 copying campaign under the reign title Vinh
Thinh; the Nguyén court’s centripetal gathering of Thanh Hoang to the capital
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in 1809; the call for documentation in 1810; investiture reviews in 1814; and
the establishment of the Su cuc under Thiéu Tri to recruit Confucian scholars
to compile according to template. As for the characteristics of Hué legends,
unlike the North, here Thanh Hoang are often historical Khai Canh/Khai
Khan figures; many places identify Khai Canh with Thanh Hoang, and cult
organization reflects the order of “root” and “branch” villages, while the
system of worship also absorbs Cham layers and earth deities. Field surveys
confirm a shift toward human deities: cases with the marvellous interwoven
with the factual account for 36 of 83 items; purely historical forms for 39 of
83; whereas nature deities and human deities of natural origin account for only
8 of 83 and 4 of 83, respectively. The case of Phan Niém reveals dialogue
between institutional text and communal memory. The thdn tich records
merits, timelines, and locales; local legend maintains layers of numinous
response tied to dream-portents, supplication, and agricultural cycles. In
Genette’s framework of hypertext, the than tich is a derivative text generated
from a legendary nucleus—reshaped to serve governance yet still compelled
to negotiate with folk belief, where communal strength determines the
durability of the sacred symbol.
CHAPTER 4
INTERTEXTUALITY IN LEGENDS OF THUA THIEN HUE ON
RELIGION AND BELIEF FROM THE PERSPECTIVE OF RITUAL
PRACTICE AND PERFORMANCE

4.1. Legends in folk festivals

4.1.1. Legend in the process of constructing ritual structure

Within Thira Thién Hué’s system of belief, legend and ritual operate
as two mutually supporting axes: narrative constructs sacred meaning, and
ritual actualizes that meaning through communal action. Modern folklore
research shows that no fixed precedence between the two can be asserted;
what matters is the telling—doing cycle, wherein legend provides an
interpretive schema while ritual guarantees the continuity, legitimacy, and
adaptability of belief. In the former imperial capital, this cycle was often
subject to courtly codification, as the Nguyén dynasty standardized narratives
and organized time, space, offerings, and procedures to reinforce the Mandate
of Heaven and Confucian order. As for the distinctive features of Hué legends,
unlike the North, ritual emphasis is placed on commemorating Khai Canh,
Khai Khan, and figures safeguarding livelihoods. The degree of Ngai héa
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determines the richness of ritual: deeply sacralized figures possess tightly
regulated ritual canons, whereas later-emerging figures tend to remain at the
level of honoring an idea. Representative cases in which legend shapes ritual
structure include the Hon Chén Temple—where sacred site, ritual calendar,
and water-borne procession were fixed; the /¢ ciing dat (land-offering rite)
with its offerings and prayer texts (van khdn) recalling Cham memory; and
the 1é ciing That thii kinh dé (rite commemorating the Fall of the Capital) that
re-enacts traumatic memory through prayers, the warming fire for the
departed, and pressed-rice offerings. Legend also guides conjoint worship,
codifies iconographic canons for sacred images, and establishes taboos,
thereby regulating communal behavior. From an intertextual perspective,
legend functions as the base text, while ritual, architecture, and offerings are
derivative texts. Each ritual enactment is a retextualization of the story,
through which the sacred memory of Hué’s inhabitants is preserved,
negotiated, and disseminated in the present.

4.1.2. Legend as an interpretive discourse for the festive context

In the structure of Vietnamese festivals, legend operates as the
discourse that interprets the festive part, while the festive part is the space that
realizes and spreads legend. In Thira Thién Hué—given the Confucian capital
context and the Nguyén court’s codifying mechanisms—the ceremonial part
occupies the center, whereas the festive part is more modest, constrained by
temple—tomb spaces, by a taste oriented toward decorum and rule-bound forms,
and by the attrition of folk games under modernization. Nonetheless, the festive
part remains saturated with legend and thus bears a clear spiritual reference. In
concrete terms, legend shapes performative patterns and symbolic meanings:
the Cau Ngur festival at Thai Duong Ha re-enacts net casting, boat racing, and
the distribution of fish-blessings according to the legend of Truong Quy Cong;
Chudn village organizes escort processions and Adt Thai linked to the khai canh
tale of the four lineages; the Sinh village wrestling festival commemorates the
founders of martial arts through New Year bouts; hdt tro Pho Trach dramatizes
eight crafts, and the rite of distributing banh hon embodies notions of fertility—
together showing that the festive part “stages” sacred origins. Hence a
bidirectional relation obtains: legend supplies frameworks of meaning,
personae, and norms for festivals; festivals sustain, interpret, and update legend
in the present. The study of legend must therefore be situated within
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environments of performance and festival to capture fully the dynamism,
intertextuality, and social vitality of Hué folk narrative.
4.2. Legends through forms of folk performance
4.2.1. Coastal legends in the Ho Bd Trao performance

In Thira Thién Hué, Ho Bd Trao is a ritual performance of seafaring
communities, where legend is “staged” and becomes the meaning-frame for
the entire event. Originating in hdt dwa linh (spirit-sending chant) and
acculturating Cham elements, Buddhism, and tu&ng, Ho Ba Trago unfolds in
an opening—body—closing structure with the axial role of the tong miii (prow
leader) in dialogue with the con trao (oarsmen). Temple-courtyard space,
costume, rowing gestures, drums and horns, and chant coalesce into a
multimedia text in which song and performing bodies establish the
community’s sacred field. The main legendary lines consolidated in the
performance include the origin of the cd Ong (Whale Lord) as an emanation
of Avalokitesvara, the tale of the Whale Lord rescuing a Nguyén ruler and
receiving sdc phong, the Lady Ba To binding the oars to cross the Tam
Giang Lagoon, and the cycle of unquiet sea spirits needing guidance. Verses
typically open by establishing a field of efficacy, the body reenacts acts of
rescue, and the close proclaims merit and settles the spirits. The listing of
place-names, the procession for the Lady, prostrations of thanks, and the
thuyén Bat Nhd imagery turn the singing into a rite of protection and
requiem. In this way, Ho Ba Trao displays a living intertextual mechanism
among legend, belief, and art: legend provides plots, personae, and norms;
performance actualizes and disseminates collective memory, consolidating
the maritime identity of Hué’s communities.

4.2.2. Legends of the Mother in Hau Hué performance

Hau Hué is a devotional performance associated with Mother worship
in the former capital, adopting chdu van from the North but adjusting it to
courtly aesthetics and ca Hué melodies, thereby shaping a distinct identity. The
belief system bears two principal currents: the acculturation of Chinese Daoist
thaumaturgy and the adoption of the Cham cult of the Mother of the Land, Po
Ina Nagar. Under the Nguyen—espec1ally from Minh Mang to Dong Khanh—
the pantheon, shrines, and vin chdu were strengthened; aristocrats and Hué
artisans edited canons and systematized ritual music, refining and powerfully
disseminating chau vin, most prominently at the Hon Chén Temple and
regional shrines. In the séance, legend both constructs the spiritual setting and
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legitimizes ritual. Space, music, costume, and dance interweave into a
multisensory intertext, where the story is lived as well as heard. At Hon Chén,
legends of Thién Y A Na, the rules of bowing on the river, and Pong Khanh’s
supplication are recalled as proofs of efficacy, consolidating collective belief in
Caillois’s sense. At the same time, Hau Hué re-presents legend through vin
chau sw tich with a narrative grammar close to legend and materializes it
through movement, props, and costume; variants such as Thanh Mau truyén ca
illustrate the power of transposition from narrative text to ritual text. Legend
also leaves a deep imprint on ritual norms, exemplified by the Thanh can rite
related to the Pham Nhan legend, with a sequence of rites, offerings, and the
trance of Quan Ién Pé Tam for the protection of women. Thus Hau Hué
emerges as a complex intertext, where folk memory, ritual language, and sacred
symbols intersect, helping to shape Hué’s religious and cultural identity.
CONCLUSION

In conclusion, on an intertextual foundation, the dissertation
demonstrates that legends of Thira Thién Hué concerning religion and belief
function as nodal points within a dynamic discursive network operating
across three dimensions—history, folk narrative, and ritual/performance.
The study fills a research gap by reading legend as a multilayered text,
clarifying mechanisms of allusion and dialogue with history, and showing
the roles of hoanh phi, vin bia, sdc phong, and rumor in the legitimation of
belief. The dissertation analyzes the system of characters, motif, and type
together with processes of sacralization and localization, and it identifies the
interweaving of genres—myth, fairy tale, than phd, and historiography.
Legends are reenacted and transformed in festivals, 4o Ba Trao, and hau
Hué, thereby (re)constructing ritual structures and communal memory.
Overall, legend emerges as a complex intertextual entity, continually
resemanticized, opening dialogue between official history and the
vernacular, royal authority and sacred authority, the indigenous and the
exogenous. Acknowledging limitations of time, sources, and fieldwork, the
study proposes cross-regional comparison; investigation of contemporary
legends tied to new beliefs, urbanization, and media; and the integration of
poststructuralism, psychoanalysis, and semiotics. It recommends
incorporating legend into local education, preserving and digitizing
performances, and supporting the next generation of researchers. The
dissertation’s contribution lies in identifying legend as a modality of identity
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construction and of structuring collective memory—a living voice of the
present and an essential component of the nation’s cultural future.
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