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Anh huéng ciia Nho gido dén tuc tho cing to tién
ciia ngwoi Viét va nhirng bién doi hién nay

TS. NGUYEN Thi Phuong Anh
Dai hoc Khoa hoc Xa hoi va Nhan van

Pai hoc Quéc gia Ha N¢i, Viét Nam

Tém tit

Nho gido 1a mot hoc thuyét cai tri dua trén cac nguyén tac dao dirc va quan
hé xa hoi, ra doi va ton tai dén nay di hon 2500 nam. Viét Nam 13 mot trong
nhitng qudc gia chiu anh huéng Nho gido kha dam nét. Tuy nhién, ngudi Viét da
khong rap khuon theo mau hinh Trung Hoa ma ludn tim cach bién ddi cho phu
hop v6i vin hoa truyén thong va hoan canh cta xa hoi minh. Trong qué trinh tiép
bién do, tiép thu Nho gido dé lam phong pht va chuin hoa cac nghi 18 thy cing T
tién ctia nguoi Viét c6 thé coi 1a mot hién tuong kha tiéu biéu va dic sic. Cung
v6i thoi gian, mic du dd c6 nhirng bién d6i manh mé theo xu thé thoi dai, nhung
tyc tho cling to tién cta ngudi Viét van con nhidu dang vé cta phong tuc truyén
thong ciing nhu nhirng déu 4n cua Nho gido. Noi dung chinh ciia bao cao sé& tap

trung lam rd nhiing van dé néu trén.

Tu khoa: Nho gido, van hoa Viét Nam, phong tuc tap quan Viét Nam, tin ngudng Viét

Nam, tho cung td tién Viét Nam.
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Imprint of Confucianism in ancestor worship of
modern Vietnamese people

Dr. NGUYEN Thi Phuong Anh
University of Social Sciences and Humanities,

Vietnam National University, Ha Noi

Abstract

Confucianism is a governing doctrine based on moral principles and social
relations. Confucianism has existed for over 2,500 years. Vietnam is one of the
several countries strongly influenced by Confucianism. However, the Vietnamese
did not conform to the Chinese model, but always sought to adapt Confucianism
according to our traditional cultural norms and social circumstances (Alexander
Woodside 1971:52). In that process of acculturation, the acquisition of
Confucianism to enrich and standardize the ancestral worshiping rituals of the
Vietnamese people can be considered a rather typical and unique phenomenon. In
the course of time, although there have been drastic changes to these practices, the
Vietnamese ancestors’ worship still has multiple aspects of traditional customs as
well as the imprints of Confucianism. The main content of this report will focus
on clarifying the above issues.

Keywords: Confucianism, Vietnamese culture, Vietnamese customs and habits,

Vietnamese beliefs, Vietnamese ancestor worship
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1. Introduction

For numerous centuries, Confucianism has been a dominant force in the
development of Chinese thought. Confucianism is not exclusively restricted to
mainland China; it has also been disseminated and has had a significant impact
on the Southeast Asian region, including Vietnam. Nevertheless, the reception
of Confucianism is significantly influenced by the historical circumstances and
cultural characteristics of each country and ethnic group. Vietnam is a nation
that is significantly impacted by cultural exchanges of foreign origin; however, it
frequently adapts these exchanges to accommodate its own circumstances. One of
the distinctive characteristics of Vietnamese culture is the capacity to acculturate.
In Vietnam, the introduction of Confucianism has had a significant impact not
only on the political scene but also on spiritual life, particularly the long-standing
practice of ancestor veneration in the Vietnamese spiritual culture. The objective
of this article is to analyze the changes in ancestor veneration in Vietnam
during the acculturation process and thereby contribute to the clarification of its

characteristics.

2. Confucianism - aspects associated with Filial Piety

Confucianism has significantly impacted the spiritual life of the Vietnamese
people, including the practice of ancestor worship, in addition to Buddhism and
Taoism. Confucianism appeared during the Spring Autumn and Warring States
period, a period in which Chinese society underwent a significant transformation
from a slave-owning regime to a feudal regime. It quickly became a prominent
ruling theory that was employed by successive Chinese feudal dynasties as a
political and fundamental moral tool. The Vietnamese were under the authority
of Chinese empires from the 3rd century BC, when they lost their sovereignty.
This was a process in which the Vietnamese people consistently rebelled against
the Northern domination, while simultaneously undergoing a highly innovative
cultural assimilation process.

According to the ethical standard of Three Moral Bonds (=iffl), the three
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most closely binding relationships are the King-Liege, Father-Son, and Wife-
Husband. Confucianism regards the term Filial Piety (2£) as the foundation
of morality, exalting the gratitude of parents to their children as the root of
morality. In order to become a human, each individual must maintain the term
Filial Piety. Confucianism has enriched and deepened the Vietnamese people’s
belief in ancestor veneration by emphasizing family relationships. The concept
of Filial Piety in Confucianism posits that children are considered to have Filial
Piety if they not only support their parents while they are alive but also worship
them after their passing. This entails the obligation to “respect the funeral of his
parents and take care of the ancestor worship”. The Ethic will then be concluded
in a favorable way.

While Vietnamese ancestor worship is heavily influenced by Confucianism,
it maintains a distinct Vietnamese cultural identity. It exerts an influence on
Confucianism by aiding in the adaptation of Confucian norms to local contexts
and mitigating the severity of its rigid standards. Vietnamese ancestor worship
deviates from the stringent requirements of Confucianism, instead adopting a
simple and commonplace approach. The form of worship varies in richness and
simplicity, depending on the circumstances of each family. The primary essence
of worship is to foster and uphold honesty.

Women in Vietnamese households are afforded greater respect and equality

in comparison to women in Chinese Confucian families, based on the distinctive

attributes of traditional culture. Thus, within Vietnamese culture and families,
women hold a significant and distinct position in terms of the economy, society,
and the education of children, including participation in ancestor worship. This
distinction stands as a prominent contrast when comparing patriarchal households

throughout Chinese society. Under specific circumstances, Vietnamese women

~ J0H wen 131\

possess equal authority to men. In Vietnamese feudal society, there was a law
that allowed the eldest daughter to inherit the incense and be responsible for

ancestor worship in cases where the family did not have a son.

Typically, the Vietnamese belief system, and specifically the practice
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of ancestor worship, places significant value on the feminine aspect, giving
more emphasis to the image of the mother compared to the Chinese practice
of ancestor worship. In the Chinese Confucianism model, it is expected that
children comply with their parents’ instructions. The parent-child relationship
in the original notion of Confucianism has undergone a transformation from the
traditional father-child relationship, son-child relationship, older brother-younger
brother relationship, and younger brother-younger brother relationship. In Han
Confucianism, the only remaining connection is the hierarchical one between
father and child, and elder and younger brothers, where the subordinate party is
expected to fully comply with the authority of the superior party. Thus, in the
realm of education, the focus is solely on educating the inferior individuals, while
neglecting the education of their superior parents. Due to their conviction in
the infallibility of parents. Hence, there are instances where the father may lack
benevolence, yet the son cannot be devoid of Filial Piety. Similarly, the monarch
may display inhumanity, yet the liege cannot be without loyalty. The rationale
behind this is that the fundamental objective of the Confucian philosophy is
to establish a societal group that consistently adheres to the authority of their
superiors.

Ancestor worship is a prominent belief among the Chinese, occupying
a significant and fundamental part in the spiritual lives of the majority of
the population. The worship rite adheres to the principles of Confucianism.
Traditionally, the Chinese typically trace lineage up to nine generations (/L
J#) in the context of marriage and funeral customs. China is home to numerous
prominent extended families known as “shijia wangzt (TH5¢58]%)” which have a
long history of wealth and prestige. These families place great importance on the
tradition of “Quan xiong ti fu (FEW 3% 4)”, where the eldest son assumes the role
of the family’s leader after his father. The eldest son possesses the prerogative
of inheriting property and is likewise bound by the duty to venerate his parents,
grandparents, and forebears. Within the feudal Chinese family structure, women

are devoid of authority and are required to remain subordinate to the men,
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including the father, eldest brother, and spouse. According to Confucianism,
women are expected to adhere to the principle of “fii chang fu sui (FNBLFHE)”
which dictates that wives should consistently obey and conform to their husbands.
The husband possesses the authority to make decisions regarding all significant

and minor things within the family, particularly in relation to financial matters.

3. Ancestor worship beliefs of Vietnamese people

Ancestor worship is a longstanding social phenomenon that has been
present throughout human history, observed in various cultures worldwide, often
taking the form of Totem worship. Ancestor worship originated in Vietnam
during prehistoric times, but it reached its most prominent manifestation during
the Middle Ages. Currently, ancestor worship continues to hold significant
significance in the spiritual practices of numerous cultures. Nevertheless, the
reception, assessment, and importance of ancestor worship vary significantly
throughout different historical periods and countries.

In Vietnam, the notion of ancestors can be examined from various
comprehensive and specific viewpoints. In a strict sense, ancestors refer to
individuals from the same lineage who have deceased, such as great-great-
grandparents, great-grandparents, grandfathers, grandmothers, fathers, and
mothers. These individuals have played a significant role in the material and
spiritual well-being of subsequent generations by giving birth to and nurturing
them (Tran Dang Sinh 2022:133-34).

In primitive society, the ancestors of matriarchal tribes are known as
Totem ancestors. Totemism, a form of ancestor worship, emerged in the early
stages of human civilization. According to X.A.Tocarev, during this period,
ancestor worship was in its nascent stage and had not yet become a widespread

phenomenon. Totemism represents the initial phase in the progression towards the

establishment of ancestor worship. During this era, matriarchal clans frequently

engaged in the worship of a Totem emblem, which might represent a revered

plant or animal deity from their ancestral lineage (X.A.Tocarev 1994:312-313).
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During the era of the patriarchal clan, the ancestors held positions of
authority as the influential leaders of the clan. Upon their demise, they were
revered as deities who safeguarded the well-being of the clan and its members.

Within a hierarchical society, the practice of venerating one's ancestors
was broadened and refined. The notion of ancestors was initially confined to
the bloodline axis, determined by familial links, such as family ancestors and
clan ancestors. However, along the course of historical progression, the notion
of ancestors underwent transformation and advancement. Ancestors encompass
not just the lineage passed down through family and clan, but also extend to the
broader community of the village, commune, and country. Dang Nghiem Van
stated that ancestor worship encompasses not only the veneration of individuals
who have nurtured and raised us, but also those who have made significant
contributions to the community, village, commune, and country (Dang Nghiem
Van 1996:315).

In Vietnam, the practice of ancestor worship serves as a connection between
the past, present, and future. It is a tangible expression of the Vietnamese
philosophy of life, which emphasizes the need to acknowledge and honor those
who came before us. This philosophy is encapsulated in the sayings “Gratitude
is the sign of noble souls” and “when drinking water, remember its source”.
It is articulated at four primary levels: Firstly, showing reverence towards
one’s parents and grandparents. Furthermore, engaging in the veneration of
ancestors from the familial bloodline. Furthermore, the villagers have bestowed
honor and reverence upon the predecessors of various occupations who have
made significant contributions to the discovery of uncharted territories, the
establishment of settlements, and the defense of the people against adversaries.
These esteemed individuals are revered and worshipped as Thanh Hoang.
Furthermore, the act of revering the King as a divine figure of the country
commonly involves the veneration of Hung Vuong. In Vietnam, King Hung is
revered as the progenitor of the Vietnamese population and the founder of the

nation, as well as the ancestor of all 54 ethnic groups. Annually, on the 10th day

10
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of the third lunar month, individuals nationwide observe a day of rest to pay

homage to King Hung either in the ancestral grounds of Phu Tho or at their own

residences.

3.1. Vietnamese Ancestor worship expresses Filial Piety

According to Confucius, human life is not generated by natural processes,
nor is it self-generated, but rather it is brought into being by one’s parents. The
lives of parents are interconnected with those of grandparents and subsequent
generations. Each generation builds upon the achievements and sacrifices of the
preceding one; hence, it is incumbent upon the following generation to express
gratitude towards their predecessors. Derived from the principle of Filial Piety
in Confucianism, the Vietnamese populace has embraced and demonstrated this
virtue by means of the ancestral shrine present in every household, clan, and the
entire nation. Over numerous generations, the Vietnamese have manifested their
respect for their ancestors through a cultural practice known as ancestor worship.
In addition to the belief in obeying the king and the authority of the father, which
emphasizes the role of men, having a son is regarded as a desirable expression of
Filial Piety, as it symbolizes the continuation of the family lineage and the ability
to honor and revere ancestors. This has significantly reinforced the conviction in
Vietnam’s practice of ancestor worship, which is progressively becoming more

formalized.

In Vietnamese feudal culture, influenced by Confucianism, it was
established that the King had the highest authority, with the responsibility of
worshipping heaven and earth, while the people worshipped their ancestors and
valued the importance of family. In Vietnamese belief, Heaven is revered as the

divine ruler who is responsible for the creation of all things and the determination

of human destiny. Every year, the monarch performs a sacred ritual on the central
land, which is believed to be the meeting point of heaven and earth. This ritual,

symbolized by an invisible thread, serves as a prayer on behalf of the entire

nation. The king, acting as the guardian deity of the community and himself,

11
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seeks blessings for a prosperous new year. The king officiates the ceremony,
akin to the Immortal before the Thanh Hoang altar and the eldest son before the
family altar.

The concept of “Filial Piety” in Confucianism encompasses a wide range
of meaningful aspects. First and foremost, it is imperative for children to
provide assistance to their parents in their old age and pay homage to them upon
their demise. Confucius stated in the Analects that throughout one’s lifetime,
it is necessary to take care of one’s physical well-being, and after death, it is
imperative to conduct the burial ceremony in accordance with the prescribed
rituals.

According to Confucius, a child who practices Filial Piety must show utmost
respect, happiness, and concern when supporting their parents. They should
also demonstrate great compassion when taking care of their parents’ funeral
arrangements and approach the act of worshiping their parents with utmost
solemnity.

When comparing the fundamental principles of Confucianism, such as Filial
Piety, Rites, Loyalty, and Trust, with countries impacted by Confucianism, it is
evident that the Vietnamese people prioritize “Filial Piety” as the most crucial
aspect of an individual (Phan Dai Doan 1999:157-158). Filial Piety is considered
the foremost among other virtues. Confucius held a great appreciation for the
concept of Filial Piety. According to his perspective, in order to cultivate love for
all individuals, it is imperative to prioritize affection towards one’s parents and
exhibit reverence towards one’s siblings. In order to study moral literature, it is
necessary to possess both Filial Piety and virtue (Truong Minh Ky 2009:108).
Thus, no aspect of human conduct surpasses the significance of Filial Piety. Filial
Piety is an expression of humaneness. Filial Piety is closely linked to loyalty,
as loyalty is its fundamental source. In Vietnamese feudal culture, there was a
strong emphasis on the concept of “fFilial Piety”, which was used as a means
to reinforce family bonds and maintain social stability. Filial Piety is regarded

as a societal moral norm and a gauge of allegiance to the monarch. Japan places

12
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a high importance on trust, China promotes courtesy, and Korea values loyalty
and Filial Piety, which means being loyal to the king and showing respect and
obedience to parents.

Within the broader context of Chinese culture and specifically within the
teachings of Confucianism, Filial Piety is a significant concept that encompasses
numerous profound elements and exerts a broad influence on all aspects of
human social existence.

Respect and Filial Piety towards parents, grandparents, and ancestors are
deeply ingrained in the consciousness of Vietnamese people, forming the core
of the long-standing ancestor worship tradition. It has evolved into a moral
principle within conventional households, becoming the prevailing lifestyle of the
Vietnamese population. Showing Filial Piety towards parents encompasses not
only expressing thanks, but also fulfilling the duties and obligations that come
with being a kid. Due to the fact that:

“Cong cha nhw nui Thai Son
Nghia me nhu nudc trong nguon chay ra

Mot long tho me kinh cha
Cho tron chit hiéu méi la dao con.’

(The merit of the father is comparable to Mount Taishan.
A mother’s benevolence is like to the unceasing flow of water from its origin.
Devote oneself completely to revering one’s mother and showing deep regard for

one’s father. Practicing Filial Piety is the path that a child should follow.)

The research findings “Traditional values and Vietnamese people today”
also validate the deep respect and devotion that Vietnamese individuals exhibit
towards their grandparents and parents, known as Filial Piety. The writers have
identified 8 key traditions of the Vietnamese people to investigate, which include:

patriotism in the face of foreign invaders, enduring cultural heritage, diligent and

~ J0H wen 131\

innovative work, Filial Piety, dedication to learning Filial Piety, reverence for

instructors, unity, and benevolence. Each individual is permitted to select three

traditions that they deem to be the most significant sources of pride.

13



Journal of Viet Nam Hoc
Vol.6, No.1, 2025

Table 1: Traditions of the Vietnamese people

SN Traditional "1;00/22)11 Iztl/i))il St(l(l)ie):nt V\E?/zl)(er FE(l(I;/ISCr Intell(e(;)t)uality
1 Patriotism 74.80 | 81.85 70.84 72.43 71.91 72.32
2 Culture 41.63 | 39.46 38.97 4427 40.73 47.02
3 Labor 24.46 | 20.49 16.52 29.32 32.30 30.65
4 Filial piety 33.59 | 41.80 32.26 30.29 31.46 25.30
5 Learning 12.12 | 15.57 12.65 9.51 5.06 15.18
6 Respect for teachers 1474 | 16.98 19.10 8.93 7.87 13.10
7 Unity 2549 | 28.57 24.26 23.69 28.09 20.54
8 Humanity 11.69 | 13.00 11.61 9.32 10.39 11.61

Select three out of the eight common traditions, prioritizing them. Among
these traditions, one is the revered practice of “Filial Piety” that many individuals
take great pride in.

The percentage of individuals who adhere to the patriotic tradition ranges
from 70.84% to 81.85%, with an average of 74.80%.

The long-standing cultural tradition has increased from 38.97% to 47.02%,
representing a growth of 41.63%.

The percentage of family Filial Piety tradition ranges from 25.30% to
41.80%, with an average of 33.59%.

The following are the traditions of solidarity (25.49%), labor (24.46%),
respecting instructors (14.74%), Filial Piety learning (12.12%), and humanity
(11.69%).

Over the course of history, loyalty and Filial Piety have deeply influenced
Vietnam and have emerged as fundamental principles within feudal dynasties.
Ho Chi Minh attained a heightened level of consciousness regarding loyalty and
filial devotion. He eliminated the previous tenets of Confucianism, including
the principle of loyalty to the king, and introduced a novel concept: Loyalty

now pertains to allegiance to the nation. Within him, the concept of Filial Piety

14
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extends beyond the traditional obligation to honor and care for one’s grandparents
and parents. It encompasses a broader sense of devotion to the well-being of
others, serving and showing respect to all individuals. This includes not only
loving and respecting one’s own grandparents and parents, but also extending
that love and respect to the grandparents and parents of others (Ho Chi Minh,
Complete Works 1995:640).

Confucianism was dependent on the concept of Filial Piety to address moral
values and demanded that all members of society adhere to the principles of Filial
Piety as prescribed by Confucianism. However, throughout time, the concept
of Filial Piety in Confucianism became increasingly restricted as a result of the
conservative nature of the feudal rule, which enforced highly rigid connections

through the “Three Moral Bonds” and “Five Constant Virtues”.

3.2. The awareness of recalling the genesis and the ceremonial
veneration of ancestors among the Vietnamese
population

Vietnamese society has always been organized based on the paradigm of
family, kinship, and rural communities. The concept of bloodline has deeply
penetrated Vietnamese society from ancient times and remains prominent to
this day. Prior to the introduction of the “Three Religions” in Vietnam, the

Vietnamese people practiced the tradition of ancestor worship. This practice

served as a means of honoring one’s lineage, heritage, and forebears.

“Con nguoi cé 16, c6 tong
Nhue cdy ¢6 ¢éi, nhw séng cé nguon.”
(Human have ancestors and their origins
Like trees have roots, like rivers have sources.)

The consciousness of recollecting and expressing gratitude for ancestors was
established, persisted, and evolved, ultimately becoming a moral code and a way

of life... The morality of the Vietnamese people is manifested in their rituals and

religious practices.

15
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Within each Vietnamese household, a sacred ancestral shrine is established,
serving as a revered area where family members can express their appreciation
and pay homage to their deceased ancestors. The altar serves as a place where
ancestors frequently “depart” from and “come back” to the family, taking up
residence there. Thus, Vietnamese individuals typically establish the ancestral
shrine in a highly revered location, such as the center of the house.

Families arrange the ancestral altar in various ways, depending on their
spiritual beliefs and economic conditions. Typically, a traditional ancestral altar
is divided into two tiers, with a YT mén curtain made of draped cloth serving as
the separator. The inner layer is adorned with the Long kan symbol, representing
the ancestral position, and serves as a platform for the placement of the betel box,
water cup, and fruit plate used for devotion. The outermost layer serves as the
altar, where incense pots, lamps, incense tubes, and fruit trays are positioned.
Typically, the YT mén is lowered on regular days. However, during ceremonies,
the Y1 mén is raised after the descendants have lit incense and offered prayers.
According to popular belief, this action enables ancestors to partake in the
event undisturbed and in their natural state. Furthermore, the altars belonging
to affluent households or individuals with prestigious academic qualifications
are adorned with horizontal lacquered boards positioned above them. These
boards include parallel sentences on both sides, painted in a vibrant shade of
red and embellished with gold. This material conveys the sentiments of respect,
appreciation, or pledges made by descendants to their forebears.

Home-based ancestor worship is a year-round practice rooted in the belief
that the soul of a deceased ancestor remains present with their descendants.
In addition to worshiping during significant events such as burials, death
anniversaries, and weddings... Our forefathers are told by their descendants
about many events, including festivals such as Tet Nguyen Dan, Thanh Minh,
Han Thuc, Doan Ngo, Soc and Vong days according to the lunar cycle, as well as
births, sicknesses, exams, passing exams, litigation, and conflict. The descendants

cordially ask them to partake in the initial harvest of the season, as a gesture of

16



o sTRTING OF Confucianism in ancestor worship of modern Vietnamese people. NGUYEN Thi Phuong Anh
gratitude towards their ancestors for their favors and good fortune. Each year,
regardless of the descendants’ level of busyness, it is obligatory for them to
commemorate the death anniversary of the departed. The significance of a death
anniversary might vary based on the familial circumstances of the descendants,
as well as the individual and familial philosophies of life.

According to Tho Mai family ceremony tradition, the first anniversary
of a person’s death is referred to as the first death anniversary, called as “Xido
qiang”. The second anniversary is either the final anniversary or hereby referred
as “Zhdng qiang”. During the third anniversary, the practice of ancestor worship
is commonly referred to as the “Jihui” (Ho Si Tan, Tho Mai 1972:90-91). Aside
from the anniversary, ancestor veneration is also practiced on the first and
fifteenth days of the lunar month, as well as during other significant occasions
throughout the year, such as the Lunar New Year, Thanh Minh festival, and
important family events like weddings, births, house construction, long-distance
travel, and examinations. Vietnamese individuals also engage in the act of
burning incense as a means of venerating their forebears, expressing gratitude,
and seeking their blessings. The items placed on the altar are not subject to rigid
regulations, but are determined by personal preference. However, they must be
pure and kept separate from other items. Once the dish is prepared, the ancestors

are venerated prior to the children and grandchildren being able to consume it.

3.3. The practice of ancestor worship among the Vietnamese

people is essential for preserving the cultural atmosphere of
the community

According to the Vietnamese perspective, the village is seen as a scaled-

down version of the country, while the country is viewed as a larger and more

developed version of the village. The relationship between a village and a country
is analogous to that of a shadow. If the village ceases to exist, the country will

also cease to exist. Conversely, as long as the village remains, the country will

continue to exist. Hence, the Vietnamese people’s practice of ancestor worship
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extends beyond the confines of family, relatives, and village community to
encompass the broader scope of the country - the nation. The ancestors, village’s
tutelary god, and the Hung King are the spiritual pillars that provide support
to the family, relatives, village, and the entire Vietnamese nation. The Hung
King, revered as the founder of the Vietnamese nation and people, serves as the
collective spiritual foundation for the nation. Annually, the Vietnamese populace
organizes a festival to venerate the Hung King, the progenitor of the Van Lang
country - the initial, rudimentary establishment of the Vietnamese people.
The veneration of the Hung Kings holds a significant role in the spiritual and
emotional well-being of successive generations of Vietnamese individuals. It is
regarded as both a sacred and tangible aspect of their lives, serving as a spiritual
pillar that fosters a strong sense of national unity. This unity is instrumental
in the collective efforts to construct and safeguard the nation, as encapsulated
by Uncle Ho’s proclamation: “The Hung Kings have contributed to the nation’s
establishment, and as their descendants, we must unite in defending our
homeland.” The annual festival of worshiping the Hung Kings is a significant and
representative manifestation of ancestral veneration for the Vietnamese people, as
it commemorates the founders of their nation. The veneration of the Hung Kings
occurs annually on the 10th day of the 3rd lunar month, serving as a national
festival that brings together descendants from around the country to honor their
ancestors. On the 10th day, starting in the early morning, a large number of
people gathered here to observe the Hung Kings’ ceremonial. From esteemed
governmental officials to common individuals, all individuals reverently ignited
incense as a gesture of appreciation for the immense contributions of the
Hung Kings. This is a unique cultural custom of the Vietnamese people that
demonstrates profound thanks and recognition for the accomplishments of the
Hung Kings and past generations of ancestors, which holds great significance for

the Vietnamese community.
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4. Transformations in the practice of ancestor worship in contem-
porary times

Historically, every aspect of national transformation was intricately linked
to the destiny of Confucianism. Confucianism exerted a thorough and significant
impact on Vietnamese society during both the medieval and modern eras. During
the 20th century, as a result of social and cultural transformations, Confucianism,
like other countries in East Asia, experienced a decline in its distinctive,
traditional, and widespread influence.

Confucianism has exerted a lasting impact on the social fabric of
Vietnam. This represents the vibrant and noticeable influence of contemporary
Confucianism.

Despite facing challenges, Confucianism was introduced to Vietnam, and the
Vietnamese people have mainly upheld their belief in ancestor worship during the
tumultuous last century. The practice of Ancestor worship among the Vietnamese
population nowadays is no longer strictly categorized as either Confucian or
non-Confucian. However, it has been firmly ingrained in Vietnamese culture
as one of the most significant activities, rituals, and beliefs of the Vietnamese
people. Following the economic reform in the late 20th century, there has been
a noticeable improvement in people’s lives, with particular reverence given
to the tradition of ancestor worship. It has emerged as a focal point for the

revitalization of culture. Individuals engage in a competitive pursuit to locate the

burial sites of their forebears, gather family histories, embrace their inherited
surnames, restore places of worship, and contemporary practices of venerating
ancestors sometimes lean towards a secular and practical approach. Ancestors
are advocated as a source of assistance and reinforcement amid intense market

competitiveness. Ancestor worship is no longer perceived as a morally virtuous

» J0H WeN I

action, an expression of Filial Piety, or a means of educating future generations.
In the future, the practice of ancestor worship may further evolve in a pragmatic

manner. The spiritual activity will establish a strong presence for Confucianism,

but without actively emphasizing moral education, ethics, and the importance
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of ancestral roots, the practice of ancestor worship will significantly diminish
the intrinsic humanistic significance of Confucianism. Without the intervention
and supervision of education and public opinion the tendency will become
detrimental to health (Nguyen Kim Son 2012:27-28).

Currently in Vietnam, there is a noticeable rise in the number of young
people opting for church wedding ceremonies, which can be attributed to the
growing impact of the Western lifestyle as a benchmark for civilization. This
demonstrates that the cognitive patterns exhibited by contemporary young
individuals indicate a departure from the principles and values of Confucianism.

Construction and restoration projects are underway to create and update
places of worship for many beliefs and religions. There is a growing number of
individuals engaging in religious ceremonies. The belief in ancestor worship
likewise aligns with this overall tendency, progressively emphasizing both its
scope and intensity; the expression of ancestor worship takes on a more varied
and elaborate form. As society progresses, individuals see a rise in income and
an improvement in living standards, which fosters a conducive environment for
the revival of traditional rituals and beliefs. Furthermore, improved economic
circumstances lead descendants to engage in more comprehensive practices such
as death anniversaries, festivals, and ancestor worship. Subsequently, the belief in
ancestor worship becomes increasingly intertwined and organized, establishing
connections between familial bonds.

In contemporary Vietnam, the concept of Filial Piety is categorized into two
primary orientations:

First, today, improved economic conditions have led to the construction
and renovation of places of worship, beliefs, and religions. This has enabled
descendants to more comprehensively plan death anniversaries, holidays, and
ancestor worship. Families meticulously arrange death anniversaries, festivals,
and longevity celebrations with a profound adherence to ritual. They perform
processes using exaggerated measures, intricate rituals, extravagant banquets,...

employing more flamboyant methods. Increasingly, elaborate and imposing
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graves are being constructed in cemeteries, adorned with granite and marble.
Death anniversaries are increasingly being attended by several people, ranging
from dozens to even hundreds. On their parents’ birthday, children frequently
purchase costly red attire for them to wear on this significant occasion. Houses
are adorned magnificently to receive guests and participate in the longevity
celebration. Engaging in these actions not only expresses appreciation towards
parents and ancestors, but also reflects the reputation and image of the present
individual (VICAS 2013:725). Affluent households expend substantial amounts of
Vietnamese currency, known as dong, on the ritualistic burning of votive paper at
death anniversaries and Tet, incorporating a wide array of things. The display of
wealth and extravagance in the practice of ancestor worship has resulted in a state
of rivalry and competition among families and clans, as they strive to showcase
their economic success. Consequently, this has caused divisiveness, jealousy, and
envy among them.

Recently, there have been indications of distortion in ancestor worship
practices in Vietnam, leading to the loss of the original significance of the moral
guideline “When drinking water, remember its source”. Presently, a significant
number of individuals engage in the ritual of ancestor worship as a customary
practice, sometimes with the primary intention of seeking financial gain, social
status, or other material benefits by beseeching deities and deceased ancestors.

A significant number of individuals have yet to differentiate between authentic

cultural values and superstitious, detrimental habits or distortions. Consequently,
they are unable to effectively advocate for the promotion of positive cultural and
ethical values within the belief system of ancestor worship. The phenomenon of
moral degradation persists, exemplified by children displaying apathy towards

their living parents but lavishing them with adoration after their demise.
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Furthermore, children exhibit indifference towards the death anniversaries of
their ancestors, grandparents, and parents, neglecting their responsibilities in

organizing funerals and burials, and resorting to hiring mourners.
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Table 2: Scale of food organization in death anniversary and New Year celebrations of
Vietnamese people in Northern Vietnam (VICAS, 2019:136-137)

Vietnamese people

ek Buddhists Catholic
are not religious

Scale
Number of | Ratio | Number of | Ratio | Number of | Ratio
respondent | (%) | respondent | (%) | respondent | (%)
1. Cook simple meals as usual 7 3.2 32 13.6 25 10.7

2. Prepare a feast to invite

. 204 94.5 174 74.4 192 82.4
relatives (at an average level)
3. Prepare a large, elaborate
feast to invite many relatives and 5 2.3 28 12.0 16 6.9
friends
Total 216 100 234 100 233 100

The data presented in the table above indicates that during death
anniversaries and holidays, individuals in Northern Vietnam, irrespective of
their religious beliefs or lack thereof, typically arrange dinners. However, the
magnitude of these gatherings varies. Currently, the prevailing pattern among
Vietnamese individuals in the northern region is to arrange meals at a moderate
frequency, primarily inviting relatives and close acquaintances to participate. It
is worth noting that 94.5% of Vietnamese people do not adhere to any religious
beliefs, while 74.4% follow Buddhism and 82.4% follow Catholicism. The
present state of death anniversaries among Vietnamese individuals also indicates
the presence of a faction that tends to arrange extravagant feasts and extend
invitations to numerous relatives and friends, particularly among both Buddhists
and Catholics (2.3% of Vietnamese individuals are non-religious; 12% of
Vietnamese individuals adhere to Buddhism, and 6.9% of Vietnamese individuals
follow Catholicism).

Second, furthermore, there is another category of individuals who exhibit
a tendency towards being economical and uncomplicated to such an extent
that they refrain from making any preparations or offerings at their wedding

ceremonies, funeral anniversaries, or holidays. They are irreligious and do not
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adhere to conventional rites.

Regardless of the occasion, be it death anniversaries, festivals, or longevity
celebrations, Vietnamese people adhere to ancient norms, whether they choose
to have modest or extravagant meals. Death anniversaries serve as occasions for
relatives to congregate. This not only demonstrates the expression of Filial Piety
for the deceased but also serves as an opportunity to foster connections among
family members, relatives, friends, and neighbors.

Furthermore, during the past decade in Vietnam, cemetery grounds have
witnessed the emergence of online death anniversaries. This is an innovative
service that is being implemented in certain cemetery parks in certain urban
areas of Vietnam. The purpose of the online memorial service is to assist
customers in Vietnam and globally who are unable to frequently visit cemetery
sites to pay their respects and perform the ritual of burning incense for their
deceased loved ones. Customers have the ability to visit the website of the
Cemetery Park Management Board in order to enroll for an online memorial
service package. In order to conduct the online memorial service, consumers
will need to visit the website of the Cemetery Park Management Board. Once
there, they should navigate to the “Online memorial service” area and proceed to
select the desired service packages and products. Finally, they will be required to
register the day and time for the ceremony. The Logistics Service Department of

the Cemetery Parks that offer this service will arrange and execute the memorial

service on the specified date and time, providing the necessary products and
services at the customer’s chosen cemetery.

The cemetery management units frequently provide detailed public pricing
information for the offerings of the online service on their website. Specifically,

the Management Board of certain cemetery parks facilitates the payment process

» J0H WeN I

for consumers by converting the fees for the graves of abroad Vietnamese
families into USD. The tray of offerings consists of gold coins, fruits, wine,

tobacco, betel and areca nuts, chicken, sticky rice, banh chung, banh troi... The

price of the tray ranges from 50 - 70 USD up to around 100 USD, depending on
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the customer’s preference. Once consumers have selected their desired offerings
online and made payment through their bank account, the cemetery staff will
transport these items to the family’s gravesite in order to carry out the ceremony.
Subsequently, the Logistics Service Department will dispatch an email (including
video and photographs) to inform the Customer about the outcome of the
execution of the death anniversary package that the Customer has enrolled for.

During our interview with a cemetery employee at Ba Vi (Vinh Hang
Cemetery Park), we discovered that the primary purpose of the online memorial
service is to cater to families residing at a considerable distance from the
cemetery and who are unable to visit it on a regular basis due to various
constraints. Throughout most months of the year, there is a consistent influx of
consumers signing up for this service package. However, during the full moon
of the seventh lunar month, there is typically a higher attendance due to the
observance of “forgiveness for the dead”.

The utilization of online memorial services at cemetery parks indicates a
shift in the contemporary funeral culture and memorial practices among the
Vietnamese population. Derived from the notion of mortality and the realm
beyond, Vietnamese individuals have long placed significant emphasis on
commemorative ceremonies for deceased family members. The Vietnamese
practice of ancestor worship is a manifestation of their belief in the presence of
souls and the strong bond between the living and the dead. Descendants engage
in the act of visiting and offering prayers to their ancestors, who in turn provide
protection and guidance to future generations. Memorial services serve as a
means of communication between the living and the deceased. This offering tray
holds great significance as it symbolizes the act of honoring and remembering
our ancestors. Regardless of the scale of the occasion, even a simple offering of
water, an egg, and an incense stick can demonstrate the virtue of Filial Piety.
Nevertheless, in contemporary culture, numerous Vietnamese individuals are
unable to partake in ancestral burial rites during death anniversaries and holidays

due to prevailing circumstances. Consequently, they have a sense of unease and
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perpetual guilt towards their family.

In response to this situation, cemetery parks have introduced an online
memorial service package to cater to the requirements of clients whose family
members are buried in cemetery parks that fall under their jurisdiction.

Presently, Vietnamese individuals are employed and residing both
domestically and internationally. Consequently, during ancestor memorial
rituals, a segment of the Vietnamese population who are residing and working
in distant locations lack the means to return to their own land in order to honor
their relatives. One compelling motivation for individuals to utilize online
memorial service packages at Vietnamese cemetery parks, where their loved
ones’ graves are situated, is the significance of the matter. The online memorial
service is a recent cultural phenomenon that has arisen due to the influences of
globalization, urbanization, and digital technology. This service is an innovative
addition that has emerged as a result of Vietnam’s ongoing market economic
development. Furthermore, we posit that the emergence of online memorial
services signifies a shift in the contemporary Vietnamese understanding of Filial
Piety, without diminishing the reverence and respect that Vietnamese people hold
for their ancestors. Both online memorial services and direct memorial services

demonstrate the reverence of the living towards the deceased.

5. Conclusion

(1) Confucianism exerts a significant impact on East Asian nations, Vietnam

included. However, Vietnam’s encounter with Chinese civilization occurred
within a unique historical framework, distinguishing it from other nations. In
essence, the loss of national sovereignty resulted in the Northern occupying
administrations employing Confucianism as an ideological instrument to manage

and assimilate the Vietnamese population. The prevalent disposition of defiance

» J0H WeN I

and antagonism against the principles of Confucianism was readily apparent

throughout the era of Northern dominance. During the period after recovering

independence, the governments of the Ngo, Dinh, and Tien Le dynasties
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continued to enforce measures aimed at reducing Chinese influence, known
as “de-Sinicization”. Consequently, the significant impact of Confucianism on
Vietnamese culture primarily manifested during a period when the Vietnamese
monarchy achieved autonomy from China.

(2) Confucianism, a philosophical system focused on ethical principles for
social order, emphasizes the importance of Filial Piety and regulations within
family connections. In many ways, this aligns with the Vietnamese belief in
ancestor worship. The Vietnamese ancestor worship ceremony incorporates
numerous laws derived from Confucianism. Nevertheless, it is evident that these
influences have undergone a significant transformation and have been extensively
adapted to the Vietnamese context. Generally, the adjustments aim to lighten and
decrease strict and intricate regulations.

(3) Since the early 20th century, when the French colonized Vietnam, the
influence of Confucianism on social and ethical norms has gradually diminished.
Nevertheless, within the belief system of ancestor worship, traditional values
appear to be upheld resolutely. This belief may have originated from a long-
standing tradition deeply ingrained in the Vietnamese cultural subconscious.
Additionally, the integration of Confucianism standards into this belief could be a
result of the acculturation process, leading the Vietnamese to implicitly perceive
it as their own.

(4) In recent decades, due to globalization and Vietnam’s open-door policy,
the belief in ancestor worship has experienced significant transformations,
particularly in relation to traditional rites. Even if they are not religious, the
practice of husband and wife bowing before the home altar when being married
has now incorporated the ritual of going to the Catholic church. This phenomenon
may be attributed to a subset of young individuals who perceive European
standards as a representation of civilization.

Regardless of whether it has been modified with the adoption of
Confucianism or altered through the process of globalization, the belief in

ancestor worship remains the fundamental philosophy of life and the moral code
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for the Vietnamese people. Descendants express their thanks to their parents,
both during their parents’ lifetime and after their parents’ passing. Furthermore,
it symbolizes the enduring obligation of offspring to uphold the customs of their
family, clan, nation, and country, thus cultivating a moral legacy for future
generations. Ancestor worship is a significant aspect of Vietnamese traditional

culture and is seen as a defining characteristic of Vietnamese identity.
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Dién luan gidi nguon goc va sy phat trién cuaa cac
tin hi¢u ngon ngir: mgt goc nhin tir thuyét tién hoa

GS. TS. NGUYEN Btic Toén
Vién Ngon ngit hoc, Vién Han 1am Khoa hoc X3 hoi Viét Nam

Tém tit

Ngudn gbc ctia ngdn ngit tir 14u 1a mot van d& trung tdm va day thach thuc
trong ngdn ngit hoc, duoc 1y giai bang nhiéu huyén thoai va gia thuyét khoa hoc
khéac nhau. Bai viét nay tiép can van dé theo huéng lién nganh, két hop tri thuc
ctia sinh hoc tién hoa, khao c6 hoc, tim 1y hoc va ngon ngir hoc hién dai.

Nghién ciru dé xuat mo hinh cho rang ngdn ngit khoi ngudn tir tiéng kéu
ban nang cua ngudi vuon cd, roi phat trién qua nhiéu thé hé tin hiéu tién ngon
ngir. Qua trinh nay gin lién v6i sy hoan thién ciia bd may phat am va ndo bd con
ngudi, trong d6 phan xa ¢ diéu kién va chuyén nghia dan hinh thanh nén mot hé
théng ngdn ngit biéu tugng cd von tir triru twong va cau trac chic nang phuc tap.

Ngoai ra, bai viét xem xét qua trinh tiép thu ngdn ngir c4 nhan thong qua bat
chuéc va sira 16i, ciing nhu sy da dang héa ngén ngit tir mot ngdn ngit nguyén thiy
chung. Nghién ctru khang dinh moi ngén ngit hién dai déu c6 chung mot ngudn
gdc, truy nguyén vé ngdn ngit cia Homo sapiens ¢ chau Phi.

Bai viét dua ra két ludn nhdn manh rang ngdn ngir khong chi 1a cong cu giao
tiép ma con 1a két tinh cua tién héa sinh hoc, x hoi va nhan thiic cia lodi nguoi,
duoc chirng minh qua cac két qua nghién ctru lién nganh hién nay.

Tur khoéa: thuyét tien hod, nguon gde ngon ngir, sy tien hoa cua ngdn ngit, tin hi¢u

ngon ngir, ngdén nglt bicu tuwong
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An interpretation of the origin and development of
linguistic signs: a perspective from the theory of
evolution

Dr. NGUYEN Duc Ton

Institute of Linguistics, Vietnam Academy of Social Sciences

Abstract

The origin of language has long been a central and challenging issue in
linguistics, addressed through diverse myths and scientific hypotheses. This article
adopts an interdisciplinary approach that integrates insights from evolutionary
biology, archaeology, psychology, and modern linguistics.

The study proposes a model in which language emerged from the instinctive
cries of ancestral primates and evolved through successive generations of proto-
linguistic signals. This process was closely linked to the development of the
human vocal apparatus and brain, with conditioned reflexes and semantic transfer
gradually giving rise to a symbolic language system characterized by abstract
vocabulary and functional structures.

Furthermore, the article examines individual language acquisition through
imitation and correction, as well as the diversification of languages from a
common proto-language. It affirms the monogenesis of all modern languages,
tracing them back to a unique proto-language of Homo sapiens in Africa.

The conclusion emphasizes that language is not merely a communication
tool but a crystallization of human social and cognitive evolution, supported by
evidence from contemporary interdisciplinary research.

Keywords: evolutionary theory, origin of language, evolution of language,
linguistic signals, symbolic language
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1. Introduction

The question of the origin of language has long been one of the central
and most challenging issues in linguistics. Alongside metaphysical hypotheses
rooted in religious and mythological symbolism, modern research increasingly
tends toward interdisciplinary approaches grounded in biological evolution,
archaeology, psychology, and linguistic structure. This article adopts such an
approach.

Since antiquity, numerous legends have attempted to explain the origin
of language. For example, the Bible contains the story of the Tower of Babel.
This tale recounts that in the earliest times, humanity spoke a single language.
However, when humans attempted to build a tower reaching to Heaven-a plan that
displeased God-He punished them by causing them to speak different languages
and scattering them across the Earth. According to this legend, God was the
creator of multiple languages, which also implies that He created language itself.

Many cultures around the world have formulated similar narratives, all
addressing two fundamental questions:

(I) Where does human language originate?

(2) Why are there so many different languages? Did these languages descend
from a single proto-language or from multiple ancestral languages?

It was not until the Renaissance that the question of language origins began
to be examined in a new light. Drawing on interdisciplinary research methods-
including linguistics, evolutionary biology, archaeology, and secondary source
analysis-this article proposes a new interpretation of the origin and development

of linguistic signs from the perspective of evolutionary theory.

2. Summary of Theories on the Origin of Human Language

Before presenting our own explanation, we would like to briefly summarize
the main contents of five existing hypotheses that explain the origin of language,

as shown in the following summary table:
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Table 1. Summary of Five Hypotheses on the Origin of Language

Theory Name

Brief Definition

Main Source

Key ages /
Chapters

Bow-wow theory

(Onomatopoeic Theory)

Language originated from
imitating natural sounds
(animal calls, wind, water,
etc.).

Miller, F. M. (1862).
Lectures on the
Science of Language
(2nd ed.), Lecture IX.

pp- 287-295 (section
on onomatopoeia).

Pooh-pooh theory
(Interjectional Theory)

Language began as
spontaneous emotional cries
(pain, joy, anger, surprise).

Themistocleous, D.,
& Anastassiou-
Hadjicharalambous,
X. (2021). Pooh-pooh
theory.

pp. 6066-6067
(encyclopedia entry).

Yo-he-ho theory
(Labor Shout Theory)

Language developed from
rhythmic chants used to
coordinate group labor
(hauling, lifting, rowing).

Themistocleous, D.,
& Anastassiou-
Hadjicharalambous,
X. (2021). Bow-wow
/ Ding-dong / Yo-he-

Yo-he-ho section,
encyclopedia entry.

Gesture Theory

Language began with hand
gestures, facial expressions,
and body movements, later
evolving into speech.

Corballis, M. C.
(2002). From Hand
to Mouth: The
Origins of Language.

Ch. 1-3
(anthropological and
evolutionary
evidence).

Language formed through a
collective agreement to
assign sounds to
objects/concepts.

Rousseau, J.-J.
(1781). Essay on the
Origin of Languages.

Social Contract
Theory

The aforementioned hypotheses concerning the origin of human language
lack a solid empirical foundation due to the following limitations:

It is undeniable that all languages in the world contain a certain number
of onomatopoeic and ideophonic words. For instance, in Vietnamese, meo meo
imitates the cry of a cat, hence the name méo (“cat”); qua qua imitates the call
of a crow, hence qua (“crow”). Other examples include onomatopoeic forms
such as binh bich (thudding sound), leng keng (clinking sound); ideophonic
forms such as lom khom (“stooping”), ngoan ngoéo (“winding”), ép (“press”),
up (“cover”), mim (“smile”); as well as interjections like b1, 4i, a ha, chao 6i, and
so forth. However, the number of onomatopoeic words, ideophonic words, and
interjections in any given language is relatively small, and not all object names
are of such types.

The “Labor Shout Theory” merely identifies labor as a factor that prompted

humans to produce certain vocal cries, yet it fails to explain how these cries
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evolved into the structured and symbolic language of the present day.

The “Social Contract Theory” may account for the origin of certain words—
particularly technical terms coined through scholarly conventions, such as
naming an invention after its discoverer (e.g., using the name of the scientist
Ampere for the unit of electric current intensity). However, before language
existed, how could humans have possessed words with which to negotiate such
agreements? And who, in the absence of an established language, could have
convened all members of a community to undertake such a naming process?

Similarly, the “Gesture Theory” does not clarify how the gestures employed
by humans in communication could have transformed into a system of spoken
language. Even today, gestures remain in use as a communicative resource, yet

they serve merely as auxiliary means accompanying spoken language.

3. A new hypothetical interpretation of the origin and
development of human linguistic signs: the theory of instinctive
animal cries

With regard to the origin of human language, we would like to propose an
alternative, hypothetical explanation as follows:

First, it is important to distinguish between the concepts of “origin” and
“condition” for the emergence of a phenomenon. The “origin” refers to the very
beginning—the initial entity or process from which something else arises. In
contrast, “conditions” are external factors that influence, affect, or create the
circumstances necessary for that origin to emerge and develop further.

In his work “The Role of Labour in the Transition from Ape to Man”,
Friedrich Engels (1876) pointed out that labor created both humans and the
biological prerequisites for the emergence of language. Through labor, humans
developed the appropriate anatomical features necessary for producing speech.

These biological prerequisites, however, should be seen as necessary
conditions rather than the true origin of language. In addition, a social factor is

also required. According to Engels, labor itself produced this social factor: the
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communicative need among individuals. Through labor, early humans developed
things they needed to communicate, and they possessed the means—developed
vocal organs and a growing brain—to fulfill that need.

Thus, labor provided the conditions and foundation for the emergence of
human language, but it was not the origin of language itself.

We may illustrate this distinction with a simpler analogy: for a bean seed to
sprout and grow into a plant, it needs conditions such as soil, water, temperature,
and light. However, the origin of the plant is the seed itself—not the soil, water,
or other environmental factors.

So, what actually constitutes the origin of human language? From where did
it truly emerge?

We argue that human language originated from instinctive vocal signals—
specifically, the kinds of cries used by animals in communication with their
own species. More precisely, language originated from the instinctive cries of
higher-order animals—ape-like ancestors who eventually evolved into early
humans, namely Homo sapiens. During the process of labor, the vocal apparatus
of these proto-humans gradually developed, and their instinctive cries evolved
into organized sound signals. These instinctive vocalizations were tied to
unconditioned reflexes and were used to express immediate emotional states,
such as fear, hunger, or danger. These cries formed the biological foundation for
the later emergence of fully developed linguistic signs.

When early humans had just diverged from their animal ancestors, they
could not have had a sufficiently rich vocabulary to reach mutual agreements (as
proposed in the Social Contract Theory) to create new words—similar to how
modern scientists agree on new terminology (for example mentioned earlier:
naming the unit of electric current intensity after the physicist Ampere).

Most likely, early humans, like many animals today, relied on a small
repertoire of instinctive cries as primitive signals to communicate in highly
necessary life-or-death situations-for instance, to signal the location of food or

water, to warn of intruders, or to initiate mating behaviors to ensure reproduction.
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The meaning of each initial sound/signal—these instinctive cries—was tightly
connected to the specific, perceptible context in which it occurred, and their
interpretation depended entirely on the immediate situational cues.

This is analogous to the way an infant-before acquiring language-uses crying
as a signal. The cry might indicate hunger, a desire to be held, or discomfort due
to a bug bite. The mother interprets the meaning of the cry based on the specific
situation. The development of language in children reflects a similar historical
trajectory in the evolution of human language (Bloom 2000). Children acquire
language gradually: from simple vocalizations and single-word utterances to
the use of complex and abstract sentences. This mirrors the stages of signal
development described above.

Initially, children go through a stage of using single-word utterances to
express a variety of meanings. Those communicating with the child must rely
on context to understand what the child is “saying”. This developmental process
aligns with the observations of Vietnamese linguist Nguyén Huy Can, who noted:
“Children may use a single word to express multiple intentions. For instance,
a child says ‘ca, ca’ (fish) and points at rice, even though there is no fish on the
table. The child also uses ‘ca’ to ask for eggs, milk, or even to request being taken
out to play.” (Nguyén Huy Can 2001:96-97)

These early instinctive signals-primitive cries-can be considered a first-
generation layer of “linguistic” signs (though the term “language” here should be
understood in a proto-linguistic sense, not in the modern linguistic sense). The
relationship between the form and meaning of these rudimentary signals was
instinctive and likely inherited biologically.

After the instinctive cries of the first generation of signals, human language
gradually developed a variety of later signals. In the course of evolution, together
with labor—as F. Engels demonstrated—the human articulatory apparatus
developed to the point that it could clearly and distinctly produce sounds that had
been segmented from an originally “blurry” instinctive cry tied to a vast objective

reality (due to shifts, displacements, or phonetic variations during speech). In
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parallel with this improvement of the articulatory organ-thanks to the transition
from quadrupedal movement to upright bipedal walking, as Engels also pointed
out-and with the discovery of fire that allowed humans to eat cooked food, the
human brain evolved accordingly. As a result, human intelligence gained the
capacity to differentiate and “segment” a large general context into narrower,
more specific situations. For example, within the broad situation of “having
nourishment”, one could distinguish narrower contexts like “having food” and
“having water”. Or the situations of “enemy present” and “friend present” could
be separated from a broader context signaled by “a stranger has appeared”.

This process can be seen as analogous to the cognitive separation of general
concepts into more specific subtypes (species concepts) in the thinking of modern
humans. Each derived sound, segmented from an original signal or cry, became
associated with a narrower context derived from the broad context represented by
the original sound, through the mechanism of conditioned reflexes as described
by L.P. Pavlov (Pavlov 1927). That is, these sounds were repeatedly used in
specific situations, thereby establishing a stable reflex.

This mechanism forms the foundation for the second generation of linguistic
signals-the first true linguistic units of humans. These second-generation
linguistic signals are essentially phonetic variants attached to objective reality
in specific communicative contexts. They can be seen as newly formed lexical
items/signals created through the phonological variation or modification of sound.
This word—formation process is evident not only in Vietnamese—for example,
among sets like Iui-lui, ha-hé, hirng-hong, quanh-quanh-vanh, etc—but also in
other language types. For instance, phonetic variants of a word have created
synonymous words in Russian, as noted by Ju.X. Xtepanov (Xtepanov 1977:42).

Such phonetic variation, leading to similar words, is evidence that phonemic
differentiation can be associated with specific situations, thus producing distinct
meaningful units. This marks the earliest stage where “the signifier” (sound)
became linked to “the signified” (meaning) in linguistic signals.

Later, humans created third-generation linguistic signals by extending the
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meanings of first-and second-generation signals through metaphor, metonymy,
or semantic broadening/narrowing, to express new entities or phenomena. For
example, the word chan (“leg” of a person) was metaphorically extended to refer
to the “foot” of a hill or mountain. Or the word lang originally referred to “a
rural area typically enclosed with bamboo hedges, having a gate, and inhabited
by people with kinship ties engaging in agriculture or handicrafts”, e.g., Song &
giita lang (“Living in the middle of the village”); Vé dén dau lang (“Returned to
the village entrance”). Later, lang underwent a metonymic shift to refer to the
whole population of such an area, e.g., Ca lang dang vao hoi (“The whole village
is attending the festival”); Cu do song dirc do nén duogc lang rat quy mén (“The
virtuous Confucian teacher was well-respected by the village”). Similarly, the
word bac, originally meaning “older sibling of one’s parents”, was semantically
broadened to refer to “anyone of similar age to one's parental siblings”.

Third-generation signals were also created through other word-formation
methods such as compounding and affixation, depending on the typology of the
language, to name new entities and phenomena. This resulted in countless new,
later-stage lexical signals. For example, in Russian, cToi (table) becomes cTonuk
(small table) through affixation. In English, book + shelf yields bookshelf, and so
on.

Finally, there is a fourth generation of signals—those that were borrowed by
a language through contact with speakers of other language communities.

So, what binds together the two aspects of a linguistic signal? Regarding
this, while Ju.S. Stepanov mentioned the phenomenon of phonetic variants
creating synonymous words, he did not clarify the mechanism by which these
phonetic variants are linked to different meanings.

Our opinion is as follows: For first-generation signals—instinctive animal
cries—the link between the signifier and the signified, as previously mentioned,
is inherently instinctive and hereditary.

For third-generation linguistic signals or words, the connection between the

signifier and the signified is quite clear, as we know the reason for the association
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based on semantic change rules or inner morphology rules in word formation.
For example: Why is it called rang cua (“sawtooth”)? Because of a metaphorical
shift based on the formal similarity between human teeth and the serrated part
of a saw. The term anh hung (“hero”) is based on the symbolic meanings of
its components: anh is “king of flowers” and hung is “king of beasts”; thus, by
metaphor, anh hung came to denote an extraordinary person (Pao Duy Anh
reprint 2013:7). Or why is it called san bay (“airport”)? Because it is a wide open
area (“san”) equipped for planes to land and take off.

For second-generation linguistic signals, each phonetic variant of an
original cry became linked to a specific narrow context that was segmented from
the broader context expressed by the original cry, through the mechanism of
conditioned reflexes. Conditioned reflexes (Russian term: YcnoBHbili pedpnekc)
were first systematically studied by Russian scientist I.P. Pavlov and published in
1927 through his dog experiments. A conditioned reflex is a learned response that
arises only after training or experience and is not present at birth. Animals (and
humans) that don’t undergo such learning won’t develop the reflex. In humans,
these reflexes form through lived experiences, learning, and training, allowing
adaptation to new environments-but they may fade without regular reinforcement
(Pavlov 1927).

What binds the two aspects of these second-generation signals is the
motivation for naming. This motivation comes in two types: subjective and
objective. Subjective motivation refers to the individual will of the name-giver
who arbitrarily selects a sound or word and assigns it as the name of an object.
For example, personal names such as Nhan, Diing, Pao, Chién, Hoa, Sim, Cam,
Ti, Ngo, Mao, Thin, etc.

Objective motivation refers to some characteristic or distinguishing feature
of the named object, already represented by a word in the language, which is
selected and integrated into the internal form of the name. For example: names
of birds based on their cries such as qua (crow), chich choé (magpie-robin), chim

khach (magpie), chim lon (barn owl), b6 chao, chim cudc (watercock); or names
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of plants based on physical features of trunk, leaf, bulb, or fruit, such as cy cbi
xay, cay binh voi, bau nam, loa kén, cai thia, etc.

We have shown that each phonetic variant of an original cry becomes
associated with a specific narrow context, segmented from a broader one, through
conditioned reflexes. This means that some native speaker must have first, based
on subjective or objective naming motivations, uttered a variant sound from
the original cry, and then associated it with a specific narrower context. Others
imitated and repeated this until it became a conditioned reflex accepted and
followed by the entire speech community.

This aligns with Ferdinand de Saussure’s principle that linguistic creativity
first arises in speech: “Nothing enters language without first being tested in
speech, and all transformations originate in the realm of the individual.” De
Saussure gives the example: “Before honor could replace honos, there must have
been a speaker who first coined it, others who imitated and repeated it, until it
gained collective acceptance” (Saussure 1973:287).

From these original meaningful linguistic signals-what linguists call content
words (including nouns, verbs, adjectives, pronouns, numerals) (Pinh Van Duc
1986:44), especially nouns and verbs-some underwent grammaticalization. That
is, they lost their concrete meaning and were converted into function words, such
as conjunctions, prepositions, or particles.

Examples:

(1) In the sentence “Ong ta bi mat ctua” (“He lost property”), cta is a content
word (noun). But in “Pay 1a quyén sach cua toi” (“This is my book™), cua is a
function word (preposition).

(2) In “Me cho con tién mua sach” (“Mother gave the child money to buy
books”), cho is a verb. In “T6i dd guri sach qua buu dién dé chuyén cho nguoi
ban” (“I sent the book by post to deliver to a friend”), cho is a preposition. In “Lam
nhu thé nguoi ta s& noi cho day!” (“Do that, and people will talk about it!”), cho
acts as a particle, etc.

So where do the operations of thought and the grammatical rules of language
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originate? According to Soviet psycholinguistics, they originate from practical
human actions that are internalized and transformed. There is an isomorphism
between external activity (practical action) and internal activity (thinking). This
is a result of transferring structural features and logic from external actions to
their internal, derivative counterparts-thought (Tarasov & Ufimtseva 1985:19).
Language, being a tool of thought, means that thinking is intrinsically tied to
grammatical operations that connect lexical units into logical structures such as
judgments and reasoning.

The difference between practical activity and thinking lies in the tools used.
Practical activity employs material tools (e.g., plow, hoe, knife...), while thinking
employs signs-that is, language units that represent these material tools.

Thus, we can confidently state that language was not created by any
supernatural force or divine revelation, but by humans themselves. The origin
of human language, in general, followed the hypothesis we’ve described: it
evolved from instinctive animal cries. Through the development of early human
communities-from primal cries of ape—Ilike ancestors (a rudimentary, primitive
“language” or first layer)—true human language gradually emerged. This
describes the phylogenetic origin of language. So, what about the ontogenetic
origin-how does language develop in an individual?

The development of language in an individual does not exactly replicate the
historical development of human language. The first linguistic signals in a child’s
life are formed by imitating and repeating how adults use language around them,
thereby establishing links between sounds and meanings through conditioned
reflexes. The learning of additional words later follows the same mechanism.
Children absorb vocabulary and usage spontaneously through daily interactions

with parents and others and consciously through formal education.

4. Transformations in the practice of ancestor worship in
contemporary times

As previously explained, the origin of human language initially arose from
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instinctive animal cries. The next question that needs to be addressed is: what
causes the existence of numerous different languages?

First, let us temporarily set aside the question of whether, at the very
beginning of humanity’s existence on Earth, there was one language or multiple
languages. Instead, let us assume hypothetically that early humans spoke a single,
unified language. Over time, this language developed, spread, and expanded
across territories, eventually splitting into multiple languages as we know them
today.

The causes of this language divergence are as follows: Initially, a single
community of primitive humans was divided into various clans or tribes, who
later dispersed and migrated to separate regions. Over time, these groups
migrated increasingly far from one another, to the point that they became entirely
isolated and disconnected. In addition to their shared base vocabulary, each clan
or tribe gradually created new words and expressions specific to their own group.
Simultaneously, their pronunciations also began to shift, altering how they spoke.
This shift or phonetic drift caused their language to evolve in ways that became
incomprehensible to other groups.

Phonetic changes through articulatory shifts led to the creation of phonetic
variants of a lexical item. These phonetic variants were eventually assigned
different meanings, giving rise to synonymous but distinct words. This
phenomenon was discussed earlier.

It was precisely this phonetic transformation of lexemes that resulted
in new lexical items, thereby causing the languages of different clans and
tribes to become distinct. The original unified language was thus split into
multiple languages. For this reason, we fully endorse the view presented in
The Conversation: what is required to produce different languages are three
components-time, distance, and linguistic change. When speakers of the same
language part ways and settle in separate regions, over time, their shared
language may evolve into two or more distinct languages.

A clear example is Latin: Latin-speaking communities migrated across
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Europe, and their language gradually transformed into French, Spanish, Italian,
and Portuguese. Thus, a single original Latin language evolved into several
modern languages. Similarly, in the 15th century, the Germanic tribes—Angles,
Saxons, and Jutes—Ieft their European homeland and invaded England. The
Germanic dialects they brought with them later developed into Old English (cited
in Pham Huong 2020).

If, in the early stages, separated tribal groups continued to live relatively
close to one another, their languages remained largely similar, with only minor
differences. However, as they moved to increasingly distant regions-eventually
losing all contact-their languages diverged significantly, ultimately becoming
distinct languages. This situation gave rise to the linguistic-territorial continuity
characteristic of language during the primitive communal society. As Ju. X.

Xtepanov wrote:

“Languages in primitive communal societies or in tribal
communities exhibit typical features such as linguistic and
territorial continuity, frequent and profound contact, and when
this contact reaches a certain level, it leads to mixture (...).”
(Xtepanov 1977:334)

And:

“In the absence of writing systems or state structures, (...)
linguistic blending must have occurred more frequently during

the tribal phase than in later periods.” (Stepanov 1977:329)

Alongside the trend of early clan-tribe separation, there was also a
parallel trend—especially in later periods—of contact and cohabitation among
neighboring tribal groups. As Shtepanov’s aforementioned opinion suggests, this
interaction led to borrowing and linguistic blending, which further increased
phonetic and lexical differentiation from the original ancestral language.

For example, due to its contact with French (a Romance language), English-a

language originally belonging to the Germanic branch-came under significant
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French influence starting in the 19th century. This influence was strong and
repetitive. The result was linguistic blending: approximately 55% of the English
lexicon consists of borrowings from French or Latin via French. French has also
had a marked influence on English syntax and morphology. Some phenomena
in English can be seen as outcomes of true linguistic hybridization in the fullest
sense (Xtepanov 1977:328).

Contact among tribes could also lead to intertribal alliances, either voluntary
or through conquest, which further influenced language. As Xtepanov pointed

out:

“The result of mutual influence within tribal alliances in known
historical periods (e.g., during the Roman conquest of Gaul,
Iberia, and Dacia) was that one language was defeated and
disappeared, while another triumphed and became the common
language of the new, unified ethnic community. However, the
victorious language was still influenced by the vanquished
one, undergoing some changes in form. (The remnants of the
vanquished language lie in the substratum of the victorious one,
while the phonological and lexical elements of the victor lie in
the superstratum of the newly formed communal language.) Such
changes usually occurred in phonology and vocabulary, with
grammatical structures being less affected. For instance, Latin
from the Roman Empire prevailed across conquered territories,
but in each territory, it was slightly modified by the influence of
the local languages. This led to the emergence of closely related
but distinct Romance languages such as French, Italian, and
Romanian. Similar phenomena must have occurred even during

the tribal stage of social development.” (Xtepanov 1977:327)

One may also cite the case of Vietnamese and Muong, which split from a

common ancestral language. About 1,200 years ago, the Vietnamese and Muong
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people shared the same language — proto — Viet-Muong, belonging to the Mon-
Khmer branch of the Austroasiatic language family. According to Nguyén Vin
Tai, it was not until the 7th or 8th century AD that Vietnamese and Muong
became two distinct languages (Nguyén Vin Tai 1978).

Due to a thousand years of Northern (Chinese) domination, Vietnamese
came into deep contact with Chinese. Notably, from the 7th—8th centuries
onwards, Vietnamese borrowed a large and systematic volume of vocabulary
from Tang-dynasty Chinese (Chang’an dialect), adapting it into Vietnamese
phonology-thus creating what is now known as Sino-Vietnamese vocabulary. As
a result, the substratum of Vietnamese contains vocabulary and grammar derived
from the Mon-Khmer branch of the Austroasiatic family, while the superstratum,
according to H. Maspero, consists of up to 60% borrowed Chinese vocabulary
from the Sino-Tibetan family (cited in: Nguyén Van Tu 1976:270). Since then,
Vietnamese and Muong have continued to develop separately, becoming two
different languages.

It is precisely these two processes-the formation of new languages through
divergence, and the loss of a language due to conquest or assimilation-that
explain why the number of ethnic groups and the number of languages in the
world do not correspond one-to-one: a single ethnic group may speak multiple
languages, while a single language may be spoken by many different ethnic

groups.

5. On the Number of Proto-Languages of Present-Day Human
Languages at the Dawn of Human Emergence on Earth

The final question to be addressed is whether the various languages spoken
across the world today originated from a single proto-language or from multiple
proto-languages.

The answer to this question hinges on another fundamental issue: How
many centers of early human communities first emerged on Earth? We would

like to propose a hypothetical explanation as follows: As stated earlier in this
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article, human language evolved from the instinctive calls of ancient apes during
their evolutionary transformation into Homo sapiens-modern humans. Therefore,
if early humans-the ancestors of all present-day humans-first emerged in only a
single geographic center, then their set of instinctive calls would likewise have
developed into just one single proto-language of humankind. From this original
language, all modern languages would have descended through processes of
divergence and fragmentation, mirroring the dispersal and separation of those
early human communities, as discussed above.

Consider the following evidence:

“According to the ‘Recent African Origin’ theory, Homo sapiens
(Modern Humans) originated in Africa about 270,000 years ago
and migrated northward into Eurasia at different times, traveling
through the Levant or along southern routes that may have taken
them as far as Asia and even Oceania, reaching Australia by
land”. (Cited from Hai Anh 2021)

Another relevant source is from Roberts (2009): The Incredible Human
Journey, a five-episode scientific documentary totaling 300 minutes, presented by
Alice Roberts. The series was first broadcast by the BBC in the UK in May and
June 2009. Dr. Alice Roberts is a professor of Public Engagement in Science at
the University of Birmingham, UK. According to her, most scientists today agree
that humans evolved from apes through three primary species: Homo habilis
(“Handy Man”’), Homo erectus (“Upright Man”), and Homo sapiens (“Wise Man”
or Modern Human).

Between 3.0 and 1.5 million years ago, when early hominins began making
tools, they were classified as Homo habilis-not necessarily because they were
skillful, but simply because they made tools, distinguishing them from their ape-
like ancestors. These tools were used for cracking nuts, cutting meat, and other
basic tasks.

Around 1.8 million years ago, humans evolved further and began using fire
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and crafting more complex cutting tools, thus becoming Homo erectus. This
species originated in Africa (and possibly Southeast Asia) and spread as far as
England, Georgia, India, Sri Lanka, China, and Java. Several subgroups, such
as Homo heidelbergensis, the Java Man, and the Peking Man, are now extinct
(emphasis added).

Approximately 200,000 years ago, Homo sapiens first appeared in East
Africa. They resembled modern humans and wore clothing. According to Alice
Roberts, by 160,000 years ago, Homo sapiens had already spread widely across
Africa. Genetics, she explained, shows that all non-African people today may be
descended from a single small group that left Africa tens of thousands of years
ago.

About 125,000 years ago, the Sahara became greener, allowing modern
humans to cross the Sinai mountains into the Arabian Peninsula. In 1930, a burial
site dated to 100,000 years ago was discovered in Skhul Cave, Israel. This group
seems to have gone extinct (emphasis added), possibly due to a cold spell in the
Middle East.

Around 90,000 years ago, the Arabian Peninsula and Africa reverted to
desert. Sea levels were 120 meters lower than they are today, and the Red Sea—
now about 30 km wide-was only about 11 km across. A few hundred individuals,
possibly a single tribe, managed to cross.

Between 70,000 and 12,000 years ago, modern humans traveled along the
coasts of Arabia into Mesopotamia and dispersed around the world. All peoples
of the world today appear to descend from a group of roughly 100 individuals
who left East Africa about 70,000 years ago via the Horn of Africa (emphasis
added).

Alice Roberts also cites an alternative hypothesis to the “Out of Africa”
model. This is the “Multiregional Origin of Modern Humans” theory, which
has been supported by some scientists in China. According to this theory, the
Chinese people are descended from local Homo erectus, not from African Homo

sapiens as with other populations.
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Professor Wu Xin Zhi points out that the remains found in Pigeon Cave
(belonging to Peking Man and classified as Homo erectus) date back 500,000-
200,000 years. These hominins had no descendants and are now extinct
(emphasis added). The Upper Cave Man, dated to 30,000 years ago, was Homo
sapiens who migrated from Africa (emphasis added).

Finally, Roberts interviewed Chinese geneticist Jin Li (5£77), of Fudan
University, Shanghai. Jin was China’s lead scientist in the Human Genome
Project. He collected DNA samples from over 12,000 individuals across 160
ethnic groups throughout China. When compared with a Y-chromosome
marker that appeared only 80,000 years ago in Africa, the results contradicted
the earlier hypothesis that modern Chinese evolved from local Homo erectus.
The conclusion was that modern Chinese people, like the rest of the world’s
populations, also originated from African Homo sapiens (emphasis added)
(Roberts 2009).

From this, we can conclude that both Homo habilis and Homo erectus are
extinct species, leaving only Homo sapiens as the sole surviving lineage of
humanity today. Thus, it is plausible to hypothesize that all present-day languages
ultimately originated from a single proto-language spoken by early Homo sapiens
in Africa, which later diversified and fragmented.

Comparative-historical linguistics, by comparing and reconstructing
equivalent phenomena across different languages, has classified the world's
languages into various language families and subgroups. This classification
demonstrates the kinship among all language families, further supporting the
above hypothesis.

Additional evidence also reveals continuity in territorial distribution and

linguistic development, echoing Ju.X. Stepanov’s earlier argument.

“According to most estimates, Africa is home to over a thousand
languages. There are four main language families native to

Africa:
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(1) The Afroasiatic language family includes about 240
languages and 285 million speakers, spread across North Africa,

East Africa, the Sahel, and Southwest Asia.

(2) The Nilo-Saharan family includes over 100 languages spoken
by around 30 million people. These are primarily spoken in

Chad, Sudan, Ethiopia, Uganda, Kenya, and northern Tanzania.

(3) The Niger-Congo family covers most of sub-Saharan Africa
and is likely the world’s largest language family in terms of
number of languages. A significant subgroup is the Bantu

languages, widely spoken across sub-Saharan Africa.

(4) The Khoisan family comprises over 50 languages, spoken
by about 120,000 people in southern Africa. Many of these
languages are endangered. The Khoi and San peoples are
considered the region’s original inhabitants.” (Source: Khoa hoc

TV 2024)

As Homo sapiens migrated from Africa to Europe and Asia, new language
families emerged, which then further divided into smaller subfamilies.

Ju.S. Stepanov discusses the “Nostratic Hypothesis” in relation to this point:

“According to the Nostratic hypothesis, there once existed a
single Nostratic language family across Eurasia. As it broke up,
it divided into two branches-one displaying the phenomenon of
ablaut, and the other without it. Ablaut refers to vowel alternation
in root morphemes to express grammatical or derivational
meaning, as seen in English: foot-feet, goose-geese, breed-bred,
etc.; and in German: nehmen (to take)-nahm (took), fahren (to
drive)-fuhr (drove).

The first branch eventually gave rise to the Indo-European,

Semitic (including Arabic, Classical Hebrew, and others),
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and Kartvelian (Georgian, Svan, Mingrelian, Laz) language
families. The second branch led to the formation of the Turkic,
Finno-Ugric, Tungusic-Manchu, and Mongolic families. This
hypothesis was developed through extensive comparison
and attempted reconstruction of a massive number of root

morphemes across these languages.” (Xtepanov 1977:334)

6. Conclusion

Based on an interdisciplinary foundation encompassing linguistics,
evolutionary biology, and archaeology, the following conclusions can be drawn:

(1) Human language originated from the instinctive cries of ancestral apes.
For human language to emerge, there must first have been a foundational nucleus-
namely, the instinctive animal vocalizations of apes, which evolved into Homo
sapiens.

(2) Post-proto linguistic signals were formed through processes of
conditioned reflex, semantic transfer, and lexical borrowing. In order for these
animal cries to evolve into human language, two additional essential factors
were required: (i) the development of a fully functional vocal apparatus, and (ii)
the evolution of the human brain, enabling advanced cognition and the capacity
to segment objective reality. The earliest instinctive cries, when altered or
shifted through phonetic variation, were accompanied by the segmentation of
corresponding fragments of reality. Each phonetic variant, shaped by articulatory
shifts from the original animal cries, became associated with a specific context
in segmented reality. Through conditioned reflex mechanisms, these associations
gave rise to new linguistic signals. Subsequently, humans employed mechanisms
of semantic extension, metaphorical and metonymic transfer, generalization
and narrowing of meaning to express new entities and phenomena using pre-
existing signals. Furthermore, morphological strategies such as compounding
and affixation-depending on the typological nature of each language-gave rise

to countless other late-stage lexical signals. Eventually, contact between human
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communities led to interlingual lexical borrowing. Signals bearing concrete
meanings could become abstracted or grammaticalized, thereby forming
grammatical markers in various languages. Naturally, the transformation and
development of language from instinctive cries to fully fledged human language
was a gradual and protracted process.

(3) The above pertains to the phylogenetic origin of language.
Ontogenetically, language development in individuals follows a different path.
The earliest linguistic signals in a child are formed through repeated imitation
of linguistic usage by parents and surrounding adults. Through this, the child
establishes associations between sounds and meanings of linguistic signals via
conditioned reflex mechanisms. Initially, the child may use linguistic signals
incorrectly, but through adult correction, the child gradually acquires proper
usage.

(4) Since modern science has confirmed that all present-day humans are
descendants of a single species-Homo sapiens, which originated in Africa-all
current languages in the world ultimately stem from a single proto-language that
first appeared with the emergence of early humans. This proto-language later
diverged and evolved as human communities of Homo sapiens dispersed from
Africa across the continents.

This article proposes a model of a generation of primary signals (instinctive
cries) as the origin from which three subsequent generations of post-proto
linguistic signals emerged and evolved, explaining the process of the origin and
development of human language. From instinctive cries to modern symbolic
language, from context-bound utterances to a system of vocabulary rich in
abstraction, from content words to function words and borrowed vocabulary-
all reflect the dialectical development of cognition, human activity, and social
communication. From this perspective, language is not merely a tool of
communication, but a crystallization of human evolutionary history, both in its
social breadth and cognitive depth.

Today, evidence from archaeology, biology, genetics, psychology, and
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comparative linguistics all indicate that human language is the result of a
long evolutionary process, shaped by a complex interplay of biological and
sociocultural factors. Continued interdisciplinary research will further illuminate
the origins and development of language, contributing to a deeper understanding
of the unique nature of language and its vital role in the advancement of

humankind.
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Vietnamese Circumlocutory Expressions

TRAN Quang Huy (BfY¢HE )

School of Humanities, Xiamen University, China

Abstract

Circumlocution is a culturally rich mode of expression in the Vietnamese
language, widely employed in daily communication. It reflects the Vietnamese
cultural tendency toward tactfulness, subtlety, and the pursuit of interpersonal
harmony in language use. This study adopts Grice’s Cooperative Principle as a
theoretical foundation, combined with Brown and Levinson’s politeness theory,
to systematically explore the definition, features, and discourse-generating mech-
anisms of circumlocution in Vietnamese from three perspectives: pragmatic pre-
suppositions, cultural motivations, and pragmatic mechanisms. Findings indicate
that circumlocutory expressions in Vietnamese often achieve both indirectness and
politeness by intentionally violating the four maxims of the Cooperative Principle
(quantity, quality, relation, and manner), thereby forming a variety of culturally
embedded pragmatic strategies. The paper concludes that circumlocution in Viet-
namese is not merely a linguistic phenomenon, but a linguistic embodiment of
traditional Vietnamese values such as emotional primacy, respect for decorum,
face-saving, and harmony-seeking, offering important insights for both pragmatic

studies and intercultural communication research.

Keywords: Vietnamese language, circumlocution, pragmatic strategy, cooperative

principle, politeness principle, cultural factors
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R s YT B ER A

BEHE (TRAN Quang Huy )
EFIRE: > HE

e

TR R R AR — R A S L BRI RE T I RIZEERHE
AR o BRI TR AN AERE S BEH B SR = ~ & B BR AN Y S LA
A o AL LAGrice ) & 7F R AR ER B - A5 S BrownMLevinson A 5 5 s
A PEREFHNTHE ~ SCLBIRAIRE BRI =85 1 - Rt MEtERET 1t a5 3
AURAE R ~ R HRRRE AL B - A2 RS - BRI ERE R
B EE R A VR AR POARHER] (3R ~ S0 ~ BIFREETZ0) RE B
FEEMEIUERIVEE Y - TS AR SUUEIRIZRERN - AR ikTE
o BERE TP DERE N E R R S S W AR T ENEA
iy~ TEEET N T DR E ) FEMEBGES RN - AEEENGEHE
Bps s AL ACREWTSE(EE

gy - BREEER ~ AR - ARG ~ SEA ~ meSEA  SUERR
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TEHE RN - GEE MERELERAARN T A - 2R —E R 5
NAE ~ BB CRR IR E A © A FIRE S RIS TE & B EEAE A
e T & BR AR S B TRAINRE T - flEERET - TR —ER
ERRMER TR (Lbi noi vong) B —HE G IRELERNRES
R RIZEERHEREZY - (FR—HEEENLETER » E—BIRTEESE
I FE R B C BN SR /T SRZIRE 7l s R R R R R
A EHERRULH S EE -

TEERRARRA - TiEEERE , B S ENS RGN X2 ERERY
2 WEEEE ~ ABEME -~ it g RRAGREET ~ it G HLALSE o B B E g B ihEE
TR RATERRET R - DIEERERE FEGER A UM - SGER NBRRRERIY
MEEEL G T NRRE - Rl REBERE (b - TiEERE ) HEHZ
AHME G ERAGHE » 40 " noi vong vo tam quéc ; (FAEHEA - RIEFH =R
¥ ) ~ "noi bén no xo bén kia ; (FHGEPE) ~ "néi mé, (HReMIEE) -

"néimoc (GEHHFE) - "noixia, (REIZAGE) 5% < BLEBMBAMERELT
BEEREEE S BIE ) - IR R e T B BB & RE AT R TP sER i & s 1
SEMB S EERIBIE - AR - Bl S S AYRE S B A B ERY 2T A ST AR
35 > LHEEERSZEH  B5 M2 TIEERE  BRGEBE im
M BUERZIRRE L T BEE - T ERERE ) SHRESAHRE - RS R
na s AbH - AZBSERE AR - e RE T TS - AP g HRIER

BV B IR G IR SRR AT - MUEELERERNEE - HERE NFEAIRS - 18 g
HREGEEAR o F40 " Ubn ludi bay 1an trude khi noi , (FREENTERIERIE) B
(OREE - WA 7 SAEFREE > ERGEILMA - SEESEHARH THMAE -
i T ERE - TREZE WREBRER  EEEEE - b s R AR EZE - —
WREHFAX LF > FESRETLS B EERERBERZERE - Ho o 3
CEREEE | BRI R REY I fEREEE N EREROA T s, oW =Q=
EAERNE P~ BN - LU BRI SRR BERERSEAEHE RS T E . (B ey
Aah A R EEE) - MEESHERESARERRIUR - 6 EeRELe

e AHTERRRE REACKE R AR B L - EAERT 2 RE5E il i SE 1S ~ B

0%
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FEEFH K o IEAIFE S 225K Hoang Tué (1996) P @ TTEANAH » HAZH _fER
% (1996:322) i@ —BIRGEMIHIEDRE 7 DEER R ) A E2 — 16 S R
S SR SR R

WERE S A RS - DEERTR ) RB Taa0 5 A S S R 5E
DUREGRIE ZE ~ HERE T I 48 R A BRiE S % o BrownBiLevinson (1987) 7EHi&
PG HIEH > RZBEFETIREAIRER AT FE (FTA) o BiRMaEr
B o FER B G R TR G s MR B B AT ) RIS R (off
record) > A RS PERE IEZ B RN .2 — o EBEERET » A1 TERBEIE
F1 ~ TREAEA RS ~ THER M FHR > IERIE — RIBERERE S AR A
BRI o A3 > BrownBiLevinsonilfi R A BRET 25 B HSRE S W ROZRE
B BRSO UL o At > FRERSRB(TIRAE (1999) E—PHEH - 555 AURRE
FEELREER | R PIERNTE o R R T B R EE o
18— B RSERAMTIE T HE B s R A TR A 0 A B Rl 9 DR IR £ 4L T
EEANBHET R

AT AT ¢ (1) MEEBIARERET TiEEERE ) R - &
B EHERE - (2) TERER -EERNESER  BREEERE
o ZZMERFERZE o K > AFEE R BrownMILevinson 42 B9 i 4%
XA RRiGS ABE RN > K55 Grice Y & 5 & FeFam DAUKGGE R PR - EITER
ZEABEZR O o (3) KA AL E S P EAR A TR
% WsEENR - fEs HBE B iR R~ it @R S SRR PR E
Bl © 525 it » ASCETEIERE F 2 B LR 2 i A H 3 > SRATERET
AR DEEERR ) - DU SR SRR TSR B T o Ol B RE R B
B35 S AL AR BRI S SR A P A iR B B R e X o

2. TEEFRAR N F R U B 55 T B 5 AR FRE

2.1 5EEERAR IR R

TERRFRERIE PR AR SERRRIRRI B I FRIR L - TR Rah & TE R
BHEBIZ AR SR Z AR E H A — M SRS 53845 - S8 LR KSR AL AR AR 1 (o A5
FOERIPUIHRE FIRGTE > 45 © RQBRIEEE ~ RPRBELE ~ s{b A e Al
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=

DIRAZBRER » IERIEELEERIFFEIEAT - MahE T IRE R GIRAEE
TURFE H AHIARREIE o LU N RHKE S PUIENTHEEIT 70T -

(1) FEEEBLZRRIFEE © REHI S IR ERE B BV EHENIE - fEBEERE
HARBESEABURMEE (WEE - 548 ~ Bhakss) - s34 e B A IEUERD
FRo RS E (AR ~ REENT - AHERE) - SEEEEERRA
"noi vong vo ; (FEEER) -~ "noibong gio, (FER) FRFEFE S > DI
ECAHEEGE R T RIS - HERERRGRAVAIRE - PR T ahaE RN BRI E S - BRI
IR R B 22 [ PR 2R RO A AT 2 AEE FH B3R - % BAldt - BRI B AME 4G
MR EL & R - RS BRI R B2 EREE - (8 LR K ZE 3 (RIS i —
PERGEHZ IR - B S B SR AT ERE S5 -

(2) REXZHLE @ FaEH BIEREH 2 Mt & A GRS S SR
EREMEA - TEBE b B Z Rt & A A e A2 2~ BB
FIRAGRIZ I DU i fIZE s B B P RAGRE S ERE S R E RN R - &
B R BN RZGE RN - S S A 2 F - RBiRIRE
AR DUREE - BEREZE o A o FREEEE T G ACPRNTTERY — 8 " hinh
anh tinh than ; —/0ZE[E{% (mental representation ) (DJ Hitu Chau 2012:16) °
EVA BRI R AIRR TS 5~ THFEIRAERIFE 32 RE )1 S5 T P - A HR L HIE AT
AR R ZRIE R - B AR 2 EMEE RIS e I B SR R
EAMERTL T SRR RIEEERE )y o R T LRI SR AR -

(3) mt G v ARG SR Al ¢ ieiE — it & s LS - R T AR
TEEEBEERER TRITRIESE - (EAMAYRREPN S - e A ETEE M - 2 AM
RN PERNEERTEN S ) HRLORW T, —EMEsS et & SRR
EHEHFERFHELE o RIEBrownfILevinson VB Gm > H FEIEIEHE 7 (IBEHE
% W) BEEAET (FEAZTE) - B rHEER T S E IR A
TEFiRng - Hrh TEERE | ER—MEMEREA X sl E R S asmn
FEz—  HAERSZMESBRGR ~ ik & PRk B 1 208 2 R 55 R SRilRY - 1E8EE
EREFERESREENM G S S SRR 7B R o
CIEEEE ) R A RS EE R A ER RN - FREFGERCRE AR - B
T A Al 2 H S L BUR MR B AL T RE ) -

(4) REEEHRI * B—ESEETRAREA—ERENEN (B9l2E)

al\

y‘QOHlueNl

0%
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R MRS R IE ACBE R E o AR¥ESearleI M - SEEITR 2B A - IR
B_MEEAHR - — @A —MRER > ZEE S ENE ST EER - 5EdeE
PEEREAR - ZRMEREEAN  ERFERER - PRI NEEIE - =
ATENERAE H A > EBIE N - KN E S EER - (e BRI T
5 o BE =M H A - R B TR GE R (R (ERAE & (A TR IE ) 1Y
Mg - ZEQ NN > REABFERERTHIN T SEEEERAS
B~ R A DGMERE A RRRIIES © MER IR - 5K - RESFE RS
TSI - R PR HEF DB ) Sk e T > R AE B LR ~ B REGEE IR
AVRBITREIE - AHEHTS > *iiﬁéﬁﬁ"ﬁﬁﬂ%‘ﬁﬂﬁﬁ CATBGES - A E
ffis > RIHGRARE S HUEREME B - 3@ H ARABEEZRE - DI AlZE E
W B B -
M. AEEFRER E R - DEEER ) R B ERR RSB AR
SR ES PR TR BRI - EERGE S MER B ER - B
HENE - TR AR E TR T T o GRERE G B RIIAIRERRE -
RIELL b bra] B - BEEREPRY EERRIE | 2 PRI AL > IR
BIRAIRE S B 1E - TS RaH & (EMEMT 2 R SR 2 BRI B SRS IR 3EE - H
ME 38— 2REFARIER - BBAERES - 2 ~ sUU R SRS
EIJ DUR AR H BY5E PITHRE I NISERYRA &5 & - g PUERTIRAH 520k ~ Ut fE
- HLEIRERL T AR B ORISR AT - PRAEMSELENTTE - AR R
gi'iEF‘ DEERNE ) B ~ FEFYIREBE LR > RIRFRE —5 0
HFE S IR0 S MR 2 SR SRR O T R B L -

2.2 B E T EER AR RRE

MEAES IS FaHAY - 78 TEEEE ) s — AR - —EiliEEz
i - ERCERMER - WLGE - AREERES w4 - — S E AR
Bk o 54 <<@F'iﬁjzmﬂﬂﬂ>> (Nguyén Nhu Y 1993:494-501 ) FC8% 1 TG
% WAEAEHAMERE B : (1) "noi bong noi gio) (F25f ~ #54KA ) ; (2)
"no6i cham noc (%&fﬁﬁ) : (3) "néi gan noi xal (EmflE) ; (4)
"n6i nhu méc hong | (FHEAFFHI) ; (5) "néi quanh ndi col (ERAHGE])
Bt R PR S E ZARARE - IR E R TR A RS
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AR RN  FRBLA R 2T RS LELUNEE ~ R IFERERE - BEF
AR — B TFT S I S — BRR R A 52 57 IR S e HLR M - RPN - AGEEA]
fAaE R RHE RRE B s b i B B AR AR 73 i R B R A s LR
B BUSHER BB RAATERSSS - Kt - T EEERE AT B ATE
AR 5 A — R A B A B s LRI - B TR B ERRTE ) R
R > Tl B - AR S LB AR & —EREE S BER -4 -
B B — E SRR R R E RIS N RIVAE T RGP R - 2% » sRaafl
ELIYN

e (HRME s bAR ) —ZF > Tran Ngoc Thém (HERR 1996) ¥l
NBASRE T A E AN T s« B AR BRI AR T30 TR T T H8H A
HhERES  RUEE - BRI R ~ R T EFRGERE - AP AR - 4%
HeGBR A (840 - ACRR B IEIE 2R ME Rl i ~ RMURTHERRLS - Sesk X e - J7REm
ANIERE o B 7B SRR ~ NEZ MK - @258 N T FERIEA O BfEE - BNk
At RS ZESC AN — CIAERS © BE& IR RUEGE - 1ERIRIBASGDIREZ M — AR ~ —
Ry AN AR Y - S Vi R i = P e N VR Y 26
A5 R EE TR A BRI GR A =0 (REREIENE ) - MEME R T8 ATE3E S
FERFERE ~ 3 S EENIACKREE (1996:312-313) - HLATHL - fEsfb
T 2K%E » Tran Ngoc Thém PFEMY " HaHk A ACKR /3 ) BLAGR SO ERET
) TEEERE ) REEREEH -

CIEEERE ) (R —ERE S BAEEEAN IR 2 A o BRAMER A T

AU ) GEMTRERH T A T ENE ) MERRERLARAY o DT 1R (B S
AR R R AR > BIEUZ ¢ TIEGE - IR TR - ARRE '52
FEE RN fRRE - T 45 TEGE - R s fERHEERGE A LREE T —
MEEGIARE © WfeE s I E R hrel— B RS R © B LRI RIS BT - N9
i "ERE L 7 (BUIERERL) TRARREE THSEE o B S E SR E T 3
ESENHRGRERY 520 - R TAARIEREST - WA HRIAREHIRES - -
o TR TEEAERT IR T RES RUBEAALERE , o B T ARRSREg - 1t ':Ei;
TR REEWL) o B 420198 5% 0 §1594F o A

% https://baike.baidu.com/item/i* 1 /236192 1#reference-1.
PURRMEERL ) o BArE d 201948 5% 0 H1232F o

0%

59



Journal of Viet Nam Hoc

A PSR A S - PAE T IEEERTE ) B R — R A RGO E B R
R ~ 3~ BRSNS HEE B E R E R ABRTRE - e1HE
ARG G - MR T EEEY B —REAIAM H iR R
W - SRR AAE LRI T 3655 B2 BRRICR A 22RE ) BUA S LR LAY
NEFERE

EBECANESSZFET - RIMVEE (GES2MEEme) +Rx
"Cach néi vong | SE—liRE > HUERE © T RESAAERERAFEER > M
EEEHMAREERE | (Nguyén Nhu Y 1996:28) - %€ EHHAHEE
FaR  H— ¢ "REAXNERGRIAFEEE ) B T AR EAM N AR ER
o FBERZMNAEW  FEBE KT BERRREA MRy T TR
B BT ENZE ) EREMES - BB T S ZE ) FERMEIER > 85—
HHAMEHERE - F— > ZFEAEEREARZENER  F2 0 ZFEE
BEEE S BT - ENERGE & HESEE N AR IBIHE R - B e St RS2
B o R BRI N SEFE—EME - &b 0 18 (G532
#A4L) > Nguyén Thién Gidp (2016) #2E| "noi vong | » WifEFER " HAE
Z WA AR E R 15 - FEFREENE - GBS B EEEZENERE - HIY
BREFES ~ RHEARAE  (2016:378) Kt » HIRIESEHEAIMRREE > “noi
vong | ANBERREEIE (1932) 1E (EREE2EEM) HAMERIRERETFE " HiE ) 3
BB - ERE RS - HAREZRES BMESK - BARENEM LA
SCAAVEE - T T EEER T JREE S EIRE - BRI S TR T R
B B BRI o BB " noi vong BRI —RRIERETFIE - FrLUER B AT RA
ARG 1A AT B R -

A0 BRI > SEEFERI TR R A ¢ AR - BB EE - TEE
R E BBt & s AL KR - Reill 2 s S w7l - FragEEERs - nf DUREE -
AEGE R LESENE T HE, o (HEBR LA T5E ) EEEEEE T RE, -
HE AT & - SEEEERN = EEEER A 0 (1) RERENER (2) B
R RIZEEH 0 (3) IRIBFEREMET BN EHE - Hd o H—EEREm
HRZENHEN TS - SERMEMMESH  —ERERREERENEE
e & bo EEEARAER - 2k H o N a sk aamaa ik -

OTIRME) R LR RLRE AT M LedR R o (2008:151)
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EMRMEE T —FRARR - 5 8 SRR SR B2 A (O HE B AR
F1 - BNEERS TR i EIEDE R AZ A4 BRI - N2 R AR - =1
TR RIGRA BERE EREHI ZEIMEATS PEAER] - ISR R B MEE R S ARt
AR - 5 PR AT EFRGE R RN > RRE 7518 > &6
B RE I MEER AR S RE B R H B BB - AT DUE - IS~ A PR
%B%’”‘%%ﬁ?f’ﬁ@i.L%ﬁ?ﬁE’%%)ﬂiE?? °

325t S R A A T2 R SR A =18 EE EE R I R 0 FRAMTRES B —
fERMER T 2 I O ERR IR R P TIRATAME » BATREEERR IR ERATT © £
Birh o SEERNE R AL ERITA IS - SER B 5 R EAZ L E TR AR
Fo WM EBRRRIFR - 7 REEATENRE TR PR H IR — RS A SRR R
5 o

3. R EE T AR A IR SR AR

AR - EA mER SR RETT N > B it & B R =
PP

EFEEZE - HDRERERE S N2 B ER EBIMERE © EMmEE R
PRSCR - 1 Li@éﬁfiﬂﬁﬁﬁ%@ﬁqj B T RYBERAEEIE o REAEE R SR
DEERS ’J% BRI 1R T IE ) ARHBORRE RS R BRES ORI & 5
Bk - M EE G SR SRR AR ? B2 EM
A DMEAR AT E RIRE AR - ST E R R ~ SRETRIER - fmag R DU &

SR < SAT > BT o AR - SR > TRE | —
B IR SRR R RGO A - Fit - B T ERK R EE 531
GREAH WA LSRR ARSEERE S R o
SELEEH] B HENAEEREN T EESENEREEEEY Y o
i - =3
5 FLEWRB @& E MO I TR R Grice A (FRH] - =g
AT 75T ERET - BRERGricl IO A AR ERaF e O
BRI — - BRI R A A R R - Bk C 2
SN R 3 (T A A T A e S A % - AT >

0%

Grice FEIR AR — (8N R ZIEIER > B R ERESERZBEPHIE/E - FIRHE
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fgekE T NMa e m R RS E A g aE R & B SR o (S HEEmI R 7T e
[KIZ& (politeness) © Grice & 1ERRI A fRREAE H WSS - NS EEE
PR - ANMREVEE T HE BT REEITARR - GBI NAHEEH g a5 -
b Ean - S EERIRE T ERNBRER BN - AREa %
R AN E ZE R A TEIR AN - UEER - BT ARERE - EITR
e o (faTJkAE 1999:167) - Atk » BrownHILevinson (1978 » 1987) 7T T
i F#5% (Face Theory) * MAMERERTIEERGEHE AR EERSIEHEAI - DIHERE
B RGER T - B IR RAER AR FUE B FHAR A BRI RE » 3E
EER R — R H W AT PR A RIS A BRI - AL - $REI— e RE A%
TR At PSR A ORI S e R e S R R SR B SRR YR 2T AR AR
e TEME B A BRI TAE

HR4EBrownflILevinson (1987) HYEES » " MHEEEMH TR EITR o (off
record) ZRIGSN - APRROER R HIRNE o Hrp o TR 5+ A B
RIS RNE - BE LA E EE R Griceiid G AR HERl - 1Emm BB
FOEBESIHEENE E AR - EEERIBS B B A N EIEGEERER - oy 5l e
AR EEEER] - (1) #87R~ (Give hints) © FRaEE EIRELE 2 & - 5
BHMH SRR SR > BR THEERMBGER 5 (2) BERERER (Give
association clues) * fEBIHLRAIGKE ERIIGK - 5 PEHfE - 2 R R FRTE
A5 (3) fEHNHE (Presuppose) * ilad & EalMIEFEAS - FEERKE
=UEH] - IR KB RER . (4) (KFABGA (Understate) * WU REC S
B HiEERBHEERE  ERMEMEN S (5) 53k (Overstate)
RFEEROR - B EHE - 58308 > ERaEER; (6) RIKRKE
(Tautologies ) : FEMEERFEHEZIOERTER @ ERBEREH] (7) £
A JE (Contradictions) * B HAHF ERIANE - 5EEHEH - B mEYEA] |
(8) #tfxak (Be ironic) * #tHHLiE B EEAMHKEEE © HRGEEH K2
ERAEYER]  (9) EHEMRK (Use metaphors) @ iB@IEFHERRXZER
BEE - (EEHEHE - BRMEER] (10) FHAEFEER A (Use rhetorical
questions) * FEHIRMEEM - BRIGOABR, - 2 EMER] 5 (11) BEMERTA]
(Be ambiguous) : i Z ARSI - JERNRIRMAZERM - 87 NHER]
(12) BIZE (Be vague)  HEMHANIAMERES @ BESHEH FEE @ ERTT
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AAEH] 5 (13) EEMSE (Over-generalize) GRS BRI > B2 3
B ER - B EEER] S (14) BRI (Displace H) * ANE
PEEAERAY sl - LU =K ROE AR - 207 HERI S (15)
Te#R#E (Be incomplete, use ellipsis) * BUSEMEA) T » HHEE HATHERT »
B BT -

Fr BRI - BRI EEIE X2 4% - (EARE LR A8 i A 1E IR R Y FE L
HERIRE B S TR AN - WM e BHELRE N - SGHERE T T - R
HH e B YRR RE BT B A PR RIS - [RIE > ARSI S E IR IR PYIEAERI H 38 - R
TR R 2 SR i s U - LU B T A b 2 B AR PR 1 -

3.1. REB NS ERNEEARIRE
31 MEERBELRRE—ERA
ERTURIGEM AR TERAGE R YER - SRR AR R iR R R R A
Z— o iE RIS RGBT s L AR ACRR AR - A BFSHER L ACANRE - mESiAIAH
HEE - fEREEEP IR - SOSE BEERINRE T A BlE TRE
HRNRSEA - B4 - EE SIREE AR  EARIRIGEK « ACRREE )T AL RIRIG -
NP E RN (THR MG ) DU BlGERE - (5ol W i 5 THR L - QB
BT DIRAE - Rt > FERFERESEREN - 8 BRI — R AIEE
EREE famae A > BMETR AL EERTRRTR - FRESRS BB s R R
TTHEE RS SRS - B0 T g, - Tl > BITRE —EHGEE R BE RIS
— B R A B ZR A -
(i)

Bl: Cha, nha bac Tu c6 miy cong quyt, Tét nim nay la trang qua roi. (dai
giong) (ilmAcid BAH T 25 &5 EH AL (L)

T1: O, di dau vy chi Hai?... thi ciing lai rai choi. (#8?= Ax 4 e 2. Feth B
Ieo)

B2: Da, ba cai thir nay Tét c6 gia qua xa. Nha con bo hét dé trong man. Hong an

thua bac Tu, udng hét sirc may liép dat, riét roi hong c¢6 chi tho cing éng ba.
(v g A0 F & FBE4 o 30 Tdp E 2 a0 k0 st i 5 BRI
Bowdg v 6 AP IFBRB R PRI LR FAE L)

T2: Tét may nhé qua day bé quyt vé trung nghen. (% & 1732 {7 1F kg2t B+w
2 iEEdT])

B3: Da, cam on bac Tu. (4% 57 e A< | ) (27B)

—
(q @}
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=
—
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EBCAEET > SEEEBERITRAVEGE - fEG5EB2HER T EEERIRYES
—{GRRHI - fhEEHE T H RO o e - KR PIRER
mnfEZRIH S o EEE ARSI A ERIRBAREE R - T2t R H ARy
ok EEEGEE BTHE HEE - BN EREE R — R T DU EET S - S5
A R R M AR A REAR 18 s (L) S BERRAN » BIE R EN AR - AtZRiHJe iy SRR 2
HERMEREG - BEFRERR U - XA REHT A o 1 T RS
HRE E — e B E R P - 0 NSRS % - K - 3E#EITRR
B FREEEBERE LR EMGEREEEE AYALNG - 535 B SR RR H PR AV R
Ko P EEHE AN T - SRR MERE T ERENEEN - i iEE
T RE I EE L A BB RS E A -

31.2. B RBE4ERNE KR A]
TR RE T AR A - LI EE R B = MR B9 55 — G R Al A 35 Rt M
iR BIERGE B HEAME M TUERE AR - H A i LAY Y 2R B 2 s FH [ 3 e 78
(tautologies ) Mg » BFHEFNAYTEREIE & BUE & 5t & AV - (FHEEEE
REAN LS5 e B 2T & M > {ETmHESE PRy " e - A
(ii.)
Al: Nha kén bia trong bé thé dep d& qua anh nhi! (PR:f %] F 8§ /L 207 | )
Bl: A, cua tay di Tay ddy! N6 lai sdp sira di chuyén nita. (7 | £ 2 i§d = h
e 3 o 2 B - 497 o)
A2: Sang bén 4y 1am gi ma ra tién thé nhi? (2 7R it Bt FREA 5 8 7)
B2: Biét dau dugc. Dan nghién ctru sinh 1a ho nghién ctru dir lim! (dai giong) (i
g Vg AR A W (R E))
(48B)

B BCH R - B G5 B2 [F) 78 OB R E I T BE HE IR 28 1K
HI » HAEGEEEB2H A T " WFSeAEm | SLEM RIS RIES , EBRINERE - &8
FIREAR B AR &R - R T B AR S T T
&R BEEEMAE —BEMURER  HERLAERINERZ  UBasEHNZ
oo TEEM > SRS EBEEEEMRH SN TERRNIS 0 B LR
HLEFER LR > FRIEEEEA BITHELE IEA SR - MR EEERE T MhE]KLE
AT - JETEREIBIEE A 7 | BiERE 7 ERE T HANS A BATHERIH
PR RUHEET - BT B & AR IR AT R A R -
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3.2. REFEBHEE R mEZERRIREE

321 ERmBEZERBE— &R

TR FE RE A B A 38 S B B R B — IR R SRS B LA EE 5 h Ay
TEERIAEL - oA FERE B S SRR ACE B - PIAMERFARGL - 7k ~ X
it PRIREEFERER A5 - B4R T AL RIBER - BRas#iOS A Bl
BEAIE - DU ESREEEH &R - (REME B HERI SR
B RE LA — R TR AR S G R 2 % 0 R R E R AR R
HI - BREEREHEAE —(E M S AU IEERR AL - ISR RLR - thg B -~ e
FEFZ g - BEZEERE R R AT AURBITEARE » Sah & REA SIS
FRERIREST - BRI R fR - BERARIFRL - €T B3R B DI AZBRRCR -

TEBREERE - MEREAME R A A M 24 B S AU TER - &R EGE T & /i
%~ WHRRE - ER R B RRRRE - BB R MR S E -
FERRBLUT &M - MR pEE 7Ry A0 " ong—&RER 5 ba— 1Y 5 cha— &
B me—WEME : anh— BFEF 5 chi—hh  em— BB AR ERERSK | 3 - BLEEANME
ARREANSES - WEETRZGETER - URZEANERRANEERAT - it
ERAGRIE S > W0 " thay ~ c6— i 5 ban ~ anh ~ chi > em— R 5 bac si— B4
giam doc— KM | 5 > S FEMBRE R S REICE B st B A R R -
ORI S AR = 5 > IESXREERAN " ngai ~ quy ong— S quy ba— %
+ ., BRPIESSGS » REGHE - JFEASBIEMHEN " may— 1R 5 tao—
o HHPRRASIEERRHR » ERBES A RO o 1A - B
SO HREITAARE = PR - BER RS AR AL 7 2 R AU BRI FR 5% UTAHRE - 632228
57 ~ Tl BOBBE R KR o R —(EMRERRE R FRES T AlRe e 28T
EAFNESRR - Rt fEEEEIEFES - BSOS HMRENE R T e 1
R — AN > E AR — MR ACRRRN - T - TR E — i 2 52ryfi
¥ DARARBEE N A A B A T P Ml - BBUEEREREE AR -
B -

(iii.)

Gai chu dong ban véi ba Xuat xin dugc vé 1am dau nha ba. Gai ly trong tay nai

1

H Wen 1al\

¥ 20

ra hai ddu gao dd, hai nai chudi but, bo huong den, bay 1én giuvong tho. (4t F-HhEid
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R & - i AR o MIE MRS R SRk - i R TR
M—URE - #EME )

Al: Me cho chiing con thip huong b con v6i anh ca. (45 BA 5§ § o8 B
P , , N
Sau day, Gai khép vay xudng bac cia canh chan ba Xuat. Trong nha, van
cim ci dét ctri. Dudi nha ngang nhitng vay to nhay l6¢ coc trén vanh tai rd
to. (2 18 MEREE i 2 g o RN RIS RT o S R AL
- B SRE A g S N A R pt#s o) Nhin quanh, ving ngudi, Gai ndi voi ba

Xudt: (2 T Ao $ 0 g o)

A2: Anh con bao vé thua véi me. (3N #9284 w %2 27 (5 )

Bl: Chiing may van & ngoai Don Thuy? (i7 i :8 fs -k 7888 ?)

A3: Dao nay ngoai dy dong ldm. (BT 7842 4 {5 o)

B2: Hom nay tao phai cat cong ra xem cho biét cai chd Pon Thuy bay gio thing
Tay n6 lam thanh tron thanh méo nhu thé nao. Nghe ngudi ta néi lim
chuyén ma mét chua thiy. (5 2 A FRA S FFH KM AME 2 L 3 S PR
B o RMIXFIE G M LiEo)

A4: Anh con bao vé néi v&i me... (BN B eI KA FE L )

B3: Cai gi thé? (H A% ?)

AS5: Gid hét ong con va anh VAn con niam ngoai réi. Nam nay, mai kia dén ngay

gi6 ma me thay 4o cho anh con thi me cho ching con duoc vé d& me lo ma
cho 6ng con va anh con ludn. Nhiéu noi d hen néu nhan dugc c& nao dé
ban viéc Pén Thuy. Anh em con thy c¢6 co roi. May nam nay thing Tay
tudng ngudi ta di dé no yén, nd clr chay nhu con ché xbng ciii ngdng
nghénh ching biét gi ca. Pén ndi anh em vao rinh, lin duoc miy thing
xudng song Cai ma né van tuong linh n6 di giay tdy khong boi duoc nén
sdy chan chét dudi. (2 # > A e 5 5 K KFoh < B w0 K40 0 4 & 4ok 5
TEPRERERF RAT ARG KRR B DL N kA
L SREE TN E AT S RES ERLE RSP T N AR
BRI g - PR E Ao AN L PR T R BB AT
AR e P B FS BT F S AR RPN o)
Ba Xuat ngam nghi, cdm miéng trau, quét thém voi, nhai thong tha nheo
mat lo dang ra ngd, khong noéi gi, Gai phan van nhin ba rdi rut ré: (114 #
LR F S VRO 20 BB EEF O RBEAR X R
sl A FR LS F R R )

A6: Me dinh liéu thé nao, chung con ciing xin theo. — Ba Xuét noi: (45 » & 4%
B A R g B 03 R )

B4: Tao ciing duong mong anh em may. Nghi xem mo1i nhirng dau bay gio.
Nhung théi, viéc 4y di c6 anh em may lo. Ké ra, lang nio ciing sang bung
nhu lang nao thi c6 dén mudi doi thang Tay ciing khong 1én ndi cai bén do
dinh Thanh Ha. Nam nay xem ra quang canh c6 khac. Nhiéu 6ng dd, 6ng
cong bay gio ciing thay long ddi da rdi, cang ngay cang nhan nhin cai bon
xem cua nang hon nguoi. Cho nén phai ky ludng tim nhiing ai con tin cay
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dugc. Roi tao ra ban thém voi anh may. (34 2.5 (mi A B oI A7 BB
SR BB EEA BEF Aok E BRSO SN PRSI E
F AL RS AR R AR S E R LT BRI BAF |
Toter BT AR RAR G DA EARLPAS S5 A o TSP TR 1 E 457
B oA gL BER )

i

%
R

(T6 Hoai, Qué nha, tr.103-104— #&if (< 5%) » %103-104F. )

TE3E BB A > AEZE i (o AR RE LI R0 S T Grice B S BRI S5 —fRR
S it AN 1 25 A S N R R TR AE B & R 252 75 30 (%
J7RESE AR AR P A THELH (R B S - S8 ME Sl B e R B E A R AT A
b AERERRA I MBEFERRIT BT Tme , (WSHE) - A E R A AR IE SURR
WEE - SERRHIURBRE NME(E R HTSIE S G & A R fFEHCERREN
Fi > AR5 S A S AR S AR R S « SR > Al = R HSE — 3
MR Ab AR H e E O & > DU 5 B Jo) i SRS @ R 22 sl AR - IeAt > AR A
PR IEE RS AEA ST EBIS R HER - At AN E 252 RSB R > T2 BB =L
(LA R TR SRR S50 5 ~ AR S5 B A e S AR I - i)
iR f R L aR ER AR HS - (R aEE A R LS M E R ERH - B
EZ BT A AR > U BB > — (8 R A3 - (375 RE S H A % 3 E —
Tk A ERRISE A BB LT - 568 T ERN R i I E N ERE 57
HOTE DL MERE T B CRIRRSE  [RIRrERE 1 2QPRAOTS RS 1L » A SR BATS B 00 & BEA
B2 38 IR SR AR ALE N eB R 1 aE S bt SUT At &
S LSRR A R -

322 BB ZERIRVE RRA

3B 2 B E RN B 55 AR BRI SRS A B e Al T A v e BT A > AR
R — R B AURAVASFR RN - DUT 22— A g IRy 347
(iv.)

Al: Cau thi 1a mot nghé lao lyc. G | #— (> 3% =1 7o)

Bl: Khong, lao tam ldm day! (# » 83 < chx iee2 |)

A2: Sao lai thé? (5 HAEAR?)

B2: Thi con phai tinh toan lic nao thang, luc nio thua hogc hoa nita day!
(F15 i 0B {8 48 AP i o P ALPF i 8 F T 0t )

—
(q @}
~—
-
o)
=
—
)
()

(54B)
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FELL B RYBEER - FRAM AT DAE R B 2150 A0 B A KRR 19 185 P&
B EHEE AR FGE H ORIEIE - EREREALT - AGBRERB R T REHIE
HEIVRFE (5577) > SATMBIERGREB 1 I ADHUIRE G 3 /5 1A% Bk R /) (55
D) e 8E& 0 (ERhREB2H » BiE—E R SEHERIAYSE RGN - 12 T — 4
BRZ s - RESFEEN S © " Thi con phai tinh toan lic nao thang, liic nao thua
hodc hoa nita day! | (EBMFLRIGE R ERER - (TERER - S0E T F
We | ) SRR AR AR ] BRRE R E 2 b TR A — SRR R /7
0 GPEEEREH BATHERHRE 238 - EBIL NI LB SRR g%z
> (B HGEFEAIFRME DR " LB TR R i MENZE - B
ZE SRR - B ERE T Emeda ER T - MEZ R IEREE
B0 GIBIEREE RV IEEE - EEVE S B IS E DA - FIRSE L T K S0 E
HIEmAEERZEE -

3.3. SR B W RE R R R R RIRES

R RE EFAH S R RERIRE S A Bl 2 S E R FRSE
2 - 58 IPEMERIRT R GRTE S 24 SGRAZ P RS BUS C R RHEA 58 SR B YR A AN
SRS A - TTE S BRI E IR S L B A DU FIE 2R 5 FUB R R S B A
i o 1F 2 58 A RS » (1S RIAR A BN R B 5 - T ELYER 1 =AY - Ry
FERHH M AMREEE ~ R S/ B /LB AR SRR ERERS
BT R R BT AC RS R - ESE RIS T ARG & PR LR E R T
PEVERI S — A IEAIAIKAE (1999) AT S« TEER I 8 KR ERIRLE K
FARMERIR AR 20 B EM AR G R EEE - (1999:159) < QRIS
My B S RE R ALERE R AR B — e BRI > ERRE R ZEE A A 5E
ZE AR - (I - FE AR E S SR HERIRRA GRE RIS T BRI 2R HRsE
BEERI R HAERR AR LA RS IHRE -

(v.)

My Duyén ban véi Khanh ké hoach chiém doat trang trai Linh Lam tir tay 130

phi: (342 RPAF R4cm/EEEL L9 B HERG )

Al: Anh dai! Anh chiu kho mém déo mot chit, hai dra minh s& lam chu ép
Linh Lam. (% 2 @47 | iz B & % {- 8k L fefmt > 24 fﬁsi}m PR SN
Fleni 4 o)

Bl: Lam cai cu-li chir chti quai gi! (§ =54 B L7 3t i 2 |)
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A2: Noi rirng nti c6 thé xdy ra tai nan chét nguoi. (felik? - SERE7 it € 3 2
IR g vk o)
Khéanh cam thay mot ludng nude da chay nhanh tir gdy xudng doc xuong
song. Anh nhic ly ca phé 1én tgp mot ngum to, thay néng ran trong hong va
nguc. My Duyén da rét ruou rum vao ca phé luc nao ching biét, rat dam.
Do6i mat long lanh nhin anh nhu théi mién. Anh lai uéng, ngoanh mat di
tranh cai nhin thach thuc dy. (FF & & 3| Wi R 0558 B on |4 Ho © =4
AzeberZdreh 1 - X 0o R s o T - R e R H R i P pE e fuebeet
AT S A e AR S g F R B ERRGS ol Xk
o v R Bk o)

A3: Sao, anh dam khong? ( "E A4 > (= F 3 57, )

(Phan Tt, Nguoi cung qué, tr.141—& = (%) » % 141F. )

TEREREA2HT » B LL T IRz FhrT REREIR: & 38 A Blan il ) A AERCR
EBRARIER > EMEGE 7 ERE SR - Rl _L - SRR E(ERE B
R R ERIRER] > fa I UM ERBT AT RETAAER bR (S0 T R -
R0 EERIRRENEAERERSEE R T o SRR 7 — A RETE
whE AT DARI A T RO SR AR RSR - SEHRAYSE AU ARG 2 I AR — HE R
aien > IERRRB TN —E (FERNBL : " HEEES - BEEEREE
NV ) FERIEE#EE b5l SRR o e MERREE L AR AT - ISR B B AT
HEFHE AR S RVERN > (EmASE HIEkkR) B IERIE - B - BR 175E SRR R
AR > SR ZE R SR YE R - At R ERR B R RESE SRS - RIS
MOE L s F SRR E ARG - R EEE T EZE6R - (a5
S0 ~ ek - (HIEREMA R - Rt 7 SeEHRRY - KRR
A E A EENEME L EANZEH - DU CRUBRAHEE H TR 2 38 - (B8R
W AMEN IR 7 FGERIEEIENE - AR IR 5 E 75 B SEHE ST -

3.4. REBBWNEE RS NERBYREE

BEIERAI T A HERITY B ERRERIZEE T3 RS i A B R o i
DURe ek ~ FERER;ERE > 35 LEER n] DU R ERRRIRRGD o s e AR
SRHEARR - B S EFGE T AR LS AR IEME RS Lr 2
MG - AEERRIET BB ZE - FES B HUSGE K GriceH 5 FUHEA] >
ZIE SR - (EFE I -

R R ERER T S8 BT AVERIR SRS - Sk 1R A\ A2 SEHE YT S URT2

—
(q @}
~—
-
o)
=
—
)
()
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KA ERRRHE - HEEAT - BAZEERNZET N MEATLERA
RS a1 Y25 - SR AR HEAS# B HERR 22 R - BEACKR IR
Wi WAGES S HERE - ERY] DA MER RS HR >
R BB T R N AT T RE S I G AR - DUEEAN R AT AR
st o DUT Rl aE T A ik rp SR 75 SCHEHIE SRS « AT T BIRETE |
(noilai) - BRSNS L2 M EC I RBRE) -
341 2RI VBRI B — &R A

R R ERARGE S IR o B R HiE R B TR ) RE R
I AREEHTHIRFR - JE MR — MR SN > R — 1 A AR TR
HBIEAEEEI TR RGE - B EREROA - WA AR EOE IO RIRE & 5% -
AR AR R BIRR G 2 A S B B B AERA > S E R BT PRSI RRE 2 e 3R
SRS RRR L R DU - SRR T AAMEEIE S B iR - Ak
58 S 707 AHERIBYSE — 6 RA - 18 H 8 AR > B A\ (A IRIR (RS
AUERIREG > R LU R ER © — 2 A S S HERARE » (13
PEE RS (TEEMEI T > BRI PO R RIS ) S R E TR 5
SRR B A R RS =2 RS AR AR i & R TR R ¢ et o
RRTAE P AR BEEMERATIE & - B/ER —fRE = IS S B T R - T
M > Feff2E —E AR B 5 > o NAEIG D E R IR - EHARR —
TSRl S E SiNpRR TR ST a/H

(vi.)

Al: Bén d6 thé nao roi? PR i £ AT ?)

BI: O, c6 dai phong. (281§ "= R ©)

A2: Lam gi thi lam, nh¢ thii tuc dau tién day nhé! (3 # @A i §- B
)

B2: Vang, biét rdi, kh6 1dm nodi mai. A, anh thay c6 4y thé nao? (£ soig 1
BRI B ME R o IR EAEKRY?)

A3: Ngudi dep c6 doi chan thao binh nén hinh chup t6i 19ng kiéng roi! (% 4 %
- BTET 2 ns st R g ke 7 ])

B3: Anh thi luc ndo ciing téu, ciing vii nhu can vay. (in 3, 85 Adagh» 5§ T3
Yo (4R ) I

A4: Thoi chao, chuc anh manh sy 1oi! (3371 & Loawin TgE 2 | 1)

jml

(Nguyén Vin Hiép, Noi 1ai trong ngdn ngit va vin hoc Viét Nam—*= < 1% (#
WeFTE Y hERfERE))
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TERGAE A2HT - BRESH FIE F BIGEE MRS AR SR - DURRAIITL € iy R st
EHBIS © T Nho thu tuc dau tién day nhé! , (FofE "H—MEFE, W ! ) - &
Fro o T tha tye dau tien” ] DUE @ FIGETEEEAL " tien dau, - BN T SSAEMRAE , o
IEAIEERE LB RREEE 78RR - (HERR LRI R R T B R
e TIREE M ) 8 TR o TR E R PARURG R ERL T - T
T EES WA —E WIRRIER o BR T R ERE A - BIREEAE B
P A5 S0 AR 1 HP ) P SR RE A A 2R AR B A B AN - S I R R I M
FOEMBIRNE - B —BSEBEE RIS R IARE - B4l - E5E3EB3 > v
nhu can | HE¥ EE "van nhu ety CERT) MEREIEIRGE © MfEaGEA4T
"manh sy 10i ; HERZ "moisylanh , (EHIEZR) RIEETEL -

34.2. B R A ZERIRE & KA

At At O P 22 22 AR B R B - EhAE RO ER SRS AT o BGEEE
A BATHEEGEREE PR G 5% 0 EER LR A RER T AR
TRRANBI RN o 7ERm TR R R A AR SR IE - B A £ Bh BRI R
B2 EN  DURAZREHEEN - WA HE TSI - SRR T E
FH RS B e AT AR A F B R R B o TBAER] 2 B i Rl i R A Y B A RS
5y 0 TREERE - BB EERE IS AR o BLEA 5 ARG AR L - G E
WA HE - FX - AEASA LR Rk - EHERRE - B
R B AR - A0 > fERREERER > Tchét, (FEC) BEBHARMEE > T
Al NEBRESZENERAE > TiAHMERERGAAN "ta thé ) (BHHH) ~ Tquy tien, (i
il ~ Tt tran, (FHEE) RIFFAEFEIRETS - A RE & aBE0 o) BEAS 7 R HE LU
figd - FRFHL AR EERERS IR ~ B W RIRER ~ A RS 8GR
o Rt AP EBGEAERR R T EERBEEIER - BIRREEET A
T LR BGE FE 1E I FGE © B i ah 5 (0B 22 SRS Hh 21 B A RG] - ghig
75 RUERIRYEE— R HI| - BEBRERIY A 2 2R R AE I BB ZE N - R
T AR AT R AR A RS A AR o BB RE TR IR > B
MG ARELE TREHS > @8 CMERFGES TEAZEEARNE
7t © B MEERERAER —E MM - SRR ES B EE T A - LHE
TEEEF A - B BIEREE R B R E R BRGA - [RIRFOREF 3 58 B i i Bl 5

al\

y‘QOHlueNl

N
0%
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B o PG Z R E SOE s BEL o H R A IR B IR R R A R
% o AN - " chinh, BERTLURIENE - XATDAFRRIEESREGE - RNRINEEHE S
PoE H A SR o SR LB AT RE & IS AR EE R - (HH AR A
ST HERIZER o EREESE AR R R A A R (E AV o 7B AR AT A
o E R 23R ARG AMERE NG 5 09 (ETUR - E R S R E R
M EEFRGEEMNFM - BRI - Bilan
(vii.) , ’
Sau khi thuc hién ké cia my Mdc dua ra, vai ngay sau, ba cua Long dén gap
mu. Ngudi dan ong néi: (6 s et S 3w MR 4
#owm)
Al: Téi 1a bd chau Long. Pugc ba cho biét tin vé chau, v chong rit mirng. Hom
nay toi dén déy, trude dé tham ba, sau 14 xin ba giup dd, dé chung t6i tim dugc
chau ve. (GNE AT Mo BURIE i B O A 525 g g 4\’fri X -8
£as xwz’ R ESOTESERTEE RS PUESIEER
BI: Thua cu - my Méc cham rai — chau Long véi t6i 1a chd than tinh. Téi rt quy
chau. Tir hom chau bo di, t6i rat budn va thuong chau. Hom qua c6 ngudi noi
t6i biét noi chau o, voi dién cho ong. Tiéc rang ngudi ay khong néi rd hién gio
chau ¢ dau. (2 | —4qd E¥p 3 — ] asfrf\f’fé PERAF O AEY L B o g L
AT A (S N HE fodE o o PFR G A S *"’F*\ff”iﬁ B ARAE s A i v
oG IR A RRFHEE RANERE <)
A2 :Vang, nhu thé ciing quy 1am rdi, xin ba chi dum t6i nguoi d6. Téi cam on ba
nhidu. (£ [Gac £ FRA GRS TRA G0 FELFAIRPB A Eipo g g
WG )
B2: Thua 6ng, viéc dy that don gian, nhung t6i duoc biét nguoi dy khong mudn
gip ong. Vi thé, dé éng gap truc tiép ngudi ta t6i e khong thuan. (£ 2 » iz %
HPAEE EATE/RB A 2L LG F ook BEBd Ak o7 =
)
A3: Vang, vy xin ba lam on lam phiic gitip toi héi ngudi dy vé noi chau o. Tim
duoc chau, vo chéng t61 hét sirc biét on va xin hau ta ba va ngudi dy. (4% e3> 7%
FREFER - TR DL R BN Ak F YR BT - TE R
;&]"u’fri’fi BAe)
B3: Thua 6ng, chd t6i véi 6ng ba trude la sau quen. Gitp duoc 6ng ba diéu gi t6i
dau dam tinh toan. Chi e ngudi kia c6 ¥ khac. Vi vay néu duogc, xin 6ng noi rd
hon hai chir “héu ta” 6ng vura noi, dé toi rong duong tro chuyén voi ho. Chur nhu
t1 biét thi “hau ta” c6 nhiéu cach hiéu, vi du xong viéc s€ hau ta sau, khong rod
murc d9, con nhu “hu ta” 1a ta day, lai co ham chi vé mirc d9, vay chang hay y
ong 1a thé nao? (L4 > A2 FFEEORA FIRE L FITEfrd L g &7 ¢35
fo fe APELIRIE A G WEE R o war%’* YRR JE e T
ALY '“i‘\‘f‘ﬂ*’ ke F5 g ko Th3 5 12 ?fﬁ;‘“ﬁ*w%ﬁi NS
FREPH P AE AR A RS UAFEE I B > g
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R0 90l FRE G enR LA AD)
(Bé4o Vin hoa vin nghé Cong An, s6 10/06— (2> & < i jis47 ) »2006-102F )
TEIEBRHERT - PRI HE ] 1T EEERNS - 3B EMUEIE K Gricel
FAHEH] > BLEGEE SR AR EEHEEE "hau tay (R AUEN]
P o G TFRAEMERET EAEZEIEH - Btre Rni e HBURRIE - XaE
N OFRR g o SEERT BAT RN S B A RIRYEE - fEREREB3 T
PR EOE O R - WA B B AR 0 2B " hau tay —&A
2 E S FET ORI EHEERES ERAHEENE - EH @ G
"hau, 7€ "E#H ; (hau ta) —FHPEARE SRR - fEBEET 0 E
EERTLUH ERS T "%, (HEEH) - WeHER TR, (BE > HH
o) o IERMAE B s LS TREFR BRI o %7 RS
GyIalkEGE R o sR A T eRE ) TDUBEARES T BREE , (IREH) - BNZfE—
S - FEBNREZR (e DI EES " EH, o BkE THEH
s - BNFRER TSRS - #RECE AR B EEE - ma2d#E )
BERY B B AL E M A EE e BATHERR - fEm A OBRR 1y - SEEEE T AEA
fi B ELES ~ AR A ARG

3.4.3. BRI VERIE=RXRA

i8R A E AR R R R BRI - HAKHIE RS A B TR BB R Y
252 )7 A IE B RV FFIRE SR RS - J815 3 R B EESCR - TEmE s PRI R

ENBUZET) - DUT = —EERISERA] - BniE — RIS E R | —
R - €O
(viii.)
Ngoc Bao kéo Ngan vao quan an. Chu quan héi: (2 FHF P gLie i 4xkge £ [F
FEiE )

Al: Da, dng dung gi? (£ 2 > [ & B A7)

BI: Tiét ke tir tu. (5* Fls. ©)

A2: Da vang, Booc-dd c6 ngay va sau d6? (¥¥ < L s % 5 + J’I‘u ko 2Risr ?)

B2: Con bop tim. (Frs iFpE »)

A3: Rugu manh thua ong, c6 thir thuong hang d6. (3¢ ZsjFp L 4 > Vi g F &
)

Cl: Cau dung nhu moi bita? (7 & T ¥ - R 25 7)

B3: Khéng, stp-lo tring v&i ndm huong. (# » =R Efe 4§ 4 )

* 30§ wey 1
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Ngan ngo ngac, anh hoi ¢6 rang: tai sao ngudi ta tim dugc stip-lo giita mia
nay? - co cudi va giai thich cho chang cong tir hiéu: sup-lo tring nghia 1a
nhitng chiéc chan vit rit xwong sup-lo thai mong. (Ff At W& iF & 4 1%
BERLALDITIME M EFL TS B RA CREAT Uy
2 H gy o)

(Duong Thu Huong, Quing doi danh mét, tr2—H 444 (% 2 g9k » 2F)

fEE B - AR ERE ST > B R UERIEY (A7 ~ &)
IRf > BEERE TR e E R ROE - BRAH B BHUEIE KO BRI S = kAl
PUTE ~ SRR EGE - MIRERR R - 7Em SRS &5 & R 0e H AchE
BRBK - A0 - BIRERR " Tietke e, (FEALZIA) RERALI - RIEAGMUDL © 55
FEB2HEY T Con bop tim;  (FR/DAYIEAE ) FEAZURE - KIEREREIEUOEE © 56
FEB3H T Stp-lo trang ; (fEMRZS) BRIEREIREYIR - MARIEHZE -
BRI BT SR RELL - EEA =R ERY © =G - By
AT IETRMAERTE o EFGE T ELERIR ¢ RELANIR > S AKES A o

3.4.4 38R 75 TV2ER RV ZB U1K A

87 ARIERI B PIRRRINR R IR 2 — » SR ARE & AR EURE AR AR AEE 15
HEIERE - 56 S M ERLIEE > EEERERZ (REE - 1Ems B ISR H P
fan -

(ix.)

Al: Ki gia: Cai van dé hat live cua chi Linh lic nao ciing duoc khan gia quan
tam theo ca hai chiéu huéng. Nhung ma em ciing mudn biét chi Linh ciing
chudn bi cho kha ning hat live ciia minh nhu thé nao trong chuong trinh
nay? e D440 MY B E > WA AR IR ML L5 A
a7 g i o 7RA Bavig > B E Ao B H o0 &P RBIFHaE?)

Bl: HTL: Bay gio chi ké cho em nghe mét cau chuyén nhu thé nay thoi nay.

Chi c6 hai do6i chan, may mén rr?mg 12 bd me chi sinh ra 1a chi biét di — vira
n6i vira dirng day — Pay, chi ¢ thé di dugc nay. Thé ngay hom ddy troi no
mua, theé chi méi bude ra khoi nha, lac day c6 mdt dam nguoi ¢ kia rat 1a
dong, va ho maéi the‘iy chi truot chan chi ngd, va ho bao chi khong biét di.
Thé con ¥ kién ciia em thi sao? Chj co biét di hay khong? (HTL : 3. %24 2
G Becder |5 A iEms NI KA A AT RO ARE AR PR
Webde k— g A EARAT G - T AT ARA T 7E T -
ARG - RIFET 0w frﬂ;ra;f;;h LR ES-XELV SR Srhoiatt i
g ARET?)

A2: Ki gia: Da co! (éej‘;}‘ ERED)

B2: HTL: Pay la cau tra 16i cho cau chi ¢6 biét hat hay khong. (HTL : eyt

TA €72 €rBE0, e ¥ o)
(81B)
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TEE BN - HTLEUEE R 177 RIS Pafae Al - DURRZ s ~ 3%
EAHEERT RS o EREEA AR SHELUUIR - ATDIEEE > LB EAL
FHHO TR A B RER S AR RE 1 - (HHTLAEB 1KY [ AN ZE PR ] 1 — BB > 2E
REHIHCE - ATER NERFAAR A FINS) - MB5 B HIE —THFR Z R
RIS R R SR BRE > W 22 e iR B - PR > HTLAME A 1 T [l
[l - SO CRAE 7 — BB TR ~ 1818~ BUR BRI - FraEa el
R B R 22 SRR £ T HL > fEAGILSEE BOAMERIRY FR > HTLEGE AR
FIRCE R TE RS - SO EEEE B THEEHEE SR > MIFERIESIE
B -

R 7 SR i 2 BB R R HE EARR R - TR AR R E R - )
HrEdfeat > e TR EREEER

F1 TR A PR R RIS A AR BIAE
60 54.55
50
40
S0 23.32
20.16
20
10
1.98
0
H= =i RATR Yakat

e Lt E R AT B - (R A R202 R B aERE R E R E AR
RIS R LB R - 554.55% » 58 RUIERE ARIRE ST A (R
RERBIIERERN - SEREILR » BIEE A ) A — s RRe e - K
JomiE s EHER] > 523.32% » SE@RAIE TR RE D o B A H D E A
ERETIL - bRV BHAERRE - HEREE T 20 B a7 RIS 1R
SHFGENEEENE > MEEREE NN ~ g - A @7 AAERIRT RIS b
20.16% ° 2 — MR ERF R A ARGEERE T - B AER

J0H WeN 13IA

75



Journal of Viet Nam Hoc

PRe o AT ~ ANIIRERYRE S - BERIE S AR - DU BB S B E K
HYEZEZe 85 -

4. B R E R AR UL AR TR A

TERFRE R - SEERRAMEE R —MERE S BIR B ORAI S e B e 5
BRSCAL R P — — B SR AR~ TEERRE - A0 2R i Btk & B FR Y 2L
{LERSE - Bp NEAEE RIS ~ dhifr ~ AIESHRETT X HRE R A2
H—EBA R ORUERR - Fal@KERSE L ~ EIGEHE - B0
BRD Rt & A1 g R H S

(1) EHES - EHRRILE R - ERmER g o AR REER
M B EAO AL E - BEUED ~ B &K - Fl R ~ it g - SR
Aftan 7 NIV E E KR o B NTERERHMEE R ERVE - BRI S TR
Tt ) BGOSR BVERGE > BIGEAR E RS « 3D AR A M AR — R SRR MR A 2R
T3 A BIISREE AR M AR A o MERE UL RO o M ORFFARBE AR
HFTRE A H -

(2) Rk DM b BB E T - B B e AR A TRE
HYRFERREOR > HAR AR - B A i = Ty - JERED
H o R E R S o Rt SEREE AR — RIS R T [ E
TEEGERE R FIR > (R — 2R hEZ2M © BErlERR > SOATRIIRF R\ B 75
AEE > RN AT S AR R -

(3) " LUMIES & 5 AO/DBI{EE A Bl R 22 (1 s (LA © R B RE Y A B
AL > EHZEERR &R (A4 ~ K7~ ETik) W BES A
TR R TE S B - B NEFRIRA " &=, ~ T EF ) RES
o DUHERE M AN RO G - [RIIRRE SRR Ry R G Bl A ~F L - Ik - 5
EFEAME R~ RERY) > HE B AR IR - B BiE SR s
{LERHE > BEEGE 7 ERR > MERE 1A R o) ~T Bt i R Y U B
o

(4) m¥FHIE TRESERE ) ML B ARG ER R IR
DR A AYASBRE R —IE R A L B A s R R A A Y B S A
& o TR > T MERE - E AR AT RTRIE R > 5 RE AR
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Tl - HBEt GG - BRI REEIERSE T T AT A ) AOMIERE o SRR
T EERE R EE TNy AR ERER - (EHTaEH DO g, o A
ERREWE L8RS - e o SSEREER R ERER
PRORNG > BEARAE 7 AAS BRI 1 - thAERE 1 BRAS & AU -

(5) FEEERERERFGEER UL E - BrEREE —EEEERI
EARBENNGES > BEIZERRERK - B ik - ZRGRESF2EERFTE -
BIEEMEFGE S A @ E R > RIS E TR TR E ) iR
0 (EEAMERUS —HHRE 5 2R RS - HE AR — IR GRREAR R s (L2
PR -

5. f558

B 55 AT AR TR AT B B Y AL S bR > tHIEAITran Ngoc Thém
(1998) FfERSHIHA: © " EACKE L G R fR - e NEIHM P EM - S
EREYE  WiFaER0 o B E FEE —— S TR, i
FRAs - fEERE (BNt IR ES ) o HIBRFEZMEE - FIRE
B EOER o 5 (1999:316) AI AL BEEEEHREEGERE - & — AR E
TEEEE R E RS ERAGEE S HR o BRI T BRI EL s L 2 s
B BBERFGEMR - XIEEMER AR RIVAIGE o a0 b BT R
17547 » BB E R A B AEES1TTRAHE @ 1EMHR A5 sUbA
PR RO B A R -

—
O
[o] & ~—t
) . . -
FAEMBRAGR I EIE - G EEF A EEBOCEE (TRAN Quang Huy ) (a¥)
(quanghuytran2503@jicloud.com ) 3
—
O
()

By

LA,
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5]— NOTES ON THE SUBMISSION OF MANUSCRIPTS _I'E

1. Journal of Viet Nam Hoc is a peer-reviewed professional journal dedicated to Vietnamese
studies in the areas of humanities and social sciences, such as language, history,
literature, culture and ethnic minorities.

2. The journal accepts research articles, field/work reports and book reviews. Articles and
reports are normally limited to 8,000 words or less in English or 15,000 syllables in
Vietnamese/Taiwanese/Japanese/Chinese. Reviews are limited to less than 2,000 words.

3. Manuscript style:

A) Manuscripts written in Vietnamese/Taiwanese/Japanese/Chinese or English
are preferred. Please have your manuscript checked by native speakers prior to
submission. Papers written in languages other than English must provide an extra
English abstract.

B) Manuscripts written in Taiwanese must either be in Han-Roman hybrid or Roman-
only styles. Roman scripts must be Peh-oe-ji, the traditional Romanized Taiwanese.

C) Footnotes are regarded as notes for extra information, and must be arranged at the
bottom of each relevant page. References therefore should be arranged at the end of
the whole text.

D) The potential authors should refer to the journal’s sample style for references.

E) Manuscripts normally include a) paper title, b) abstract(s) c) full text, d) references,
and e) appendix (if applicable). Abstract should be limited to 150 words and list up to
five keywords.

4. Submission and review procedures:

A) Manuscripts are normally submitted by email. Please provide both the Word and
the PDF files with appropriate fonts. An extra hardcopy/JPG file is requested if the
manuscript contains special fonts.

B) All manuscripts submitted will be subject to double-blind peer reviews. For this
purpose, please do not identify yourself in the manuscript. On a separate sheet, please
provide the following information: a) Paper title, b) full name of the author(s), c)
affiliation and position, d) contact methods. The submitted copy of manuscripts will
not be returned in any circumstances, so please keep a copy of your own.

C) Only unpublished manuscripts will be considered for publication. Please submit your
manuscripts at least four months prior to the proposed issue for publication.

5. Copyright and honorarium:

A) After the journal has been published, the author will receive one electronic copy of
the issue in which the article appears, without any payment of remuneration.

B) It is the responsibility of the author to obtain written permission for quotations from
other publications or materials for which they do not own the copyright.

C) Upon receipt of manuscript, the author(s) agrees to authorize its copyright to the
journal publishers free of charge for publication and reproduction in both print
and digital forms for an unlimited period. Authors themselves retain the right to
reproduce their own paper in any volume for which the author acts as editor or
author, subject to appropriate acknowledgment and citation.

6. The journal is published semiannually in January and July. Manuscripts and books for
review should be sent to the editor-in-chief:

Wi-vun Taiffalo Chiung, Center for Vietnamese Studies, National Cheng Kung University,

1 University Rd., Tainan 701, TATWAN

E-mail: cvsncku@gmail.com

Tel: +886-6-2757575 ext 52627 Fax: +886-6-2755190

B-I Website: https://cvs.twl.ncku.edu.tw/jovnh rE




THE LE NQP BAI CHO

TAP CHI VIET NAM HQC

1. Tap chi Viét Nam Hoc la mdt tap chi chuy€n nganh c6 hé théng tham dinh, duogc ra doi
nham muc dich gidi thi¢u va c()ng bo cac bai viét, cac c6ng trinh nghién ctru vé Viét Nam
thudc cac linh vuc khoa hoc xa hoi va nhan van, nhu: ngdn ngfr, lich str, van hoc, van hoa
va cac dan toc thiéu so.

2. Tap chi nhan dang céc bai nghlen ctru, bao cao két qua nghién ciru thuc dia va phé binh
sach. Cac bai nghlen ctru va bao cdo c6 do dai giéi han khong qua 8.000 tir (d6i voi bai viét
bang tiéng Anh) va khong qua 15.000 am tiét (d6i voi bai viét bang tleng Viét, tiéng Dai,
tiéng Nhat hoic tiéng Trung). Cac bai phé binh sich c6 d¢ dai khong qué 2.000 ti.

3. Quy céch trinh bay:

A)Tac gia co the lya chon mot {rong nam ngon ngu tiéng Viét, t1eng Dai, tiéng Nhat, tiéng
Trung hodc tleng Anh dé viét. Néu tac gia st dung ngoai ngit dé Vlet thi bai pha1 duoc
nguoi ban xir kiém tra trude khi giri dang. Bai néu khong vict bang tiéng Anh xin vui
long kem theo mot ban tom tat tleng Anh.

B)Bai viét biang tleng bai thi phai su dung mdt trong hai kiéu chit 1 chit hdn hop Han —
Latinh hodc chit thuan Latinh. Néu sir dung chit Latinh thi phai dung chit Latinh Peh-oe-
ji (POJ).

C) Chu thich 13 phan ghi cha, b6 sung lam 10 céc thong tin va duogc dit ¢ cudi mdi trang c6
lién quan. Tai li¢u tham khao duogc dat cudi bai viét.

D) Xin moi tham khao cac mau quy cach trinh bay bai viét ciia Tap chi.

E) Két cau cia bai viét bao gom a) Ti€u de, b) Tom tét, c) Noi dung chinh, d) Tai li¢u tham
khdo va e) Phu lyc (néu c0). Phan tom tit trinh bay ngan gon, gi6i han trong 150 tir,
ddng thoi liét ké tir khoa, t6i da 5 ti.

4. Quy trinh nop bai va xét duyét:

A)Bai xin vui long dinh dang dudi dang tap tin Word va PDF voéi kiéu phong chir thich
hop. Sau d6 giri cho Ban bién tap cua Tap chi qua email. Néu bai chira cac phong chit
dang dac biét, vui 1ong dinh dang thém tap tin JPG/ ban cling.

B) Tit ca cac bai viét giri cho Tap chi s€ duoc gui cho 2-3 nha nghlen ctru ¢6 chuyén mon
phu hop, dé phan bién kin, khi két qua thim dinh thong qua qua ban, bai viét d6 maoi
duoc chap nhan. Do do, vui long khong cung cap cac thong tin ¢4 nhan trong bai. Trong
mot ban riéng khac, xin cung cap cac thong tin lién quan nhu: a) Tén bai viet, b) Ho tén
tac gia, ¢) Chuc vu va don vi cong tac, d) Phuong thtrc lién lac. Trong bat ky hoan canh
nao, bai da ndp sé khong hoan tra lai cho nguoi gui, do do tac gia nén gitt mot ban sao
cho nunh

C) Bai viét gtri dang trén Tap chi phai la bai viét chua duoc cong bb trude d6. Vui long nop
bai it nhat 4 thang trudc khi duoc xuat ban.

5. Ban quyén va nhuan bit:

A)Sau khi Tap chi dugc xuit ban, tac gia s€ dugce tang 1 ban dién tir cua sO Tap chi co bai
viét, thay cho nhudn but.

B) Trach nhlem cla tac gia la phai dat dwoc su chap thuin bang vin ban cho viéc trich dan
cac 4n pham hodc céc tai liéu khac ma minh khong s& hitu ban quyen

C) Theo bién nhan cua bai, tac gia dong y iy quyén ban quyen bai viet cho Ban Bién tap
Tap chi mién phi xudt ban va tai ban ca dang ban in va lan dang t¢p sb trong mot khoang
thoi gian khong gidi han. Tac gia van c6 quyen tai st dung nhiing bai vict cia minh dé
dang trén céc tap chi khac hodc dua vao sach dé xuat ban; trong truong hop nay, tic gia
phai ghi chil don vi dau tién dang bai viét.

6. Tap chi dugc xuat ban 6 thang 1 1an vao thang Mot va thang Bay. Sach va bai dé xét duyét
phai dugc giri ¢én Ban bién tap (vui long ghi cha “Tap chi Viét Nam Hoc”):

Wi-vun Taiffalo Chiung (GS. TS. Tuéng Vi Van)

Center for Vietnamese Studies, National Cheng Kung University

No.1, University Rd., Tainan 701, TAIWAN

E-mail: cvsncku@gmail.com

Tel: +886-6-2757575 ext 52627 Fax: +886-6-2755190

E.IWebsite: https://cvs.twl.ncku.edu.tw/jovnh rE
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HJ_ OAT-LAM-HAK GIAN-KIU TENG KO KHE-SU —I_E

. Oat-lam-hak Gian-kiu s7 choan kong Oat-lam gidn-kit, koh @ sim-cha ché-td & hak-sut ki-khan.

. Lun-bln é keh-sek :

Pian-na kap Oat-1am € jin-blin sia-hoe gian-kiu éng-hek @ koan-hg, phi-lin kong gi-gian, lék-sh,
. Biin-koé é lui-héng: Tt-poa”-tek pun-cho gidn-kiu lan-biin kap chheh-phéng nng-khoan, G tang-si-a
ma 0 tidn-id/kang-chok po-ko. Gidn-kil lun-biin kap po-ko € ji-so, goAn-chek-ték Eng-biin k6 mai
chhiau-koe 8,000 sti, Tai-biin ké mai chhiau-koe 15,000 ji (im-chat), chheh-phéng che-han 12,000
s0/ j1 lai-té.

A) Pan khan-but chiap-siti eng Tai-blin/Tiong-bin/Oat-blin/Jit-bin ah-sT Eng-biin sia € biin-ko.
Su-sia € gi-gian na m-s1 tau-ko-chia € bo-gi, 16-hoan tdu-ko chin-chéng ka-t1 khai-chi” chhia™ bo-
gi jin-st kau-tui biin-ko. Na-si ko-kia" eng Eng-biin liah-gda € gi-gidn su-sid, 16-hodn sidng-si
thé-kiong chit-hun Eng-bln € tiah-iau.

B) Tai-biin ko chiap-sitt Han L6 kap choan Lo su-sia € héng-sek. L6-ma-jT kan-ta” chiap-siti thoan-
thong Tai-oan-ji/Péh-Ge-ji. Han-ji € pd-hiin kian-gi iong pan khan-but kap Tai-gi Sin-bong-ai
chhui-chian € idong-ji. Lo-ma-ji € ji-héng 16-hoan iong Unicode.

C) “Chu-kai” ai tong-iah chu-kai, kan-na tui 1ai-bin € pd-chhiong kéi-soeh tioh ho, biin-hian liat t1
blin-ko au-piah & chham-kho chheh-bak to &-séi.

D) Su-sia € keh-sek 16-hoan chham-khé pan khan-but thé-kiong é chham-kho kian-pan.

E) Biin-ko € 16e-i6ng siin-sT sT a) phi"-mid, b) siang-gi tiah-iau, ¢) pin-bin, d) chham-kho chheh-
bak, €) hu-liok. Tiah-iau goan-chek-teék mai chhiau-koe 150 ji, leng-gda ai thé-kiong 5 & i-1ai &
koan-kian-sii.

. Tau-ko kap sim-ko € théng-st :

A) Lo-hoan éng email tdu-ko. Ko-kia" 16-hoan thé-kiong Word kap PDF nng khodn tong-an. Na @
tek-piat € ji-héng, 16-hodn €ng-gda thé-kiong choa-pin ah-si JPG € tong-an 1ai khak-jin 16e-iong
kédm T téng-ta".

B) Kham-mia sim-kd, pau-ham 2-3 ¢ goa-sim € Gi-oan, koe poa"- so thong-koe chiah chiap-sit.
Tau-ko € si 16-hoan ka chok-chia € chu-liau kap biin-ko hun-khui, [1-pian kham-mia sim-ko.
Chok-chia é chu-liau pau-ham a) phi"-mié, b) mid-s¢", c¢) hok-bi tan-ui kap chit-ba, d) lidn-lok
hong-sek. Tau--1ai € k6 bo beh the-héng, 16-hoan ka-tT ldu-té, chhia” liong-chéng.

C) Pan khan-but bd chiap-siti chit phi® ko tAu khi-a-é so-chai, ah-si bat t7 ki-khan, choan-chheh
hoat-pidu koe & gian-kit lan-blin. Pan khan-but éng shi kau sii sim é hong-sek, 16-ho4n thong-
b6 tT an-sng beh chhut-khan chin-chéng 4 ko-goeh tau-ko.

. Tu-chok koan kap ké-hui :

A) Ki-khan chhut-khan lidu, & sang hit-ki é chhut-pan-phin tian-cht tong-an hd chok-chia, bd koh
leng-goa sng ko-hui.

B) Chok-chia ai p6-chéng blin-ko st ka-t1 sid--¢, bé chhim-hoan lang € tu-chok koan. Na Gi-hodn tu-
chok koan, chok-chié ai ka-tT ta" hoat-lut € chek-jim.

C) Chok-chid tdu-ko lidu tong-cho @ tong-1 ka ti-chok chai-san kodn, hui choan-siok siii-kodn hd
pln khan-but &ng chéa-pan kap so-ii tak-khoan € héng-sek chhut-pan kap téng ché-cho. Chok-
chia ka-tT po-litt jit-au ka chit phi® khan t7 chia € lin-bln thé¢h khi pat-giah koh hoat-pidu iah-si
chhut choan chheh € koan-li, m-koh ai chu-béng ku-té t1 pin khan chhut-khan--koe.

. Chit hiin khan-but sT poa”-ni-khan, an-sig tak-ni & 1--goeh kap 7-- goéh chhut-khan. U ko beh tau

ah-sT @ chheh beh phéng-lin, 16-hoan kia @ 701 5 % % ~ FRLIFLE = = # <X FAxg 77 7

¥ % % T (16-hoan chu-béng tau-ko “ Oat-lam Gian-kin ™)

E-mail: cvsncku@gmail.com

Tel: 06-2757575 ext 52627 Fax: 06-2755190

E-IWebsite: https://cvs.twl.ncku.edu.tw/jovnh rE
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