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Abstract

This research aims to investigate the role of transpersonal psychology in underpinning
social cohesion in contemporary communities subject to fragmentation, which results
directly from urbanization and technology alienation [1]. The research utilizes an
interdisciplinary approach to delve deeper into a hypothetical gap in social cohesion
theories suffered by modern-day communities. This research utilizes Ericksonian
hypnosis and Reiki practice as potential interventions addressing gaps within social
cohesion theories. Critically evaluate the contribution of these psychologies in
promoting social cohesion through qualitative analysis of three anonymized cases
derived from the author’s UK clients (2022-2025, aged 28-60) who every week attended
an 8-week prospective study program consisting of weekly sessions that were 60
minutes long and focused on hypnotic nature imagery and Reiki energy balancing.
Findings reveal key outcomes: increased trust, community involvement, and belonging,
with participants initiating activities like gardening groups and support networks. Grof
has also contributed his work that supports the development of collective harmony in
society through transcendent experiences [4]. This research enriches interdisciplinary
fields because it links psychology and social sciences (social capital and ethical unity)
while reflecting on the impairments of materialist paradigms. Although the scope of this
study was small and thus the sample size not very strong, it provides a humanistically
inspired perspective on disconnection within society. It also offers practical implications
regarding community development programs and how transpersonal approaches can
reinvigorate community resilience in contemporary times.
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1. Introduction

Contemporary urban societies are plagued by pervasive forms of official isolation, reflecting the
exacerbating impact of radical urbanization, techno-centric over-reliance, and the long-term
impact of the COVID-19 pandemic, as Putnam has acutely detailed over the years [1]. Cities have
morphed into interconnected networks of Balkanized enclaves characterized by homogeneous
grids of tall apartment blocks, superseding shared recreational and social institutions such as
public parks or even simple casual socializing, hindering vibrant human interactions with one
another. Simultaneously, the rising presence of digital platforms—as a form of superfluous
facilitation between individuals—has deferentially pigeonholed the social dynamics between
people, as various online applications are interchangeable tools of digital communication and
remote work, grouping superficially and often transactionally. Overall, Putnam describes this
confusion and erosion of public trust and collective social focus, from declining volumes of
hedge participation in civic organizations to famous neighbourhood associations, while
quantifying its significance as indicative of a profound absence of integral social cohesion [1].
Connecting this observation to innovative social theory approaches, Bourdieu argues that this
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paralysis is not the product of modern conveniences but rather a transactionally capitalist
structuration coupled with rampant individualism [15], which stifles any collective agenda for
favourable collective welfare and promotes tangible self-aggrandizement [15]. Social
relationships are being commodified — the exchange of their time for productivity and the
trading of their community members for convenience have separated social capital into
codified individuals, mired within a contradiction between an age of material abundance and
spiritual desolation.

This degradation affects society profoundly regarding individual and community resilience to
social, economic, ecological, and other stressors, a topic highlighted by Berkes and Ross in their
discussion of contemporary communities [16]. Sociology’s ability to map this loss—through
quantifying decreased voting population or shrunken friend groups—is matched but not
matched with its inability to address what is missing from the structure: the abject emptiness
we may feel when discussing structure and policy. It is because these fields are structured
around an objective assessment of participation rates or distance to assess a more fundamental
lack of meaning and connection, which cannot be remedied through urban reconstruction or
government stimulation but through holistic solutions to the crisis of disconnection that is now
upon the rise: with many emerging studies making clear the problem as the number of those
experiencing depression or feelings of isolation rises alongside sliced communities and
economies. For soon-to-be-renewed paradigms to work at all, they must go beyond traditional
analyses of structural integrity, fighting the root causes of alienation, restoring a sense of
togetherness to those who have been driven away from their homes in a disintegrating world
with no real sense of where they belong and what they want to do with their lives. In search for
new answers, we must leave behind the familiar tropes of traditional human relations to find
more effective alternatives to how we treat society by tackling alienation at its source to evoke
a sense of belonging and purposefulness which will blossom - and will bring - an increasingly
desecrated social world.

1.1. Transpersonal Psychology as a Critical Response

Amidst the terrain of disconnection, we find that a qualitative framework known as
transpersonal psychology has emerged as a means to rise above the realm of one’s ego etched
onto which most psychology exclusively targets and racializes, incorporating spiritual practices
and philosophical traditions to address the communal aspects of an individual's holistic
wellbeing, as Grof ponders so [4]. Contrary to the ordinary behavioural paradigm, which
cements itself within the treatment of an array of individual symptoms, whether it be anxiety
or depression, transpersonal psychology works to transcend the ego and create relations that
can be examined in the broader context of the other parts of society. Walsh and Vaughan talk
about the humanistic underpinnings of transpersonal psychology, its roots being a union
between the Eastern practices of mindfulness and meditation with Western humanistic
psychology and its inherent emphasis on self-transcendence as a kind of counter to the
alienation which manifests within the materialist Western societies of today [5]. Thus, it
reframes the idea of human potential not as an isolated achievement but as a path towards
meaning and unity, in opposition to the reductionist paradigms that have come to dominate
modern thought, which Maslow himself sheds light on through his study of the law of higher
needs [6].

Transpersonal psychology’s relevance as a critical tool can be seen by its ability to reconnect
trans individuals with their respective communities, making it a radical alternative to
individualism that fuels social fragmentation. Applying practices such as Ericksonian hypnosis
and Reiki deconstructs emotional blockages. It promotes empathy, filling the spiritual void to
which materialist solutions (i.e, an increase in economic incentives or technological
interventions) cannot do justice. It challenges existing psychological paradigms’ tendency to
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prioritize individual adjustment over collective resilience, proposing a new vision of humanity
as mutually intertwined [4]. In doing so, it positions itself as a rehabilitative remedy to the social
crisis described above while providing a humanistic outlook against which to reset the
disintegrated tapestry of society and foster an updated notion of communal purpose in an ever-
liquifying reality.

1.2. Research Gap and Study Objective

Despite its apparent value, there is still a glaring absence relating to applying transpersonal
psychology to social cohesion. In this field, the power of sociological constructs derived from
sociology, such as social capital, reigns supreme because Putnam has mapped the extent of its
significance [1]. While previous studies, namely Au-Yeung’s work on eco-anxiety, show how
certain spiritual practices such as Ericksonian hypnosis and Reiki can reduce asymmetries in
individual distress [7], their effectiveness in producing a sense of unity between individuals has
been almost entirely left untouched [5]. Walsh and Vaughan note that this is due to an obsession
with materialist social models that prioritize any evidence for declines in civic engagement, for
instance (decreases in club memberships or voter turnout) over the spiritual dimensions of life
produced by transpersonal psychology [5]. Putnam’s frameworks, afterwards, remain robust
in offering diagnoses of social fragmentation. However, they rarely venture into the qualitative
terrain of realms such as consciousness or spirituality that might bridge aspects of their
respective sides [1]. This is reflected in the lack of engagement by innovative social theory
regarding this form of humanistic spirituality as a corrective to modern disconnection, a theme
exemplified by Grof in his supportive secession of a holistic approach [4]. Without the inclusion
of this theory, we are limited to the extent to which various individual transcendence might
align to create community resilience.

This study addresses this gap in the literature by using three anonymized case studies derived
from the author’s UK clientele (2022-2025) which participated in an 8-week intervention
program involving Ericksonian hypnosis and Reiki. The aim is to draft a theoretical model to
introduce a link between spiritual practices to improved social cohesion, thereby showing the
methodological processes required to develop a spiritual mechanism which helps foster trust,
engagement, and belonging across fractured communities. Alongside providing a valuable
addition to previous research conducted by Au-Yeung’s prior findings [7], this alternative
interpretation offers critical insight into social relations that plays outside the materialist
paradigm social science often operates within, hence allowing for a more leisurely exploration
of communal relations through a qualitative lens rooted in spirituality. The objective is to
propose a theoretical model linking these practices to enhanced social cohesion, showing how
they cultivate trust, engagement, and belonging in fragmented communities. This approach
builds on Au-Yeung’s findings [7] and challenges materialist social science, offering a qualitative
lens to explore communal dynamics. It advances interdisciplinary fields, linking psychology and
social sciences to address modern disconnection with practical implications for community
revitalization. This study sparks broader dialogue, urging scholars to reconsider spiritual
practices in restoring our social fabric.

2. Research Methods

2.1. Approach: Qualitative Case Study Methodology

This work will use a qualitative case study methodology, capable of illuminating how
transpersonal psychology’s spiritual practices contribute to advancing social cohesion, a
decision based on its unique potential to probe into the subjective experience and its associated
theorization, as Stake has proposed [8]. Unlike quantitative methods, which can bolster
statistical breadth by box-toting numbers, this method provides depth. It captures the intricate
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interplay between individual transcendence and communal integration through carefully
crafted narratives. Stake deems it best suited for investigating complex, context-bound
phenomena; thus, it would be appropriate to use this method to extrapolate participants' lived
experiences in spiritual interventions [8]. This method precisely challenges the shortcomings
of conventional quantitative research and dismisses human hook-up to statistical measures
(namely, participation rates) that fail to appreciate the qualitative fullness of trust and
belonging that our study is trying to highlight (a position reinforced by Yin) [9].

The theoretical fit of this methodology is in its ability to provide a cross-disciplinary analysis. It
offers insights from transpersonal psychology that understand individual phenomena in terms
of the psychological processes operating within them with support by identifying the
psychodynamic links, particularly the sociological knowledge about social cohesion in society
within a humanistic framework. The incentivization of three illuminating cases allows a critical
examination of how spiritual practices undermine materialist assumptions, in line with
interdisciplinary fields. In order to create a substantive basis for theorizing the social good that
comes with consciousness expansion, to provide a vehicle through which we may judge and
imagine all that is wrong with modern-day dynamics in a fragmented world.

2.2. Case Selection and Description

This study comprises three anonymized cases based on the author’s therapeutic client
population of UK case studies (2022-2025); these were selected because they displayed diverse
experiences of social disconnection against the backdrop of urban environments, thereby
differentially representing a range of demographic and contextual variables. Indeed, their
inclusion as case studies was conditioned upon the authors’ selection criteria, prioritizing
individuals who experienced isolation due to unique but indicative contemporary embodied
challenges, particularly those we might consider after pandemic withdrawal, work-conjugated
detachment, and chronic seclusion associated with health issues: data were diversified in age
range owing to involvement from an aggregate age spectrum of 28 to 60 years. Case subjects
were drawn from the sample’s origin via counselings in Liverpool, London, and Manchester, as
they represented geographic diversity in the context of the UK; its urban geographies add to
case data strength to assess the theoretical model connecting spiritual activity to community
union affairs (as it demonstrates variation toward which disconnection manifests).

Participant profiles span a wide range of demographics and settings: a 28-year-old community
volunteer struggling to adapt to living amid the Covid-19 pandemic; a 45-year-old teacher
under immense professional pressure; and a 60-year-old retiree drained from a lifetime of hard
work (all names have been anonymized for ethical reasons, consistent with the American
Psychological Association’s guidelines on ethical conduct in research [3]). In this light, the three
exemplars - a young professional, middle-level educator, and retiree - serve as critical cases
rippling through the study frames and phenomena to explore how transpersonal practices can
ameliorate social disconnection across life-stage groups and urban settings. As such, there is
value in elucidating the communal consequences of spiritual interventions that offer the
qualitative texture necessary to substantiate particular theories. Indeed, interdisciplinary fields
supporting rigorous qualitative inquiry into social cohesion. According to this scholar-led
endeavour, key themes for investigation are derived from an analysis of others’ designed
characteristics to pursue a broader understanding of the interplay between individual
experience and collective coherence.

2.3. Intervention Design

The intervention involved an 8-week course consisting of 60-minute sessions comprising
Erickson hypnosis and Reiki energy balancing, which aimed to assist participants in developing
increased social bonding. Erickson and Rossi use nature and ocean imagery when talking about
hypnosis (like Oceans and Forests) to induce relaxation and interpersonal openness, which was
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used in this intervention to increase communal bonding [2]. To go alongside this, Reiki energy
balancing, according to Miles and True, was being used to renormalize emotion and foster
empathy to facilitate social reintegration [10]. The author is a certified practitioner, meaning
he has experience in this area, and his background in transpersonal counselling was key to
ensuring the fidelity of the approach being taken. This bridges with transpersonal psychology’s
emphasis on the importance of expanding consciousness; therefore, the hypothesis that
increased awareness and emotional harmony would create more robust community bonds fits
in beautifully with the theoretical framework of this study.

2.4. Data Collection and Analysis

Data are captured through narrative self-reports from participants after the 8-week
intervention, reflecting their perceptions of trust, engagement, and communal belonging
following the termination of the experiment. Unstructured accounts of shared experiences
obtained through interviews or written reflection may, therefore, provide rich and subjective
qualitative insight into the social impact of a practice. Stake advocate for their use because they
help us capture the richness and context of participants' lived experience of social cohesion,
thereby ensuring that data reflect the subtle realities of social cohesion [8]. Through thematic
analysis, we also identified recurring themes, such as higher neighbour interaction rates, and
thus maintained a rigorous approach when analyzing the stories. Ethical considerations of data
collection, including anonymization and privacy legislation, were considered throughout the
research, and conclusions were based on conservative measures recommended by the
American Psychological Association [3]. We believe this method will support and advance the
study and its aims to theorize on spiritual practices’ communal effects.

3. Research Results

3.1. Case 1: Lily, 28, Community Volunteer

Lily, a 28-year-old community volunteer in Liverpool, was among the first participants in this
study. With her involvement in volunteering activities across the city, she came into the study
with a pronounced lack of social connection—a disconnection that the isolating effects of the
COVID-19 pandemic have stoked. She lived in a densely populated urban neighbourhood where
she typically interacted with little-to-no one living nearby, which, as Putnam demonstrates, is
becoming increasingly the hallmark of modern cities characterized by low rates of social
cohesion [1]. Her daily life had been busy and secluded beforehand, and she ultimately
described her times as belonging exclusively to her self-coordinated virtual volunteer work in
an astute charity. The only relationships that she could remember engaging in were brief online
interchanges—‘emails, Zoom conferences—leaving behind a hollow sort of detachment; “I
knew people's names on screens, but [ had never met them in real life—it seemed like I was
floating alone in a crowd’. It seemed just another way that people were beginning to feel
increasingly disconnected from their communities, reflecting how overall societal demands on
public health eventually necessitated everyday restrictions on contact and how, following the
ending of lock-downing, many remained more digital than face-to-face [1]. Her only active role
in the outside world had shrivelled into something she now spent on a screen, something
comparable to being out and about, moment-to-moment, losing the whole social world she had
learned to take for granted as a child.

The intervention consisted of an 8-week program with weekly 60-minute sessions involving a
combination of Erickson hypnosis and Reiki energy balancing tailored to foster social bonds.
Erickson and Rossi elaborate that hypnosis utilizes evocative nature imagery (e.g., the imagery
of ocean waves), which facilitates a condition of calmness and openness, thus allowing
individuals to reframe and alter their relational perceptions [2]. For Lily, visuals were all built
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from peaceful coastal scenes — rolling tides lapping against sandy shores, vast horizons
reflecting beach and sky — which were physically crafted to allow her to experience tranquillity
beyond her isolated self. She said: “I could almost hear the waves, feel the breeze—it pulled me
out of my shell.” Pairing this with Reiki energy balancing, as explained by Miles and True,
involved targeting emotional barriers via subtle hand positioning—allowing for any lingering
anxiety or isolation in Lily to flow away and be resolved [10]. After each session, she states, “I
would be lighter as if something heavy had lifted me.” This was done because of the warm and
calm energy she felt while going through the process of Reiki.

Lily’s presence in the community during these 8 weeks completely changed her engagement
with it. By week three, she noticed subtle shifts: “I would walk outside and look at people, not
just pass them by.” By week four, she ventured beyond her virtual role, attending an in-person
volunteer meeting for the first time since the pandemic’s onset—a step she described as
daunting yet exhilarating: “My heart was racing, but [ wanted to be there.” Her self-reports grew
increasingly vivid: “I started talking to people I had only seen on screens—it was awkward at
first, butI felt drawn to connect, like something was waking up inside me.” This shift culminated
in her joining a community gardening initiative by week six, an activity she pinpointed as a
turning point: “I feel part of something bigger now; digging in the soil with others, I am not just
a name on a list anymore.” She recounted regular exchanges with neighbours—sharing
seedlings, swapping gardening tips—that evolved into casual visits over tea. This ritual became
a lifeline: “I have gone from knowing no one to having people wave at me on the street. My
neighbour brought me flowers— “It is from her land; it's not that much, but it's worth it.”

In light of these considerations, it is clear that trust and belonging are two aspects of social
cohesion strengthened as a result of the spiritual intervention. As Erickson and Rossi note, the
image of the hypnotic ocean, in which she described feeling immersed, more than likely
promoted an elevated reception for social signals, such that she could eventually shake off her
initial shyness and embrace in-person contacts [2]. At the same time, the effect of the emotional
restoration, Reiki, which Miles and True argue reasserted the underpinning neurotypical
network, razed the urban malaise that had been keeping her socially dissociated to allow a
concrete connection with humanity [10]; her move from virtual solitude to revolutionary units'
participation, moving into active participation without a TV nor a computer to console herself
- was illustrated and backed by the boosting impact of Reiki’s supplemental effect on her.
Within this context, it is worth noting how Putnam generates a parallel: restoring social capital
necessitates real-life involvement, which happens here through transpersonal practices [1].
Lily joined the gardening group and held informal meetups: “I called a few volunteers over—it
is the first time my flat felt alive.” In her experiences, the intervention of spiritual activity could
influence individual consciousness and promote communal unity, providing a qualitative
standpoint lacking in urban life because of disconnection.

3.2. Case 2: Mark, 45, Teacher

Mark, a 45-year-old London schoolteacher, came to the study with a notable absence of
connection to the community; such a state is the product of chronic work stress, which has
limited his social activity. He lives in a busy urban area along with his school, so he barely has
time to invest himself in neighbourhood bonds: “a lot of lesson planning and marking and this
week it was admin, it isolates me most days” — a pattern Putnam associates with the erosion
of social cohesion in modern professional contexts [1]. Before the intervention, Mark described
his routine as a solitary grind: “Prior to the intervention, my days had gone by as just another
gruelling slog”: “I would come home exhausted, flop on the couch, and hardly nod to my
neighbours passing by” Beyond basic collegial encounters, Mark now experienced nothing
more than short rounds with colleagues or even students’ parents during rushed school hours.
He had found himself disconnected from society: “I would become more of a stranger in my
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street, only a face they would recognize just from the school gate”. The nature of this
detachment was reflective of a broader shift in society; work demands disconnect individuals
from the wider collective, a process which Putnam argues is tied to lesser levels of civic
involvement [1]. Mark’s social world had been condensed down to his classroom and his own
home, and he had zeroed out all the casual conversations he had experienced previously
alongside meetings in his local town that played such a large part in his evenings.

The intervention took place over 8 weeks, each week consisting of sessions held once per week
for 60 minutes and comprised of Erickson hypnosis and Neurolinguistic Programming (NLP)
affirmations, which aim to instil positive communal bonds. Yapko outlines how hypnosis
utilizes imagery of the forest, where tall trees sway, leaves rustle, and sunlight shines on the
dappled landscape—a place of relaxation and freedom, re-shaping an individual’s perceptions
of the social world [11]. For Mark, these first few sessions involved visualization of serene
woods: “I would imagine walking through a forest, breathing easier—it was like a reset from
the chaos”. He described imaging as a space to escape the mind: “I could hear the leaves
crunching, feel the stillness—it pulled me out of my head”. Supported alongside Mark’s imagery
for calming are affirmation statements, described by Bandler and Grinder as composed to
reinforce positive communal ties, including “I am part of my community” and “I contribute with
ease” [12]. Pursued by the author, each class was an extension of Mark’s improvement,
affirming his function aloud: “I believed I could once more. It was not just words”.

The way that Mark was engaged in his community changed significantly within the 8 weeks. By
week three, he lingered to chat with colleagues after school, a change from his usual dash home:
“I would stay for a coffee, talk about football or the kids—it felt good like [ was not just a work
machine.” By week five, he took a bolder step, organizing a small parent-teacher gathering at a
local café: “l am reconnecting in ways I never expected; people showed up, and we laughed over
shared stories.” His self-reports detailed this evolution: “I invited parents to discuss a school
project, and it turned into a two-hour chat—someone even brought biscuits, and we swapped
numbers.” This progressed to a community event by week seven—a school fair with games,
stalls, and a bake sale—where Mark took a lead role: “Seeing kids and parents mingling, I felt I
had started something real; one mum said it was the best day she had had in ages.” He also
noted regular exchanges with neighbours, “A dad from the fair waved at me yesterday—it is
small, but it is a start.”

Mark’s case demonstrates more participation and discipleship — as direct effects — of the
spiritual intervention: both measures are signs of higher social integration. The Forest imagery
created under hypnosis, according to Yapko, must have relieved his withdrawal due to stress
and primed him for new social openings with a calm temperament [11]. At the same time, as
Bandler and Grinder explain, NLP statements instilled the drastic re-scripting of his own
narrative from disembodied professional to community contributor — whose initiative to
mobilize an event [12]. This maps onto Putnam’s explanation of disengagement, calling for
insistent social engagement to rebuild the national capital [1]. In addition to the fair, Mark
began participating in walks with neighbours as the occasion demanded, “We have arranged a
cleanup of a park—if it is not me, you will not think about all the neighbours either; we are
planning a picnic one summer day in our community.” Later, he reflected, “I used to be hiding
in my position—the one who is knocking on the door” With these reflections, this development
is seen to reveal how transpersonal practices can transform individual detachment into
communal leadership while providing a qualitative viewpoint on overcoming the isolating
pressures of contemporary urban life.

3.3. Case 3: Grace, 60, Retiree

Grace, a 60-year-old Manchester retiree looking back on her life pre-disease, says she felt
incredibly isolated—the condition can be described as chronic fatigue or profound weakness
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in general power that dramatically reduced her social contacts. “Living in this urban, suburban
area, I lived alone in a small apartment that looked out onto a busy high street. A world of
staying in my apartment and never leaving it because of my physical exhaustion, which reduced
my whole spectrum of energy, leaving me detached from neighbours” —a pattern Kaplan
connects these restorative deficits of modern environments with the restorative aspects of the
disease [13]. Before the intervention, Grace recalled that her days were repetitions of resting
and being alone: “Just sitting there at the window, watching them walk past, but I could not do
it. My body just would not let me play.” With her social life reduced to occasional phone
interactions with her daughter and the infrequent visit from her far-flung cousin, she saw few
people except for her doorstep: “I would hear them laughing outside, children in the street, but
as if something was happening miles away. [ was like a dead person in my neighbourhood.”
Such feelings underscored a general community withdrawal across similar cases where health
issues separated people from others, leading to a greater sense of being “left behind” in an
increasingly bustle-filled world [6]. Before the intervention, Grace had been a books club
member and held an active seat in a local church and manor choir: “I used to sing every Sunday;
now I barely get out of my seat.”

The intervention took place over 8 weeks within each session, with weekly 60 minutes of Reiki
energy balancing and Erickson hypnosis for nurturing implicit bonds between people. Wardell
and Engebretson describe how Reiki restores emotion: “Through its gentle flow of energy, it
helps move rusty limbs through adolescence and encourages wellbeing.” [14]. For Grace, before
classes, things started with a light-hand placement, depicted by the author, where they held
their shoulders, chest, and lower back - ‘it was like a soft glow spreading through me—it woke
something up’, as Grace once again insisted on feeling again. “It was like a blanket of calm; [ had
not felt that alive in years”. Pairing this experience, Erickson and Rossi further outline how
hypnosis through supporting imagery—a visualization of open hearts to see warm gatherings,
“helping hands”, and shared smiles facilitates a kindling feeling of belonging [2]. Grace
envisioned her neighbours sitting with one another and drinking tea while chatting: “I saw us
all standing there, cup in cup, it was so realistic to me not feeling a dream.” Each session built
on the imagery until she felt connected: “I had closed my eyes, and the walls were already
coming down, and suddenly I did not feel alone anymore; my flat was not as unpopulated.”

Within the 8 weeks, Grace’s social engagement developed wonderfully. By week two, she felt
stirrings of energy: “I would sit up straighter, look out longer—something was shifting.” By
week three, she ventured outside for short walks, a feat she had not managed in months: “I
would shuffle to the corner, wave at someone—it was small, but it mattered.” Her self-reports
captured this gradual awakening: “I started saying hello to people I had only watched before;
they smiled back, and it felt like a bridge opening up.” By week five, she invited a neighbour,
Joan, for tea, her first guest in over a year: “She stayed an hour, and we talked about
everything—gardens, the weather, her grandkids; | had not laughed like that in ages.” By week
seven, this sparked a turning point when Grace formed a neighbour support network—regular
check-ins, small favours like sharing groceries, and even a shared jigsaw puzzle: “I am less alone
and more hopeful now; we have got a little group going.” She detailed these exchanges: “Joan
brought me soup when [ was low; [ baked biscuits for her and Tom next door—it is simple, but
itis us.”

Grace’s experience was not over at this point either. In fact, by the end of year eight, they had a
knitting group together, which she referred to in workshops as ‘Joan’. ‘We meet weekly now; I
bring yarn, they bring stories—it is my new routine.” As recalled in her workshop: ‘I used to
think I had faded away, but now [ am someone they count on; last time I taught a stitch. To a
new member.’ She said. She even hosted small parties in her flat—the tea and calls for three or
four new neighbours, restoring her old layout: ‘They sit where I used just to stare out; it is alive
again.’ Grace and her case is a prime example of restored mutual support and trust, two core
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principles of social cohesiveness. Reiki’s spiritual restoration will likely be a common effect,
courtesy of Wardell and Engebretson [14]. That freed Grace from her become physically
constrained prison cell. As the hypnotic imagery of reciprocal support proposed by Erickson
and Rossi delighted her isolation, it also mapped her niche into a community vision, inspiring
her to reach out proactively [2]. From a stranger on a windowsill to a web of support and
knitting circle—glimpsing into the street is also seeing her way to slot itself at the centre to
avoid retreat—is an illustration of Kaplan’s argument about restorative encounters that
encourage re-establishment of social relations [13]. Grace recalled a neighbour’s gratitude:
“Tom said he had missed having someone to talk to; I did not know I could be that person.” It
illustrates how transpersonal practice qualities can unwind health-related isolation and form a
sense of community for individuals who feel neglected or disabled. It offers a more qualitatively
opposite example of the city's isolation that prevails among its elders.

3.4. Summary of Findings

Combining their data across the three cases - Lily, Mark, and Grace - we observed consistent
increases in social cohesion; this familiar story highlights elements of greater trust, active
community involvement, and a new sense of belonging - key ingredients identified by Putnam
as significant ingredients of social capital [1]. Following an initial increase in isolation, Lily, a
28-year-old volunteer, left her post-pandemic constraints to join a gardening group, increasing
neighbour activity opportunities and rebuilding trust. Mark, a 45-year-old teacher, made an
opposite shift during his years of detachment due to working in an antisocial workplace setting
to him taking charge of organizing school-community events during off-time, showing his
leadership potential while engaging with many people so he could re-establish relationships
with his local community. Lastly, Grace, who had been living under chronic fatigue for five years
before the study began, shifted from being chronically alone (living on a cul-de-sac without her
neighbours) to building support systems between her neighbours in her urban suburb through
knitting together a community knitting circle; she was able not only to find individuals whom
she could again help and support but also to establish and rebuild trust. Each one of these cases
shows why Ericksonian hypnosis and Reiki have played a critical role in upscaling the
importance of connection for both people and communities regardless of what context they
happen to live in or what stage it is at in life.

The findings correspond because their aim is fulfilled through a research design objective to
investigate transpersonal psychology’s role in promoting social cohesion. These results provide
qualitative evidence of spiritual practice’s communal effects [8]. Also, previous work by Au-
Yeung suggests that consciousness expansion can spill over into strengthening connections
between others [7]. As a result, the outcomes only foreshadow theoretical implications because
they challenge materialist social theories through an expanded sense of spirituality and affirm
the interventions’ purpose of counteracting modern urban isolation [1]. This synthesis creates
the groundwork for a critical analysis assessing how such practices reframe community
interactions in facilitating forward movement, thus contributing to interdisciplinary fields on
social cohesion.

4. Discussion

4.1. Theoretical Interpretation

The qualitative insights provided by Lily, Mark, and Grace shed light on the role of the spiritual
intervention in solidifying social cohesion—that is, their increased sense of use and
engagement—through what Grof calls the core principle of transpersonal psychology: self-
transcendence [4]. In each of the three cases described, wherever trust and engagement were
strengthened—Lily’s newfound interest in community gardening, Mark’s actions at school
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related to leading events, and Grace’s development of networks of neighbours who could lend
one another a hand— aligning with Putnam'’s definition of social cohesion as the fabric of trust
and participation that binds communities [1]. For Grof, self-transcendence realized using
expansive levels of consciousness enables people to transcend the gravity of egos isolated in
their milieu and create a worldwide sense of interconnectedness [4]. In Lily’s case, it took the
shape of newfound trust between neighbours: “I had never had the nerve to knock on a door.”
Mark’s active intervention, despite his work-related stress, also reflected a similar sentiment:
“Well, | wanted to get people together.” The restoration of people’s ability to rely on one another
once more—despite constant fatigue—afflicted Grace with a resurgence of that belief: “We help
each other now.” These changes imply a possible enhancement of transpersonal practising in
raising individual consciousness toward group-level unity while strengthening Putnam’s social
capital theory with an added spiritual dimension [1].

The forces behind this transition are embedded within the intervention’s use of Ericksonian
hypnosis and Reiki. As Walsh and Vaughan see it, these techniques can be utilized to encourage
a state of consciousness going beyond the confines of the self [5]. Hypnosis, particularly with a
form of imagery (oceans for Lily, forests for Mark, communal scenes for Grace), created a
holiday-like relaxation that allowed them to reframe their social attitudes, channelled through
Grof’s idea of transcending personal boundaries [4]. Lily’s “I feel part of something bigger” fits
into this too, as do Mark’s “I am reconnecting in ways I never expected,” and “I am less alone,”
can Grace. Reiki was used in tandem with this to assist in the removal of barriers to emotion (“I
feel soft” drains away Grace’s fatigue, her overall stress goes away, Mark’s worries dissolve) —
and allows them to be open to their peers, a process Walsh and Vaughan link to spiritual
practices fostering relational depth [5]. The dual approach facilitated the shift of consciousness
across participants, such that in their lives, they transformed from self-centred withdrawal to
achieving more of a collective communal level. Surprisingly, this shift can be seen in the actions
of these protagonists: Lily gardening with her neighbours, Mark hosting events, and Grace
knitting with a group. The results show us how hypnosis and Reiki connect individual and
collective spheres, which is embedded in transpersonal psychology through its humanistic
premise.

This conclusion casts a shadow on mainstream psychology for relying too heavily on individual
pathology, which Maslow argues limits its scope to symptom relief rather than human potential
[6]. Mainstream psychiatric treatments seek to adopt individual dysfunction (e.g., Lily’s anxiety,
Mark’s stress, Grace’s fatigue) while ignoring the communal disconnection that magnifies such
states [2]. CBT may teach Lily coping mechanisms, Mark stress control techniques, or Grace
fatigue pacing procedures but leave their sense of social loneliness untreated — a shortcoming
that Putnam shows is fundamental to fixing our understanding of mental problems [1]. In
contrast, the intervention focuses on self-transcendence, which Maslow counsels to expand:
education fosters belief, engagement, and trust that spreads predictably outward [6]. Lily’s
isolation was once only a personal burden, but now, it was a communal strength through
gardening; Mark’s exhaustion had become a window of opportunity for leadership; even
Grace’s fatigue served as a shrine to be toppled down, opening inward when previously closed
off to support networks. This humanist point opposes the atomistic inclination within
traditional psychology wherein the individual is isolated from others in a standpoint devoid of
social connectedness. As Putnam puts it, “A society comprised of individuals contributes to and
is characterized by a social network—the chain-bound whole of our relationships with other
individuals” [1]. The study finds that spiritual practice limits the typical pathways of body
account and community links, raising a critique of modernity’s absence of social concern.

From a theoretical paradigm, the findings also extend transpersonal psychology away from
individual wellness (see prior work [8]), becoming a framework for social coherence.
Additionally, Putnam’s social capital gains depth by recognizing spiritual lenses [1]. In line with
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the observation, Grof’s concept of self-transcendent density via hypnosis and Reiki presents an
intervention mechanism to overcome urban fragmentation by proposing a potential solution:
consciousness expansion can rebuild trust where materialist interventions, the policy reform
or redesign of cities fail [4]. Walsh and Vaughan support this perspective by emphasizing
spiritual consciousness as a prominent theme, providing a gazing mechanism between
individual and community. [5]. Lily’s gardening group illustrates this, as Mark’s school fair and
Grace’s knitting circle. The community bond is demonstrated through these examples to
establish a trust-building mechanism in atomized communities. From such an interpretation,
there is potential for cross-disciplinary insight from articulating these transpersonal
phenomena, leading to the classification of transpersonal psychology as a vital humanistic
response to ties within modern disconnection. Similarly, implications, whether theoretical or
practical implications, interdisciplinary fields on social cohesion.

4.2. Cross-Disciplinary Insights

Their findings from Lily, Mark, and Grace provide cross-disciplinary perspectives linking the
results of this intervention to sociological observations and a philosophical framework, which,
in turn, contributes to interdisciplinary fields. At the societal level, the increased trust and
involvement of people alongside collaboration reflects one of Bourdieu’s core concepts: social
capital—networks and norms which facilitate the maintenance of communal bonds [15]. Lily’s
gardening group, Mark’s school fair and Grace’s mutual aid network show an example of such
strengthening of networks through spiritual practices, fighting against the social fragmentation
that Bourdieu metaphorically associates with modern individualism [15]. Where Lily originally
had few local ties, she created a sense, of reciprocity by sharing gardening through swapping
seedlings, drinking tea, and eveneighbour’sor’s child assisting to weed her garden. Similarly,
Mark’s event leadership and Grace’s mutual aid, check-ins, sharing biscuits, borrowing books,
etc., reflect the fostering of a resilient set of social resources for each other constructed through
interacting with others —mirroring Bourdieu’s notion of social resources built through
interaction [15]. These are all examples cited by Berkes and Ross as features of community
resilience—abilities to engage in adaptive behavioural responses through increased
community strengths and capacities [16]. What they are doing—organizing the fairs and
knitting together—are clear examples of resilient networks that will continue to stand through
urban isolation that they experience clustered together, according to Berkes and Ross’
theoretical criteria [16]. Lily's group endured a storm to protect their plot, Mark's fair rallied
his or her parents despite the rains, and Grace’s network died down with her deep lows yet
persevered. The argument in this section presents this sociological view of the intervention as
a catalyst for social capital that is not about healing individual lives but rather strengthening
them as a whole.

Culturally, the results fit with Walsh and Vaughan'’s search for an outcome of transcendence as
a challenge to materialist individualism that Grof outlines [5, 4]. She explained: “It is not just
my garden now”. Mark’s leadership—‘1 had started something real’—and Grace’s
endorsement—‘we help each other now—' embody this ethical conversion, where human
growth creates a mutual recognition of responsibility. Mark had a charity stall as a part of his
fair; Grace’s network had shared chores—actions of care which Grof identifies as
transcendence from ego-based independence crushing social relations [4]. Walsh and Vaughan
put this “reproach from the philosopher” against our modernity with its primacy of self-interest
in weighing the importance of communities as profit [5]. The acknowledgement expertise of
Grace in ‘I Taught a Stitch’—she was associated with seeing each other’s wisdom—or Mark
when he stated ‘we laughed over stories’ show a more profound solidarity, undermining the
culture of transactional that sums up urban life. This enriches interdisciplinary fields. The
increased trust aligns sociologically with Bourdieu’s social capital [15].

210



Frontiers in Humanities and Social Research Volume 2 Issue 2, 2025
ISSN: 3008-1769

Integrating these perspectives, the study bridges sociology and philosophy, showing how
spiritual practices weave individual transcendence into communal fabric. Bourdieu’s capital
gets more depth via transpersonal consciousness—Lily trusts not just transactionally but
collectively; she sees ‘1 am not alone’ and overlays that consequence of shared communion of
self with melody and purpose [15]. To ethicize similar kinds of resilience in its own right, Berkes
and Ross add ethical union—Grace’s network is built on helpfulness, not on survival. Thus, for
the most part, her ‘we are a little family’ looked like she was putting strength with good warmth
[16]. Such integration then troubles sociology’s view of structural fixers—urban plan-insight,
minor policy reform—by structuring in this spiritual manner that Walsh and Vaughan propose
[5]- Mark’s fair was not a mandated occasion. He had no interest in reforming down on the top
in conflict. It was an intuitive act of belonging, enacting what many were beyond independently
and besides anything that is to be fixed from a chief point of view. In a philosophical sense, this
takes Grof’s transpositional nature back into the concept of ethical practice. Lily's gardening is
not simply an activity but a way of belonging and tidying up family property and bonding as a
collective humanity, and while ordering in sociology gives the basics to build their house of
cards, philosophical ethics all connect purposes to specific ways [4]. Also, interdisciplinary
fields, a principal outcome of such integration is establishing transpersonal psychology as a
cross-disciplinary tool. This integration would knit sociology’s structural lens with philosophy’s
moral and ethical texture to solve isolation in modern society.

The cases show precisely how bridging there is. Lily is caring for the plants was not only
participation but transcendent of solitude, having trust in Bourdieu that he might read it as
capital or in Walsh and Vaughan as ethical unity. Her ‘we saved the roses together’, a tribute
[15, 5]. Mark’s fair, beyond organization, a philosophical change — making a difference for
others, does not refer to himself; he too saw or felt his interconnectedness as Grof said: “It is
their smiles [ remember.” [4]. Grace’s network was made up of soup and stitch; she “did her
stitch with food” for the part of the community, but what linked them all was resilience crossing
into ethical care because “Berkes and Ross and Walsh and Vaughan” are converging; her “they
count on me” merging strength to purpose [16, 5]. This convergence sees that spiritual practices
do not invariably connect people; they help protect communities in both measures against
interdisciplinary fields’s interdisciplinary focus (drawing attention to communities themselves
when it wants connections between agency and group). By discussing how modernity’s
disregard for spiritual and ethical aspects - where sociology searches for lost signs of life and
philosophy attempts to find meaning —this study provides a holistic response to Urban
fragmentation, which allows practitioners and researchers to engage in further theoretical and
practical investigation under interdisciplinary fields’ innovative approach paradigm.

4.3. Critical Perspective and Implications

The results from Lily, Mark, and Grace find critical voices against modernity’s isolating
characteristics, which Pihkala proposes is a common feature pervasive in contemporary
societies [17]. Lily’s progression from feeling alone virtually to the colourful associations of
gardening with her West Seattle neighbours rejects the isolated virtual reality of digital over-
dependence—that Sirens speaks of—"“I feel part of something bigger” belies the detachment at
screens that Pihkala connects to ecological and social disconnection [17]. Mark’s transition
from means of production isolation and labourers’ productization towards community
leadership and significance critiques against the capitalist emphasis on industrial brutality and
over-individualism that has eroded fundamental social capital, a trend Putnam notes erodes
social capital [1]. Fair—"“started something real”—disobeys the never-ending hustle that
isolates factory workers and professionals, "offering a space where parents connected over
coffee” [7]. Grace’s network, beginning from seclusion bound by tiredness, critiques how urban
life lacks concern for those most in need—her “we help each other now” refuses the alienation
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that Pihkala connects to modernity’s materialist ethos [17]. This aligns with the innovative
social theory’s purpose to subject its structures that result in disconnection for scrutiny,
thereby making spiritual practices a humanistic oppositional force [2].

Concerning the practical implications of such findings, spiritual practices may present a
template upon which community programs can be built, using Au-Yeung’s earlier research into
individual well-being [7]. The initiative for gardening Lily had taken up, for instance, might
encourage city parks in which hypnoses and Reiki workshops would develop as a form of trust
- local councillors hosting various “connection days” that included each other, mixing out-of-
school exercises such as working on plants or site clean-ups. Mark's school fair template may
also apply to work programs - where schools or offices offer mindfulness practices to trigger
incidents such as Mark's encounter, bind multiple staff or colleagues to parents, and form
stronger bonds within the organization through sharing meals or playing games. The structure
of support’s Grace illustrates the idea of building a template for retiree or health-concerned
groups: clinic-based protocols incorporate Reiki and hypnoses to build networks of mutual help
against isolation - a pilot could pitch seniors together weekly, perhaps to enjoy tea or do crafts
[2]. These applications are capitalizing on the intervention’s success, providing viable strategies
for rebuilding communities in fractured settings.

Theoretically, this study contributes to interdisciplinary fields’s aim by bringing spirituality
into social theory; this is an advance of Au-Yeung’s eco-anxiety conclusions [7]. It discredits the
materialist lean of sociology, Putnam, who traces a deceleration in trust without spiritual
solutions by explaining that the empowering nature of transcendence allows for more
covenantal agreement [1]. The day Lily trusts, the self-leadership of Mark, or the support of
Grace are more than novel forms of social action; these are spiritually conditioned changes as
extensions of the innovative approach attention drawn upon by interdisciplinary scholarship.
This discredits modernity’s secular framework, where solutions require fast efficiency rather
than connection, and suggests that spiritual practices hold behavioural regimes accountable for
what policy cannot: reconnecting social fabrics through consciousness instead of
infrastructure. Bringing together individual healing and community union, this queues a
paradigm in which spirituality is no longer seen as at once the periphery and centre of social
theory, encouraging interdisciplinary scholarship to examine it further. Mark’s “We Are
Planning a Picnic” or Grace’s “They Count on Me” demonstrate a lived ethical behaviour that
secular frameworks overlook on their own [8]. Within interdisciplinary scholarship’s mission,
this contribution is an important and practical response to the isolating nature of modernity.

4.4. Prospects for Further Research Development

The findings, while impactful, are limited by the qualitative nature and the small sample size of
this study, as Yin warns in his discussion [9]. Only three are presented: Lily, Mark, and Grace.
As a result, the results provide depth in what was studied but do not give enough breadth for
generalizability beyond that particular country, people, or practice contexts [9]. Lily volunteers
in an urban setting; Mark teaches in one; Grace is a retiree, all still close in the UK. This raises
questions about how often these things happen elsewhere, mainly if they occur in places firmly
within urban life. Also, the personality of the facilitator—practitioner and researcher—is
sometimes difficult to separate. The potential for bias is evident here: facilitating the
intervention could influence what was seen or heard in participants individually, for example,
Grace’s “soft glow” in her response, Mark’s “reset” that he had received earlier in the week,
whose effectiveness she was assessing [9]. In addition, though it provides valuable material for
analysis, using just participants’ self-reports means that a final product is left to subjective
interpretation. This risk is amplified by the fact that students’ responses/comments/answers
may be exaggerated to delight the facilitator [7].
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Future research should expand on these restraints by more extensive qualitative studies to
embrace its scope, a more rural populace, younger adults, or more culturally diverse groups
testing its capacity to scale. Stanley et al. propose quantifying this intervention in necessary
validation to move away from stories like Lily’s “part of something bigger” to objective
measures of it via social cohesion levels, where scores would offer statistically rigorous
verification alongside her narrative [10]. More contexts to explore — workplaces outside of
schools and communities outside of suburbs — may show finer points in some contexts;
perhaps the density of cities affected how Grace’s network grew. Pihkala’s initial study into
ecological disconnection around us seems to place a message directly in moving toward
integration with environmental factors to isolate whether more natural hypnosis can improve
urban cohesion where green space is barren [17]. These remain pathways forward that would
tweak the model to elevate interdisciplinary fields on social cohesion and its applications for
modern communities.

5. Conclusion

This study demonstrates that spiritual practices—Ericksonian hypnosis and Reiki—enhance
social cohesion across three diverse cases, offering a compelling synthesis of transpersonal
psychology and innovative social theory. Lily’s gardening group, Mark’s school fair, and Grace’s
support network reveal consistent themes of heightened trust, active engagement, and
renewed belonging, echoing Putnam’s framework of social capital revitalized through
meaningful interaction [1]. These outcomes—Lily’s “part of something bigger,” Mark’s
“reconnecting in ways | never expected,” and Grace’s “less alone and more hopeful”—
underscore how individual transcendence, as Au-Yeung's prior work hints [7], fosters
communal unity. Lily’s seedling swaps, Mark’s fair stalls, and Grace’s knitted bonds show how
personal shifts—trust in strangers, leadership amid stress, support despite fatigue—ripple
outward, countering urban isolation with a humanistic lens that bridges healing and collective
resilience [1]. This challenges modernity’s atomistic drift, supporting interdisciplinary efforts
to counter urban isolation.

Theoretically, this research enriches interdisciplinary fields by integrating spirituality into
social cohesion models, extending Putnam’s structural insights with transpersonal depth [1]. It
critiques traditional psychology’s focus on isolated fixes—medicating anxiety and managing
stress—proposing instead a paradigm where spiritual practices weave ethical unity into the
social fabric. Lily’s shared harvests, Mark’s inclusive events, and Grace’s neighbourly care defy
secular, materialist norms, aligning with research on social cohesion [8]. Practically, it suggests
scalable community programs—gardening workshops with hypnosis, school mindfulness fairs,
and retiree Reiki circles—rooted in these findings, offering a blueprint for urban revitalization
that secular policies often miss [1]. Grace’s “we are a little family” or Mark’s “planned picnic”
hint at organic, grassroots potential [8].

Future research should expand this model’s scope, testing larger, diverse samples—rural, non-
Western, multi-generational—to refine its applicability beyond Lily’s suburb, Mark’s school, or
Grace’s flat [8]. Quantitative measures, like cohesion scales, could validate these qualitative
gains—Lily’s trust, Mark’s leadership—while exploring ecological contexts might deepen its
critical edge, asking if urban green spaces amplify effects [1]. Cross-cultural studies could probe
if these practices resonate in collectivist societies, contrasting Grace’s network with global
norms. This study is a foundational step, urging interdisciplinary fields scholars to probe how
spiritual consciousness can reshape modern communities, countering isolation with unity. It
invites a broader dialogue on integrating transpersonal practices into social theory, fostering
an innovative approach to communal life in an increasingly fragmented world where trust and
belonging are not luxuries but necessities.
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