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Life and death education, as noted from the literatures, has been studied and researched extensively in China, Malaysia, and Taiwan. Our own research undertakings over the past several years, situated in different sociocultural settings have delved into aspects of life and death that could help advance theoretical understanding of the subject matters (e.g., does the meaning of “effective life functioning” connote differing interpretations for different cultural groups?). Situating within the framework of life and death education, we expand the study of trans-humanism by introducing an extended prefix or nomenclature known as “trans-mystical”. Specifically, our philosophized concept of trans-mysticism considers a related concept, which we term as a “trans-mystical mindset”. A trans-mystical mindset, differing from an ordinary mindset, from our philosophical rationalization, is defined as “a person’s higher-order state of consciousness, espousing her perception, judgment, belief, and attempted interpretation of life and death phenomena that are mystifying and fall outside the ordinary boundaries of human psyche.” Our focus of inquiry, as reported in the present article, seeks to advance our proposition: that a trans-mystical mindset, unlike an ordinary mindset, may help a person to rationalize, appreciate, and understand metaphysical contexts, mystical experiences, and the like. This focus, interestingly, serves to highlight an important discourse - namely, that there is a dichotomy in theoretical lenses (i.e., objective reality vs. individual subjectivity) that a person may use to rationalize the significance or non-significance of universal contexts, events, phenomena, etc. (e.g., a person’s experience of “premonition”). As such, then, there is an important question that we seek to consider: whether philosophization, or the use of philosophical psychology, would yield perceived “scientific evidence” to support or to reject the study of metaphysicism, mysticism, and the like? For example, does our philosophization of an “equivalency” between a person’s trans-mystical mindset and her experience of self-transcendence help to normalize and/or to scientize the subject matters of metaphysicism, mysticism, etc.?
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1 Introduction

The subject of life and death education (Chen, 2013; Huang, 2014; Seng and Lee, 2022) has significant daily relevance and applicability for us in society to consider. Personal understanding of life education, for example, may inform and educate a person about the diverse meanings and purposes of effective life functioning (e.g., the attainment of financial success in life vs. the attainment of good health). In relation to death education, likewise, a senior citizen’s spiritual knowledge of “transcendence” (Conn, 1998; Long, 2000; Ge and Yang, 2023), or his perceived “spiritual connectedness” to God (Laurin et al., 2014; Cohen-Zimerman et al., 2020), may assist him with his coping of grief. On a formal front, conceptual and/or empirical research development of life and death education may yield evidence to help elucidate and/or explain the underlying nature of the subject contents.

Our own teaching and research undertakings over the past decade have delved into different aspects of life and death education. For example, recently, we introduced a theoretical concept that we termed as a “holistic mindset”, or a person’s “multiple mindsets” (Phan et al., 2024). In brief, we theorize that a person may possess multiple contextual mindsets at any moment in time for adaptation and accommodation of different life and death contexts. For example, a Catholic nun may possess and exhibit a strong “spiritual mindset” whereas, in contrast, a scholar of Buddhism (Masel et al., 2012; Prude, 2019) may possess and exhibit a strong “philosophical mindset”. In a similar vein, a doctorate student preparing for an oral exam is more likely than most to possess and exhibit a “cognitive mindset”. Our theorization then, contends that a specific life context (e.g., the context of academic learning) would define and/or espouse a corresponding “contextual mindset”.

One particular life context that we are interested in is known as a “trans-mystical context” or a perceived mystical context. There are metaphysical or mystical life and death contexts in this world that are somewhat anomalistic and non-conventional. For example, some cultural groups may engage in the practice of “ancestor worshipping” (Steadman et al., 1996), whereas other cultural groups may view this practice with a sense of intellectual curiosity. In a similar vein, there are some of us who have reported the personal experience of “premonition”.1 We purport that ancestor worshipping, premonition, the belief in “reincarnation” (Nagaraj et al., 2013; Burley, 2014), and the like are metaphysical contexts or “non-daily” contexts. Such contexts, we contend, may elicit perceived experiences that are somewhat subjective and whether they fall outside the realm of objectivity and/or the realm of ordinary human psyche. Importantly, however, we reason that the scientific premise of psychology may provide sound, logical accounts to help explain the “uniqueness” of metaphysical contexts. That perhaps, despite individual subjectivity in perception, interpretation, and reason, metaphysical contexts and/or mystical experiences are just on par with “ordinary” contexts, life experiences, etc.

Our focus of inquiry for consideration relates to the advancement of the study of “trans-mysticism”. In particular, we philosophize a psychological concept, termed as a “trans-mystical mindset”, that may help to show how metaphysicism can be subjectively rational. In brief, we define a person’s “trans-mystical mindset” as:


A “contemplative higher-order, mystical” state that details his/her perception, attitude, judgment towards some “unknown” and/or extraordinary life concept, life phenomenon, event, situation, etc. (e.g., a person’s trans-mystical mindset towards the notion of “post-death” experience).
 

A trans-mystical mindset, as defined, may help a person to reason and/or to make meaningful sense of a metaphysical context and/or a mystical encounter (e.g., a person’s experience of premonition). By the same token, encountering a metaphysical context or a mystical life/death experience may help necessitate, facilitate, sustain a person’s trans-mystical mindset and his willingness to accept that such an encounter is valid. From this then, situating within the scope of life and death education (Chen, 2013; Huang, 2014; Seng and Lee, 2022), we premise a significant principle for consideration:


That metaphysical or mystical contexts (e.g., a perception of “spiritual transportation” to another time-space realm) are pivotal to the “formation” of a trans-mystical mindset, or that a person’s trans-mystical mindset is intimately linked to her trans-mystical life/death experiences.
 

Our position or standing is that psychological grounding (e.g., the use of the discourse of philosophical psychology, which entails the proposition of a trans-mystical mindset) may offer robust explanations for metaphysical encounters. More importantly, however, we contend that our philosophical undertaking here may form the basis for future examination of something that is somewhat contentious: that psychological inquiries alone cannot encapsulate and/or explain the uniqueness of metaphysical contexts; rather, as a possibility and something that is beyond the scope of this conceptual analysis article, is the fact that metaphysical contexts and mystical experiences have alternative interpretations and meanings – for example, the context of premonition (Cameron, 1958; Dossey, 2009), one’s belief in reincarnation (Nagaraj et al., 2013; Burley, 2014), and the like cannot simply be validated or vindicated by scientific inquiries.

Overall, then, the present conceptual analysis article uses philosophical psychology (Thagard, 2014; Thagard, 2018; Phan et al., 2024) to help “normalize” and/or to “scientize” the subject matters of trans-mysticism. That philosophizing the concept of trans-mysticism (e.g., a trans-mystical mindset) and “benchmarking” this against Maslow’s (1968, 1969) theory of the “hierarchy of needs” may, in fact, validate and/or legitimize the importance of metaphysical contexts, mystical life and death experiences, etc. This line of inquiry, we contend, emphasizes an important standing: the premise of “objectivity” vs. the premise of “subjectivity”. Objectivity indicates consistency, transparency, realism, and non-biased judgment, whereas subjectivity, in contrast, considers openness, personal viewpoint and interpretation, and individualistic thinking. Regardless of one’s position, we firmly believe that our philosophized concept of trans-mysticism and thereafter may advance the study of life and death education. In the following section of the article, we discuss a number of elements – namely:

i. An introduction of a theoretical account of the subject of life and death education.

ii. An examination of the nature of a proposed life and death-related concept that we term as “trans-mysticism”.

iii. A proposition of a theoretical premise, which purports the process of transformation of a person’s ordinary mindset, resulting in a trans-mystical mindset.

iv. A proposition of an association, which purports a situational placement or contextualization, highlighting a potential equivalence between a trans-mystical mindset and a state of self-transcendence.

v. A discussion of a few notable inquiries for teaching and research development purposes.



2 The importance of life and death education: a brief introduction

Life and death education (Chen, 2013; Huang, 2014; Seng and Lee, 2022) is an interesting subject for teaching and learning, given its potential relevance and significance for daily life purposes. The study of life and death education, in its entirety, seeks to understand and appreciate the intricacies or complexities of human existence from different historical-sociocultural perspectives (e.g., what does proactive life functioning mean for South Pacific Islanders?). Life education, in brief, relates to the teaching of specific tenets about life that may enable and/or assist a person to live a cherished and self-fulfilling life. A cherished and self-fulfilling life, say, may consist of a person’s feeling of self-gratification, arising from her successful attainment of financial wealth. In a similar vein, but somewhat different, a cherished and self-fulfilling life may reflect a person’s daily practice to impart his life wisdom onto others. Such teaching is meaningful and may serve to enlighten individuals, their families, and society in general. One distinction, in this case, refers to a person’s appreciation and acknowledgment that variations in historical-sociocultural context (e.g., a child who grows up in an Indonesian historical-sociocultural context) give rise to different life courses and life trajectories (e.g., a child who grows up in an Indonesian sociocultural context, and the shaping of her aspirations, desires, future intentions, etc.). In a similar vein, a person’s life wisdom or life knowledge (Goldstein and Kornfield, 1987, Sternberg and Glück, 2019, Chattopadhyay, 2022) may be transformed into practice for daily life purposes.

Life education seeks to provide quality teaching, theoretical insights, and relevant information that may assist, explain, and facilitate proactive daily life functioning. Proactive life functioning on a daily basis is vibrant and healthy, helping a person to fulfill and attain a desirable life trajectory or trajectories. Different life contexts (e.g., the context of academic learning) on a daily basis, we contend, connote different types of proactive functioning – for example, the life context of awareness of the danger that COVID-19 poses (Willyard, 2023) may compel a person, in this case, to seek appropriate pathways to ensure that she has a healthy life trajectory. In a similar vein, the life context of the importance of academic attainments may shape a student’s mindset to seek mastery and deep, meaningful learning experiences in his schooling. Regardless of diversity of life contexts, life education places emphasis on the recognition, promotion, and development of a cherished and self-fulfilling life.

Death education, or the study of thanatology (Meagher and Balk, 2013; Chapple et al., 2017), in contrast, seeks to understand the intricate nature of death and other dying-related matters (e.g., the process of grief for a loved one). For example, angst, stress, sadness, and depression are life matters that closely associate with death. Unlike life education, which is positive, vibrant, and self-fulfilling, death education is morbid and undesirable for teaching and learning. For example, the teaching of death education seeks to educate individuals, family members, and society the following aspects:

i. The perception, viewpoint, and/or belief that one has towards the subject of death (e.g., how does one feel, at present, knowing that a loved one is facing a critical illness?).

ii. Personal care and preparation from others (e.g., social workers, volunteers) to assist with the impending encounter and/or facing of death.

iii. Stages and processes (e.g., counselling, spiritual advice, etc.) that are associated with grief and bereavement upon the death of a loved on.

iv. Consideration of programs, strategies, pathways, etc. that could help alleviate the negative emotions, feelings, perceptions, etc. that one may have when faced with a death-related matter.

Our study of life and death education for teaching and theoretical contribution purposes over the past decade has led us to undertake a few notable developments – namely, the testament of the following: Focus on instructional designs and pedagogical approaches (2.1), Research inquiries for consideration (2.2), and Advancement in theoretical contributions (2.3).


2.1 Focus on instructional designs and pedagogical approaches

Focus on appropriate instructional designs and pedagogical approaches that may instill appreciation and facilitate effective learning experiences for the subject life and death education (e.g., appreciating that death education has potential daily life relevance). We propose an interesting idea known as “theoretical infusion”, which involves the practice of “infusion” of a particular faith, epistemological belief, customary practice, discourse, etc. in the teaching of life and death. “Spiritual infusion”, for example, details the incorporation of spirituality, or one’s spiritual faith (Schneiders, 1986; Wagani and Colucci, 2018; Villani et al., 2019), to complement the teaching of life and death, making it more stimulating and “life-related” for learning. Theoretical infusion (e.g., Buddhist spiritual infusion), we contend, may serve to associate subject contents of life and death with other meaningful and/or related contents. In other words, theoretical infusion is used to encourage students to appreciate subject contents of other topics and/or subjects (e.g., appreciating the importance of Christianity from a life perspective) within the context of life and death education. By the same token, we rationalize the benefits of embedding subject contents of life and death within other subject contexts (e.g., how does Christian faith view death?). Having said this, however, we also acknowledge an important mentioning from one of our reviewers in an earlier draft of this article – that we need to also consider the potential “negativity” of our idea of theoretical infusion. That engaging in theoretical infusion (e.g., infusing a particular religious or spiritual faith to support the teaching of death education) may, in fact, amount to and/or be perceived as a form of “indoctrination”. A student with no religious affiliation, in this instance, may feel pressured to accept the practice of “Buddhist spiritual infusion” as a “norm”.

Aside from theoretical infusion, we also propose and use another discourse that we term as “active transformation”. In brief, active transformation relates to one’s self-cognizance of daily practicality of knowledge pertaining to life and death. In other words, active transformation emphasizes the important nexus between theory and practice – for example, how can a teenager use her personal understanding of Confucianism (Yao, 2000; Havens, 2013) to assist others in the neighborhood? As such, then, we rationalize that our idea or theoretical premise of active transformation may serve to impart benefits for individuals and society. For example, a mother may accompany her son and make weekly visits, offering spiritual advice and life wisdom on different life and death-related matters to those in this need. This voluntary periodic engagement reflects her willingness to help others in the community and, more importantly, showcases proactive practice of active transformation of life wisdom, or life knowledge. Again, having said this, we are cognizant of one of our reviewers’ earlier mentioning: that the idea or the theoretical premise of active transformation may, likewise, produce negative yields. A person’s inclination towards some form of negativity, in this case, may compel her to engage in negative or maladaptive functioning. That rather than offering sound spiritual advice, a mother may instead transform her life wisdom about spirituality for negative purposes (e.g., a purposively act to indoctrinate a senior citizen with a biased view of Buddhist spirituality).



2.2 Research inquiries for consideration

Concerted attempts to seek new research frontiers that may amplify the importance of the subject life and death. One aspect of our research development, at present, seeks to understand and appreciate the importance of life and death from two contrasting positions: objectivity and subjectivity. Certain life and death matters (e.g., the proposed notion of “post-death” experience) (Phan et al., 2024), we contend, compel and/or require us to seek alternative research discourses for understanding. For example, over the past few years, our use of philosophical reasoning (Thagard, 2014; Thagard, 2018; Phan et al., 2024) has assisted us to understand about the study of life and death experiences (e.g., attainment of theoretical insights and explanatory accounts of life and death). Philosophical inquiries, from our point of view, may to complement contrasting research discourses and help to yield scientific credence for support. Engaging in philosophical analysis, we contend, may serve to encourage researchers to think non-conventionally and outside the box. Higher-order thinking, reflection, etc. may give rise to contemplation of research propositions for discussion. Our intent over the past several years has been to expand the scope of life and death education (Chen, 2013; Huang, 2014; Seng and Lee, 2022) by seeking to understand the known and unknown “unknowns” of life and death experiences. This line of research development is somewhat different from other inquiries and research undertakings that place emphasis on the “knowns” of life and death experiences (e.g., the intimate process of grief). The “unknowns” of life and death are more interesting as they delve into unexplained complexities of human existence that do not have clear, consistent explanatory accounts.



2.3 Advancement in theoretical contributions

Our interest, aside from teaching and research purposes, also seeks to make meaningful theoretical contributions to the study of life and death education (Chen, 2013, Huang, 2014, Seng and Lee, 2022). One aspect of our research development focuses on the examination and reading of the literatures, pertaining to the importance of variations of different historical-sociocultural contexts of life and death functioning. In brief, we note from our own research undertakings that different historical-sociocultural contexts offer unique insights into the viewpoint, opinion, perception, and interpretation of life and death experiences. For example, in terms of life functioning, we note that many Taiwanese believe in the attainment of “spiritual growth” in place of financial wealth. In a similar vein, many Taiwanese engage in the practice of “ancestor worshipping” (Steadman et al., 1996) and believe in the “afterlife” (Segal, 2004; Jones, 2016).

Gauging into the “historical-sociocultural contextualization” of life and death is meaningful as it offers unique understandings of life and death experiences. One distinction about this focus of inquiry is that unlike other disciplines and/or fields of research, the subject of life and death has comparable and contrasting viewpoints, opinions, perceptions, interpretations, etc. That understanding of life and/or of death (e.g., is there any validity to the notion of afterlife?), for example, differs for different ethnic-cultural groups. At present, one of our research undertakings seeks to understand the uniqueness of the Australian Aboriginal and Torres Strait Islander culture and her viewpoint, interpretation, status quo, etc. about life and death. One of our colleagues, who is a Torres Strait Islander, has shared with us some interesting facts for consideration. According to our colleague, many Australian Aboriginal and Torres Strait Islander peoples believe in the existence of rebirth where a deceased is transformed into a new “being”. To facilitate success in such a process, it is poignant that relatives and loved ones do not mention the deceased’s name for 12 months [e.g., “Do you remember when Sarah (i.e., the deceased) used to say this…?”].




3 The present conceptualization

Our aforementioned description of life and death education (Chen, 2013; Huang, 2014; Seng and Lee, 2022) has provided grounding for our philosophical inquiry and research undertaking, which delve into the nature of a proposed concept known as “trans-mysticism” or, alternatively, trans-mystical studies. For us, as a proposition, trans-mysticism is a combination or the unification of two distinct areas of research of trans-humanism: transpersonalism (Strohl, 1998; Lancaster and Linders, 2019) and mysticism (Schneiderman, 1967; Bronkhorst, 2022). It is important to note that our proposed term of trans-humanism differs from the more recent practice or use of the term (i.e., “trans-humanism”), which contends the possibility that we could use technological advances to augment human capabilities. Trans-mysticism, for us specifically, is a psychological premise that that may assist researchers, educators, students, etc. to understand, appreciate, and/or accept the existence of metaphysical contexts and the anomalistic and “non-realistic states” of life and death. More importantly, we rationalize that our philosophized concept of trans-mysticism (e.g., a “trans-mystical mindset”) may help to “normalize” and/or to “scientize” the subject matters of metaphysicism, mysticism, and the like. For example, one of our articles published recently (Phan et al., 2021) introduces readers to a specific cultural belief (and/or the cultural practice) known as the “underworld” or the “other world” by which a person could travel to interact with loved ones who have moved on. This mentioning may, indeed, give rise to criticisms, disbeliefs, doubts, uncertainties, etc. In a similar vein, unbeknown to some or many in the Western world, perhaps, but the cultural practice of ancestor worshipping (Townsend, 1969; Steadman et al., 1996; Lakos, 2010; Clark and Palmer, 2016) connotes a specific meaning for those in the Eastern world. Aside from veneration for the dead, this cultural practice also signifies the importance in what is known as “spiritual connectedness” or spiritual communication between the dead and the living – for instance, a daughter may pay homage to her deceased father by lighting incenses and asking for his specific blessing to assist her with the forthcoming final exams.

We reason and contend that philosophical research inquiries in the social sciences (i.e., a research inquiry that utilizes the discourse of philosophical psychology) may affirm one of two things: validating a proposed inquiry with supporting “philosophical” evidence or invalidating a proposed inquiry due to a lack of “philosophical” evidence – for example: that there is support for the proposed concept of trans-mysticism, which may help to provide robust explanations for metaphysical encounters. Of course, it is plausible to purport that trans-mysticism may simply be philosophical and lacks logical credence or legitimate merits for further consideration. One of our reviewers, in an earlier draft of the manuscript, offered an interesting critique: that resorting to the use of philosophical psychology (Thagard, 2014; Thagard, 2018; Phan et al., 2024) or that philosophizing about the nature of a metaphysical context (e.g., one’s ability to interact with a loved one who has moved on) does not necessarily make it valid or credible for research development. Our conceptualized approach, in this case, argues that psychological tenets may be used to explain the underlying nature of metaphysical contexts and/or mystical experiences in life. That the psychological concept of trans-mysticism may, for example:

i. Help to “normalize”, “scientize”, and/or “legitimize” the study of metaphysical contexts and/or non-ordinary or extraordinary realms of human existence (Rush, 2011; Pasi, 2015).

ii. Help us appreciate the trans-mystical nature of metaphysical contexts and/or mystical experiences (e.g., a person’s testament of her ability to “detect” dark spiritual “energy” of a loved one).

Over the course of our research development, from conception to subsequent refinement of the article, we have evolved in our thinking and deliberation. Poignant then is our main focus of inquiry, which seeks to capitalize on the use of psychological theories (e.g., transpersonalism) to explain the intricate nature of metaphysicism, mysticism, and the like. Central to our thesis is the robust explanatory account, epistemically objective in nature, of the aforementioned subject of one’s metaphysical or mystical encounters. That ultimately, perhaps, differing subjective universal encounters and/or experiences (e.g., the metaphysical encounter of a loved one who has moved on vs. the daily encounter of a next-door neighbor) may “subsume” within a common prism or theoretical lens for understanding. A related inquiry for future consideration, which falls outside the scope of the present article relates to the confirmation or the epistemic validation of the trans-mystical nature of metaphysical contexts and/or mystical experiences (e.g., that indeed there is something unique or mysterious about a particular metaphysical encounter, and this personal experience does not coincide with objective reality).


3.1 A brief account of transpersonalism and transpersonal psychology

In this section of the article, we briefly discuss a related topic known as transpersonalism (Strohl, 1998; Lancaster and Linders, 2019) and transpersonal psychology (Maslow, 1969; Hartelius et al., 2007). This topic, we contend, is important and relates to our theoretical premise of trans-mysticism. It is interesting to note that there is a distinction between transpersonalism and transpersonal psychology or that, in fact, the two areas or disciplines are not identical or equivalent (Friedman, 2002; Shorrock, 2008). Friedman’s (2002) theoretical account offers a detailed analysis – for example:


“The former [i.e., transpersonalism] is a broadly defined domain of inquiry that can legitimately include a diversity of methods ranging from those of the humanities to those of a variety of scientific endeavors. Psychology, on the other hand, is defined by most psychologists as a scientific discipline; except for a few humanistic and transpersonal adherents who insist that including alternative, that is, nonscientific, approaches is important for the discipline, science is widely accepted as the mainstay of the discipline…. Furthermore, I see transpersonal psychology foremost as a field within the discipline of scientific psychology that focuses on those aspects of trans personal studies that involve the individual, including thoughts, feelings, and behaviors as found in the individual’s biological, cultural, social, and wider contexts” (pp. 180–181).
 

A more detailed explanation is noted in Shorrock’s (2008) book, titled “The Transpersonal in Psychology, Psychotherapy, and Counselling”. Shorrock’s (2008) account of transpersonalism and transpersonal psychology is comprehensive, outlining the genesis, complexity, and the numerous definitions and viewpoints that scholars over the years have proposed. The word count of the present article limits us from detailing Shorrock’s (2008) book and/or the complete gamut of definitions, viewpoints, perspectives, etc. of both disciplines. For the purpose of our rationale, we provide a few definitions of the two areas/disciplines for readers to appreciate (Table 1). From Table 1, a point of commonality between transpersonal psychology (Tart, 1975; Lajoie and Shapiro, 1992; Cunningham, 2007) and transpersonalism (Strohl, 1998; Lancaster and Linders, 2019), in this case, is the use of the prefix “trans” (Lancaster and Linders, 2019) or the extended prefix or term “transpersonal”, which is defined as “as reaching beyond the personal realm or transcending the singular, personal state of being” (Clark, 2016). Moreover, from our analysis, the significance or the uniqueness of transpersonalism and transpersonal psychology relates to the following: that decisions to accept or to reject transpersonalism and/or transpersonal psychology are largely based on scientific rigor and a researcher’s ability to empirically validate using scientific means (e.g., is it possible?) (Friedman, 2002; Shorrock, 2008). Transpersonal psychology is considered as being more robust, valid, and/or legitimate for its scope, which closely aligns to the rigor of scientific psychology (Friedman, 2002; Shorrock, 2008).



TABLE 1 A summary of sample definitions of transpersonalism and transpersonal psychology.
[image: Table1]

Despite contrasting definitions (Table 1), we argue that both transpersonalism (Strohl, 1998, Lancaster and Linders, 2019) and transpersonal psychology (Tart, 1975, Lajoie and Shapiro, 1992, Cunningham, 2007) are comparable with each other in terms of interpretation, understanding, and inference. Central to this rationale is that regardless of methodological considerations (e.g., what methodological approach would be best to investigate…?), the study of transpersonalism and the study of transpersonal psychology both subsume within or fall under the umbrella of what we term as “trans-humanistic” development. That trans-humanistic studies, in their entirety, can offer insights and theoretical understandings into the underlying nature of “humanism”. Moreover, we premise that our philosophized nomenclature and/or concept of trans-mysticism, likewise, may subsume within the overarching framework of trans-humanism. In other words, for consideration, is the following extrapolation: that the trans-humanistic framework, especially the tenets of trans-mysticism may provide theoretical grounding to help us gauge into the logic, validity, and legitimacy (e.g., objectivity vs. subjectivity) of the study of metaphysical contexts and mystical life and death experiences – for example, near-death experiences, spiritually transformative experiences, spiritual awakenings, peak experiences, and ecstatic experiences.



3.2 Trans-mystical development: a proposition

Trans-mysticism, as a distinct concept, may contribute to the study of life and death education (Chen, 2013; Huang, 2014; Seng and Lee, 2022) by accentuating the significance of metaphysical contexts and mystical of life and death experiences, such as:

• The personal experience of “premonition” (Cameron, 1958; Dossey, 2009).

• Personal belief in the concept of “reincarnation” (Nagaraj et al., 2013; Barua, 2017), or the concept of the endless cycle of “birth-death-rebirth”.

• The personal experience of “spirit communication” with loved ones who have moved on (e.g., the ritual practice of Guan Lou Yin) (Buckland, 2004; Phan et al., 2021).

• The personal experience of “time–space transcendence” (i.e., one’s ability to transcend to another time–space context) (Phan et al., 2024).

The proposed prefix or nomenclature “trans-mystical” is somewhat unique for its unification of two distinct areas of research: trans-humanistic studies (e.g., the study of a person’s experience of self-transcendence, which showcases a higher-order form of life functioning) + mystical studies (e.g., the study of a person’s esoteric experience of perceived spirit communication). Trans-mysticism, in accordance with our rationale, is closely associated with the specific subject matters of metaphysicism and mysticism. That our justification for the inclusion of the concept of trans-mysticism arises from the following understanding: that there is an intimate association between life/death context (i.e., metaphysical or mystical context) and a person’s individual mindset. Moreover, from our point of view, the theoretical premise of psychological concept of trans-mysticism is as follows: that personal experience of metaphysical contexts and/or mystical phenomena may give rise to the necessitation, development, and manifestation of a “trans-mystical mindset”. What is a trans-mystical mindset, which subsumes under the theoretical framework of trans-mysticism? For the context of the present article, we define a trans-mystical mindset as:


The ultimate human experience and/or a higher-order state of consciousness of a person, espousing her perception, judgment, belief, and attempted interpretation of metaphysical contexts and/or of life and death phenomena that are mystifying and fall outside the ordinary boundaries of human psyche.
 

Our philosophization contends that a trans-mystical mindset is contextual (i.e., it is contextualized or is situated within the metaphysical or the trans-mystical life and death contexts) and differs, in this case, from a person’s “ordinary” mindset (Figure 1). There are perhaps a few unique characteristics for us to consider – namely:

i. A trans-mystical mindset is an internalized state that is perceived as being complex and/or higher-order. A trans-mystical mindset is different from an ordinary mindset, which espouses the “perception of normality” or the “realm of conventional human psyche”. An ordinary mindset, in this case, manifests and functions to facilitate successful adaptation of typical or standard daily life contexts (e.g., the context of academic learning in university or the context of a bank employee adapting to his new workplace environment).

ii. Existence of a trans-mystical mindset corresponds to and/or contextualizes to a specific metaphysical context, which may result in a person experiencing some form of mysticism (e.g., a person’s experience of premonition).

iii. There is a demarcation between what is “ordinary” and what is “extraordinary” and this distinction, in fact, explains the nature between an ordinary mindset and a trans-mystical mindset (Figure 1).

[image: Figure 1]

FIGURE 1
 Structure of trans-mystical mindset.


Our philosophization has so far introduced an interesting discourse for consideration: the uniqueness in perception, interpretation, and understanding of life and death (i.e., the perspective of objectivity vs. the perspective of subjectivity). The perspective of objectivity (Hanfstingl, 2022) emphasizes the importance of impartiality, unbiased interpretation and logical judgment, and the use of facts and verifiable evidence. For example, in terms of “negativity”, poverty, suffering, uncertainty, despair, and confusion (Zhang, 2003; McCartney et al., 2007; Mistry et al., 2009) are attributes that many of us experience on a daily basis. Natural tendency, in this case, would dictate that one’s personal mindset seeks out opportunities, pathways, means, etc. to help rectify or resolve such negative life experiences. The perspective of subjectivity (Lundberg et al., 2023), in contrast, emphasizes individualism, a person’s own sense of interpretation and point of view, and potentially biased judgment. For example, a person’s feeling and subjective interpretation may give rise to her conviction and insistence that spirit communication (Buckland, 2004), premonition (Cameron, 1958), time–space displacement, and the like are trans-mystical experiences that do not coincide with everyday objective reality. Subjectivity, in this sense, may associate with what we refer to as “subjective rationality” or “subjective rationalization”. It is interesting to note that unlike objectivity, subjective rationality may reflect and/or encompass the uniqueness of what we term as “social and/or cultural mediation”. That particular culture (e.g., Taiwanese culture), in this instance, may convey and/or mediate messages of acceptance, appropriateness, etc. of metaphysical experiences (e.g., premonition).



3.3 Ordinary mindset, trans-mystical mindset, and self-transcendence

An interesting position is that it is plausible to approach the study of metaphysicism and mysticism from a psychological point of view. There are in this sense several notable inquiries relating to the study of life and death education that are somewhat unique but, importantly, we are not able to address and/or answer here. Central to our thesis, as previously mentioned, is the use of philosophical psychology (e.g., the proposition of a trans-mystical mindset) to help normalize and/or to scientize the subject matters of metaphysicism and mysticism. Beyond the scope of our examination and something that is more contentious, perhaps, is the potential study of the epistemic validation of the underlying nature of metaphysicism – that, indeed, there is something mysterious about metaphysical contexts and that these do not coincide with the realm of ordinary boundaries (e.g., that the personal experience of premonition). In a similar vein, this mentioning of the “mystique” of metaphysicism raises several questions for future research to consider:

i. Is it a case of subjective rationalization or subjective rationality – that the perception of mystique of metaphysical contexts is subjective and individual and not universal in terms of rationalization (e.g., that a person’s subjective rationalization of metaphysical contexts does not necessarily hold for another person)?

ii. Is it beyond the scientific confines and/or the scientific rigor of psychology, as a distinct field of research, and that some alternative epistemology is required in order for us to study the complexity of metaphysicism?

iii. Is it a valid discourse for us to suggest that there is scientific credence to study the epistemic validation or invalidation of metaphysicism?

The present study context considers an interesting premise: that psychological understanding, situated within the boundary of realistic objectivity, may help explain the nature of metaphysicism and mysticism. In other words, a trans-mystical mindset, psychological in makeup, may assist a person to accommodate, adapt, resolve, and interpret the intricacies of metaphysical contexts. That indeed, from our considered viewpoint, metaphysical contexts (e.g., a daughter’s experience of spirit communication with her loved ones) do not necessarily differ from daily life contexts (e.g., a teenager’s romantic feeling for his classmate). Individual differences (e.g., a person’s insistence that he has reincarnated), in this sense, are perhaps subjective – that subjective rationalization is prevalent and may serve to attribute to one’s own conviction of a metaphysical experience.

Unlike an ordinary or a normal mindset, a trans-mystical mindset does not simply eventuate. It is not automatic, spontaneous, and/or instantaneous. Rather, the perceived “unknowns” of this world, or a specific unknown context that one may confront at a particular moment in time, may initiate and stimulate a trans-mystical mindset. Our philosophization contends that a trans-mystical mindset reflects a person’s experience of being able to “transcend” herself from an ordinary level of human psyche to an expansive, extraordinary level. More importantly, our embracement of objective rationality indicates that a trans-mystical mindset may add logic, validity, and scientific credence to the study of metaphysical contexts and mystical experiences. In other words, from our point of view, a trans-mystical mindset may serve as a theoretical lens, helping society and individuals to view the subject matters of metaphysicism objectively. That the metaphysical concept of premonition (Cameron, 1958; Dossey, 2009) is non-mystical and/or is just a “norm” that some individuals may experience. We rationalize this position by considering an interesting benchmark or a point of equivalency – namely:


That a trans-mystical mindset, as extraordinary and higher-order, may equate to the humanistic state of transcendence.
 


3.3.1 Point of equivalency for consideration

The underlying account of our rationalization (i.e., a trans-mystical mindset ≈ state of transcendence) is that both a trans-mystical mindset and a state of transcendence are non-ordinary life states and/or non-everyday contexts (Figure 1). For example, a student’s state of self-transcendence is somewhat different from her state of intrinsic motivation for mathematics learning, and/or that the personal context of bushwalking on a Saturday morning does not coincide with a teenager’s trans-mystical mindset. In terms of transcendence, there are numerous theoretical accounts [Reed’s (1991) Self-Transcendence Theory] within the transpersonal psychology literature, but generally speaking, a popular account is from Maslow (1971), which states the following:


Transcendence refers to the very highest and most inclusive or holistic levels of human consciousness, behaving and relating, as ends rather than means, to oneself, to significant others, to human beings in general, to other species, to nature, and to the cosmos” (p. 269).
 

An analysis of Maslow’s (1971) description of transcendence (e.g., self-transcendence) suggests, perhaps, a very concise, direct, and clear explanation (e.g., that a person’s state of self-transcendence indicates his complex state of consciousness…). At a deeper level, however, we note a few notable keywords or phrases that are somewhat complex – for example: “holistic levels of human consciousness”, “ends rather than means”, and “the cosmos”. We contend that these keywords or phrases serve to support our earlier mentioning: that the underlying nature of transcendence, similar to a trans-mystical mindset, is something that is higher-order and that a lay person does not necessarily experience on a daily basis.

There is research development that has, to date, explored the impact of transcendence. For example, a number of researchers have studied the underlying nature of “self-transcendence” (Conn, 1998; Ruschmann, 2011; Llanos and Martínez Verduzco, 2022), which concerns a person’s ability to transcend beyond her perceived sense of self and, in the process, recognizing that there are elements in life (e.g., nature, social relationship, the universe, divine power, etc.) that constitute the notion of “whole” (e.g., the “wholeness” of a person consist of…). A person’s self-transcendence experience, in this case, showcases her deep understanding and appreciation that there are, perhaps, greater “powers” in life (e.g., a teenager’s perceived spiritual connectedness with God). As such then, this brief theoretical account supports our earlier mentioning regarding the significance and/or the intricacy of a state of self-transcendence: that it is an experience of a higher-order where some of us in society are fortunate or have been fortunate to have encountered.

Again, reiterating our earlier discussion, a state of self-transcendence is higher-order (Maslow, 1969, 1971) but it does not mean that such encounter and/or experience is mystical in any shape or form. It is a psychological state that we purport may adhere to and/or equate to what we term as “transformation” or the “process of transformation” (Figure 1). Transformation for us, in this case, relates to the “transformation” of a person’s “ordinary” state of consciousness (i.e., ordinary mindset) to a more “complex” state of consciousness (i.e., a trans-mystical mindset). In other words, our conceptualization is as follows:


That transformation of a person’s contextual mindset (i.e., ordinary mindset → trans-mystical mindset) equates to or is analogous to a state of self-transcendence, helping her to rationalize, understand, and/or appreciate the nature of metaphysical contexts, mystical experiences, and the like.
 

The significance of the aforementioning lies in our attempt to objectively rationalize the nature of metaphysical contexts by equating the concept of a trans-mystical mindset with a state of self-transcendence (Maslow, 1969, 1971). In this analysis, a trans-mystical mindset is not some unknown, mysterious concept that only a few of us may experience. Rather, equating to a state of self-transcendence, a person’s transformed mindset (i.e., personal mindset → trans-mystical mindset) espouses his intimate sense and/or experience of quality attributes, such as awareness, realization, logical reasoning, acceptance, and enlightenment. As an example, consider a senior citizen who recently encounters a metaphysical life context (e.g., interaction with perceived dark energy of loved ones who have moved on). Such a metaphysical encounter could potentially “transform” the senior citizen’s mindset (i.e., personal mindset → trans-mystical mindset) to assist him to logically rationalize (e.g., he reasons that his experience of spiritual connection is normal), realize (e.g., he realizes that he is able to “sense” a loved one who has moved on nearby), and/or accept (e.g., he accepts that what he is feeling (i.e., sensing a spiritual connection) is normal) that his personal experience of mysticism is normal.




3.4 Innovation and intricacy

Figure 1 encapsulates our conceptualization, showcasing the process of transformation and the two major levels of human existence and/or human psyche (i.e., ordinary(Level 1) → trans-mystical(Level 2)). Innovatively and significantly, our conceptualization is intended to support and/or to accentuate our theoretical position: that the subject matters of metaphysicism (e.g., a teenager’s mystical experience) are, in fact, “normal” or that they coincide with the realm of objective rationalization. That we may, in fact, use psychological premises (e.g., the use of philosophical psychology) to decipher, normalize, and scientize the perceived “extraordinary” nature of metaphysical context, mystical experiences, and the like. By all accounts, one may perceive and view the context of premonition (Cameron, 1958; Dossey, 2009) as being something that is extraordinary and situates outside or beyond the realm of ordinary boundaries of life and death. This standing, however, emphasizes the importance of subjective experience (e.g., something that is perceived and viewed as being “extraordinary” for one person may not be so for another person). Moreover, such differences in personal experience may make the same belief subjectively rational for one person but not another person. Upon reflection though, we offer an alternative account, which is illustrated here in this section, where we contend that variations in mystical or metaphysical contexts may “cross-reference” with Maslow’s (1969, 1971) hierarchy of needs framework:

Level 1: an ordinary mindset: Ordinary boundaries of human existence and/or human psyche may give rise to the proposition of a person’s “ordinary mindset”. Ordinary boundaries of human existence and/or human psyche (e.g., a student’s love for mastery of classical music), from our rationalization, coincide with Maslow’s (1968, 1969) proposition of physiological needs, safety needs, belonging and love needs, and esteem needs. Level 1, from our point of view, is considered as a basic level or a low level of human psyche.

Level 2: a trans-mystical mindset: Extraordinary boundaries of human existence and/or human psyche may give rise to the proposition of a “trans-mystical mindset”. Extraordinary boundaries of human existence and/or human psyche (e.g., a teenager’s perceived ability to transcend to another time–space realm), from our rationalization, coincide with Maslow’s (1968, 1969) proposition of self-actualization and self-transcendence. Level 2, from our point of view, is considered as a complex level or a higher level of human psyche.

Our philosophization, summarized in Figure 1, is innovative for its proposition of an active process of transformation of a person’s psychological mindset. That a person’s mindset is contextual (Phan et al., 2024) and changes with reference to a specific context at hand (i.e., Level 1 → L2). Moreover, from our point of view, normalizing and/or scientizing the subject matters of metaphysicism, mysticism, and the like may consist of the equivalency between two higher-order concepts: a trans-mystical mindset ≈ a state of self-transcendence. Variations in human experiences, ranging from ordinary and perceived realistic levels (e.g., one’s personal desire to live a cherished and self-fulfilling life) to extraordinary and perceived complex levels (e.g., one’s personal desire to seek theoretical understanding of the unknowns) may serve to change one’s psychological mindset (i.e., personal mindset → trans-mystical mindset).




4 Importance of antecedents: life wisdom and historical-sociocultural contextualization

Approaching the study of life and death education from a mystical perspective (Phan et al., 2021, 2023), or from the perspective objectivity vs. subjectivity, is insightful and interesting, as it may help advance theoretical understanding of the subject matters. An important issue for consideration, in this case, relates to one’s inclination to accept or to reject the enigma of the subject of trans-mysticism (e.g., a person’s perceived mystical life experience, such as his ability to transcend to another time–space context). Our attempt over the past few years has involved the use of philosophical analysis to help normalize the subject matter of mystical experiences and metaphysical contexts. That psychological premises, for example, may enable us to scientize the nature of metaphysicism. Interestingly, one of our reviewers recently mentioned a pivotal point, contending that philosophizing the relevance and/or the uniqueness of mystical experiences and metaphysical contexts does necessarily make them any more valid. That a person’s willingness to embrace the subject of trans-mysticism, likewise, may simply reflect and/or indicate his sense of curiosity, interest, etc. and nothing more. If this is the case, then it may be plausible to purport that universal contexts (e.g., the context of mastery and enjoyment of visual arts vs. the context of reincarnation) do not conjecture any “mystique” or “extraordinariness”. A specific life context is only mysterious or extraordinary (e.g., a teenager’s conviction that her personal experience of spiritual connection with a loved one who has moved on), perhaps, from a subjective point of view. Having said this, however, we want to briefly introduce two theoretical concepts that may offer grounding and discount the objective logic, validity, and/or legitimacy of trans-mysticism, metaphysical contexts, and the like:

i. The importance of life wisdom.

ii. The importance of historical-sociocultural contextualization.

To offer a balanced overview and to encourage scholarly dialogues, we have chosen to consider an alternative and/or a related viewpoint: that acquired life wisdom and/or one’s historical-sociocultural upbringing may predominate and support and/or strengthen the perspective of subjective rationality. This viewpoint considers the importance of subjectivity, personal experience and interpretation, and individual differences and contends that perhaps there is something mysterious about the study of metaphysicism. For example, life wisdom is an interesting commodity that may impart contextual epistemological beliefs, expectations, reflective thoughts, and the like. In a similar vein, historical-sociocultural grounding and/or upbringing may cultivate the cultural belief that ancestor worshipping (Steadman et al., 1996; Lakos, 2010) enables a person to engage in spirit communication.


4.1 The importance of life wisdom

Life wisdom or life knowledge is somewhat different from contextual subject knowledge (e.g., knowledge of Algebra) as it connotes the importance of “generality”. Situating within the context of life and death education (Chen, 2013; Huang, 2014; Seng and Lee, 2022), life wisdom is defined as:


“A lifelong process that reflects cognitive maturity, diverse life experiences, and the continuation of acquired knowledge of different contexts. A person's wisdom of life, in this sense, is not analogous with his/her intellectual or cognitive development” (Phan et al., 2021).
 

Unlike specific content knowledge, procedural knowledge, and/or conceptual knowledge (e.g., Algebra), life knowledge, or life wisdom, is somewhat generic and reflects a person’s maturity and diverse life experiences (e.g., a Buddhist nun’s life knowledge of spirituality). Progress in life, in this sense, may coincide with a person’s acquirement and/or development of life knowledge. It is interesting to note life and death education teaching considers the importance of “active transformation” of life wisdom, or life knowledge, into practice for positive and/or effective life functioning (Phan et al., 2021, 2023). Active transformation, importantly, emphasizes the nexus between theory and practical purposes. In terms of the present context, however, we posit that life wisdom may help to assist a person to view metaphysical contexts and mystical experiences somewhat differently. In other words, resonating with our earlier mentioning, a person’s life wisdom may in fact assist him with his subjective interpretation and rationalization – that, indeed, there is logic to the argument that metaphysical cases of reincarnation, premonition, spirit communication, etc. are extraordinary and situate outside the realm of ordinary boundaries of life and death.



4.2 The importance of historical-sociocultural and ethno-anthropological contextualization

Historical-sociocultural background and upbringing (e.g., a South African child who was born and grows up in Indonesia) may help to shape a person’s epistemological belief, cultural value, customary practice, etc. Extensive research development, to date, has acknowledged the importance of what is known as “sociocultural contextualization” or “situational placement” of one’s learning experiences and personal development (Wertsch et al., 1995; Kozulin, 1999; Mahn, 1999). There are specific examples, briefly introduced here, that support the potency of historical-sociocultural and ethno-anthropological premises of life and death experiences. That a person’s specific historical-sociocultural upbringing may play a prominent role, helping to convince her that subjective, metaphysical, and extraordinary contexts are perhaps logical. For example, unlike their Western counterparts, Tibetans in general have been brought up from an early age to appreciate the importance of Tibetan Buddhist teaching (Lama and Chodron, 2019, Prude, 2019), which emphasizes the premise of reincarnation (Burley, 2014; Barua, 2017) or the notion of the “birth-death-rebirth” cycle (Park, 2014; Sarao, 2017). It is their collective cultural belief perhaps, that upon death, one would reincarnate to a new “being” or a new life. In a similar vein, as we cited earlier, many Taiwanese believe in what is known as an “underworld”, or a place where one could meet and communicate with loved ones who have moved on (Phan et al., 2021). It is interesting to note though, that some Western scholars (Greber, 1979; Buckland, 2004; Tymn, 2014; Pócs, 2019) have also made reference to the notion of “spirit communication”.

The brief accounts, as mentioned here, emphasize the potential relevance and applicability of personal upbringing, grounded in historical-sociocultural contexts. Similar to the case of life wisdom, we posit that historical-sociocultural contexts may support the theoretical lens of subjective rationalization. That a particular historical-sociocultural grounding may instill conviction, personal resolve, and/or firm belief that metaphysical encounters, mystical contexts, and the like are ontologically subjective not rational in perception, interpretation, etc.




5 Summation

In summation, the study of life and death education (Chen, 2013; Huang, 2014; Seng and Lee, 2022) has established strong grounding for learning, research, and practical purposes. Central to this thesis is a pervasive desire for individuals to appreciate life and death experiences in all different forms. Philosophical, conceptual, and empirical research undertakings have been plentiful, resulting in a myriad of findings and viewpoints for consideration. Our own research inquiries of life and death education over the years, likewise, have provided some interesting findings and insights for continuing teaching and research development. One particular aspect for continuing development relates to the context of universality. Do all of us view, perceive, and/or interpret universal contexts the same or differently? That perhaps, for some of us, life and death contexts are different and exist outside or beyond the ordinary and realistic boundaries of humankind (e.g., a person’s perceived feeling and/or experience of time–space transportation). Indeed, as a recap, we have briefly explored this metaphysical or mystical topic of human agency in a few of our recent articles. This concerted effort has provided preliminary grounding for our proposition of a related psychological concept known as “trans-mysticism”.

The present article considers an interesting discourse: that we may, in fact, subsume and/or frame different subjective viewpoints and interpretations of universal contexts within one common objective, psychological lens. That a resulting trans-mystical mindset, in this case, may help to “objectivize” or scientize the subject matters of metaphysicism, mysticism, and the like. Relating to this proposition is our conceptualization of an equivalency between the process of transformation of an ordinary mindset and a personal state of self-transcendence (i.e., a trans-mystical mindset ≈ a state of self-transcendence). Our philosophization (e.g., situating the concept of a “trans-mystical mindset” within Maslow’s (1968, 1969) hierarchy of needs framework), in this analysis, is intended to achieve three major feats:

i. To promote the possibility of normalization and acceptance of metaphysical contexts and mystical life and death experiences from the perspective of psychology.

ii. To introduce an alternative nomenclature or psychological concept, known as trans-mysticism, into mainstream trans-humanistic literatures for consideration – for example, a person’s contextual mindset may situate within a hierarchy, transforming from an ordinary level to a higher-order level or a trans-mystical level.

iii. To advance the study of life and death education by considering the legitimacy, logic, and validity of non-conventional or non-objective themes (e.g., the personal experience of premonition).

Overall, then, the focus of our philosophical inquiry raises several notable issues for consideration and/or acknowledgment. That innovatively and creatively, we have utilized psychological premises (e.g., the study of transpersonalism) and the formal teaching and research of life and death education (Chen, 2013, Huang, 2014, Seng and Lee, 2022) to normalize and/or to scientize the subject matters of metaphysicism. Equally important is a focus that we briefly mentioned for future development, which seeks to elucidate the epistemic legitimacy or validation of personal conviction and belief that metaphysical contexts and/or mystical experiences are truly unique [e.g., is there something truly unique, objectively, about one’s mystical belief of a metaphysical encounter (e.g., his conviction that spirit communication is unique and does not coincide with everyday objective reality?)].



6 Inquiries for consideration: teaching, educational, and practical purposes

We acknowledge that it is somewhat difficult to conceptualize concretely the concept of trans-mysticism, and/or to convince someone that there is scientific truth to the subject matters of metaphysicism and mysticism. Unlike other theories, concepts, relationships, etc. in the social sciences (e.g., the study of human motivation for effective learning), trans-humanism in its entirety is somewhat abstract, subjective, and individualized, requiring philosophical analysis, reasoned judgment, and contemplation to assist with the attainment of meaningful understanding. In this section of the article, we introduce a few proposed inquiries that may add valuable insights and support our aforementioned proposition for further development.


6.1 Teaching and practical purposes

Quality teaching (e.g., on-campus) and innovative curriculum development, as a whole, is a central element of successful schooling and academic learning experiences. The nexus between research and learning outcomes may involve active transformation of research findings into practice, where possible [e.g., how do we transform the premise of premonition (Cameron, 1958, González-González, 2019) into positive daily practice?]. Our interest in this matter over the past few years has been to develop a “unifying” framework of life and death education that may take into account different theoretical lenses – psychological, philosophical, sociological, anthropological, etc. Such a unifying framework could, perhaps, help to provide complementary information for holistic understanding of the subject contents of life and death [e.g., a psychological viewpoint (e.g., psychological process of grief) + historical-sociocultural viewpoint (e.g., the Eastern viewpoint about death) of death].

Aside from a unifying framework that incorporates different theoretical lenses, what else can we consider for effective teaching and learning experiences? Consider, in this case, innovative curriculum development that places emphasis on daily relevance and applied educational and non-educational practices. Does a trans-mystical mindset have any practicality for consideration? Can a student utilize her trans-mystical life experience or an encountered metaphysical context to “better” herself and/or others? Is there a program for implementation that an educator could develop, which takes into account the importance of trans-mystical life/death contexts? These sample questions emphasize the importance of practicality or the transformation of theory into practice. To answer such questions, we would need to consider the potential negative perception of the subject matter itself – that:

i. Some or many students, in general, may not appreciate and/or view trans-mystical life/death contexts as a credible subject for studying (e.g., for their future study and/or career pathways).

ii. It is somewhat difficult to associate trans-mystical life/death contexts with everyday relevance and/or applicability.

iii. Some or many students may have differing viewpoints, religious faiths, cultural beliefs, etc. that would prevent them from embracing the subject of trans-mystical life/death contexts.

Mathematics, Biology, Chemistry, Economics, etc. are “hard pure theoretical” disciplines (Becher, 1989; Becher, 1994) that are concrete, relatively straightforward in terms of comprehension, processing, and/or understanding, and may reflect daily life relevance. Where does the subject of metaphysical contexts and/or the subject of mystical experiences, in contrast, rank in terms of “intellectual categorization” (e.g., is there any “academic basis” to the study of trans-mysticism?) (Becher, 1989, 1994)? Becher’s (1989, 1994) framework of intellectual categorizations (e.g., treating the subject content of a trans-mystical mindset as a “soft pure theoretical” subject), in this case, may help to define or redefine the “intellectual rigor” of the subject matters of trans-mysticism, metaphysical contexts, and the like. In a similar vein, the pedagogical practice of theoretical infusion (Phan et al., 2023, 2024), as described earlier, may lend support and strengthen the perception of intellectual or “academic rigor” to the subject matters of trans-mysticism, metaphysical contexts, and the like. For example, the pedagogical practice of Buddhist infusion (Yeshe and Rinpoche, 1976; Metzner, 1996; Master Sheng Yen, 2010) may associate trans-mysticism with the subject matter of Buddhist spirituality (e.g., that personal experience and/or feeling of Buddhist spirituality is non-ordinary or extraordinary, reflecting the uniqueness of mysticism), adding valuable academic insights for consideration.

The study of trans-mysticism, in its entirety (e.g., a trans-mystical mindset), may impart some relevant insights for daily life purposes. Daily life relevance, in this case, does not necessarily equate to useful practicalities for positive life functioning. Rather, from our point of view, life relevance arising from in-depth knowledge and personal understanding of trans-mysticism may relate to one’s ability to appreciate and accept the broad “humanistic” nature of life and death. Furthermore, appreciating the concept of trans-mysticism may enable and/or assist a person to recognize that interpretation of life and death can incorporate and involve different theoretical lenses – for example, objective reality vs. individual subjectivity.



6.2 Self-reflection and holistic state of consciousness-subconsciousness

We now turn our attention to another focus of inquiry, which seeks to consider the potential impact of a person’s trans-mystical mindset on her state of personal reflection. Personal reflection, as Schön (1983, 1987) contends, may espouse two different types: “in-action” reflection (i.e., during the event) and “on-action” reflection (i.e., after the event). This theoretical premise is relevant and may, in fact, relate to the context of our discussion of trans-mysticism. There are a few inquiries that we have formulated for researchers, educators, etc. to consider:

i. Does a trans-mystical mindset coincide with or help a person to develop reflective thinking skills?

ii. Does an encounter with a particular trans-mystical context and/or mystical life/death experience help a person to develop reflective thinking skills?

iii. Can personal reflection assist a person to reason, accept, and/or embrace trans-mystical life/death contexts?

iv. Can reflective thinking serve as an informational source, helping to necessitate, prepare, facilitate, and/or sustain a trans-mystical mindset?

The main issue, from our point of view, is whether trans-mystical mindset and reflective practice are interrelated with each other. In terms of life and death contexts, specifically, we prefer to use the term “self-contemplation” or “personal contemplation” (Chattopadhyay, 2022) over that of self-reflection. For us, self-contemplation is more than just a state of personal reflection of different types of life functioning. Rather, self-contemplation is transpersonal and reflects a person’s concerted introspection to seek deep understanding about life experiences and the true meaning of higher-order life attainments. Moreover, from our point of view, self-contemplation emphasizes the importance of one’s own self-analysis and philosophization about the true meaning of aestheticism and altruism. It would be an interesting endeavor to explore the self-contemplative nature of trans-mysticism. To facilitate this line of questioning, we propose a term that we coin as “trans-mystical contemplation” or “trans-mystical introspection” – for example: does a person’s experience of trans-mysticism (e.g., a person’s conviction and belief that she is able to connect spiritually with loved ones who have moved on) reflect his contemplative or introspective thoughts?

Our recent article introduced a mindfulness-related methodological approach known as “meditative-reflective documentation” (Phan et al., 2024). Meditative-reflective documentation is an approach that encourages a person to document and note down specific phrases, drawings, keywords, etc. that could describe his “meditative-reflective” experience. This theoretical account of meditative-reflective experience contends that in-depth meditation may enable a person to attain and/or to experience a higher-order “meditative-reflective” state – for example, his perceived feeling of “extraordinariness”, such as the perceived feeling of out-of-body experience (e.g., self-awareness of the perception of “disassociation” of body and mind from the present time–space context). As a result of this mentioning, we wonder whether there is credence to consider an interesting proposition: that the totality of a person’s state of consciousness and subconsciousness may consist of a unification or a combination of similar states: a trans-mystical state, a meditative-reflective state, a self-actualizing state, a transcendence state, etc., (Figure 2).
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FIGURE 2
 A proposed holistic state of consciousness-subconsciousness here.


Our seminal idea, as described, considers the possibility that some discourse and/or course of action could act to facilitate the unification of different states of consciousness and subconsciousness (e.g., a trans-mystical state, a meditative-reflective state, a self-actualizing state, and a transcendence state). This unification, we philosophize, may serve to encapsulate the “entirety” of a person’s state of consciousness-subconsciousness. Our narrative, in this case, contends that metaphysical contexts and/or mystical experiences may help initiate, unify, and sustain the four aforementioned states of consciousness-subconsciousness.



6.3 Research development for consideration

In this final section of the article, we discuss a few research propositions that may assist to support our advocation for the study of the entirety of trans-humanism, including the proposed concept of a trans-mystical mindset. We acknowledge that overall, the subject of trans-humanism is abstract, philosophical, and can be somewhat incomprehensible at times, making it difficult for students, individuals, etc. to understand and appreciate. Even more difficult, perhaps, is the development of research undertakings that could in effect help to validate such representation(s). There are a couple of questions, at present, for us to consider:

i. How do we accurately measure and assess the underlying nature of a trans-mystical mindset?

ii. How do we measure, assess, and/or evaluate one’s perceived feeling of a metaphysical context, mystical experience, and the like?

iii. How do we validate the proposition of a holistic state of consciousness-subconsciousness (Figure 2), which may consider the following: a trans-mystical state, a meditative-reflective state, a self-actualizing state, a transcendence state, etc.?

iv. How do we objectively validate, legitimize, and/or confirm that a trans-mystical mindset is unique or that metaphysical experiences are extraordinary and situate outside the realm of ordinary boundaries?

The sample questions above illustrate the complexities of the study of the entirety of trans-humanism. For example, how would we soundly and/or accurately undertake a research inquiry into the nature of a trans-mystical mindset? This question places emphasis on a research-related issue or matter known as “methodological appropriateness” (Esterberg, 2002; Creswell, 2003; Creswell, 2008). Methodological appropriateness, in brief, relates to the development of an appropriate methodological design for usage that would, in turn, enable a researcher to measure and assess a concept, phenomenon, relationship, etc. adequately and accurately In the social sciences, there are a couple of robust and stringent methodological designs for researchers, educators, students, etc. to consider (e.g., Likert-scale inventories, surveys, open-ended interviews). Likert-scale inventories and/or open-ended surveys are relatively straightforward and, in this case, may offer simple, direct opportunities and/or pathways for the attainment of evidence into the perception of trans-mystical life/death experiences (e.g., I perceive that there is something out there, divine, that I cannot explain…).

An important line of inquiry for consideration entails a comparative analysis of viewpoints, perspectives, interpretations, opinions, etc. of the study of trans-humanism in its entirety. We purport that a “sociocultural-anthropological” approach could offer a more interesting account of perception, interpretation, understanding, etc. of metaphysical contexts, mystical experiences, and the like. A sociocultural-anthropological approach (Phan et al., 2024), we contend, places emphasis on the importance of diverse customary practices, cultural values, epistemological beliefs, protocols, etc. As we mentioned earlier, historical-sociocultural grounding and personal upbringing may play a prominent role, helping to shape or influence a person’s behavior, viewpoint, interpretation, epistemological belief, etc. (e.g., that there is logic and relevance to the cultural practice of ancestor worshipping). In this analysis, research undertakings that place emphasis on ethnographic-anthropological differences or similarities (e.g., the contrasting viewpoints regarding a trans-mystical mindset in reception, belief, and conviction towards the notion of premonition) may lend support for a wider scope in study of perspectives, beliefs, opinions, and ideas of metaphysical contexts, etc.




7 Conclusion

The present conceptual analysis article, we contend, has advanced the study of transpersonalism in its entirety (Maslow, 1969; Strohl, 1998; Hartelius et al., 2007; Lancaster and Linders, 2019) by considering an alternative – namely, the nomenclature “trans-humanism” and, in this case, the philosophized psychological concept of trans-mysticism. Our focus of inquiry, philosophically and theoretically, attempts to analyze the potential relevance and significance of trans-mysticism by situating its nature within the framework of life and death education (Phan et al., 2021; Lei et al., 2022; Seng and Lee, 2022; Shu et al., 2023). Specifically, we purport that metaphysical contexts, mystical experiences, and the like may transform a person’s ordinary mindset to a trans-mystical mindset, helping him to appreciate, rationalize, and make reasoned judgments about the nature of such “extraordinary” encounters.

Overall, then, we contend that our focus of inquiry has added valuable insights for research, teaching, and practical purposes. Central to this thesis is our use of philosophical analysis to normalize and scientize a subject area that is perceived as being somewhat non-conventional. This utilization of personal philosophization has provided grounding for consideration of several interesting endeavors: (i) viewing life and death from contrasting theoretical lenses (e.g., objective reality vs. individual subjectivity), (ii) seeking to engage in higher-order human practices (e.g., meditative-reflection) in order to encounter and/or to experience metaphysical contexts and the like, and (iii) embracing the importance of “normalization” of extraordinary human psyche for daily functioning.
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