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1. INTRODUCTION

In a panel report on the current state of Ming studies in the annual meeting of
the Association for Asian Studies (AAS) held at Toronto in March, 1976, Professor
Ray Huang discussed its neglected components. He pointed out that the ritualistic
proceedings during the Ming dynasty still to this day have not been studied.! It is
certainly true that the massive documents pertaining to this subject are yet to be
explored and organized.

Anyone who has ever used the Veritable Records of T ai-tsu (T ai-tsu shih-lu
X i B ¢)? must have had the experience of constantly confronting the recurring
records of matters of ritual and sacrifice (/i¥8). The same fact is true of the vast
Collected Statutes of the Ming Dynasty (Ta Ming hui-tien & Bi€r8).3 As Professor
Hucker pointed out, it devotes seventy-five of its two-hundred-eight chapters to the
various aspects of /ij#.% This is more than the amount devoted to any single subject
discussed in the same work. The present paper, which is based on the research done
in preparation for the doctoral dissertation,® is an attempt to rspond to Professor '
Huang’s challenge by broadening the interest in Ming studies.

One salient characteristic of the early Ming BH#H was its surging interest in the
codification of rituals and sacrifices. F.W. Mote observes in his study that both in
reaction to Mongol delinquency and in response to the active, constructive mood of
the national restoration, the Ming dynasty established successive commissions to
investigate, to recommend, and to compile reference books on rituals and sacrifices.®
Among these ritualistic undertakings, the revitalization of the cult of Heaven calls
for special attention. As an ex-peasant and ex-Buddhist monk who eventually
climbed up the imperial throne, Chu Yuan-chang 3¢5 realized that his legitimacy
relied upor the sanction of the will of Heaven.” One ceremony which he used to
reiterate his “Mandate of Heaven” X &y was the annual suburban sacrifice (chiao-ssu
ZHe ) to Heaven and Earth.

To attach special importance to this sacrificial ceremony, Chu Yuan-chang
established a personal example for the dynasty. He personally performed thirty
such suburban sacrifices during his thrity-one years on the throne (1368-1398).3
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Further, he instructed his heirs to continue this precedent by holding the same
ceremony with equal sincerity and solemnity. He also forewarned them not to
delegate such an imperial prerogative to any official but to perform it in person.®
Even the death and mourning observation for parents should not constitute a suf-
ficient reason for its dismissal.'® They did not fail the founding emperor.!! The
diligence of the Ming em'perors in strictly observing the suburban sacrifices deeply
impressed the Confucian scholars in the succeeding Ch’ing dynasty j%#§ (1644-
1911), who praised their piety and sincerity as being unsurpassable by any dynasty
in Chinese history.!?

Since the suburban sacrifices were so indispensible to the imperial legitimacy,
the form they were to take must have been the result of the pasinstaking delibera-
tions between Chu Yuan-chang and his Confucian counselors. Many of their conver-
sations indicated that they had different interpretations on issues of ritual and
sacrifice. It is predictable that the emperor desired to have his own opnions prevail.
After all, the suburban sacrifices were to legitimize his “Mandate of Heaven.” Chu
held firmly, when the disputes occurred, that the matter of ritual, sacrifice, and
music (li-yiteh 8 ¥ ) was of imperial prerogative and the advice of the Confucian
scholars was by no means imperative.!3

Yet the Confucian scholars believed that /i was the basic component of Con-
fucianism and only they had the knowledge to know what were the correct forms of
ritual and sacrifice and their real meanings. They were convinced that to keep them
within the orthodox interpretation and under their expert guidance was their
inalienable responsibility. It was the one issue they would not compromise too
easily. Chu Yuan-chang did not gain the final victory in these fields until 1377.

The revitalization of the cult of Heaven was therefore a focus of the early Ming
politics. It did not only provided the needed legitimacy to Chu Yuan-chang but also
revealed many other issues hidden under the ritualistic politics. Our understanding
of his relationship with the Confucian scholars, his adoption of Chu Hsi’s neo-
Confucianism as state ideology, and his administrative reorganization in 1380 may
well be strengthened, if the ritualistic perspective is considered in the study.

There were two kinds of the suburban sacrifices in the period of T’ai-tsu XiH .
From 1368 to 1376 he held the separate sacrifices (fen-chi 5+%%) to Heaven and
Earth; from 1377 to 1398 he performed the combined sacrifices (ho-chi B%£%) to
Heaven and Earth. Both ceremonies became precedents that were followed by his
heirs, who performed the combined ceremony until the reign of Chia-ching ¥ &
(1522-1567). It was during this period that the emperor ordered the complete
review and overhaul of the dynastic ritualistic and sacrificial establishment.!4
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Subsequently, the separate sacrificial ceremony was restored and used throughout
the remainder of the dynasty.

II. THE SEPARATE SUBURBAN SACRIFICES

The separate suburban sacrifices included two ceremonies. The first one, which
was held at the round alter (yuan-ch ’iu [B k- ) at the southern suburb of the imperial
city on the winter solstice, was a sacrifice to Heaven. The round shape of the alter
was intended to symbolize the circle of Heaven. The winter solstice was chosen to
conform to the principle of harmony between the elements of yin & and yangg |
Heaven being of yin and the winter solstice being of yin.

The second ceremony was the worship of Earth. It was held at the square alter
(fang-ch’iuJ5 Fr) at the northern suburb of the imperial city on the summer solstice.
The square was patterned after the shape of Earth. The same principle of yin-yang
harmony was equally stressed. Earth being of yin and the summer solstice being of
yang.

Being the son of Heaven and Earth who received their mandate, only Chu
Yuan-chang offered sacrifices to them. In the first two ceremonies, his father’s spirit
was not even an associate in the sacrifices despite of earlier dynastic precedents and
his advisers’ encouragement to do so. He declined their frequent resquests on the
ground that his dynasty was not secure and the administration still needed improve-
ment. He told his counselors that. he was merely safeguarding the empire on behalf
of the rulers of the past dynasties. After two years on the throne he decided to make
his father’s spirit an associate of Heaven and Earth !5

The ceremony of the suburban sacrifices was the most important ritualistic
undertaking within the empire. The emperor personally participated in it. All the
military officials with rank 5a and above and the civilian officials with rank Sa and
above were required to attend. Several days before the sacrifices were to take place,
all participants had to observe the external as well as the internal vigil and purifica-
tion.'® The display of the sacrificial vessels in the ceremony had to be arranged in
an order fashion. Sacrificial wines and foods had to be prepared in a prescribed
formula. Every minute action of the performance was rhythmically coordinated by
the music, provided by a group of sixty-two musicians. The imperial guards and
censors maintained order during the progress of the ceremony. Violators of the rules
were punished.!”

The suburban sacrifice to Heaven began with lighting the sacred firewood and
roasting the sacrificial cow. This was followed by the imperial presentation of liba-

—19 -



The Journal of National Chengchi University Vol. 42, 1980

tions and foods. The sacrifice ended by burning the written prayers, foods, and
wines in the smoking altar. Since Earth was represented by the yin element, the
burnt sacrifice was replaced by the burying of the blood and hair of the cow in the
beginning and the burying of the written prayers, foods, and wines in the burying
pit at the completion of the ceremony.!®

Patterning after his hierarchical structure of the secular world, Vhu Yuan-chang
organized the spiritual world in a like manner. The spirits of Great Brightness (fa-
ming 5% ) and Great Darkness (yeh-ming & ), the Planet Jupiter, the Five
Peaks and Five Guardian Mountains, the Four Oceans and Four Rivers, the Stars and
Constellations, the Wind-Cloud-Thunder-Rain, and all other deities were hierarchically
placed in the same ceremony. However, they did not receive sacrifices from the
emperor-but from officials, who were prohibited by law to offer sacrifices to Heaven
and Earth.

The suburban sacrifice was thus one occasion when the two worlds met — one
was the sacred world led by Heaven and Earth and assisted by the lesser spirits and
the other was the secular world led by the emperor and assisted by the imperial
officials. By bringing them together, Chu Yuan-chang emerged as the sole mediator
who alone could interpret the will of Heaven and coordinate the activities of the
sacred and profane.

[II. THE COMBINED SUBURBAN SACFIFICE

The previously held separate suburban sacrifices to Heaven and Earth were
integrated into a single ceremony by Chu Yuan-chang in 1377. A Great Sacrificial
Hall (Ta-ssu tien Jjig B ) was constructed on the site of the original round altar. It
was from here that the emperor worshipped Heaven and Earth jointly and official
representatives offered sacrifices to lesser spirits. Chu set another precedent for his
heir by decreeing that the combined suburban sacrifice be held in the beginning of
Spring, the season of resurrection, every year.?®

Chu Yuan-chang’s ceremonial integration eliminated many unnecessary duplica-
tions but kept the basic requirements of the separate suburban sacrifices. For
example, he did not alter the observation of external and internal vigil and purifica-
tion prior to the ceremony. The display of sacrificial vessels, sacrificial wines and
foods, and the performing proceeding remained same. Since it was a combined
ceremony, its opening procedures consisted of two parts: first, the lighting of the
sacred firewood in the smoking alter for roasting the sacrificial cow, then the burying
of the blood and hair of the cow in the burying pit. The sacrifice was also ended
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with two parts: the burning and burial of all written prayers, sacrificial wines and
foods, respectively.

1V. THE CEREMONIAL POLITICS IN THE EARLY MING

It was suggested above that the suburban sacrifices were revitalized by Chu
Yuan-chang to legitimize his imperial authority and to manifest his Mandate of
Heaven. He was concerned with the propriety of these ceremonies, for he was
convinced that a ceremony performed at a wrong time and in an improper manner
could bring about warnings from Heaven in the forms of visitations (#sai ) and
prodigies (i % ) and, consequently, could affect his Mandate of Heaven. He was
greatly disturbed when these warnings did take place.

For example, in a season of drought he slept outside his palace uncovered.
He hoped that this kind of self-punishment might eventually move Heaven so the
rains would come.?! On one occasion when lightning struck the palace, he set
prisoners free to redress any wrong he might have done.?? After another instance of
heavenly warnings, he ordered officials to send straight forward memorials to
criticize the governmental ineptness.?*> He took similar steps whenever irregularities
in nature occured. Chu’s faith in Heaven and the lesser spirits, in addition to the
political consideration, made the revitalization of the cult of Heaven an urgent issue
in the early Ming politics.

The court deliberations of the cult of Heaven and the problem of legitimation
revealed another concern of Chu Yuan-chang. He realized that Confucian tradition
was an significant element in legitimizing his authority. Furthermore, his counselors
were the bearers of this tradition and he needed their service. On the other hand,
he was also the founder of a new dynasty, he did not want his dynasty’s identity to
be bound in every aspect by the traditional precedents. His integration of the
separate sacrifices was in this regard a synthesis of both old tradition and new
creativity.

Separating the suburban sacrifices into two ceremonies was proposed by the
early imperial counselors in a memorial to Chu Yuan-chang in 1368.2* He mandated
the integrated ceremony in 1377. He composed an“Essay on the Great Sacrifice”
(ta-ssu wen KIE3L) in 1380 to justify the change and defend his views.?® Both
documents relied Confucian classics as the ultimate authority to support their
respective arguments.

The memorial of 1368 was concerned with the historical origins and proper
procedures of the sacrifices held at the round alter and square aitar. The Confucian
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scholars claimed that they found evidence in the Ritual of Chou (Chou li fEi )
justifying the separation of the sacrifice to Heaven. One piece of evidence was in-
cluded in the description of the function of the Great Musician, who was descfibed
as having responsibility for performing the sacrificial ceremony to Heaven at the
round altar on the winter solstice.?® Another reference related to the sacrifice of
burnt sacrifice of burnt offerings performed by the Minister of Spring (Ch’un kuan
# B ). He was in charge of offering sacrifices to the Lord-on-High of August He-
aven.?” Further, the scholars suggested that the ancient sacrifice to the spirit of soil
(she it ) was actually a sacrifice to Earth (ti # ). They charged that it was through
the misunderstanding of the classic by a Han commentator, Cheng Hsiian 8§3% (143-
200), that the orginally unified ceremony of Earth was mistakenly broken into two.
It was their contention that the Ming suburban sacrifices ought to comply with the
precedents in the ancient texfs: the sacrifices to Heaven and Earth should be sepa-
rate.

The evidence from the Ritual of Chou was tenaciously upheld by the Confucian
scholars in their argument for an individual sacrifice to Heaven. It was not solid
support. For example, on the problem of sacrifice to Earth, the Confucian scholars
ascribed mistakes to Cheng Hsiian, yet they did not petition the emperor to abolish

“the worship of shejjt , which was already being practiced. Inconclusive evidence
from the classical literature made their arguments shaky and vulnerable to criticism.

The first criticism came directly from Chu Yuan-chang. In his “Essay on the
Great Sacrifice,” he accuses his Confucian scholars of distorting the meanings of
the classics and consequently proposing the wrong ceremonies. He charges that
their ignorance had angered Heaven to the extent that it caused heavy rainstorms on
the days of sacrifices to demonstrate it fury. He admits that he was not aware of the
meaning of this portent until he had chance to consult with a Han commentary on
the Classic of Changes 5 , made by Ching Fang 31 ;2 (first century B.C.). Ching
Fang said:

The ceremony to communicate with spirits and deities and to offer them sacrifices must take
place during the time when the cosmic order is in complete harmony. Only then would they
become responsive. If there are blowing wind and unexpected rains, the ceremony must have
been improperly and imperfectly organized 28

Upon reading Ching Fang’s commentary, Chu said that he came to realize the
correlation between the natural portent and the improperly organized suburban
sacrifices. After they were replaced by his own reformed, integrated ceremony, the
weather became very cooperative on the days of sacrifices, he claimed.?®
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Ching Fang’s intepretation of the Classic of Changes was based upon the
“prognostication theory” that expounded the Confucian classics in terms of the
connection between human actions and natural visitations and prodigies. Sung Lien
(1310-1381), Chu Yuan-chang’s chief Confucian adviser, greatly disapproved of this
approach. He once questioned: “If Ching Fang’s immersion in numerology prevails,
can the world still have the Classic of Changes and the Analects %35 7% The fact
that Ching Fang’s interpretation was rejected by early Ming scholars may have been
the particular reason why Chu used it to ridicule his Confucians for failing to have
organized ceremonies correctly on the basis of the “orthodox” interpretations of the
classics. Chu’s accusation was important justification for his contempt and harsh
treatment of the Confucian scholars. If they were wrong on the ritualistic and
sacrificial subjects which were their traditional expertise, how many more errors
could they have made or would make on other political issues?

The first memorial, presented in 1368, was an indication of the importance of
the Confucian scholars in formulating major policies in the founding period of the
Ming. It showed Chu Yuan-chang’s reliance upon them for many matters. He eagerly
solicited their advice. He possibly utilized the deliberation and formation of rituals
and sacrifices to retain the counselors in the court so that their continuing service
was available. He personally attached to these same issues to reaffirm their confid-
ence in him.

Chu Yuan-chang was apparently successful in this aspect. His participation in
the deliberation with the Confucian scholars over a variety of topics was a great
encouragement to them. Allowing it to take place at all was itself an act of grace,
They were convinced that they were needed after all, and some of their most tre-
asured expertise, the ritualistic and sacrificial knowledge, could now be put to a
real use. They felt they were serving a sage-emperor, for was it not true that sage-
emperors in past dynasties all solicited advice from their counselors and enjoyed
joyful conversations with them?3!

Yet, many scholars still refused to serve him. Appealing to those who were
hidding, Chu Yuan-chang said:

The administration of the nation is shared by all virtuous people, but many of whom are still
hiding ir the deep caves. Is this because the government failed to recruit them respectfully,
or because the court lacked polite manner when receiving them, or because of may own
ignorance to attract them that cause officials not to inform or recommend them to me? If
this is not the case then why would the virtuous people and scholars of great ability be
willing to sink in the world? The nation has just been stablized; I desire to discuss the ways
of governing with all scholars. If there is anyone who can assist me in helping the people, the
responsitle officials send him to me respectfully .32
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To recruit Confucian scholars was a difficult task, to retain those who were
initially willing to serve was no less easy. Their presence in the court served many
purposes. Their administrative skill and Confucian scholarship were, of course,
always indispensible to the operation of the new government. Further, they would
attract even more scholars. Symbolically, they and their ideology of Confucianism
constituted a legitimizing element for the new dynasty. Chu Yuan-chang’s beginning
innumerable Confucian-oriented projects one after another represented a continuing
effort to retain them. But they asked for leave as soon as the projects were com-
pleted.?® Even Liu Chi &% (1311-1375) and Sung Lien had no desire to serve the
emperor permanently.

Those Confucian scholars who served Chu Yuan-chang must have become
aware of his unpredictable personality. The ones who did stay to serve him wanted
to have kind of safeguard to protect themselves from his arbitrary despotism. They
could utilize Confucianism and classical tradition to serve this purpose. By formu-
lating ritualistic and sacrificial ceremonies, the Confucian officials hoped they had
imposed a code of conduct upon the emperor. Insisting upon the propriety of their
proposed suburban sacrifices, they undoubtedly shared with the emperor in inter-
preting the will of Heaven. Chu Yuan-chang advocated Confucianism in order to
recruit Confucian scholars; they willing supported this advocacy, but in order to
restrict the emperor’s personal absolutism. A few examples may shed some light on
this aspect.

In 1369, just before the annual sacrifice to Earth, Chu Yuan-chang told Sung
Lien that he was afraid of being unable to properly perform the ceremony because
his mind was restless. Sung Lien 5 & answered:

Mencius told us that in the cultivation of mind nothing is more important than the suppres-
sion of desire. If this can be practiced, mind will be settled and the body will become
vigorous.34

Another instance is related to a drought in the imperial city. Nanking did not
have rainfall for several months. Chu Yuan-chang offered personal prayers, but these
were fruitless. He then blamed the surveillance commissioners (an-ch'a shi ¥ )
and regional inspectors (hsiin-an yit-shih & %M@ 4 ) for having abused the law by
imprisoning too many people. The drought was, consequently, a warning from
Heaven, the emperor claimed. As a result, he ordered the arrest and imprisonment of
the regional inspectors of Nanking and had them tied in the horse stable. Liu Chi
took this opportunity to remonstrate against three things which he believed were
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responsible for the drought. First, he said the yin element was too depressed because
tens of thousands of soldiers’ widows were retained in the military compounds. The
second, too many people died in the construction projects and were left unburied.
Third, all the followers of Chang Shih-ch’eng 3§ + 3% (1321-1367) had been forced
into military service. Chu accepted Liu Chi’s advice because he was so worried about
the continuing drought. The widows were given permission either to get married or
to return to their native homes; laborers who had to support parents were released
from the corvee; and the followers of Chang Shih-ch’eng were released from the
military service.3%

Another series of natural phenomena caused Chu Yuan-chang great concnern.
Strange sounds from Heaven had been audible for almost eight years. Sunspots,
sometimes one and sometimes two or three, were visible for several years. “What
goes wrong?” he asked. “Is it because my law has been severe or the government has
been too strict?” The emperor sent a letter to Liu Chi, who happened to be in retire-
ment, imploring immediate advice.3® Liu Chi advised that since the dignity of the
empire had already been established, it might be time to give some relief to the
people by relaxing the law and controls.?’

In his essay, ““On Thunder” (lei-shuo E 2% ), Liu Chi discussed the natural
warnings. He said that once they appeared it would be extremely difficult to rectify
them. The best recourse a ruler had was to practice the “way”’ that was initiated by
the sage-rulers Yaosz , Shun ¥, T’ang &, and King Wu & F and was transmitted
by Confucius in order to prevent the prodigies from occurring in the first place.3®

The tone of the ‘““Essay on the Great Sacrifice” showed a very self-confident
emperor who now believed that the empire had been under his firm control. He still
needed the service of Confucian scholars, but all policy initiatives had to come from
him. The essay was also an intellectual exercise by which Chu Yuan-chang demon-
strated to his Confucian counselors that a soldier-emperor such as he could deal with
highly technical and complex matters on ritual and sacrifice. His literary and philo-
sophical confrontations with them may have resulted from his desire to challenge
them on their own ground and to manage or even humble them.3

The modification of the suburban sacrifices from one form to another thus
signaled many other changes shortly to come. Seen from a broader perspective, it
represented the first step of Chu Yuan-chang’s centralization of personal power and
elimination of those who might compete with him.4® The old leadership, which had
generally associated with him in the early creation of the empire, was gradually
replaced by new bureaucrats. The timing of ceremonial change coincided, interest-
ingly, with the departure of many senior advisers: Liu Chi had died in 1375; Wang
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Wei died in 1377; Kao Ch’i &/ was publicly executed in 1374;* and in the year of
1378, when the old sacrificial ceremony was abolished and when the Great Sacrificial
Hall was completed, Sung Lien had gone home for retirement. The new sacrificial
ceremony thus inaugurated a new period for Chu Yuan-chang and concluded his first
ten-year rule, during which he sometimes had to beg help from Confucian scholars.

As suggested above, in the deliberation of the cult of Heaven, both Confucian
scholars and the emperor stressed the significance of Confucian tradition and classical
literature. Chu Yuan-chang realized that they were the means of legitimizing his
authority. He also knew they could be restricting his power. He was their staunch
defender when they supported his views. However, when they were used by the
Confucian scholars in arguing against him in the dispute, he dismissed their values.

While still King of Wu 2F , Chu Yuan-chang had already had a round altar
constructed. Being uncertain whether its style conformed to the ancient model or
not, he inquired about it from Hsiung Ting, a historian of the Diaries of Activity and
Respose. When Hsiung Ting answered that it deviated somewhat from the classical
model, the emperor charged him as being pedantic and ignorant of the real meaning
of sacrifices.*?

In 1374, Chu Yuan-chang ordered an investigation of the traditional rules for
the funeral service and mourning rites for the imperial concubines. The Confucian
scholars stressed in their recommendation that the precedents discussed in the
Ritual of Chou must be followed. This ignited Chu’s anger. He decried their ob-
stinate insistence on observing the ancient codes as anacrhonistic, in violation of true
human nature. Should they be adopted, he feared these ceremonies could even ruin
the “kingly way” of the imperial administration.*®

Chu Yuan-chang’s attack on his counselors’ attachment to the classics was most
evident in his “Essay on the Great Sacrifice.” Rejecting the opinion of those who
supported the separate suburban sacrifices, he asked:

If people insist on following the past, there were periods when the earthenwares were used
as drinking cups, meat was eaten raw, blood was sucked fresh, and the dwelling places were
built on the trees or in the stone caves. Should all these be practiced in our world today?44

He contended that the lord of men was the son of Heaven and Earth, and he shouild
sacriffice to them as a pair at the same time and at the same location just as what he
would do to the spirits of his parents in the ancestor worship. Were Heaven and
Earth even inferior to father and mother of the people? he asked. He criticized his
Confucian scholars as being mired in the dead letters of the classics, unable to ap-
preciate the essential substance of rituals and sacrifices.*
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The suburban sacrifices desired by Chu Yuan-chang were a synthesis of the old
tradition and new identity of his dynasty. He repeatedly instructed his officials that
in forming sacrificial ceremonies the precedents used in the antiquity had to be
compromised with the current situations. By holding them together, Chu Yuan-
chang was the transmitter of the old and the creator of the new age. His combined
sacrificial ceremony to Heaven and Earth served this purpose and legitimized his
authority.

V. CONCLUSION

The revitalization of the cult of Heaven was a part of Chu Yuan-chang’s search
for imperial legitimacy. His adoption of a particular bureaucratic faction of Con-
fucianism and particular classics and their commentaries. For that matter, procedural
changes in ceremonies were not merely technical in nature; they also involved re-
alignment of official ideology. This was no small concern to the Confucian scholars.

The classics and their numerous commentaries constituted the foundation of
Confucianism. They were textbooks which all students had to study for the civil
service examination. They were the moral precepts which the government expected
people to follow. The seemingly superficial discussion over different interpretations
of ritualistic and sacrificial matters therefore had much deeper implication. The feud
among the Confucian scholars over whose views were more “orthodox’” had always
been an important part of the history of Confucianism. It was not only an academic
feud; it had practical consequences. The Confucian ideology of the faction that
succeeded would be that favored by the court as the official ideology of the empire.
The members who maintained this particular Confucian ideology would control the
key posts in the government. Consequently, they could use their influence in the
court to further promote their views of orthodoxy. This correlation between intel-
lectual conviction and political interest made the matter of ritual and sacrifice a
recurring issue in Ming politics.

The cruel treatment received by the Confucians from the Ming emperors is
well known. Its cause might lie in part in Confucian scholars’ own weakness. As a
result of their ideological feud on the ritualistic issue, they were never able to
achieve the solidarity necessary to protect themselves from arbitrary actions by the
Ming despots. The scholars remained factional. This internal disharmony made their
ill-treatment inevitable. It is, of course, incorrect to attribute Ming factionalism of
the Confucians to their recalcitrant intolerance of each other on issues of ritual and
sacrifice alone. Nevertheless, these did contribute great deal to their prolonged
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division and got in the way of successful compromise. One is tempted to ask whether
it was not the idea of Chu Yuan-chang to deliberately entangle his Confucian coun-
selors in this kind of controversy and to divide them on purpose. He always needed
their service, but at the same time he was in constant fear that they might become
too independent and too strong for him to control. Divided they would be amenable
to him. It is in this regard that the revitalization of the cult of Heaven became the
focus of early Ming politics.
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