Transformation of Religious Consciousness in Post-Secular Society.
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The goal of the paper is to determine how religious consciousness transformed after transition from secular to post-secular era and what are the basic characteristics and peculiarities of those transformations.
Тhe research was started with an attempt to define the transition from secular to post-secular society. And it was concluded with the assertion that there is no universal common meaning of post-secularization and post-secular society. In spite of the fact that the transition from secular to post-secular society is a subject of numerous scientific and theological discussions in the last few years, it’s hardly possible to posit a single prevailing view of the issue.
Generally speaking, there are three prominent theories explaining post-secularization. There are three types of answer to the question what post-secularization is and how this process transformed the religious consciousness.
The first one sees post-secularization as a “rematch” or “renaissance” of religion as its resurrection in previous form and status. It’s considered as an objective trend of social life. The fact which confirms this is that religion is still not done with by late 20th century and great number of religious communities and people involved has not decreased and indeed increased in some parts of the world. Proponents of this theory think that “the history has made a full circle and bit its tail (atheism of the 20th century), got poisoned by it and died”, as a result of which “the human worldview has been rebooted – and humanity returned to the good old opposition of the sacred against the worldly” [3]. 
In this connection, the position of Samuel Huntington is illustrative. In his book ‘’Who Are We? The Challenges to America's National Identity’’ S. Huntington states that at the end of ХХ century we can observe the situation of “Global Resurgence of Religion” [1]. Modernization it seemed was undermining the foundations of religion, which was being treated as dark legacy of our unenlightened past. But in the last quarter of the 20th century the trend has turned around. Religion reasserted its place in private and public life of an individual.  Theologist John Milbank talks about new “post-secular order” which means feature reconstruction of evangelical hegemony as the universal basis for all other religious practices [6]. 
According to this first approach, post-secularization is identified with desecularization in the sense that it is a reverse side of secularization and tendency of recovery of religiousness in the world at global and local levels. 
Based on this approach the interpretation of post-secular religious consciousness coincides with the characteristics of religious consciousness of previous periods. They are very similar and there is no great qualitative difference between them. Thus, the transformation of religious consciousness means just a return to traditional forms of religiousness which are judged as more substantial, useful and profound in comparison with secular one. So, this approach and this definition of post-secularization cannot show how the religious consciousness has transformed.
The second approach states that pre-secular religious consciousness cannot be restored in its pure form and that post-secularization does not equal desecularization. This approach was developed by German philosopher and sociologist Jurgen Habermas [7, 8].

In his judgment we cannot avoid secularization as a process of authonomization and differentiation of secular and religious institutions [2]. This process started in the 17th-18th century and developed in 19th and 20th century. The process of post-secularizations started at the beginning of 21st century but it doesn’t deny the secular principle. It’s instead used to denote a new stage of development the western societies are facing becoming secularized.

J.Habermas considers modern European society post-secular in the sense that “they acknowledge the fact that religious communities will continue to exist in this constantly secularizing environment and they adapt to it” [7]. The philosopher treats post-secular society as the one having many fundamental secular elements left intact. He deliberates about importance of separation of church from state, and about the bulk of the population still considering themselves not religious, religion being merely of the possible ways of getting a perspective on life. Religion is no longer considered a thing of the past, a “false” type of consciousness. Religion is acknowledged as a legitimate part of public life, albeit certain discussions may arise about its exact role. 

Thus, according to the second approach post-secularization has to be understood as western culture acknowledging impossibility of a totally secular society, of complete elimination of religion from social and cultural life. It also means secular consciousness as it is cannot be completely eliminated either. Post-secularity stands for acknowledging equality between religious and secular. 

Concerning transformations of religious consciousness in post-secular context it, should be noted that it is characterized with openness to dialogue with both other religious traditions and secular institutions. It is different from traditional religious fundamentalism in its openness to dialogue as an equal with the secular consciousness, and cannot be placed above it.
The third approach doesn’t consider post-secularization as a continuation of secularization. The term “post-secular” in this theory means a completely new era which came after a secular one. As a result this approach attempts to uncover the unique features of new forms of religiousness, the ones we have not seen before.

This approach describes post-secularization through analysis of key postmodern ideas. It is developed by such researchers as A. Kyrlezhev [4], A. Morozov. [5].
A. Kyrlezhev states that it is indeed the time of religion’s rematch; however it will not be played by the rules set by religious institutions of the past e.g. Christian church. It should take new, sometimes controversial forms because of the new conditions of modern times – globalization, intercultural exchange and mass communication – the very worldview principles and blueprints for modeling reality have changed, which means that resurrected religiousness will be nothing like the pre-secular religiousness [4]. 

А. Morozov associates the beginning of post-secular era with the destruction of faith in reason as the main principle of the Enlightenment. Destroying the faith in reason, post-modernity also destroyed secularism in its classical sense – as striving towards total rationalization of all areas of social and private life. As the end of faith in the rational coincides with the end of faith in science, in necessity and reliability of its explication methods, the notion of secularization looses all meaning. “Secularization” can only be recognized by recognizing “rationalization”, in other words acknowledging the main principles of the Enlightenment. These principles have mostly brought discredit upon themselves, so this approach can hardly be considered acceptable in the current situation [5].

Besides afore-mentioned principle the worldview basics of the post-secular era are among others: suspiciousness towards reason and its claim for spiritual domination, rejection of the subject-object opposition, development of principles of immanence and individualism.
The immanence principle developed in the postmodern times deprives being of its substantial grounding in the numinous. It means that everything is within human and his history but not within the reality of transcendence or the otherworldly domain.
Rejection of subject-object opposition removes the distinctions between religious and irreligious fields. Thus, it has become impossible to draw the defining line between religious and secular, these two areas, they have converged beyond distinction. Religious can now be found the earthly and vice versa.    
Principle of individualism putting the subject in the center of the picture. Nowadays person considers ontological grounds for his being located not in such otherworldly sphere, but in the world of his own subjectivity.
These postmodern ideas define typical characteristics of religious consciousness transformation in post-secular society, which are syncretism, variability, uncertainty, inconsistency, change in value status of religious experience as opposed to other life experiences. 
Syncretism stands for melding of rituals and dogmas of different traditions into an integral belief system. Uncertainty means vagueness of religious concepts, lack of a single standard view of God. Change in value status of religious experience as opposed to other life experiences means that such experience is no longer believed to be ultimate; it is considered as one of the possible life experiences, comparable to other experiences. At the same time, the declared religious belief often does not hint at the content of the belief itself in post-secular world.

Postmodern and post-secular world is the word of pluralism. Forms of the new religiousness are manifold. Modern man may construct his own “religion” using elements of traditional beliefs, up-to-date scientific theories, occultism, myths, superstition, etc. forming this views, one is often consciously trying to escape the confines of church control.
This situation provides new challenges to the Church. The biggest issue arising is the worldview foundation for a dialogue between secular and religious, as well as between different visions of religiousness. So far this issue remains unresolved. The future of religious consciousness as we know it is very uncertain.    Perhaps academic theology will be able to stand up to this challenge, providing methodological tools for analyzing modern tendencies of religious consciousness transformations in the post-secular culture. Academic discussion of these theological issues will be needed to provide answers. 
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