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Confucianism is something of a derivative. As a matter of fact, Confucius insisted on close adherence to Tao. However, he was pragmatic and concerned with the existential problems of man, hence he deals less with generalities and more with the practical matters of daily and personal relationships. The essence of his system of relationships is fivefold, and fundamental to his social order: ruler and subject; father and son; husband and wife; older brother and younger brother; older friend and younger friend. The ideal of conduct, ordering all human relationships and resulting in an ideal social structure and harmony is: li. A famous Confucian maxim is: "Never do to others, what you would not like them to do to you." (Golden Rule ?) His disciples later on developed ten attitudes that are to govern the five relationships: love in father and filial piety in the son; gentility in the oldest brother and humility and respect in the younger; righteous behavior in the husband and obedience in the wife; humane consideration in elders and deference in juniors; benevolence in rulers and loyalty in subjects. Confucius did not claim to be the originator of this philosophical/ethical code. Some of the ideas he claims to have derived from classical writings, but he codified them and illuminated them with his own insights and principles. Thus developed one the great and most durable ethical and social edifices in recorded time. It shaped Chinese thought and character. 

An excerpt from A Synopsis of the Ethics of Confucianism by Fritz G. Cohen 

Confucianism Overview 

Founder:Confucius - (this is the Latin version of his name); since he was Chinese, his real name was K'ung Fu-tzu, which means "Grand Master K'ung". 

Headquarters:China is where it originated, but it is all over East Asia. 

Beliefs and Practices: 

1. All humanity is good and always striving to be better, be loyal and live upright. 

2. The focus is on comprehensive truths rather than logic. They feel the more comprehensive the closer it is to the truth. 

3. Confucianists put an emphasis on sympathizing over others when they are suffering. They are always searching for a higher sense of sympathy for people. 

4. This belief system also entails the belief that the ultimate personal harmony in life are the relationships one has with: ruler to subject, parent to child, husband to wife, older to younger, and friend to friend. Nothing to do with a relationship with God. No relationship unless it is within human existence. 

5. They do believe in a heaven, they call it T'ien, but that it is silent. 

Sacred Texts: Analects- a collection of sayings from Confucius and some of his disciples. 

The Great Learning- used to be part of the Li Chi but it was separated. Designed to be an educational tool for gentlemen. First text to be studied by Chinese school boys. 

The Doctrine of the Mean- Used to be part of the Li Chi also. Philosophical thoughts of Confucius focusing on the relationship between human nature and moral order of the world. 

The Book of Mencius- a collection of sayings of early Confucian thinkers. It's trying to reach a more rounded system of philosophy. 

Li Chi- Confucian Classic. It has a bunch of ethical philosophies from Confucius. Also called, The Book of Rites. 

Other important works are: 

I-Ching (The Book of Changes) 

Shi (The Book of Poetry and Songs) 

Shu (The Book of Documents) 

Chun-Chiu (The Book of Spring and Autumn) 

Important Dates: 

551-479 B.C.- Confucius life timeline 

1122-897 B.C.- The Duke of Chou established "The Ritual-Music Culture" for the dynasty in China (which Confucius desperately tried to keep going during the fighting). 

124 B.C.- Imperial Academy was established and they formed the Confucius Code of Conduct for education. 

A.D. 960-1368- Neo-Confucianism was formed after Confucius himself was long gone. This integrated Buddhism in with Confucianism. 

A Brief History: 

Confucius was a prime minister who was very educated and extremely committed to keeping the "Ritual-Music Culture" in China going. (The Ritual-Music Culture can be referenced in the section on Taoism). He wanted to rebuild the cultural-political order of his day, so he left home when he was 56 years old and traveled all over China in the quest for agreement from the lords and dukes to commit themselves to the Ritual-Music Culture also. He wanted to gain peace and hope to his people, but it failed. He returned to his home after 12 years of travels at the age of 68 to teach and write. Confucius was able to write down his ideas for his remaining five years of life then he died at 73 years old. 

A GLIMPSE OF VIETNAM'S HISTORY

The history of Viet Nam has evolved through diverse fortunes, sometimes progressing, sometimes not, like that of other nations. In seeking a historical constant, one might say that Viet Nam, in its progressive expansions southward, has always been conscious of pressure from her powerful neighbor to the north, China. 

The Quasi-Legendary Epoch 

Like any other old nation in the world, Viet Nam has her own legends concerning the origins of the race in the dawn of time. 

According to the National Annals, illustrious King Lac Long, of the Hong Bang Dynasty and grandson of The God of the Seas, married an immortal called Au Co, a descendant of the angels of the mountains. From this union, one hundred boys were hatched from one hundred eggs carried in a pouch by Au Co; and all the sons were handsome and stalwart. Then, the King and the fairy, conscious of the transitory nature of human existence, and the elusiveness of human happiness, decided to part. Au Co went up to the mountains along with fifty of her sons, and Lac Long went down to the sea with the others. From this separation, the kingdom of One Hundred Principalities(Bach Viet) came into being, including a vast zone adjacent to the Yang-tse-Kiang in the North, the Champa in the south, the China sea in the east, and the Tseu Chouan in the west. 

Of these principalities, the most powerful and best organized was the Lac Viet, or Van Lang - literally, the country of the lettered - the area of which included present-day North Viet Nam, and the northern part of Central Viet Nam. This Kingdom supposedly endured from 2879 B.C. until 258 B.C., and had 18 kings. Thus, the 18 Hung Vuong kings of the Hong Bang Dynasty reigned for some 2622 years - which would mean an average of 150 years each. So we must assume that there must have been many lesser kings whose names were forgotten long before the period of recorded history. 

Somewhere in the northern part of Viet Nam, meanwhile, there was a Kingdom known as Thuc ruled by the Thuc Dynasty. King Thuc Vuong had asked the southern King, Hung Vuong XVIII, for his daughter's hand in marriage. When the Thuc King's request was refused, he became enraged and a feud developed between the two family dynasties. One of King Thuc Vuong's nephews, Thuc Vuong Phan, profited from the degeneracy and debauchery of Hung Vuong XVIII to invade and conquer the Van Lang Kingdom in 257, B.C., thus ending the Hong Bang dynasty. 

The combined kingdoms were then known as Au Lac, and were ruled by Phan, who assumed the name of An Duong Vuong. 

King An Duong sought to protect his reign by constructing a spiral-shaped citadel, which was called Loa Thanh, or The City of Shell. In this endeavor, the King was said to have received the divine help of the Gold Turtle, who equipped the King with a supernatural cross bow which made him invincible. This weapon derived its magic from an attached claw offered by the Gold Turtle himself. The remaining ruins of The City of Shell still exist in the village of Co Loa, in Phuc-An province, North Viet Nam. 

To the north, however, the powerful Chinese King, Shih Hwang-ti, of the Ch'in Dynasty, sent his General, Do Thu, on a mission to conquer the lands to the south; and the Tan dynasty then divided into three parts, the conquered lands, including the Kingdom of Au Lac which King An Duong Vuong had been forced to surrender. 

One of these three regions came to be governed by the Chinese general, Trieu Da. 

Capitalizing on the decay of the Tan dynasty, Trieu Da killed all the Chinese who were still loyal to the Emperor, and expanded the territories under his control. Trieu Da, who had by this time adopted the customs of the Viets, married his son Trong Thuy to the princess My Chau, daughter of King An Duong. In the year 208, the fiftieth year of An Duong Vuong's reign, the princess connived in a plot with her husband, so the story goes, and the pair managed to make off with the magic crossbow which had heretofore made her father, King An Duong Vuong, invincible. Thus it was that Trieu Da was able to benefit by his son's marriage to conquer and annex the Kingdom of Au Lac. Unfortunately, his daughter-in-law, the princess, was beheaded by her father, who drowned himself in the sea before the invaders could reach his citadel. 

Trieu Da reigned as absolute monarch under the royal name of Trieu Vu Vuong, and his new, enlarged kingdom was renamed Nam Viet. This dynasty lasted for 70 years, from 208 B.C. until the beginning of the Chinese domination. 

During the years of the Trieu Dynasty, Nam Viet had come gradually into the sphere of Chinese influence. In return for payment of tribute to the Court of the Han Emperor, the kingdom of Nam Viet received protection from and exchanged envoys with, the Chinese. Prince Anh Te, heir-apparent to the Nam Viet throne, was sent in his father's stead to pay the tribute demanded by the Chinese. When Anh Te returned in 125 B.C. to succeed his deceased father as king, he brought his Chinese concubine with him and named her as his Queen. Anh Te, who ruled under the name of Trieu Minh Vuong, died after a rule of twelve years, and was succeeded by his young son. 

The Chinese, desiring more complete control, sent an envoy to win over the young king. The Chinese Queen Mother, who had been this envoy's lover before she was taken as Prince Anh Te's concubine, conspired with the envoy to bring her son, the child king, to the side of the Chinese. Just in time, the plot was uncovered, and the top mandarin of the Nam Viet Court exposed the plan and denounced the betrayal. The other Court officials rushed in to help, killing the plotters and the young king, and pro-claiming the eldest son of Trieu Minh Vuong(Anh Te) as king, since this son was born of a Vietnamese woman. 

These developments, of course, did not please the Chinese. Less than a year later, in 111 B.C., the Chinese King, Vu De, sent two generals and five regiments to invade the territory of Nam Viet. The mandarins, powerless against such a force, were captured along with the new king, and all were killed. 

Thus began the era of Chinese domination, which lasted for some ten centuries with only brief interruptions. 

The Period of Chinese Domination 

After the overthrow of the Trieu in 111B.C., Nam Viet was made a Chinese province and was known as Giao Chi. 

Two of the Imperial Commissioners who were sent to govern Giao Chi were well-loved by the governed peoples. Tich Quang, who arrived in 2 or 3 A.D., devoted himself to bringing civilization and teaching morality, and thus won the respect of the people. Nhan Dien, who came to govern in about 29 A.D., became famous as a generous man, who taught the art of cultivation to the people, who had previously lived by hunting and fishing. 

Nhan Dien 's successor, To Dinh arrived in 34 A.D., and was a harsh and cruel governor. In the year 40, he executed Thi Sach, one of his subjects, thus provoking the revolt led by Thi Sach's wife, Trung Trac, and her sister, Trung Nhi. The two sisters raised an army to fight against To Dinh, and they were soon joined by volunteers from other districts. The sisters declared themselves the Queens of the restored territory, but their reign was short-lived. The next year, China sent her finest generals and troops to reclaim the territory, and the sisters were defeated in the year 43. Cornered by the pursuing Chinese troops, the two famous heroines committed suicide by jumping into the Hat River, at the point where the Day and Red Rivers meet. 

Following the defeat of the Trung sisters, the second period of Chinese domination lasted from the year 44 until 543, and the country was administered as a Chinese province. 

The period of the second Chinese domination is sometimes known as the period of the Chinese civilizing governors. In the course of these five centuries plus one year, life in the province of Giao Chi, as it was then known (later, it was called Giao Chau),was completely patterned after the Chinese model. 

It was also in this period that the nucleus of the future Champa kingdom, called Len Yi, was formed; and the period was characterized by Chinese campaigns against the Champa. 

A cruel Imperial Commissioner again provided the cause for revolt against the Chinese A scholarly man of Chinese origin, Ly Bon, raised an army and defeated the Chinese in 541. After crushing a subsequent Chinese raid in 543, Ly Bon proclaimed himself king in 544, and renamed the territory Van Xuan. In 545, however, the Chinese reestablished their rule. 

The following years were marked by a see-saw battle between the Chinese and the Viets: periods of Chinese domination alternated with insurrections which permitted the founding of several short-lived Vietnamese dynasties, including the early Ly, the later Trieu, and the later Ly. This confused and chaotic period ended in 602 with the consolidation of power in China under the Tuy Dynasty. The last Ly king, Ly Phat Tu, was forced to acquiesce to Chinese demands and yield up the country to a third period of Chinese domination. 

The third period of Chinese domination, which lasted from 603 until 938, was characterized by even more intense efforts to implant the Chinese civilization. During this period, the country was divided and renamed An Nam Do Ho Phu (Protectorate of An Nam) and Tran Nam Do Ho Phu (Protectorate of Tran Nam) 

Under the Chinese Tang Dynasties (618-690 and 923-936), the country was ruled through the Kao P'ing government (Cao Bien), which founded the Dai La citadel and initiated a strong administrative structure. However, the period was marked by several insurrections. In general, the Chinese domination was the long night of Viet Nam's history - a night ten centuries long, during which Chinese civilization became deeply rooted in the country 

The Great National Dynasties 

The long Chinese domination was brought to an end in the Tenth Century. In the battle of Bach Dang, which has become famous in Vietnamese history, Ngo Quyen led the troops which routed the Chinese invaders from the country and subsequently founded the first national dynasty in 939. For ten centuries in succession, eight dynasties took turns in reigning over the Vietnamese dominion, all continually devoted to the task of building and expanding the kingdom. 

The Ngo Dynasty, 939-967, established the first capital of the country at Co Loa, on the ancient site of the City of Shell. Upon the death of Ngo Quyen in 967, the kingdom fell into chaos, and was partitioned into twelve fiefs, thus beginning the era of the Twelve Su Quan , or the Twelve Feudal lords. 

From this anarchic era, the first independent Viet Nam emerged. Faced once more with the threat of a powerful China, the protege of one of the twelve lords, Dinh Bo Linh, was able to reunify the country. 

Under the name of Dien Hoang De, he founded the Dinh Dynasty, 968-980, and called his kingdom Dai Co Viet. By means of an agreement with China, Dinh Bo Linh was able to obtain the acceptance of the country's independence in return for a triennial payment of tribute. This arrangement with China continued until the 19th Century and the advent of French colonization. 

In 980, Dinh was assassinated by a mad visionary, and was succeeded by his six-year old son. A general of the Le family managed to gain control, however, by killing all of his opponents in the Court, and entering into illicit relations with the Queen Mother. In the meantime, the Chinese Emperor sought to profit from the weakness of the young King by sending an army to annex Dai Co Viet. In this crisis the general Le Hoan dispossessed the child of Dinh , and proclaimed himself King. 

This so-called Early Le Dynasty lasted from 980 to 1009. Le Hanh repulsed the Chinese, but offered to continue the payment of tribute in order to maintain friendly relations with China. The first Le king died in 1005, and after seven months of fighting among the princes, the king's third son assumed the throne. This son had ruled for only three days when he was assassinated by his younger brother, whose reign of torture and terror lasted for four years. The last Le king died in 1009, thus ending the Early Le Dynasty which had been marked by a series of battles against China in the North, and against the Champa in the South. 

The Early Le Dynasty was followed by the Great Ly Dynasty, 1010-1225, which numbered nine kings. The first Ly king was Ly Cong Uan, whose early history is obscure. According to legend, his mother conceived him by a genie while on her way to the pagoda. When he was three, she gave him to a Buddhist monk of the pagoda, who adopted him. After the death of the last Leking, several high officials of the Court joined in a plot with a number of Buddhist monks to bring Ly Cong Uan to the throne, thus establishing the Ly Dynasty. 

While still a prince, the last Ly king had been forced into exile, during which time he married the pretty daughter of a rich fisherman named Tran, who provided lodging for the exiled prince. When the prince managed to return to power and became king, he made his wife the official Queen. The Queen, however, used her new influence to increase the power of her own family, which soon grew to be an independent military power, and, in effect, ruled the country. Weak, and becoming insane, the king became a bonze after ruling for fourteen years, and abdicated his throne in favor of his little seven year old daughter. The real power was held by the Queen mother, however, and by her cousin, Tran Thu Do, who was the highest ranking member of the powerful Tran family at that time. Thus, Tran Thu Do managed to marry the little Queen to his eight year old nephew. The young Queen then abdicated in favor of her eight year old husband, thus ending the Ly Dynasty. 

After Tran Thu Do managed to make his nephew the king, he proceeded to secure the rule of the Tran by murdering the members of the Ly royal family, and compelling all Vietnamese who bore the family name of Ly to change their names to Nguyen. The Tran Dynasty, which was thus established in 1225)endured until 1400. The efforts to unify and organize the country continued during this period. Buddhism retained its former privileged position, although it was considerably altered in this period through contacts with other beliefs and customs. In particular, the influence of Confucianism expanded greatly during the rule of the Tran. The examination system for the recruitment of officials, which was introduced during the first period of Chinese domination, was revived. Also, the custom of joint rule by the king and the heir-apparent was begun during the Tran Dynasty in order to prevent a recurrence of the bloody feuds which had frequently arisen over earlier succession disputes. 

Externally, this dynasty was marked by conflicts with the Mongol Dynasty in China, and with the Champa Kingdom in the South. The Mongols, under Kublai Khan, had defeated the Tong Dynasty in China and established the Nguyen Dynasty in its place. Seeking to attack the Champa, they demanded the right to cross the Vietnamese territory. When the Vietnamese refused, the Mongols attacked the vastly outnumbered Vietnamese. The great Mongol army, numbering some 500,000 men, was repulsed by the whole-hearted efforts of the Vietnamese, led by the king's brother, Tran Hung Dao, who is considered one of Viet Nam's great military heroes, Without pausing to recuperate from the ravages of the battles with the mongols, the Tran turned southward. The Tran king married his sister to the King of Champa in 1307 in order to extend the Tran territory. But the Champa king died the next year, and a series of wars with the Champa ensued. 

The Tran Dynasty, which had begun with ambitious educational, agricultural and dike-building programs, was by now paying for its policy of over-extension and continual warfare. The rice paddies, long neglected in wartime, were no longer able to produce sufficient food, and the peasants were suffering acutely under the increasing burdens of war, famine and insecurity. The new Chinese dynasty of the Ming to the North was also a potential danger for the declining power of the Tran. 

As the Tran Dynasty continued to decline, another leader emerged to assume increasing authority and influence. This man was Le Qui Ly, a minister to the Court. Le Qui Ly was a descendant of the Chinese family of Ho; but the name had been changed when one of Le Qui Ly's ancestors was adopted into a Vietnamese family by the name of Le. 

Through the marriage of his aunt to the King, Le Qui Ly was able to further consolidate his position, until he had gained effective control over the ever-weakening Tran kingdom. While the Tran were still the nominal rulers of the country, Le Qui Ly began to implement his own policies of fiscal, educational and administrative re-forms. All the coins in the realm were called in, a paper currency issued, and restrictions were placed on the amount of land which one family could own. In the administrative field, Le Qui Ly altered the Confucian system of competitive exams, and appointed his loyal followers to office in order to increase his power. 

When the Tran king abdicated in favor of his three year old son, Le Qui Ly had the former king hanged, and assumed the regency himself. 

The practice of enthroning heirs before the king's death, which had been adopted by the Tran in order to assure a smooth succession, created a duality of influence which ultimately caused the downfall of the dynasty. The last Tran king, however, was the son of Le Qui Ly's own daughter; so, rather than killing his grandson, Ly simply dethroned him. 

Having usurped the throne in 1400, Ly reverted to using his ancestral family name of Ho, and established the Ho Dynasty. After changing his own name, he changed the name of the country from An Nam to Dai Ngu. After a reign of only one year, Ly followed the custom of the Tran and abdicated in favor of his son, although Ly continued to exercise power himself and energetically advanced his programs of re-form. The army was reorganized and enlarged ; and Ly is credited with the invention of a kind of galley for the use of his fleet. Taxes were revised, and the ports were opened to trading vessels, which were also subject to taxation. The examination system was again modified to require more practical knowledge of peasant life, mathematics, and current events, in addition to the Confucian classics which had previously been required. Legal reforms were begun, and a medical service was established. 

Externally, however, the Ho Dynasty was encountering difficulties in its relations with the Champa, and with the Chinese Ming Dynasty. Before Ly's far-sighted policy could take root, the Ming invaded. Ly's son had been granted recognition as King by the Chinese, who were deceived by the lie that there were no remaining descendants of the Tran. The Chinese quickly discovered the ruse, and immediately established liaison with those who were still loyal to the Tran. The Chinese promised to restore the Tran Dynasty, and the loyalists were soon joined by large numbers of aristocrats, whose interests were being threatened by Ly's reforms. 

The Chinese invaded in 1406 with 5,000 men, along with a son of the last Tran king. The Chinese were defeated and the Tran king's son beheaded; however, the Chinese used this as an excuse to launch a larger invasion on the pretext of restoring the rightful Dynasty of the Tran. It is said that the Ho forces did not fight enthusiastically, because the people felt that the Ho Dynasty had usurped power from the Tran unfairly. Furthermore, the expense of continual war-fare against the Champa, and the taxation levied on holders of public lands had undermined the people's support for the Ho regime ; and the limitation of land holdings which Ly had instituted in order to further increase the power of the state made the regime as unpopular with the rich as it was with the poor, 

Realizing this, the Chinese marked bits of wood with messages proclaiming their intention to restore the Tran, and threw these weapons of psychological warfare into the river. Carried by the current, the Chinese message was widely distributed, and served to increase the dissention of the people. The next year, the Ho were defeated, and the dynasty ended in 1407, having lasted for only seven years. 

As the Chinese moved in, they sought to reestablish their former protectorate of Giao Chi. The Chinese victory, however, was premised on the assumption that the Tran Dynasty would be restored ; and it was for this reason alone that the Chinese had been supported by the Tran royal family, and by those members of the ruling class who expected their privileges to be restored with the return of the Tran. When the Chinese claimed their right to reestablish a protectorate on the grounds that no descendant of the Tran existed, they immediately found themselves confronted with a dangerous movement of popular dissidence. Having resorted to foreign assistance and gambled their nation's independence in order to regain their personal interests, the Tran learned a bitter lesson about treachery. 

An attempt to wrest back power from the Chinese was made by a prince of the Tran family, who raised an army and rallied the people for a time, proclaiming himself Emperor Gian Dinh in 1407. In 1408, Gian Dinh won a spectacular victory over a far superior force of Chinese. But his success was short-lived. Gian Dinh beheaded two generals who had objected to his over-enthusiastic zeal in desiring to launch another attack without waiting for reinforcements. This act resulted in a considerable loss of support for Gian Dinh. Although the resistance was kept up for several more years, it was eventually washed away in blood, and the country was again placed under direct Chinese administration, 

Under the Ming domination, the people were subjected to the worst exploitation and suffering of their entire history. The Chinese attempted, at the same time, to denationalize the local population. The great literary and historical works were removed to China, and Chinese classics were substituted for instruction in the schools. Vietnamese women forced to wear the Chinese fashion of vest and pantalons, and men had to wear their hair long, in the Chinese style. In fact, all the old customs - even the chewing of betel -were forbidden, and local religious rites were replaced by Chinese. 

Forced labor was used to extract all manner of riches from the earth and sea for shipment to China. In addition, the Chinese, as well as those local officials who cooperated with them, profited by levying exorbitant taxes on everything from salt to silk-worm cocoons. 

The oppressed people, determined to end the harsh Chinese rule, found a leader in a man named Le Loi. Le Loi came from a famous and wealthy family of aristocratic landowners, and was known for his courage, honesty and generosity. In 1418, Le Loi organized a resistance in his own village of Lam Son, in Thanh Hoa Province. Styling himself as the Prince of Pacification , Le Loi launched a guerrilla war against the Chinese which was to last for over ten years. 

Three times, Le Loi was forced to return to the mountains, which were his safe rear base . Once, when cornered, Le Loi was saved only because one of his lieutenants sacrificed his own life by making the Ming believe he was Le Loi. After killing the lieutenant, the Ming withdrew, only to be attacked again by the true Le Loi. By following Tran Hung Dao's guerrilla tactic of attacking the weakest targets, and with-drawing before a stronger force, Le Loi's resistance forces gradually eroded the power of the Chinese. Le Loi pioneered another precept of guerrilla warfare as well: his forces maintained the strictest discipline, even when they were starving, and were absolutely forbidden to plunder the villages they occupied. Thus, Le Loi was able to win the support of the population, while the Chinese found themselves in hostile territory. 

Le Loi was not lacking in the skills of psychological warfare, either. Nguyen Trai, a scholar and patriot, sought out the new leader. With his clever propaganda and stir-ring writings, he contributed greatly to making Le Loi something of a legendary hero in his own time. 

The population was by this time in a state of general rebellion, and revolts broke out throughout the North in support of Le Loi. Le Loi thus had time to consolidate his forces while the Chinese were occupied with quelling these rebellions ; and the subsequent campaigns against the Chinese were successful. Finally, using the policy of employing ruse when confronted with superior strength; Le Loi organized a mock defeat to fool the Chinese reinforcements. Lured into the trap, the Chinese general was ambushed and beheaded, and the rest of his army was defeated in later battles of the same year, 1427. 

According to the peace terms, the remaining Chinese troops were evacuated in 1428.But in order to save face, the Chinese exerted pressure to have some descendant of the Tran Dynasty put on the throne, since restoration of the Tran had been the pretext for the Chinese invasion. During the negotiations, Le Loi attended to the formality of reestablishing the Tran Dynasty; and Tran Cao was chosen to act as nominal ruler. King Tran Cao was well aware that he was to Be a puppet, however, and that he would be dishonored by not being permitted to exercise the authority due a king. Therefore, King Tran Cao attempted to flee. Pursued, captured and returned, King Tran Cao was made to drink poison, whereupon he died. 

Le Loi then became king under the name of Le Thai To. The Le Dynasty was thereby founded in 1428, and the name of the country was changed from An Nam to Dai Viet, or the Great Viet. 

It was during this period that Christianity was first introduced to the country. The romanized Quoc Ngu script was developed by the Jesuit missionary, Alexandre deRhodes; and this form of writing later supplanted the then-current Chinese-type Nom characters. 

In the peace accord, it was agreed that the custom of paying a triennial tribute to China would be retained, but in practice the Le ruled independently. Immediately, Le Thai To (Le Loi) devoted himself to the task of reconstructing the war-devastated country. The army was cut from 250,000 to 100,000 men, and a rotational system was established to allow four-fifths of the men at a time to return to their fields, thus alleviating the serious problem of food shortages. The judicial system and penal code were reorganized to promote the national austerity campaign designed to overcome the conditions of social and economic chaos resulting from the war. To develop a corps of able administrators, the College of National Sons was founded, which admitted students on the basis of merit, thus permitting gifted children from poor families to receive advanced training. 

Le Thai To died in 1433 at the age of 49, and was succeeded by his eleven year old son, Le Thai Tong. Quickly disposing of his Regent, Le Thai Tong governed ably despite the hardship of several natural disasters which led to poor harvests. On a visit to Nguyen Trai, the scholar and former propagandist for Le Loi, the young king was overwhelmed by the writer's beautiful concubine, and took her with him. Shortly there-after, the king died of poisoning, and was succeeded by his two year old son, Le Nhan Tong. The writer, Nguyen Trai, was suspected of having poisoned the king in revenge for the loss of his concubine. Nguyen Trai and three generations of his family were killed. 

The Queen Mother acted as Regent for the child king, and under her rule new regulations for private ricelands were issued, a large canal was dug, and a successful campaign against the Champa was waged. 

But the intrigues of the royal Court pre-vented the national development which had seemed assured with the removal of Chinese domination. The Queen Mother and the child King, Le Nhan Tong, were murdered by Le Nhan Tong's elder brother, Nghi Dan, who had formerly been the heir-apparent. But although he was the son of the Queen, Nghi Dan was not the son of the King, and when this became known, Nghi Dan was replaced as heir-apparent by Le Nhan Tong. Nghi Dan ruled for eight months after usurping the throne when he was killed by officials of the Court, who established the number four son as king. 

The new king, Le Thanh Tong, reigned for thirty-six years, during which the country enjoyed an outstanding period of prosperity. While revising the tax system and promoting agriculture, Le Thanh Tong was primarily concerned with customs and morals. He ordered the people to cease spending large sums of money on building pagodas and carrying out the marriage and death rites, and to spend their money in more useful ways. 

A great author and poet himself, Le Thanh Tong commissioned the writing of a national history, and was an enthusiastic promoter of education. The king also considered it his responsibility to concern himself with the morality of the people. To this end, He ordered that twenty-four articles governing personal conduct be read before each public gathering. For the most part, these rules dealt with duties of family members toward one another, prohibitions against letting young girls and boys associate with each other, the requirement for wives to be kind to their husband's concubines, and the necessity of being generous, honest, industrious, virtuous, and thrifty. 

The reorganized military forces were also placed under strict discipline. A successful campaign against the Champa in 1471 pro-vided relief for the problems of insufficient availability of land and increased population pressure, paving the way for the southern migrations. Often, this expansion was accomplished by the soldier-farmers who set up militarized agricultural communities. The security of their rice fields thus assured, the Vietnamese established their culture as they moved south, and the Champa were gradually assimilated. 

Le Thanh Tong died in 1497, and was followed by two competent but short-lived kings. The next king, Le Uy Muc, had apparently not studied the moral teachings of his grandfather, Le Thanh Tong. Muc began by murdering his grandmother and two of his ministers, and continued to reign with extravagant cruelty for five years. 

Overthrown by his cousin, Muc died -either by suicide or murder, it is not clear which. Revolts were widespread, and the equally corrupt cousin fared no better than his predecessor. A court official raised an army, claiming he was going off to repress the revolts; but instead, he used the army to invade the palace and kill the king. The king's son was installed as the new ruler, but had reigned for only three days when he, too, was murdered - this time by the brother of the official who had led the revolt. 

The next king, suspicious of the feuding officials, placed his trust in a fisherman by the name of Mac Dang Dung, who had fought his way up to the Court. As was the case with Ho Qui Ly 130 years before, Mac Dang Dung was able to exploit the weakness of the decaying dynasty to increase his own power. The worried king resorted to plotting the overthrow of his advisor , and fled the palace by night in order to seek the help of one of his generals. While the general was making up his mind, however, Mac Dang Dung attacked, killing the general and capturing the king, whom he later killed. Three years later, in 1527, Mac Dang Dung established the Mac Dynasty, forcing the Le officials to recognize it, and murdering the royal family and all of the officials who remained loyal to the Le. Many mandarins committed suicide, but many others joined in the organization of a resistance movement. 

The Le loyalists appealed to the Chinese to restore the Le Dynasty. China prepared for an invasion, while at the same time demanding that Mac Dang Dung offer his submission. Mac Dang Dung rushed forth to meet the Chinese - with gifts. Dung and his entourage, moreover, had tied themselves with ropes as a gesture of subservience. The Chinese were favorably impressed, and agreed to the continuation of the Mac Dynasty - for a price. 

The Le did not give up easily, however, and the resistance forces regrouped under the leadership of Nguyen Kim, son of a former Le general. Further support was en-listed for the cause when Nguyen Kim married his daughter to another general by the name of Trinh Kiem. Having proclaimed a Le descendant as Emperor, the two generals sallied forth to battle the Mac, and after a series of victories, the Western capital was retaken in 1543. But two years later, Nguyen Kim was murdered by a Mac officer, who surrendered himself to the enemy in order to poison their leader at the first opportunity. The Le's military power then passed into the hands of Kim's son-in-law, Trinh Kiem. Trinh Kiem withdrew to Thanh Hoa, at the edge of the Red River delta, and established the Southern Court in the name of the Le. With the Mac still in control of the Northern Court, the country was divided into rival and warring states by 1545. 

By this time, the power of the Southern Court was completely in the hands of the Trinh, although the Le remained the nominal rulers for reasons of expediency. Nguyen Kim, the late founder of the revolution which had brought the Trinh to power, had two sons. Wary of the possible power of these two, Trinh Kiem killed one of them in a move designed to assure his own authority. The remaining son, Nguyen Hoang, fearing the same fate, pretended insanity for a while. Then, in 1588, he obtained permission from the Trinh to leave the North, and was later(1566) made Governor of the troublesome southern provinces of Thanh Hoa and Quang Nam. 

When Trinh Kiem died in 1570, the military command of the Southern Court was assumed by his elder son, the inept and debauched Trinh Coi. Trinh Coi's younger brother, Trinh Tung, wasted no time in plotting to overthrow his brother; and the Mac took advantage of this squabble to launch another attack. Trinh Coi surrendered to the Mac, which allowed the military power of the Southern Court to fall into the hands of his brother, Trinh Tung. Trinh Tung then had the Le king killed, and en-throned another Le who was more to his liking; after which, Trinh Tung returned to the business of the war with the Mac. 

The wars between the two continued indecisively until the Northern Emperor, Mac Mau Hop, was captured by the Trinh and beheaded after three days of public torture. The Mac Dynasty is usually reckoned as having ended with Mac Mau Hop's death in 1592, after lasting for 65 years, although the Mac retained control of a small area, the province of Cao Bang, in the Northern frontier region. 

Benefitting from China's earlier recognition of the Mac Dynasty which was still in force, the Macs continued to enjoy a kind of privileged position under the Ming, and, after 1644, the Manchu Dynasty in China. When the Mac supported a disloyal governor in southeast China, however, the Manchu Emperor withdrew his protection, and in 1667, the country was finally reunited with the agreement of China's new Thanh Dynasty. 

After the death of Mac Mau Hop in 1592, the remaining son of Nguyen Kim, Nguyen Hoang, had left his southern refuge to aid the Trinh in the struggle against the Mac remnants, despite the mistrust which had arisen between the Nguyen and the Trinh. But, when revolts broke out against the Trinh in 1600, Nguyen Hoang returned to his southern residence. The North continued to be torn by wars and intrigues under the tyrannical rule of the Trinh; and an abortive plot by the Le king and one of Trinh Tung's sons against the Trinh ended in Trinh Tung's killing his disloyal son as well as the Le king. Power then passed to Trinh Tung's eldest son, who ruled on behalf of the figurehead Le king who was subsequently installed. 

Meanwhile, the South prospered under the increasingly independent rule of Nguyen Hoang, who enjoyed the support of the militarized agricultural colonies which had been settled in the southern region. 

When Nguyen Hoang died in 1613, his son, Nguyen Phuc Nguyen, assumed control and ruled with absolute authority under the name of Lord Sai. Thus, the country was again divided, and the Nguyen family became masters of the country to the South of the Song Giang River, which is located slightly above the 17th Parallel that defines the present division of Viet Nam. Both the Nguyen and the Trinh, however, claimed allegiance to the Le Dynasty. the Vietnamese expansion, and the new lands provided a solution to the Nguyen's problems of population pressure. 

The Trinh tried unsuccessfully to dislodge the Nguyen in 1620, after which the Nguyen ceased paying taxes to Hanoi's Trinh rulers. When the Nguyen twice disobeyed the Trinh's summons to come and explain this action, war broke out. Between 1627 and 1672, the Trinh sent seven expeditions against the Nguyen. But the Nguyen had built two great walls across the narrow central corridor, thus defending themselves against invasions from the North's superior forces, which were being aided by the Dutch. Portuguese aid, however, made the Nguyen stronger in armaments; and the failure of all seven campaigns left the North considerably weakened. In 1672, the Trinh finally agreed to a division of the two territories at the boundary of the Linh River. After fifty years of civil war, the Trinh and the Nguyen settled down to a period of peaceful coexistence, which lasted for slightly more than 100 years. 

During this time, the Trinh reorganized their administration to promote honesty and efficiency, requiring all officials to take periodic examinations and weeding out incompetents. Unhappily, this well-intentioned program ended when money was needed to quell revolts, and the practice of selling administrative posts was instituted. 

The penal code, too, was altered by the Trinh, and the punishments of bodily mutilation were abolished. In the past, a thief was sometimes punished by cutting off a finger or two, or - in the case of more serious offenses - by chopping off one or both hands. 

A more uniform taxation system was de-vised, and minted coins were used as the standard currency in the northern kingdom. 

The cruel reign of Trinh Giang (1729-1740),however, resulted in the outbreak of more riots and revolts, thus preventing the continuation of earlier progressive policies. 

In the South, meanwhile, the administration was also reorganized, and officials we regrouped according to functional categories. Taxes were determined according to the quality of the land as well as quantity 

The greatest significance of this period, however, is that it marked the opening up and settlement of the vast rich lands of the Mekong River delta. The Cambodian population in the area provided little resistance to 

The South readily absorbed, too, the influx of refugees who left the insecurity and tyranny of the Trinh in the North, as well as numerous Chinese immigrants. The Chinese were especially active in trading, and by 1700, commercial trading was well-established' and flourishing. 

With the system of a highly centralized government, however, local autonomy was extremely strong; and this pattern was rein-forced by the relative isolation of independent local economies. Thus, the enormous expansion of territory was not matched by the economy, which remained static, and village-oriented. Despite these conditions, though, the Vietnamese managed to survive as a single people. Their unity of customs and traditions was preserved intact by the stability of the village system, and the peasants' way of life, which was the same in all regions. 

Laws for the protection of the peasants were ineffective both in the North and in the South, and the lot of the peasant grew progressively worse. Rebellions erupted with increasing frequency ; but more importantly, the insurrections were coming to be dominated by peasant elements, rather than by aristocratic political dissidents. As contacts with the West increased, moreover, the just-emerging forces of popular revolution in the West added impetus to the Vietnamese movement which was already underway. 

The Tay Son brothers came up from the masses, and profited by the occasion of internal disorders to raise the colors of liberation. They routed both the lords of the Nguyen and Trinh by 1777, and put the last sovereign of the Le line to flight. One of the brothers, Nguyen Hue, became Emperor under the title of Quang Trung, and thanks to him, the national unity as finally restored for a brief time. Unfortunately, he died in 1792 without being able to assure the continuation of his dynasty. 

Meanwhile, in the South, Nguyen Anh - the successor of the Nguyen lords - resumed the attack against the Tay Son, who became weaker and weaker. Nguyen Anh succeeded in reunifying the country in 1801, after a 27 year struggle. In this endeavor, Nguyen Anh enlisted the support of the French missionary, Monseigneur Pigneau de Behaine, the Bishop of Adran. The Bishop negotiated a treaty with France, which would have brought French military aid to Nguyen Anh in exchange for certain territorial and trading rights. The promise of aid was withdrawn later, but the Bishop of Adran proceeded on his own to raise troops and money. With the help of these recruits, Nguyen Anh's army was trained in the use of Western military techniques. The Bishop died in 1799 and Nguyen Anh continued his campaign without the advice of his trusted and loyal friend. 

In 1802, Nguyen Anh completed his military victory over the Tay Son with the seizure of Hanoi, and proclaimed himself Emperor, assuming the royal name of Gia Dinh. The country was then known as Viet Nam. 

The Nguyen Dynasty, founded by Gia Dinh, embarked on a massive reconstruction program. For a time, things went very well, since Europe was then preoccupied with the Napoleonic wars, and Gia Long concluded that a policy of non-involvement with the West was not only desirable, but practicable. 

King Tu Duc

Gia Long was succeeded by his son, Minh Mang, who was known to be hostile to Western influence, on the grounds that it undermined the traditional Confucian social order. External conditions, however, had changed, and the ultimate confrontation with the West was unavoidable. 


The French Colonization. 


King Dong Khanh 

Hostility against the West increased. The Nguyen emperors issued stronger and stronger edicts against the incursion of foreigners, and especially against Christian missionaries ; but all of these injunctions went unheeded. Any actions taken to enforce the edicts served only to incite the West. French admirals attempted to interfere in the policy of the Nguyen governments and subsequent invasions and military operations finally led to the signing of two treaties, in 1862 and 1874, which made Viet Nam part of the French Empire. The kingdom of the late Emperor Gia Long thus became part of a geographical entity called French Indo-china, which included two other nations Cambodia and Laos. 

Due to the methods of French administration, Viet Nam was partitioned into three regions: Tonkin in the North, Anna in the Center, and Cochinchina in the South. While the latter was administered directly, the others, Tonkin and Anna became French protectorates with a kind of autonomy under an emperor of Nguyen descent, whose power was mainly symbolic. 

The introduction of Western civilization and the demands of the French colonial economy did indeed undermine the traditional order, as Minh Mang had predicted it would. The class structure and the educational systems were drastically altered. The upheaval and instability created by the attempts to transform a traditional society, coupled with the resentment and hostility which resulted from the loss of sovereignty provoked a continuing resistance to the French rule. 



King Duy Tan 

Opposition took every possible form, ranging from poetic satires and formal petitions to armed revolt. But as in centuries past, ordinary Vietnamese citizens were excluded from participation in government above the village level. At times, hopes of reform were encouraged by changes in the French government itself, or by the appointment of a more liberal Governor-General. Before any of the reforms were implemented, however, World War II intervened to change the course of events. 

King Khai Dinh

The Recovery of National Independence. 

After the fall of France in 1940, the Vichy government retained authority in Indochina until the occupying Japanese assumed power in March, 1945. One month later, the Emperor Bao Dai proclaimed the independence of Viet Nam under Japanese protection, and formed a national government with the patriot and scholar, Tran Trong Kim as Premier. There-after, a series of governments succeeded - and sometimes competed with - each other. 

At the end of the war, French troops were landed to reoccupy their former colony, and immediately encountered the fierce resistance of Vietnamese nationalists, determined to protect their newly-won independence. Periodic attempts to negotiate a settlement were made during the nearly ten years of fighting which ensued. In France, the war became increasingly unpopular, while the Vietnamese were united in the common cause of national independence. Finally, the Geneva Agreement of July 21, 1954 was signed, with which peace came back to Viet Nam. The joy of Viet Nam was marred, however. Since the Communists had gained control of the nationalist forces in the North, the country was divided into two parts. The Communists were allowed to rule in the North (Democratic Republic of Viet Nam) separated by the demarcation line of the Seventeenth Parallel from the free regime in the South (Republic of Viet Nam). 

From 1954 until 1963, South Viet Nam was ruled by President Ngo Dinh Diem. His dictatorial regime was effective in achieving the national stability essential for coping with the initial period of crisis ; but with the development of greater internal stability, the regime became less, rather than more flexible in its policy. Thus, the people, who had fought so hard and so long, were frustrated in their desire for true freedom. Externally as well, the Vietnamese were being threatened with a possible loss of freedom, as the Communist North began its campaign of terrorism and guerrilla warfare designed to conquer the South. 

At last, on November 1, 1963, a great revolution, jointly managed by the South Vietnam army and the people, upset the dictatorial regime of Ngo Dinh Diem, and installed the Second Republic. Since then, several civilian and military governments have taken turns in office in Saigon, with varying success, prior to the formation of a National Directory on June 19, 1964. This latter groups the main military leaders of the Armed Forces of the Republic, and has installed a War Cabinet to effectively direct the struggle against the Communist aggression and to advance the work of the Revolution, kindled in the triumph of November 1,1963.

The Vietnamese philosophy of life 
by Huynh Dinh Te 

Life and death 

The philosophy of life of the Vietnamese bears the deep imprint of the various religions in the country. The Buddhist influence can be discerned in the view of life on earth as something transient and unstable. "Life is but an empty dream," and all worldly riches, honors, and positions are temporary Fully conscious of the tragic elements in man's destiny, the Vietnamese, nevertheless, bear an attitude of acceptance towards life which amounts almost to stoicism. He seems to be content with his fate, no matter how humble it may be. This attitude of self-contentment reflects the Taoist view of life. 

In the view of the Vietnamese common man, life on earth is but a temporary stop on his journey to death and other reincarnations. Since death is viewed as inexorable and inherent in the human condition, the Vietnamese accepts it with composure. It was a common custom in Vietnam, especially in rural areas, for people to have a coffin ready in their houses as a preparation for death that may come ten or twenty years in the future. Well-to-do people used to build their own tombs long before they felt they were approaching death. This composure should not be construed as absence of sadness and regret. The Vietnamese believe that, in spite of its seamy side, life is still better than death which is shrouded in mystery. Death, for Vietnamese, does not mean total disappearance. Only the corporeal frame is disintegrated, and the spirit survives and perpetuates itself in a series of reincarnations. The belief of the survival of the soul forms the spiritual basis for ancestor worship while the feeling of gratitude ant affection for one's ancestors forms its moral foundation. 

Lighting incense in front of the altar 

The institution of ancestor worship, which bears witness to the influence of Confucianism on Vietnamese culture, reflects the profound desire of the Vietnamese to survive in the heart and memory of loved ones after he has gone to the world beyond. Ancestor worship is shared by Vietnamese people of all faiths; except perhaps the converts to Christianity. Most families have an ancestral altar placed in a prominent place in the main room of the house. The ancestral altar is set with incense burners and candlesticks together with the ancestral tablets and pictures. The head of the family is responsible for the proper veneration of he dead ancestors. On the anniversary of the death of each ancestor, special rites are performed. These rites consist of making sacrifice offerings, burning incense, bowing and praying before the altar. This is an occasion for members of the family, relatives, and even close friends to gather together and have good food and wine. Besides the individual anniversaries of death, sacrifices are offered to the ancestors on holidays such as New Year's Day, the Mid-Autumn Festival, the All Soul's Day, and so on. Whenever there is an occasion of family joy or sorrow, weddings, births, promotion, or funerals, rites are performed to honor the ancestors and inform them of the special event. 

Concept of God 

The Vietnamese common man believes in one Supreme Being whose sovereignty extends over the entire Universe. This being, the creator of all things and beings but created by no one, has no earthly origin or connection. 

Monks on the street 

This Supreme Being, called Troi (Heaven), governs the universe and directs all his affairs with absolute wisdom. Although nobody can see him, he sees everything and knows everything. Nobody can deceive him or conceal anything from him. He sees both the visible and the invisible; he knows the past as well as the future. 

As the creator of man and nature, he is full of mercy for mankind and all beings created by him. He provides for each one his share of food and happiness. As the judge of the universe, he rewards virtues and punishes sins according to his laws of justice. He stretches forth his hands and assists the good in moments of difficulty or danger. He punishes the wicked with misery and misfortune. One may sometimes escape the punishment of the law or the condemnation of public opinion but one can never escape the fair judgment of Heaven. Heaven is a moral God standing on the side of truth and justice. 

The belief in Heaven as an omniscient, omnipotent, and just God does not preclude the importance of man's freedom and responsibility. In the last analysis, man remains the actual author of his own happiness and misfortune. Heaven is only a judge who rewards or punishes man according to his deeds. Therefore, the right way by which one can achieve happiness and peace in this life is to follow Heaven's voice and teaching. 

Notion of fate 

The Vietnamese seem to believe that there is an element of fate in man's life which may help or hinder an individual's effort. Marriage, wealth, and position are predestined. However, the Vietnamese does not view fate as a blind force striking mankind indiscriminately, but as the expression of the will of Heaven (Troi), the omniscient, merciful, and just God. Our fate in this life is but a consequence of our deeds and our forebears' deeds in a previous existence. The Vietnamese concept of fate is a happy blending of the Confucian concept of Heaven's decree and the Buddhist theory of Karma. 

In the Vietnamese mind, fate does not preclude man's efforts and will. Misfortune and happiness are not eternal. The man who has an unfavorable fate can, by his endeavor, perseverance, and good deeds bring about change and obtain reward from Heaven. On the other hand, the man with a favorable fate will cause his own downfall by living an unworthy life. Heaven's justice is epitomized in the principle of cause and effect. Happiness or suffering results from one's own deeds, will, and endeavor. 

Superstitions 

The Vietnamese common man often believes in omens, ghosts, and supernatural influences. Whatever their professed religion, most Vietnamese are influenced at one time or another in their lives by magic, fortune-telling, and horoscopes. It is commonly believed that a man's destiny is determined by the positioning of a particular star in the heavens on his birth date. By consulting his horoscope, a man can avoid disaster during inauspicious periods and make the most of auspicious periods. It is typical for Vietnamese people to consult an astrologer when they had to choose a date for wedding or funeral ceremonies or for opening a business. On special days of the month one must avoid doing certain things lest one should meet with failure or accidents. 


The Refined Pleasure of Tea-Drinking 
by Tuong Minh 

Tu Xuong, one of the best-liked Vietnamese poets of the late 19th century, once claimed to have a "Triple Weakness" for tea, for wine and for sex. He readily admitted defeat in his vain attempts to resist these three worldly pleasures, especially the irresistible charms of tea. 

From early times, the Tea plant, a native of Southern China, has been known to Botany and Medicine in ancient China. Highly valued for its healing properties (such as relieving fatigue, delighting the soul and strengthening the will as well as the eye-sight of tea-lovers). Tea can also be used as a stimulant to help students or priests fighting drowsiness during their long hours of study or meditation. However, its high cost at the beginning made it a "regalia for high treatment and entertainment; and too choicy, too costly a beverage for the common people." 

But in a relatively short time, tea drinking has spread with marvelous rapidity to make tea not only a popular beverage, a necessity of life, but a poetical pastime and one of the most distinguished methods of self- realization. Tea also represented the true spirit of Asian Democracy by making all tea-lovers aristocrats in taste and in the free communion of artistic spirits. 

Tea has been warmly welcomed in the dwellings of the humblest of peasants as well as in the palaces of the haughtiest of princes and mandarins. 

Furthermore, it has led people of different countries to gather around the tea-set in the highly refined delectation of its flavor. 

Heartily accepted by the Western world (which so often has failed to pay due respect to Eastern culture) since the early 16th century, that brown beverage is still almost the only Asian product commanding universal respect. 
However, tea in itself is a work of art that requires a master’s hand to bring out its noblest qualities. There is no single recipe for making the perfect brew, but there are many ways to prepare the tea-leaves; each one has its own individuality, and its own affinity with water and heat. 

Some connoisseurs proclaim that the best formula for tea-preparation can be summed up in the 11 Sino-Vietnamese words "NhÃt thûy, nhì trà, tam bôi, tÙ bình, ngÛ quÀn anh " (Lit-water first, then the choice of tea, of tea-cups, of tea pots and the choice of companions). Nothing is possible without the right choice of water according to tea-master’s teachings; pure water taken from a mountain spring is always the best; next comes river-water, then water taken out of a deep well dug in a thinly populated area. Naturally there is no use for unclean water and water polluted with any kind of waste. 

After that, the pure water must be boiled in the right way. Tea-lovers are particularly choosy in the choice of fuel to be used in boiling the water. Charcoal is preferred because it does not give an undesirable stink to the boiled water as other fuels might do. Never let the kettle boil dry over boiled water would be lacking in taste and flavor due to too great a loss of oxygen. 

Water should be brought to the right boiling point, when the little bubbles in the tea-kettle, look like the eyes of crabs. When the water is boiled beyond this point these bubbles look like fish’s eyes. When the bubbles surge wildly in the kettle the water is already over-boiled and has lost too much oxygen to be used for tea-making. 

As for the tea itself, there are so many varieties that even the cleverest among tea-connoisseurs would have trouble making a comprehensive list of them. Aristocrats in ancient China once prided themselves upon their specially prepared teas such as "Vu Di Son Tra" (tea plants grown on the famous mountain named Vu Di) or "Tram ma tra" (tea leaves taken out of beheaded horse’s stomach). 

According to Lu Wu, a mid-8th century Chinese poet and the first apostle of tea in China, "the top quality tea-leaves must have creases like the leather boots of tartar horsemen; must curl like the dewlap of a mighty bullock; must be able to unfold like a mist rising out of a ravine; must be gleaming like a lake surface under the caresses of a gentle breeze and must be wet and soft like a newly rain-swept earth" (Lu Wu - The Holy Scripture of tea/trà Kinh in Vietnamese). 

Tea-enthusiasts in Vietnam as well as in many other countries in South East Asia have known themselves to be less exacting in their love of tea. Tea seeds were brought back from China (by many member, of the Buddhist Church or of the diplomatic services) to be planted in local tea plantations, giving great delight not only to the local aristocracy and priesthood but to the common people, sometimes later on. 

As the caked-tea and powdered-tea (of the Tang and Sung dynasties in China) had sunk into oblivion centuries before, the only method of drinking tea which reached the South East Asian region was to steep tea-leaves (or dried and flower-perfumed tea-leaves) in boiling water. 

According to old-time etiquette, drinkers were expected to pay much attention to the appreciation of tea-utensils (especially tea-cups, tea-spots, tea-trays). There were different sets of tea-utensils to serve just one drinker (Çc Äm), two drinkers (song Äm), four drinkers (tÙ Äm) or several drinkers at the same time (quÀn Äm/many people taking tea together), As for tea-cups, most popular in ancient China & Vietnam were the tiny ones -about the size of a jack fruit seed (chén mít) or a buffalo’s eye (chén m¡t trâu). Tea connoisseurs make a point savoring their tea in tiny cups because their main source of pleasure comes mostly from the amount of beverage consumed. Consequently the art of tea-drinking exerted a favorable influence on pottery and ceramics. The blue glaze was once considered by many tea-lovers as the ideal color for tea-cups because it lent additional greenness to the beverage years later, black and dark brown were preferred by some while many connoisseurs of steeped tea felt the greatest joy over a set of white-glaze porcelain. 

Until the first half of the 20th century, the possession of a highly-valued tea-set (made of glazed pottery or porcelain with or without drawings of flowers, birds or landscapes) was a must for the average Vietnamese household. 

Last but not least was the pleasure of keeping good company with close friends or other fellows in the appreciation of tea. 

More often than not, tea-drinking parties became a kind of improvised drama, with the plot woven about tea, flowers, music, paintings, and poetry. For members of high society, tea grew to become an excuse for the worship purity and refinement. 

According to the teachings of Senno Rikyu, the 16th century best-known, Japanese tea-master, it is on the host’s responsibility not only to prepare charcoal to heat the water, but to make his guest feel warm in winter and cool in summer, to be attentive towards all guests and to serve the tea with insight into their souls. Such are the keys to a successful tea-drinking party, nowadays a rarity for many Asian tea-lovers as global industrialization makes true refinement more and more difficult. To be merely an idealized form of drinking but to some extent a kind of religion, at least for worshippers of the art of living.PRIVATE "TYPE=PICT;ALT=1"

Attitude toward the self 
By Huynh Dinh Te

Status of the individual 

Despite his concern for a certain amount of individuality, the Vietnamese is not an individualist. In Vietnamese culture the interest and destiny of an individual are rarely conceptualized outside the framework of the immediate and extended families. Anything a Vietnamese does, he does out of consideration for the welfare of the family, rather than for himself alone. 

As an individual, the Vietnamese endeavors to live in harmony with himself as well as with the outer world of humanity and nature. Harmony with oneself is achieved by the acceptance of life and the world. To the Vietnamese, life is the most precious property to which no material possession can be compared. As a proverb puts it, "a man alive is worth more than a pile of golf." The preservation of the self is not only a personal responsibility but also the responsibility of an individual toward his family. 'This recognition of the importance of the physical self distinguishes the mentality of the Vietnamese from the Hindu, which is characterized chiefly by the importance given to the world of the spirit, often carried to the extreme of despising and considering as irrelevant any material aspect of life. 

Harmony with oneself is achieved by observing moderation and by avoiding extremes. The reason for seeking moderation in food and drink is not only physical safety but also for the moral imperative to keep one's dignity unimpaired. Moderation and caution in speech constitutes a distinctive feature of Vietnamese culture. Since childhood, the Vietnamese is taught to think deeply before opening his mouth, and, in the words of a well-known proverb, "to open his mouth only when asked to and to answer only when beckoned to." This attitude is in part prompted by the belief that wise and talented people are modest in action and speech. Bragging reflects and empty soul. Moderation and caution in speech are also motivated by an awareness of the danger that verbal excess can bring by creating discord and animosity. It is commonly believed that hasty words and slips of tongue are as devastating as hasty actions and bad deeds. Because of this cultural predisposition, the Vietnamese often appear to be reserved, non-responsive, or non-assertive by American standards. 

This is particularly true of the behavior of Vietnamese children in school, where they rarely volunteer an answer for fear of making mistake and losing face, or of appearing to behave in boastful way. They would rather wait until called upon by the teacher to give an answer, for since early childhood, they have been taught to talk only when talked to and to answer only when asked to. 

Certain virtues seem to have a greater appeal to the Vietnamese than the others. Most conspicuous are moderation, modesty, moral probity and self-control, qualities which make him a refined, well-mannered person. The term of criticism that the Vietnamese fears most is ill-bred (ÇÒ mÃt dåy), which deals a serious blow not only to the ego but also to the honor of his family, and by extension, to filial piety. 

Naming system 

Other than the physical self, perhaps the thing that most confers identity to a person is his/her name. (In his own country, the Vietnamese does not have a social security number.) The naming system of the Vietnamese is different from that of Americans and most other Asian peoples. 

What's your Name? A Study in Cultural Differences 

What's your last name? This simple question, so easy for most foreigners who speak some English, is for the Vietnamese, even those who speak English fluently, a question to which a right answer is difficult to give. The difficulty does not lie in the meaning of the term name but in the use of name that is different in American and Vietnamese societies. American people who are familiar with Vietnamese habits and customs epitomize the difference in the following statement: "They put the names in the wrong order, the last name written first and the first name last." This, however, is not the whole story. The best way to bring out the difference is, perhaps, to describe how names are used in Vietnamese society. 

A Vietnamese name for example NguyÍn Væn Hai, usually consists of three parts occurring in the following order: family name (NguyÍn), middle name (Væn), and given name (Hai). Some people do not have, or omit, middle names. Others have two-part given names, written as two words, that results in the appearance of four component parts. 

Generally speaking, a Vietnamese family name does not have any meaning, at least its meaning is no longer apparent to the common people. Unlike Americans, Vietnamese are never known by their family names alone. A Vietnamese is always called by his/her given name. His/her family name appears only in full name, but never in isolation. There are a few exceptions to this general practice, however, and these are motivated by political reasons. Ho Chi Minh was known as President Ho (or Uncle Ho) and Ngo Dinh Diem was called President Ngo because their followers wanted to sort them out from the rest of the nation and elevate them to the status of divine ruler. Calling them by given names would be a mark of irreverence amounting to sacrilege. (In the old days, only the King was referred to by his dynasty name. Referring to a King by his given name was punishable by imprisonment or even death.) 

There are about one hundred family names for the whole population estimated at about 69 million, but only a core of these names are of frequent occurrence: Nguyen, Le, Tran, Pham, Phan, Truong and so on. This may in part explain why Vietnamese are not called by their family names; there are too many with the same name. Some family names are indicative of the ethnicity of the bearers (Chinese, Cham, Cambodian, Hmong); others may have different spellings and pronunciation as Vo vs. Vu, and Hoang vs. Hùynh, the result of the practice of euphemism. 

Given names usually have a meaning and parents often choose for their children names that reflect their aspirations and ideals. There can be as many given names as there are words in Vietnamese language. Some of the common names are words denoting qualities and virtues (Trung-fidelity, Hung-courage, Liem-integrity); the seasons (Xuan-spring, Thu-autumn); flowers (Hong-rose, Lan-orchid); fruits (Nho-grape, Le-pear), or natural phenomena and celestial bodies (Tuyet-snow, Van-cloud, Nguyet-moon). Girl's names are frequently chosen from words denoting virtues, things that are beautiful, sweet, fragrant, or melodious. Any name can be used for boys or girls, although some names are more typical of one than the other. In general, a given name consists Of one word, but it is becoming more common to give girls a two-word name (or compound name) like Thu-Hong, Bich-Hong, Cam-Hong, Thuy-Hong instead of the single word Hong. Boy may sometimes take a two-word name but this tends to be less common. 

After marriage a Vietnamese woman still keeps her own name and never combines her name with that of her husband. Thus a woman whose name is Nguyen Thi Thu Hong married to a man whose name is Tran Van Tam will be called Mrs. Nguyen Thi Thu Hong and not Tran Thi Thu Hong or Tam Thi Thu Hong. She may be called Mrs. Tran Van Tam, but most often her papers bear the name Mrs. Nguyen Thi Thu Hong. 

The Vietnamese given name, when preceded by a term of address like Mr., Mrs., Dr., or Rev., is practically an equivalent to the American last name. The given name used by itself is somewhat similar to the American first name. However, in Vietnamese society, given names, especially names of those higher in social status, age or rank in the extended family, have a certain "taboo" quality. When talking to a person who is not a close friend, Vietnamese people tend to avoid mentioning his name. This practice is also transferred to their interactions with American people. Even when they speak English, they tend to avoid mentioning the name of the interlocutor, especially if that person is their teacher or boss. In Vietnamese society, it is a great insult to mention a person's mother's or father's given name. Because of this "taboo" quality, names are carefully chosen for newborns to avoid the names of one's parents ancestors, relatives. and close friends. 

Vietnamese middle names are used for various purposes. They are used to differentiate a man's name from a women's name since there are practically no names that are exclusively masculine or feminine. The common middle name for women is Thi, or less commonly, Nu. So, Nguyen Van Hai is a man and NguyÍn Thi Hai is a woman. There is, however, a tendency among the younger generation to drop the ThÎ from their names, thus eliminating the indicator of gender. Middle names for men are more varied. Some of the most common are Van, Dình, Huu, Duc, and Trong. Middle names can also serve to differentiate one branch of a family from another. In this case, the same middle name is shared by all those members who share a common ancestor. In other cases, the middle name indicates the generation level; all those who share the same generation have the same middle name. In yet other cases, the middle name serves to reinforce, qualify, or make the given name more meaningful; for example, NguyÍn Danh, whose given name means "good reputation," might have the middle name Luu, making the name mean "leaving a good reputation." A recent trend, no doubt influenced by foreign practices is to use the mother's family name as a middle name, but this is not very common. 

Because names are used differently in American and Vietnamese societies, the Vietnamese will face a dilemma in answering the simple question, "What is your last name?" Should a Vietnamese whose name is Nguyen Van Hai tell his American friends that his last name is Hai or Nguyen? If he says that his last (by inference, his family name) is Hai, he is not telling the truth because Hai is his given name. He is right, however, in the sense that people will call him Mr. Hai as he has always been called by his fellow countrymen. But how can he explain that his father's last name is not Hai and his children's last name are not Hai, either? If he says his last name is Nguyen, he is telling the truth, in that it is his family name, but he is not right, in that people will call him Mr. Nguyen and not Mr. Hai. Moreover, his name will be rewritten as Hai Van Nguyen, which is as strange to him as the name of somebody unknown him. The advantage in this case is that he will have the same name as his father and his children. With American names, it is usually easy to distinguish the first from the last name. John Smith and Smith John can only be one and the same person. This is not the case with Vietnamese names. Ha Van Mai and Mai Van Ha are two different persons. By reversing the order of the different parts of a Vietnamese name, we may change a person's name into that of another completely unknown to him. 

Vietnamese is tone language and the tones are represented in writing by various diacritic marks that are not used in English. In written files, different names like Nguye^~n Va(n Tuye^n, Nguye^~n Va(n Tuye^`n, Nguye^~n Va(n Tuye^'n, Nguye^~n Va(n Tuye^?n, and so on, are usually written exactly the same way. Therefore it is not possible to tell who is who, and confusion of identity and embarrassment may arise. Vietnamese are making efforts to learn new things and new ways of behavior in their new country, including the practice of reversing the order of their names, recognizing a name written without any diacritic marks, and adjusting to being addressed by their family names. 

A study of Vietnamese names would not be complete if we did not mention the way in which names are given to members of the former royal family. (The last King, Bao Dai, abdicated in 1945 at the time of the August Revolution to become citizen Nguyen Vinh Thuy.) The name of the royal family is Nguyen. The founder of the dynasty is NguyÍn Phuc Anh, known as King Gia-Long. His successor, Minh-Mang, devised a way to give names to members of the family to distinguish them from the common people. Those who are not direct descendants of the King will be known as Ton-That (for men) and Ton-Nu (for women). Those who are direct descendants will be given a name taken from a poem written by Minh-Mang himself to reflect the generation to which they belong: 

MIEN HUONG UNG BUU VINH 
BAO QUI DINH LONG TUONG 
HIEN NANG KHAM KE THUAT 
THE THOAI QUOC GIA XUONG 

The first word in this poem, which consists of four lines with five words in each, became the middle name of the first generation of Minh-Mang's descendants; the second became the name of the second generation, and so on. Minh-Mang envisioned that the Nguyen family would reign for at least twenty generations. Unfortunately, it lasted for only five generations after Minh-Mang. The name of King Bao Dai is Nguyen Phuc Vinh Thuy. Vinh is the fifth word in the poem written by Minh-Mang. (Today in Vietnam it is possible to find people bearing the name Vinh as their middle, or generation, name; they represent the eighth generation since Minh-Mang.) The names taken from Minh-Mang's poem are actually middle names but members of the royal family use them as if they were family names. They simply leave off the family name Nguyen. For women, members of each generation also receive a special name to distinguish them from other generations, such as Cong Ton Nu, Cong Huyen Ton Nu, Công Tang Ton Nu, and so on. This practice still goes on even though there is no longer a king Vietnam. 

Family relationships 
By Huynh Dinh Te 

Family structure 

The family is the basic instituation in society; it perpetuates society and protects the individual. Generally speaking, Vietnamese family structure is more complex than that of the American family, which is essentially nuclear in nature and which excludes relatives and in-laws. In the Vietnamese family roles are more numerous and more fined than in its American counterpart. 

Vietnamese people distinguish between the immediate family (ti‹u gia-Çình) and the extended family (Çåi gia-Çình). The Vietnamese immediate family includes not only the husband, wife, and their unmarried children, but but also the husband's parents and the sons' wives and children, The extended family consists of the immediate family and close relatiVes who share the same family name and ancestors and who live in the same community. 

The complexity of the Vietnamese concept oF family is reflected in the rather complex terminology designating kinship. Each member of the extended family has a particular designation according to his/her relative position and his/her role in the family structure. People are often referred to by the kinship term rather than by given name. 

In Vietnamese society, the father is the head of the family. However, unlike the father in traditional Chinese society, who is empowered, at least theoretically, with absolute rights over his children and wife, the Vietnamese father shares with his wife and children collective and bilateral responsibility, legally, morally, and spiritually. 

In the relationship between parents and chilren, as well as between husband and wife, the Vietnamese people retain much of their own custom and tradition, despite the great influence of Chinese culture and Confucian doctrine. In the eyes of the children, the Vietnamese mother has the same status as the father. She is also the embodiment of love and the spirit of self-denial and sacrifice. 

Parent-child relationship 

Vietnamese parents consider it a most important responsibility to train their children. By virtue of the principle of collective responsibility, the parents will bear the disgrace brought about by the activities of children who dishonor themselves just as they share the honor and fame of their virtuous and talented children. 


Mother and child, silk painting 

At an early age, children are taught by their parents to behave according to the principle of filial piety. The family is the school in which the child learns the respect rules in both behavior and linguistic response. Filial piety consists of loving, respecting, and obeying one's parents. Talking back or acting contrary to the wishes of one's parents is evidence of lack of filial piety. For the Vietnamese, the obligation to obey his parents does not end with coming of age or marriage. Filial piety also means solicitude and support to one's parents, chiefly in their old age. Vietnamese elderly people never live by themselves or in nursing homes but with one of their children, usually their eldest son. This obligation is not discontinued by the parents' death. It survives in the form of ancestral cult and the maintenance of ancestral tombs. Ancestor worship is practised in most, if not all, Vietnamese homes even in the homes of Viettnamese people living overseas. 

The child who lacks filial piety is rejected and ostracized by other members of the family and comnlunity. The worst insult which a Vietnamese can receive and by which he is deeply wounded is the ex- pression "lack filial piety" (con bat hieu). 

Sibling relationships 

In Vietnamese culture, the relationship between siblings is determined by the principle of seniority, which requires younger siblings to respect and obey older ones. The eldest brother is entrusted with a heavy responsibility that of substituting for the parents in case of emergency. He is considered by his siblings as their leader. Concord and love among siblings is a token of happy and virtuous family. 

Attitude towards relatives 

As with members of the immediate family, members of the extended family are boud together by a strong sense of collective responsibility and mutual obligation. The notion of blood relalionship is always present in the mind of the Vietnamese. In honor or in disgrace, members of the extended family will share the same fate as if they were members of the immediate family. They are expected to give one another moral and material assistance, especially in time of stress. On the social and political planes, this strong sense of loyalty to the extended family tends to encourage the spirit of sectarianism and nepotism. 

The notion of family ties is imprinted in the mind of the Vietnamese because of the importance of filial piety. Respect and love are demanded of young people to members of the parental generation and above. Uncles and aunts must be treated with respect as if they were one's own parents. In addition to the consciousness of blood relationships and the linguistic ties that reinforce kinship relationships and age seniority, members of the Vietnamese extended family are closely bound by the common veneration of the dead. Ancestor worship is a hyphen between the dead and the living and a strong tie between members sharing the same ancestry. Through such rites as the cleaning of the ancestral tombs (täo-m) and celebration of ancestral death anniversaries (ngày gi‡), which all members of the extended family are expected to attend, the ties which bind the Vietnamese to other members of his family are reinforced. 

In the last decades the Vietnamese family insitution has been attacked on all fronts. The Western doctrine of individualism advocated the liberation of the individual from the encroachment of the family upon his personal freedom. Under the communist regime, the state replaced parents in the filial piety relationship, and children were taught to spy on their own parents and report to the Party any subversive talk or behavior. The war devastated the countryside and brought people to the cities where narrow spaces were not suitable to the pattern of the extended family. Since 1975, with the communist takeover of the whole country and the tragic exodus of the Vietnamese people throughout the world to search for freedom, the Vietnamese family has become increasingly broken and separated by distance. Husbands and wives, fathers and sons, mothers and daughters live thousands and thousands of miles apart. But despite of all this, deep family feelings and ties are still strong and the Vietnamese family concept still survives through time and change. 

The Vietnamese Value System 
By Huynh Dinh Te 

The Vietnamese value system is based on four basic tenets: allegiance to the family, yearning for a good name, love of learning, and respect for other people. These tenets are closely interrelated. 

Allegiance to the family 

The most important factor in the value system of the Vietnamese is, no doubt, the family. The family is the center of the Vietnamese common man's preoccupation and the backbone of Vietnamese society. By virtue of the principle of collective and mutual responsibility, each individual strives to be the pride of his family. 

Misconduct of an individual is blamed not only on himself, but also on his parents, siblings, relatives, and ancestors. Likewise, any success or fame achieved by an individual brings honor and pride to all members of his family. The Vietnamese child is taught from early childhood to readily forget himself for the sake of his family's welfare and harmony. Central to the concept of family is the obligation of filial piety which is considered the most essential of all virtues in Vietnamese society. The child is expected to be grateful to his parents for the debt of birth, rearing and education. He is taught to to think of his parents and ancestors first, even at his own expense, to make sacrifices for his parents' sake, to love and care for them in their old age. The Vietnamese man who lacks filial piety is looked down upon and ostracized not only by his own family but also by the community. 

The profound love for and attachment to the family is extended to the physical setting in which the family is located: the native village. The dearest wish of the Vietnamese common man is, as a proverb puts it, to die in his own native village and amidst his own folk "as a leaf which leaves the branch to fall down on the ground at the foot of the tree" (lá røng vŠ ci). The native village is not only the place where he was born and brought up and where his parents and family live but also a place where his ancestors are buried. Many Vietnamese, especially people in the rural areas, never move out of their native villages or provinces. This deep attachment to the native village explains the lack of horizontal mobility in Vietnamese society. 

Concept of "good name" 

The value that the Vietnamese placed on the concept of "good name," or more precisely "fragrant name" (danh thÖm), cannot be underestimated. To the Vietnamese, a good name is better than any material possession in this world. By securing a good name for himself, a man can command respect and admiration from his fellow countrymen. A rich and powerful person with a bad reputation is looked down upon, while a poor man with a good name is respected. It is believed that the best thing that a man can leave behind once he has departed from this world and by which he will be remembered is a good reputation. "After death, a tiger leaves behind his skin, a man his reputation," says a proverb. The desire to have a good name, not only in his life time but also after death, betrays the deep aspiration of the Vietnamese to survive the disintegration of his corporeal frame after death in the memory of his progeny and community. 

A man with a bad name will be disclaimed by his fellow countrymen and become a disgrace to his family. He will lose face, which is a terrible thing in an immobile society where almost everybody knows everybody else in the community. To acquire a good name, a man must avoid all words and actions which damage his dignity and honor. There are three ways by which he can acquire a good name: either by heroic deeds; by intellectual achievements; or by moral virtues. Leading a virtuous life is the easiest and surest path to a good name for there are few opportunities in our everyday life to be heroic and few people are endowed with exceptional intellectual qualities. The virtues most cultivated are the sense of honor, honesty, righteousness, modesty, generosity, and disdain for material gains, virtues most extolled by the Confucian doctrine. In view of the strong solidarity of the Vietnamese family, it is not surprising to know that the Vietnamese strives for a good name not only for himself but also for his parents and children. 

Love of learning 

The Vietnamese common man seems to have a great love for knowledge and learning. He seems to have particular respect and admiration for learned people. Like the virtuous man, the learned man enjoys great prestige in Vietnamese society. Often, they are the one and same man. The Vietnamese conceives that knowledge and virtues are but the two complementary aspects of the ideal man. 

Memorial of ancient scholars in Hanoi 

People associated with knowledge and learning (scholars, writers and teachers) have always been highly respected, not only by the students but also by parents and people from all walks of life. 

Learning is considered more valuable than wealth and material success. Rich people who are not educated are often looked down upon by other people and they themselves feel inferior to learned people who are poor. In the traditional social system the scholar ranked first, before the farmer, artisan, and tradesman. Even nowadays, the learned man is held in high esteem and respect. The love of learning does not spring from purely disinterested motives. The lure of prestige and the prospect of improved social status are among the strongest incentives to the pursuit of knowledge. Education represents the essential stepping stones to the social ladder and to good job opportunities . It is the prime force of vertical mobility in Vietnamese society. 

Concept of respect 

The Vietnamese common man is expected to show respect to people who are senior to him in age, status, or position. At home, he should show respect to his parents, older siblings, and older relatives. This is expressed by obedience in words and action. Respect is part of the concept of filial piety. 

Outside the family, respect should be paid to elderly people, teachers, clergymen, supervisors and employers, and people in high positions. Learned and virtuous people enjoy special respect and admiration. But respect is not a one-way behavior. The Vietnamese common man also expects other people to show respect to him, by virtue of his age, status, or position. Special respect is gained by leading a virtuous life, by accomplishing certain heroic deeds or by achieving a high degree of intellectuality. 

Respect is expressed by specific behaviors and linguistic devices inherent in the Vietnamese language. It is one of the essential factors in the value system of the Vietnamese people. 

Social relationships 
By Huynh Dinh Te 

The desire to achieve harmony between the self and the non-self remains an essential preoccupation of the Vietnamese in interpersonal relations outside the family group. The basic principles underlying family relationships is extended to the relationships between members of wider social groups. The concept of society as an extension of the family is evident in the transposition into social usage of a language originally intended for domeslic life. Vietnamese uses more than a score of kinship terms as personal pronouns. The choice of the appropriate word depends on the relative age, social status, gender, degree of acquaintance, respect, and affection between speakers and hearers who are not related to each other by blood or marriage. 

In Vietnamese society, the predominant sentiment in the relation between members of a social group is respect. This is particularly evident in the attitude towards older people. Respect and consideration for old age no doubt derive from the obligation of filial piety that requires young people to respect and love their parents and parent-like members of the family. Vietnamese also recognize that a long life is a sign of kindness and regard on the part of the deity for virtuous people, and that the elders are the carriers of tradition and the embodiment of knowledge and wisdom. Old people enjoy high respect in Vietnamese society, irrespective of wealth, education, or social positinn. This respecl is expressed in both attitude and hehavior, particularly in the use of speicla terms of address and stylistic devices. Unlike Western societies that put a premium on youth, Vietnamese society is proud of its old members. Age is an asset, not a liability. 

Teachers, even though they are young, enjoy great respect and prestige in Vietnamese society. In Vietnam the student-teacher relationship retains much of the quality of a son's respect for his father's wisdom and of father's concern for his son's welfare. The respect that students show to the teachers is also evident in linguistic behavior. The terms of address that students use in speaking to their teachers are the same as those they use in speaking to their parents. 

Respect is expressed in the form of courtesy and in the effort to spare others from the humiliation of losing face. Face is extremely important for the Vietnamese. The individual who loses face will have to endure public ridicule and derision in the midst of his community. Furthermore, the family shares any social disgrace incurred by the individual. 

Linguistic devices are one of the many ways that allow the Vietnamese speaker to save face and at the same time allow others to save face. Depreciatory terms are applied to oneself and complimentary terms are used for others. Ihe practice of "beating about the bush" to avoid answering a request in the negative, and the tendency of the Vietnamese student to say yes to questions asked by his teacher stem from this preoccupation with saving face. 

"You and I" in Vietnamese 

In America, people put emphasis on friendliness in interpersonal relationships while in Vietnamese society the emphasis is more on respect. We may say without fear of error that respect is the cornerstone of interpersonal relationship in Vietnamese society, whether in the family or in social circles, whether on the employment scene or between friends and lovers. This is reflected in the language used by Vietnamese in their daily life. 

In making an utterance, Vietnamese simultaneously expresses ideas and concepts and an attitude of respect (or disrespect) towards the hearer. This expression is natural because it is inherent in the nature of the words used, and generally neither the speaker nor the hearer are conscious of it. But, if the speaker unintentionally (or purposedly) uses a word reflecting an attitude of disrespect, the hearer will instantly realize it and react to it accordingly. 

American people use only word, the word yes, to express agreement and this word is neutral as to respect or disrspect. Of course, an answer with the mere word yes lacks the courtesy conveyed by a longer answer such as "Yes, I am"; "Yes, he did"; or "Yes, Mr. Brown". On the contrary, the Vietnamese speaker must choose between Da., Va^ng, Pha?i to express agreement. No well-bred Vietnamese would use ¯ as an answer in talking to his parents, older people, his teacher, his superior, or monks and priests. In Vietnamese, other people invite us to xo+i ("eat rice" or "take a meal"), but in replying, we must say that we have already or not yet æn (eat) and not xo+i. How complicated it is! 

The difference between the linguistic behavior of American and Vietnamese people can be seen in the use of personal names. In writing a letter to a person who is not known, to ask for information or to apply for a job, example, Arnericans will usually use the term Dear followed by the person name (the last name, it should be noted); this shows courtesy and friendliness. Vietnamese people, by contrast, use only terms expressing respect such as kính, kínb tbÜa . . and never address the person by name, for this would convey an impolite, disrespectful attitude. Conseguently, "Dear Mr. Brown" is not "O^ng Brown than men" but simply "Thua o^ng" or "Kinh o^ng" ("respected gentleman"). 

In American society where almost nobody knows anybody else, even people living in the same apartment complex, mentioning the name of the interlocutor shows that one is interested in and friendly toward him/her, the evidence of which is to be found in the remembering of his/her name. Consequentiy to show that they are courteous and friendly, American people usually mention the name of the interlocutor in their greetings. (i.e. "good morning, Mr. Brown" or "good-bye, Miss Green" when speaking to people who are not close friends, and "good morning, Bill" or "goodbbye, Susie" when speaking to friends. In Vietnamese society, almost everybody knows the name of everybody else living in the same community. The neighbors (called "la'ng gie^`ng") are often considered as friends or relatives. In greeting, speakers avoid mentioning the name of the interlocutors, especially those who are senior in age or status 

. They are called by name only when they are close friends or junior in age or status. It is easy to imagine the cultural misunderstandings that might arise from first encounters between Vietnamese and Americans. 

In Vietnamese, special respect is conveyed by using function-words for respect when addressing persons such as parents, old people, teachers. monks and priests, and superiors. The verbal response begins with a function-word such as "da.", "thu+a", "da. tbu+a", "ki'nh tbu+a". Therefore the word "da.", often translated as yes, is actually a function-word showing respect and does not necessarily indicate agreement. 

Personal pronouns are a word class in Vietnamese which best reflects this preoccupation with expressing respect or disrespect for other people in language. American people have one word for you to address parents, brothers and sisters, wife and children, friends and foes, and even animals. Likewise, they have only the word I (or its inflected form me) to refer to themselves when speaking. How converlient it is! But at the same time those words lack the ability to express feelings of respect or disrespect of tee Vietnames personal pronouns. People who are senior in age or status are usually referred towith such term of respect as cu., o^ng, ba'c, chu', anh, tha^`y, cha, ba`, co^. People younger than the speaker, or who have a lower status, are usually addressed or referred to with the terms anh, chi., chu', em, cha'u, con. To show anger and disdain, the terms ma`y, mi... might be used, and fawning is shown by the use of nga`i or cu. Io+'n. 

By observing the use of the terms of respect in Vietnamese, people can guess, to a certain extent, the personality and good manners of the speaker as well as the relationship between speaker and hearer. The use of these words which function as personal pronouns is a very delicate matter that depends on the speaker correctly assessing the relative age, status, and degree of intimacy between speaker and hearer. A man and a woman, at their first acquaintance, will call each other o^ng and to^i (or co^ and to^i). But as the degree of intimacy reaches the level of love, the term o^ng is replaced by anh and the term tp^i will become em. When love is lost, they will revert to the initial ông and tôi. In some cases where anger, hatred, and lack of self-control prevail, o^ng may become ma`y and to^i may become tao. The terms anh/em and ma`y/tao are separated by a Great Wall of feelings and emotions. 

Terms of address such as bác, cbú, and anh are perhaps the most difficult to use in Vietnamese because they can express opposing feelings and sentiments. According to the context, they may express respect or disdain, familiarity or contempt. Perhaps they are much more difficult to use than the French words tu/toi which also can express either intimacy or contempt. When we address a stranger tu/toi, the only feeling conveyed is obviously contempt. But a Vietnamese addressing a stranger as bác may mean respect (considering him on the same footing as our father's elder brother), familiarity and affection (regarding him as his uncle), or outright contempt (looking down on him as having a low social status). 

The expression of respect (or contempt) is inherent in the structure of Vietnamese. In using Vietnamese, we cannot overlook this essential feature of Vietnamese culture which is the expression of respect in language. 

Vietnamese traditional family values 
By Ton Nu Luong Trinh 

Traditional values of Vietnamese lifestyle were deeply affected by Confucian ethics. During thousand years the Chinese invaded and maintained control Vietnam, Vietnamese culture was permeated by their Confucian philosophical beliefs. This philosophy based for the existence of and extended family structure through 2,000 years of Vietnamese history (Lam). It was believed that: ..."in order to achieve human perfection, one must follow the established codes of behavior of Confucianism which include reverence for ancestors and respect for elders...The importance is not upon the individual's accomplishments but upon his duty to family and society" (Muzny). 

The Vietnamese household traditionally followed the extended multi-generational pattern. The parents, their sons and their wives, their children, and unmarried siblings usually constituted a Vietnamese household. In this structure, frequent contacts were maintained, and this constant closeness to family was emphasized from childhood and continued to be important to Vietnamese throughout their lifetime (Lynell). 

"Most Vietnamese placed more emphasis on their roles, privileges and obligations within this group than on their own individual desires"(Muzny). In this extended family, the most important expectation was respect for the elders. The family decisions were made by the parents and grandparents. The traditional Vietnamese worshipped ancestors as a source of their lives, fortunes, and civilization. The spirits were honored on various holidays and the anniversary of their death (Tran). 

For centuries in Vietnam, traditional family values were accomplished by the fulfillment of traditional roles: the role of man and woman as parents. Vietnamese valued their traditional ideal of male superiority. Since the highest status in Vietnamese families is given to the man (father), he had absolute authority in the household. His position as provider for the family was unchallenged. Because he provided the main source of income for the household, he was never expected to work in the kitchen or to cook. After work he returned home and relaxed. As a head of household he had the final decision in all matters, although he might consult his wife or children. In her report, Phung cited that the father, however, had the duty to exercise restraint and wisdom in running his family in order to deserve his respected position. Having a boy in family was a "must" because the eldest son would assume the duties of his father when he died. A family which had no son to continue the process was superstitiously thought to have disappeared forever. 

In a patriarchal society, Vietnamese woman had limited rights and took a secondary place in family. Women were brought up according to a strict discipline, and have been traditionally less educated than men. They usually do not enter the job market outside the home. "Girls from birth were at a disadvantage". Daughter is not considered necessary in heritage. According to Lam, Vietnamese traditional viewpoint was "If you have a son, you can say you have a descendent. But you cannot say so even if you have ten daughters". 

After marriage, woman became housewife and mother. She was expected to be dependent upon her husband, budgeted his income for the household, took care of children and even grandchildren, performed all household tasks. According to Muzny, divorce was legal but not common. A wife can be unhappy in her marriage; but rather than accepts divorce, the family encouraged her to sacrifice and to endure the difficulties of the marriage for the sake of her children. 

Women work at home 

Parental role in family was to define the law. Obedience and respect were the traditional virtues which Vietnamese children were taught to exhibit in the family. Discipline and physical punishment were acceptable remedies for disobedience in the Vietnamese tradition. "Harsh discipline and beatings did not constitute abuse of a child, but its reverse: loving care, concern and attention" (Breeman). When parents grew old, children were expected to take care of them to compensate for the gift of birth and upbringing. The elderly (parents) were supported by married or unmarried children until they die (John). 

"Boys and girls are not free to do what they want. Girls are under strict supervision" (John). Western style courtship and romance were seen as inappropriate for unmarried children. "Virginity is cherished. Pregnancy out of wedlock is uncommon, and it is a grave disgrace to the family" (Muzny). For their children's marriage, parents generally made decision because they could judge better. Vietnamese parents had a high regard for education. It was considered a way for family advancement. Parents encouraged their children to study and excel in their education. Vietnamese placed a higher value on education rather than on material success. In brief, "Depending upon the family for financial support, requesting permissions for expenditures, and having parents make decisions for them characterized the traditional Vietnamese child" . 

