X T #ZEEH L EEEf Journal of Indigenous Counseling Psychology
2025 £ - 16 & 2 8 - vi-xxxii B 2025, vol. 16, no. 2, pp. vi-xxxii

FRREEEAREE  cEHEERNVERBRE AR

B 25 B
HE

AR TR - FEEH AR (2025) Mg A s - 8
B~ MR B T AR AR S > T R TR S BRI E (2025b)
HEFTIEIE - B2 ERES TR TH T PR SUE R R A BN FECE -
TTHRIMEE " EABEE ) U9 ZEEEECEEI AR A Z B AR
sicam e AR AT TR TAF » ZRZ1 T A2 SEH TR B B R e 7e iy 221 182 3 EfSE

FRIEZR > HAKIHEFTLAZ ) o EFEERSUERSITE T HIER - HAHFTLIA ) - 72
xR MR " EErvAatEEsiERm, - BHENEAEERER - SR A MEER A
VAR > DU EEM AR o (LGRS EME AL DA RBIER i
FoaPE BTSSR - AORGESEEEEEFNETT B G EIETAEE R L
gt H AR > B85 T iE R B Rt HARRNE T B B T B RUBER - SE O RR
T RSB EALAUA ST - AFE T UL %, 1iRE > EfEEE TER
B LR A M & S EFR B BRI B AR T i B S BB ECEE DR
{ERVENSAREURE E 15 - IR SR AL RUAbTFUA R R A LM e - s pes
Bt i B[Rl e A B A & R E RS 2= SR LR S S BRI SRR R H A - 55
Z R E RRIE B R A BT T AU R RIS ARG B St AR > ARISL
RS B A S BB (EB RO @ e - RRA RS E R GUR & T RE Rl & 7 2l
AR AR 7 RACE A AT REFH [ AR E EE B R ? SRR a M B E A UE A
a7 EIUR R T SR EE R ) 2 SUBRRE ? AT EERAY A M R AR
WHATHIE ? Bete— R R EHR 018 Fall =RAVEERT » i i rERE R SUBRE1E |
BT BRERE ) o B ERE A R & AU bt AV R - eSS BRI
FHHRHS - ASCHEERETEE T SUUPRREE ) B T SUERTAER ) BIbTTE - T SUEE
& T YA E A LB AT ) o B LGERMTET e — Ut
W E SRR o W2 " SUERTAE )  ATBL > T OUBRIRRER | HINTSEREE St T SUERTAE
£ o EEHEET MR - fINSERFEEN AT EEEEE o INEEAR I
R T SALBYRE )9 R AVERE - FTan T RERIE T B ) R e Ty T

vi



BEERE ) 2 NI M a8 S & TN MR TE B T SRR ) NE - &R
SHEFACHA * () S =AraVama < EIRVEEE > REAE RIEAVERITESSE - Bk Ay e:
#E— AR amEEE B EE Z LR -

BRSEERE ¢ RMhER - EARE - AESUCER - 548 B - BEOES

EIUH™ S EATE A e O B B (A I SR T R T R
( shiah@mail.nknu.edu.tw)

TG LA AL Pﬁ 5

EEHE A PREASEREE A

vii



APHVSE A IR E  TEEHEREE (2025a) famEsgE AZBa1E - &
8~ MRS T ST AT iR AV S 1T =R TR S (& T E (2025b)
HEFTIOIE > B EEESAE AT RPE T PR B BSOS RRE BN A E -
AR T SUBIPRRER | B T OSBRI ) AURISE > T SRR & T G EE
FEZ MR L EHREATERRY ) - R PEERMTES] (8 —SUERIREIER )tk
& T UERTE ) RER SR FEERE R LR - NIEE M A58 R H AT
AR B TR T DU ERIRE ) NE > AL e aEE Bay B EE 24 af
EAHNE -

B AHESTH TR HE  SRUFRRRERN TEEZHE

—  BRHEEEALFERIIR | FAREE RIS ET RS

Ol EEE IR (CUEBRHER ) BIEARSG GRS BRI asl B iR 22 E R 2
WEE » [+ RERME - T BRI S I R IR M RIS A T AT T - 738
H (2025a) Frfeh R el \ el - W2 - EEmR s e s —0h o 3
BHAER % B 58 7% (post positivism ) L > tHFTEIENE AR - HaE A EHE |
RIZH T4EBER | £/ top-down Y574 - RETFRHRTRE - AR BB THH
R ey - EMUEE RS - RIS G R RIRE - ] bottom-up Y
FiE o DUBWEEIE 4K (BRD - B 07K 7K B 2R o dhiIiAse B EREL
top-down HYEEEZ - RIE HiEERZeRs  Hamlies - FUEEER - sy 2 mte -
IR > BRI G2 E RS R 2 T/ BER A 5 TIEEABE B ARSI
PR BEEINE T A > B 2014 FREEEESEIEIATITI SR - EEEENZ
HER R IR HATATTAS SR U T DU > (R O At B2 R R B B R 2R R 2
BeILE R BEENIEETIR -

TR EIBCREREL " SUEARSE ) WF9eEUA - TRBIRSE R T IS b A She Ak
N B R BRI « BIERASU LR St EEFLFENER > BFE
TRt R BT S R IR 2 o A NS SRS ENVfRE » B —(EFr
PRETHEE SRS > BFERISU LA &R - FPEERIRER AN B HREUZ SR R
B - AP 7 B0 OB GG izt - iR TR » MRS LB EER
FEHEN O~ -

TFHRERER MERE AL RESERTEAEE =T FEMERIIE
RS - L RSEAY 2 EPTEBED (Hwang, 2019) - B 2RFEE A SO L @R Rcre /782
iR Z AN, - AR EE N B g R - BRI 2IFE R - B

viii



#G H AT THY - e R AR YT S L2 4R HIHSE R E1E 1T ZE LI ( Hwang,
2019) : EfEE R © SEIERAHCAE AR - Hi@EEERES T HEMER, A
TAEMES, OLEEERRY TAEREERR ) Bfam T A EE TR RV HEHIE R A
R T et B ) o sREEAVE » WE TS ERIRI SR RS > DL
"N R T EREERE AT

AR B R S LA BRI T2 A W R (ERG © S — 2 RESRR I th 3B APE 753
{EEER R ARSHIIRAZE B - S5 R nl i o 2R /i sUB R A A ([ BRI ST - (T
FYSHE  ERFEER BRI B T S E GRS - 2A1& DAL BRI AS [ > #E1 T3
{EAn I B EREHIBTIE -

=~ BRI R L W A E R R AR T

BT IFE AL A E - MESHR =R R A R — T E T, - T
TCHEME ) & TETEEER ) B WAL O HEEAE B EAER - NIt - E
TS B R > S RES R L AT R RV R BIRGE IN R F L g AR Y
JRER R EURL LT e A VI E B0 S 2= (B - 2025) -

BERFTREE RS > AP W i SR AV R ST > S5 — BT B R R S AL AL
I ZEEG R HAAE T UL ) RA - EiEnE R U LB S H At
&S BRI BTV EL S - B EECEE LA bR EN AR R E T
Fito SCrpiERR > DU BRI RUABTFTA AR A T B G - BT RE R B e & B[Ry
SRS LRIt PG ] 7 2 DU s S A b 2= SR PR SR e B A -

o BB SUE RS AU A A A O BB SRR S e A eI R R
WFEALUR ~ P S bR IL ~ 6P B S A ok T ~ BRI A B A
r I $IL ~ dem st LI R I et HAR TS AE S FrikaT AT Fe i LU R i
SR TR S EIHVER SR - A28 HATHVEMITHT ST e B e e % - —HERIME SE A ot
I (AEFRMER - EEHE L) - AERA REEETERERNE -

BB T MR B T AVER T > fERV R RISV FE AN A Z 2
SR (B P 5 FE TN B MERIET R - AR — (BB YISt S 2 T T R EHE
B RS HE A s e i A IREZR 1L R A BE 2 r IR EC
A E SR A ATEHENLE - thee R T AR HE S A A B T Ry, T IR
IRy ) - WL eI HRHESOT SR A EEBEENVEE > MEZEEAL
BNRZ BB ESHESO R -

REBIFTRZENE > ERHPAZEMEAVER > (OSHHIERE) 88 Tt A PEAZE - i
A—AAe s BEEZ  TMEAE ) - ZEME RIREEER A EE 2 B - HEfEE

X



WL Lo 2R ~ 5/ G PRI RE R SR EA RS I 5 B2 - HAS EE AR 8 - BEAZE
Bl TR EYARE | o EAFTERAV AT - N AR M PTER LA T AR
FAEMIHRTEN BT - T2fE " Bk 5302 " ik, - BINAER—UNE - R
BV S —EAE - EAER - "Bt B2 " MRMmImAE L o M T &R
PR REYRLE RtimA , (BIREEEE) - RN E B 006y E 5 A 5k
FTLAA A EE M RS EEAMHE TG, -

HEME AV EEL L - T B, ERRFEN  HIBEREZES T EIrrELEL, m
AE s ERFPEEVERL > TS L eGE L A B SR G a2
MEAFEEEE » B RAVAIRINEE S — VB ARG A - B&REIFRE A0k -
B AU 2 — VN ARYRE T SE R — AR B M SR e A ) B -
bt T AR /Y T Bt BRI T AR AR~ TEAE  EE - AFVH
S TRMIA L B (RRRELL) FrE 0 T o AR ? H—UNEG&EE
ML (—UNEMEmR) T HERMG IR  JEEAE (A ) - BRI T TR
EFERGMA - AR B %2~ M8 17 BREME AR T R, WA EES
SR IEEEEEE 2 DR RR (R P AR AT - AR BRI E M - E2gl R ot
THRHEEPEEA FINE TR, TIRRUERY o BRI RSP R & E A4
Az TZERE S o B CLEE) Pral - TERR AR AR o ARAETREY T2 ) eE

"ARZEN BN ERMERATERAHA o (22 T AR ) ZHES - BREEHE
RO EEYANG: A=K WY = {=H= 5 4= A S

MR B EREEREAIESR - REEEAL "2 0955 GHRAKR — P EcE:
AgERsfgE T 2248 ) 89 " s, HERWE "2 Y T elloaskE, T ER, 2
A A - SAEREEE FiE— PR CLEE) Frell TRz 28R RE s GlgsE &
Bl2th o ZA81Ta > MEAZE - ) MARE "2 OrVAEREER - &8EN2mE - AT
g T2, o BULHAMRNE T22, o EEMAVEHEEARZE - vEm A EEEN
FRLARY F22A] 5 o AU P22ty - OB LR » #E T2E g B0EM - BTG
fE—HEmeR TR "My o 0 CLEERE) (CFEEEN - 2003 - 242 H) - MfEl:
% T qEMEY > REHENEER > SRR TErr, - T SERE
H o

AR HEMTE Ry T EREHIR ~ P T SR RSV EINL - B S BE Em Y
HizkzmoRHE (Epistemological strategy for constructing culture-inclusive theories ) | (&%
» 2018 ; Hwang, 2019 ) Bl " K+ EREZAERREE | (E&9A > 2023 5 E&5L5% -
2024) TMAIPAE @ - MEERRERR —Im « ®tB (BMIEL) el " NLAAME - BREE -
G SEEEIRAE - BRI, o FRARTTIC RV B am B T YD - atk ] R—
Bt - MR BRI PSR EIREE - A AL HEREE e -

X



=~ EAZEFEIREREERS MET2NERNN? FARSIANSUERGHRE

PR sE SRR P AMUES A OB EE » Eds B — 4 [FE—(E
WIS 2 REEE - LA TSN - AR & B[R B R A b e e AR AR -

AR PR E AR PH G HER LG A A FERVEAEES - AR
AR BRI ESE ? R AL - P A TR (R SRS - B rektbseR
PESALRARREAE AR 2 2 2AIT] (BFES > 2025) « NBFTEIE R 1 iERiT
P25 R BB S ai B At R 33 SR B st — 2 S IR A 4

PEE M AR — S EE AR R ESCAA S b R SR B E A B E I SO & - R
RAFEH AL RIS AT RE R MR S ? BB LERT =2 ? RATE A vl se R AR E
[E{EBRE ? SRR AR EFSUERS ?

- FEEMNE - ATAEEAE "Ry bR ) ETOIEE

MSEEZIERE PR REE > e (EEZNFEE O5FE > 2025) -
R e b i ) 2 SUEAE? ERETEE 1 RS ER L A ZBE T
EEREEAOEGR - MIFRMAFEREE R ? fxoutl (us &1 - &
Hrhnsz ~ Kl ) BCREEIZAYEE N 7 BER R R U RERAIAGR R ? e @ U AR
PRI ?

5 R AT D E B A R M e B G R a0 e 7 ISR b e S TR S
AREE ? So—TafiRe ?

I~ B T UBEE L 8 TR L, RS

FFEEHE (2025b) [BIfE T SR sUb e, < SUBafE ? RREEE T B Ey At
Ham o > AIBMER L VIR o [0l A i (=) M B S B e MR AT RE R E 15 Ry ] 2
R " UBRE L ) BT SUERERE ) o TSUERE(R ) AiEEECUE (FI73UE)
Rl S BHYIERE o R SUBR B2 b8 SEE A BT R B - ETE
HSCAEIREEAS 2 2B BN R - (BRAEHSU IR ORI IR e B i RR e A 2 82
2 ERERRZI EHRETE - T UEREL ) EREESESEIE U ERE - 1]
RERE ST RIGRTHBURS - AR RAESERAL " SUbSE L ) B TSR ,  REEE
RF i P Y e AU Bt g AR S - tREsR DS BRI AR S - i R Ry

X1



HEER A FRE - FE(E<Bi - AR LR (e S - (R E 1R —(EHEERELAT—
{16/ 2 S B RE A SRR FTRE - 12— (B AU QR — (W EEGm Ry - A RERREHEPHY -
AL SALZSE  HUE > w1 DU & LT VH e e s Bl BB P Y — £:571 T PO D
Wge (Eed > 2020) L@ {HRE #1822 (universal ) /Y (BEfZ) &
DURRE AR RS - IR SRR EE - T hERES TR, » YA
ARV o fEas - #2A T EEN ) fRE S b E R ROP SR VE s - B e A
CEtE) fviEm © 2DUFRREEEE (GBI - REDLHEE R ) KEmEENE
(substantial ) HYZF!] (hf% ) BHEe & 3. 40EEARS [REAE R mPEE A Y B BT 7 AL
R R H RS o 4.5 g 0L e Y e e B L PR B 5 -
B R T B EIR 28 F el BV UE DB - EE TR B AVE TRt + (2 H Al
2= AR B SR H B R AV TR BT TR 2 HURR I - A E & 2B T B A R
HYERK -

AN~ St T SUERRRR | BB ARSI SR

[EfELIE PRy TP B ) - SURRMREEN T FEZHE ) AR EE
#5535 3 Archer (1988,1995) FfE5REY T34t 7Tk, (analyticdualism) : ¢k
SYRTHIIGE » DVETEREE Y T B4R ) (cultural system) 1 T8 — SIS BAER |

(social-cultural interaction ) ° B T o ¥ &QIFIE 2 MRS 2 EFRERRN | > &)
DSBS T S0bIPREES | (morphostasis) 5 %% AR AHEE B AFFE it @i rE T
B TR 1UReRE - EREESUE T SUENTEEE , (morphogenesis) > Acher B3 HT
orEmERRF ¢ T OUBRIRRER | AUBHSEIEE LY T U AR, o HRRR T —(ERT5E
T gEFRM > HEHEERS TR, 89 T SUeCTAEE ) o PR lE RER S
%> BEGIR R B EHREEE T IR I AU LAIRRERIE 2 WE A BIE
PR (fallacy of upwards conflation) o 7 27 & HiZe & B B UL 24 > 450 > 1T
RS — b B g - EGTEIENE LM - ATREEL R MEREAYZE (fallacy of
downwards conflation) - AT CAMIARFFEAERR (R IL AT S b ARSI VS BSOA P4
T E — UL A EHYE R -

B[ (Hwang, 2019) PLT STABEIZREER | Rt Ol > FR I SU B 2RI R 3am o
BRAFA A HEEE (universal ) B (formal ) 9 E RS HT A S LR R AT M4
ek, 2T fE 0% NN OR[ELEE | (one mind, many mentalities; universalism without
uniformity ) (Shwederetal., 1998, p.871) - 2 " S BV OB, | - Hr s
AL Z e 15 45 {18 TRl e B w0 2R i B A B SR B I (AT » I5 (]
SRS B e REH AT 25 (B SA L BRI - A U IR AR 81 5 EHETT O34T - RIS

Xii



{BRIREEE » NS i%EE B B (A S BARRER DAL B T - FrlAoo i 7 FZE89SE - Bt
AILLE RS ARAY UL - RERVIHZE T R] DULAE Rt B RHERIA 2240 4H (scientific research
programmes ) HYERGmHERZ (hardcore) (Lakatos,1968) - FHEFECTAESELEEH - Wi
T —PaVEEWSE - fFlanr{EHERSRERE (Mandala Model of Self) (Hwang,
2011, Shiah, 2020) B[l/& B A E BT =00 B B8R JEF B E AR &S b
7y TEK, o WAREEEIT R IR E G {EEL (Shiah & Hwang, 2019) - ¥}
7 A3k F B VEE RS R R B B BRIk FE( 2018)
RIER BRSPS T B R EE G EHE MR THER =B EEZ B EE
EH - R =B elvEHEL (End  2018) ~ L iz Ea S feaEHia
fmFcr 5w (Nonself Theory) (Shiah,2016) -~ DL (5&) FEREAIAIEHA =% /@2 0T
S H IR S Peapia sl (7RSS - 2019 ) Rl 5548 ) R AN A FE &4 (Jun-zi Self-
cultivation Model ) (Xuetal., 2022) -

-~ Z&H T UEEE IE - aRSEERNE EERZHARRE

N 2482 SLERY BT EERREE - PR DU 4Ll T SUBIPRREE | BB &
G PTERENY S8 R AT AR R B Y T OB ANRE ) (BEEmEERZ) s WA
FHETTE BT > AT RSN - AR - Re R FREE S E R 21
FHEERIRFHEAE -

—~ (B&) By "HLERE, AE

8 (580 mgthey CPEsHR A 1L B S Pe A - RAG—Hm) (Tk
#F > 2019) o AERHHERGAIAIE B R EIR A —RAVEEFERE - HF > D (54) &
EEEIPAERA A2 G 1A B 2 fe s — A TURE RABESIER » FE S S EAYRRS £
&0 TIEGEE - mIER D~ AR - IR EZA ) FRERNS - i MEL > B

" E AT LRI R HoN - IURESE S, BB BRI AT B
BUNEa IR Al RENE B ¢ (B&) HVEIREICEFER AR - IR AE
x5 HIBGRERERE R THE AR IR £=)8  {i71E T3
B, - WREREABEEFE - SICEERMRA L ASEHT - ERETER
W#E Z RS IL 8 - B AN NI MEESEZEAIREE » B0UE : 257 T X
ANea—H,y - BHIFERERIZOAE > DR SR (ERe R 52 H 73 Bl AR ARGER -
PR = KA EDRIEEIRAR - IR Ry B 5 B S R A ar B i - & (5 46)
S BB SEBREER - AR ERAVEE » ReAH AR MESTRAVALIL - Rest—%

xiii



TIHYEEEEE R TR AE—IR ) AUIRES o FEEEH - AR BRI B ARG ERN 2 EIAK
CHVES [k EERRZ N2 > EETFFEN S OREE ~ BUREY LE LS Enikes -

B Xu %5 (2022) TEECEIEHZAVIEE N DISUE RSB RES - S &5
LEEERS] Jun-zi Self-Cultivation Model » T] DL AR AR (R 2 5L VA& 1Tk ~ B2 03
(R B FH A R S (R B S LY VBRI

= RxE TIUEERE ) AE

RERHSULEZITE - DOUEARSTESS » (RBHEREHEMIEHAY (FHR =)=
RegzBaHEeEFEY) (B - mRIgsE > 2017) - EFRH " HEEE =87

R BRI > 3l R lEA ~ BRI EE R BE 2 SPeEHE - (e =g
REHEE - ey T e B TR RSB R > Y E SRR ZIZIS K
HEMET " 23 2% 2% ) WERRENSSR > BRE TER I ERREEGER
] .

=P TUEEE RE

H e (2024) SULRSEERNS > e TR T 2T 2 g RERER
HEFAAL BN o MRS T B3 BT B MM B R R R IO E R R
NEH - AR > RiAE @ EEAEAR - BARRERESHENEES ~ (T8RN =
(e © RS H 20 EE > SREUERF SRRV EE > BRI HIVE POIRE -

BARBIRF AR T 1 ) SCE={U5Vam e < IRVETEE - RERAIE RIVERVERITESSE - AW
WHAE - DRSS BN ETREE LGRS -

SZRR
F2&EL (2023) o A4 R BUR -1 &R O] GERT IR BRI BT IE T A -
FERRE BT > 14 (4) > Vi-xxxvil o

TG~ FmEd - Bt (2024) - R EEZE - AL EM R HERAEE
% o AL EERGLEET 0 15 (3) o vivvii

X1V



SPEEAN (2003) - LR ¢ OKERRIE - fERE - HEARZGEER -
B Rkt

B (2020) o A LALERohHFCELEE S o R letsE ¢ AR B RS A Y (R R
B o AL OS] > 11 (1) - xil-xxxi ¢

Bad - RiksE (2018) - DURGREZSG S EREE N H FRVBE OB © FxE
THEEESREE T o SRR (T4R) 0 AREER - BHREERER 1000
[R5 B PR BB lT ey &ram s EE (ISBN : 9787520330176) (262-280 K ) = H1EItL:
GRE AR -

o - s - G HEEE - BRIE (2024) - (e EEREREERE | e T EEVE R
HHEm o PER T ERIERRIT - 5 89-126 -

TR ~ MBTE - TREERE - Eonr (2019) - SIS AN T EAZ G 1
B ZPeaEiEsy - RAEG—Him - RIULEERSE » 51 - 277-318 -
https://doi.org/10.30213/JC1SS.202412_(5).0006

FHEHE (20252) - fExRMmEREEE AZEE - TR - Bin sl g8t - A48
FLEREREA] - 16 (2) - 1-78 -

FHEHE (2025b) - fRRMmBEE \ZEE - TREE - HinEmEE R Y
o A LEERLEEREET] 0 16 (2) - 142-158 -

PRzEsC (2025) - #EAZEERY " Htm AR BREEHEERRY T, o RsER 0O

EBEH]» 16 (2) - 105-129 -

HEFE (2025) - [OfE (ERMEBEE A\ZFHE « 2T - HinEmal g et
7T) o ARG LB - 16 (2) - 130-141 -

=R (2018) - tHERIRRVEERE (SBVURERR) o OFE -

TOkE (2025) - EREA T O ERRE EAENTE B - AR OEESET] 0 16

(2) »79-104 -
Archer, M. S. (1988). Culture and agency: The place of culture in social theory. Cambridge

=xF

(=]

s}

University Press.

Archer, M. S. (1995). Realist social theory: The morphogenetic approach. Cambridge
University Press.

Hwang, K.-K. (2011). The Mandala Model of Self. Psychological Studies, 56(4), 329-334.

https://doi.org/10.1007/s12646-011-0110-1

Hwang, K.-K. (2019). Culture-inclusive theories: An epistemological strategy. Cambridge
University Press. https://doi.org/10.1017/9781108759885.

Lakatos, 1. (1968). Criticism and the methodology of scientific research programmes.
Proceedings of the Aristotelian Society, 69(1), 149-186.

XV


https://doi.org/10.1017/9781108759885

Shiah, Y.-J. (2016). From self to nonself: The Nonself Theory. Frontiers in Psychology, 7,
124. https://doi.org/10.3389/fpsyg.2016.00124

Shiah, Y.-J. (2020). Cultural heritages and mental health: Towards the self-nature and its
implications for psychotherapy. Journal of Psychiatry & Mental Disorders, 51, 1-6.

Shiah, Y.-J. (2021). Foundations of Chinese psychotherapies: Towards self-enlightenment.
International Publishing.

Shiah, Y.-J., & Hwang, K.-K. (2019). Socialized reflexivity and self-exertion: Mandala Model
of Self and its role in mental health. Asian Journal of Social Psychology, 22, 47-58.
https://doi.org/10.1111/ajsp.12344.

Shweder, R. A., Goodnow, J., Hatano, G., LeVine, R., Markus, H., & Miller, P. (1998). The
cultural psychology of development: One mind, many mentalities. In W. Damon (Ed.),
Handbook of child psychology (Vol. 1): Theoretical models of human development. John
Wiley & Sons.

Xu, J., Chang, N.-S., Hsu, Y.-F., & Shiah, Y.-J. (2022). Comments on previous psychological
Tai-Chi models: Jun-zi Self-Cultivation Model. Frontiers in Psychology.
https://www.frontiersin.org/journals/psychology/articles/10.3389/fpsyg.2022.871274/full

XVi



A+ B2 E N E B & Journal of Indigenous Counseling Psychology
2025 £ - 16 % 2 R - vi-xxxii B 2025, vol. 16, no. 2, pp. Vi-xxxii

Confucian Ethics and Chinese Views on Education: The Modern
Development of Self-Cultivation Incorporating the Wisdom of the 1-Ching

Yung-Jong Shiah*  Chih-Hung Wang Jia-Chyi Yan
Abstract

This special issue comprises five articles, primarily centered around Professor Bih-Jen
Fwu’s work (Fwu, 2025a), Confucian Ethics and Chinese Views on Education: Philosophical
Reflection, Theoretical Construction, and Empirical Research. Three of the articles serve as
critical commentaries on Fwu’s work, followed by a response from Fwu (2025b). The central
theme revolves around how to articulate the Confucian wisdom of “the logic of being” using
the Western framework of “the logic of construction.” Professor Fwu has long engaged in
research on the “Chinese conception of education,” building on Professor Kwang-Kuo Hwang’s
epistemological strategy of multiple philosophical paradigms. She has deeply understood the
distinction between pancultural and cultural system approaches in cross-cultural research—
moving from pancultural studies that “know what is,” but not “why it is so,” to cultural system
studies that both “know what is” and “understand why it is so.” By constructing a “theory of
role obligations in self-cultivation” based on Confucian ethics, Fu posits that individuals should
constantly engage in self-cultivation and fulfill their role obligations in the five cardinal
relationships to meet the expectations of significant others. The public evaluates one’s moral
cultivation based on the degree to which one fulfills these obligations. Role obligations are
closely tied to moral development and are aligned with society’s expectations for vertical
achievement goals. Thus, the pursuit and realization of such goals becomes an embodiment of
both “ethics” and “morality.” The second article critiques Fu’s use of a reflective emic approach,
arguing that it may fall into the trap of “cultural encapsulation”—a bias that arises when a theory
is constructed solely from a single cultural perspective, overlooking other sociocultural
phenomena and forms of knowledge, which can lead to stereotyped interpretations of the real
world. The author proposes a reflexive etic approach as more suitable for constructing
indigenous theories, as it can better address both intra-cultural individual differences and cross-

cultural variations. The third article strongly agrees with Fwu’s research approach and
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fundamental perspectives but raises critical questions: as different cultural systems and values
from various civilizations continuously interact and clash, is it possible that these systems may
eventually merge? Will cultural differences persist, or could they evolve toward a dominant set
of values or an integrated cultural system? The fourth article raises further questions about the
“Culture-Inclusive Theory,” such as: How is a culture determined? How is the validity of near-
truth and the explanatory power of a theory assessed? The final article presents Professor Fu’s
response to the previous three critiques. In addition, Fu suggests that adopting the notions of
“cultural heterogenization” and “cultural hybridization” may help construct theories that are
simultaneously applicable to shared human cultural and social experiences, while also
explaining inter-cultural differences. She further recommends clarifying the research
distinctions between “cultural morphostasis” and “cultural morphogenesis.” Cultural
morphostasis refers to “the complete body of knowledge once held by intellectual elites,” which
allows us to perceive the “interaction between society and culture,” i.e., cultural derivation.
Therefore, research in “cultural morphostasis” should precede that in “cultural morphogenesis.”
This principle is straightforward: for example, the I-Ching (Book of Changes) serves as a
metaphysical moral foundation for both Confucianism and Daoism. If we do not fully
understand the cultural morphology of the I-Ching, how can we comprehend its “evolutionary
process” within specific historical and social contexts? Hence, the article proceeds to introduce
the cultural morphostasis of the 1-Ching and the derived wisdom traditions of Confucius and
Lao Tzu. Ultimately, this issue aspires to foster a fruitful academic dialogue between Confucian
thought and the three reviewers, sparking new intellectual resonance and paving the way for
further development in social science research on self-cultivation that integrates the wisdom of
the I-Ching.

Keywords: Confucian ethics, Chinese views on education, I1-Ching, Culture inclusive theory,
Self nature, Psychology of Self-Cultivation,

Yung-Jong Shiah*  Graduate Institute of Counseling Psychology and Rehabilitation
Counseling, National Kaohsiung Normal University

(shiah@mail.nknu.edu.tw)

Chih-Hung Wang  Department of Guidance and Counseling, National Changhua
University of Education

Jia-Chyi Yan Department of Applied English, National Taichung University of
Science and Technology

Xviil


mailto:shiah@mail.nknu.edu.tw

This special issue comprises five articles, primarily focused on Bih-Jen Fwu’s work(Fwu,
2025a) , Confucian Ethics and the Chinese Conception of Education: Philosophical Reflections,
Theoretical Construction, and Empirical Research. Three of the articles serve as critical
commentaries, followed by Bih-Jen Fwu’s response(Fwu, 2025b) . The central theme explores
how to articulate the Confucian wisdom of the “logic of being” through the Western “logic of
construction.” This issue also proposes the need to clarify the distinction between “cultural
morphostasis” and “cultural morphogenesis.” A “cultural system” is understood as the total
body of knowledge historically held by intellectual elites, which allows us to observe the
dynamic interplay between society and culture—namely, “cultural derivation.” Given that the
I-Ching (Book of Changes) serves as the metaphysical moral foundation of both Confucianism
and Daoism, the issue proceeds to introduce the cultural morphostasis of the 1-Ching and the
derived wisdom traditions of Confucius and Lao Tzu. This lays the groundwork for developing
a social science approach to self-cultivation that integrates the inclusive wisdom of Confucian
and Daoist traditions.

I. Explaining the Confucian ""Logic of Being" through the Western '"Logic of

Construction"

1. The Series on Confucian Ethics and the Chinese Conception of Education: Adopting
Professor Kwang-Kuo Hwang’s Multiparadigmatic Approach

The late Professor Kwang-Kuo Hwang (hereafter referred to as Hwang) often remarked in
public that Professor Bih-Jen Fwu was the most diligent among his students in studying the
philosophy of science. She attended more than ten of his courses, which primarily focused on
applying his epistemological strategy of multiple philosophical paradigms to research. In her
2025 article (Fwu, 2025a), Confucian Ethics and the Chinese Conception of Education:
Philosophical Reflections, Theoretical Construction, and Empirical Research, Fwu explains
that she adopts a post-positivist perspective, which holds that researchers can only approximate
the underlying reality—there is no “absolute truth.” This perspective emphasizes a top-down
approach: researchers generate questions, use rational thinking to make conjectures, deduce
hypotheses from theoretical frameworks, and then collect empirical data to test these
hypotheses. Scientific research, in this view, is akin to a searchlight that probes the unknown.
In contrast, the bottom-up approach assumes that gathering sufficient data will naturally lead
to theory formation, like water overflowing from a full bucket. Fwu’s research team adopts the
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top-down deductive method: based on the theoretical framework, they derive hypotheses and
then collect data to test their validity. However, explaining Confucian sociological concepts to
the international academic community remains a considerable challenge. Nonetheless,
researchers involved in the “Chinese conception of education” series have been committed to
this endeavor, and since 2014, their related studies have gradually been published in
international journals. Notably, Fwu emphasizes that the research findings should be
understood as approximations of truth. As such, she welcomes alternative theoretical
frameworks from other scholars to engage in scholarly competition—so that the explanatory
power of different models can be compared.

Professor Fwu’s research team adopts a cultural system perspective, which involves a deep
investigation into the original thinkers who established a given cultural system, aiming to fully
understand their worldview and conceptual foundations. For instance, to study the Confucian
cultural system, one must return to the historical context of Confucius himself and consider
how he articulated his ideas within the society of his time. Interpretations of the Confucian
system made by later generations are seen as reinterpretations shaped by specific socio-cultural
conditions, rather than direct representations of the original system. In contrast to pancultural
research approaches, which typically center on mainstream Western psychological theories and
then develop instruments intended to measure psychologically equivalent constructs across
diverse cultural groups, Fwu’s team does not take such a path. Instead, they prioritize grounding
their theoretical development in the indigenous cultural context, allowing the internal logic of
that system to guide their framework and analysis.

Professor Fwu’s team approaches the modernization of Confucian ethics and the Chinese
conception of education by building upon the scientific pathway developed over the past three
decades by Hwang (2019), specifically his cultural system theory grounded in multiple
philosophical paradigms. The aim is to transform the Chinese cultural tradition into objective
knowledge that meets Western academic standards, thereby contributing to the construction of
an autonomous Chinese social science. In our view, this model is already mature, concrete, and
operationalizable. This scientific approach, known as the cultural system perspective,
incorporates multiple philosophical paradigms (Hwang, 2019): namely, constructive realism,
structuralism, and critical realism. Constructive realism distinguishes between the scientific
microworld and the lifeworld, acknowledging the interpretive nature of scientific theorizing.
Structuralism, within the context of psychology, examines the ways in which individuals

acquire knowledge. Critical realism addresses how inclusive, culturally grounded theories can
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be constructed. Most importantly, when analyzing the epistemological strategies of a culture, it
Is essential to place either the person or structuralism at the center of inquiry.

The theoretical framework and related research developed by Professor Fwu’s team offer
two major advantages. First, it effectively explains the fundamental differences between
Chinese and Western cultural systems. Second, it avoids the limitations of reductionist
approaches or research that focuses only on a few isolated variables. Their research strategy
begins with a comprehensive analysis of the original structure of the cultural system, which
then serves as the foundation for guiding investigations into how culture influences individuals.
This culturally grounded approach ensures both depth and contextual relevance in

psychological and educational research.

2. Professor Kuang-Hui Yeh’s Two Key Constructive Critiques and Suggestions

Professor Kuang-Hui Yeh is an outstanding scholar who has made significant
contributions to indigenous psychology through the development of three original theories: The
Dual Filial Piety Model, the Dual Autonomy Model, and the Parent—Child Conflict Process
Model. In his commentary, Professor Yeh offers an important suggestion: when constructing
research concepts or theoretical frameworks, researchers should first consider the contextual
factors of the intended application setting. Doing so can greatly reduce the gap between
theoretical perspectives and practical implementation (Yeh, 2025).

In his critique, Professor Yeh presents two key constructive criticisms. First, he notes that
Professor Fwu’s use of a reflexive emic (insider) approach may invite criticism for embodying
what is referred to as a “cultural capsule” bias—that is, the tendency to adopt a single cultural
perspective while overlooking other sociocultural phenomena and systems of knowledge. This
may lead to replacing complex realities with stereotypical representations of culture. As a
solution, Professor Yeh suggests employing a reflexive etic (outsider) approach, which is more
likely to help researchers simultaneously address intra-cultural individual differences and cross-
cultural variation, thereby achieving a more balanced and integrative understanding.

Second, he points out that the cultural system approach, while valuable for constructing
indigenous psychological theories, may easily fall into the trap of binary thinking. For example,
it may rely too heavily on dichotomies such as Eastern vs. Western cultural systems, discovery
vs. invention in theory construction, rights-based vs. duty-based perspectives, or vertical vs.
non-vertical achievement goals. Such binary framewaorks can limit the interpretation of research
questions and findings. However, Yeh acknowledges that academic research necessarily begins
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with definition, and definitions often inherently produce binary categories (e.g., defining gender
typically results in a male/female binary). Clear definitions remain essential for conceptual
operationalization and measurement in empirical research.

Professor Yeh proposes the concept of binary emptiness as a solution, arguing that the
existence of phenomena in the world should not be constrained by binary oppositions, such as
right versus wrong, good versus bad, superior versus inferior, or East versus West. When a
phenomenon is interpreted through such binary evaluations, it reflects the evaluator's or
researcher's perspective and framework, rather than any inherent quality of the phenomenon
itself. The recipient or interacting subject may possess their own distinct or unique viewpoint
and evaluative stance. Yeh emphasizes that binary judgments or classifications are
fundamentally impermanent and non-fixed. Therefore, the resulting evaluations or
classifications based on binary thinking do not represent objective facts, but rather relative
outcomes shaped by the subjective perspectives of those involved.

The emptiness mentioned by Professor Yeh should be borrowed from the emptiness of
Buddhism. The "Platform Sutra of the Sixth Patriarch” says, "The wonderful nature of the
world is originally empty, and there is nothing to be obtained; the self-nature is empty, and it is
also like this." If this emptiness is the self-nature of "self-nature is empty" in Buddhism, it refers
to the true nature of the Vajra Heart Tathagata-garbha or the eighth consciousness A/f yé shi
(alayavijiiana); its nature is originally empty, its body is real and be unmovable like the absolute
truth. The self-nature is empty, which is a kind of "essence that does not depend on anything."”
The emptiness of the self mentioned in Buddhism is not the self defined by worldly law
symbolized by the five aggregates, but refers to the "self-nature™ or "true self,” which is an
essence that is independent of all worldly laws and does not rely on anything. In simple terms,
"self-nature” means "not depending on others,” and worldly things born from "dependent
origination” are "dependent on others” (observation and comparison). The "dependent
origination” of worldly things and other dharmas is based on the real and unchanging Dharma
Realm Tathagata-garbha.

Although in the intuition of ordinary people, the "self" certainly exists, it actually exists
through "observation and comparison”; but from the Buddhist point of view, the five aggregates
of the physical body are dependently originated and empty, without self-nature, and will
eventually perish. Only when they return to the Tathagata storehouse will they have their self-
nature. Therefore, the "self" of the five aggregates does not exist because the existence of the
"self" itself must be through "dependence on others," just as the " Samdhinirmocana Sitra" said:
"How do all dharmas depend on others? Because all dharmas have self-nature due to causes
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and conditions™ ("All dharmas" chapter) "This exists because of the power of dependence on
others, not naturally™ ("No self-nature” chapter). This means that the "self" is born from causes
and conditions and emerges under the operation of the pafica-skandha (five aggregates):
riipa(form), vedana(feeling), samjiia (preception), samskara(volition, mental formations), and
vijiiana(consciousness). The five aggregates of "self" are all-encompassing and exist in relation
to many psychological interactions. Professor Yeh believes that binary oppositional evaluations
or classifications are also fundamentally "impermanent” and "non-constant”, and are "empty
aspects" that change and disappear depending on ideology, similar to what is said in the Heart
Sutra: "Seeing that the five aggregates are empty.” The five aggregates have the "empty
characteristics™ of extinction but no "self-nature of emptiness,” which is the conventional truth
in Buddhism. However, "self-nature is empty"” is the ultimate truth, which refers to the
absolutely real and unchanging nature of the eighth consciousness, and refers to the "emptiness"
of the true self.

If researchers practice the righteousness of Buddhism and realize the true original mind
and the eighth consciousness, Vajra Heart Tathagata-garbha—Ali yé shi (alayavijiiana), they
can understand that the "empty" "five aggregates” self is actually the product of the "empty"
"Vajra Heart Tathagata-garbha"—"true self." On this basis, they can further understand the
Heart Sutras: " Form is not different from emptiness, emptiness is not different from form;
form is emptiness, emptiness is form; the same is true of feeling, perception, mental formations
and consciousness.” Understanding the five aggregates, "the dharma of the false mind is
impermanent and ultimately returns to nothingness, so it is called 'empty apperrance’. The
dharma of the true mind is also 'empty’, but although its dharma is empty, it has a real reality,
so it is not called 'empty characteristics'. It is called 'emptiness'... The true mind and the false
mind are both dharma-natures of 'emptiness’, so together they are said to be 'all dharmas are
‘empty characteristics™ (The Secret Meanings of the Heart Siitras, Venerable Xiao Pingshi,
2003, p. 242). From these dharmas of emptiness, the true meaning of the Middle Way is
revealed , and can further understand the profound principles of "absoluteness™ (no comparison
or opposition) and "relativity" (comparison or opposition is possible).

Indigenous psychology research aims to dissolve the opposition between Eastern and
Western cultural systems through the epistemological strategy for constructing culture-
inclusive theories. (Hwang, 2018, 2019) and the creative hermeneutics of indigenous social
sciences (Wang, 2023; Wang et al., 2024). It is truly not feasible to favor one side. As the
Diamond Sitras states, "All characteristics are false. If you see all characteristics as non-
characteristics, you will see the Tathagata.” This offers a glimpse into the extraordinary benefits
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of Buddhist practice for enlightening the mind, perceiving the nature, and embracing the middle
way. If researchers draw inspiration from this, indigenous social sciences could potentially

reach a higher level.

3. Is It Necessary to Invoke Philosophy of Science in Research on Chinese Educational

Views? Issues Concerning Cultural Systems of Different Civilizations

Associate Professor Shun-Wen Chen, a prominent mid-career scholar in indigenous
psychology, has known Professor Fwu for nearly two decades and has collaborated with her
extensively within the same research team. Unsurprisingly, he strongly affirms the research
orientation and foundational perspectives articulated by Professor Fwu.

In his commentary, Chen raises a critical question: Do the differing fundamental values
between Western societies and Confucian societies stem from distinct cultural and intellectual
traditions? If so, it may not be necessary to invoke concepts from the philosophy of science.
Rather, a direct analysis or comparison of the basic value differences between Eastern and
Western cultural systems may suffice (Chen, 2025). However, Professor Fwu’s invocation of
concepts from the philosophy of science in her target article serves a specific purpose: to
explicate her epistemological strategy and to clarify how this strategy connects with her broader
series of studies.

He then raised some important questions: The cultural systems and values of different
civilizations often interact and influence each other. Will various cultural systems gradually
merge in the future? Or will they continue to maintain their differences? Will they develop
toward a common set of values? Or will they merge into an integrated cultural system?

4. Two Critical Questions: How to Determine *"Culturally Inclusive Theories™ and
Approximate Truth

Professor Feng-Yi Feng, a scholar with a background in education, raises two important
questions (Feng, 2025). The first question concerns: How is the "culture” embedded in a
Culture-Inclusive Theory determined? This question involves several layers, such as: Why was
the cultivation-based role-obligation framework chosen to elaborate the Chinese view of
education, instead of other streams of Confucian educational thought? Which groups are
included in the so-called Confucian cultural sphere—Taiwan, Hong Kong, Japan, Korea,
Singapore, Mainland China, or other East Asian Chinese communities? On what basis is
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Confucian culture adopted as the theoretical foundation? How are the research concepts and
perspectives of analysis selected?

The second question addresses: How can we assess the validity of "approximate truth™ and
the explanatory power of a theory? This includes concerns such as: Is there any objective
standard for evaluation? Are there alternative interpretations?

5. Adopting "Cultural Heterogenization™ and "'Cultural Hybridization™: The
Advancement of Science

In her response, Fwu (2025b) addresses the question of how to determine the “culture”
embedded in a culturally inclusive theory. She explains that the choice of the cultivation-based
role-obligation framework is deeply tied to Confucian cultural traditions. As for how to
simultaneously account for both theoretical universality and cultural specificity, she proposes
the concepts of “cultural heterogenization” and “cultural hybridization.” Cultural
heterogenization refers to the process through which global culture (predominantly Western
culture) becomes integrated with local cultures. As a result of globalization, local cultures
continuously transform and reinvent themselves. Although it is difficult for local cultures to
remain unaffected by globalization, their core concepts can still be preserved intact, with only
superficial elements being directly influenced. Cultural heterogenization also implies that when
traditional Confucian ideas encounter Western cultural forces, the resulting interaction can give
rise to new synthesized perspectives. If theory construction can adopt both cultural
heterogenization and cultural hybridization, it may be possible to build theories that are both
universally applicable across human societies and capable of explaining cross-cultural
differences. Fwu further states that the aim of science is to solve problems. In any given field,
one theory can be considered a scientific advancement over another only if it offers more
effective solutions to problems. Thus, the replacement of an earlier theory by a later one
signifies scientific progress only when the latter demonstrates superior problem-solving
capacity.

The indigenous Chinese “cultural system” approach can encompass a four-part research
trajectory integrating both theory and application, as proposed by Shiah (2020a). This “research
tetralogy” includes: First, constructing a series of formal (universal) theories based on
Confucianism, Buddhism, and Daoism. These are “hard-core” theoretical frameworks that take
traditional Chinese thought as their foundation while integrating the strengths of Western social

sciences—“Chinese learning as essence, Western learning as application.” This step aims to
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reshape the Chinese scholarly tradition by transforming the universally valuable heritage of
Confucian-Buddhist-Daoist culture into formal theories applicable to all humanity. Second,
using the moral cultivation views found in Confucianism, Buddhism, and Daoism—including
notions of self-natured divinity, Heaven/ghost/gods, and social relations —to construct
substantial (contextualized) “hard-core” theories. Third, guiding empirical studies, especially
those of an analytic or partial nature, to support and validate the core theoretical claims
proposed in the previous steps. Fourth, developing and expanding the applied dimensions of
these theories, including the publication of relevant books to disseminate research findings and
theoretical frameworks.

We believe that Professor Fwu’s research team has nearly completed all four stages of this
model—a truly rare and commendable academic achievement. What remains is the systematic
publication of books to present the team's body of work in an integrated manner. Doing so
would no doubt make a significant contribution to both academic scholarship and practical
applications.

6. Analyzing Analytic Dualism and the Epistemological Strategy of the Cultural System
Perspective

In response to the question of how to articulate the “logic of existence” in Confucian
wisdom using the Western “logic of formation”, this article suggests that particular attention
should be paid to Margaret Archer’s (1988, 1995) concept of analytic dualism. When
conducting cultural analysis, it is essential to distinguish between the “cultural system” and
“social-cultural interaction.” The cultural system refers to "the totality of ideas articulated by
historically existing intellectual elites." It enables us to identify and analyze what Archer calls
“morphostasis”, the structural continuity of cultural forms. In contrast, social-cultural
interaction refers to subsequent interpretations or adaptations of this system under specific
socio-historical conditions—what Archer terms “morphogenesis.” Archer insists that the study
of cultural morphostasis must precede investigations of morphogenesis. If a research topic is
explored solely through multiple personal interpretations (i.e., each scholar articulates it
differently), the inquiry remains within the realm of morphogenesis, resulting in fragmented
and often contradictory understandings. This approach risks falling into the fallacy of upwards
conflation, where cultural phenomena are explained purely through individual or social
processes without grounding in the structured cultural system itself. Conversely, if researchers
focus too much on the structure of the cultural system while ignoring the agency of actors and
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social-cultural interaction, they risk the fallacy of downwards conflation, which suppresses
individual agency in favor of deterministic structures. Thus, Archer advocates for a
methodological strategy that first analyzes the cultural system, particularly through canonical
texts and classical thought, and only then proceeds to examine social-cultural interaction
through empirical research. This dual-layered approach helps maintain epistemological clarity
and avoids conflation errors in cultural analysis.

Hwang (2019), centering on the concept of “cultural morphostasis”, proposed an
epistemological strategy grounded in a cultural system perspective. This strategy employs the
universal and formal self theory to analyze the culturally specific dimensions of traditional
wisdom. It reflects the idea of “one mind, many mentalities”, or “universalism without
uniformity” (Shweder et al., 1998, p. 871), aiming to construct inclusive cultural psychological
theories. he cultural system perspective emphasizes that such a strategy can effectively avoid
fragmented or reductionist research that focuses solely on isolated variables. The approach
begins with a comprehensive analysis of the original form of each cultural system, using
classical texts as the primary foundation. This process aligns with the notion of cultural
morphostasis, as subsequent cultural developments and derivations are rooted in these original
traditions. Hence, by analyzing the core culture, one can inclusively encompass later cultural
forms. Researchers may adopt this approach as the “hard core” of a scientific research program
(Lakatos, 1968), upon which derivative or modified theories can be developed and further
empirical studies conducted. For example, the Mandala Model of Self (Hwang, 2011; Shiah,
2020), which possesses both universality and formality, serves as a suitable framework for
analyzing the concept of “self” across various cultural contexts. Subsequent empirical studies
(Shiah & Hwang, 2019) have supported the theoretical assumptions of this model. Building on
the evolution from “self” to “true self” (or “self-nature”), scholars have proposed several
extended theories: Shiah and Chang (2018) applied the Mandala Model of Self to Confucian,
Buddhist, and Daoist traditions, proposing: the Three-level Mandala Model of Confucian Self-
cultivation, the Three-level Buddhist Mandala Model, and Shiah (2016) proposed the Nonself
Theory as the English version of the Buddhist self-cultivation model. Xu et al. (2019) developed
the Internally-Oriented Multilevel Stereoscopic Mandala Model of Self based on the I Ching.
Xu et al. (2022) further proposed the Jun-zi Self-cultivation Model (also based on the I-Ching)
in its English version. These developments collectively illustrate a growing body of theoretical
and empirical research rooted in an inclusive and culturally grounded scientific strategy.
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II. The “Cultural Pattern” of the Yijing: A Modern Development of Self-Cultivation
Integrating Yijing Wisdom

As the I-Ching serves as the metaphysical and moral foundation for both Confucianism
and Daoism, the following section introduces the “cultural pattern” (theoretical hard core) of
the I-Ching, and the derived Confucian and Daoist wisdom through the lens of cultural
morphostasis and the cultural system framework. This theoretical construct can serve as a
foundation for empirical research, as well as for generating and modifying theories, thereby
paving a new social scientific path of self-cultivation that incorporates Confucian and Daoist
insights.

1. The Cultural Pattern of the I-Ching

Drawing from the Yijing, Xu et al. (2019) proposed the Inward-Oriented Multilayered
Stereoscopic Self Mandala Model: The Theory of Unity Between Heaven and Humanity, which
illustrates the process of self-cultivation from the ego-self toward the ultimate realization of
harmony between heaven and humanity. Based on the I-Ching, this multilayered mandala
model consists of four conceptual levels, embodying Daoist self-cultivation strategies such as
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“facing reality squarely,” “maintaining balance and centrality,” “accepting with equanimity,”
and “following the natural course.” From bottom to top, the four levels are: The Eight Typical
Expressions of the Self and Sixty-Four Situational Encounters — This level describes how the
self interprets situational meanings and reflects the myriad possibilities of one’s life path. Self-
Cultivation Strategies of the Junzi (Exemplary Person) — This level integrates the Yijing-based
mandala with Daoist perspectives to reinterpret strategies of personal cultivation characteristic
of the Confucian Jun-zi. The Unified and Oppositional Self — At this stage, the self no longer
holds a fixed identity. The mandala is now sustained by opposing tensions that symbolize the
dynamic interaction of yin and yang, representing a state in which internal and external conflicts
are reconciled. The Heaven-Humanity Integrated Self — The model’s innermost core
symbolizes the ultimate state of undifferentiated unity, in which the individual fully embodies
the Dao, attaining the highest harmony and wholeness. This level reflects the Daoist vision of
life’s ultimate purpose. Through the cultivation and practice of I-Ching wisdom, individuals
can transcend egoistic desires, calmly endure external tensions, and transform the oppositional

self into the Heaven-Humanity Integrated Self. Attaining awareness of this state frees
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individuals from the fluctuations caused by desire, fostering sustained inner harmony and
psychosocial equilibrium.

Following this, Xu et al. (2022), under the guidance of Professor Kwang-Kuo Hwang,
developed the Jun-zi Self-Cultivation Model, an English-language theoretical framework
rooted in the 1-Ching and Confucian wisdom, using the cultural system approach. This model
can be applied to explain social behaviors in Confucian cultural contexts, enhance
psychological well-being, and serve as a foundation for the development of psychotherapy
schools that integrate Confucian and Daoist traditions.

2. The “Cultural Pattern” of Confucianism

The Confucian cultural pattern is analyzed using the cultural system framework, drawing
on classical Confucian texts. Based on this, Hsia Yung-Chung and Chang Chun-Chia (2017)
proposed the Three-Level Confucian Self-Cultivation Mandala Model, which defines three
progressive stages of self-cultivation from bottom to top: the commoner (shurén), the scholar-
official (shidaft), and the sage-king (shéngwéng).

Through cultivation at these three levels, individuals absorb the cultural wisdom of
wisdom and courage (zhkyong) and benevolence and virtue (rén-dé). This process involves the
investigation of things, cultivation of the self, and constant introspection. Ultimately, the
individual aspires to the profound realms of utmost sincerity (zhichéng), utmost goodness
(zhishan), and supreme sageliness (zhishéng), thereby realizing the Confucian junzi’s vision of

a meaningful and integrated life in the world.

3. The “Cultural Pattern” of Laozi

Applying the cultural system framework, Shiah et al. (2024) analyzed the classical text of
Lao Tzu and proposed the Four-Level Mandala Model of the Natural Self: A Theory of Daoist
Self-Cultivation. This model outlines four progressive stages in the moral and spiritual
cultivation from the ego-self to the “natural self”: Humans follow the Earth, The Earth follows
Heaven, Heaven follows the Dao, and The Dao follows Nature, The “natural self” is
conceptualized through three core dimensions: Reflective wisdom — understanding and
contemplating the principles of nature and the Dao; Action and experience — practicing self-

cultivation through simplicity, reduced desire, and selflessness; Authentic non-action (ff ) —
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attaining a state of true being that is uncontrived and aligned with nature. This model articulates
a Daoist path of ethical transformation toward an unforced, harmonious, and authentic existence.

I11. Conclusion

We hope that this issue’s contribution on Confucian wisdom and the dialogue among the
three commentators will stimulate a productive academic exchange, sparking new insights and
paving the way for further development of *social scientific research on self-cultivation
grounded in Yijing and broader Chinese wisdom traditions.
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