Transformation of religious consciousness in post-secular society.
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The transition from secular to post-secular society is a subject of numerous scientific and theological discussions in the last few years. However it is hardly possible to posit a single prevailing view of the issue. There is still no universal common definition of post-secularization and post-secular society. Some researchers see post-secularization as a new phenomenon, an objective trend of social life, which essentially means overcoming secularization. Others do not see post-secularization as a unique phenomenon, but rather as the reverse side of secularization and its continuation. Others still deny post-secularization status of a real cultural process considering it instead as a new kind of “ideology”. Adding to the confusion is the multitude of views on legitimacy of identifying post-secularization with desecularization. Is post-secularization indeed a “rematch” and “renaissance” of religion, or is it not reduced to mere resuscitation of the religious in its old forms.  
The difficulties finding definitive answers to these questions are caused by the lack of a single universal view of peculiarities of religious consciousness transformation in our era of postmodernity and globalization. This report‘s goal is to clarify these questions.
Before addressing transformations of religious consciousness it is important to point out the transformations of worldview during transition from modern to postmodern, as according to a number of authors the beginning of the modern era coincides with onset of religious consciousness crisis. 
Modernity, or as formulated by J. Habermas “The Modernist project” [7] is a new type of society formed in 17-18th century and developed in 19th and early 20th century. The term is used in philosophy as a common term to denote both modern age and contemporary history with their own peculiarities of social development, culture, art and philosophy. At the core of modernity is ideology of Enlightenment with its urges for modernizing all forms of social life with the laws of reason, treated sometimes very instrumentally. 
Man is the vehicle of reason, so modernity makes the individual the ontological centerpiece, bringing rationality to its all endeavors: production, market relations, everyday life, politics, communication, and culture. The highest form of man’s mission is science (as highest form of intelligent activity). The goal of such activity is to discover the laws immanent to the nature and social reality in order to build a new reason and justice based society. 
The idea of creating such reason-based society has initiated autonomization and differentiation of various secular institutions. Everything religious started being treated together with superstition and mythology as the irrational component of human experience, which in term should be overcome as progress of rationality marches on. This process of autonomization and differentiation of various areas of knowledge manifesting in the widening gap between religious and secular has been named secularization [3].
It was due to the functional differentiation of social life that religion was forced into the private life area, leaving it up to the individual. This brought about the emergence of  secularist ideology which posits that religion will be outdated and replaced by rational forms of knowledge, totally liberating mankind from the crutches of religious and metaphysical systems, initially on the social and eventually also on the individual level. Man will gradually turn away from empirically impalpable transcendental reality and will start changing the “real” world looking for self-realization. This is when religious consciousness will start to decline. 
However, as time went on religion despite being marginalized did not disappear completely. The irrational would not surrender to the rational. The 20th century has proven that the irrational cannot be eliminated from social and individual lives of people. As a result a few different critiques of the Enlightenment project have emerged questioning its core principle of rationalism. Postmodern ideology was formed as a response to crisis of ideals of the previous period. Science’s authority was revised and limited, it became widely recognized that science is just one of the ways to describe the world. Other models, formed by mythology and religion are equally valid for exploring some of the world’s phenomena, no less than strictly scientific theories. 
Religion was still not done with by late 20th century, as proof, total number of religious communities and people involved has not decreased and indeed increased in some parts of the world. This lead the American sociologist Peter Berger, who initially prophesied imminent demise of religion [1], to revert his views and call the modern world as “fiercely religious” as it ever was [2].
The increasing influence of religion on social and cultural processes gave birth to the notion of post-secular society, which came to replace the secular society. The peculiarity of the post-secular era is that religion sprung from isolation now concerning itself with subjects that have until recently been totally secular. Religious consciousness had its “rebirth”. However, there are different opinions on the subject. 
By the beginning of the 21st century there are three prominent theories explaining post-secularization.  
The first approach sees post-secularization as a “rematch” of religion, its resurrection in previous form. 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” [4].  
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.
For J.Habermas post-secularization does not deny the secular principle, it is instead used to denote a new stage of development the western societies are facing after 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” [8]. 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. Modern secular institutions have changed their attitude towards religion according to J.Habermas. Quite the opposite, 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 can not 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. 

The third approach attempts to uncover the unique features of new forms of religiousness, the ones we have not seen before. Also this approach questions the very ability of their interaction with traditional religion. Thus, post-secular is not a new secular ideology tool intending to bring back the religion into social life. The term post-secular means a completely new era which came after the secular one. 
This idea is developed by Alexander Kyrlezhev [5]. He 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.   
Peculiarities of the post-secular religious institutions are described by A.Kyrlezhev through analysis of key postmodern ideas. The worldview basics of the new era are among others: critical view or the rational, suspiciousness towards reason and its claim for spiritual domination, suspension of the subject-object opposition, development of principles of immanence and individualism. 
Destroying the faith in reason, postmodernity 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 [6].
 The immanence principle developed in the postmodern times, deprives being of its substantial grounding in the numinous. 
Nowadays person considers ontological grounds for his being located not in the otherworldly domain, but in the world of his own subjectivity. Rejection of subject-object opposition allows to consider religious experience as exploring the supersensory reality together with exploring and transforming of one’s own individual self. This demonstrates the domination of individualism putting the subject in the center of the picture. In the light of these principles, religious experience can be described as an outward projection of an “inner world”, individual’s own subjectivity. This inner world has two key features: it is limited to the confines of individual’s inner experiences, thus is absolutely natural to the individual, and secondly this inner world is controllable – it can be changed towards reaching the ideal set by the individual himself.  
These postmodern ideas lead to the crisis of traditional religious consciousness; however it would be too early to call that “death of religion”. Religious consciousness continues its existence as individual religiousness, constructed by the individual himself more or less voluntarily using the available components of surrounding contemporary culture. Religious consciousness still lives on because individuals still have existential questions. But the new religious consciousness is defined by other mechanisms then the pre-modern religious consciousness. 
Typical characteristics of religious consciousness transformation in post-secular society 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.
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.

What will the post-secularization turn out to bring this early to judge? It can lead either to religiously sensitive and informed form of secularism, dialog of different religious traditions (J.Habermas), or to total transformation of religious consciousness (in accordance to postmodern authors).

There are too many questions yet unanswered and requiring careful research, for instance there is need for methodological tools for analyzing modern tendencies of religious consciousness transformations in the post-secular culture. Academic theology should take the special part in facilitating these processes.   
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