[bookmark: _Hlk100326576]Chapter 8: The Wan School of Jiang Yong and Dai Zhen, and Master-Disciple Dynamics
With regard to the classics and commentaries, institutions and the names and nature of objects, the master [Jiang Yong] investigated with incisiveness and thoroughness like `this. A year after his death…the court ordered the supervising ministers in the Jiangnan region to issue summons to obtain the three works on phonology that he had authored and present them.
[bookmark: _Hlk66970143]先生於經傳制度名物，考稽精審類此。歿後一年……令江南督臣檄取先生所著韻書三種進呈。 						Qian Daxin錢大昕 (1728–1804)[footnoteRef:1] [1:  Qian, “Jiang Xiansheng Yong zhuan ” 江先生永傳, in Qian, Jiading Qian Daxin quanji, 9:629.] 

When young the master [Dai Zhen] followed Jiang Yong from Wuyuan in his travels, and lectured comprehensively on the ritual classics, institutions, names and the nature of objects as well as how to calculate the calendar based on celestial phenomena. In all of this, Dai clearly perceived their origins. Afterwards, he investigated with precision the Han commentaries and annotations as well as such works as Dialect Words and Explaining the Simple Graphs. He sought glosses from phonology and graphic forms, and from these glosses he sought the “meaning and principles” type of interpretation. He was not biased towards any single scholarly lineage, nor did he excessively depend on sophistic arguments to attack previous masters.     
少從婺源江慎修遊，講貫禮經制度名物及推步天象，皆洞徹其原本。既乃研精漢儒傳注及方言、說文諸書，由聲音文字以求訓詁，由訓詁以尋義理，實事求是，不偏主一家，亦不過聘其辯以排擊前先。 			                       Qian Daxin[footnoteRef:2] [2:  Qian, “Dai Xiansheng Zhen zhuan” 戴先生震傳, in Qian, Jiading Qian Daxin quanji, 9:629.] 

These two epigraphs, although lengthy, are useful for identifying the salient 
[bookmark: _Hlk71978486][bookmark: _Hlk71977744]characteristics of the classical scholarship of each master to be treated here. More importantly, the details almost by themselves demarcate the more important differences between the Wu school of Hui Dong based in Suzhou, and the Wan school 皖派of Jiang Sheng and Dai Zhen. Granted, the Wu school reached the apex of traditional Han learning with its philological techniques focused on the exegesis of Han period scholiasts and their specialized research field, but did not develop beyond these limits. But with the infusion of the tool of historical phonology and the concomitant expanding of the scope of research, the Wan school far surpassed it both in terms of the application of philological techniques and the results of its research. In all actuality, the Wan school classicists were limited to Jiang Yong, Dai Zhen, and two other minor disciples of Jiang Yong. When disciples or intellectual followers of Dai Zhen imbibed his principles and scholarly purpose, the fact that a handful of them hailed from Yangzhou invited this generation to be classified as a separate Yangzhou school; they became the mainstays of the Qian-Jia period of classical scholarship. Ren Dachun 任大椿 (1738–1789), Jiao Xun焦循 (1763–1820) and Wang Niansun王念孫 (1744–1832) were from Yangzhou or a nearby locale. Ling Tingkan moved to Yangzhou, and became fast friends with Jiao Xun. Ruan Yuan阮元 (1764–1849), also from the vicinity of Yangzhou, studied informally under both Ling Tingkan 淩廷堪 (1757–1809), and Jiao Xun. And Wang Zhong 汪中 (1744–1794), was born in Yangzhou but with his family registered in Shexian, Anhui, which was near Huizhou, he perhaps felt a geographical allegiance to Dai Zhen who hailed from this general vicinity, yet Zhi Weicheng classified him in the lineage of the Wu school. Wang Zhong, along with Jiao Xun, became the leaders of the nascent school of Yangzhou classical scholarship.  According to this logic, then, Dai Zhen is either the last master of the minor, short-lived Wan school or the founder of the major and influential Yangzhou school. In other words, specialists argue with equal plausibility that a new Yangzhou school came into being, or that at least an expanded Wan school took on new characteristics. Despite Zhi Weicheng not acknowledging the existence of a Yangzhou school in any form,[footnoteRef:3] modern convention accepts the Yangzhou school as a separate entity without giving the Wan school much thought, except of course when Hui Dong is compared to Dai Zhen to contrast their often overlapping but ultimately separate approaches to classical scholarship.[footnoteRef:4]  It is with this understanding that I now contrast the two schools, or at least the scholarship of the two founders, Hui Dong and Dai Zhen.    [3:  Zhi, Qingdai puxue dashi liezhuan, 9 skips directly from the Wan school to the Changzhou 常州 school founded by Zhuang Cunyu莊存與 (1719–1788).]  [4:  Zhao Hang赵航 exemplifies the modern consensus. He describes the Yangzhou school as consisting of 20 members, ending with Liu Shipei 劉師培 (1884–1919), all of whom Zhi Weicheng disperses among the members of the Wu and Wan schools, excluding Liu Shipei. See Zhao, Yangzhou xuepai gailun 扬州学派概论 (Yangzhou: Guangling Shushe, 2003), “Preface”, 1 and chapter one, p. 1.   ] 

	The obvious line of demarcation between the scholarly intent of these two masters is embodied in the following passage:
Where the classics lead is to the Way. The method to illuminate the Way lies in the words of the classics. What form words is nothing other than characters and graphs amenable to philological treatment. Through characters and graphs one may master language; through language one may master the aim of the ancient sages and worthies.[footnoteRef:5] It is comparable to having to a follow the steps to reach the altar of a hall, one may not skip any of the levels....M’lord Hui and I knew each other well; he probably at one time deeply detested interpreting the classics through forced readings.[footnoteRef:6] If two or three classicists who are fond of antiquity realize that this approach to learning is not merely messing with glosses, but rather setting the resolve on ‘hearing the way’,[footnoteRef:7] then they may thereby become worthies.       [5:  This quote up to this point is cited by Benjamin A. Elman to encapsulate the essence of the philological approach that replaced that of philosophical interpretation. Elman, From Philosophy to Philology: Intellectual and Social Aspects of Change in Late Imperial China (Cambridge, MA: Council on East Asian Studies, Harvard University, 1990), 29.   ]  [6:  “Forced and vapid readings” (zaokong鑿空) is a buzzword employed by Han learning scholiasts to characterize the inherent failings of the empty classical scholarship of Song, Yuan, and Ming hermeneuts.  ]  [7:  This notion is an allusion to Lunyu 4.8: “The Master said, ‘If a man in the morning hear the right way, he may die in the evening without regret.’” Trans. Legge, The Chinese Classics, 1:168.  ] 

經之至者道也。所以明道者，其詞也。所以成詞者，未有能外小學文字者也。由文字以通乎語言，由語言以通乎古聖賢之心志。譬之適堂壇之必循其階而不可以躐等……惠君與余相善，蓋嘗深嫉乎鑿空以為經也。二三好古之儒，知此學之不僅在故訓，則以志乎聞道也，或庶幾焉。[footnoteRef:8] [8:  Dai, “Gujingjie gouchen xu” 古經解鉤沉序, Dai Zhen quanshu, 6.376. ] 

[bookmark: _Hlk68292649]The first half of this quote applies as aptly to Hui Dong as it does to Dai Zhen, for preliminary philological handling is propaedeutic to both Han and Song learning study of the classics, let alone to strictly Han learners unconcerned with “meaning and principles” interpretation; all well and good. But, despite Hui Dong’s commitment to Cheng-Zhu ethics in his private life, only Dai openly advocates classical scholarship undertaken to promote ethical learning, to dedicate the meaning of the classics to a moral application; and only Dai produced scholarship in the realm of “principles and meaning” interpretation to further this purpose. Dai’s commitment to this second step beyond philology is seen in his allusion to “hearing the truth,” or more literally, “hearing the Way.” Liu Baonan 劉寶楠 (1791–1855) interprets this line the way Dai would assuredly have adopted: The way is “the Way of the sage kings and gentlemen of ancient times....If one hears the Way and is not alarmed about dying, then one enacts and chants [the relevant classical passages]; it will then form an aid to the moral nature.” 古先聖王君子之道。聞道而不遽死，則循習諷誦，將為德性之助.[footnoteRef:9] In sum, we may posit that Hui Dong was occupied with continually sharpening the tool of philology; even though Dai also added value to this tool with his research in ancient phonology, he also studied how to apply it to the task of trimming and paring the human character in holistic ways. [9:  Liu Baonan 劉寶楠, Lunyu zhengyi論語正義Lunyu zhengyi (ZZJC ed.), 78. ] 

Even though Hui Dong employed some western learning in his studies, especially in terms of astronomy and mathematics, Jiang Sheng and Dai Zhen made it a separate study, as we will demonstrate below.    
[bookmark: _Hlk56440107][bookmark: _Hlk68377159][bookmark: _Hlk67172820][bookmark: _Hlk67172731][bookmark: _Hlk67235310][bookmark: _Hlk67688282]Another way to gauge the difference between the Wu and Wan schools is the impact exerted by each of their various adherents and the trajectories of their research agendas . Above in chapter 7, I identified three prominent disciples of Hui Dong, which included a second generation disciple, and two admirers of Hui, Qian Daxin 錢大昕 (1728–1804) plus Wang Mingsheng王鳴盛 (1722–1797). I also cited a select few disciples of Dai Zhen. With a citation from Zhang Taiyan’s Pressing Meaning from Books 訄書we can multiply the number of his disciples and intellectual followers to include many of the important classicists of the mid- to late Qing. His classmates in Anhui under Jiang Yong but still impacted by Dai’s brilliance were Jin Bang金榜 (1735–1801) and Cheng Yaotian 程瑤田 (1725–1814); other Anhui scholars who fell under his influence included Ling Tingkan, Hu Kuangzhong 胡匡衷 (1728–1801), Hu Chenggong 胡承珙 (1776–1832), and Hu Peihui胡培翬 (1782–1849). In the capital, those who consulted with him were the trio Ren Dachun , Lu Wenchao 盧文弨 (1717–1796), and Kong Guangsen 孔廣森 (1751–1786). Among his most renowned formal disciples numbered Duan Yucai 段玉裁 (1735–1815), Wang Niansun, and Wang Yinzhi 王引之 (1766–1834). Yu Yue 俞樾 (1821–1907),[footnoteRef:10] and Sun Yirang 孫詒讓 (1848–1908) are characterized by Zhang as disciples of Wang Niansun, which makes them both his intellectual disciples known by the Mencian term as sishu dizi私淑弟子.[footnoteRef:11] But tracing their intellectual lineage back from Wang Niansun bring them directly to Dai Zhen. Fourteen Qing classicists thus make up the intellectual lineage initiated by Jiang Yong, made brilliant by Dai Zhen’s inimitable scholarly example, and systematized and clearly applied by Wang Niansun.[footnoteRef:12] [10:  Although separated by multiple generations from Dai Zhen and Wang Niansun, Yu Yue and Sun Yirang were directly linked though their adherence to strict philological principles. But in the case of Yu Yue at least, his logic in turning the study of glosses towards the end of the moral behavior based on “meaning and principles” commentary is immediately reminiscent of Dai. See Yu, “Chongjian Gujingshe ji” 重建詁經舍記, Yu Yue quanji俞樾全集, 32 vols. (Hangzhou: Zhejiang Guji Chubanshe, 2016), 12:1-2.  ]  [11: The locus classicus of this term is Mengzi 4.B22, “Lilou” 離婁: “Mencius said, ‘The influence of a sovereign sage terminates in the fifth generation. The influence of a mere sage does the same. Although I could not be a disciple of Confucius himself, I have endeavored to cultivate my virtue by means of others who were.’” 孟子曰：君子之澤五世而斬，小人之澤五世而斬。予未得為孔子徒也，予私淑諸人也. Trans. Legge, The Chinese Classics, 2:.327-28. Dai considered himself to be an intellectual disciple of Mencius, as seen in the title of his philosophical treatise on human nature and qi titled Mengzi sishu lu孟子私淑錄. Dai, Dai Zhen quanshu, 6:32-78.]  [12:  Zhang, Qiushu xiangzhu, 144-45.] 

	But this lineage of specialists in philology may be effectively counterbalanced by a lineage of specialists in the narrow field of reconstituting lost works that was founded by Hui Dong. He produced some 12 such works of this nature that led the way. This work of “fishing up that which was sunken” (gouchen鉤沉) by culling quotes preserved in early texts and publishing them as modified centos of quotes from a lost work is officially termed “to compile that which is missing” (jiyi輯佚). Yu Chunlong identifies a lengthy lineage of 12 notable classicists who followed in Dong’s footsteps, and are thereby accepted into the Wu school, at least in this field: Yu Xiaoke, Wang Mingsheng, Jiang Sheng, Lu Wenchao, Gu Guangqi顧廣圻 (1766–1835), Wang Chang 王昶 (1725–1806), Zang Yong臧庸 (1767–1811), Jiang Fan, Huang Shi黃奭 (1809–1853), Ji Yun 紀昀 (1724–1805), Zhu Yun朱筠 (1729–1781), and Zhou Yongnian 周永年 (1730–1791). Yu Chunlong’s careful analysis links up the scholarly threads that connect each of these classicists to the intellectual lineage of Hui Dong.[footnoteRef:13] It is true that Dai Zhen also participated in the effort to “compile that which is missing,” and inspired four of his most prominent disciples to participate in this type of research, Ren Dachun, Duan Yucai, Wang Niansun, and Ling Tingkan.[footnoteRef:14] Nevertheless, these great scholars are not known for their work in this specialized field, as many of Hui’s followers weQi [13:  Yu Chunlong 喻春龙, Qingdai jiyi yanjiu 清代辑佚研究 (Shanghai: Shanghai Guji Chubanshe, 2010), 209-23.]  [14:  Yu, Qingdai jiyi yanjiu, 235-39.] 

	It is important to add the following historical perspective to better contextualize the relationship between the  Wu and Wan schools of Hui Dong and Dai Zhen. It was Zhang Taiyan and Liang Qichao, following the former’s lead, who stressed the differences between the two schools. A later retrospective by Qian Mu rather emphasized the methodological continuities and intellectual similarities shared between the two schools. The differences noted above are, indeed factual, but their importance perhaps are less significant than assessed by earlier scholars.[footnoteRef:15]     [15:  See Chen Zuwu陈祖武, “Wu Wan fenpai zhi shangque”吴皖分派之商榷, in Qingru xueshu shiling清儒学术拾零(Changsha: Hunan Renmin Chubanshe, 1999), 162-64.] 

An important theme to explore in this chapter is the master-disciple relationship and its various dynamics. After the lengthy treatment of family learning as embodied by the Hui clan in the previous chapter, this theme seems most felicitous, especially since it is the more common mode of transmission of scholarly learning. Dai Zhen’s role is pivotal for this exploration for two reasons. First, as the disciple of Jiang Yong, the scholarship of both master and disciple is available to us and open to comparative analysis. But in keeping with the broad scope of this study, it will not be possible to be more than suggestive rather than fully analytical. And second, in Dai’s later role of master to many disciples and inspiration as mentor to entire generations of intellectual followers, he ably fulfils the role of ideal master par excellence, as charismatic and  impactful in his generation as Zheng Xuan, Zhu Xi, Gu Yanwu, and Zhang Taiyan in theirs. The specific example of Duan Yucai will be the vehicle for this examination of master-disciple relationship from the angel of Dai being the master instead of the disciple.   
	
8.1 Life and Works of Jiang Yong
	Jiang Yong 江永 (1681–1762), courtesy name of Shenxiu 慎修, with an additional courtesy name of Shenzhai 慎齋, was born in Wuyuan婺源 prefecture, administered by Huizhou徽州northeast Jiangsu, which was formerly part of Anhui.[footnoteRef:16] As in the case of Hui Dong, Jiang's biography starts virtually in media res, like the matter of an ancient epic hero. For insights into Jiang's childhood, early studies, and the impressions of his father, we turn to his chronological biography, which was compiled by one of his disciples and a grandson: [16:  For his biographies, see Qingshi liezhuan 68.5490-92. Qingshi gao 81.13188; Jiang, Hanxue shicheng ji jianshi, 1:475-95. ] 

In the 25th year [of the Kangxi reign, 1686], day bingyin, [August 30] he was five years old. He received his father’s teachings at home, and every day he memorized several thousand words. His father marveled at his quick mind, and expected that he had the capacity for accomplishing great things. Therefore, he taught orally to the Master the Thirteen Classics with Commentaries and Sub-commentaries. From this point on, he dedicated himself meticulously for several decades, mastering them thoroughly and making many internal connections. He then decided to take for his mission in life composing scholarly books and the transmission of ancient learning.   
二十五年 丙寅，六歲。庭受父訓。日記數千言。父奇其敏，以遠大之器期之。因以十三經注疏口授先生。自是精心數十年，融會通貫，以著述為己任。[footnoteRef:17] [17:  Jiang Jinbo 江錦波 and Wang Shizhong 江錦波 eds., Jiang Shenxiu xiansheng nianpu 江慎修先生年譜, Qianjia mingru nianpu, 1:393-404; p. 393.] 

In 1701 at age 20 Jiang earned his “blooming talent” degree and became a government student on stipend. 
When Jiang was 33 years old he was identified as a “granary student,”[footnoteRef:18] which was the highest of three grades of government students. With the continuing status of “blooming talent,” Jiang was now qualified to sit for the provincial exams. Alas, he never did, and never joined the bureaucracy. [18:  The “granary-fed student” (linshan廩膳生) of the text is more generally known as linsheng 廩生.] 

[bookmark: _Hlk67940220]Another scholastic notice of great importance comes in 1721 at age 40. This juncture witnessed the first acknowledgement of a scholarly study of a classical work, his magisterial abridged edition of Zhu Xi’s late but incomplete magnum opus, Comprehensive Analysis of the Classic and Commentaries of the Ceremonials and Rituals 儀禮經傳通解, in 23 scrolls. Jiang’s supplemental and corrective work in 88 scrolls was titled Outline of The Ritual Work [Ceremonials and Rituals] 禮書綱目. The original work was left unfinished at the time of Zhu’s death, lacking treatment of some eight different “fascicles” (pian篇) or thematic sections such as treatments of various ritualized archery shooting. Jiang supplied these and other deficiencies, in some cases extracting information from the Rites of Zhou; and the “Village Community” 鄉黨 chapter of the Analects. It adopted the same format utilized by Zhu Xi of first presenting the text of the classic on a thematic section, then collecting what other ritual texts such as the Records of Ritualists had to say, passages from other relevant classics and histories, and various historical commentaries. Jiang also abridged the work and edited it for more coherent argumentation. 
It seems reasonable to conclude that the inspiration for this work of “outline” was Zhu Xi’s own work in this genre, his abridgement of Sima Guang’s 司馬光 (1019–1086) lengthy universal history Comprehensive Mirror to Aid in Government 資治通鑒. Zhu Xi’s abridgment was essentially completed with the aid of several disciples, but only published posthumously in 1219 under title of Outline of the Comprehensive Mirror 通鑒綱目. Such a grand project imitating Zhu Xi’s earlier opus surely may be viewed as an act of pious devotion to the memory and scholarship of Zhu Xi. Such a pro-Zhu Xi scholarly commitment was part of the legacy he passed down to his famous disciple Dai Zhen.[footnoteRef:19]   [19:  Qian Mu’s biography of Dai Zhen is particularly sensitive to isolating Zhu Xi’s influence on Jiang’s early studies; see Qian, Zhongguo jin sanbainian xueshu shi, 1:339-42. ] 

According to specialist Su Zhengdao, this work of outline of Zhu Xi’s original study set 
[bookmark: _Hlk68203826][bookmark: _Hlk100324532][bookmark: _Hlk67763219]the course of Jiang Yong’s future scholarship in several ways. First, he greatly moved ritual studies forward in early Qing before the Qian-Jia era set in, and he followed this same format in editing additional ancient works worthy of being made available to the scholarly world. These included Collected Commentaries on Reflections on Things at Hand近思錄集注, the Neo-Confucian anthology compiled by Lü Zuqian 呂祖謙 (1137–1181) and Zhu Xi 朱熹 (1130–1200), Canonical Forest on the Four Books四书典林, 30 scrolls,[footnoteRef:20] and Canonical Forest on the Ancients in the Four Books 四书古人典林, 12 scrolls.[footnoteRef:21] These books were important aids for students to prepare for the regional and national exams. Second, his annotations of this ritual classic greatly benefited his later specialized fields such as music, the calendar, and mathematics. Third, his studies of Zhu Xi made him an authority on him, but raised many doubts as to the validity of his scholarship. This eventually led him to turn from Zhu Xi’s Neo-Confucian hermeneutics to the more philologically grounded, textual-centered Han period master Zheng Xuan 鄭玄 (127–200). And fourth, his example impacted the general trend of Qing classical scholarship from broad familiarity with many fields to particular mastery of specialized fields, focal points termed respectively “broad” (bo博) and “precise” (jing精).[footnoteRef:22]   [20:  Published by Anhui University Press in 2011.]  [21:  Published by Anhui University Press in 2011.]  [22:  Su Zhengdao苏正道, “Lishu gangmu yu Jiang Yong xueshu” 礼书纲目与江永学术. Anhui Daxue Xuebao (Zhexue shehui kexue ban). 42.4 (2018): 1-9. For a specialized study of this work and the thrust of Jiang Yong’s studies on ritual, see Su Zhengdao 穌正道, Jiang Yong Lixue yanjiu—yi Lishu gangmu wei zhongxin 江永禮學研究—以禮書綱目為中心 (Shanghai: Shifan Daxue Chubanshe, 2019). ] 

In 1740 at age 59, Jiang’s scientific works on astronomy, the calendar, mathematics and other scientific matters, nine total, were “completed”. Completed is a loaded term most likely denoting the stage reached of bringing to final coherence and polishing a manuscript that had been long in gestation and occasional revision; it most likely included teaching notes and other ephemeralia.[footnoteRef:23] The overall purpose was to correct and supplement the work of the famous specialist on science Mei Wending 梅文鼎 (1633-1721), a fellow provincial from Xuancheng 宣城, southeast Anhui. The immediate cause was to help harmonize the western calendar that had been officially adopted by the new dynasty in 1645 as explained and taught by Johannes Schreck (1576–1630) and Adam Schell (1591–1666).  Criticism of Jiang’s research on the part of later commentators, most prominently Qian Daxin and Qian Xizuo 錢熙祚 (d. 1844), have recently been demonstrated to have been based on political, not scientific, grounds.[footnoteRef:24] We are thus free to accept, even praise, his work in this nascent field. He was not above needing correction, as we shall see shorty in the case of Dai Zhen’s help; nevertheless, he should be given his due.[footnoteRef:25] [23:  Including Qizheng yan七政衍, Jin-Shui fawei金水二星發微，Dongzhi quandu冬至權度，Hengqi libian恒氣注歷辨, Suishi xiaozhang歲實消長辨, Lixue bulun歷學補論, and  Zong-Xi hefa nicao中西合法拟草.]  [24:  The political grounds included turning from Cheng-Zhu morality. See Xu Daobin 徐道彬 “Jiang Yong yu Xixue” 江永与西学, Shixue jikan Collected Papers of History Studies. Jan. No. 1 (2012): 54-64.]  [25:  The background to Jiang’s forays into scientific research in the context of the intellectual climate of the time is laid out with clarity by Hu, China’s Transition to Mdernity, 134-36.  ] 

One focus of Jiang Yong’s astronomical studies was directed toward Mei Wending’s unsatisfactory explanation of the difference between the tropical year and the sidereal year, an explanation that he himself doubted. Mei’s term for this relationship was the “actual growth and decline of the years” (sui shi xiaozhang歲實消長). Jiang’s solution was correct if incomplete, and represented the highest peak of astronomical knowledge of that point in time. Jiang also studied the apparent motion of the ecliptic, the geometric model of the epicycle which was used to explain the variations in speed and direction of the motions of the sun, moon, and the planets, the retrograde movement of the planets, and other examples of apparent motion such as aberration of light and diurnal motion.[footnoteRef:26]  [26:  For Jiang’s astronomical research, see in moderate detail Li Kai 李开, Dai Zhen pingzhuan 戴震评传 (Nanjing: Nanjing Daxue Chubanshe, 1992), 18-24.] 

Early in Jiang’s relationship with Dai Zhen, Jiang asked him to take a look at some ten problems in astronomy that had perplexed him for a decade or so. Dai was able to take a look and suggest solutions to nine out of these ten problems. His impromptu performance deeply impressed Jiang with the quickness of his mind and the suppleness of his thinking. Jiang also introduced Dai to the complete mathematical works of Mei Wending.[footnoteRef:27]    [27:  Hu, China’s Transition to Modernity, 136.] 

[bookmark: _Hlk68114233][bookmark: _Hlk68115837][bookmark: _Hlk68116707][bookmark: _Hlk71902769]Out of 39 or so works, thirteen were considered impactful enough to be included in the Complete Library of the Four Treasuries, and three more were catalogued and analyzed. These thirteen works, enumerated in his chronological biography, include Selected Words in Glossing the Meaning of the Records of Ritualists 禮記訓義擇言, eight scrolls; Verifying the Facts in the Geography of the Spring and Autumn Annals 春秋地理考實, four scrolls; Supplemental Interpretations of the Various Classics 群經補義, five scrolls; An Investigation of the Illustrations Relative to the “Village Community” 鄉黨圖考, 10 scrolls; Mathematics 算學, nine scrolls; and Citing the Essentials of Doubtful Interpretations in the Rites of Zhou周禮疑義舉要, seven scrolls. And eight of Jiang’s works also were selected for inclusion in that great compendium of Qing classical commentaries and studies Explanations of the Classics of the Imperial Qing 皇清經解: Investigation into the Facts of Geography in the Spring and Autumn Annals, 4 scrolls, Selected Words in Glossing the Meaning of the Records of Ritualists, An Investigation of the Illustrations Relative to the “Village Community,” 10 scrolls, Investigation of the Errors in Wide-Sleeved Robes深衣考誤, one scroll, Citing the Essentials of Doubtful Interpretations in the Rites of Zhou,  Additional Annotations Explaining the Palaces Mentioned in the Ceremonials and Rituals  儀禮釋宮增註, one scroll, and Explaining the Conventions in the Ceremonials and Rituals 儀禮釋例, one scroll.
Jiang’s interest in the Rites of Zhou appeared while young, for during the course of his early studies he came across a citation to this classic in a commentary on the Great Learning. He immediately was delighted by it, and acquired copy. He chanted it day and night, we may presume, to attempt to memorize it. While reading through the Thirteen Classics, he was guided in his research by his interest in ancient and modern ritual systems, tempering bells and the musical scale, and phonology, precisely the subjects for which he later gained renown. 
The selected titles enumerated above include two works on the Records of Ritualists, and one on the Rites of Zhou. When we add to our consideration Jiang’s great work abridging and annotating Zhu Xi’ work on the Ceremonials and Rituals, which Jiang titled Outline of the Ritual Work [Ceremonials and Rituals], we can discern the extent of Jiang’s interest and research on the three ritual classics. Now we can better understand the following two powerful epitomes, one from Jiang Fan’s work, and one from Jiang’s biography, which are much more meaningful than the generic “he was fond of ri1zzztual studies”:
Yong was fond of learning and profound in his thinking. He was strong in calculating the movements of celestial bodies, tempering bells and the musical scale, and phonology; and he was especially profound in his studies of ritual. 
[bookmark: _Hlk67930411]永好學深思，長於步算、鐘呂、聲韻，尤深於禮。[footnoteRef:28] [28:  Jiang, Hanxue shicheng ji jianshi, 1:476.] 

He mastered both ancient and modern learning on a wide scale, and paid most attention to the Thirteen Classics with Commentaries and Sub-Commentaries.  His accomplishments in the Three Ritual Texts were particularly profound.
博通古今，專心十三經注疏，而於三禮功尤深。[footnoteRef:29] [29:  Qingshi gao 81.13188.] 

Another work which his chronological biography enumerated as meriting inclusion in the 
library of the Complete Works of the Four Treasuries was Standards for Ancient Phonology古音韻標準, four scrolls. This work inaugurated his last period of scholarship, ancient phonology. Given the level of dense argumentation in the minute details of ancient Chinese phonetics, it is obvious that Jiang merely set in order his teaching and research notes of a lifetime of study at this late date. This work was completed in 1759 at age 78, and was followed by a second study that same year, and one last one the following year. Jiang once introduced his rationale for studying ancient phonology by referencing the doubtful contributions, to his way of thinking, of Gu Yanwu to this field: “Works on ancient rhymes originated with Wu Yu,[footnoteRef:30] and became refined with Gu Yanwu. The master regarded Mr. Gu as having achieved much with his investigation into antiquity, but he achieved little with his discrimination of phonology. 古韻之書起於呉才老，而精於顧寧人。先生以顧氏攷古之功多，審音之功錢。[footnoteRef:31] Despite Jiang’s low opinion of the Gu’s views on ancient phonology, his own work took its point of departure from reacting against Gu’s conclusions, in particular, Gu’s determination that old Chinese as preserved in the Poems constituted ten distinct rhyme groups; Jiang’s own research established 13 rhyme groups, with eight additional groups of entering tones. This problematic tone category was especially mistreated by Gu, according to Jiang’s viewpoint; but Jiang’s contributions went far beyond expanding rhyme groups, as the following sketch will demonstrate. [30:  Wu Yu 呉棫 (ca. 1100-1154) is the earliest Song scholar of ancient rhymes whose work has survived. For a note on his work in the context of Ming and Qing scholars, see William H. Baxter, A Handbook of Old Chinese Phonology (Berlin: Mouton De Gruyter, 1992), 154. For Gu’s work on historical phonology, i.e. ancient rhyme groups, see chapt. 3 above, sect. 3.4.1.]  [31:  Wang and Jiang, Jiang Shenxiu xiansheng nianpu, 399.] 

As just noted, Jiang Yong composed three works on ancient phonology, a Standards for 
[bookmark: _Hlk68078307][bookmark: _Hlk68077918][bookmark: _Hlk68077872]Ancient Phonology, four scrolls, as already mentioned above, a Fine Distinctions in Phonetics 音學辨微, one scroll, and a Four-Tone Qieyun Table四聲切韻表 in four scrolls. The first work was dedicated to isolating the rhyme groups of the ancient book of Poems. Baxter notes that Jiang made four distinctions that Gu had “overlooked”: 1) Jiang divided Gu’s Group 4 words Zhen真 and Wen 文 ending in -n into his own Groups 4 *-in and 5 *-ən. 2), Jiang divided Gu’s Group 10 words Tan談 ending in -m into a high-vowel group *-əm and a low-vowel group *-am. 3), Jiang also recognized the distinction between Gu’s Yu 魚group *ag and Gu’s Hou 候group *-ug within Gu’s Group 3, but placed the former within his own Group 3 and the latter in his Group 11. 4), Jiang discovered the distinction in Gu’s Group 5 between the Xiao 宵Group *-agw and the You 幽Group *-əgw, which he added to his Groups 6 and 11 respectively.[footnoteRef:32] All these distinctions are accepted by modern specialists. Baxter asks, quite properly, why Gu did not notice these distinctions? Baxter concludes that the evidence for distinctions was more evident than for mergers, and this was true because early Qing classicists insisted on following the rhyming groups of the Song period phonological dictionary Expanded Rhymes, regarding them as natural units of analysis. But what was clearly distinct in Old Chinese was not necessarily evident in the Middle Chinese of the Expanded Rhymes. It will be recalled that Hui Dong earlier had warned, as a general principle, against the anachronistic use of Song phonetic values in reconstructing ancient pronunciation; Gu’s failure in making these important distinctions certainly bore out Hui’s prescient warning in this concrete manner.   [32:  Baxter, A Handbook of Old Chinese Phonology, 157-58. See Table 4.3 on p. 158 for a comparison of Gu’s and Jiang’s rhyme groups.] 

A fascinating bonus found in scroll one of this work is a section titled “Citing Instances 
of Rhymes in the Poems” 詩韻舉例. It details many different patterns of rhymes that appear throughout the classic, such as the same rhyme shared by two adjacent lines; the same rhyme occurring in two lines that are separated by a non-rhyming line; rhyme changes within a single stanza; a stanza that rhymes with every-other line; three lines with alternating rhymes; the same rhyme across the four tones, and the like. Jiang explains that “If one doesn't understand the formats, then one will read the rhymes in error. Hence, I first cite these examples to explain the general cases. From this, the ancient rhymes may be sought, and it will not come to a point where one is forced to erroneously read by harmonizing words that don't rhyme.不明體例將有誤讀韻者，故先舉此例以發其凡。自是而古韻可求。其非韻者亦不至強叶誤讀者。(”Harmonizing rhymes” was the Song dynasty practice of adjusting the pronunciation of a word willy-nilly to make it fit a pre-conceived rhyme scheme). Specialist Deng Wenbin notes an example of Jiang when Gu missed a rhyme because he did not perceive the irregular rhyme pattern.[footnoteRef:33]      [33:  For the internal rhyming patterns discerned by Jiang, see Deng, Zhongguo gudai yuyanxueshi, 265. For more detailed treatment, consult also Dong, Jiang Yong shengyunxue pingshu, 331-37.] 

Jiang’s next work, Fine Distinctions in Phonetics, was intended to serve as an 
introductory primer to the field of historical linguistics, or as Jiang put it, it provides “a guiding path for those do not have an entre” 不得其門庭者導夫先路.[footnoteRef:34] Furthermore, it demonstrated the proper methodology to pursue in engaging in this type of research His third work was intended to make a scholarly contribution to the fields introduced in his primer by distinguishing the 206 separate rhymes  across the four tones of the Expanded Rhymes in “modern sounds” (jinyin今音), which refers to the language in the Expanded Rhymes.[footnoteRef:35] [34:  As Jiang himself expressed it in his prefatory matter to this work. See https://www.zhong地址、、弟子huadiancang.com/xueshuzaji/guyunbiaozhun/67490.html.
 Actually, the above characterizations of Jiang’s three works on phonology are drawn from Jiang’s own preface.  ]  [35:  See Dong Zhongsi 董忠司, Jiang Yong Shengyunxue pingshu 江永聲韻學評述 (Taipei: Wen Shi Zhe Chubanshe, 188), 46-54 for a comparative table of Jiang’s Shijing rhyme categories and his rhyme categories from the Guangyun. I recommend the entire work for its in depth research into Jiang Yong’s views on tones, consonants, vowels, fanqie orthography, rime tables, and various subdivisions within phonetics such as voicing, glides, front and back vowels, aspirated and unaspirated consonants and the like.] 

Two other works that should be mentioned are Jiang’s reading notes unimaginatively
titled Miscellaneous Notices from My Reading 讀書隨筆, twelve scrolls, and a set of three letters concerning historical phonology, one written to Dai Zhen and two to a nephew.[footnoteRef:36] Both the reading notes and scholarly letters prefigure the widespread utilization of these genres during the Qian-Jia period.   [36:  See Dong, Jiang Yong Shengyunxue pingshu, 19-20. ] 

Two final facts recorded in Jiang’s chronological biography are worth highlighting. In 
1740, his 59th year, he lectured at Ziyang Academy紫陽 in Shexian歙縣.[footnoteRef:37] The academy had been founded in 1713 in order to inculcate the rational learning morality of Zhu Xi, who was called the Master of Ziyang 紫陽先生 late in his life. And nine years after Jiang Yong died, his spirit tablet was placed in a shrine in the academy in close proximity to that of Zhu Xi.[footnoteRef:38] The fact that Zhu Xi’s family was registered in Jiang’s home prefecture of Wuyuan, even though he was born in Fujian, bespeaks a close connection of shared geographical heritage between Zhu Xi and Jiang Yong. Finally, these facts lend support to my interpretation of Jiang’s abridged edition of Zhu’s ritual study of the Ceremonials and Rituals as serving as an act of scholarship as well as a mark of respect and intellectual devotion.[footnoteRef:39] Jiang Yong can thus be confidently identified as an intellectual disciple of Zhu Xi as characterized by the term sishu dizi. This devotion to the learning of Zhu Xi is part of the legacy passed down to Jiang’s most outstanding disciple Dai Zhen, who retained this intense devotion until falling under the influence of Hui Dong, who turned him against Song learning in favor of Han learning.  [37:  Wang and Jiang, Jiang Shenxiu xiansheng nianpu, 397. This academy had been founded in 1246 I Hui, but after moving outside various gates, it ultimately was moved to the nearby Shexian prefecture. Its purpose was to serve as a shrine to Zhu Xi and a center of teaching the sage’s morality-centered rational learning. ]  [38:  Wang and Jiang, Jiang Shenxiu xiansheng nianpu, 401.]  [39:  Also worth remembering is another work of Zhu Xi that Jiang edited already noted above, the Jinsi lu anthology of Lū Zuqian and Zhu Xi.] 

As a classicist, in addition to Jiang’s ability to analyze phonology and phonetics on a micro level, his research was stamped by two prominent characteristics, wide reading and profound thinking about what he read. The first was a common denominator among all classicists with a bent toward research. The second was not always a close concomitant to classicists who were better prepared to analyze than to cogitate. This natural penchant for pondering what he read found a close counterpart in Dai Zhen’s strong streak of always questioning both the sources of answers and the authority of commentators, as we will see below.  
8.2 Life of Dai Zhen
[bookmark: _Hlk69015938]	Dai Zhen 戴震 (1724–1777) truly was autodidactic in his formative years.[footnoteRef:40] He was born in Xiuning休寧, which was one of the six prefectures under the administration of Huizhou, modern Huangshan黄山, southern Anhui. It will be recalled that Wuyuan prefecture where Jiang Yong was born, and Shexian, where the Ziyang Academy was located and where Jiang Yong lectured late in life, were among these six subordinate prefectures. Dai’s courtesy name was Shenxiu慎修, but since this was also the courtesy name of his master Jiang Yong, Dai gave it up after meeting him and hereafter employed the new name of Dongyuan東原.[footnoteRef:41] Growing up in genteel poverty as the son of a merchant, Dai studied at a local school and borrowed books from neighbors and read with an enquiring eye. His chief characteristics as a young student, after he finally began speaking at age nine and finally started school, are detailed in Dai’s chronological biography compiled by Dai’s disciple Duan Yucai. The first set of characteristics are two intellectual qualities that were very common among classical scholars at this stage of life, including his master Jiang Yong who also was able to memorize two thousand words per day: [40:  For his biographies, see Qingshi liezhuan 68.5513-16; Qingshi gao 481.13198-200; Duan Yucai, Dai Dongyuan xiansheng nianpu戴東原先生年譜, in Qian-Jia mingru nianpu, 5:213-307 and in modern punctuated format, Dai Zhen wenji戴震文集, ed. Zhao Yuxin 趙玉新 (Beijing: Zonghua Shuju, 1990), 215-51; I cite the Qian-Jia mingru nianpu edition as primary. See further Wei Jiangong 魏建功, Dai Dongyuan nianpu 戴東原年譜, Dai, Dai Zhen quanshu, 7:102-31, which adopts Duan’s nianpu with copious corrections and amplifications. For more biographical studies, both traditional and modern, see Jiang, Hanxue shicheng ji jianshi, 1:523- 59; Liang, Qingdai xueshushi gailun, 32-39, trans. Hsü, Intellectual Trends of the Ch’ing Period, 54-62; Qian, Zhongguo jin sanbainian xueshushi, 1:337-401; Fang Chao-ying, in Humel, ed., Eminent Chinese of the Ch’ing Period, 2:695-700; Ann-Ping Chin and Mansfield Freeman, Tai Chen on Mencius: Explorations in Words and Meaning, (New Haven: Yale University Press, 1990), 1-61; and Li, Dai Zhen pingzhuan. Many biographical essays, brief lives, obituaries, grave epitaphs, elegies, reminiscences, and appraisals are contained in Dai Zhen quanshu, 7:3-190; 365-696.  Pp. 227-364 preserve various prefaces, postfaces, and short book reviews dedicated to Dai’s works.      ]  [41:  This change in courtesy name is not commonly noted; not even Duan Yucai’s chronological biography records this original name, nor do the accounts in the Qingshi liezhuan or Qingshi gao preserve it. Only more detailed biographies preserve it.] 

He went to a tutor to study, retaining what he saw to the point of being able to recite it. Each day he covered several thousand words, but was unwilling to stop.
就傅讀書，過目成誦，日數十千言，不肯休。[footnoteRef:42] [42:  Duan, Dai Dongyuan xiansheng nianpu, 214. ] 

To this powerful memory was added a dogged dedication to learning. But the next characteristic is almost unique to him, and to a lesser degree, to his teacher Jiang Yong, who at least was wont to ponder what he read. This characteristic was Dai’s unflagging persistence to challenge common assumptions about the conclusions he was taught, an independence of thought and hallmark of intellectual curiosity that was not common before him. It is clear that he took nothing for granted, and sought answers where others were content to build their foundation on unexamined, and therefore unproven, ground:
He was taught the section and lines commentary of the Great Learning. When reaching the first section after the opening classical passage, he asked his teacher: “How do we know that these are the words of Confucius and that Zengzi transmitted them? And how do we know that these are the interpretations of Zengzi and that his disciples recorded them?” His teacher responded to this, saying: “This is what Master Zhu Xi said.” Dai immediately asked, “When did Master Zhu live?” He responded, “The Song dynasty.” “And when did Confucius and Zengzi live?” He said: “The Zhou dynasty.” Dai asked, “Approximately how far apart are the Zhou and Song dynasties?” “Approximately two thousand years now.” “Then how did Master Zhu Xi know this?” His teacher had no response. Instead, he said: “This is an extraordinary child.”   
[bookmark: _Hlk68983120][bookmark: _Hlk71903646]授大學章句，至右經一章以下問塾師：“此何以知爲孔子之言而曾子述之？又何以知為曾子之意而門人記之？”師應之曰：”此朱文公所說。”即問：“朱文公何時人？”曰：“宋朝人。”“孔子、曾子何時人？”曰：周朝人。“周朝、宋朝相去幾何時矣？”曰：“幾二千年矣。”“然則朱文公何以知然？”師無以應，曰：“此非常兒也。[footnoteRef:43] [43:  Duan, Dai Dongyuan xiansheng nianpu, 214-15.] 

Liang Qichao celebrates this passage as “epitomizing the entire spirit of the Qing school of learning of that age” 代表清學派時代精神之全部。[footnoteRef:44] [44:  Liang, Qingdai xueshu gailun, 32, trans. Hsü, Intellectual Trends in the Ch’ing Period, 55.] 

[bookmark: _Hlk69129286]Dai’s early studies were grounded on the fundamental philological endeavor of etymology. His biographies also note that the same teacher mentioned above taught Dai the Explanations of Simple Graphs, which “format and contents” (jiemu 節目) he mastered within three years. Added to his mastery of this fundamental character dictionary was his studies in the anonymously compiled but canonized synonymicon Close to Elegance 爾雅, which supplied lists of topical synonyms, and the Dialect Words 方言of Yang Xiong 揚雄53 BC–AD 18). Dai was particularly adamant about the importance of the Close to Elegance, praising it as the first among books that transmit ancient glosses on the classics, and therefore the foundation for understanding the classics.[footnoteRef:45] He once cited a very convincing example of how the book helped him understand an inscrutable passage from Zhuangzi: “In the past I read in the book by Zhuangzi the inscrutable line ‘Having done so and in the case of knowing it, already and [sic] not knowing how it is.’[footnoteRef:46] I happened to examine the “Elucidating Glosses” chapter of the Close to Elegance: “‘already’ means ‘this.’”[footnoteRef:47] Things then opened up and I understood the word. 曩閱莊周書：“已而為之 [=知] 者，已而不知其然。”語意不可識。偶檢釋詁，“已此也”始豁然通乎其詞。[footnoteRef:48]   [45:  Dai, “Erya wenzi kao xu” 爾雅文字考序, Dai, Dai Zhen quanshu, 6:273. ]  [46:  No wonder it cannot be comprehended, since Dai either misremembered the relevant line or used a non-standard edition; the received version reads rather as 已而為知者，殆而已矣,which supplies the essential word “peril” dai 殆. Legge makes sense of the line by reading it “And when, knowing this, we still seek the increase of our knowledge, the peril cannot be averted.”  ]  [47:  Erya 爾雅, “Shigu” 釋詁, 2.12b.  The relevant entry reads “Zi, si, zi, ci, yi, mean ‘this’” 茲, 斯,  咨, 呰, 已, 此也。The author of the officially sanctioned “annotations” commentary, Guo Pu郭璞 (276–324)  does not mention anything relevant to the present discussion. But Xing Bing郉昺 (932–1010), the composer of the official sub-commentary, notes that the first three words are pronounced the same, while the last two are close approximates. This leads to an obvious question whether the word transcribed in modern printings of the Zhuangzi shouldn’t be written as si 巳rather than yi 已. However, this difference is merely a modern development, since they both shared the same ancient rime group of zhi 之. It is interesting to note that the Guangyun includes the definition of “this” for yi, which demonstrates that Dai Zhen preferred the earlier source, or perhaps preferred it as the canonical source which, after all, is included among the Thirteen Classics. Shao Jinhan邵晉涵 (1743–1796) also included the citation from Zhuangzi in his own commentary; see his Erya zhengyi 爾雅正義 (HQJJ ed.), 4:4109. Hao Yixing’s 郝懿行‎ (1757–1825) Erya yishu 爾雅義疏compiled the most detailed commentary on this canonized dictionary of homonyms; but he merely notes that yi 已 anciently carried an alternate reading of si 似, the same pronunciation and ancient rime group as si 巳which makes the matter of original orthography irrelevant. See Qingren zhushu shisanjing fu jingyi shuwen 清人注疏十三經附經義述聞, 5 vols. (Beijing: Zhonghua Shuju, 1998), vol. 5, Erya yishu, part one of shang上又一, p. 41 above.]  [48:  Dai, “Erya zhushu jianbu xu” 爾雅注疏箋補序, Dai, Dai Zhen quanshu, 6:274. ] 

In addition to this grasp of graphic etymologies, Dai’s learning became rooted on a wide mastery of annotations and commentaries attached to individual sections and lines of the classics. In fact, his biographer Duan Yucai, himself the greatest Qing era master of ancient graphic etymologies preserved in Explaining Simple Graphs, stressed that Dai’s knowledge of ancient words was based on the contextualization of these words within the classics: “He would assemble all relevant information on a character and carefully investigate its meaning based on one of the six principles of character formation and a comprehensive survey of the classics in order to determine its definition [literally, its “gloss”]. 參伍攷究一字之義必本六書貫群經以為定詁.[footnoteRef:49] He once told Duan that, although he forgot the exegesis of the sub-commentaries, he could still recite from memory the precise wording of the ancient annotations preserved with classical texts.[footnoteRef:50] Even above this laudable mastery of philology, of most importance was his ecumenical catholicity of approach: “He sought the truth through actual facts” 實事求是and “did not prioritize any interpretive lineage” 不主一家.[footnoteRef:51] This was a marked deviation from the unswerving loyalty to Han classical learning expressed by his elder contemporary Hui Dong, who seemed to cite whatever Han period scholiast said as gospel truth, or at least to seek the imprimatur of this school for his own interpretations. Hui also seemed to take Han learning as a target, an independent field worthy of its own intellectual attention, while Dai sought to extract the truth concerning various topics from Han classicists, and then move on to the main issues at hand. In a word, they were tools, not targets; truth was the goal, regardless of where it was enshrined.  [49:  Duan, Dai Dongyuan xiansheng nianpu, 215. We will see this approach most effectively utilized in Dai’s m]  [50:  Duan, Dai Dongyuan xiansheng nianpu, 215. Qian Mu outlines a line of local scholarship on etymology and phonetics localized in southern Anhui that commenced during the late Ming and persisted until the times of Dai, as represented by Jiang Yong and Wang Fu 汪紱 (1692–1759); Wang was already introduced above in chapt. 1, sect. 1.1. Dai was the last exponent of this tradition.  ]  [51:  Qingshi liezhuan 68.5513; Qingshi gao 481.13198.] 

In 1740, when Dai was 17 years old, his merchant father Dai Bian 戴弁 (1699–1779) brought him to Nanfeng南丰 in eastern Jiangxi, where he soon began to teach school in nearby Shaowu 邵武, located on the southern slope of the famous Wuyi Mountains 武夷山in northern Fujian. Returning home to Xiuning in 1742, poverty induced him to prepare for the exams as a long-term solution, his father therefore took him to Nanjing to seek instruction from a clansman, one Dai Han. Dai Han had earned a name for himself in preparing students for the exams via prose composition. After lodging him and his father for a month, Dai Han was able to discern the unusual gifts of the young Dai Zhen, and probably also discerned Dai’s lack of effort given that his heart was not in this intellectual arena; Dai Han finally encouraged him to return home, since he felt that Dai Zhen should not be limited by any constraints, including preparing for exams.[footnoteRef:52] Upon returning home in 1742, Dai was soon to meet his future master.   [52:  Wei, Dai Dongyuan nianpu, 117.] 

Let me jump ahead to comment on this advice to steer clear of exam preparation since it runs counter to Dai’s actual practice, for somewhat surprising, he actively engaged in the examination system at all three levels. He sat for the “Blooming Talent” local exam in 1751 which he passed, and sat for the “Recommended Man” provincial level exam in 1762 and also passed. But all his six ventures to pass the national exam in Beijing failed, including years 1763, 1766, 1769, 1770, 1772, and 1775. But his outstanding scholarship was recognized at that time by the conferral of the “Presented Scholar” degree by imperial decree and he was made a bachelor at the Hanlin Academy, where he worked until his death two years later. 
Let us return to the time circa 1742. Duan Yucai’s chronological biography records that Dai met his only formal master, Jiang Yong, at age 19. All that is explained about this meeting by compiler Duan, after a generous introduction of Jiang Yong and his revered status as a great master of the classics, is the following laconic entry: “When the master first saw Jiang, he was drawn to him, and shared what he learned on a daily basis with him for correction” 先生一見傾心，取平日所學就正焉. This bespeaks a loose and informal relationship.[footnoteRef:53] At this time, Jiang was 62 years old, but the age gap did not seem to matter in the degree of mutual respect and intersection of scholarly interests and approaches. It will be recalled from our discussion above that Jiang Yong once asked for Dai’s help in solving ten thorny perplexities in the field of astronomy that had plagued him for years. Dai’s quick resolution of nine of these issues and the logical incisiveness of his thinking deeply impressed Jiang. This incident verifies the close intellectual parity enjoyed by this pair, despite the differences in age and accomplishment, and at least in some aspects of the knowledge of astronomy, Dai appears as the superior scholar. But in point of fact, Dai was lavish in his praise of Jiang’s erudition in this field.[footnoteRef:54]     [53:  Duan, Dai Dongyuan xiansheng nianpu, 218,]  [54:  Li, Dai Zhen pingzhuan, 23-24.] 

[bookmark: _Hlk69133651]Dai had access to the family library of Wang Wufeng汪梧鳳 (1726–1772) while he was tutoring Wang’s children in nearby Huizhou; at the same time, Jiang was boarding there. But Dai did not at that time formally declare himself a disciple of Jiang. There is even a modern debate concerning the time Dai first met Jiang, the dates ranging from Duan’s dating of 1742 to as late as 1750 and 1753. These later dates have one virtue that argues in their favor, that this extended period allowed Dai to publish a great deal, all before the age of 30 in 1753: a handful of short works on mathematics, one on Napier’s Rods (counting markers), triangle and circle geometry, phonetics, and such important productions as Treatise on the Six Principles of Character Formation 六書論three scrolls, Illustrations of the Records of the Examination of Craftsmanship 考工記圖two scrolls, An Examination of the Graphs and Characters in the Close to Elegance 爾雅文字考10 scrolls, Annotations on Qu Yuan’s Rhapsodies seven scrolls屈原賦注.  This then signifies that Dai’s status was not that of a precocious, advanced student, but of a budding, published junior scholar. In fact, Dai’s younger contemporary from Shexian, Hong Bang 洪榜 (1745–1780),[footnoteRef:55] described Dai’s first meeting as if it were a revelation to Jiang in that “Master Jiang perceived his erudition in the prime of life” 盛年博學, hardly a characterization of a promising but young student.[footnoteRef:56] In the final analysis, all that Qi Yongxiang can determine with any degree of accuracy is that Dai met Jiang sometime before he was 28 in 1750 and that he did not formally acknowledge Jiang as his master for several more years.[footnoteRef:57] [55:  Hong Bang was a prolific classicist who unfortunately died young, at age 35. ]  [56:  Hong, “Dai Xiansheng xingzhuang”戴先生行状, Dai, Dai Zhen quanshu, 7:9.]  [57:  Jiang, Hanxue shichengji jianzhi, 1:526, n. 4.] 

Modern biographer Li Kai bases his similar conclusion that the initial meeting did not result in a formal master-disciple relationship on a self-revelatory document which Dai composed on the occasion of Jiang’s 70th sui birthday, actual age of 69:
When young I had heard about him with admiration, but it took several years before I first got to meet him. And it was several more years before formally declaring him to be my master at Shandou in my hometown. I kept enquiring about difficult points in the classics that I had read, and accepted his oral explanations accompanied by lively gesticulations. It was only after this that I was able to discern the entirety of classical scholarship.  Nevertheless, when the Master came to a guesthouse to lodge in my hometown, I was unable to study with him. I thereby became deeply disheartened. Given my ignorance and stubbornness, I was not able to view one ten-thousandth of what the Master knew, and furthermore was unable to read all of the Master's books.      
震少知嚮慕，既數年始獲一見。又數年拜先生於吾邑之山斗。所讀諸經，往來問難，承口講指畫。然後確然見經學之本末。既而先生就館本邑，未能從學。深悵恨焉。震之愚固不能窺先生之萬一，又未獲盡讀先生之書。[footnoteRef:58] [58:  Dai, “Jiang Shenxiu xiansheng qishi shou xu” 江慎修先生七十壽序, Dai, Dai Zhen quanshu, 6:546-547.] 

 A final aspect to address in this section is the two separate divisions in the life of Dai Zhen. One biographer, Wei Jiangong, separates his life according to lifestyle: life before around age thirty, his life revolved around Huizhou in Anhui and surrounding areas. Life after age thirty brought a change as he moved to Beijing and then continued to move around for the rest of his live.[footnoteRef:59] Actually, Duan’s chronological biography records that he did not relocate to the capital until age 31, and then took up a peripatetic lifestyle described as “travelling to earn food” (youshi 遊食).[footnoteRef:60] The two different phases are permanent dwelling in his home region versus peripatetic subsistence teaching and research. Another demarcation mark is more amorphous in that it involves an intellectual watershed: the time of pro-Zhu Xi dedication fostered by Jiang Yong from 1742 to 1757, and from this date when he met Hui Dong and absorbed his pro-Han learning devotion until Dai’s death in 1777.[footnoteRef:61]       [59:  Wei, Dai Dongyuan nianpu, 107.]  [60:  Wei, Dai Dongyuan nianpu, 107. ]  [61:  Li, Dai Zhen pingzhuan, 35 ] 

	All the works that I noted above which Dai authored before age of 30 not only closely reflected the interests and approaches of Jiang Yong, they also reflected an intellectual grounding in Cheng-Zhu moral philosophy and rational learning.[footnoteRef:62] With his move to the capital, Dai encountered a broader intellectual horizon. This move, we may suspect, was motivated partially due to the persistent poverty he was forced to endure around this time; but a more immediate cause was to escape persecution from a failed lawsuit prosecuted against a powerful clansman who had taken over the ancestral grave complex.[footnoteRef:63] Upon arrival in the capital, Dai’s magnetism, which had largely gone unremarked except for the impression he exerted on Jiang Yong, immediately manifested itself. Qian Daxin’s own impression was passed down via family lore to his great-grandson Qian Qingzeng錢慶曾, whose interlinear comment on Qian’s chronological biography reads, “Dai entered the capital wearing a tattered robe, I marveled at him at first glance, and immediately concluded a friendship with him.” 以敝袍入京師，一見奇之，即與之定交.[footnoteRef:64] [62:  See Li, Dai Zhen pingzhuan, 32. ]  [63:  Li, Dai Zhen pingzhuan, 85.   ]  [64:  Consult Qian, Jiading Qian Daxin quanji, 1:14 for the quote, and Li, Dai Zhen pingzhuan, 86 for the attribution of Qian Qingzeng. Hu, China’s Transition Towards Modernity, 139 records a much less respectful reminiscence of Dai’s impact on Qian when he showed up on the scene: “Dai Zhen is a loner. On most social occasions, he appears awkward, with no idea how to behave. He has few friends and does not seem content with his situation. In his thirties, he dragged himself to Beijing. Trapped in a lodge, he could barely figure out how to get his next meal. Everyone saw him as a defiant and unconventional fellow….Yet one day he lugged his manuscript into my studio. We talked all day long. I gazed at him while bidding farewell and then sighed, ‘he truly is a marvelous talent.’”         
] 

	A brief review of Dai’s unstable work history after moving to Beijing may lend credence to my conclusion that Dai’s continued attempts to pass the national exam were motivated not by any change in intellectual outlet but by the search for stability in his sources of support:
[bookmark: _Hlk71813993]-In 1754 he moved to Beijing. Upon the recommendation of Qian Daxin, he was employed by Qin Huitian 秦惠田 (1702–1764) to participate in compiling Qin’s massive study Comprehensive Investigation of the Five Types of Rites五禮通考, which was eventually published in 1761 in 262 scrolls.
-In 1755, he tutored the children of Ji Yun 紀昀 (1724–1805) in Beijing.
-In 1756, he was family tutor, presumably to the grandchildren of Wang Anguo (1694–1757), the father of Wang Niansun. This took place in Beijing, since at the time Wang Anguo was President of the Board of Civil Office.
-In 1757, he was employed by the Salt Commissioner of Anhui and Jiangsu Lu Jianzeng 盧見曾 (1690–1768) in Yangzhou for several years.
[bookmark: _Hlk100331279]- In 1766, he worked in Beijing for Qiu Yuexiu裘曰修 (1712–1773), a member of the Board of Revenue.
-In 1768, he was employed in Baoding, central Hebei by the Governor-general of Zhili 直隸 (Hebei Province) Fang Guancheng 方觀承 (1698–1768) to work on an incomplete compilation, a Book on Water Conservatory of Rivers and Canals in Zhili直隸河渠水利書. He worked on it less than one year before quitting after the death of the governor-general.  
[bookmark: _Hlk71830950]-In 1769, he worked in Taiyuan, central Shanxi for Zhu Kui朱珪 (1731–1807), younger brother of Zhu Yun, and a provincial judge in Shanxi at the time. Dai then was hired by the prefect of Fenzhou, Sun Hexiang孫和相 (fl. 1740) to edit the Gazetteer on Fenzhou Administration 汾州府志, 39 scrolls, which Sun finished in 1770 and published the following year. 
-In 1771, he returned to Shanxi from Beijing from another failed attempt at the national exams to Shanxi and worked for a local magistrate to compile a Gazetteer on Fenyang Prefecture 汾陽縣志. Fenyang was in central Shanxi.
-In 1772, he moved to Jinhua, central Zhejiang to preside over a local academy.
-In 1773, he was summoned to Beijing to participate in compiling the imperial library Complete Works of the Four Treasuries. Out of his group of five newly summoned compilers, all renowned for their learning, Dai was among the only two who had not earned a “Presented Scholar” degree. He remained at this distinguished post for the remaining four years of his life.
[bookmark: _Hlk98830061] 	One task assigned to this committee was to cull the famous but rare Ming encyclopedia the Great Canons of the Yongle Era永樂大典 for rare or otherwise lost works. It was during this appointment that Dai was accused of plagiarism. The complaint was that he had utilized without attribution an early preliminary text-critical study of the Annotated Classic of Waterways水經注 by Li Daoyuan郦道元 (466–527), an important work on early and medieval historical geography. Early assessment was that Dai had indeed plagiarized this work. But recent re-examination of the evidence, especially comparing Dai’s production with the original text of the work that he supposedly plagiarized, seems to demonstrate that no connection exists between the two works. To me, the issue now inclines towards Dai’s innocence, and seems to be more in the line of a political attack reminiscent of the aspersions cast against Dai much earlier in his career of accusing him being “unfaithful to his master” (huishi 諱師) by not referring to Jiang Yong as his master but rather as an “old Confucian” or using his courtesy name, despite Duan Yucai employing he same strategy when referring to his master Dai. Apparently, certain contemporary classicists were upset that Dai had turned from the prevailing Cheng-Zhu orthodoxy toward Hui Dong’s unflinching Han learning textualism.[footnoteRef:65]   [65:  For this new perspective on the charge of plagiarism, consult Li, Dai Zhen pingzhuan, 16-18.] 


8.3 Works of Dai Zhen
[bookmark: _Hlk85222993]	As a classicist, Dai Zhen’s works in this field are copious, comprehensive, and influential. They occupy vols. one and two of the modern punctuated edition of his collected works, and include 57 scrolls of studies on various classics such as the Esteemed Documents,[footnoteRef:66] Mao Poems, Application of the Inner,[footnoteRef:67]Study on Wide-Sleeves;[footnoteRef:68] five compilations of variants in the stone classics versions of the classics, and a lengthy compilation of desultory notes on various classics in five scrolls titled Studies on the Classics, with a supplement in six scrolls;[footnoteRef:69] and finally, a Thesaurus of the Classics.[footnoteRef:70] The classic that received the most critical attention by Dai is the Mao Poems, to be discussed below.  [66:  Shangshu yikao尚書義考, 3 scrolls; Dai, Dai Zhen quanshu, 1:1-121.]  [67:  Zhongyong buzhu中庸補注, 1 scroll; Dai, Dai Zhen quanshu, 2:47-83.]  [68:  Shenyijie深衣解, I scroll; Dai, Dai Zhen quanshu, 2:85-101.]  [69:  Jingkao經考,5 scrolls; Dai, Dai Zhen quanshu, 2:187-364; Jingkao fulu經考附錄, 7 scrolls; Dai, Dai Zhen quanshu, 2:365-616. Minghui Hu underscores the importance of this work by stressing its virtue as follows: “Dai meticulously traced the provenance of the classical scriptures down to his times in order to authenticate them.” Hu, China’s Transitino to Modernity, 117-18. This overarching approach is not easily discernable at first blush due to the nature of the composition: a series of separate notes on varying aspects of each ancient classic.                  ]  [70:  Jingya 經雅, 5 scrolls; Dai, Dai Zhen quanshu, 2:617-702. ] 

	Apart from studies on the classics, Dai’s collected oeuvre in seven volumes includes a wide range of research fields, all with a philological bent. Vol. 3 includes two lengthy works annotating the Dialect Words, and three separate studies on ancient phonology and rimes, plus a set of annotations on the ancient poetic anthology of Songs of the South. Vol. 4 treats fundamental knowledge of astronomy in a lengthy study as well as extended treatment of historical geography related to rivers and streams. Vol 5. contains five works on mathematics plus a work on ancient technology. Vol. 6 harbors four works devoted to philosophy, to be introduced below. It also includes Dai’s anthology of prose writing in 12 scrolls, much of it focused on questions related to classical scholarship and letters devoted to this theme. Eleven important letters written to Duan Yucai precedes scattered pieces of prose not collected in Dai’s original anthology. Vol. 7 is entirely occupied with supplemental materials on Dai’s life and works, and includes letters directed to him by his contemporaries. 
	Among the letters he sent to the famous moralist Shi Jing是鏡 (1693–1769) was one which is classified as his “intellectual manifesto” by Minghui Hu. I would rather characterize it as his “methodological manifesto”. It outlines his research approach on three levels: lexicography, technical assessment in a broad context, and overall assessment of quality of research. The first level of lexicography involves both the etymology and phonetics of words as well as cross-referencing of glosses spread throughout the classical canon. Broad contextual assessment treats problems impervious to solution via lexicography, and includes such fields as mathematics, astronomy, geography, and phonology that required specialized technical knowledge. Finally, the integration of the first and second approaches of all this specialized knowledge into a single framework was necessary for the purpose of comprehending and interpreting the classics. He rued the lack of interest, let alone mastery, of the specialist knowledge of such fields as phonology and music, effectively justifying his deep mastery of  these narrow and specialized fields.[footnoteRef:71]                [71:  For the letter, see Dai, “Yu Shi Zhongming lunxue shu”與是仲明論學書, Dai Zhen quanshu, 6:368-70. For analysis, consult Hu, China’s Transition Towards Modernity, 124-30.] 

In the remaining pages, I will review in depth three seminal works of Dai Zhen that exemplify his research methodologies and present his contributions to three separate fields, classical scholarship in the form of the Poems, ancient technology, and contemporary philosophy viewed through the exegesis of Mencian terminology. These selections are predicated on the inherent interest of these offerings, not the transparency of the methodologies employed.  
8.3.1 Mao Poems with Supplemental Commentaries
Dai composed three scholarly works on the Book of Poetry, a Mao Poems with Supplemental Commentaries毛詩補傳, 26 scrolls, is the only work that treats the entire anthology. Next comes a Mao and Zheng Commentaries, Investigated and Corrected毛鄭詩考正, 4 scrolls. Finally, an incomplete work, 2 scrolls, that only covers the first two sections of 25 poems is the Classic of Poems, Supplemented and Annotated from the Glistening Brook杲溪詩經補注. Additionally, numerous essays, notes and brief remarks pepper the prose collections in his collected works.
The Mao Poems Supplemental Commentaries was composed between 1748–1750, when Dai was 24 to 26 years old. Surprisingly, during an era of intense attention paid to classical scholarship, it was the only scholarly work composed on the Poems during this celebrated reign period. Li Kai stresses  the importance of this work in lending its scholarly format of to later generations of specialists on the Poems in first citing the ancient poem at question, then interpreting the meaning by targeting key terms and institutions, and explaining each line. Finally, he induces an interpretation of the entire poem.[footnoteRef:72]    [72:  Li, Dai Zhen pingzhuan, 53.] 

Dai immediately announces the methodology of this work: 
Now as for the complete Poems, I investigate the names and descriptions of things and meaning of words underneath each piece. I don't amplify explanations on the intent of the composition of the poems. It seems that previous scholars got some of the names and descriptions of things and the meaning of words wrong; these can be ascertained through detailed investigation, for the ancient sources are still extant, and provide clear evidence.  
今就全詩，考其名物字義於各章之下，不以作詩之意衍其說。蓋名物字義，前人或失之者，可以詳覈而知，古籍具在，有明證也。[footnoteRef:73]  [73:  Dai, Dai Zhen quanshu, 1:127-28; p. 128.] 

The unabashedly philological thrust of Dai’s commentary is readily apparent. Let us examine Mao no. 4, “Jiumu” to demonstrate Dai’s detailed, text-oriented treatment:
Mao no. 4 “Drooping Trees” Jiumu樛木:	
南有樛木、	In the south are drooping trees,
葛藟纍之。	Kudzu entantlers entangle them.	
[bookmark: _Hlk100001695]樂只君子、	To be rejoiced in is our noble lady:
福履綏之。	May she be great in her happiness and dignity!
[bookmark: _Hlk100129952]南有樛木、	In the south are drooping trees,
葛藟荒之。	Kudzu entanglers over grows them.
[bookmark: _Hlk99991915]樂只君子、	To be rejoiced in is our noble lady:
福履將之。	May she be great in her happiness and dignity.
[bookmark: _Hlk100132827]南有樛木、	In the south are drooping trees,
葛藟縈之。	Kudzu entanglers entwine them. 
樂只君子、	To be rejoiced in is our noble lady:
福履成之。	May she be complete in her happiness and dignity![footnoteRef:74]	 [74:  Maoshi Zhengyi 1b.11a-12a; translation after Legge, The Chinese Classics, 4:10-11. ] 

[bookmark: _Hlk100130363]Mao Poems with Supplemental Commentaries
In the south there are drooping trees,/Kudzu entanglers entangle them./ To be rejoiced [the pronunciation is lè] in is our noble lady:/ May she be great in her happiness and dignity! 
Mao's commentary: When a tree curves downward it is called drooping. To tread means emolument. To pacify means to make peaceful. The Elucidation of the Texts [of Canonical Works] states to entwine means to wind around. Note by Dai: Close to Elegance states: The zhulei is what is known as shanlei; the Annotations of Guo Pu states: Presently in Jiangdong lei is called vines; it is similar to a kudzu but more large and coarse. Zhi is a particle.
南有樛木，葛藟纍之。樂[音落]只君子、福履綏之。毛傳：木下曲曰樛。履，祿。綏，安。釋文：纍纏繞也，戴按：爾雅：諸慮，山蕾。郭注：今江東呼蕾為藤，似葛而麤大。只，辭助。

[bookmark: _Hlk100132766]Mao no. 4 “Drooping Trees”
In the south are drooping trees,/ Kudzu entanglers overgrow them./ To be rejoiced in is our noble lady:/ May she be great in her happiness and dignity. 
南有樛木. 葛藟荒之。樂只君子、	福履將之。	
[bookmark: _Hlk100132928]Mao Poems with Supplemental Commentaries
Mao Commentary: Overgrow means to cover. Jiang means large. Zheng Notes: Jiang is the same as to assist, it is interchangeable with large.  
毛傳：荒，奄。將，大。鄭箋：將，猶扶助也，亦通。

Mao no. 4 “Drooping Trees”
南有樛木、葛藟縈之。樂只君子、福履成之。

Mao Poems with Supplemental Commentaries
Mao Commentary: Entwine means to circle around; to complete is to accomplish.
In the three sections of the “Drooping Trees,” those of lower positions praise the one in a higher position. The “Preface to the Mao Poems” states: “Drooping Trees” shows the queen’s condescension to the ladies below her. According to this interpretation, the noble person mentioned in the poem probably can refer to either King Wen or the queen; it is a general designation for those below to refer to those above. Zheng's Notes states: Noble person refers to King Wen. But Master Zhu is afraid that this connection is too problematic, hence his Collected Commentaries state: from among the group of concubines, it indicates the queen, which is to say that the noble person is a minor lord as the wife.[footnoteRef:75] I suspect that this explanation itself seems unnatural. The line “To be rejoiced in is our noble lady [person]” appears several times. It should not be regarded solely at this point as a reference to a minor lord as the wife. It seems that all the concubines rejoiced in the virtue of King Wen and the queen. The noble person merely refers to someone in an elevated position.      [75:  The “minor lord” (xiaojun小君) referred to the fact that a wife of a lord was granted the same rank as her husband, especially with regard to her treatment in ritual settings. ] 

毛傳：縈，旅也成，就也。 

樛木三章
下美上也。毛詩序曰：后妃逮下也。據此為義，詩中君子，蓋通文王、后妃言之也，下謂上之統辭也。鄭箋；君子，指文王。朱子謂恐太隔越，故集注云：自眾妾而指后妃，猶言小君內子也。竊疑此解亦未自然，詩言樂只君子多矣，不應此處獨為小君內子只子之稱。蓋眾妾和樂於文王、后妃之德，君子猶曰在上之人爾。

[bookmark: _Hlk100601839]	This quote from Dai’s commentary is very dispositive of his thorough approach and singular insights. Dai quotes from a range of early authorities, including Zheng Xuan, Guo Pu,郭璞 (276–324),[footnoteRef:76] Lu Deming,[footnoteRef:77] and Zhu Xi. He offered an original solution to the conundrum of the identity of the noble person; was it King Wen according to Zheng Xuan or the queen à la Zhu Xi? Dai rejected both of these identities as being far-fetched and unlikely, therefore reduced the possible identities from specific historical individuals to a general class of persons.     [76:  Guo Pu郭璞 (276–324) was an Eastern scholar who was a prolific composer of ancient texts, including literature, poetry, fantastic geography, and lexicography. His gloss cited here derived from his commentary on the onomasticon Erya. See Honey, A History of Chinese Classical Scholarship, 2:329-30.]  [77:  Lu Deming陸德明 (ca. 556–630) was the composer of the great compendium of sound glosses on the classics Jingdian shiwen經典釋文. This work, crucial to the research of the first three volumes of this series of studies, is treated in depth in Honey, A History of Chinese Classical Scholarship, vol 3:221-27.   ] 

[bookmark: _Hlk85209278]8.3.2 Diagrams on Notes Examining the Artificiers
Dai Zhen was not unique among mid-Qing classicists who enjoyed broad research interests, for a distinct feature of Qing classical scholarship in the circle of evidential research enthusiasts was to be widely engaged in various scientific fields. John B. Henderson explains this as follows:
[bookmark: _Hlk98869734]Almost every noted savant of the early and mid-Ch’ing seriously pursued the study of at least one science, with astronomy, mathematics, and geography being the most popular. Although not all became experts, a few, such as Mei Wen-ting (1633–1721) and Tai Chen (1724–1777), composed scientific works that were considA minsorered definitive in eighteenth-century China. Not since the Han, if ever in Chinese intellectual history, were leading thinkers so knowledgeable and interested in current scientific studies. And certainly never before in Chinese intellectual history had a large group of self-proclaimed Confucians focused so much of their attention on such subjects.[footnoteRef:78]   [78:  John B. Henderson, The Development and Decline of Chinese Cosmology (New York: Columbia University Press, 1984), 153.] 

Earlier we noted some scholarly contributions that Dai Zhen had made to the three most popular fields of astronomy, mathematics, and historical geography.  Here we examine Dai’s early yet magisterial study in the field of technology.
[bookmark: _Hlk72006203]The ancient work Notes for Examining the Artificiers考工記 was composed sometime in the later Warring States period, probably the fifth century BC, and was fortunately preserved when it was inserted into the traditional classic Rites of Zhou during the early Han to substitute for a lost 6th section. It covers some two dozen aspects of ancient technicians such as silk washers, fabric weavers, wheelwrights, chariot makers, dyers, metallurgists, and the like.[footnoteRef:79] 	As the major source of information on ancient technology, this chapter drew the attention of scholars in Qing beginning with this work of Dai Zhen, scholars who took as their intellectual purview all ancient fields related to ancient science, natural as well as human. Technology naturally was part of this broad concern. The purport of Dai’s Diagrams on Notes for Examining the Artificiers 考工記圖was to provide a firm foundation for explicating the classics when they touched on matters of technology.[footnoteRef:80] Composed in 1746 at age 23, Dai stated in his preface that the major impetus in composing this study was due to the inadequacy of the ancient glosses by Zheng Xuan and the medieval commentary by the purported Tang period scholiast Jia Gongyan賈公彥 in explaining the “measures and methods” (dufang度方) of technology in isolation from diagrams; the same principal applied to the limited utility of diagrams without the benefit of accompanying textual explanations.[footnoteRef:81] Dai’s work obviously partakes of the same mindset of his mentor Jiang Yong, whose own research also encompassed the Rites of Zhou, ancient technology (in the form of clothing), and diagrams to explicate the classics.[footnoteRef:82] As Dai had met Jiang when he was 19 years old, it is hard to avoid concluding that Dai’s work on this classic that appeared four years later was not guided, or at least inspired, by his unofficial mentor.   [79:  English translation and study by Wen Renjun, Ancient Chinese encyclopedia of technology: Translation and Annotation of the Kaogong ji (the Artificers' Record) (London: Routledge, 2013); see also the trilingual translation into modern Chinese, English, and German, by Guan Zengjian and Konrad Herrmann, Kao Gong Ji: The World’s Encyclopaedia of Technologies (Leiden: Brill, 2014).   ]  [80:  This work is presented in Dai, Dai Zhen quanshu, 5:309-463, and also preserved in Huang Qing jingjie, 4:4625-64. ]  [81:  Dai, Dai Zhen quanshu, 5:313. ]  [82:  Recall the following works by Jiang: An Investigation of the Illustrations Relative to the “Village Community,” 10 scrolls, Investigation of the Errors in Wide-Sleeved Robes深衣考誤, one scroll and Citing the Essentials of Doubtful Interpretations in the Rites of Zhou.  ] 

[bookmark: _Hlk98871652][bookmark: _Hlk99477314][bookmark: _Hlk72247223]	Dai’s point of departure was dissatisfaction with the surviving source of diagrams on the ancient implements described in the Notes for Examining the Artificiers, Nie Chongyi’s 聶崇義 (fl. 907–960) Collected Annotations on the Diagrams on the Three Ritual Texts三禮圖集注 in 20 scrolls. Nie was commissioned by the imperial hand in 954 to synthesize five earlier works of similar purport that are now lost.[footnoteRef:83] In his preface, Dai explains his grounding in the scholarship of Zheng Xuan and his aim to support and expand on his work. Dai’s postface adds the element of archaeological artifacts, which were commonly in the possession of both antiquarian collectors and students: “Still, Mr. Zheng's annotations are well done.  Here I have made the diagrams which support and add to Zheng’s learning. I select his correct explanations and supplement him in areas he does not touch on. The diagrams are placed behind each implement in order to render them evident at a glance.”鄭氏注善矣，茲為圖，翼贊鄭學，擇其正論，補其未逮。圖船某工之下，俾學士顯白觀之。[footnoteRef:84] Dai’s diagrams are praised by modern translators Guan Zengjian and Konrad Herrmann as being “knowledgeable” and “which significantly facilitate the understanding of the text….Dai Zhen’s illustrations have for the most part been vindicated by the results of archaeological research since the twentieth century, with some corrections.”[footnoteRef:85] And Benjamin Elman adds the interesting insight that the foundation of Dai’s mastery of astronomical, calendrical, and technological studies was his mastery of mathematics; without such a grasp the classics can not be comprehended where they touch on these matters.[footnoteRef:86] Dai further concludes with a confident, almost smug, air: “Such ancient implements as bells, chimes,[footnoteRef:87] swords, and pen knives are still extant. One should grasp my diagrams in order to investigate them. Descriptions among the collected classics and extant implements from the ancients will definitely match my diagrams.  鐘縣削之屬，古器宿猶有存者。執吾圖以考之，羣經暨古人遺器，其必有合焉爾。[footnoteRef:88] [83:  See Siku quanshu zongmu 1: 125 (jingbu 22, Lilei 4) for a description, evaluation, and course of compilation from six lost works. ]  [84:  Dai, Dai Zhen quanshu, 5:313. Dai’s initial version which he shared with Ji Yun lacked citations from both the classic and Zheng Xuan’s annotations. Zhu was willing to print the work if Dai added both texts to make it conform more closely align with scholarly norms.      ]  [85:  Guan and Herrmann, Kao Gong Ji, 2, 4.]  [86:  Elman, From Philosophy to Philology, 182.]  [87:  The Zhouli defines xian 縣as a bell or chime; see Zhouli 23.8b. ]  [88:  Dai, Dai Zhen quanshu, 5:462.] 

[bookmark: _Hlk72328325]	This pioneering work by Dai Zhen inspired three follow-up studies. One by Ruan Yuan,  an Explanations Using Diagrams of the Design of Wheeled Carriages in the Notes for Examining the Artificiers 考工記車制圖解, is judged by Benjamin A. Elman to be have improved on Dai’s earlier research, but of course Dai treated the entire work, not just the relevant parts on ancient chariots.[footnoteRef:89] The two other studies were Wang Zongsu 王宗涑 (fl. 1856), Investigative Analysis of the Notes for Examining the Artificiers 考工記考辨, 8 scrolls and Zheng Zhen 鄭珍 (1806–1864), Private Notations on Wheelwrights and Carriage Carpenters 輪輿私箋, 2 scrolls. [89:  Elman, From Philosophy to Philology, 183.  For Ruan’s study, consult his Yanjingshi ji 揅經集, 2 vols. (Beijing: Zhonghua Shuju, 1993), 1:127-75; Huang Qing jingjie, 6:8056-73.] 

	Below follows Dai’s lengthy commentary on a short sentence of the original text:
Kaogongji “Painters, Embroiderers”:
“When doing the work of the painting and the embroidery, after the different colors had been applied, one draws the white.”[footnoteRef:90] [90:  Zhouli 40.26a; trans. Jun, Ancient Chinese Encyclopedia of Technology, 57.   A less stilted if more literal translation is supplied by Guan and Herrmann, Kao Gong Ji, 66-67: “When painting, one first applies the colours, and only after the white colour, which adds to the effect.“  ] 

考工記•繪繢
凡繪繢之事，後素功。
Dai Zhen, Koaogongji tu:
考工記圖•繪繢
“Pristine means white; applying it afterwards is to guard against[footnoteRef:91] spoiling (the pattern.)  Zheng’s commentary: The Analects states that painting means to draw a pattern. In every painting first comes the application of each color; afterwards, white is applied in between in order to complete the pattern. Hui Tianmu says:[footnoteRef:92] ‘Anciently, the skirt was embroidered and the robe was painted.’ In doing the work of painting, each dynasty transmitted this practice via masters. Qin abolished it but the Han and Ming restored this ancient practice. The so-called technique of applying white in between the spaces is made according to the degree of spacing or density desired. [Zheng] Kangcheng probably personally observed it. The ‘Records of the Regional Archery Contest’[footnoteRef:93] says: “After painting a rose-colored foundation, then the other colors are applied to it.”  The Administrator over the Permanent[footnoteRef:94] supervises the nine banners, and paints the images of the sun, moon, dragon, or snake on them; he also uses deep red silk for the foundation.”     [91:  The use of the word yi 易 is an archaic usage found in Analects 3:4, meaning "to order, regulate." Dai himself defined it a few passages earlier (Dai, Dai Zhen quanshu, 5:370) as "to order, treat" (zhi 治) as in "to treat leather," a definition he borrowed from the Erya and early glosses in other works.]  [92:  Tianmu is the style of Hui Shiqi 惠士奇 (1671–1741), the father of Hui Dong惠棟 (1697–1741). Both are treated in some depth in chapter 7. ]  [93:  An alternate title of chapter 5 of the Yili 儀禮, the oldest of the three ritual texts canonized among the Thirteen Classics, a chapter originally titled “The Rite of the Regional Archery Contest” 鄉射禮. The relevant quote is located at Yili, 13.11b.]  [94:  An office in the Zhouli, “‘The administrator over the permanent,’ which refers to the permanent features of the sky, the sun and moon; see Zhouli 27.16a: “The Administrator over the Permanent manages the names of animals on the nine banners” 司常掌九旗之物名……日月為常。These banners were attached to various targets that were emblazoned with the pictures of various animals, depending on the rank of the archer at the spring or autumn archery contest, including the kraken dragon, bears, tigers, fowls, turtles and snakes. ] 

鄭注：論語云繪，畫文也。凡繪畫，先布眾色，然後以素分布其閒，以成其文。惠天牧曰：古者裳繡而衣繪，畫繪之事，代有師傳，秦廢之而漢明復古。所謂斑閒賦白，疏密有章，康成蓋目睹之。鄉射記曰，凡畫者丹質則丹地加采矣。司嘗九旗畫日月龍蛇之象，亦以絳帛為質也。
Dai’s commentary makes use of the ancient archetypical commentator Zheng Xuan, as was conventual and indeed, imperative, as a point of departure, then added the insights of a near contemporary classicist. This range of commentarial authorities seems characteristic of his approach. Two ancient texts were also cited, one the Analects and one a chapter from the ritual classic the Records of Ritualists. Overall, his approach is unabashedly historical rather than a deep dive into the etymologies of characters, and broad in its use of relevant authorities. It is certainly an authoritative resource for understanding this technical work.      

8.3.3 Clarifying and Proving the Meaning of Words in Mencius.
[bookmark: _Hlk99546857][bookmark: _Hlk99645520]	For the majority of his professional life, Dai Zhen was celebrated as the leading exponent of the philological approach to classical scholarship. This approach, focused as it was on the facts of texts, naturally included such fact-based disciplines as mathematics, astronomy, and historical geography. His accomplishments in these fields and two other intellectual arenas immediately identified with philology, ancient etymology and historical phonetics, produced almost awe-struck acolytes whose adoption of his methodologies made many of them notable in their own rights. But an important reassessment by Yü Ying-shih should be considered. Yü frames the consensus as follows: “During his own time, it was Dai the philologist who received universal recognition in the scholarly world. On the other hand, Dai the philosopher was largely ignored.”[footnoteRef:95] Yü’s research demonstrates that during the last two decades of his life, Dai not only turned whole-heartedly towards philosophy, it also reveals that the motivation behind Dai’s finally argued philological endeavors always prepared the groundwork for his search for the Confucian Way, an unabashedly philosophical engagement in the path towards moral cultivation.  [95:  Yü Ying-shih, “Tai Chen’s Choice between Philosophy and Philology.” Asia Major, New Series. 2.1 (1989): 79-108; p. 79.   ] 

	Huang Aiping has identified another congenital intellectual feature, rather counter intuitive, that predisposed Dai towards interpretation above textual criticism. It turns out that in Dai’s view, interpretation was not the natural, second step beyond textual explication which was the view held by virtually all of his philologically minded forebearers and contemporaries; rather, “There is the study of interpretation, there is the study of composition, and there is the study of textual investigation. Interpretation is the source of composition and philological investigation. ” 有義理之學，有文章之學，有考覈之學。義理者，文章、考覈之源也。熟乎義理，而後能考覈、能文章. [footnoteRef:96] Given the thrust of Dai’s early research methodology, his long practice and fame earned with this approach, and the importance he unremittingly placed on etymologies and glosses, may we extrapolate that this startling statement of Dai was merely an expression of theoretical musing with hardly any practical application?  [96:  Huang Aiping 黃愛平, “Dai Zhen xueshu zhuzhang yu xueshu shijian tanxi—jianlun Qianjia Hanxue zhixue zongzhi” 戴震學術主張與學術實踐探析—兼論乾嘉漢學治學宗旨, in Lin et al. eds., Qianjia xuezhe de yilixue, 1: 319-38; p. 324; Chinese text found in Duan Yucai段玉裁, “Dai Dongyuanji xu” 戴東原集序, in Jingyunlou wenji bubian經韵樓文集補編,1.8a-9a; in Duan Yucai quanshu段玉裁全書, 4 vols. (Nanjing: Jiangsu Renmin Chubanshe, 2015), 4:291; and Duan, ed., Dai Zhen wenji 戴震文集(Beijing: Zhonghua Shuju, 1980), 1-2; p. 1.  ] 

[bookmark: _Hlk100778323]According to Yü Ying-shih, this encapsulation is overly simple and brief, and it obviously may be understood on two levels. First, Dai took interpretation as the main purpose of his scholarship which cannot be characterized as mainly philological; second, only Dai was able to discern the sources of interpretation. Yü extends his analysis by summarizing the views of Dai’s disciple Duan Yucai. Duan asserts that after Duan gained great insights into interpretation, both his philological analyses and compositional accomplishments advanced markedly. He cites the cases of Yan Ruqu being deficient in prose composition while Gu Yanwu was much better. Duan concludes that both Dai’s notable philological skills and his renown as an essayist were due to his foundation in a mature interpretive system, and the same moral force (haoqi浩氣) that animated Mencius, equally animated Zheng Xuan in philology, Cheng Yi and Zhu Xi in interpretation, and Han Yu韓愈 (768–824), and Ouyang Xiu 歐陽修 (1007–1072) in prose composition. Thus, the three separate endeavors of interpretation, composition, and philology were united by the same animating spirit and are actually one and the same enterprise.[footnoteRef:97] We ceded the last word on Dai the philologist versus Dai the philosopher to Yü Ying-shih: “His accomplishments in evidential research far lag behind his creative pathbreaking in interpretation in allowing us to credit him with delighting and satisfying us to a high degree” 考證方面的成就遠比不上義理的創闢那樣能給予他高度的興奮和滿足。[footnoteRef:98] [97:  Consult Yü Ying-shih, Lun Dai Zhen yu Zhang Xuecheng論戴震與章學誠 (Hong Kong: Longmen Shudian, 1976), 114-15.]  [98:   Yü, Lun Dai Zhen yu Zhang Xuecheng, p. 92.         ] 

	Dai Zhen composed four treatises on philosophy throughout his life, in addition to philosophically minded letters and independent essays. The earliest treatise began on the small scale of three short essays, and was titled Inquiry into Goodness原善 and was composed between the years 1753 to 1763, that is, when Dai was between the age of 30 to 40 years old—so much for Dai engaging in philosophy only during late in life! This work was expanded into three chapters when Dai was 43 years old, retaining the original title. Its major themes include Dai’s views on nature, epistemology in conjunction with human nature, and Dai’s insights on socio-political thought.[footnoteRef:99] [99:  An English translation and introduction is Chung-ying Cheng, Tai Chên’s Inquiry into Goodness (Honolulu: East-West Center, 1971); Chinese text at Dai, Dai Zhen quanshu, 6:1-31. ] 

	An effective epitome of the contents of this work is provided by Chin and Freeman:
He tried to present a coherent viewpoint of what is the Heavenly way and what is the human way through a redefinition of such key Confucian terms as nature (xing), decree (ming), potential (cai), the internal texture of things (tiaoli), desires (yu), selfishness (si), obsession (bi), and weighing (quan). For him, the Heavenly way refers to “the successive movement of the yin and yang,” and nature pertains to concrete thingYs differentiated through the process of change.[footnoteRef:100]  [100:  Chin and Freeman, Tai Chen on Mencius, 33-34.] 

The structural focus on terminology partakes of the spirit and practice of philology, yet the resultant philosophical elaboration is a full-fledged excursion into the “meaning and principle” genre of interpretive commentary. We see therefore, that Dai’s final work on Mencian terminology is continuing the scholarly approach laid out in this first work.   
[bookmark: _Hlk99656919]	Dai Zhen’s next two works are uncertain as to which enjoys priority of composition. Since the third work is sometimes considered as the forerunner of Dai’s last work, let us pair them together and start with Record of a Distant Disciple of Mengzi 孟子私淑錄. This work extends the philosophical discourse initiated in Inquiry into Goodness but is most notable for its  open criticism of Cheng-Zhu thought by name; such a break with the prevailing ideology partly explains the lack of interest in Dai’s magnum opus of philosophical works and fostered open derision of Dai as a philosopher.[footnoteRef:101]   [101:  Chinese text at Dai, Dai Zhen quanshu, 6:] 

	Dai’s penultimate work, Clue Words 緒言, naturally in three chapters, marks an important stage in the development of Dai’s understanding of the nature of li “principle.” Building on the notion in Record of a Distant Disciple of Mengzi that the Way includes an endowment of li, in this work, the Way is found to include endowments of both positive and negative qi also explainable as both qi well as li. He furthers his critique of the Cheng-Zhu system of thought, and broaches such important elements in his own philosophy as the basis of the human Way in human nature while human nature is based on the heavenly Way, and the relationship between desire and li.[footnoteRef:102]    [102:  For a survey of various philosophical components in Dai’s system, see the convenient compilation of Zheng Jixiong (Cheng Kat Hung) 鄭吉雄, Dai Dongyuan jingdian quanshi de sixiangshi tansuo 戴東原景點詮釋的思想史探索(Taipei: Taida Chuban Zhongxin, 2008).] 

Dai Zhen’s last work, Clarifying and Proving the Meaning of Words in Mencius, was completed during the interval between 1776 and 1777; such a short span of months lends probability that it was based on the earlier work Clue Words. It is an extended essay in three chapters, eight philosophical themes formed around Mencian terminology, and 44 individual articles based on light philological treatment of terminology; it also adopts the format of the catechism first seen in Clue Words. 
Clarifying and Proving the Meaning of Words in Mencius is effectively encapsulated by Minghui Hu as follows:
Individuality was subversive in imperial China. Dai Zhen’s 1776 book An Evidential Analysis of the Meaning of Terms in the Mencius (Mengzi ziyi shuzheng) would come to be recognized as a fully developed and systematically articulated vision of the new individuality in China, but when it was first published, it failed to arouse much interest—just the occasional condescending remark about a lowly scholar without an examination certificate speaking about challenging philosophical principles. It was not until the twentieth century that historians began to identify the text as the fusion of early modern individualism and objective methodology, a blow against the Neo-Confucianism that had dominated the intellectual and cultural scene in China for centuries.
The seeming focus on the philological investigation of important terms employed by Mencius lends, to the uninitiated, a pedantic aura to Dai’s work. Ann-ping Chin artfully exposes its true thrust with its characterization as “Dai Chen’s most mature piece, his final testament, and it is a fiery document modestly disguised as a philological commentary….It began as an effort to untangle the knots in the text and continued as an attempt to find some insights into human understanding.”[footnoteRef:103]  [103:  Ann-ping Chin and Mansfield freeman, Tai Chen on Mencius: Explorations in Words and Meanings. (New Haven: Yale University Press, 1990), x.] 

	One point to consider countering Chin’s assertion about “an effort to untangle the knots in the text;” is no effort to resolve any textual corruption or ambiguity seems present. Furthermore, Dai eschews his normal etymological probing into the meaning of words, no consideration of character formation, few nods to ancient phonology, little associations with related synonyms. Finally, it seldom accesses his favorite lexicological resource the Close to Elegance onomasticon or the standard lexicological works such a Explaining the Simple Graphs  dictionary or the Dialect Words of Yang Xiong. The only patently philological treatment seems to be the effort to provide interpretations of terminology via micro-intertextual comparisons of usages within Mengzi or macro-intertextual comparisons shared across separate works. And this effort is part of a preliminary attempt to reach an interpretation, not the end result of a philological examination.
[bookmark: _Hlk99883032]The title of this work is translated by Chin and Freeman as An Evidential Study of the Meaning of the Terms in the Mencius. We can approach a closer understanding of the implications of this title by focusing on a phrase from the preface to Inquiry into Goodness, the phrase “to clarify and prove” (shutong zhengming疏通證明).[footnoteRef:104] The binome often translated as “evidential research” (shuzheng 疏證) literally means “commented on and corrected,” and is clearly oriented towards exegesis. Yoshida Jun views this wording as a conscious imitation of the title of Yan Ruoqu’s famous exegetical work Shangshu guwen shuzheng尚書古文疏證.[footnoteRef:105] But given the use of this phrase in expanded form in the preface to Inquiring into Good[footnoteRef:106]ness, we can reduce the imprint of philology on this final work and stress its interpretive aspect.    [104:  Dai, Dai Zhen quanshu, 6:7.]  [105:  Yoshida Jun 吉田純, Shinchō kōshōgaku no gunzō清朝考證學の群像 (Tokyo: Sōbunsha, 2006), 10.]  [106:  Neither of two useful translations of Dai’s work comment on the implications of the title of this work as I have formulated it: John Woodruff Ewell, J., “Re-inventing the way: Dai Zhen’s ‘Evidential Commentary on the Meaning of Terms  in Mencius’ (1777).” PhD dieeserttion, University of California, Berkeley, 1999;     ] 

Dai himself explains in a letter to Duan Yucai the philosophical purpose of this work: Referring to his final composition, Dai explains that “This work contains the essential elements for correcting one’s mind. Whether people of today are upright or evil, all of them erroneously suppose that their opinions should be called ‘principles’ and thereby confuse this people. Hence, I could not help but compose this Commentaries and Corrections.  
此正人心之要。今人無論正邪，盡以意見誤之名曰理，而惑斯民，故疏證
不得不作。[footnoteRef:107]    [107:  Cited by the author in his preface at Dai, Dai Zhen quanshu, 6:143.] 

	Witness the range of sources exploited in the commencement of the book with Article 1 on the term “principle” (li理). Mencius gets quoted as well as a commentary on the Book of Changes, a chapter from the Records of Ritualists and as well as the Doctrine of the Mean. Also consulted was the preface of Xu Shen, the author of the Explanations of Simple Graphs, and the Han period commentator Zheng Xuan. The wide use of inter-textual quotes and the recourse to Xu Shen and Zheng Xuan, standard and indeed indispensable figures in Han textual scholarship, does indeed lend a patina of philological sheen to this work. But in terms of fundamental approach, philosophical introspection considerably overrides philological probing. 
	Let us examine an extract from Article 37 on “Humaneness” (ren 仁) which is very representative of Dai’s inter-textual, philological cum philosophical approach:
[bookmark: _Hlk99003765]The Ode says, su-i-wei-hsüan (which means either “a white background for the colors” or “applying the white in order to create the variegated colors.”) Here the word su, “white,” is used as a metaphor for the elegant countenance of the person described in the poem. The poem first says: “Her entrancing dimpling. / Her beautiful eyes gazing.” As her beauty becomes even more striking, this is called hsüan, “colors becoming variegated.” The meaning of this song is very profound; therefore, Tzu-hsia was not sure whether he understood it.
As for the sentence hui-shi-hou-su, which means either “the application of colors follows the preparation of a white background,” or “after laying on the colors white is applied. [Cheng] K’ang-cheng explained, “In painting, the colors are first laid on; afterwards white is applied in the spaces between the colors in order to make them more distinct.” (In the rhyme-prose “Chung-fu-tien,” Ho P’ing-shu said, “Between the colors, white is applied and there are set rules regarding the spacing.” This is the method for painting established by the ancients.) In commenting on the statement in the “Records of Artisans”  that “in matters of painting, the white color is put on last,” K’ang-ch’eng said, “White refers to the whit tint. The reason it is applied last is because it is it is easily spoiled.” And because the technique of applying white is employed at the end, the five colors would become distinct in a dazzling way. When a person’s appearance is already handsome, with the added effort of refining her deportment, she would become truly beautiful.  Now the analogy of “applying the white, in order to create the variegated colors” is obvious.
Having been moved by Confucius’s response, Tzu-hsia no longer wondered about this poem. Furthermore, he came to the realization that all those who have excellent characters ought to advance further through the practice of the rites. This is why the superior man is highly esteemed. If, as some suggested, Tzu Hsia thought that “the practice of rites comes afterwards”—after one has become truthful and trustful—then his viewpoint regarding the rites would have been like that of Lao Tzu, who had in mind only the actions of those who were concerned with polishing appearances because all their feelings had become thinned out. It would also have been contrary to Lin Fang's opinion that a polished appearance and shallow feelings were the results of corrupt customs. And has Tzu-hsia really thought that, how could Confucius have approved of his remark?
Truthfulness and trust emanate from a good character. The sages, while discussing human conduct, definitely regarded truthfulness and trust to be important. But in the case of a man who has a fine character but not sufficient learned, when you come to consider how he has managed his affairs, you may find he has erred from ignorance and consequently has made mistakes in his conduct. In such a case, he may have done great harm to the Way, although there was nothing but truthfulness and trust in his heart. Those who err in what they do without realizing it and at the same time seek only to have a clear conscience are the type of persons who are truthful and trustful but have no love for learning, and this is where their mistake lies. From this we can see the importance of learning and the practice of the rites. [footnoteRef:108] [108:   ] 


8.4 Conclusions
Dai Zhen impressed his contemporaries with his great mastery of the technical aspects of philological research on ancient texts—etymology, commentary, ancient phonetics, textual criticism, historical geography and the like—and confused his contemporaries with his creative but often bewildering musings in his re-interpretations of long-held concepts of Confucian thought. His prowess in the mastery of the facts of philology, including the ins and outs of astronomical mathematics and other technical arcana, displayed remarkable erudition that inspired greater erudition among his admirers at the same time that his excursions into revisionist philosophizing were either ignored or derided when they were even accessible. One intellectual legacy of his career was a rising generation of classicists interested in the scientific passages of the classics and the ability to explicate them.   
Nevertheless, thus far in this volume, Dai earned the archetypical role of the flexible classicist able to change methodologies according to his temporary intent to function as either philologist or philosopher, which flexible choice effaces the rigidity of identifying one as either a partisan of Han learning or of Song learning. Donghui Hu provides an elegent and insightful epitome of this bivalent classical persona:
If he was neither a Neo-Confucian defined by the Qing imperial orthodoxy nor an original Confucian defined by the exegetical legacy of the Han dynasty, what kind of Confucian was he?  Dai’s methodology, based on early European cosmography and spherical trigonometry, was the main tool for his reconstruction of the classical world. The combination of his technical methodology and classical vision shows that he was neither Neo-Confucian nor a conservative who advocated the return of the original Confucianism. He was, rather, a visionary thinker with distinction.[footnoteRef:109]            [109:  Hu, China’s Transition Towards Modernity, 6. ] 


8.5 The Dynamics of Master-Disciple Transmission 	         
From the experience of Dai Zhen taking Jiang Yong as his master, the essential elements in finding an ideal master worth following seem to be distilled into three areas: a master must embody scholarly aims and research agendas that align with the interests of a disciple. Next, methodological approaches must be equally attractive and mesh with the intellectual talents of a disciple. Finally, the personal qualities of a master must invite trust in his guidance and devotion to his personal conduct. One aspect of the latter category is a match between personalities. Both Jiang Yong and Dai Zhen were noted for their thoughtful intellectual profiles who pondered, considered, and reflected as much as researched, analyzed and synthesized. It is striking but ultimately unsurprising that two other noted disciples of Jiang Yong were known for this intellectual profile. Cheng Yaotian is described as “In his reading, he was fond of pondering with deep thoughts 讀書好深沉之思.[footnoteRef:110] Jin Bang was also characterized in similar terms: “In his treatment of the ritual texts, Bang venerated Zheng Xuan the most, but he also investigated broadly and pondered with refined thoughts; he researched prudently and exercised good judgement” 梆治禮最尊康成，然博稽而精思，慎求而能斷。[footnoteRef:111] [110:  Qingshi gao 481.13189.]  [111:  Qingshi gao 481.13201.] 

 The intersectionality of intellectual profiles between Jiang Yong and Dai Zhen also ran along this type of muted, thoughtful track. Also, mutual admiration between Jiang and Dai was immediate and long enduring and because of the difference in generations, 43 years, was a true example of “friendship that forgets the age gap” (wangnian zhi jiao忘年之交). In the case of the master-disciple relationship between Dai Zhen and Duan Yucai, the age difference was merely 12 years, yet the social positions of these players argued against a master-disciple relationship. Granted Dai’s seniority in age, socially he was Duan’s inferior in terms of accomplishment in the arena of the national exams. When they met in Beijing, Dai merely held the local degree of blooming talent, a mere college graduate. It wasn’t until 1762 that he earned his recommended person status, a regional M.A. degree. Duan had passed the same exam two years earlier, so had entered officialdom as Dai’s senior. He twice sat for the metropolitan exam in Beijing, in 1761 and 1769. Despite failing, he was still Dai’s social superior, and Dai could not properly serve as his master. Yet the fact remains that Dai was an accomplished scholar with impressive publications under his sash, while Duan’s only achievement was within the insular realm of the examination system, with nary an academic work published; both factors denied him an entree into the real world of working scholars. This social access is one reason, posits biographer Dong Lianchi, for Duan’s motivation to seek the status of disciple of Dai. And it was due to this social background that Dai rejected Duan’s attempts to officially become Dai’s disciple for several years. [footnoteRef:112] Dai finally succumbed to Duan’s importuning in 1769 by accepting him as his disciple after a four-year campaign.[footnoteRef:113] [112:  See the discussion of this aspect of Dai and Duan’s relationship at Dong Lianchi 董莲池, Duan Yucai pingzhuan段玉裁评传 (Nanjing: Nanjing Daxue Chubanshe, 2006), 11-13. Against this socio-economic argument, Bao Guoshun offers a theoretical rationale for Dai’s initial rejection of Duan’s petition to be accepted as a disciple. Apparently such a master-disciple relationship did not meet with ancient standards. Yao Nao姚鼐(1731–1815) was also quiety rejected as a disciple apparently on the same grounds. See Bao Guoshun鮑國順, “Dai Zhen yu Duan Yucai de shidi qingyi yu xueshu guanxi”戴震與段玉裁的師弟情誼與學術關係, in Qingdai xueshu sixiang lunji (Kaohsiung: Kaohsiung Fuwen Tushu Chubanshe, 2002), 83-105.]  [113:  Bao, “”Dai Zhen yu Duan Yucai de shidi qingyi yu xueshu guanxi,” 84.] 

Dong Lianchi in all isolates five factors in inducing Duan to seek Dai as his master: (1) He rejected the overly antiquarian aspects and rigid devotion to ancient Han learning of the Wu school’s approach to classical scholarship in favor of the broader catholicity of approach of Dai and his Wan school. (2) He was fascinated by the increasingly popular approach of historical phonology that Dai was currently engaged in. (3) No great master of the Wu school emerged after the passing of Hui Dong, and his notable adherents were about the same age as Duan himself. (4) As the successor of the famous classicist Jiang Yong, Dai was an accomplished philologist, who sought the truth via fundamental mastery of the language of the classics, including character etymologies, historical phonology, and traditional glossology, with no limiting partiality towards Han commentators, and displayed both breadth of mastery and refinement of research skills. Therefore, Dai’s lineage of learning along with his specific research approaches were very attractive to Duan. (5) Dai had earned fame surprisingly quickly since his move to Beijing both through his scholarship and his praise by such luminaries as Qian Daxin. The fact that several of Dai’s publications were incorporated into the Comprehensive Investigation of the Five Types of Rites and his private tutorship of Wang Niansun became widely known, added to the luminosity of this rising star among contemporary classicists in Beijing.[footnoteRef:114] The advantage to Duan for future entree into scholarly circles once he had been trained by Dai and produced his own scholarly contributions, plus the renown derived at second hand by virtue of his status as a disciple of Dai, have already been mentioned above. Given the impression Dai made on Qian Daxin, as also noted above, we know that he displayed an impressive, magnetic personality. And as mentioned at the head of his chapter, many scholars of his and later generations, regarded him as their model and intellectual mentor even though at a remove in time or distance.  [114:  Dong, Duan Yucai pingzhuan, 14.] 

One such distant disciple turned out to be Ruan Yuan, although he never met Dai.[footnoteRef:115] He composed his own work on the classic on ancient technology at age 23, the same age that Dai had attained when Dai finished his earlier study titled Diagrams on Notes for Examining the Artificiers; Ruan’s work, already noted above, an Explanations Using Diagrams of the Design of Wheeled Carriages in the Notes for Examining the Artificiers, also in two scrolls, although of more limited scope, still shared the same approach of clarifying ancient technology via archaeology and mathematical computations. Ruan’s eagerness to highlight this connection between himself and the earlier master is evident from Ruan’s postface in which he openly stressed the precise age when he completed his own work: “This was compiled when I, Yuan, was twenty-three years old and residing in the capital” 元二十四歲寓京師時所撰.[footnoteRef:116] Dai had earlier proudly identified the age he compiled this work in his own postface, but in a more roundabout route via using the archaic chronological system known as the “yang age” (suiyang歲陽) combined with the “yin age” (suiyin歲蔭): “The time was the year rouzhao and shetige, and the sun lay between the southern and northern rivers” 時柔兆攝提格，日在南北河之間. The name rouzhao referred to bing 丙, while shetige referred to yin寅, for the combination of the year indicator of bingyin, the third year in the 60 year sexagenary cycle. The location of the sun amid the celestial location indicated as being between the “southern and northern rivers” referred to Dai’s age of 24 sui. I may add that Gu Yanwu often utilized the same archaic dating locutions in his own prose writings, which may or may not have inspired the same penchant of archaism in Dai’s writings.   [115:  Ruan Yuan was introduced to Dai’s exciting new scholarship through the mediation of Shao Jinhan 邵晉涵 (1743–1796) and Wan Niansun. For more on Ruan Yuan’s acceptance of Dai as his intellectual antecedent, see Betty Peh-T’i Wei, Ruan Yuan 1764–1849: The Life and Work of a Major Scholar-Official in Nineteenth-Century China Beforre the Opium War (Hong Kong: Hong Kong University Press, 2006), 42-47. ]  [116:  Ruan, Kaogong ji juzhi tukao (HQJJ ed.), 6:8073.] 
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