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Abstract: Vietnamese Confucian religio-philosophical ideals regulate social order in the family,
community, and nation state. As a result, women’s duties to their husbands, fathers, ancestors,
and Vietnam powerfully permeate all aspects of gendered life. This study of 20 Vietnamese women
explored their experiences as international students in Australia. Primary focus was on how their
gendered Confucian histories compelled their migratory journeys, influenced changes to their
intimate partner experiences while in Australia, and the reimagining of identity, hopes and dreams
on looking forward at their future returns to gendered life in Vietnam. The application of Janus
Head phenomenology enabled understanding of how the women’s temporality became influenced by
fascinations of future change, mixed with feelings of uncertainty and limbo that arose when forward
facing hopes were thwarted by their looking back realities. There was an intense sense of unresolve
as time drew closer to the end of their studies, in which the women associated feelings related to
returning to Vietnam’s strict Confucian informed gender order as a “living Hell.”

Keywords: Vietnamese; Confucianism; ideology; gender; patriarchy; performativity; international student;
Australia; migration

1. Introduction

Confucianism was introduced to Vietnam around two millennia ago and it remains the nation’s
most practiced religio-philosophy. The Vietnamese version, however, hosts a synchronous blend
of folk religions, customs and beliefs derived from Buddhism, Taoism and the origins of Chinese
Confucianism itself (Hieu 2015). Confucianism has survived feudal conflict, Vietnam’s colonization
by the French, warfare, and socio-political events, as well as communism’s insistence with
Marxist–Leninist atheism (Evans 1985; Phan 2019). Enmeshed religio-philosophical beliefs permeate
filial structure, social aesthetics and political life, rituals involving spirit worship and ancestor veneration
(Rydstrøm 2017; Van 2019).

Vietnamese Confucianism regulates social order and gender roles, emphasizing conformity
to behavioral correctness of women and of men (Nyitray 2004). Underlined by notions of family
unity, obligations, hierarchal relations and filial piety (Gao 2003; Ha 2014; Hoang and Yeoh 2012),
women’s inferiority and men’s superiority powerfully permeate all aspects of Vietnamese family, social,
and political life. Men, as master and authority, set the rules for their households and social ethics,
in business and political governance (Ma and Marquis 2016; Rhee et al. 2012). Vietnamese women
are usually portrayed as quiet, devoted, caring and providing endless love to their husbands and
children, and politically shy (Capps et al. 2010; Dyson et al. 2013; Hoang and Yeoh 2011; Kim et al. 2013;
Lim and Lim 2004). In addition, women hold the responsibility to organise family rituals aimed at
pleasing spirits, and for ancestor worship according to their own and partner’s patriarchal lineage
(Long and Van 2020; Vu and Yamada 2020).
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Women’s duties to their husbands, fathers and sons, ancestors and nation-state, are historically
defined by Vietnam’s Confucian ideology and political order. Corresponding with Confucian precepts,
Ngo et al. (2008) wrote how contemporary Vietnamese wives are pressured to conduct themselves
according to the four traditional virtues expected of women: Công [work], all reproductive labour in
the household; Dung [appearance], being compliant and cheerful, foremost for the husband; Ngôn
[speech], soft, calm and respectful in the presence of the husband and his family; and, Hạnh [principles],
women knowing their place in the social order, especially obedience and loyalty to the husband.
Women who resist their subservience, according to operant discursivity of cultural norms across given
societies, risk being shamed as failed women and blamed for their imperfections (McLaren 2016b).

While Vietnam’s socialist legal frameworks promote women’s participation in socio-political life
(Schuler et al. 2006), contemporary political propaganda reinforces women’s subservience to men
as crucial to family happiness (McLaren et al. 2020). Vietnamese Confucianism, in conjunction with
political ideals, hold that women’s keeping the family in order is fundamental to a well-run nation
(Burr 2014). As a result, Confucianism ensures that Vietnamese women are triply burdened by their
productive, reproductive and community/religious labour (McLaren et al. 2020). Freedoms from
laborious responsibilities for family and socio-political life remains tipped in favor of men.

Obedience to Confucianism’s privileging of men is pervasive. It permeates nearly all aspects of
Vietnamese women’s conscious and unconscious lives. From birth to death, the gendering of daughters,
wives and mothers is discursively constructed (Rydstrøm 2017), and often so powerful that women
become muted. Paradoxically, women perpetuate the very discourses that powerfully burden them
(Gatwiri and McLaren 2017; McLaren 2009; McLaren 2013), not even realizing that they are perpetuating
Confucian informed gender inequalities to their own demise. An intergenerational phenomenon
compels Vietnamese mothers to shape their daughters’ attitudes and behaviors accordingly, so that
female offspring continue to practice and reinforce Confucianism through their obedience to men.

Multigenerational post-nuptial cohabitation ensures that traditional Confucian religio-philosophical
views and practices of their elders are reinforced within households (Bélanger 2000). These relationships are a
salient feature of Vietnamese Confucianism in the oppression of women across all spheres of life. The power
of Vietnamese Confucianism, however, extends beyond women’s immediate families. Social order
is held strong by the collective judgement of whole communities. This is synonymous across many
Southeast Asian societies, where Confucian religio-philosophical ideology demands gender-based hierarchy,
filial piety, inter-dependence and collectivism (Ho 2014; Kwan 2000; McLaren 2016a; Park et al. 2010;
Yeh and Bedford 2003). When women are born into such burdensome roles, many women unquestionably
conform, perceive no escape, and thereby resign to the status quo.

In addition, Confucian ideals value intellectual prowess and academic achievement, which are
regarded as crucial factors in Vietnam for social mobility. Grounded in Vietnamese social order,
children have an obligation to honor the family through high educational achievements (Chua 2011;
Rindermann et al. 2013); mothers, likewise, are expected to manage their children’s study routines
and to role model respect, compliance and unconditional obedience (Nguyen-Vo 2009). As a result,
many mothers are discursively influenced to enact the authoritarian parenting styles that emphasise
parental control, overprotection and expectation for children to prioritize the family’s face and honour
over individual interests (Nguyen 2008; Park et al. 2010; Tran 2013). Many studies indicate that
improving lives for themselves and their children, via international study, is one of the most common
motivations for migration, worldwide (Johnsdotter 2015; Nguyen et al. 2014; Ochocka and Janzen 2008;
Pyke 2000; Roer-Strier et al. 2005). Determined to improve their children’s life chances, many Vietnamese
mothers become international students and likewise push their children to do so (Liebkind et al. 2004;
Ngo and Lee 2007; Nguyen et al. 2011). While Vietnamese women may attempt to escape the pressures
of Vietnam’s strict Confucian informed gender order, engaging in student migration often reflects
women’s sacrifices to their own wellbeing in trying to make life better for their children.

Of initial interest to the current research were Vietnamese women’s experiences as international
students in Australia. In particular, how they negotiated, resisted, or rebelled their Confucian-influenced
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gender responsibilities when temporarily migrating with their male partners and children,
and separated from extended families and the socio-political pressures upon them. What transpired
was the women’s expression of freedom from the shackles of their Confucian religio-philosophical
ideals that, in Vietnam, had formerly defined and constrained them.

2. Methods

Twenty Vietnamese women studying in Australia participated in one-on-one, semi-structured,
face-to-face research interviews. The duration of each interview was between one to two hours.
Interviews were conducted in the Vietnamese language, audio-recorded, transcribed and translated
to English. Research ethics approval was granted by the Flinders University Social and Behavioural
Research Ethics Committee (Project Number 7511), which is a properly constituted research
ethics committee in accordance with Australia’s National Health and Medical Research Council.
Standard research ethics conventions were applied, including informed consent, voluntariness,
confidentiality, safe storage of data and di-identification in transcriptions and the use of pseudonyms
in reporting.

At the time of interviewing, all the women who participated in interviews were postgraduate
university students in Australia on Student Visa subclass 500. The conditions of this visa allow
students to bring their immediate family members with them, either a spouse or de-facto partner and/or
children under the age of 18 years (Department of Home Affairs 2019). In accordance with participant
criteria, all the women had been studying in Australia for at least 6 months. Each of the women was
accompanied by their partner and children, however, three women were separated from their partners
at the time of interviewing. Two women had returned their children to Vietnam, to be cared for by
extended family, while they stayed on in Australia with their partners to complete their studies.

Adopting an emancipatory research ethic allowed the participants to have some control over the
direction of interview discussion, within the broader research focus (Rose and Glass 2008; Strier 2007).
Accordingly, many participants changed discussion focus to what they felt was important about context
or phenomena being researched, namely their international student, parenting and intimate partner
relationship experiences. As it transpired, the women interviewed constantly re-focused their responses
to the performative nature of Vietnamese gendered life, the pervasiveness of Vietnamese Confucianism
in filial structure, and compared this with the relative freedoms they experienced in Australia.

Interview data were transcribed, deidentified and analyzed. Data analysis involved the initial
manual coding of interview transcripts, using an iterative process of data familiarisation, searching for
patterns, reviewing, and clustering codes into themes (Braun et al. 2019). Themes were then subjected
to interpretive analysis. This involved the researchers’ application of Janus Head phenomenology to
generate a sense of the subjective, lived experiences of the other.

In providing a brief methodological explanation, interpretive phenomenology is concerned with
the meaning of human lived experience; how people perceive their lived experience and understanding
of themselves (Smith and Osborn 2007). The Janus Head is a Greek mythological figure with two faces,
one looking back at war and one looking forward in the search for peace. In application, Janus Head
phenomenology assisted in making sense of subjective meanings arising from the interaction between
one’s history and their perceived future, in the context of the present human experience (Mathews 2011).
Janus Head phenomenology, therefore, allowed for interpretations of the participants’ perceptions of
living in the present, as influenced by both their pasts and the obscurity of their imagined futures—and
how current experiences may become altered by fascinations in achieving future change and/or losing
projected hopes and desires.

3. Findings

The Janus Head lens offered phenomenological interpretations of temporality associated with
participants’ past, present lived experiences, and imagined futures. Findings are organized into three



Religions 2020, 11, 556 4 of 11

subsections to assist in narrating patterns identified from across the data according to these experienced
or imagined times.

3.1. Women’s Looking Back at the Gender Inequity

Access to social media and stories from friends offered participants insights into how life could be
for themselves and their children, if they were to study abroad. In seeing it, they dreamed about it and
wanted it, with many going to great lengths to secure scholarships. Others sold properties, cars and
household goods to self-fund their student migratory experiences, and to show sufficient funds to
support themselves in satisfaction of student visa financial requirements. Participants spoke of the
many opportunities they preconceived about going abroad; in particular, the chance to escape the
multiple burdens that Vietnamese Confucianism imposed upon women and their children.

Intense feelings were expressed when the women spoke about Vietnamese Confucian
religio-philosophical traditions, culture and societal norms. Women reflected on the division of
labour and Vietnam’s social gaze over the simplest of tasks, and spoke about how shame and stigma
ensured that every facet of gender order was held strictly in place. For example, Quyen said:

Men from there [Vietnam] . . . always think that going to buy groceries is a women’s job. Especially my
husband, who was quite extreme and patriarchal back in Vietnam. If he went to the market, he would
be very embarrassed because people would think that he was “scared of his wife.”

The term scared of his wife is an insulting term in Vietnam. Through a Confucian lens, it represents
the notion of a weak man who is not performing according to the social order. Such stereotypes risk
bringing whole families to shame. As a result, the stealth of Confucianism holds women responsible
for their men’s social image.

Men in Vietnam are discursively constructed as having no role to play in household shopping
or other reproductive work. They are not to prepare meals, do housecleaning or tend to children.
Participants spoke about how this legitimises men’s departure to engage in leisure activities while
women engage in arduous chores, as there is nothing in the home for these men to do. Many of the
women advised that their male partners typically went to the bar every night or played sports with
their male friends until late. As a representative example, Kim presented a snapshot of her intimate
life in Vietnam:

Back there, my husband would just come home from work and then go to play sports. I didn’t really
like it that way. I hardly knew how many meals he would have at home. . . . He worked and played
sports, so he had very little time for our family.

Due to multigenerational living, the women advised of the pressure from mothers-in-laws for
them to keep busy in the house. Coincidentally, men were expected to keep out of the way.

Women interviewed shared how the multigenerational grooming of them to abide by the gender
order commenced as soon as they married. This is when, according to Vietnamese Confucian ways,
that ownership of the bride passes from her family to that of the groom. Harsh practices towards
brides guarantee that they know their place in the family according to the Confucian gendered social
order of things. Tan described her wedding day, which is a typical practice still prevalent in Vietnam:

As for me, after having smiled to nearly 600 guests having meals, I still have my bride’s white on and
went to the well to wash the mountain of dishes. My face was still full of make-up, my hair was curled
with flowers on . . . suffering so much. If I did not wash the dishes, my bride’s new reputation would
be really bad, as lazy and shameful for my husband’s family.

In becoming a daughter in-law, participants yearned not to be ridiculed. Due to social pressures
to conform, many perceived that it was easier in life to be praised as a hard-working daughter-in-law,
than to endure shame, blame and guilt associated with refusals to slave.
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Some of the participants spoke about their male partners’ attempts to help with the children, to cook
or wash dishes after meals. Ha’s mother-in-law told her off for not doing her own women’s duties when
her partner tried to help her. At any moment Chi had spare, her mother-in-law would say, “How come
no one is getting him a cup of tea?” Examples like these highlighted the ways in which mother-in-laws
controlled the distribution of every household task among the women, while gatekeeping to ensure
their sons and other family men did none. Ha’s and Chi’s partners, rather, went out with friends every
night as there was nothing to do in the home. The men’s socialising was not questioned or spoken
about when living in Vietnam.

For the women who engaged in productive work, they were able to afford the employment of
domestic helpers. Women negotiated and organised these workers to assist with the care of their
children and households. They added that paid domestic help was more so for the convenience of the
male partners, so as not to interfere with his work, recreational activities and other absences from the
home. For example, Thoa said:

My daughter mostly slept with my mother or one of our domestic workers. Another worker would
just do the housework. So, my husband could pay full attention to [himself].

Thoa was influenced to relinquish her husband from family life, which enabled him to socially
do whatever he chose. Women, like Thoa, were not necessarily alleviated of reproductive burdens
upon being responsible to find, hire and supervise domestic helpers and be accountable when these
arrangements went wrong.

Finally, marriage automatically made the women responsible for the labour associated with
Vietnamese Confucian religio-philosophical practices and traditions. This was in addition to the
productive and productive labour already endured. As a form of indentured servitude to the men’s
families, they organized, performed, and managed these often-torturous burdens that were held
strong by their mother-in-laws, aunts, and the social gaze of others. The prospect of international
study excited participants as it provided hope to break free from the intergenerational cycle of gender
inequity that is characteristic of Vietnam’s discursive religio-philosophical and socio-political ideals.

3.2. Women’s Australian Experiences

Women identified a range of underlying feelings in which they hoped for, and fought for,
change upon coming to Australia. They wanted intimate relationship transformation, resourceful
family dynamics, and freedoms from the burdens of their Vietnamese lives. They wanted their partners
to see the pressures of their intense study loads, women’s difficulties in “doing it all” and to feel
compelled to help. However, some of the men simply refused, as Kim said:

Back in Vietnam, his mum took care of our children when they were younger. So, my husband didn’t
even know what feeding or taking care of his kids was like. Now, there’s no family here to help us.
I also have studying to do and the children to take care of.

Likewise, Oanh expressed the struggles of having multiple burdens as a Vietnamese woman
engaging in traditional filial practices, as a wife and mother, when also a student in Australia:

I really wanted to study more. But at night, I put my son in bed at 9.00 p.m., he lay there and didn’t
sleep until 10:30. I started studying at 11.00. When I had assignments, I didn’t go to bed until
3.00 am. Taking care of my son and studying . . . No, I can’t just do everything badly. I didn’t have a
lot of time. I was so tired and exhausted.

With no perceived alleviation from their burdens, some of the women sent their partners back to
Vietnam or divorced them, seeing this as an opportunity to achieve relative freedoms or to search for an
Australian lover to further de-shackle their burdens. Quynh dreamed of breaking the intergenerational
gender, expressed as hopes for her daughter:
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I would like her marrying a Westerner. That’s what I hope for . . . a culture of sharing and helping
each other in the family. The husband and wife are happily living and enjoying the family life together,
and with their kids too.

Most of the women, however, experienced changes in themselves and their partners. For example,
Ha gained the courage and confidence to speak out and demand support from her partner and son:

I would tell my husband to, together with our son, clean the house and take care of the garden. I believed
that telling them to share housework with me would be better, would be the first step, rather than not
having that determination in my thinking at all.

As well, many participants made relationships between sharing reproductive work and
strengthening their intimate partner relationships. Kim explained:

To be honest, I do want a family to be able to share the tasks and have a balance. It’s a way of bonding
also, not just the work. If we share tasks, then we understand each other better.

Some of the women observed the influence of social image over their partners, including the
importance of avoiding shame. While once these men would not help with grocery shopping or in
the home due to stereotypes of being “weak men”, in Australia these partners feared being labelled as
disrespectful to the women. Kim continued:

The society here [Australia] respects women more than in our Vietnamese society. Their thinking is
different. The men respect the women more and Vietnamese men here look around them. Like my
husband, he observes how the other couples take care of each other and that has an influence.

Ha expressed this change in Vietnamese men’s behaviour, and the relative joys she experienced in
terms of family life, in motherhood and in her intimate partner relationship. Consistent with other
women, she was completely aware that her partner’s change in behaviours was due to his environment:

They can see that any men here [Australia} would do the housework, it’s their responsibility and duty.
My husband too. He saw it and started getting involved in doing chores, cleaning and looking after
our son.

As interviews progressed, most women bared truths about their experiences in Australia. Many of
the men were performing chores as directed, not necessarily sharing the burdens. While the women
were usually pleased with these small changes, due to not being under the Confucian gaze of
mother-in-laws, they also believed that sustained change on returning to Vietnam would be unlikely.

When interviewing women, there were many hesitancies and silences. We suspect that these
silences may have represented much more than was said—a cautiousness in the protection of feelings
and dignity due to the four virtues expected of Vietnamese women being so discursively strong.
As well, there was monotonous reiteration by the women on the joy they experienced when their
partners helped them. We suspect that this was safer for the women than to speaking about the
Vietnamese Confucian religio-philosophy and freedoms that student migration may have provided
from political obedience.

3.3. Women’s Imagining Their Futures

In her statement, Quyen represented nearly all the women’s voices:

I really want to maintain our lifestyle here, but I’m also worried that everything will just go back to
the old ways. I can only hope, but I can’t be sure.
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Finishing their studies marked an end to the women’s transitory migration experiences in Australia,
and potentially and end to their temporary alleviation of gender burden. Worry and uncertainty for
their futures heightened as their international student experiences drew to closer to an end. During
interviews, the Janus Head action of looking back at life in Vietnam and looking forward did not
appear to bring hope among the women. In fact, this action multiplied and intensified women’s fears
about returning to their Vietnamese Confucian-informed family lives. For example, Quyen said:

I really want to maintain our lifestyle here, but I’m also worried that everything will just go back to
the old ways. I can only hope, but I can’t be sure.

Kim also explained:

I don’t have much hope. Here, my husband can understand me more. But, going back to Vietnam will
make it difficult because it also depends on the family, friends and networks around him. I really don’t
have hope. Well, not much.

Others feared for their daughters’ wellbeing in Vietnam, after having experienced relative freedoms
in Australia, such as in one of the woman’s words (Duong):

Our concerns are always there, since we are worried about our daughter being back after 2 years.
What would happen?

“What would happen?” This very question was repeated in almost every interview. Participants
looked back at their lives and expressed their state of uncertainty in going forward, for themselves,
their children, and their intimate partner relationships. Using Dante’s (in Alighieri 1954) language
of “limbo” to describe their uncertainty, Duong and others communicated that returning to Vietnam
would be a “living Hell.”

When the Janus Head actions of looking forward in the search for their own peace failed,
participants dreamt up new identities for their daughters. Quynh said:

I would like her marrying a Westerner. That’s what I hope for. I think that he will have a culture of
sharing and helping each other in the family. The husband and wife are happily living and enjoying
the family life together, and with their kids too.

While the incidence and prevalence of gender inequity and gender-based violence in Australia is
high, across every race and creed (McLaren and Goodwin-Smith 2016; Zannettino and McLaren 2014),
participants hopes and dreams were founded upon their experiences and perceptions of family life in
Australia. When the women could not find peace on looking forward at life in Vietnam, they then
invoked hopes for the next generation. Facing forward to the future, as a return to Confucian
religio-philosophy and its hold over gender order, manifested as an emotional inner war that seemed
endless for these women.

4. Discussion

Drawing on the work of Moser (2012), it was the triple burden of productive, reproductive and
regulated community/religio-philosophical labour that the women in this study sought to escape.
The intergenerational pressures on them to conform to the Vietnamese ways had pressured and
tormented them. Becoming international students offered the women perceptions of a temporary
escape. In tasting a different life as international students in Australia, however, they feared, even more,
their returns to socio-political expectations of domestic servitude of women in conjunction with
allegiance to Vietnamese Confucian protocols.

Existing literature is limited in making these associations between women’s experiences in collective
traditions, such as in Vietnam’s Confucian religio-philosophy, and their migratory intentions as a
perceived escape. The Janus Head actions of looking back and looking forward, however, exposed the
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interplay between women’s want for a different life in becoming international students in Australia,
as well as the prevailing sadness associated with their looking back and forward-looking realities.
When the lives they sought were not tangible, temporal existences compelled the women to reimagine
their lives and identities; both their own and that of their children.

Erichsen (2009) and Tran and Gomes (2017) wrote about how international students reinvent their
identities in an attempt to resolve uncertainty through transforming ones’ self into something else.
While this can be imagined, it does not mean that transforming ones’ self will necessarily be achieved
or sustained. Accordingly, the women in our study engaged in a process of becoming lost, in liminality,
and by redefinition; then, a set of better-fitting contexts emerged in which to discover their new selves,
losing old and hoped for selves, and dreaming new selves. This experience, however, gave rise to the
agony associated with limbo when identity reinvention was impeded by the imperatives to returning to
their old lives. When tormented by the limbo, dreaming-up new selves, and new identities, became an
unresolved constant.

The findings of the current study presented experiences of a sample of Vietnamese women who
were determined to achieve greater gender balance in life, while simultaneously navigating and
shrugging off the Confucian-imposed patriarchy that they lived and brought with them to Australia.
These women used spoken words to describe feelings of success, associated with their perceived shifts
in gender balance in parenting, their intimate partner relationships, and the family. Temporary living
in Australia, as international students, enabled the enjoyment of being supported by their partners at
levels they had not experienced before.

Studying in Australia created opportunities for family, parenting, and relationship changes.
All participants expressed positive feelings for the changes they had experienced, so far. Many of them
expressed how these changes were only possible by moving to Australia. The women fought hard to
engage their husband’s support in reproductive labour. Some of the men resisted the reproductive
labour, but eventually conceded when shamed by the Australian environment and embarrassed for not
helping. For the women whose partners refused to change, temporary separation or divorce allowed
them to experience relief from their burdens when in Australia as international students.

Under Confucian religio-philosophy, mothers are expected to ensure their children are
unconditionally obedient, are not allowed to confront parents, and must demonstrate respect to
parents and elders. Some of the women were uncertain about their own and their children’s ability to
return safely to Vietnam’s Confucian religio-philosophical order after the liberties of life experienced in
Australia. This was especially so, of daughters whose conduct in accordance with the four traditional
virtues expected of women (Ngo et al. 2008) would be demanded by elders, socio-cultural and political
systems, and ancestors (Bertram 2004; Laporte and Guttman 2007; Lim and Lim 2004; Su and Hynie 2011).
As a result, our study touched on the worries that women had for their children’s futures. As part of
their unresolved limbo, the women invented images for their children’s futures that included dreams of
marrying an Australian man and other wishes for their next generation.

5. Conclusions

The sample of women provided insights into their lived experiences of collectivist
multigenerational living and the multiple burdens endured, as a reason for seeking student migration as
a temporary escape. They enjoyed changes to their relationships in Australia, including their partners’
help in reproductive labour when not under the gaze and control of Confucian order, mother-in-laws,
and the gender expectations in Vietnamese society generally. Contrasting experiences between the
women’s pasts and their Australian experiences, including imagined hopes and realities of their futures,
drew on the Janus Head concept to expose the inner turmoil experienced when unable to imagine better
gender equity in their futures. The mix of uncertainties in going back to Vietnam, following their studies,
remained heavily fuelled with hope, doubt and uncertainty, and was experienced as limbo—always.

The findings of this study cannot be generalised to other populations of women in Vietnam or
other Confucian societies, and nor does it attempt to prove a hypothesis or answer any particular
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question. Rather, this study contributes to theorising and dialogue aimed at challenging gender
roles and partakes in the ongoing exposure of gender inequity. Specific to women seeking freedom
from Vietnam’s Confucian religio-philosophical order, the narrated findings highlight the emotional,
inner turmoil that may be experienced by international students when fleeing something in their lives
and fearing going back. Student wellbeing and educational achievements may be at stake, which calls
for educators, counsellors and university personnel to recognise Vietnamese women’s suffering and to
find new ways of supporting and intervening.
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Funding: This research received no external funding.

Conflicts of Interest: The authors declare no conflict of interest.

References

Alighieri, Dante. 1954. The Divine Comedy. New York: New American Library.
Bélanger, Danièle. 2000. Regional differences in household composition and family formation patterns in Vietnam.

Journal of Comparative Family Studies 31: 171–89. [CrossRef]
Bertram, Christopher. 2004. Routledge Philosophy Guidebook to Rousseau and the Social Contract. London: Routledge.
Braun, Virginia, Victoria Clarke, Nikki Hayfield, and Gareth J. Terry. 2019. Thematic analysis. In Handbook of

Research Methods in Health Social Sciences. Edited by Pranee Liamputtong. Singapore: Springer, pp. 843–60.
Burr, Rachel. 2014. The complexity of morality: Being a ‘good child’in Vietnam? Journal of Moral Education 43:

156–68. [CrossRef]
Capps, Randolph, Jacinta Bronte-Tinkew, and Allison Horowitz. 2010. Acculturation and father engagement with

infants among Chinese-and Mexican-origin immigrant fathers. Fathering 8: 61–92. [CrossRef]
Chua, Amy. 2011. Battle Hymn of the Tiger Mother. London: Bloomsbury Publishing.
Department of Home Affairs. 2019. Subclass 500: Student Visa. Available online: https://immi.homeaffairs.gov.au/

visas/getting-a-visa/visa-listing/student-500 (accessed on 4 August 2020).
Dyson, Lily L., Jimmy Qi, and Mancia Wang. 2013. At the interface of ethnicity and recent immigration: Family

functioning of Chinese with school-age children in Canada. Journal of Child and Family Studies 22: 1061–73.
[CrossRef]

Erichsen, Elizabeth Anne. 2009. Reinventing Selves: International Students’ Conceptions of Self and Learning for
Transformation. Wyoming: University of Wyoming.

Evans, Grant. 1985. Vietnamese communist anthropology. Canberra Anthropology 8: 116–47. [CrossRef]
Gao, Xiongya. 2003. Women existing for men: Confucianism and social injustice against women in China.

Race, Gender & Class 10: 114–25.
Gatwiri, Glory Joy, and Helen Jaqueline McLaren. 2017. ‘Better off Dead’-Sasha’s Story of Living with Vaginal

Fistula. Journal of International Women’s Studies 18: 247–59.
Ha, Natalie. 2014. Family Life Course Development Framework Applied: Understanding the Experiences of

Vietnamese Immigrant Families. Journal of Education and Human Development 3: 305–12. [CrossRef]
Hieu, Ly Tung. 2015. Confucian influences on Vietnamese culture. Vietnam Social Sciences, 71–82. [CrossRef]
Ho, Grace W. K. 2014. Acculturation and Its Implications on Parenting for Chinese Immigrants A Systematic

Review. Journal of Transcultural Nursing 25: 145–58. [CrossRef]
Hoang, Lan Anh, and Brenda S. A. Yeoh. 2011. Breadwinning Wives and “Left-Behind” Husbands Men and

Masculinities in the Vietnamese Transnational Family. Gender & Society 25: 717–39.
Hoang, Lan Anh, and Brenda S. A. Yeoh. 2012. Sustaining families across transnational spaces: Vietnamese

migrant parents and their left-behind children. Asian Studies Review 36: 307–25. [CrossRef]
Johnsdotter, Sara. 2015. European Somali Children Dumped? On families, parents, and children in a transnational

context. European Journal of Social Work 18: 81–96. [CrossRef]

http://dx.doi.org/10.3138/jcfs.31.2.171
http://dx.doi.org/10.1080/03057240.2014.893421
http://dx.doi.org/10.3149/fth.0801.61
https://immi.homeaffairs.gov.au/visas/getting-a-visa/visa-listing/student-500
https://immi.homeaffairs.gov.au/visas/getting-a-visa/visa-listing/student-500
http://dx.doi.org/10.1007/s10826-012-9667-0
http://dx.doi.org/10.1080/03149098509508574
http://dx.doi.org/10.15640/jehd.v3n4a27
http://dx.doi.org/10.3138/jcfs
http://dx.doi.org/10.1177/1043659613515720
http://dx.doi.org/10.1080/10357823.2012.711810
http://dx.doi.org/10.1080/13691457.2013.844682


Religions 2020, 11, 556 10 of 11

Kim, Su Yeong, Yijie Wang, Diana Orozco-Lapray, Yishan Shen, and Mohammed Murtuza. 2013. Does “tiger parenting”
exist? Parenting profiles of Chinese Americans and adolescent developmental outcomes. Asian American Journal
of Psychology 4: 7–18. [CrossRef] [PubMed]

Kwan, Kwong-Liem Karl. 2000. Counseling Chinese peoples: Perspectives of filial piety. Asian Journal of Counseling
7: 23–41.

Laporte, Lise, and Herta Guttman. 2007. Recollections of parental bonding among women with borderline
personality disorder as compared with women with anorexia nervosa and a control group. Australian Journal
of Psychology 59: 132–39.

Liebkind, Karmela, Inga Jasinskaja-Lahti, and Erling Solheim. 2004. Cultural identity, perceived discrimination,
and parental support as determinants of immigrants’ school adjustments: Vietnamese youth in Finland.
Journal of Adolescent Research 19: 635–56. [CrossRef]

Lim, Soh-Leong, and Ben K. Lim. 2004. Parenting style and child outcomes in Chinese and immigrant Chinese
families-current findings and cross-cultural considerations in conceptualization and research. Marriage &
Family Review 35: 21–43.

Long, Nguyen Trong, and Vu Hong Van. 2020. Ancestor Worshiping Beliefs in the Beliefs and Religion Life of
Vietnamese People: Nature, Values, and Changes of it in the Current Period. Preprints. [CrossRef]

Ma, Jingyuan, and Mel Marquis. 2016. Business culture in East Asia and implications for competition law.
Texas International Law Journal 51: 1–44.

Mathews, Timothy. 2011. Can anyone look in both directions at once? In Tradition, Translation, Trauma: The Classic
and the Modern. Edited by Jan Parker and Timothy Mathews. New York: Oxford University Press, p. 333.

McLaren, Helen J. 2009. Using ‘Foucault’s Toolbox’: The Challenge with Feminist Post-Structuralist Discourse
Analysis. Paper presented at the ‘Foucault: 25 years on’ Conference, University of South Australia, Adelaide,
Australia, June 25.

McLaren, Helen Jaqueline. 2013. (Un)-blaming mothers whose partners sexually abuse children: In view of
heteronormative myths, pressures and authorities. Child & Family Social Work 18: 439–48.

McLaren, Helen J. 2016a. Domestic violence in Chinese families: Cold violence by men towards women. The Journal
of International Women’s Studies 17: 1–15.

McLaren, Helen J. 2016b. Falling in love with romantic ideals: Women in relationships with child molesters.
Culture, Health & Sexuality 18: 143–55. [CrossRef]

McLaren, H. J., and Ian C. Goodwin-Smith. 2016. Hearing Their Voices: Perceptions of Women and Men on Reducing
Men’s Perpetration of Domestic Violence. Adelaide: Australian Centre for Community Services Research,
ISBN 978-0-9944347-2-2.

McLaren, Helen J., Karen R. Wong, Kieu Nga Nguyen, and Komalee N. D. Mahamadachchi. 2020. Covid-19 and
Women’s Triple Burden: Vignettes from Sri Lanka, Malaysia, Vietnam and Australia. Social Science 9: 87.
[CrossRef]

Moser, Caroline. 2012. Gender Planning and Development: Theory, Practice and Training. London: Routledge.
Ngo, Bic, and Stacey J. Lee. 2007. Complicating the image of model minority success: A review of Southeast Asian

American education. Review of Educational Research 77: 415–53. [CrossRef]
Ngo, Anh D., Michael W. Ross, and Eric A. Ratliff. 2008. Internet influences on sexual practices among young

people in Hanoi, Vietnam. Culture, Health & Sexuality 10: S201–13.
Nguyen, Peter V. 2008. Perceptions of Vietnamese fathers’ acculturation levels, parenting styles, and mental health

outcomes in Vietnamese American adolescent immigrants. Social Work 53: 337–46. [CrossRef] [PubMed]
Nguyen, Peter Viet, Patrick Leung, and Monit Cheung. 2011. Bridging help-seeking options to Vietnamese

Americans with parent–child conflict and depressive symptoms. Children and Youth Services Review 33:
1842–46. [CrossRef]

Nguyen, Tony, Paul P. W. Chang, and Jennifer M. I. Loh. 2014. The psychology of Vietnamese tiger mothers:
Qualitative insights into the parenting beliefs and practices of Vietnamese-Australian mothers. Journal of
Family Studies 20: 48–65. [CrossRef]

Nguyen-Vo, Thu Huong. 2009. The iIonies of Freedom: Sex, Culture, and Neoliberal Governance in Vietnam. Seattle:
University of Washington Press.

Nyitray, Vivian-Lee. 2004. Confucian complexities: China, Japan, Korea, and Vietnam. In A Companion Guide to
Gender History. Edited by Teresa A. Meade and Merry E. Wiesner-Hanks. Melbourne: Blackwell, pp. 273–84.

http://dx.doi.org/10.1037/a0030612
http://www.ncbi.nlm.nih.gov/pubmed/23646228
http://dx.doi.org/10.1177/0743558404269279
http://dx.doi.org/10.20944/preprints202008
http://dx.doi.org/10.1080/13691058.2015.1066857
http://dx.doi.org/10.3390/socsci9050087
http://dx.doi.org/10.3102/0034654307309918
http://dx.doi.org/10.1093/sw/53.4.337
http://www.ncbi.nlm.nih.gov/pubmed/18853670
http://dx.doi.org/10.1016/j.childyouth.2011.05.009
http://dx.doi.org/10.5172/jfs.2014.20.1.48


Religions 2020, 11, 556 11 of 11

Ochocka, Joanna, and Rich Janzen. 2008. Immigrant parenting: A new framework of understanding. Journal of
Immigrant & Refugee Studies 6: 85–111.

Park, Yong S., Bryan S. K. Kim, Justine Chiang, and Charlene M. Ju. 2010. Acculturation, enculturation, parental
adherence to Asian cultural values, parenting styles, and family conflict among Asian American college
students. Asian American Journal of Psychology 1: 67–79. [CrossRef]

Phan, Peter C. 2019. Communist Ideology, Secularity, and Reenchantment: Challenges for the Catholic Church in
Vietnam, 1954–2015. In The Secular in South, East, and Southeast Asia. Edited by Kenneth Dean and Peter van
der Veer. Cham: Springer, pp. 191–213.

Pyke, Karen. 2000. “The normal American family” as an interpretive structure of family life among grown children
of Korean and Vietnamese immigrants. Journal of Marriage and Family 62: 240–55. [CrossRef]

Rhee, Siyon, Janet Chang, S. Megan Berthold, and Glorianne Mar. 2012. Child maltreatment among immigrant
Vietnamese families: Characteristics and implications for practice. Child and Adolescent Social Work Journal 29:
85–101. [CrossRef]

Rindermann, Heiner, Quyen Sen Ngoc Hoang, and Antonia E. E. Baumeister. 2013. Cognitive ability, parenting
and instruction in Vietnam and Germany. Intelligence 41: 366–77. [CrossRef]

Roer-Strier, Dorit, Roni Strier, David Este, Rena Shimoni, and Dawne Clark. 2005. Fatherhood and immigration:
Challenging the deficit theory. Child & Family Social Work 10: 315–29.

Rose, Jayln, and Nel Glass. 2008. The importance of emancipatory research to contemporary nursing practice.
Contemporary Nurse 29: 8–22. [CrossRef]

Rydstrøm, Helle. 2017. A zone of exception: Gendered violences of family ‘happiness’ in Vietnam. Gender, Place &
Culture 24: 1051–70.

Schuler, Sidney Ruth, Hoang Tu Anh, Vu Song Ha, Tran Hung Minh, Bui Thi Thanh Mai, and Pham Vu Thien. 2006.
Constructions of gender in Vietnam: In pursuit of the ‘Three Criteria’. Culture, Health & Sexuality 8: 383–94.

Smith, Jonathan A., and Mike Osborn. 2007. Interpretative Phenomenological Analysis. In Qualitative Psychology.
London: Sage, pp. 53–80.

Strier, Roni. 2007. Anti-oppressive research in social work: A preliminary definition. British Journal of Social Work
37: 857–71. [CrossRef]

Su, Chang, and Michaela Hynie. 2011. Effects of life stress, social support, and cultural norms on parenting
styles among mainland Chinese, European Canadian, and Chinese Canadian immigrant mothers. Journal of
Cross-Cultural Psychology 42: 944–62. [CrossRef]

Tran, Nam Thanh. 2013. Vietnamese Parents’ Attitudes Towards Western Parenting Behaviors and Interventions.
Nashville: Vanderbilt University.

Tran, Ly Thi, and Catherine Gomes. 2017. International Student Connectedness and Identity. Singapore: Springer.
Van, Vu Hong. 2019. The view of Confucianism about the importance of men, disregard for women and its

influence on Vietnam. International Journal of Advance Research, Ideas and Innovations in Technology 5: 1912–17.
Vu, Tien Manh, and Hiroyuki Yamada. 2020. The Legacy of Confucianism in Gender Inequality in Vietnam. Fukuoka:

Asian Growth Research Institute, Osaka University, Kyushu University, Keio University.
Yeh, Kuang-Hui, and Olwen Bedford. 2003. A test of the dual filial piety model. Asian Journal of Social Psychology

6: 215–28. [CrossRef]
Zannettino, Lana, and Helen J. McLaren. 2014. Domestic violence and child protection: Towards a collaborative

approach across the two service sectors. Child & Family Social Work 19: 421–31.

Publisher’s Note: MDPI stays neutral with regard to jurisdictional claims in published maps and institutional
affiliations.

© 2020 by the authors. Licensee MDPI, Basel, Switzerland. This article is an open access
article distributed under the terms and conditions of the Creative Commons Attribution
(CC BY) license (http://creativecommons.org/licenses/by/4.0/).

http://dx.doi.org/10.1037/a0018961
http://dx.doi.org/10.1111/j.1741-3737.2000.00240.x
http://dx.doi.org/10.1007/s10560-011-0253-x
http://dx.doi.org/10.1016/j.intell.2013.05.011
http://dx.doi.org/10.5172/conu.673.29.1.8
http://dx.doi.org/10.1093/bjsw/bcl062
http://dx.doi.org/10.1177/0022022110381124
http://dx.doi.org/10.1046/j.1467-839X.2003.00122.x
http://creativecommons.org/
http://creativecommons.org/licenses/by/4.0/.

	Introduction 
	Methods 
	Findings 
	Women’s Looking Back at the Gender Inequity 
	Women’s Australian Experiences 
	Women’s Imagining Their Futures 

	Discussion 
	Conclusions 
	References

