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Introduction

Regarding the history of feudalism in Vietnam, the time spanning the 10th-15th centuries is considered the period with the most significant changes of Đại Việt in terms of politics, culture, religion and society. In the early period of the Later Lê Dynasty, the transition from Buddhism to Confucianism as the national religion in Đại Việt took place. The structure of the state, law and examination system of Đại Việt were gradually completed under the Lý and Trần Dynasties causing it to develop into its most prosperous period under the Lê Dynasty in the 15th century. In the same period, Đại Việt had many successes in protecting their national independence from foreign invaders from the north (the Song, Yuan and Ming invasions) and the south. Emperors of the Lý, Trần and Later Lê Dynasties had an appropriate strategy for the development of the country and the protection of their national sovereignty. It can be said that under the Lý, Trần and Lê Dynasties, the feudal centralization of power was strengthened more and more, and that the country was unified and promoted in every way. To clarify these statements, this paper is based on historical evidence, events, sites and artefacts relating to the period spanning the 10th-15th centuries. 

Đại Việt from the 10th-15th century – political, cultural, social and religious development
After the victory at the Bạch Đằng River in 938, Ngô Quyền proclaimed himself as emperor, recovered national independence and ended more than 1,000 years of Chinese domination. The Ngô Dynasty only existed for a short period from 939 to 954. After the death of Ngô Quyền, his sons, Ngô Xương Ngập and Ngô Xương Văn, did not have enough prestige and power to maintain absolute authority of the monarchy. The country was divided between the principalities of 12 warlords
 who proclaimed themselves as emperors. Among them, the force of Đinh Bộ Lĩnh was most powerful, and in turn he suppressed the rebellion. In 968, he ascended the throne, moved the capital to Hoa Lư, renamed the country Đại Cồ Việt, established a government, and unified the country for the first time. In 1009, Lý Công Uẩn, the former ‘Commander of the Palace's Left Flank’ under the reign of the last Early Lê Dynasty king, Lê Long Đĩnh, ascended the throne with support of the Buddhist community and established the Lý Dynasty (1009-1225). He made an important decision to move the capital from Hoa Lư to Đại La and named the citadel ‘Thăng Long’ (Ascending Dragon). The movement of the capital of the Lý Dynasty 
“officially closed a century with continuous military events, changes of dynasties, the ‘confusion’ of our forefathers in establishing the capital, and opened up a new era of glorious development of the nation” (Vũ Văn Quân 2009: 103).

In the history of Đại Việt from the 10th-15th century, there was an emerging problem regarding the wars against invaders from the north. Although they were anti-China and anti-Sinicization, the Lý and Trần Dynasties, and especially the Later Lê after achieving political independence in their early period, did not deny adopting significant cultural heritage of the Chinese civilization. Many aspects of the political institutions including, law and education, of Đại Việt manifested in marks of acculturation and cultural exchanges with the Chinese, however it was 
“not unchanged imitation, passive reception or beyond the patriotism and national cultural traditions” (Nguyễn Văn Kim 2008: 303). 

Regarding governmental and legal organizational structure
From the 10th-15th centuries, Đại Việt developed steadily and attained an absolute monarchy based on the concept of Confucianism. The Lý Dynasty developed the administration with a centralized political system from the centre to locality (Fig. 1). Authority was held by the court with the head being the emperor (Trần Thị Vinh 2010: 298-9). Under the Lý Dynasty, the state organization was more complete than those of the Đinh or Early Lê Dynasties. This included the king’s assisting offices (the pavilion and the academy), central authorities of the court (chief chancellor, deputy chancellor, the Secret Institute, and the Six Ministries) and specialized agencies (the Imperial College) (Trần Thị Vinh 2010: 299-302). Local-level administration included: prefectures (phủ, lộ) and sub-prefectures (châu) in the lowlands, and stations (trại) in the mountainous areas as the head administrative units of localities. Under prefectures and sub-prefectures there were district-level units (huyện or hương
), communes, and villages. 
The Trần Dynasty developed the central state structure under the absolute monarchy with a higher level of development than the Lý Dynasty. The central court system was organized relatively completely. Under the emperor was the Chancellor (Tể tướng), and next were literary and military mandarins. Special offices were the pavilion, institute, agency, division, board, and department (Phan Huy Lê 2011: 722). The executive authority of the court was made up of six ministries that included public affairs, finances, rites, war, justice, and public works, together serving to manage the issues of administration, diplomacy, religion, economics, military and law. Besides the administrative offices, the Trần Dynasty developed specialized institutions such as the secretary’s office (responsible for official correspondence and records), the Imperial College, the office for transport, the office for flood protection and dyke construction, the real estate office, and other cultural offices like the Academy of Sciences, the Academy of Imperial History, the Academy of Medicine and the Department of Rites (responsible for worship and music for worshipping ceremonies) (Nguyễn Quang Ngọc 2000: 77). The local administration system was systematically reorganized. The whole country had 12 lộ, and under these administration units were prefectures, sub-prefectures, districts and communes. In the mountain areas they were called trại (camp) and sách (station) respectively. This system guaranteed strong government control over all levels down to the commune (Phan Huy Lê 2011: 724).  
Under the Lê Dynasty, the administration and specialist system was gradually consolidated. In particular, hierarchy, rites, and official functions in the administrative system were regulated. In the court, under the direct authority of the emperor, there were the Six Ministries
 (Lục bộ), and the Six Departments
 (Lục khoa) which were responsible for monitoring and supervising the implementation of the Six Ministries’ activities. The Six Courts
 were responsible for activities which the Six Ministries were not responsible for. The specialized offices at the court included the Academy of Imperial History, Academy of Sciences, the Imperial College, the Nội thị sảnh Pavilion, etc. (Nguyễn Quang Ngọc 2000: 118). Regarding administration, the whole country was subdivided into 13 circuits. Under each circuit were 52 prefectures, 178 districts, 50 sub-prefectures and other local units such as districts, communes, villages, hamlets, etc. The head of a circuit was called a chairman. Each circuit had three departments: the department of military, the department of public affairs (responsible for civil administration), and the department of management (responsible for investigations and supervision). Communes were divided into large, medium and small. The commune-level mandarins were elected by the public. The total number of mandarins (from the commune-level upwards) under Lê Thánh Tông’s reign was 5,370 people, including 2,755 mandarins in the court and 2,615 mandarins in the localities, and the majority of them were graduated by the examination system (Nguyễn Quang Ngọc 2000: 118).
Beside the organization of the state’s administrative structure, the law system of Đại Việt was completed. In the Lý period, the state issued the Criminal Code. Compared with the Đinh and Early Lê periods, this code marked an important step forward in managing the state by law. The Criminal Code of the Lý period was considered the first written code of Đại Việt in the 11th century, specifically in 1042. However, this code is now lost. Through legal documents, it is apparent that the law of the Lý Dynasty had the typical characteristics of feudalism in serving to protect the court and social order, fight against tax evasion, dispute resolutions, manage real estate trading, and maintain the tractive forces for agriculture (Nguyễn Quang Ngọc 2000: 72). Regulations regarding functions and activities of the state under the Trần reign were defined in the Criminal Code and in the regulatory books that include: the Book of General Statutes of the Ruling Dynasty, the Book of Regulations of the Ruling Dynasty, Common Rites during the Kiến Trung Era and Codified Rituals of the Royal Court (Phan Huy Lê 2011: 724). The laws of the Trần Dynasty stabilized the social stratification, and protected private property and agricultural production. During the Later Lê Dynasty, the code Laws of the State was considered the general code for adjusting the most basic and crucial social relations to create a political, economic, social, and cultural foundation for the Lê Dynasty (Trần Trọng Hựu 1998: 197). Besides this, the Lê Dynasty had other legal documents shown in the Leisure Writings from the South of Heaven, the Legal Form used under the National Dynasty and the Book of Good Government of the Hồng Đúc period. The code served to protect the reign of the court, the administrative system, the social system, the patriarchy, and Confucianism. The classificatory features of the code are oriented towards Chinese law. However, many articles consider traditional customs as the distinct identity of the people (Nguyễn Quang Ngọc 2000: 119). This opinion is confirmed by the research of the Korean scholar, Insun Yu. He studied and compared the laws of Vietnam and China in the 17th-18th centuries, and pointed out differences in cultural identity of Vietnam in the code of the Lê Dynasty. Differing from China, the laws of the Lê Dynasty regulated that property was owned by all family members. Vietnam’s law of inheritance was also different from that of China’s. In Vietnam, property of the family was distributed equally to children, no matter if they were a son or daughter. In China, only the son inherited property. According to Insun Yu, this difference meant that the law of the Lê Dynasty in 1499 was institutionalized appropriately to the Vietnamese tradition (Insun Yu 1994: 35).
Prosperity of Buddhism under the Lý and Trần reigns
On the basis of ancient Vietnamese culture and the position of a first-time reign of independence and self-control, the dynasties of Lý and Trần 
“voluntarily and proactively received aspects of Chinese culture as well as Champa culture from Indian cultural influences, and integrated them into the national culture” (Nguyễn Thừa Hỷ 1999: 24-5). 
In this sense, besides ancient Vietnamese religions, the Lý and Trần dynasties improved and developed Buddhism derived from India, accepted Confucianism of China for the first time, and acculturated Southeast Asia’s cultural characteristics from neighbouring countries in the region.

Buddhism was adapted into Vietnam from the period of Chinese domination. In the 2nd century, many Indian and Chinese monks came to Giao Châu where a large Buddhist centre was established at Luy Lâu (Thuận Thành district, Bắc Ninh province). At first, when entering into Vietnam, Indian Buddhism was integrated into the native religion in order to find a position in the Vietnamese community. The integration process of Indian Buddhism with the native religion was archived in folk memory by Mahāyāna legend, which is clearly proved by the existence of a system of pagodas in Dâu, Phi Tướng, Dàn of the Bắc Ninh province, where there is currently the practice of worshipping the Four Deities (the Deity of Clouds, the Deity of Rain, the Deity of Thunder, and the Deity of Lighting).

From the first period of integration to the 10th century, during the Đinh and Early Lê period, Buddhism obtained its position as an ideology in society and occupied an important role. Many monks became chancellor to the king and were respected by the court. The monks Khuông Việt and Pháp Thuận were charged by the king to welcome envoys from China. King Lê Đại Hành consulted the monk Vạn Hạnh before leading troops to fight against the Chinese troops of the Song Dynasty. Moreover, Buddhist scripture pillars, discovered by an excavation at an archaeological site in the Hoa Lư capital, provide evidence for the development and appreciation of Buddhism in the 10th century.

In 1009, after Lý Công Uẩn ascended the throne, three large religions, Buddhism, Confucianism and Taoism, existed and developed peacefully beside one another. Of these religions, Buddhism made the biggest step forward in terms of development and obtained the position of “national religion” in the spiritual life of the society. Prosperity of Buddhism during the Lý and Trần periods was expressed in many different aspects and forms in social life.

The court actively supported the construction of many pagodas all over the country with great financial means. Thus, many pagodas and towers were built during the Lý and Trần period. Directly after king Lý Thái Tổ moved the capital to Thăng Long, he ordered the construction of the Ngự Hưng Thiên pagoda, and outside of the citadel to the south, he brought about the construction of the Thắng Nghiêm pagoda. In the same year, 1010, the court granted 1,680 pieces of silver bullion (lạng) to cast a large bell for the Đại Giáo pagoda (ĐVSKTT 1998, vol. I: 241-2). Due to the archaeological excavation in the Thăng Long Imperial Citadel in the first decade of the 21st century, many images of Buddha’s tower with 7 or 9 floors pressed on bricks were found, along with many models of Buddha’s tower made from terracotta or white porcelain in the Lý and Trần cultural layers (Phan Huy Lê 2008: 110). This supports the recorded strength of development of Buddhism during that time. Among the great number of pagodas constructed during the Lý and Trần Dynasties, there are some which were Buddhist centres of the Thăng Long capital and have maintained this role until today, such as the Khai Quốc pagoda (currently the Trấn Quốc pagoda)
, the Diên Hựu pagoda (the One Pillar pagoda)
, and the Chân Giáo pagoda
.

Even today, many sites relating to Buddhism of the Lý and Trần periods still exist in these localities. From the Lý Dynasty these sites are the Phật Tích pagoda, the Dạm pagoda (Bắc Ninh province), the Phúc Thánh pagoda, the Bồng Lai pagoda, the lotus stone pedestal in the Xuân Lũng pagoda (Phú Thọ province), the Keo pagoda (the Thần Quang Pagoda), the Nghĩa Xá pagoda, the Ngô Xá pagoda (Nam Định province), the Tường Long tower or the bell of Vân Bản pagoda (Hải Phòng city). From the Trần period we still have sites like the Bối Khê pagoda (Hanoi), the Phổ Minh temple (Nam Định), the Thái Lạc pagoda (Văn Lâm district, Hưng Yên province), the Dương Liễu pagoda (Đan Phượng district, Hanoi), the Hương Tích pagoda (Can Lộc district, Hà Tĩnh province), the Hang pagoda (Yên Bái province), the Bình Sơn tower, the Vĩnh Khánh pagoda (Lập Thạch district, Vĩnh Phúc province), pagodas and towers in Yên Tử (Uông Bí district, Quảng Ninh province). These sites and monuments are signs of the vitality of the Buddhist culture from the Lý and Trần periods in contemporary Vietnamese society (Fig. 2). 

During the Lý and Trần periods, the monks (and followers) of Buddhism developed in terms of quantity and quality, and had an important impact on the activities of the court. The bonze mandarin system assisted the king to manage the bonze administration and in protecting the rights of Buddhists. Moreover, the development of Buddhism in the Lý and Trần periods is also demonstrated by the ‘Four great treasures of Annam’. These are the Đại Thắng Tư Thiên tower, the Quy Điền bell (in the One Pillar pagoda), the Buddha statue of Quỳnh Lâm pagoda and the Phổ Minh cauldron (Trần Ngọc Thêm 1996: 483-4).

The climax of Buddhism’s development during the Lý period was the appearance of the third school of Buddhist meditation, the Thảo Đường School, established by king Lý Thánh Tông and maintained by the fifth generation
. In the Trần period, king Trần Nhân Tông together with Pháp Loa and Huyền Quang established another new Buddhist school, the Trúc Lâm (‘Bamboo Grove’) Zen School
. Afterwards, the Trúc Lâm School developed into an important national movement (see the paper of Nguyễn Văn Đoàn in this volume). The formation of these two schools demonstrates the strength of Buddhism’s development in Đại Việt through cultural exchange and acculturation of many Indian and Chinese Buddhist aspects, in combination with the native culture creating a form of Buddhism with the cultural characteristics of Đại Việt. 
Confucianism became the national religion in the early period of the Later Lê Dynasty

With the support of Buddhism and monks, the Lý Dynasty ascended the throne and moved the capital from Hoa Lư to Đại La. After the necessary time needed to set up the capital in Thăng Long, the Lý Dynasty recognized Confucianism and not Buddhism as the ideal ideology of the ruler in managing the country. On this basis, the Vietnamese government established a more effective administration than neighbouring countries and developed a solid social, cultural and educational infrastructure (Nguyễn Văn Kim 2008: 314). 

The role of the Lý Dynasty in advancing Confucianism is demonstrated by events during the decade of 1070. The Complete Annals of Đại Việt recorded:
“In autumn, specifically August [of the Canh Tuất year of 1070], the Temple of Literature was constructed with statues of Confucius, the Duke of Zhou, the ‘Four best students’ (Nhan, Tăng, Tư, and Mạnh), and 72 painted statues of Confucian scholars, along with organized worshipping ceremonies for them in all four seasons. The prince went to the school to learn” (ĐVSKTT 1998, vol. I: 257).
Confucianism was established by Confucius with the intention of developing a society of order, discipline, hierarchy through standardization of the relations of the Three Basic Relationships
 (tam cương), and the Five Constants
 in which humaneness and proper rite were basic. Obviously, of the choices of model available – either the Buddhism model of India and Southeast Asia, or the Chinese model of Confucian monarchy – the Lý Dynasty chose the second model which ensured the consolidation of the national solidarity as well as the construction and development of the country. 

During the Trần period, in the Temple of Literature of Thăng Long (Fig. 3), not only were the Duke of Zhou, Confucius, the Four Best Disciples and the 72 statues of Confucian scholars worshipped, but also Vietnamese scholars like Chu Văn An, Đỗ Tử Bình and Trương Hán Siêu. This demonstrates that Confucianism in Vietnam did not copy the Chinese model. Vietnam had true Confucians who followed and took up the thinking of the Confucian theory from China. To date, Chu Văn An remains the only person who is still worshipped in the Temple of Literature (Fig. 4).
During the Lê period, the Temple of Literature was enlarged and the regulations for the activities were completed. The new buildings include the Đại Thành sanctuary where Confucius and his four closest disciples are worshipped, the Canh Phục sanctuary where the king changed clothes before implementing worshipping ceremony for Confucius, a depot to keep worshipping items and a kitchen (KĐVSTGCM 1998: 1163-4). In China, the worshipping ceremonies for Confucius belonged to the national ceremonies. With the raise of Confucianism, the Lê kings also implemented these ceremonies in the national regulations and the kings came to worship Confucius at the Temple of Literature. Moreover, the court regulated worshipping ceremony of Confucius’ temples in the provinces at two important days in spring and autumn (ĐVSKTT 1998, vol. I: 404). In other words,
“…for the process of constructing the society and protecting the homeland, Vietnamese Confucians received and used those Confucian aspects which were particularly suitable for the society and country.” Confucianism was received by Vietnamese “…without discussing much of the complex theory, but just focusing on strengthening the principals of respect, the agricultural economy, and the community of family, hamlet, and education (the examination system)” (Phan Đại Doãn 1998: 9-10).
The connotations of loyalty, piety and righteousness of Vietnamese Confucianism were not absolutely matched with its initial meaning when they were imported from China.

The high level of appreciation of Confucianism in the Lê period, apart from the promotion of Confucian education and examinations (more details below), is also demonstrated by the restriction of the impact of Buddhism and Taoism. During the Lý and Trần period, Buddhism and Taoism existed in harmony, and many centres of Buddhism and Taoism were constructed and integrated into the folk religion (Nguyễn Thừa Hỷ 1999: 85). Under the Lê period, Buddhism and Taoism were controlled and restricted by the state by such means as expelling fortune-tellers and Taoism followers from the court. The court regulated the construction of new pagodas and centres, and the establishment of Buddhist and Taoist offices, etc. by requiring permission. These activities demonstrate the position of favour that Confucianism and the Confucian education system occupied under the Lê Dynasty.
Confucian education and examinations
The first examination of the Lý Dynasty was recorded in the Complete Annals of Đại Việt in 1075 when the government organized imperial examinations to choose officials based on who passed the examination. In 1076, the Lý Dynasty established the Imperial College for “mandarins and literate people” (DVSKTT 1998, vol. I: 277, 280). 

At first, the Imperial College during the Lý period was a school for princes to study at. Comparing the conditions under the Ngô, Đinh, and Early Lê Dynasties when examinations were still absent and people were employed on recommendation without specific regulations, the construction of the Temple of Literature, the opening of a high school and the organizing of examinations under the Lý Dynasty made significant progress and contributed to important changes in the history of Confucianism in Vietnam. On this basis, the Trần and Lê dynasties continually expanded studies at the Imperial College for children of mandarins and exceptional civilians. In the Trần period, places for further research were the National Institute (Quốc Tử viện) and the National Academy (Quốc Học viện).

After ascending the throne, king Lê Thánh Tông, who had a fondness for learning and wisdom, realized the importance of the examination system, and considered it a main mode of recruiting talent. In terms of ideology, Lê Thánh Tông supported the position of Confucianism. Therefore, in the early period of the Later Lê, the Imperial College became an actual Confucian high school of the state, and the qualification and training centre for talents. During the Lý period, however, the Imperial College was only for princes. During the Trần period, it was expanded for children of mandarins, while during the Lê period, students at the Imperial College were not only those given permission to study by the king or children of mandarins from the sixth level upwards, but additionally the children of exceptional civilians (people who passed the prefectural examination but had not yet passed the examination at the court) and people who were dispatched to study from localities could study for the next examination. Students at the Imperial College were not only taught of the Four Books, the Five Classics, northern history (of China) and southern history (of Đại Việt), but also educated in the human moralities of being loyal to the country and useful to the public, having integrity, and participating in the ruling system of the country (Đỗ Thị Hương Thảo 2008: 323).

In comparison to the Lý and Trần periods, where there was only a director of the Imperial College, the early period of the Later Lê exhibited an obvious division in terms of function and duty of the teachers at the Imperial College. The education at the Imperial College was based on the mandarin system: teachers, a rector, five professors for teaching the Confucian classics, a prefectural education officer, education services, etc. These mandarins were chosen from people who passed the examinations, and had the required capacity and morality. This specialization is clear evidence for development of the Confucian education and examination system during the Lê period. 

During the early period of the Later Lê Dynasty, the Imperial College was not only completed in terms of its organizational structure and activities, but its building complex expanded as well. The Imperial College included six Minh Luân houses, west and east classrooms, dormitories, and a storehouse for wooden printing blocks
 to provide books for the students of the school as well as students in the province- and district-level schools. Thus, the Imperial College under the early period of the Later Lê Dynasty became a standard model of organization, management, content, and form of Confucian education for national education. Beside the Imperial College, several other places including, Ngự tiền Cận thị cục, Chiêu Văn quán, Tú Lâm cục and Sùng Văn quán, provided training for the children of senior mandarins of the court (Nguyễn Ngọc Phúc 2008: 399) (Fig. 5).

The development of Confucian education during the Lý, Trần and Lê periods is also manifested in regulations regarding the civil-service examination system to recruit talent. In the Lý and Trần periods, the three-religions-exam (Tam giáo), the College exam (Thái học sinh) and the Doctorate were executed every seven years. The Lê Dynasty had developed the examination system in order to maintain strict regulation in organizing examinations, and choosing and honouring graduates. An example of this is the regulation of organizing a Doctorate examination every three years
 which was maintained until the last Confucian examination in 1919. During the early period of the Later Lê Dynasty, the education examination system covered all social classes and maintained a large number of people attending and passing the exam. The number of Doctorates, 1,001
, was more than the total number during the Lý, Trần, and Hồ periods.

While under the Trần Dynasty, the court provided the graduates the privilege to be taken through the Long Môn gate of Phượng Thành in order to go sightseeing around the streets for three days (ĐVSKTT 1998, vol. II: 89) and then appointed them to their position. During the Lê period, these privileges were substantially increased. The graduates were listed on the table of honour in Đông Hoa Gate, included in the roll call, granted a hat and clothes, and had a banquet organized for them. They were also allowed to visit the royal garden, go sightseeing around the capital, a traditional honour ceremony (vinh quy bái tổ) was organized for them, and most notably, their names were listed on stone steles at the Temple of Literature. At present, the Temple of Literature in Hanoi has 82 Doctorate steles that record the name of 1,306 Doctorates of Đại Việt from the examinations that took place from 1442 to 1779. In 2011, these 82 stone steles were included in the Memory of the World Heritage Register by the UNESCO (Fig. 6).

The aim to develop the broad nature of the examination system during the early period of the Later Lê Dynasty is also demonstrated by the fact that, as well as establishing the provincial and metropolitan examinations, the state also established some other special examinations as a basis for promotion, and to help realize the studies of the scholars.


All of this demonstrates that the educational examination system in the early period of the Later Lê Dynasty was continued and upgraded to a much higher level than in the previous dynasties. From the 10th-15th centuries, a large number of mandarins from the centre to the localities were trained and qualified to manage the society according to the Confucian model.
The struggle for national independence and the expansion process during the 10th-15th centuries
After the victory of Bạch Đằng in 938 by Ngô Quyền, Đại Việt obtained independent autonomy after a long period of Chinese domination. This victory opened a long period of independence and glorious development of the Đại Việt nation. However, the process of constructing and developing the Đại Việt nation in peacetime was frequently interrupted by invasions from the north along with conflicts and attacks from the South.
War against northern invaders

In the history of Đại Việt, the preservation of national independence was always combined with the construction and development of the national state. Bordering with the strong empire of China to the North, Đại Việt always needed a proper policy acknowledging that China would attack them whenever they weakened. In comparison to China, Đại Việt considered itself a weaker nation and tried to keep harmonious relations and implemented many flexible diplomatic policies to maintain peace. Facing the permanent danger of an invasion, Vietnamese kings tried to avoid and delay war. However when there was no other choice to protect their independence, the army and public of Đại Việt accepted war with an unyielding determination and will to maintain territorial integrity (Phan Huy Lê 2011: 997). 
This is clearly demonstrated by the many wars of resistance against invaders. After the Bạch Đằng victory in 938, the Lý Dynasty waged a war of resistance against the invaders of the Song Dynasty (1075-1077). The Trần Dynasty was forced to wage wars of resistance three times against Mongolian invaders in 1258, 1285, and 1287 to 1288. In the 15th century, the Lê Dynasty was founded on a victory after 20 years of fighting against the Ming invaders that lasted from 1407 to 1427. In this paper I do not present Đại Việt’s wars of resistance from the 10th-15th centuries in detail, but simply analyze several viewpoints inferred from these wars.

Firstly, the success of the wars of resistance against China is due to the strength of Đại Việt’s national solidarity and army. As a weak nation, the standing troops of the Lý, Trần, and Lê dynasties focused on quality over quantity and consisted of about 100,000 soldiers. In peacetime, the amount of standing troops decreased through the policy of ngụ binh ư nông which means servicemen billeted in farms. Or in other words, soldiers were allowed to return to their homes and work as farmers during peacetime (Nguyễn Quang Ngọc 2000: 94). However, in the event of war, the strength of the whole country was unified to fight successfully against the invader. Although the troops of Đại Việt were not numerous, they were equipped with good weapons. In the Lý period, the troops used gunpowder, and in the Trần period, they knew how to create many kinds of onagers and flamethrowers. During the early period of the Later Lê Dynasty, the cannon was a famous type of artillery from Đại Việt that is suggested to be more powerful than that of the Ming army (Phan Huy Lê 2011: 987) (Fig. 7). Besides this, the military strength of Đại Việt in the 11th, 13th and 15th centuries was promoted by the king and other talented commanders such as Lý Thường Kiệt and Trần Quốc Tuấn. They knew effective defensive measures in wars waged between a small and big country, which also included active attacks. For example, in 1075, Lý Thường Kiệt organized a surprise attack against the troops of the Song Dynasty to prevent the Song invaders. They used wisdom to win against the strong country, and efficiently took advantages of the terrain that consisted of many rivers. Some memorable sites demonstrating the prosperity of the Đại Việt military are the defence line at the Như Nguyệt River during the Lý period, the defence lines at the Red River (Đông Bộ Đầu in 1258), Hàm Tử, Tây Kết in 1285 or Bạch Đằng River in 1288 (Fig. 8). In addition, the Lý, Trần and Lê kings implemented the policy of taking care for the public’s life and considered it a long-term policy. The Lý Dynasty formed alliances with the ethnic minorities in the country, while the Trần Dynasty was allied closely with the Trần aristocracy and the general public. The Diên Hồng conference of 1284 in the Trần Lê period is a typical example. The Lam Sơn uprising, led by Lê Lợi, developed into a people’s war to liberate the country.

Secondly, Đại Việt kings resolutely preserved the national independence. However, in finishing the war they were anxious not to offend the dignity of their large neighbour in order to save their long-term independence. In 1076, the army of the Chinese Song Dynasty invaded Đại Việt with 100,000 soldiers and 200,000 civilians. At the Như Nguyệt River defence line, the troops and people of Đại Việt under the Lý Dynasty defeated the invaders. Lý Thường Kiệt took the initiative to negotiate a ceasefire, which in fact gave the invaders the opportunity to retreat. It was a flexible policy to end the war in order to avoid more bloodshed and to preserve the territorial integrity.

In the early 15th century, the Ming Dynasty considered it difficult to expand towards the north or northeast, so they decided to expand towards the south, and in doing so attack Đại Việt. At the end of 1406, the Ming Dynasty gathered 800,000 soldiers for the invasion of Đại Việt. The resistance war led by the Hồ Dynasty was defeated after six months (Phan Huy Lê 2011: 1041). During the 20 years of Ming domination, the Ming Dynasty practiced a policy of assimilation in order to erase the national culture, lifestyle, tradition and custom of the Việt people. At the end of 1427, with the victories at Chi Lăng and Xương Giang, the Lam Sơn uprising defeated the invasion of the Ming Dynasty. By way of humanity and the desire for peace, the war ended in tolerance. Lê Lợi ensured the provision of food and a means of transportation for the 100,000 enemy soldiers to retreat safely. It was the best way to finish the war with the aim of preserving national independence, restricting the human loss of two countries, and instantly establishing harmonious relations with the Ming Dynasty (Phan Huy Lê 2011: 877).

After the war for independence, the Đại Việt kings always had the policy to be vigilant towards potential invaders. After the victory against the Song invaders, but before king Lý Nhân Tông died, he made the recommendation for his children “to prepare weapons of prevention in order to not be taken by surprise” (Phan Huy Lê 2011: 997). After the third victory against the Mongolian invaders, the Trần king always paid attention in order to protect the country. Under Lê Thánh Tông’s reign, defence of the northern border was enhanced more than ever. The Lê Thánh Tông king wrote, “we abandon not one meter of mountain, not one tenth of a meter of river” (Tạ Ngọc Liễn 1998: 153).

Thus, in view of the north, the kings of Đại Việt under the Lý, Trần and Lê dynasties always endeavoured not to lose territory, in addition to being interested in harmonious relations with the strong nation of China. During the 15th century, under Lê Thánh Tông’s reign, the relations between Đại Việt and neighbouring countries, especially the Đại Việt-China relation, were gradually improved from an on-off period with ruling-ruled and confrontation-assertion relations to a period of concession, mediation, harmony, peace and development by which the position of the Đại Việt nation was affirmed and raised more and more.
Territorial expansion to the south
Aside from the danger of the north being permanently under control, the Đại Việt kings also encountered “permanent danger from the south” (Đặng Việt Bích 1998: 176), from the kingdom of Champa. In the past diplomatic relations between Đại Việt and Champa, Champa was a vassal state of Đại Việt and had to pay tribute, ask for designation and sometimes had to send envoys to Đại Việt in order to demonstrate its deference. However, due to the occupation of narrow plains located in the central coastal area of modern Vietnam, having few cultivated fields, a growing population, and a territory inset between Chenla in the south and Đại Việt in the north, Champa always waged wars in both directions (Đặng Việt Bích 1998: 177). To explain the reasons for Champa’s raids and invasions, Nguyễn Trãi (1380-1442) wrote, 
“Champa has few rice fields; they lust for fertilized land in our southern province and desire to pillage, therefore it often results in invasions and harassment” (Nguyễn Văn Kim 2008: 310). 
Looking back at the history between Champa and Đại Việt, conflicts arose quite often. Vietnamese and Chinese annals record perpetual raids from Champa on Đại Việt. In 982, king Lê Đại Hành had to send troops to attack Champa in order to maintain peace and strengthen the southern border, where he overthrew Indrapura, the capital of Champa. In 992, he initiated the building of roads from Nam Giới estuary (currently the Hà Tĩnh province) to Champa, as a means of access to the present Quảng Bình provincial area. In 1008, after attacking the mountain prefectures Hoan Đường
, Thạch Hà and Hoàn Giang
, king Lê Long Đĩnh ordered Hồ Thu Ích to send more than 5,000 people from Hoan Đường prefecture to repair the road from the Châu Giáp River
 to Nam Giới estuary in order to facilitate troop movement (ĐVSKTT 1998, vol. 1: 236). In 1043, after Champa overthrew Đại Việt, the Lý king took his troops back to Champa and killed the king, Jaya Siṃhavarman II. In 1069, King Lý Thánh Tông attacked Champa in order to obviate the possibility of retaliation on Đại Việt during the Chinese Song Dynasty, thus he eliminated the danger in the south and concentrated forces in the north. He conquered the capital of Vijaya (present-day Bình Định province), and arrested the Champa king, Rudravarman III (Đặng Việt Bích 1998: 181). As a result, the Lý Dynasty was offered three mountain prefectures: Bố Chính, Ma Linh, and Địa Lý (present day Quảng Bình province and the north section of the Quảng Trị province). After that, the Lý Dynasty allowed Việt people to colonize the area. During the Lý Dynasty, Việt people began to move to the north of Quang Trị. In 1104, Champa sent troops to fight against Đại Việt with the aspiration of reclaiming three lost prefectures. However, they were unsuccessful and Champa had to continue paying tribute (ĐVSKTT 1998, vol. 1: 284) (Fig. 9).

Under the Trần Dynasty, Champa was a vassal of Đại Việt and regularly came to pay tribute. Nevertheless, Champa continued to pillage the area for what it had lost during the Lý Dynasty (Phạm Xuân Hằng 2010: 60). From 1284 to 1288, Đại Việt and Champa were involved in the Mongolian Yuan invasion, therefore the diplomatic relation between the two countries was determined by the resistance war. In 1285, king Jaya Simhavarman III of Champa took the throne. In 1305, he ceded the Ô and Lý prefectures as wedding presents in the process of proposing to the princess, Huyền Trân. In 1307, the Trần Dynasty changed the former Champa land into Thuận and Hóa mountain prefectures. By the end of the Trần Dynasty, these two prefectures were taken and the Thuận Hóa province was founded. As such, it can be said that 
“Thuận Hóa made its appearance due to its integration into the Đại Việt territory without any occupation or invasion as a product of ally relations, peaceful spirit and a historically meaningful marriage” (Phan Huy Lê 2006: 17). 
According to some researchers, this event demonstrated Đại Việt’s desire to expand its influence to the south in order to create a long defence corridor which would have strategically supported fighting against the north and the south (Nguyễn Văn Kim 2010: 186). The territorial expansion towards the south helped Đại Việt to break the grip between China in the north and Champa in the south. In addition, the population growth in the plains area of the great rivers also forced the Việt people to occupy other settlement areas. Đại Việt’s territory was expanded peacefully, surpassing Hải Vân mountain, and arriving in the northern part of present-day Quảng Nam province (Đặng Việt Bích 1998: 182) (Fig. 10).
By the end of the 14th century, the Trần Dynasty had weakened. In 1371, Champa troops advanced to the Red River delta where they burned and destroyed the Thăng Long imperial city. In 1390, the threat by Champa from the south was stopped by the victory of king Trần Khát Chân, the death of king Po Binasuor (Chế Bồng Nga) and by way of attacks by troops of the Hồ Dynasty against Champa in 1400-1401, 1402 and 1403 (Phan Huy Lê 2011: 748).

Under the Ming Dynasty’s domination, Champa and Đại Việt fought together against the Ming. Champa’s behaviour towards Đại Việt changed after Bichai (Bí Cai) took his throne. Within 13 years (1435-1448), not a single visit from a diplomatic delegate of Champa to Đông Kinh is recorded in the annals. In 1470, after king P’an-Lo T’ou-Ts’iuan (Trà Toàn) of Champa led 10,000 soldiers to attack Hóa Châu (Thuận Hóa), Lê Thánh Tông’s decision for a ‘pacified Champa’ was implemented (Đặng Việt Bích 1998: 183). After this victory, Lê Thánh Tông occupied Vijaya (present-day Bình Định province) and organized the new province of Quảng Nam (Fig. 11). Lê Thánh Tông then divided up the remaining land of Champa (from present-day Phú Yên to Bình Thuận provinces) into three small principalities called Champa (Chiêm Thành), Southern Vijaya (Nam Bàn) and Hoa Anh. Each of these was then assigned to Chiêm aristocrats who were owed allegiance from the Lê Dynasty (Phạm Xuân Hằng 2010: 135). This defeat marked a significant turning point in the decline of the Champa Kingdom (Fig. 11).

Regarding the Đại Việt victory in the south and west, the Ming King expressed worries in the royal decree sent to Yunnan (Vân Nam):

“An Nam, after annexing Champa (Chiêm Thành), is becoming more and more arrogant. Recently stationing in Lâm An (Lin’An) and then moving towards Laos (Lão Qua), the intention to trespass the frontier is evident. Are you scared?” (Phạm Xuân Hằng 2010: 137). 
It can be said that, the victory in the war of resistance against the north and territorial expansion towards the south transformed Đại Việt into a flourishing nation of Southeast Asia in the second half of the 15th century (Phan Huy Lê 1998: 48).

Conclusion

In the history of Vietnam’s feudalism, the Đại Việt civilization from the 10th-15th centuries is considered the first period of great change in all things political, cultural, religious and social. Đại Việt changed the ideological system in a more absolute direction from Buddhism to Confucianism, making it the state’s religion during the early period of the Later Lê Dynasty. The political, judiciary and educational systems were also completed. Otherwise, during this time, Đại Việt had many successes in the struggle to defend national independence against invasions from the outside (both from the north and south). It can be said that under the Lý, Trần, and Lê dynasties, the feudal centralization of power was strengthened more and more, and the unity of the country was promoted in every way (Phan Huy Lê 2011: 977). Therefore, this period played a very important role and is highly esteemed in Đại Việt history, particularly in regard of the development and defence of the nation.
� The 12 ruling Lords were: “Ngô Xương Xí ruling Bình Kiều (present-day Thanh Hóa province); Kiều Công Hãn (titled Kiều Tam Chế) ruling Phong Châu (later the Bạch Hạc district, in present-day Phú Thọ province); Nguyễn Khoan (titled Nguyễn Thái Bình) ruling Tam Đái (present-day Phú Thọ / Vĩnh Phúc provinces); Ngô Nhật Khánh (titled Ngô Lãm Công) ruling Đường Lâm (present-day Hà Nội area); Đỗ Cảnh Thạc (titled Đỗ Cảnh Công) ruling Đỗ Động Giang (present-day Hà Nội area); Lý Khuê (titled Lý Lãng Công) ruling Siêu Loại (present-day Bắc Ninh province); Nguyễn Thủ Tiệp (titled Nguyễn Lệnh Công) ruling Tiên Du (present-day Bắc Ninh province); Lữ Đường (titled Lữ Tá Công) ruling Tế Giang (present-day Hưng Yên province); Nguyễn Siêu (titled Nguyễn Hữu Công) ruling Tây Phù Liệt (present-day Hà Nội area); Kiều Thuận (titled Kiều Lệnh Công) ruling Hồ Hồi (present-day Hà Nội area); Phạm Bạch Hổ (titled Phạm Phòng Át) ruling Đằng Châu (present-day Hưng Yên province); and Trần Lãm (titled Trần Minh công) ruling Bố Hải Khẩu (present-day Thái Bình province)” (ĐVSKTT 1998, vol. I: 208-9).


� Name of a district-level unit under the Lý Dynasty which was not archived in the official history, but found in an epitaph document. Hương under the Lý Dynasty was equivalent to district, but in some places it was called hương or huyện due to inconsistencies of the naming of administration units in this period (Trần Thị Vinh 2010: 304-5).


� The Six Ministries included: personnel, finance, rites, war, justice and public works. The Ministry of Personnel was responsible for mandarins in terms of: appointing, testing, promoting, demoting, and other recruiting and granting of jobs. The Ministry of Finance was responsible for land, the public, the treasury, salaries, collecting and granting, and other jobs relating to land cultivation, taxation, and salt and iron management. The Ministry of Rites was responsible for rites, worshipping ceremonies, banquets, education, examinations, details of clothes, hats, and seals, accountability reports, tribute, and meetings in the court, in addition to supervising jobs relating to astronomy, medicine, religion, and court music. The Ministry of War was responsible for soldiers, guards, carriages, imperial equipment, weapons, and other jobs relating to people in the boundary area, those in the defense force, and urgent situations. The Ministry of Justice was responsible for regulations, law, judgment, and punishments of five types (beating with rods, beating with a stick, serving in public places, exile, and the death penalty). The Ministry of Public works was responsible for walls, bridges, roads, construction, and workers, managing mountainous and forested areas, rivers, and gardens (Phan Huy Chú 1992: 485).


� The Six Departments included: the Central Department (Trung khoa) (later renamed the Office of appointment), the East Department (the Office of rites), the South Department (Nam khoa) (the Office of war), the West Department (Tây khoa) (the Office of justice), and the North Department (Bắc khoa) (the Office of public works).


� The Six Courts included: the Court of Justice, the Court of Sacrifices, the Court of Banquets, the Court of Equipment, the Court of Ceremonies and Proclamations, and the Court of Seals. 


� The Khai Quốc (Trấn Quốc) pagoda was the domain of the Zen bonze, Văn Phong, a third generation student of the Wu Yantong school, and his follower bonze, Khuông Việt, were the supreme consultants of the kings Đinh Tiên Hoàng and Lê Đại Hành. During the Lý period, the Khai Quốc pagoda was the central school for Buddhist teachings. Ỷ Lan Empress Mother opened every vegetarian banquet for old bonzes and bonze scholars who studied Buddhism at this place (Trần Quốc Vượng / Vũ Tuấn Sán 2004: 186). Under the reign of Lê Hy Tông (1619-1643), the pagoda was renamed Trấn Quốc pagoda. The pagoda is located on an island in the east portion of the West Lake, Yên Phụ ward, Tây Hồ district, Hanoi. 


� In the Lý period, the Diên Hựu pagoda (One Pillar pagoda) belonged to Thanh Bảo village, Quảng Đức district, to the west of the Thăng Long Imperial Citadel, now Ba Đình district, Hanoi. The pagoda was constructed in 1409 under Lý Thánh Tông’s orders. Under his reign, he had a large bell casted, called Quy Điền bell. The bell was later destroyed by the Ming Dynasty (Nguyễn Thế Long / Phạm Mai Hùng 1997: 196-9). 


� The Chân Giáo pagoda was located in the Thăng Long citadel and was the place of meditation for the king Lý Huệ Tông at the end of his life. The pagoda no longer exists.


� Apart from the non-cherished first generation of the Thảo Đường School, represented by a Chinese monk teaching in Chiêm Thành, they arrested to Thăng Long, and then influenced king Lý Thánh Tông. The second generation had the monks, Không Lộ, Hoằng Minh and Giác Hải. The third generation had the king, Lý Anh Tông, and the monks, Đỗ Anh Vũ, Phạm Ân and Đỗ Đô. The fourth generation had the monks, Đỗ Thường, Chân Huyền and Trương Tam Tạng. The fifth generation had the king, Lý Cao Tông, and the monks, Hải Tịnh, Phạm Phụng Ngữ and Nguyễn Thức (manager of the singers) (TUTA 1990: 247-9).


� The Trúc Lâm Zen School inherited the tradition of monks from Yên Tử (established by the monk, Hiệu Quang) before king Trần Nhân Tông came to this mountainous place. The monks, Pháp Loa and Huyền Quang, were the second and third team of this school. With the establishment of the Trúc Lâm Zen School, king Trần Nhân Tông unified the existing schools and the entire Buddhist congregation of the Trần period into one entity (Trần Ngọc Thêm 1996: 478-9).


� The Three principals of the social community: ruler and subject, father and child, and husband and wife.


� The Five Constants are: humaneness, righteousness or justice, proper rite, knowledge, and integrity.


� Textbooks of the school that were printed and provided by the state to serve for the studying and examination of students include Four Books, Five Classics, Ngọc Đường Grammar, Outline Book, Comprehensive examination of literature (corpus of the Chinese Yuan Dynasty including 348 volumes), Collection of literature (corpus of the Chinese Liang Dynasty including 602 volumes), Cương mục (corpus of the Chinese Song Dynasty including 592 volumes), Essentials of a complete chronicle (corpus of the Chinese Song Dynasty including 20 volumes), Nốc trai thập khoa sách lược (book of the Chinese Ming Dynasty), Tính lý đại toàn (corpus of the Chinese Ming Dynasty including 70 volumes), Chronicle of Zuo (book of the Chinese Qing Dynasty), etc.


� During the Lý and Trần periods, there were many examinations and different titles for graduates. The Lý Dynasty had Thái học sinh, the Trần Dynasty had Three ranks (Tam khôi). The first rank was Trạng nguyên, the second rank was Bảng nhãn and the third rank was Thám hoa. During the Early Lê period, the title for Doctorate was uniformly regulated and included the first rank Doctorate, Đệ nhất giáp Tiến sĩ, the second rank Doctorate, Đệ nhị giáp Tiến sĩ, and the third rank Doctorate, Đệ tam giáp đồng Tiến sĩ xuất thân.   


� According to statistic data from Lịch triều hiến chương loại chí by Phan Huy Chú. 


� Hoan Đường is currently in the territory of Nam Đàn district, Anh Sơn district and Đô Lương in Nghệ An province.


� Hoàn Giang noted as “unverifiable” in KĐVSTGCM (CB 1, 38). An ancient translation points to the Hoàn estuary which is the Sót estuary (also the Nam Giới estuary) and therefore the Hoàn River should be the one flowing into the Sót estuary.


� The identity of Châu Giáp River is not yet clear.






