Hansi and Diglossia in the Choson Period:
Focusing on the Translation of Hansi for
Women and Children

Lee Jongmook

Choson dynasty culture featured a period of diglossia when the upper class used the
cosmopolitan language, hanmun (Chinese characters) and the lower class used the
vernacular language, han’giil. The women from the court family and literati class used
han’giil as the main means of written communication, even though they belong to the
upper class. When the children of the yangban families grew up, they used hanmun,
however, they utilized han’giil as a supplementary script for their Chinese education
during childhood. In this respect, women and children were located between the male
intellectual class and commoners. This article intends to clarify how women and
children made use of the vernacular language, han’giil, to learn hansi (poetry in
Chinese characters) produced in the cosmopolitan language, hanmun. Through this
study, I expect to show the concrete aspects of diglossia in connection with hansi in the
Choson period.
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Introduction

During the Choson Period, hansi (poems written in Chinese) were composed in
hanmun (Chinese writing system), the cosmopolitan East-Asian script used by
upper class intellectuals, while the vernacular script han’gil was used by
women and commoners. It may appear at first glance that han’giil had nothing
to do with hansi, but actually, it was used as a supplementary script to aid the
upper class in understanding hansi and as a tool for the lower class to enjoy it.
The Pullyu Tu gongbu si onhae (558 TH5EEM, known by its abbreviated
title, the Tu si onbae), a han’gil translation of Du Fu’s hansi, is a representative
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example of han’gil used as an aid to understand hanmun, since even
intellectuals found it difficult to understand his poems. Du Fu (712-770) has
been appreciated as the sage of poets in East Asian civilization and his
collection of poems has been adored as a veritable bible of poetry. However,
the Tu si onhae, a text compiled at the king’s command, was not only a
reference book to understand Du Fu’s hansi, but also an exemplary case of how
the vernacular could be used to understand the cosmopolitan language.

In addition to its use in understanding hansi in the Tu si dnhae, han’giil was
useful in educating Koreans about many other materials written in Chinese. As
a result, the Soyon (4&) or Kyongyon (#4€, Royal Lectures) hired a
government official to add oral particles of han’giil to Chinese texts, a system
known as kugyol (O3k, oral particles added to text). According to an entry in
the Munjong sillok (Veritable Records of King Munjong),! when Munjong
(1414-1452) was crown prince, the king ordered the Soyonkwan (the teacher
of the crown prince) to add kugydl to the Taehak yomiii (KE473%, Extended
Meaning of the Great Learning) in order to teach those in the court family who
had not mastered Chinese characters. In an entry from the Sejong sillok
(Veritable Records of King Sejong),? there is a note about one of the ten
Soyonkwan who was in charge of this han’gril annotation.

An example of this sort of annotation system is found in popular novels of
the Choson period. Just as hanmun novels featured hansi, so too did numerous
han’giil novels. For example, in the climactic scene of Ch’unhyangjon, the most
well-known Korean novel produced in the Choson period, the protagonist,
future royal commissioner Yi ToryOng, recites a famous hansi passage:
“kiimjun miju nin ch’oninbydl iyo, okpan kabyo niin mansong kora.
Ch’ongnu raksi mannurak iyo, kasong koch’s wonsong kora.”

The next line, its Korean interpretation, follows: “Good wine in luxurious
glasses is the common people’s blood / splendid side dishes on jade plates are
the common people’s flesh / when the candles are guttering down, tears are
shed from the people’s eyes / where the songs of the banquets builds higher, the
people’s voice of resentment grows stronger.”3

Like most Korean novels, Ch’unhyangjon was written in han’gil and even
the inserted hansi were transcribed into han’giil. The use of han’gil with
kugyol particles and endings had spread not only through novels, but also

1. Month 12, Day 17, 1450 (19 January 1451). I used the CD-ROM of the Choson wangjo sillok
(Veritable Records of the Choson Dynasty) to quote the articles from the Sillok.

2. Month 11, Day 14 (21 December 1447).
3. BT NI, FAREE A SUER. RIS RIS, T E S .

I
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funeral orations and public documents inserted in novels. In such a situation,
how did readers re-interpret the Chinese characters referenced in the han’giil
versions of the hansi with kugyol? Probably simply by guessing the meaning of
the characters of the poem based on the interpretation given in han’gil. As we
know in the case of Ch’unhyangjon, the public understood hansi by reading the
han’giil version of the original text with kugydl. In this way, common people
were able to enjoy the height of the cosmopolitan language through their
vernacular.

Yet it is important to note that the use of han’gsil was not simply a question
of class. Within the diglossia of the Choson period there were two intermediate
groups that are important to consider. The women of the court family and the
literati class used han’giil as their main means of communication, even though
they belonged to the upper class. In addition, though the male children of the
yangban used hanmun when they grew older, they utilized han’giil as a
supplementary script to aid their Chinese education in their childhood. In this
respect, women and children were located between the male intellectuals and
common people. This article intends to clarify how women and children made
use of the vernacular language written in han’gil to learn hansi, produced in
the cosmopolitan language of hanmun. Through this study, I will illuminate the
concrete aspects of diglossia in connection with hansi in the Choson period.

The System of Hansi Translations for Children and its Meaning

Tu si onhae was published in 1481. This book was a large-scale translation of
all hansi written by Du Fu, consisting of 25 fascicles. Songjong (1457-1494)
ordered the translation of Du Fu’s hansi to raise the level of hansi composition
in the process of founding the state. Prior to the translation, under the reign of
Sejong (1418-1450), Ch’anju pullyu Tu si (3:#548k3, Du Fu’s hansi
collection with some annotations) had already been published, but it was not
accessible enough for upper class intellectuals to understand its detailed
meanings. The complete translation allowed for a larger readership to grasp
entire phrases, as Kim Hiuin (1448-after 1490, 43) argued in the work’s
preface. Two years later, Songjong ordered the translation of Huang Tingjian’s
(1045-1105, #iEER) hansi collection and the Yonju sigyok (§ikzitz) for the
same reason, even though a translation of the Yonju sigyok with annotations
had already been published previously.*

4. See Lee Jongmook, “Sip’ung ui pyonhwa wa chungguk sisonjip Ui p’yonch’an yangsang,”
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Even before the translation of the Sasé ogydng (IU#+4%),’ a major project
was attempted to translate hansi. It appears that hansi were translated to
heighten the level of their production, owing to the fact that in those days, the
skill of poetry composition was linked directly to foreign diplomacy, and thus,
was an important matter linked directly to the power of the state. In an entry
from the Chungjong sillok (Veritable Records of King Chungjong),® King
Chungjong (1488-1544) remarked that if correspondence in hansi with
Chinese envoys was successful, the Chinese would not pick at flaws, even if the
political affairs went wrong. Moreover, the envoys dispatched from China were
outstanding poets. In this situation, it was natural that the government tried to
develop the level of hansi production.

However, beginners were not required to learn the entirety of Du Fu’s
difficult poetry. Tu si 6nhae was especially helpful for intellectuals who
preferred to learn short and easy phrases extracted from his works. The
pronunciation of han’gil was not added in the original hansi text, because the
majority of the readers of Tu si onhae were intellectuals versed in Chinese.”
Some documents report that Yi Chonin (n. d., Z%(), the son of Yi Onjok
(1491-1553, Z=:4) read Tu si onhae because there was nobody able to teach
Du Fu’s hansi. During this same period, Chéng Ch’sl (1536-1593, i) told
his son back in his hometown to bring the Tu si 6nhae to him.® It was
commonplace that scholars who could not obtain copies of Tu si 6nhae would
borrow and transcribe it, or that those who had the original Chinese texts by
Du Fu wrote the translation on the upper margins in order to study his poems.
An example of the latter is Ch’anju pullyu Tu si, currently in the possession of
the Kyujanggak (the archives of the Royal Library at Seoul National
University), where the translation of Tu si 6nhae was copied on the upper

(Changes in Poetic Styles and the aspects of compiling collections of Chinese Poetry) in Harn’guk
hansi i chont’ong kwa munyemi (The tradition of Korean poems in Chinese and literary
aesthetics), (Seoul: T’aehaksa, 2002).

5. The “Four Books” are Analects of Confucius (33E), Mencius (1), Great Learning (%),
and Doctrine of the Mean (1)) and “The Five Classics” are Classic of Changes (5#%), Classic of
Poetry (#5#%), Classic of Rites (i4it), Classic of History (#4%), and Spring and Autumn Annals
(#K).

6. Month 12, Day 8 (29 December 1519).

7. For the marking system of han’giil pronunciation on Chinese characters, see Kim Wanjin,
“Sejongdae Ui omun yon’gu” (Study on the policies of language and literature under the reign of
Sejong), Songgok nonch’ong, vol. 3 (Seoul: Songgok Foundation, 1972).

8. See Lee Jongmook, “Tu si ti ponyok yangsang” (Aspects of Translation of Du Fu’s poems) in
Tu si wa Tu si onhae yon’gu, ed. Han’guk Chongsin Munhwa Yon’guwon (Study on Du Fu’s
poems and their han’giil translations), (Seoul: T’achaksa, 1998).
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margin. Another possession, the Pullyu Tu kongbu si (the transcribed version)
in the Changsogak (Korean Royal Library at the Academy of Korean Studies),
is the copied version of the second edition of Tu si nhae.

Another book relating to the learning of Du Fu’s poems is Yi Sik’s (1584-
1647, Ztiti) Ch’anju Tu si taekp’ungdang pibae (5HEHBR L), This
book, produced in the middle part of the seventeenth century, took the Ch’anju
pullyu Tusi published under the reign of King Sejong and other versions from
China as exemplars, adding kugydl, annotations, and Yi’s personal
interpretations. The reason Yi Sik made this book in 1623, when the second
edition of the Tu si dnbhae had been published and Ch’anju pullyu Tu si was
reprinted, was because the translation of Tu si 6nhae had come into question
precisely at this time. For the literati, adding accurate kugydl to difficult
phrases seemed to be better than giving a detailed translation in han’giil. For
this reason, in Ch’anju tusi t'aekp’ungdang pihae, Yi Sik put kugyol on difficult
phrases, adding annotations without translating into han’gil. On the other
hand, Tu si onhae was focused on translation into han’gsil without kugyol.’
Actually, the literati preferred Ch’anju Tu si taekp’ungdang pihae to Tu si
Onhae, because han’giil was less functional for upper class men.

However, han’giil was very helpful for beginners learning hansi, such as
women or children. Translations for beginners were produced in the middle
part of the sixteenth century. The first introduction of hansi was Taegu yonjujip
(%438 7k5E) by Pak Hiingsaeng (1374-1446, #1#i4:) in 1431, a work that is no
longer extant. It was authored before han’giil was created, so it seems to have
been a collection of easy phrases in hansi without translations for beginners.
After the creation of han’giil, translations were added in this form. Paengnyon
ch’ohae (EE##5##) is an example of this, produced in the middle part of the
sixteenth century.

Paengnyon ch’obae selected phrases from hansi, sampling the works of the
poets of the Tang and Song dynasty, such as Bai Juyi (772-846), Du Fu, Du Mu
(803-852), and Su Shi (1037-1101), and also such Kory6 Poets as Pak Inbom
(fl. ninth c., ¥M=#i) and Kim Kukki (ca. 1150-1204, 47). The style of the
works in Paengyon ch’obae was simple and the themes were not serious. As a
result, the reception of this book was not very positive. According to the
preface of Yon'gu sokson (¥i‘igi%) by Ha Hongdo (1593-1666, wiliE) in
1640, the editor of Paengnydn ch’obae was unknown, the works were not of a

9. It is clear that the literati read hansi by adding kugyol. Examples would be the Chinese version
of Yongbi och’onga read by Yejong (1450-1469) in the fifteenth century when he was the prince
and music texts read by the court family under the reign of Yonsan’gun (1476-1506).
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very high caliber, and the scope of the poems was narrow. Due to these
problems, it is said that Cho Sik (1501-1572, i) produced Yon’gu son (%
%) and Ha Hongdo compiled Yon’gu sokson. Yon’gu sokson included the
works of the great Chinese poets such as Li Bai (701-762), Du Fu, and Han Yu
(768-824) as well as those of Koryd and Choson poets. This book is no longer
extant, so it is impossible to know whether or not it added han’giil
translations.! Onhae chSlgu (M%), which is presumed to have been
produced around the same time as Paengnyon ch’ohae, was another textbook
of hansi for children. There is a record that King Sejo commissioned the text to
correct proofs of cholgu (quatrains), and it was later translated and transmitted
as Onhae cholgu.!!

However, there is a difference among the three translations in transcribing
the original Chinese phrases. In Tu si 6nhae, the original hansi text was
presented in Chinese characters, and in Onhae chélgu, the pronunciation of
han’giil was added in the original text. The Paengnyon ch’obae (currently in
the possession of Tokyo University) consisted of han’gil pronunciation and
interpretations.'? Paengnyon ch’ohae was especially important because it
functioned as a dictionary of Chinese characters by using han’giil to show both
the pronunciation and meaning of each Chinese character. While certain sorts
of dictionaries did exist during this period, such as Ch’onjamun (F53¢) and
Ryubap (%i%), the Paengnyon ch’obae seems to have attracted the interest of
children by giving them a chance to learn easy hansi phrases as well as Chinese
characters.!®

As most of the hansi translations for the children show, the earlier
translations done right after the invention of han’giil generally chose the mixed
system using Chinese characters with han’gsil pronunciations added.'* Most

10. See Lee Jongmook, “Choson sidae hansi ponyok Ui chont’ong kwa yangsang” (The tradition
of hansi translation and its aspects in the Choson Period), in Changsogak, vol. 7 (Songnam: The
Academy of Korean Studies, 2002).

11. See Nam Kwonhiii, “Onhae chélgu Ui kanhaeng e tachays” (On the publication of Onbae
cholgu), in Munhon kwa haesok (Literature and Interpretation) 8 (1999): 204-209.

12. Most copies of Paengnyon ch’ohae consist of entirely han’giil transcriptions except for the
version at Tokyo University.

13. Another children’s textbook that served as a dictionary was Chabun onhae (£7E/%), a
translation of a Chahun compiled by Cheng Duanmeng (f£##i%) in the Song dynasty and
translated by No Susin (5F1i) for his nephew in the middle part of the sixteenth century. For
this, see Hwang Munhwan, “Chahun onhae,” Munhon kwa haesok 3 (1998): 191-222. The

original text is introduced there.

14. According to the preface of Oje Sokpo sangjol Snbae (i EEE2 M), King Sejo produced
Sokpo sangjol to mourn his mother, Queen Chonghtii, before he became king. Komganggyong
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translations of Buddhist classics in the fifteenth century and translations for
women’s education in the court,’® such as Naehun (43ll), produced in 1475,
and Samgang haengsilto onhae (=T EEM) in 1481, published for the
women outside the court, utilized the same system. Before at least the fifteenth
century, the cosmopolitan language, hanmun, was the main means for written
communication, while the vernacular language, han’gil played a
supplementary role.

By the late Choson period, this textual ground had shifted. Translations for
women were written completely in han’gsil and hanmun took on a secondary
status. At the same time, because children from yangban families were to
become part of the intellectual class hanmun had to be instilled as their main
linguistic means. However, in late Choson, textbooks for children like Ombae
cholgu still used han’giil pronunciations and translations of the original
Chinese text. Tu yul pullyu (F-H5545), a possession of the Kyujanggak, is an
example of this.'® It is similar to Onbae cholgu in that the titles of the poems
were translated into han’giil. The difference with the Paengnyon ch’ohae or
Onhae chélgu lies is the existence of kugydl. Tu si Snbae was a reference for the
literati to understand the exact pronunciation and meaning of each Chinese
character, so it did not need to add kugysl. Onbae chilgu and Paengnyin
ch’ohae contained only one responding phrase, so it also did not need kugydl.
Rather, these books intended to make the reader learn how to interpret the
structure of hanmun through hansi, clarifying the pronunciation and meaning
of each Chinese character. Tu yul pullyu, on the other hand, had a complete
translation entirely with kugydl.

The development of translation next moved towards the Confucian canon
in the Sasd onhae (MEEH). In 1585, when the Kyojongch’ong (#%1E 8,
Government Office for Proofreading) was installed, numerous critical han’giil
translations were published, such as Sohak onhae in 1585 and Non’d onhae (i
SEEEfR), Maengja onbae (& Ti5%), Chungyong onbae (W), and Taehak

samgahae (&W#=%1%) and Nammyongjip onhae (#5W 4% 55M%) were produced under the
command of Queen Mother Chonghitii. Sisik kwongong onhae (fii & #)ThiE%) was also translated
by the order of Queen Mother Insu. In this respect, it can be said that most of the translations of
Buddhist texts were created for the women of the court family. The preface of Naehun (3)
shows that the main readers were women in the court family.

15. According to an entry in Songjong sillok (Veritable Records of King Songjong) for Month 3,
Day 23 (21 April 1481), Samgang haengsil yollyddo (=475 [#) was published to teach the
women living in the capital and the countryside. In the process of the translation, the original
form of hansi was omitted.

16. See Yi Hyonhiii, “Onhae charyo Tu yul pullyu wa Tu ch’odang si e tachan koch’al” (Study
on the han’giil translation of Tu yul pullyu and Tu ch’odang si), in Tu si wa tu si dnbhae yon'gu.



36 Lee Jongmook

Onhae (K#:35%) in 1590. The translation of Samgyong onhae (=#535##) was
finished before the Japanese invasion of Korea in 1592 and published in the
seventeenth century. Using kugydl, these books put han’giil pronunciations in
the original text and translated the entire contents into han’gil. Other
Confucian scriptures were also translated in the same way. This had significant
consequences. As the civil service examination made the memorization of
Confucian scriptures a principle aim, readers were required to know accurate
pronunciation. This made kugydl a criterion in the evaluation of candidates
and meant there were those who may have failed the examination because they
mistook a single kugydl. Naturally, Sohak onhae and Samgyong onhae were
requisite textbooks for the examination candidates and are particularly notable
for becoming vernacular entries into the government’s canon. Though
translations of Confucian scriptures had been attempted, they were only
published beginning in the late sixteenth century, when the government first
officially approved interpretations in the vernacular han’gil instead of the
cosmopolitan language, hanmun.

That Tu yul pullyu followed the format of Sasé onhae tells us something
even more. Like the Tu si onhae, the Tu yul pullyu used a canon to classify the
normative translations of hansi for children who were to be the future
intelligentsia. As such, they could not simply ignore the original Chinese text.
Yet there was another key fact these texts could not overlook. Before the
invention of han’giil, remembering a teacher’s oral statements was the primary
method of education.!” According to the sixteenth century Miam ilgi (Jg§ 5 H
Z0), after the teacher Yu Huich’un (1513-1577, #i#%) read a phrase aloud
twice and interpreted it, King Sonjo (&iil) then repeated and interpreted it.!®
Should the king have forgotten the oral statement, it was impossible for him to
review it. However, han’giil translations with kugydl like Saso énbae turned the
books themselves into teachers.!” Dictation and memorization gave way to the

17. In the Kory6 period, the oral tradition of Soktok kugydl (¥i#r3k) was established and
sometimes free translation by means of idu (3%3#) was used as a communicative script as in
Taemyong yul chikhae (KWihEf#, 1395) and Yangjam kyonghom ch'waryo (ZE#ERE,
1415). However, han’giil could represent the oral texts completely, while S6kzok kugyol and idu
were somewhat limited.

18. For Miam ilgi (1567) by Yu Huich’un, see An Pyonghui, “Kugydl kwa hanmun hundok”
(Kugyol and the interpretation of hanmun), in Kugdsa yon’gu (Study on Korean Language
history), (Seoul: Munhak kwa chisongsa, 1992).

19. Self-study was for the recitation of the poems. Memorizing an entire text with kugyol and
interpretation was a typical method of learning in the Choson period. A comparison on the
learning of hanmun in Choson and Japan was recorded in Kisso Bunsha (1% 3C4) by
Amenomori Hosha (FE#E 5 ).
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personal study of texts, namely, Saso onhae and Tu yul pullyu.?’

The Literary Lives of Court Women and Translations of Hansi in
Late Choson.

Of the translations of hansi made for women in the Choson period, few remain
extant. This speaks in many ways to a common antipathy towards women’s
literary life at this time. Kyujung yoram (Frh3%), compiled by Yi Hwang
(1501-1570, %), remarked that the only things women should learn through
books were the names of countries and ancestors.?! It has long been said that
composing beautiful Chinese poetry and practicing calligraphy were skills
allowed only to the kisaeng class (female entertainers), not to common women.
The message about women and writing in Naehun comes through the mother
of Cheng Yichuan (##11), who liked writing, but did not dare leave any
compositions, thinking that the transmission of her writings to other people
was the worst thing she could do. Such negativity towards women’s literary
activities is revealed in women’s epitaphs as well, where the abandonment of
writing after marriage was notably recorded as a praiseworthy mark of a wise
mother and good wife.?? In such a cultural context, it was not easy to publish
literary books for women.

Given this difficulty, in books related to women’s literary activities, han’guil
played a crucial role, while hanmun was a secondary language. Few
translations aimed at the education of hansi for women have been found.
Komun chinbo onhae (¢ iE.553f%) from the eighteenth century leaves a small
trace of evidence regarding women reading hansi. This work, a possession of
the Changsogak, has a stamp sealed “Ch’un’gung (#7%)” indicating Sado seja
(BT, crown prince Sado, the son of King Yongjo) and “Yongbin pang (i
#7)” indicating the mother of Sado seja, implying that the book had

20. According to an entry from Month 6, Day 10 (25 June 1539), in the Chungjong sillok
(Veritable Records of King Chungjong), the new way of self-studying was spreading, as opposed
to the dependence on the master’s teaching. This trend might have been stronger after the
publication of Saso onhae.

21. Paek Tuhyon, “Choson sidae yosong Ui munja saenghwal yon’gu” (Study on the Literary
Lives of the Women in Choson Period), Chindan hakpo 96 (2004): 139-188.

22. For example, when Kim Ch’anghydp (4:Et#}) wrote the epitaph of his daughter, one
praiseworthy anecdote he recorded was that she had learned the classics such as Chuja kangmok
(SkF#iIH), Non’d, and Sangso, but after marriage, she never read books. See Kang Hyeson,
“Aboji ui kullo namun ttal ti sam” (One daughter’s life handed down in the writings of her
father), Munhon kwa haesck (Literature and Interpretation) 19 (2002): 25-37.
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something to do with her or her son. It is presumed that women of the court
would learn hansi or hanmun through Komun chinbo énhae, knowing as we
do that Queen Sunwon (#1755 F /5), the queen of King Sunjo, bestowed another
Komun chinbo énbae to princess Dog’on ({5).

The format of this book is interesting in that it makes clear the priority
han’giil takes over hanmun in books aimed at women. Take the first line of
“Exhortation to learning from Emperor Zhenzong” (&5 &75iE5x). The
han’giil pronunciation, “puga puryong mae yangjon,”* is followed by the
original Chinese and a han’giil translation. This format is also found in the
version of Paengnyon ch’ohae produced in the eighteenth century. Putting
kugyol in han’giil on the original Chinese text was different from the way
Paengnyon ch’ohae was studied in early Choson. For women, reading the
original Chinese text with kugydl in han’gil and its han’giil translation was
more preferential, while the Chinese text in the Paengydn ch’obae or Tu yul
pullyu was still important to boys from yangban families.

The custom of publishing han’gil translations for the public began to
appear in the sixteenth century. This period saw the publishing of many
translations, aimed towards enlightening common people: Sok samgang
haengsilto (3= T, 1514), Yossi byang onhae (2 K#isft, 1518),
Chongsok onhae (IEWR#EM, 1518), Iryun haengsilto (— {47 %E, 1518),
Kyongminp’yon onhae (R, 1519). Many of these books were published
in local areas and were meant to be read by the general public. They were
han’giil translations, sometimes containing the original Chinese text with
kugycl. Samgang haengsilto, published during Songjong’s reign, was a
translation in han’gitl and hanmun with han’giil pronunciation, but the second
edition in 1581 was written only in han’giil, without hanmun. For women at
the time, the original Chinese text was of little importance. Samgang
haengsilto, Iryun haengsilto, and Oryun haengsilto were published to deliver to
women and children stories about how to be a filial child, a loyal subject, and a
virtuous woman, not to facilitate any understanding of the original Chinese
text. Also momentous in the development of han’giil culture was a message
from King Sonjo (1552-1608) in 1593, written only in han’giil to persuade the
refugees among the general public to return home after the war.2*

In the eighteenth century, many translations for children were written only

23. E@X A E B H - “Rich families have no need to buy good fields.”

24. Buddhist scriptures were also translated in han’gil without kugydl, though the original
Chinese text was added, such as in the Pumo tinjung kyong (2 r}E#E#) published in the middle
part of the sixteenth century.
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in han’giil, which, for the children in the court like a prince or a grandson of
the king, was just a supplementary alphabet used to learn hanmun. Later,
however, han’giil would become another official language. In fact, by the
middle of the eighteenth century, han’giil translations for the children in the
court were predominant. This court tradition was established by King Yongjo
(1694-1776).

King Yongjo translated a series of Chinese texts in person for the prince. He
wrote Oje chasdng p’yon (5! 1 %7) and translated it, leaving a dedication to
his son.2S The translation of Oje chasong p’yon, Oje chasdng p’yon Snbae, was
written only in han’giil, and was the first publication of a totally han’giil
translation, in the mid-eighteenth century. His other writings, such as Oje
chobun (g3, Oje kyongse mundap (WL eFi%), and Oje sanghun
onhae (H#I% M) were also translated into only han’gil for his grandson.
These books show the role of han’giil as a tool used in the introductory stages
of education in the court.?® By the nineteenth century, the court possessed
numerous books in han’giil.

The use of han’giil is frequently found in translations for women as well. In
the nineteenth century, the court’s library, Taech’ukkwan (k###) located in the
south area of Chunghuiidang of Ch’angdok palace, had many of books written
in han’giil. The library catalog contained many han’gil novels and the
translated versions of Chinese novels, such as Imjillok (F54k), Singsarok (I
t4%), Ulbyong yonhaengnok (. pigiT4), lltong changyuga (1 #U45), and
Kajeyonhaengnok (#75#:474%). The books in this library moved into
Yongyongdang (i##4) in the vicinity of Naksonjae (4237%) in the early
twentieth century. According to Onmunch’aek mongnok (i %k — catalog
of books in han’giil), Yongyongdang had more books in han’gil than the
Taech’ukkwan, some 3094 volumes.?’

An example of one of these books written only in han’giil that ended up in
the Yongyongdang collection is the translation of Komun paekson (2 E %), a
collection of prose masterpieces compiled by Kim Sokchu (1634-1684, 4:43%5)
and translated in the eighteenth century. The first piece in this book, “A Letter
to King Hui of Yan” (##ie8 F ) written by Yue Yi (£45%), was translated into

25. For the translations in the late Choson, see Hong Yunp’yo, Kugdsa munhon charyo yon’gu —
modern period 1 (Study on the Written Materials in Korean Language History 1) (Seoul:
T’aehaksa, 1993).

26. Oje hunsS Snbae was also translated in han’giil but it used a combination of Chinese
characters and han’giil, so it should be discussed differently.

27. Lee Jongmook, “Choson sidae wangsil toso Ui sujang e taehay6” (On the storage of the books
possessed by the court in the Choson period), Sojibakpo 26 (2002): 5-39.
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only han’gitl with kugydl, and it read, “sini puryong haya, pulliing pongsong
wangmyong haya, i syun chwau chisim iin kong syang sénwang chi myong
hamyo.”*8 This marked the curious emergence of a hanmun book without
Chinese characters. How can we explain this?

We explain it by trying to understand the reality of women’s literary lives at
that time.? At first, han’giil was used only by the highest class, such as the king
or the princes, and then quickly spread to women, of both the upper and lower
classes. The Sejo sillok (Veritable Records of King Sejo) notes that Sejo’s (1417-
1468) wife, Queen Chonghtii (1418-1483, £ #), presented a piece of writing in
han’giil to him, implying that the women of the court freely used han’giil at
least as early as 1458.3° During the reigns of Tanjong and Songjong, all court
women, including even a court maid, nanny, and medical attendant, could
compose letters in han’gil.>!

Given this, the women of the court began to consider han’giil as another
official language. When Queen Chonghtii was administering state affairs from
behind the scenes, she presented her writing to King Sejo and delivered decrees
to King Songjong in han’gil. In addition to such decrees, women of the court
were using han’gil to make records of people’s achievements. When Queen
Mother Chasun (#%)H), Queen Chonghyon (1461-1530, #&#), compiled a
biography of her husband, King Songjong (1457-1494), she wrote his
achievements in han’giil. Furthermore, she recorded her own achievements so
they could be used in her biography after her death.’? Queen Munjong likewise
also wrote about the achievements of King Injong (1515-1545) in han’giil.>

28. EifMg, PReZkT dy, DUEEA 2.0, 255 F 28 — “I have no talent. I was unable to receive
the command of the king so as to accord with the feelings of your advisors. I am afraid to harm
the enlightenment of the former king.”

29. According to an entry for Month 9, Day 13 (2 November 1691), in Sukchong sillok, King
Sukchong ordered that the nurse of the prince teach the boy everyday with the translations of
good and easy phrases from Confucian classics such as Sohak or Hyogyong. When the nurse in
the court read the book to the prince, the original Chinese characters were meaningless. The only
thing for her to do was to repeat the han’gil pronunciation and translation. Komun paekson was
a textbook for very young children. The beginners were to memorize the Chinese characters and
to do so effectively, the han’giil transcription of Chinese book was helpful. By the way, the main
readers of the han’giil version of Komun paekson were women.

30. Month 8, Day 24 (1 October 1458).

31. For women’s use of han’giil, see Yi Kyongha, “Sibo-simyuk segi wanghu @i kungmun kul
sstigi € kwanhan munhonjok koch’al” (Research on the materials about the Queen’s writings in
the fifteenth and sixteenth century), Kojon yosong munhak yon’gu 7 (2003): 389-415; and Paek
Tuhyon, “Choson sidae yosong ti munja saenghwal.”

32. Month 1, Day 2 (27 January 1495) Yonsan’gun ilgi; Month 8, Day 23 (14 September 1530)
Chungjong sillok.
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In the process of han’gil becoming an official language, it took on
particular uses. For instance, when the addressee was a woman, the writing
used was han’gil. For example, the Myongjong sillok (Veritable Records of
King Myongjong) states that the ministers presented writing in hanmun to the
king, but their submission to a queen mother was in harn’gil.** Many letters
written in han’giil were like this. In the court, or outside of it, when the
addressee or the addresser was a woman, the official script was han’giil. Even
when the addresser was a king, he used han’gil.>* It is clear then that anytime
women were related to an official letter, han’gsil was to be used.>®

Memorial orations for women and ch’aengmun (official announcements of
appointment) were conventionally translated into han’gil. An entry in the
Yonsan’gun ilgi (Diary of Yonsan’gun’s reign) notes that a funeral address for a
deceased lady of the court was translated in han’gil and recited by another
court lady, a #inyo (54, female medical assistant).’” Another record, this one
from the Chungjong sillok (Veritable Records of King Chungjong),’® notes that
the books about marriages and appointments, Seja ch’inyong tiju (18504
#) and Ch’ackpin diju (fH#f#%:) were translated in han’gil and sent to the
house of the prince’s wife. A record from Sukchong sillok (Veritable Records of
King Sukchong) notes that at the funeral of the queen mother, one female
official recited the announcement for the bestowal of a posthumous name, as
well as a funeral oration, in han’gil. ¥

During this period, even though women knew hanmun, they were supposed
to write han’giil and read only books written in han’giil. A proclamation

33. Month 7, Day 4 (10 August 1545) Injong sillok.
34. Month 7, Day 25 (31 August 1545).

35. The letter given to the princess by King Sonjo was also written in han’gil. This letter is
introduced in Kiinjo naeganson (A Collection of Letters in the Late Choson) by Yi Pyonggi
(Seoul: Kukche munhwagwan, 1948).

36. According and entry in the Kwanghaegun ilgi for Month 5, Day 5 (25 June 1610), outside the
court, it was during the late Choson period that han’giil was used by women in public
documents. However, the circulation of han’giil documents was legally prohibited according to
Sugyo chimnyak (%#uiin%), published under the reign of Sukchong. For this, see Paek Tuhyon
“Choson sidae yosong Ui munja saenghwal.” The existing han’giil documents are presumed to
have not been valid as public documents because of the absence of the official stamp.

37. Month 9, Day 15, (11 October 1505).
38. Month 2, Day 28, (1 April 1524).

39. Month 11, Day 11 (10 December 1701). Of course, han’giil was not used in public records.
According to an entry from Songjong sillok for Month 6, Day 10 (25 June 1482), the decree in
han’giil by the Queen Mother was ordered to be translated in hanmun again. This tradition
seems to have endured to the next generation. The biography of a deceased king and queen
mother in han’giil was translated in hanmun.
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written in han’gil by King Sunjo’s wife, Queen Sunwon, helps explain the
trepidations involved in allowing women too much literary freedom.** The
decree was a han’giil transcription with kugyol, and read “Chyonggo hubi chi
nimt’yong tyodyong, nae yu kuk chi tae purhaeng yara.” (The participation of
women in politics has caused national disasters from antiquity).*!
Proclamations in han’giil became conventional, but they took on a mixed style
following the hanmun format. As the Kyujung yoram remarked, literary acts
were not allowed for women, but the basic scriptures and history books, as
well as works regarding enlightenment were indeed open to them. In the case
of scriptures, women were allowed to read the original Chinese text with
accurate kugyol, but officially they could only approach books on general
history and culture written in han’gil. This was especially true of materials
relating to the women in the court family. For this reason, many han’giil
translations related to enlightenment and culture were produced for women,
including the Book of Odes (35#%). The translation of the Book of Odes for
women was different from that done for men. The translation for men
consisted of the original Chinese text with han’gitl pronunciation and kugyol
verbatim translations, while the version for women was composed entirely in
han’giil. Guofeng (BJA), which is presumed to have been transcribed in the
nineteenth century and is a part of the Changsdgak archive, was a collection of
sixteen chapters. They describe the duties of the women in the court, and were
aimed at the female reader. Notably, the Guofeng lacks the original Chinese
text, featuring only the han’giil pronunciation of it with kugydl, as such:
“kwangwan chyogu yo chaeha chi chyu roda, nyodyo sungne kunja hogu
roda.”* Tt was a translation of the basic parts from the annotations in Shiji
zhuan (F%%) by Zhu Xi that were needed to understand the poem. This
construction implies that the intention of the book was to teach feminine virtue
to female readers through annotations after reciting the original text in hasn’giil.
The overarching meaning of this and other books aimed at women, was not
seen to be important.

Konbom (##i), a work in the possession of Changsdgak, contains
translations of some parts of the Book of Odes and its format is similar to that
of Guofeng, though the marking system is a little different. This book contains

40. For this material, see Kim Wanjin, “Kyongja nyon taewangtaebi 6nmun chéngyo e tachayo”
(On the decree in han’giil by the Queen Mother in the Kyongja year), Munhon kwa haesck 27
(2004).

A1, P E L2 FEEEIBG, T B2 KA.

42. BIBANERS, TERZM, 2i9EMi, BTk, “The singing bird is on the edge of the water. The
chaste woman is a good mate of a true gentleman.”
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the han’giil translations of pieces from The Four Books (IUi#) and the Book of
Changes (J# %) without the original Chinese text, though in the part from the
Book of Odes, the han’giil pronunciation of the original text is exceptionally
presented following the convention that the original text of the poem was
usually given. The translation of Book of Odes was widespread for the sake of
enlightening as many as possible. Books aimed towards educating about the
achievements of the royal family were also frequently translated. Yolsong
chisang t'onggi (|8 554k:@#2), a collection of epigraphs and biographies of
kings and queens was translated into han’gil in the early eighteenth century
and thereafter, similar books like Yolsong hubi chimun (5|55 i¢5652) were
continuously translated. In particular, Yolsong chisang t’onggi contained
various works in Chinese, such as the biographies of kings and queens,
epigraphs, funeral orations, and Chinese poems. Besides Chinese poems,* the
works of other genres contained only translations without the original text. It is
notable that while the translations of this book lacked much of the original
text, they were still intended to give the women of the court a chance to enjoy
Chinese literature, as well as to educate them on the achievements of previous
kings and queens.

Like the Yolsong chisang t’onggi with its Chinese literature, several
translations about culture done for the women of the court included han’giil
transcriptions of Chinese poems. The Changsdgak possesses a large number of
han’giil translations of Korean and Chinese history. On the fifteenth day of the
ninth month of the ninth year of his reign (27 October 1463), King Sejo
ordered Kim Suon (1410-1481, 4:5Fi%) to translate some of the one verse
genre, kasa, in Myonghwang kyegam (W] 5:#4%). In addition to the books on
culture and enlightenment, history books were among the most translated
works in the nineteenth century. Representative among these were Sipkusaryak
onhae (I I&EEMR), which is presumed to have been published under the
reign of King Yongjo, Sonbo chimnyak onhae (¥giting5i#), a collection of
articles related to the royal family in late Choson, Choya haet’ong (#1%57&38),
Choya kimun (§1%7735), and Choya ch’omjae (§157%#), all of which are
presumed to have been published in the nineteenth century.** Moreover,
Kukcho kosa (B##2%), Chongsa kiram (1E s 408 ), Manggam chongsa

43. In hansi, the original Chinese text was transcribed in han’giil without kugydl. There were
many poems transcribed in han’gitl without kugyol.

44. These materials were reprinted with the unofficial history in han’gil by the Academy of
Korean Studies. This paper consulted the interpretation of these materials done by Im Ch’igyun
and Yi Kwangho.
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yangnon (#8$EIE #0&5), and Yoktae kinyon (EACH4E) were translated into
han’giil, and were included in the Yon’gyongdang as books for the women of
the court. According to the preface written by Yun Yonggu (FHK), a
translator of Chongsa kiram, King Kojong (1852-1919) emphasized history
education for the women of the royal family. The enormous quantity of these
translations shows that these women needed a vast range of reading materials
as they became more frequently involved with political affairs.

Because these history books contained so many Chinese poems, female
readers were able to learn of the great Chinese poems of the age as well as gain
knowledge about history. Choya haet’ong in particular functioned as a great
textbook for literature by gathering translations of the important poems in
Chinese, as well as verses in han’giil, such as sijo and cham’yo (i##). For
example, this book collected the achievements of the famous literati, Song Siyol
(1607-1689, %51), together with han’giil transcriptions of his Chinese poems
as well as the translation from his anthology, Songja taejon (KT K%).
However, there are altogether too many mistakes in this book, compared with
the original text.*> The Chinese poems in the han’giil text were just an
embellishment, and were not regarded as being among his serious works.
When female readers recited the poems, the original Chinese offered no special
meaning, quite unlike the enjoyment felt by the general public when reading
Chinese poems in har’giil novels.

Another genre of han’giil literature was travel sketches from China,
Yonhaengnok (##T4%), introduced into the court for the purpose of extending
women’s knowledge about the world. The representative Yonhaengnok were
Nogajae yonhaengnok (##555#¢74#%) by Kim Ch’ang’op (1658-1721, 4:53),
Ulbyong yonbaengnok (Z.pii#A74%) by Hong Taeyong (1731-1783, #tk%),
Muo yonhaengnok (5% #478%) by S0 Yumun (1762-1822, 144 H), and
Yonhaengnok by Hong Sunhak (1842-1892, #tiz&) including P’yobaerok (i
i4%).% These books were all han’giil transcriptions and translations, lacking
the original Chinese text except for hansi, which sometimes presented han’giil
pronunciations of the original text. Especially in Ulbyong yonhaengnok by
Hong Taeyong, there are many han’giil translations of the Chinese poems by
Choson and Chinese poets. It is said that Hong Taeyong produced this book
for his mother in han’giil. Considering these materials, it can be said that in late
Choson when the reading tastes of female readers were taken into

45. For this material, see the interpretation of Choya hoet’ong (Songnam: The Academy of
Korean Studies, 1991) by Yi Kwangho, Chong Kubok, and Im Ch’igyun.

46. This book is no longer extant, so it is not certain if it was translated by Ch’oe Pu ().
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consideration, Chinese poems were given a great deal of weight and han’giil
transcriptions of the original Chinese poems were circulated together with their
translations.

Chinese Poems Enjoyed by Women of the Yangban Class and the
Tradition of Han’gii | Anthologies

Through the use of han’giil as an official script for women, the women in the
court family read hanmun materials extensively. This trend took place in
yangban families in the eighteenth century. This education was primarily
accomplished through the use of the Book of Odes and was present in many
common yangban families. In the eighteenth century, O Yubong (1672-1744, fn
#J8) compiled the books called Sip’yon (F#), by collecting the sections about
public morals from Book of Odes. According to the preface, Zhounan (J&5d)
and Zhaonan (75) were translated in their entirety together with the abstracts
of 72 other pieces. The criterion for selection was whether the items were
related to affairs between men and women or couples.

At some point, the title of this books seems to have been changed to Punga
kyusong (AFERIZR). According to the chronological record of O Yubong, this
book was produced as a collection gathering 73 pieces from the Book of Odes
around October 1737. It was said that it was made following the request of a
married daughter in the Yi family.*” As it is no longer extant, it is hard to
investigate its connection with Guofeng and Konbom. However, it is presumed
that there were few differences between them.

During late Choson, translations for the yangban women were produced in
great numbers, and were written entirely in han’gil. In particular, the growth
of lineage consciousness brought about the wide dissemination of translations
of family records in order to teach women about the achievements of their
ancestors. Representative of these were silgi (#7t) “true records” written in
han’giil, including S6nbugun onhaeng yusa (Jeiif# E17%5%), which was a
translation of Chung’ong silchok (h45#it) recording the achievements of Yi
Kwangch’an (1702-after 1738, Z5[£%) in the eighteenth century,”® and Yongse

47. See Lee Jongmook, “Choson sidae wangsil toso.”

48. Sonbugun onhaeng yusa contained hansi, which was an entirely han’giil interpretation with
no han’giil pronunciations of the original Chinese text. The difficult phrases in the translation
were supplemented with annotations. In this type of translation that was composed in the
narrative style, the original text had no meaning.
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pojang (i H555), which was a translation of the family’s funeral orations and
biographies. These han’giil translations were arranged by Hwang Chongnim
(b. 1796, #4Ek) who compiled Yongse pojang to teach his sister-in-law about
their family history and moral culture.*’

More remarkable is that the anthologies of female writers were translated
and read. Extant han’gil translations of female anthologies include Hoydnjae
yugo (1:9575:87%) by Hoyonjae, Lady Kim (1681-1723), and Uiyudang yugo
(irpasifs) by Uiyudang, Lady Nam (1727-1823). It is said that Pinghdgak
chonsd (#iEM%E) by Pinghogak, Lady Yi (1759-1824), contained more than
100 pieces of Chinese poems translated in har’giil.>°

Hoydnjae yugo, containing 244 pieces of Chinese poetry, was transcribed in
1814 by Lady Sim, the mother of Song Kyuhiti (1769-after 1807, skzs{).
There are several mistakes in this book, such as incorrect pronunciations,
wrong line markings, and misspellings.’® This is thought to be due to the fact
that the female readers were largely ignorant of Chinese characters and were
thus unable to reconstruct the original Chinese text. It is presumed that
Hoydnjae, Lady Kim, first wrote poems in Chinese. She might have
participated in the translation of the Chinese version of Hoydnjae yugo herself.
She left a Chinese version called Chagyongp’yon (H%%#%) but according to the
postscript, the han’giil version of this book seems to have been transcribed into
a Chinese version by her grandson in 1796. The first version in Chinese must
have been removed after it was translated into han’giil, because the official
script for women was han’giil, not Chinese. Chagyongp’yon was written to
record the events of her life as well as her behavior, therefore, a han’giil version
would have been easier for her descendents to read. This was the reality of the
literary lives of the women who sought to be “wise mothers and good wives.”

Hoydnjae yugo was handed down to posterity after the han’giil version was
produced. In this case, the han’gil anthology of the female writer appeared,
following the form of the typical translations for the women of the late Choson
royal family. The basic characteristic of the han’gil anthology of the female
writer in Hoydnjae yugo is also found in Uiyudang yugo by Uiyudang, Lady
Nam.®2 The han’giil version of Uiyudang yugo was transcribed in 1843,

49. For this material, see Chong Yanghwan, Yongse pojang (Seoul: T’achaksa, 1998).

50. According to an article in the Tong’a ilbo on January 31, 1939, Pinghdgak chonso was in the
possession of the S6 family in Chinsé-myon, Changdan-gun, Hwanghae province, but is no
longer extant.

51. Pak Muyong, “Kim Hoyonjae Ui saeng’ae wa hoyonjae yugo” (The life of Kim Hoy6njae and
her posthumous work), Kojon yosong munhak yon’gu 3 (2001): 97-125.

52. See Yu T’agil, “Uiyudang yugo wa kii chakcha kojiing” (Posthumous Work of Uiyudang and
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containing three pieces of prose, seventeen Chinese poems, and three writings
about her achievements. In the case of the prose sections, the original text was
not generally added, but in this anthology, han’giil transcriptions of the prose
and the interpretation in the lower line were carried without kugyol, as in
Komun paekson. The poems in Chinese also carried han’giil transcriptions of
the original texts and interpretations on the lower line. This material also
reveals the errors that occur in the process of transcription. A han’giil
pronunciation marking mistake was found, which resulted in a mistaken
interpretation. However, the errors were not significant given that when the
female readers read the anthology in han’giil their focus was primarily on
appreciating the lyrics of the poems.

Another han’giil translation of an anthology was Haksdkchip (##%). This
was unusual in that it was an anthology by a male reader translated in han’gil.
The han’giil version of Haksokchip was a translation of some parts of the
anthology in Chinese, which collected the early poems of King Sunjo’s son,
Prince Hyomyong (1809-1830, ##1). It was transcribed in a correct form, not
in cursive style. It seems that the translator was Prince Hyomyong who had no
brothers but three sisters. One of his sisters was Princess Myong’on (#iif) who
was given the pen name Lady Maeran (}gffi meaning “apricot tree” and
“orchid”) by her brother and was possessed of considerable poetic talent,
compared to the “little sister” of Su Shi. Prince Hyomyong wrote his sister
many poems, expressing his longing for her. In this respect, it seems that he
translated his Chinese poems and showed them to his sister, following the
standard way in which the writings for women from the royal family or
anthologies by female writers were translated.

Tkchong kanch’op (#z=fiiG), part of the Kyujanggak collection, contains
han’giil letters and Chinese poems exchanged between Prince Hyomyong and
his sister. In one letter, Princess Myong’on asked after her brother and
requested him to read her writing first. Prince Hyomyong then answered. They
wrote a han’gil pronunciation of the original Chinese text and then added the
translation of the contents in han’giil. From this, we can ascertain that even
men used han’giil to share Chinese poems with women.

Historical Investigation of the writer), in Han’guk munhdnhak yon’gu (Seoul: Asea munhwasa,
1989).



48 Lee Jongmook

Conclusion

This paper examined the literary context developed in the relationship between
the cosmopolitan language, hanmun, and the vernacular language, han’giil,
focusing on the translation of Chinese poems targeted to women and children.
In the early period when han’giil was invented, these translations depended on
hanmun, with han’giil used as a supplementary language. However, as in the
case of Saso onhae, because the addition of kugydl and interpretations required
han’giil in its translation, even though the The Four Books were treated as
scriptures endowed with absolute authority, the han’gil version eventually
became the text used for such official events as the civil service examination.

The system of translating the scriptures like Sasé énhae continued until the
end of the Choson dynasty. While the translation of Chinese poetry did not
require kugyol, because these works were not endowed with the status of
scriptures, they still depended on hanmun as a primary language and han’giil as
a secondary one, as was the case with The Four Books, Sohak, and Nachun.
Therefore, kugysl was not essential for translation until late Choson. However,
in the case of translations made for the education of the future intelligentsia,
the original Chinese text was included, together with added han’giil
pronunciations.

After the sixteenth century, when books for public enlightenment were
translated, the proportion of original Chinese text decreased and translations
became more dependent on han’giil. Translations for the enlightenment and
culture of women were produced on a large scale. In a society where a
woman’s literary life in hanmun was not allowed, women were ordered to use
han’gitl to read and write books. After han’giil became the official language for
women, male intellectuals were also expected to use han’gil when they wrote
to women. In this situation, women began to recite original Chinese poems
using han’gitl pronunciation, and performed their interpretations in han’giil as
well. The women of the royal family in particular read han’giil versions of
history and travel sketches in order to master a wide scope of culture and
knowledge. They also enjoyed the Chinese poems embedded in these books.
After the system of reading and interpreting Chinese poems in han’gil was
established, the female readers were able to grasp the meaning of the poems
through han’giil transcriptions, such that the original Chinese text became a
mere embellishment.

This means of enjoying Chinese poetry was not different from the way the
general public engaged with literature. As women encountered Chinese poems
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through han’giil materials, the public came to know them through han’gil
novels. The insertion of Chinese poems in these novels implied that Chinese
poems were becoming a significant part of the literary life of the general public,
even as the use of its original script, hanmun, was decreasing. There was no
sense that the original Chinese poems had to be restored. The role they played
in creating a dramatic effect was sufficient using the vernacular. In
Ch’unbhyangjon, for example, it was Yi Toryodng’s poetic recitation that set the
picturesque scene of the climax. In its time, it was said that this poem was so
popular that everyone could recite one or two phrases of it. Moreover, the
ability to recite these Chinese poems was a way to establish oneself as an
educated person, through the display of this use of Chinese characters. Indeed,
it was easy to find a phrase of Chinese poetry in the novel or kasa that the
general public enjoyed. Mask performers, actors and shamans would insert one
or two phrases of Chinese poetry in their performance art like p’ansori,
talch’wm or kutpan as a means of embellishing their peripheral culture with
the help of hansi. Such were the ways that the vernacular han’gil was utilized
by the various strains of popular culture to forge a connection with the
cosmopolitan language of hanmun.



