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Abstract

This study examines the status of women in Confucian societies,
with a primary focus on China under the Qing Code and a comparative
reference to Vietnam’s Hong Duc Code. The central research question asks:
how did Confucian ideology, when institutionalised into legal systems, shape
women’s rights and social positions, and why did China and Vietnam diverge
in their legal treatment of women? Methodologically, the paper employs an
intellectual history analysis, combining textual analysis of legal provisions
with an institutional comparative framework to situate them within broader
socio-political contexts. The findings indicate that while the Qing Code codified
patriarchal principles such as the “seven grounds for divorce” and restricted
inheritance rights for women, the Hong Duc Code incorporated more pragmatic
measures — granting daughters inheritance rights, protecting widows’ property
management, and limiting arbitrary divorce. These differences suggest that
Vietnam localised Confucian norms to align with its agrarian economy and
social structure, whereas China reinforced rigid patriarchal orthodoxy for
political legitimation. The study contributes to the literature by highlighting
intra-Confucian diversity, demonstrating that Confucian legal traditions did
not uniformly suppress women, but were selectively adapted in response

to distinct social realities.
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1. Introduction

As the core of traditional Chinese culture, Confucianism has profoundly
shaped the social structures and value systems of East Asian countries over
more than two millennia. Its gender norms, in particular, have exerted a lasting
influence. Principles such as the “Three Obediences and Four Virtues”
(= MIHTE, san cong si dé) and “male superiority and female inferiority”
(BE 2L nan zan nli bei), long serving as fundamental social norms that
defined women’s roles within the family and society.

In China, Confucianism gradually solidified as the orthodox ideology of
imperial governance. This transformation followed Dong Zhongshu’s seminal
Han-era policy of “dismissing the hundred schools and revering Confucianism
alone.” Further developed through Song and Ming Neo-Confucianism,
it became increasingly institutionalised and moralised, forming a gendered
hierarchical structure under patriarchal order. By the Qing Dynasty, the Great
Qing Legal Code ( {AIEHAI) , Da Qing L Li) codified and reinforced this
gender order in legal terms, severely restricting women'’s rights in marriage,
property, and inheritance. For instance, the “Household and Marriage”
section of the code stipulated that women could inherit ancestral property
only in cases of “household extinction” (Fr4fa, hii jué), effectively excluding
them from inheritance rights in almost all other circumstances. Similarly, the
“Seven Grounds for Divorce” (2, o cha) clause legally justified a husband’s
unilateral right to divorce, underscoring women’s vulnerable position within
the marital system.

A comparison with Vietnam, which also belongs to the Confucian
cultural sphere, reveals a different trajectory of development. Although
deeply influenced by Confucianism, Vietnam’s 15th-century Hong Duc Code
(BO Luat Hong Buc) introduced relatively progressive provisions regarding
women’s rights in several key areas. For example, the code’s marriage clause

permitted women, under specific conditions, to legally divorce and remarry.
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Ilts inheritance clause also allowed daughters to share equally in parental
property under various circumstances. While not entirely transcending
patriarchal constraints, these legal arrangements demonstrate Vietnam’s more
flexible and humanistic adaptation of Confucian norms.

To clarify its methodological rigour, this study adopts a multi-method
approach. This approach examines the historical and legal dimensions
of women’s status in Confucian societies through four key lenses. First,
intellectual history analysis traces the evolution of foundational concepts
such as the “Three Obediences and Four Virtues” from pre-Qin rituals
to Song-Ming Neo-Confucianism. This reveals how these ideas became
entrenched as the ideological foundation of patriarchy. Second, institutional
history research examines specific clauses in the Qing Code, including
the “Seven Grounds for Divorce” and “Household Extinction” provisions.
This demonstrates how Qing law institutionalised gender inequality. Third,
comparative legal analysis contrasts marriage and inheritance statutes in the
Qing Code and the Hong Duc Code. This identifies divergent legal approaches
to women’s rights within their shared cultural frameworks. Finally, a social
history perspective integrates factors such as education, family norms, and
daily practices. This illustrates how legal structures and Confucian cultural
norms collectively shaped women’s lived experiences.

This paper is structured into five sections to systematically address
its research objectives. Section 2 analyses the ideological foundations and
practical characteristics of women’s status in Confucian China, establishing a
baseline understanding of patriarchal norms. Section 3 examines institutional
arrangements pertaining to women in Vietnam’s Hong Duc Legal Code,
highlighting its distinctive legal provisions. Section 4 offers a comparative
analysis of the Qing and Hong Duc legal codes, focusing on their differing
approaches to women'’s rights in marriage, divorce, inheritance, and property.
It also situates these differences within broader historical and cultural con-

texts by examining how sociopolitical conditions shaped legal interpretations.
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Section 5 concludes by synthesising the comparative findings and emphasising
how varying manifestations of Confucian gender orders inform our understanding
of women’s agency in historical East Asia..

Through this research, the study seeks to address a central question:
Why did women face stringent legal restrictions under the Qing Dynasty in
China, while their counterparts in Vietnam received relatively progressive
protections under the Hong Duc Code? This divergence not only reveals
the varied interpretations of Confucian tradition across societies, but also
offers a new comparative perspective for understanding the particularities of

women'’s status in China.

2. Chinese Women’s Status in Confucian Society

2.1 Ideological Roots and Cultural Norms

Confucianism emerged during the Spring and Autumn and Warring
States periods — an era of profound socio-economic upheaval in Chinese
history. Confronted with this social reality, Confucian thinkers sought to
explain societal problems and devise methods to transition from chaos to
order. It is for this reason that many scholars regard Confucian doctrine as
fundamentally a theory of state governance. The core tenets of Confucian
moral education are embodied in such foundational concepts as the
“Three Guiding Principles” (=4, san gang), “Five Constant Virtues” (71, wu'chang),
and the “Rectification of Names” (1E44, zhéng ming) (Vietnam Fatherland
Front Online Newspaper, 2017). For women, Confucian moral instruction was
primarily realised through the norms of the “Three Obediences and Four
Virtues”. Thus, it is evident that Confucianism exerted a profound influence
on traditional Chinese social structure and ethical order, with its “concept of
women” constituting one of its core components. Classical texts by Confucius,

Mencius, and the Book of Rites ( {fLit) , L Ji) established the normative
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system of the “Three Obediences and Four Virtues”, which regulated women’s
behavior and identity at the institutional level and ultimately shaped family
structure and social hierarchy.

Gradually, the concept of the “Three Obediences and Four Virtues”
evolved from pre-Qin ritual systems and became the foundational behavioral
standard for ancient women. The Book of Rites ({¥ %L, Yi L) articulated the
Three Obediences as “obeying the father before marriage, the husband
after marriage, and the son after the husband’s death” (Zeng, 2013). Initially,
this principle pertained to mourning rituals, specifying which male relative a
woman should depend upon, rather than serving as a universal moral code.
However, with the Han Dynasty’s policy of “revering Confucianism alone”,
this tenet was progressively reinterpreted as an absolute obligation for women
to submit to their fathers, husbands, and sons at different life stages. As noted
by some scholars: “Classical Confucianism (pre-Qin to early Han) centered on
the people with humaneness ({—, Rén) at its heart, while Neo-Confucianism
(Han to Ming-Qing periods) shifted its focus to the ruler, emphasising hierarchical
ethics (44, gang chang) as its core principle” (Gao, 2018).

Simultaneously, the Four Virtues originated from the Rites of Zhou
(FA#L., Zhou Li) as guidelines for educating women in the imperial court.
These virtues defined the ideal woman through cultivation in ethics, speech,
demeanor, and household management. With the development of Song-Ming
Neo-Confucianism, this framework was imbued with stricter moral demands.
Cheng-Zhu School philosophy emphasised “preserving heavenly principles
and eliminating human desires”, elevating women’s chastity and obedience to
core elements of social order. By the Ming and Qing periods, the notion that
“starvation is a minor concern, while loss of chastity is a major one” became
deeply ingrained in society. Chastity was not only a moral expectation but
also a critical standard in state laws and social evaluation (Shi, 2022).

This ethical system, underpinned by the “Three Obediences and

Four Virtues,” constructed women'’s basic social status. Concretely, they were
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excluded from the public sphere, with strict limitations on education and
political participation. They were expected, concurrently, to serve as “moral

symbols” upholding familial ethics and patriarchal order.

2.2 Chinese Women’s Realities in Social Practice

Centered on the doctrines of the Three Obediences and Four Virtues,
gender segregation, and male superiority, Confucian gender norms permeated
legal codes, kinship structures, and daily life, shaping a comprehensive system
regulating education, marriage, property, and bodily autonomy. Its essence lay
not in abstract ideology but in enforceable practices upheld by rewards and
punishments: men occupied the public sphere, while women were confined
to the domestic realm, judged by ideals of the virtuous wife and devoted
mother (W2 BB}, xian gi liang mu) and female chastity. Within this order,
the maxim “men govern outside, women govern inside” institutionalised
gendered labour divisions, reinforcing male authority in public life and restricting
women to familial roles (Chen, 2023, p.1).

Simultaneously, the ideal of the virtuous wife and devoted mother
framed female education, while Neo-Confucian orthodoxy from the Song onward
further exalted chastity — summed up in the dictum “starvation is minor, loss
of chastity is grave” (IfFEE/]N » 22555k, & si'shi xido, shT jié shi da). These
norms collectively entrenched chastity as a primary criterion for evaluating
and disciplining women. On this basis, the present study examines the structural
subordination of women under Confucian gender regimes through the dimensions
of education and political exclusion, marriage and family institutions, and
property inheritance.

First, institutional exclusion from education and political participation.

In terms of political participation, women were excluded from the
imperial civil examination system, the only legitimate path for elite mobility

in Ming-Qing society. Although there was no explicit prohibition against female
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participation, the male-only examination settings and the male-centric
curriculum (e.g., themes like “loyalty, filial piety, chastity, and righteousness”)
systematically reinforced the social discipline that “a woman’s lack of
talent is a virtue” (ZFTCAERZ{E, nil zi' wl cai bian shi dé) (Zeng, 2013).
This structural exclusion tacitly designated women as “non-examinees”.
Benjamin Elman (2009), a historian of the imperial examinations, also notes
that the examinee pool in late imperial China explicitly excluded women
(along with monks and Daoists), making “female exclusion” an institutional
“hidden curriculum” that severed their access to public office and created
structural inequalities in educational resource allocation.

Under these circumstances, women’s limited educational pursuits
remained confined to subsidiary role competitions: as unmarried maidens
enhancing their marital value through cultural capital, or as mothers achieving
intergenerational mobility through their sons’ success — “a mother honoured
through her son” (BFEF-H, mu ping zi gui). In other words, contemporary
“education” for women was primarily conducted through virtue texts like
the “Four Books for Women” ( {ZPd45) , NU' Si Sha), which included
Admonitions for Women ( {ZZi) , NU'Ji&), Women’s Analects ( {ZiBiE) |
NG Lunyu), and Inner Training ( {NIl) , Néi Xun), prescribing obedience,
chastity, and domestic management to reinforce the gendered division of
labour and ethical hierarchies rather than cultivating public participation
skills (Bragg, 2015). Thus, women were guided into “inner chamber culture”,
viewing self-cultivation and domestic skills as the core of “learning”, while
knowledge production and public ethical discussions became male-exclusive
domains. This distorted process of educational functionalisation structurally
conspired with the evolution of the “Three Obediences and Four Virtues”

from ritual norms to institutional discipline.
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Second, marriage and family: From the “Seven Grounds for Divorce”
(t=Hi, gTcha), “Three Exceptions” (=R 2, san bu qu), and chastity worship
to concubinage.

Within the Confucian ritual system, marital ethics imposed extremely
strict norms on women, with the “Seven Grounds for Divorce” and “Three
Exceptions” being the most representative institutional clauses:

— The Seven Grounds were: (1) failure to bear a son, (2) adultery,
(3) disobedience to parents-in-law, (4) gossip, (5) theft, (6) jealousy, and (7)
serious illness.

— The Three Exceptions were: (i) the wife had no natal family
to retumn to, (i) she had observed the three-year mourning period for her
parents-in-law, or (i) the husband had risen from poverty to wealth after
marriage.

These provisions served distinct functions. The Seven Grounds
provided comprehensive legal justification for a husband’s unilateral repudiation.
In contrast, the Three Exceptions offered only limited constraints on this
arbitrary power. Together, this framework reinforced women’s subordinate
and unstable position within the family. It persisted through the Tang, Song,
Yuan, Ming, and Qing dynasties and was repeatedly affirmed in legal codes
such as the Tang Code ( { FEFEETIL) ), Song Penal Code ( { KLY ),
Great Ming Code ( { KBAE) ), and Qing Code ( { FEFEM) ), making the
“right to divorce wives” a highly operational institutional tool within patriarchal
households (Lu, 2010, pp. 62-63). Unlike the unilateral repudiation framework
embedded in the Qing Code and earlier imperial Chinese codes, the Hong
Duc Code permitted wives to initiate divorce under specified conditions
— a notable divergence that will be examined in detail in Section 4.

However, constraints on women extended beyond legal provisions
like the “Seven Grounds and Three Exceptions” to include strict requirements
and institutionalised glorification of chastity. Since the Ming and Qing dynasties,

the court continuously transformed this private virtue into a public exemplar
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through official “commendation systems” and the erection of arches such as
“Chastity Arches” (D178, Zhen Jié fang) and “Filial Piety Arches” (72235,
Jié Xiao fang), integrating the morality of chaste women into the state and
legal systems. This not only publicly recognised “inner virtue”, but also
exerted strong moral-material incentives and disciplinary pressures on women
(Liu, 2023). For example, in Taiwan from the Qing dynasty onward, “chastity
arches” and “temples for chaste and filial women” became important ways
to honour women, including bestowals of plaques, silver, arches, and temples.
Arches, often placed in public spaces, ensured women’s virtues were
remembered by local society while reinforcing the community effects of
Confucian indoctrination (Taiwan Women’s Network, n.d.). Clearly, women’s
virtues were constrained not only by the family, but also disciplined by state
discourse and honorary systems. Thus, while publicly honoured as role models,
their social identity remained structurally subordinate, confined within a
normative system that prioritised chastity over individual autonomy.
Additionally, the marital structure of monogamy with concubinage
exemplified the corrosive aspects of the patriarchal system and oppressed
women’s conditions: the primary wife (IE%, zhéng shi) was responsible
for lineage continuation and internal order, while concubines ({ll|Z, cé shi)
were incorporated into household economies and inheritance strategies as
reproductive and labour resources, further intensifying stratification and
competition among women. For instance, ritually, the primary wife could wear
formal attire and participate in noble social interactions, while concubines
were limited to secondary colors and could not share seats with the primary wife.
Legally, the Tang Code stipulated that a concubine assaulting a
wife was punished as “inferior assaulting superior” with one year of penal
servitude, while a wife assaulting a concubine received lighter punishment.
Ming-Qing laws explicitly prohibited “elevating a concubine to wife status”
(“If a wife exists, elevating a concubine to wife status results in 90 strokes of

the heavy bamboo and correction. If a man marries another wife while having
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a living wife, he also receives 90 strokes”, per the Household Laws of the
Qing Code). Even if a concubine bore sons, her social status as a “concubine”
remained largely unchanged (Leung, 2025). Analysis reveals that concubines’
legal status, inheritance rights, and social labels profoundly shaped their life
trajectories and household power distribution.

Third, property inheritance rights: Typical institutional restrictions
under doctrinal systems.

To clarify the institutional constraints on women’s property and
inheritance rights under Confucian influence, this study will conduct a
specialised analysis using the “household extinction” case as a starting point.
According to encyclopedic and dictionary definitions, “household extinction”
refers to “having no heirs” or “the state of patrilineal bloodline interruption,
i.e., ‘extinction due to lack of posterior heirs’”, with its core meaning being
the absence of any form of male heir. Regarding “household extinction”, the
Tang Funeral Orders stipulated: “When a household becomes extinct upon
death, all retainers, servants, slaves, shops, residences, and assets shall be
sold by close relatives to cover funeral expenses and charitable deeds; the
remainder goes to daughters. Without daughters, it is distributed to next-of-kin;
without kin, it is confiscated by the state” (Dai, 2004). The Household Orders,
Great Ming Orders stated: “For extinct household property, if there are no
agnatic heirs, biological daughters inherit. Without daughters, it reverts to the
state” (Liu, 2018). The Household Laws, Great Qing Legal Code prescribed:
“For extinct household property, if there are no agnatic heirs, daughters inherit.
Without daughters, the local official reports to superiors for appropriation into
public funds” (He, n.d.).

Consequently, from the Tang to the Qing dynasties, daughters were
consistently excluded from the priority inheritance sequence. Their rights
functioned only as a secondary option when patrilineal inheritance completely
failed. The so-called “household extinction inheritance rights” operated as

an emergency mechanism designed to preserve patrilineal continuity. Only
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when there were no sons, no heirs, and no agnatic successors could daughters
serve as temporary substitutes to prevent property confiscation. The goal
of this mechanism was not to protect daughters’ interests; rather, it aimed
to prevent family assets from passing to external surnames (or to the state).
Through limited property concessions, it reinforced the patrilineal nature of
property transmission (Chen, 2021).

Inheritance practices also varied by marital status. Unmarried daughters,
married daughters, and returned daughters — those who re-entered their
natal household after events such as divorce — were treated differently.
These distinctions show that women'’s inheritance rights were not only inferior
to men’s but also conditioned by social identity and circumstance. In most
cases, such rights remained subordinate to family interests and Confucian

doctrinal norms.

2.3 Status and Significance

In summary, women in Confucian China were disciplined ideologically
by the “Three Obediences and Four Virtues”, constrained in practice by
educational, marital, and property systems, and further subordinated through
codified norms in feudal legal codes — most notably the Qing Code. This
triple-layered structure perpetuated women’s marginal and subordinate
status in society.

Nevertheless, it is important to note that women were not entirely
devoid of agency. Within the “inner chamber culture”, some women gained
limited power through literary activities, household management, and
mediating mother-in-law relationships. However, such agency remained
constrained by the Confucian patriarchal order and could not fundamentally
alter women’s social identity (Meng, 2023).

Thus, the status of women in Confucian China was both a product of

ideological culture and a result of legal institutions. As the highest statutory
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law of the Qing Dynasty, the Qing Code further institutionalised this gender
inequality, cementing women’s social status as perpetually subordinate and

vulnerable.

/ o
._-. A‘?
%
-

Figure 1: Gendered Hierarchy in Traditional Chinese Inheritance Sequence

Source: Created by the author.

3. Women'’s Status in Confucian Vietnam: An Analysis Through the Lens
of The Hong Duc Code

3.1 Historical Context of the Hong Duc Code

Vietnam had long been within the cultural sphere of Chinese influence
since the Han and Tang dynasties, with Confucian ethics gradually becoming a
foundational ideology for social governance. However, Vietnam did not merely
replicate the Central Plains model wholesale. Instead, it adapted Confucianism
by integrating local social traditions and practical needs. In the mid-15th
century, Emperor Le Thanh Tong, aiming to strengthen centralisation, restore
social order, and safeguard agricultural production, promulgated the Hong Duc
Code in the 1470s. This code covered various aspects, including criminal law,
marriage, property, land ownership, and rituals, making it the most systematic
and comprehensive legal document of feudal Vietnam (Nguyen, 2001).

Since the early Le period, Viethnamese society was deeply influenced
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by Song Confucianism, which imposed harsh and extreme norms on women.
These included the saying “one boy counts as having an heir, ten girls count as
having none” (—8BH7A » +ZZH7, yinan yue you, shind’yué wa), and the
doctrine of “obey the father at home, the husband after marriage, and the son
after the husband’s death”. Nonetheless, the Hong Duc Code demonstrated
attention to and protection of women’s rights in several critical area. For
instance, provisions related to marital autonomy, property inheritance, and
the status of widows were more progressive compared to Qing Dynasty laws
in China (Trung Kien, 2024). These differences reflect both the practical role
of women in Vietnamese social production and the diverse interpretations
of Confucian culture during its localisation process. Moreover, the Code’s
timeless humanistic values continue to exert a profound influence up to the

present, a characteristic scholars have noted as distinctive (Pham, 1995).

3.2 Vietnamses Women’s Rights in the Marriage and Divorce Systems

In terms of marriage institutions, the Qing Code’s “Seven Grounds
for Divorce” clause allowed men to repudiate their wives for reasons such
as “disobedience to parents, failure to bear a son, adultery, jealousy, grave
illness, gossip, and theft”, effectively placing the power to control marriage
entirely in the hands of men. In contrast, the Hong Duc Legal Code’s marriage
clauses offered relatively greater protection for wives.

First, The Hong Duc Code prohibited coercive marriage and protected
women in cases of forced unions. Articles 320 and 338 stipulated severe
penalties for those who forced women into marriage against their will.
The Hong Duc Code established strict provisions to safeguard women from
infringements. Articles 403 and 404 prescribed harsh punishments for crimes
such as rape, bodily injury, or murder of women. Even in cases where a husband
assaulted his wife, the code contained specific regulations to protect women

from domestic violence (Nhan Dan Online, 2024).
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Second, within marital relationships, women could also initiate
divorce (file a lawsuit). Article 322 of the Hong Duc Code stipulated: “If an
engaged man suffers from a severe illness, the woman may petition the
authorities to annul the engagement”; “If the husband humiliates his wife’s
parents, she is permitted to sue for divorce” (Institute of History, 2009, p. 154).
Besides, Article 308 of the Hong Duc Code stipulates: “If a husband abandons
his wife for five consecutive months without contact (the wife may report to
local authorities with certification from village officials), he shall be deemed to
have forfeited his wife. If the wife has given birth, a grace period of one year
shall be granted” (Institute of History, 2009, p. 153). From this, the requirement
for village certification underscores the role of community governance in legal
enforcement, a feature distinct from centralised Chinese models.

Furthermore, the Hong Duc Code demonstrated a remarkably
humane and progressive spirit by recognising not only the husband’s right to
petition for divorce but also granting the wife similar initiative under specific
circumstances. During periods of mourning for parents, divorce proceedings
could not be initiated. In the event of divorce, children typically remained
with the husband; however, if the wife wished to retain custody, she had
the right to claim half of the children. Article 167 of the The Hong Duc Code
of Good Governance (Héng Duc Thién Chinh Thu) explicitly stipulated the
form of consensual divorce: the divorce document was to be structured as
a contract, with both the wife and husband retaining a copy as proof. This
demonstrates that, alongside the crucial consent of parents or senior relatives,
the mutual agreement of both the man and woman was also a factor
emphasised by legislators. Personal relations between the wife and husband
were completely terminated after divorce, and both parties had the right to
remarry without legal restrictions (Past and Present Journal, 2006). This differed
markedly from the Qing Code, which imposed legal restrictions and social
stigma upon widows seeking remarriage. The provision offered Vietnamese

women a degree of marital agency absent in the Qing Code, reflecting a legal
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pragmatism adapted to local social structures, as further explored in Section 4.

Thus, this demonstrates that Confucianism, upon entering Vietnam,
became less stringent towards women compared to its application in China.
While the Hong Duc Code did not completely dismantle the patriarchal
framework, it provided women with greater stability and a degree of agency
within the marriage system. In other words, The Hong Duc Code contained
none of the discriminatory laws against women seen in the Ming or Qing
dynastic codes. Women were not entirely confined to domestic roles; they
could participate in social activities such as trading, running shops, practicing
crafts, and becoming household economic managers.

Consequently, Vietnamese women within the family were not solely
subservient to their husbands’ commands but could discuss and collaborate
on family and clan matters (Pham, 2013). Regarding the economic role of
Vietnamese women, Charles Chapman, who was sent to Vietnam in 1778 by
the British Governor-General of India, described: The ladies are the most active
class, they often manage all business affairs (Lamb, 1970, pp. 130-131). Another
Western observer, John Barrow, who traveled to China and Vietnam in the
late 18th century, highlighted the difference in women’s roles between the
two societies: A Chinese man would feel disgraced to entrust any important
matters to women. In the assessment of the Cochinchinese (Vietnamese),
however, women are deemed the most suitable to be entrusted with essential
family affairs (Barrow, 1806, p. 302). Therefore, Vietnamese women were not

isolated in society.
3.3 Egalitarian Tendencies in Property and Inheritance Laws
Regarding property inheritance, the Hong Duc Code established
principles of relative equality between spouses in joint property and inheritance
rights. This reflected a sophisticated civil system blending Confucian legal

norms with local customary practices.
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In cases of divorce or the husband’s death, the wife had the right to
enjoy and claim a share of the property jointly acquired during the marriage.
Articles 374 and 375 of the Hong Duc Code stipulated: “division of land and
assets among heirs and children” and “division of land and assets in the
absence of a will” (Institute of History, 2009, p. 156).

Additionally, while feudal legal traditions emphasised bequeathing
property to males for ancestral worship and lineage continuity, the Code also
recognised daughters’ inheritance rights — whether unmarried or married.
Article 388 of the Hong Duc Code stated: “If a mother dies without a will,
siblings shall divide the property equally, but must reserve 1/20 of the land
as an ancestral worship share, entrusted to the eldest son. If there is no
eldest son, this share shall be inherited by the eldest daughter” (Article 391)
(Institute of History, 2009, p. 157).

Furthermore, women had the right to own private property, as
articulated in Article 376: “If the wife predeceases her husband, her land
shall be divided into three parts — two parts go to the husband, and one
part to her heirs”. This provision was a significant breakthrough in feudal legal
traditions, as women were typically “propertyless” and often treated as their
husband’s property themselves. The right of a wife to inherit her husband’s

property was uniquely acknowledged in the Hong Duc Code.

3.4 Cultural Environment and Social Evaluation

In Vietnamese history, traditional culture was profoundly influenced
by early matriarchal systems and agricultural village structures. In wet-rice
agricultural societies, women not only played crucial roles in production and
household economic management but also served as the force preserving
and transmitting customs, beliefs, and communal activities. Village culture —
with its system of customary laws (hucng udc), village associations (héi lang),

seasonal festivals, and traditional crafts — created a social space where
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women had opportunities to participate and affirm their status. The close
integration of family and village life contributed to maintaining women’s
relatively high social standing across many periods of Vietnamese history,
before the heavy influences of Confucianism were introduced and reshaped
gender relations (Tran, 2008). However, it was precisely this deep-rooted
cultural foundation that enabled Vietnam to resist the full force of Sinicisation.
In other words, while Confucianism profoundly impacted social structures
and gender norms, Vietnam nonetheless preserved its own cultural values,
especially the recognition and protection of women’s roles within both the
family and society.

In contemporary societies, the principle that the state bears responsibility
for legislating to protect women'’s rights is now firmly established. The Hong
Duc Code, however, instituted a cognate principle of codified, state-sanctioned
protection for women a remarkable 550 years ago. Evidently, although the
Code was inevitably influenced by Confucian tenets such as the “Three
Obediences and Four Virtues” and “male superiority and female inferiority”,
which imposed institutional constraints on women’s rights, its clauses protecting
women’s interests remained landmark achievements in the history of Vietnamese
feudal law. Over centuries of implementation, the Code fostered a more
democratic, civilised, and harmonious development of Vietnamese society.
It was precisely this progressive ethos of respecting and protecting women
that nurtured pioneering figures in Vietnamese history, such as Doan Thi Diem,

Ho Xuan Huong (the Queen of Ném Poetry) who championed women’s rights.

4. Comparative Analysis of the Qing Code and the Hong Duc
Legal Code

Before comparing specific legal provisions, the socio-economic
foundations of each tradition must be outlined. Vietnam’s divergence

from the Qing model arose from its agrarian, village-based society. Wet-rice
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agriculture required active labour from both sexes, elevating women’s role in
household and community economies. Historical accounts confirm women
managed finances, farming, and local trade (Lamb, 1970; Barrow, 1806).
Crucially, denying women all property rights would have destabilised the basic
economic units of household and village. Law therefore adapted to recognise
their practical economic contributions (Tran, 2008). The Le dynasty’s reforms,
thus, granted women inheritance, divorce, and property rights in the Hong
Duc Code, aligning law with village-level stability.

In other words, unlike China’s centralised bureaucratic empire,
which used law to reinforce patrilineal hierarchies for state control, Vietnam
selectively adapted Confucian norms while preserving indigenous traditions
that acknowledged women’s socio-economic agency. After independence,
dynasties like the Le adopted Chinese administrative models, but modified
Confucian principles to suit local realities (Tran & Tran, 2025). In this context,
following centuries of Chinese domination, these codification efforts were also
part of a broader project of asserting Vietnam’s political independence and
selectively adapting Confucian norms to local needs. This created a hybrid
system blending state centralisation with village autonomy (Pham, 2014).
Consequently, the Hong Duc Code institutionalised more flexible protections
for women in marriage, inheritance, and property than the rigid patriarchy of
the Qing Code.

4.1 Differences in Marriage and Divorce Systems

In terms of marriage institutions, the Qing Code’s “Seven Grounds
for Divorce” clause, articulated in Statute 116 “Repudiating a Wife” (2%,
cha qn, explicitly allowed men to repudiate their wives for reasons such as
disobedience to parents, failure to bear a son, adultery, jealousy, grave illness,
gossip, and theft. This provision granted men broad legal authority, placing

women in a highly passive and vulnerable position within marital relationships.

20 M onsarsandu UA 12 aluf 2 2568



Although the Code also recognised the “Three Exceptions” (having no family
to return to, observing mourning periods, or having endured poverty with the
husband), these were only limited constraints that did not fundamentally alter
women’s status. In other words, the very title of the statute, “Repudiating a
Wife”, is profoundly revealing. It linguistically enacts the patriarchal structure,
framing divorce not as a mutual dissolution but solely as a unilateral right of
the husband to “expel” or “send out” his wife. This terminology perfectly
encapsulates the Confucian principle of “male superiority and female
inferiority” that underpinned Qing law, where the husband held the position
of authority and the wife was one of subordination.

In contrast, with the Hong Duc Code, for the first time in Vietnamese
history, women were granted a special legal “right”: the right to divorce their
husbands (Dang, 2014, p.56). For instance, although marital relationships for
children were typically arranged and decided by parents, Article 322 specified:
“If a daughter is betrothed but not yet married, and the groom suffers from
a severe illness, commits a crime, or squanders family assets, the daughter
is permitted to petition the authorities to return the betrothal gifts...” or
“if the son-in-law insults his parents-in-law, [the wife] may sue for divorce”,
and the daughter would not face discrimination for annulling the engagement.

Furthermore, although Statute 116 of the Qing did contain a clause
stating that“if husband and wife are incompatible and both consent to
separate, they shall not be punished”, this provision inherently required the
husband’s agreement and thus still did not grant women an independent,
active right to initiate divorce — a right that was explicitly recognised under
the Hong Duc Code. Moreover, regarding the issue of mandatory waiting
periods for remarriage, Statute 116.02 of the Qing Code stipulated that a
woman must wait five years if her betrothed fails to marry her without cause,
or three years if her husband abandons her, before she can petition authorities
for permission to remarry. In contrast, Article 308 of the Hong Duc Code

proclaimed that a wife need only wait five months after being abandoned
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before she could report the matter and be legally free to remarry. This
comparison reveals that the Qing Code imposed a significantly longer period of
uncertainty and vulnerability on women, reinforcing their legal and economic
dependence.

In practice, feudal-era women rarely exercised this right. Nevertheless,
the codification of such provisions reflected a formal recognition of women’s
marital interests and established a legal basis for enforcing husbands’ familial
obligations. This law reflects the innovative approach of Le Dynasty legislators
in adapting Confucian norms to local conditions. Thus, within similarly
Confucian-influenced contexts, the Qing Code tended to reinforce patriarchal
control, safeguard male dominance and delayed women’s autonomy; while
the Hong Duc Code code reflected a certain degree of protection for women’s

marital stability and personal dignity.

4.2 Comparison of Inheritance and Property Rights

First, the inheritance of ancestral worship land reveal a fundamental
divergence between the two the Qing and Hong Duc Codes. The Qing Code’s
Statute 88 stipulated that “if there is indeed no one in the same lineage
who should inherit, the property shall be received by the own daughter[s];
if there are no daughters, the local officials shall report to their superiors and
transfer it to the public treasury”. The core purpose of this provision was
not to protect women’s property rights but to ensure the continuity of the
patrilineal bloodline. In other words, women’s inheritance rights were merely
a “remedial measure”, inherently subordinate to patriarchal logic. In contrast,
the Hong Duc Code’s Article 391 proactively integrated daughters into the
sacred duty of lineage continuity by decreeing that the ancestral worship land
— “if there is no eldest son, it shall be managed by the eldest daughter”. This
recognition of a daughter’s ritual role signifies a profound departure from strict

Confucian norms. In other words, by embedding daughters into the sacred
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duty of ancestral continuity, the Hong Duc Code reframed lineage preservation
not as an exclusively male privilege but as a shared familial responsibility,
marking a decisive divergence from the restrictive vision of the Qing Code.

Second, the status and property rights of childless widows highlights
another crucial dimension of contrast between the two codes. the provision
stated: “If a husband died leaving no son, and the widow remained chaste,
she could manage her husband'’s share, but she must rely on the clan leader
to select an heir of the appropriate lineage”. The widow’s authority here was
strictly provisional, contingent upon her chastity, and always subordinated
to the patriarchal clan. She was permitted to act only as a temporary custodian,
never as a rightful owner. By contrast, the Hong Duc Code (Articles 374-375)
explicitly recognised the widow’s right “to enjoy and claim a share of the
property jointly acquired during the marriage”. This provision reframed marriage
as an economic partnership, eranting widows co-ownership and an enforceable
claim to marital assets rather than mere custodianship. The contrast is stark:
while the Qing Code immobilised the widow as a passive placeholder for
male lineage interests, the Hong Duc Code articulated a more progressive
notion of economic partnership within marriage, offering widows an active
and legally protected role in property relations.

Third, the regulation of private property and individual ownership
further underscores the divergent approaches each legal system adopted
toward women’s economic rights. In the Qing Code (Statute 78), the provision
stated: “If a woman remarries, then the husband’s family property and her
original dowry shall be controlled entirely by her former husband’s family”.
This rule stripped women of both their dowry and inheritance rights upon
remarriage, weaponising economics to enforce chastity and effectively denying
them any independent legal identity. Conversely, the Hong Duc Code (Article
376) declared: “If the wife predeceases her husband, her land shall be divided
into three parts — two parts to the husband and one part to her heirs”. This

provision explicitly recognised women'’s separate property, allowing them to
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transmit assets to their own heirs. This recognition of female private property,
even extending beyond death, was a remarkable legal breakthrough that
granted Vietnamese women a degree of economic agency unparalleled in

the contemporary Qing legal framework.

4.3 Comparative Summary

Overall, The Qing and Hong Duc Codes embody divergent legal
philosophies regarding gender relations and women'’s status. The Qing Code
entrenched a rigid patriarchal hierarchy, systematically subordinating women’s
lecal and economic agency to male authority. A woman’s identity was
subsumed under that of her husband’s family, as starkly illustrated by Statute
78’s provision that a widow forfeited all poperty, including her dowry, upon
remarriage. This approach treated women as legal dependents, denying them
autonomy and using economic penalties to enforce social control.

By contrast, the Hong Duc Code articulated a markedly more balanced
and pragmatic approach. It not only recognised a wife’s right to hold and
bequeath private property but also granted women limited but meaningful
rights to petition for divorce and to share marital assets. The stipulation that
a wife’s land was to be divided upon her death, with a portion reserved for
her heirs, legally distinguished her assets from her husband’s and affirmed
her autonomous standing. Moreover, the Code acknowledged women’s
co-ownership of marital property, treating marriage as an economic partnership
rather than a unilateral transfer of the bride into her husband’s lineage.
As French scholar Camille Briffaut (1921, pp. 231-232) observed of the Le
dynasty: It was a profoundly equal system, based on the principle of equality
between the two family lines and the equal rights of husband and wife.
Regarding property, they contributed equally, enjoyed the common fruits
together, bore common expenses and debts, shared wills equally, and divided

property equally. They also retained portions of their own private property.
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This contemporary commentary reinforces the conclusion that the Hong Duc
Code incorporated a significant degree of reciprocity in marital and property
relations, offering a synthesis of Confucian principles with indigenous customs
that stood in sharp contrast to the patriarchal rigidity of the Qing Code.
To provide a concise visual synthesis of these differences, Table 1 summarises

the key legal divergences between the Qing Code and the Hong Duc Code

across the domains of marriage, inheritance, and property rights:

and the Hong Duc Code

Table 1. Key Legal Differences between the Qing Code

Legal Dimension

Qing Code

Hong Duc Code

Divorce initiation

“Seven Grounds for
Divorce” giving husbands
unilateral authority
(Statute 116).

Women may petition
for divorce in cases of
abandonment, humiliation
of parents, fiancé’s severe
illness (Arts. 308, 322).

Remarriage waiting

Long waiting periods

Short waiting period (e.g., 5

rights, conditional on
chastity and clan-selected
heir (Household Laws,
Statute 88).

periods (3-5 years) before | monthsinabandonment
remarriage permitted | cases) with no legal
(Statute 116.02). stigma (Art. 308).

Widow’s property Widows only hold custodial | Widows recognised as

co-owners of marital
property (Arts. 374-375).

Inheritance rights

Daughters inherit only in
“household extinction”
situations (Statute 88).

Daughters may inherit
ancestral shares; eldest
daughter may manage
worship land if no eldest
son (Art. 391).
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Private property Woman’sdowry absorbed | Wife retains separate
by husband’s lineage on | property; part of her
remarriage; no separate | land passes to her heirs
estate (Statute 78). (Art. 376).

Source: Compiled by the authors from statutory provisions in the Qing
Code and the Hong Duc Code.

While the Hong Duc Code afforded Vietnamese women greater legal
standing in areas such as property sharing and divorce initiation, it should not
be interpreted as a fully gender-equal legal system. Indeed, it remained firmly
embedded within a patriarchal Confucian framework, privileging male lineage
and ritual continuity. For example, ancestral-worshiping land was reserved
primarily for sons, especially the eldest son and heads of patrilineages, though
daughters could inherit in the absence of male heirs (Arts. 374-376, 391).
Social norms around arranged marriage and chastity continued to constrain
women’s autonomy, while rules on marital property, inheritance, and family
responsibilities reinforced patrilineal authority in line with Confucian ideals
(Haines, 1984). Similarly, the Qing Code’s “Seven Grounds for Divorce”
institutionalised a stark imbalance of marital power.

Thus, a more nuanced understanding emerges: the Hong Duc Code
was relatively more accommodating to women’s economic and marital
interests than its Qing counterpart, yet it operated within the same patriarchal
Confucian order. Its provisions reflect both progressive adaptations and
persistent constraint. This demonstrates that advances in women’s rights
were embedded in Vietnam’s own pre-existing Confucian framework, rather

than imported from later Chinese legal codes.
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5. Conclusion

A comparative analysis of the Great Qing Legal Code and
Vietnam’s Hong Duc Code reveals significant differences in how Confucian
principles shaped women'’s status in these two societies. While both legal
systems were rooted in Confucian ethics, they diverged markedly in their
treatment of women’s rights. The Qing Code enforced a rigid patriarchal
system, systematically restricting women'’s rights in marriage, property, and
inheritance. By contrast, the Hong Duc Code incorporated more pragmatic
and flexible provisions, granting Vietnamese women greater autonomy in
marriage, broader inheritance rights, and protections against arbitrary divorce.
This divergence arose from distinct historical and socio-economic contexts.
China’s deep entrenchment in patrilineal clan structures and state-enforced
Neo-Confucian orthodoxy led to extreme institutionalised suppression of
women’s agency. Vietnam, while influenced by Confucianism, retained
stronger local traditions that recognised women’s economic roles and social
value, resulting in legal accommodations that offered women substantially
more protection and autonomy.

These differences demonstrate that Confucianism did not produce
a monolithic system of gender hierarchy across East Asia. Rather, its
implementation was shaped by local practical needs and cultural adaptations.
The Vietnamese approach, as embodied in the Hong Duc Legal Code,
represents a significant variation within the Confucian tradition — one that
balanced ethical principles with pragmatic considerations of social stability
and economic productivity.

In summary, this comparison not only illuminates the particular
constraints faced by Chinese women under Qing law, but also highlights
the diversity of gender systems within Confucian societies. It suggests that
cultural traditions, even when sharing common philosophical foundations,
can develop substantially different institutional expressions based on local
historical conditions and social requirements.

stance, year 12, vol.2 2025 @ 27



Acknowledgements

The authors wish to express sincere gratitude to Mr. Huynh Vinh Khang
(Arthid), a graduate student at Chiang Mai University, for introducing them
to the Stance academic journal published by the Department of Women’s
Studies, Faculty of Social Sciences. Special thanks are also extended to Ms.
Phan Thi Hong Nhung (Ponsuda), a graduate student at Burapha University,
and Ms. Taneephan Sanguansil, a graduate student at Nanjing University, for
their invaluable assistance in translating the title, abstract, and keywords into
Thai, which was indispensable for the completion of this article. The authors
are also grateful to the editors and reviewers of Stance for their consideration

and for providing the opportunity to contribute to this publication.

28 MW onsarsandu UA 12 aluf 2 2568



References

Barrow, J. (1806). A voyage to Cochinchina in the years 1792 and 1793.
London: T. Cadell and W. Davies.

Bragg, A. O. (2015). The Chinese civil service examination’s impact on Confucian
gender roles [Undergraduate honours thesis]. College of Arts & Sciences,
University of Louisville. https://ir.library.louisville.edu/cgi/viewcontent.
cgi?article=1090&context=honors. Accessed date: 2025, August 19.

Briffaut, C. (1921). Droit civil sino-annamite: notes historiques [Sino-Annamite
civil law: Historical notes]. Hanoi: Imprimerie d’Extréme-Orient
[Far East Printing House].

Chen, M. [fE7E]. (2023). Cong chu tu mu zhi kan Song dai funti de shenghuo
[Women’s lives in the Song dynasty as revealed in excavated epitaphs]
[Doctoral dissertation]. University of Hong Kong. http://hdl.handle.
net/10722/335161

Chen, Q. Q. [(EFHF] (2021, July 26). Gudai ntixing de caichan jicheng
[Women’s inheritance of property in ancient Chinal. Haimen District
People’s Procuratorate Network. https://nthm jsjc.gov.cn/wenhua/
202107/t20210726_1253443.shtml. Accessed date: 2025, August 21.

C6 luat Viet Nam: Quéc triéu hinh lugt va Hoang Vit ludt ¢ [Ancient Vietnamese
Laws: The National Criminal Code and The Imperial Vietnam Code]. (2009).
Institute of History. Hanoi, Vietnam: Vietnam Education Publishing House.

Dai, J. G. [EZE[E]. (2004, September 8). “Zhupu mingfen” yu Song dai nubi
de falti diwei—Tang Song biange shiqi jieji jiegou yanjiu zhi yi
[“Master—servant status” and the legal position of slaves in the Song
dynasty: A study of class structure during the Tang-Song transition].
China Law Society Network. http://iolaw.cssn.cn/gdfls/200409/
t20040908 4592721.shtml. Accessed date: 2025, August 21.

Dang, T. H. H. (2014). BS lugt Hong Buc — Noi dung co bdn va gia tri duong dai
[The Hong Duc Code - Fundamental content and contemporary value]
[Master’s thesis]. Vietnam National University, Hanoi.

stance, year 12, vol.2 2025 @ 29



Elman, B. A. (2009). Civil service examinations. In W. H. McNeill, J. McNeill,
& D. G. Atwill (Eds.), Berkshire encyclopedia of China (pp. 405-410).
Princeton, NJ: Berkshire Publishing Group LLC. https://www.princeton.
edu/~elman/documents/Civil%20Service%20Examinations.pdf.
Accessed date: 2025, August 19.

Gao, P. [[5F]. (2018, April 23). Qian ruxue yu hou ruxue de chabie
[The differences between early Confucianism and later Confucianism].
Online Media Center of the Beijing Committee of the Chinese
People’s Political Consultative Conference. https://www.bjzx.gov.cn/
zxqk/bjgc/201608/whc201608/201804/t20180423 11808.html.
Accessed: 2025, August 18.

Haines, D. W.(1984). Reflections of kinship and society under Vietnam’s Lé Dynasty.
Journal of Southeast Asian Studies, 15(2), 307-314. https://doi.org/
10.1017/50022463400012546.

He, Y. W. [fff E3Z]. (n.d.). Zhonghua ntixing jicheng quan de yanbian—
du Honglou Meng dui Lin Daiyu jicheng quan de sikao [The evolution
of Chinese women’s inheritance rights: Reflections on Lin Daiyu’s
inheritance rights in Dream of the Red Chamber]. Qikan China.
https://www.qgikanchina.com/thesis/view/56055967refresh=
1755666793. Accessed date: 2025, August 21.

Lamb, A. (1970). The Mandarin road to Old Hue. Hamden, CT: Archon Books.

Leung, W. M. [Z2EEH]]. (2025, June 11). Qigie zhi bie: Chudntohg zongfa shehui
de lunli zhixu [The distinction between wives and concubines: Ethical
order in traditional patriarchal society]. Student digital subscription
of iNKY. https://edu.hkej.com/php/article.detail.php?aid=62172.
Accessed: 2025, August 20.

Liu, W. Y. [ZI4fEFE]. (2023). Jingbiao zhidu yu difang shehui: Yi Tai jun jiefu
Yan Liu shi shou jingbiao wei li [Chastity and Local Society: A Case study
of Mrs. Yan’s family]. Journal of National Museum of Taiwvan History,

25,9-41.

30 W onsarsandu UA 12 aluf 2 2568



Liu, Y. J. X7k ). (2018, September 11). Cong Ming dai tongzhi duan shuzi
yichan an kan gudai de yichan jicheng [Inheritance in ancient China
as seen through a Ming dynasty case on the division of property
among sons]. Xiamen Court Network. http://www.xmcourt.gov.cn/
fywh/alfx/201809/t20180911 100715.htm. Accessed date: 2025, August 21.

Lu, D. Q. [EF}3H]. (2010). Lun liang’an panjue lihun zhi yanguo—ijian (un
lihun tiaojie [The changes and development of divorce decrees
between Taiwan and China — Also on divorce mediation] [Master’s
thesis]. Soochow University, Taipei, Taiwan.

Meng, M. [Z25]. (2023, August 29). Yong hao Zhongguo chuantong jia wenhua,
tuidong fahui funt zai shehui shenghuo he jiating shenghuo zhong
de dute zuoyong [Making good use of China’s traditional family
culture to promote women’s unique roles in social and family life].
China Women'’s News. https://www.cnwomen.com.cn/2023/08/29/
wap_99280292.html. Accessed date: 2025, August 22.

Nguyen, Q. V. (2001). Tim hieu qua trinh hinh thanh va hoan thien Bo Le qua
cacthu tich co cua Viet Nam [Searching the promulgating and completing
process of the Lé Code through the ancient documents of Vietnam].
VINU Journal of Science, Social Sciences and Humanities, 17(2), 35-40.

Pham, D. (2014, September 29). Administrative reforms under Vietnamese
feudal dynasties. Vietnam Law & Legal Forum magazine. https://
vietnamlawmagazine.vn/administrative-reforms-under-vietnamese-
feudal-dynasties-4401.html. Accessed date: 2025, December 9.

Pham, N. H. (2013). Bia vi clia ngudi phu nl trong xa héi phong kién Viét Nam
(Mot nghién cliu qua Luat Hong Buc va Luat Gia Long) [The status
ofwomeninfeudal Vietnamese society: Astudy through the Hong Duc Code
and Gia Long Codel. Journal of Social Sciences, 10(182), 11-18.

Pham, V. D. (1995). Vdn hoa va déi mai [Culture and renovation].

Hanoi: National Political Publishing House.

stance, year 12, vol.2 2025 @ 31



Qingdai Taiwan de zhenjie paifang yu jie xiao ci [Chastity arches and filial
piety shrines in Qing Taiwan). (n.d.). Taiwan Women’s Network. https://
women.nmth.gov.tw/?p=1950. Accessed date: 2025, August 20.

Quyén lgi clia ngudi phu nr trong Bo Luat Hong Buc [Women'’s rights in the
Hong Duc Code]. (2006, January, 16). Past and Present Journal.
https://www.hoilhpn.org.vn/tin-chi-tiet/-/chi-tiet/quyen-loi-cua-nguoi-
phu-nu-trong-bo-luat-hong-%C4%91uc-2161-4533 . html.
Accessed date: 2025, August 25.

Shi, Z. M. [Jifi{th 5], (2022, February 28). Chuantong lunli ruhe euifan niixing?
[How did traditional ethics regulate women?]. China Culture Research
Institute Network. https://chiculture.org.hk/sc/china-five-thousand-
years/4083. Accessed date: 2025, August 18.

Tdc gid chu bién Bo lugt Hong buc: Tutudng tién bo va coi trong phu nt;, tré em
[The chief author of the Hong Duc Code: Progressive ideas and
regard for women and children]. (2014). Nhan Dan Online. https://
nhandan.vn/tac-gia-chu-bien-bo-luat-hong-duc-tu-tuong-tien-bo-va-
coi-trong-phu-nu-tre-em-post816980.html. Accessed date: 2025,
August 25.

Thuyét Tam tong, TUr dic va dnh hudng cua noé déi véi ngudi phu nlr Viét
Nam hién nay [Theory of Three Obediences and Four Virtues and
its influence on Vietnamese women today]. (2017, June 29). Vietnam
Fatherland Front Online Newspaper. https://mattran.org.vn/hoi-dong-
tu-van/thuyet-tam-tong-tu-duc-va-anh-huong-cua-no-doi-voi-nguoi-
phu-nu-viet-nam-hien-nay-7063.html. Accessed date: 2025, August 16.

Tran, Q. V. (2006). Co s& van hoa Viét Nam (Tai bdn (Gn thur 8) [Foundations
of Vietnamese culture (8th ed.)]. Hanoi: Education Publishing House.

Tran, H. N., & Tran, T. H. (2025, January 3). Law-prescribed women’s rights in
feudal Vietnam. Vietnam Law & Legal Forum magazine. https://
vietnamlawmagazine.vn/law-prescribed-womens-rights-in-feudal-

vietnam-73731.html. Accessed date: 2025, December 9.

32 W onsansandu UA 12 aluf 2 2568



Trung, K. (2024, March 26). Nhdng quy dinh tién b vé bdo vé phu ni trong
Lugt Hong Buc [Progressive provisions on the protection of women
in the Hong Duc Codel]. Lai Chau Provincial Civil Judgment Enforcement
Information Portal. https://thads.moj.gov.vn/laichau/noidung/tintuc/
lists’hoatdongdoanthe/view_detail.aspx?itemid=145. Accessed date:
2025, August 25.

Zeng, L. Y. [% 4. (2013). “Nuzi wucai bian shi de” zhi yuan chu yujing,
houdai quanshi ji gi lishi yiyi shitan [A probe into the original context,
later interpretations, and historical significance of “Women’s lack of

talent is virtue”]. Chinese Literature Studies, 35, 97-136.

stance, year 12, vol.2 2025 @ 33



