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WHAT IS A POST-SECULAR CHURCH?!
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The term “Post-Secular Church” lacks a clear point of origin, yet its
emergence resonates deeply with Jiirgen Habermas’s concept of the
“post-secular society.” This paper explores how Habermas’s framework
offers a lens for understanding the meaning, formation, and implications
of this idea. In an age when secularization was once presumed to be an
irreversible trajectory, the persistence and even resurgence of religious
thought in public social life challenge long-standing assumptions about
the fate of faith in modernity. What does it mean for a Church to exist in
a post-secular world? Is it merely a relic adapting to new conditions, or
does it signify a transformation in how religion navigates the complexities
of pluralistic societies? This paper argues that the Post-Secular Church
is not simply a retreat from modernity but a dynamic reconfiguration of
religious identity in the public sphere. It occupies a liminal space, neither

fully absorbed into secular rationality nor retreating into pre-modern
enclaves. Instead, it reflects an evolving dialogue between belief and
doubt, tradition and progress, sacred and secular. Understanding its
emergence is crucial for grasping the shifting role of religion in
contemporary social and philosophical thought.
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INTRODUCTION

For a long time, many believed that religion was on the decline (Dogan 2002;
Twenge et al. 2016; Brauer 2018). As science advanced and societies modernized, the
expectation was that religious belief would gradually fade, replaced by secular, rational
thought. Yet, here we are in the 21st century, and religion remains a powerful force in
people’s lives, politics, and culture (Habermas 2006a; Lewis 2010; Loskota and Flory
2013). This persistence of religious thought in what was supposed to be a purely
secular age presents a fascinating philosophical puzzle. Jiirgen Habermas (1929-2026),
one of the most influential contemporary thinkers, challenges the assumption that
secularization inevitably leads to religion’s demise. In his article “Notes on Post-
Secular Society” and in his lecture “A Post-Secular Society: What Does That Mean?,”
delivered at the Istanbul Seminar in 2008, organized by Reset Dialogues on
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Civilizations, Habermas (2008) argues that secularization does not entail the
disappearance of religion but instead requires a redefined relationship between
religious and secular worldviews. According to Habermas (2006a; 2008; 2011),
modern democratic societies must recognize the continuing public relevance of
religion while simultaneously upholding their commitment to secular principles. Thus,
Habermas contends that we now live in a “post-secular society,” not one where religion
has vanished, but one in which religion has adapted to modern democratic life. The
post-secular does not imply a return to religious dominance, nor does it mean
secularism has failed. Rather, it suggests that religion and secular rationality must learn
to coexist in new ways.

This raises an important question for religious institutions: Should they simply
adapt to the demands of a post-secular world, or must they undergo a deeper
transformation? The Catholic Church, for example, no longer holds the authority it
once did, yet it continues to shape moral and ethical debates. Should it become more
flexible, engaging with secular values while maintaining its religious core? Or must it
rethink its identity altogether in this evolving social landscape? These are not merely
theoretical concerns; they shape contemporary debates on ethics, politics, and public
discourse. At a time when secularization was presumed to be an irreversible trajectory,
the persistence and even resurgence of religious thought in public life challenge long-
standing assumptions about faith in modernity. This development raises a more
specific conceptual question: what exactly is meant by a Post-Secular Church? The
present study does not primarily seek to prove the existence of such a Church as a
sociological fact. Rather, it aims to clarify and define the concept of the Post-Secular
Church by examining how the Church’s identity, mission, and public role are
reconfigured within post-secular conditions. In this sense, the study is primarily
philosophical and conceptual, distinguishing itself from public theology, which tends
to emphasize practical ecclesial engagement in civic life (Kim 2013), from postliberal
theology, which prioritizes narrative and intra-communal language (Fodor 2013, 229-
248), and from radical orthodoxy, which often critiques modernity through a strong
theological metaphysics (Milbank et al., 2000). In contrast, this paper develops a
Habermasian post-metaphysical framework that is primarily conceptual rather than
normative.

This study’s originality is therefore primarily conceptual and synthetic, as it
brings together sociological theories of secularization, Habermas’s post-metaphysical
philosophy, and contemporary philosophical discourse to construct a working model
of the post-secular Church. Its contribution lies not in proposing a new ecclesial
doctrine but in clarifying a philosophical category that remains under-theorized in
current scholarship, particularly regarding the public role of religion in democratic
societies. What, then, does it mean for the Church to exist in a post-secular world? 1s
it merely a relic adapting to new conditions, or does it represent a fundamental
transformation in how religion navigates the complexities of pluralistic societies? This
paper addresses this question by examining how Habermas’s framework provides a
lens for understanding the formation, meaning, and implications of this shift. In doing
so, the study argues that the Post-Secular Church is not a retreat from modernity but a
dynamic reconfiguration of religious identity in the public sphere. It occupies a liminal
space, neither fully absorbed into secular rationality nor retreating into pre-modern
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enclaves. Instead, it reflects an evolving dialogue between belief and doubt, tradition
and progress, and the sacred and the secular. Understanding this concept is crucial for
grasping the shifting role of religion in contemporary social and philosophical thought.

THE CLASSICAL SECULARIZATION THESIS

The “classical secularization thesis” has long been a cornerstone of sociological
and philosophical thought regarding the role of religion in modernity. Broadly
speaking, secularization theory argues that modernization, driven by rationalization,
scientific advancement, industrialization, and social differentiation, transforms the
social authority and relevance of religion. Yet it is important to clarify that
“secularization theory” is not a single, unified doctrine (Goldstein 2009; Calhoun
2010). Rather, it is a family of related but distinct arguments that differ in both
emphasis and conclusion (Swatos and Christiano 1999; Dhima and Golder 2021).
Some versions advance a “strong” thesis, claiming that modernization necessarily
produces the decline or disappearance of religion. Other “weaker” or differentiated
versions argue not for the end of religion, but for the transformation of its institutional,
cultural, and political functions within modern society. In this regard, thinkers such as
Max Weber, Emile Durkheim, and Peter Berger are often retrospectively grouped
together under the label of “classical secularization theory,” even though their
positions are not fully aligned. Weber emphasizes ‘rationalization” and
“disenchantment,” Durkheim focuses on “differentiation” and the transformation of
social cohesion, while Berger initially stresses pluralization before later revising
aspects of his earlier secularization thesis.

Max Weber’s analysis of secularization is inseparable from his broader theory
of rationalization, which he regarded as the defining trajectory of modernity (Hughey
1979; Cascardi 1992; Goldstein 2009; Mendieta 2011; Kim 2024). In Science as a
Vocation, Weber (1946, 382-394) characterizes modernity as an epoch marked by
increasing rationalization, intellectualization, bureaucratic organization, and scientific
explanation. Likewise, in The Protestant Ethic and the Spirit of Capitalism, Weber
(1992) argues that the rational organization of economic and social life emerged
historically from the ascetic ethics of Protestantism but eventually became detached
from its religious origins, resulting in an increasingly autonomous and rationalized
social order. This process culminates in what Weber famously termed the
“disenchantment of the world” (Entzauberung der Welf), namely the progressive
erosion of magical, mystical, and supernatural interpretations as authoritative
frameworks for understanding reality (Weber 1946, 382-394). In traditional societies,
religion functioned as a comprehensive epistemic framework that shaped morality,
law, and existential meaning. As scientific rationality and differentiated institutional
spheres developed, however, religion gradually lost its exclusive authority to interpret
the world, giving way to more specialized and calculative forms of reasoning (Weber
1946;1992;2009; Goldstein 2009; Mendieta 2011). Importantly, Weber did not argue
that religion would disappear altogether (Walsham 2008; Kim 2024). Rather,
subsequent interpreters of Weber contend that religion increasingly relinquished its
role as the dominant organizing principle of public life while continuing to persist as a
source of personal meaning and ethical orientation (Fenn 1969; Hughey 1979). The
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modern condition is therefore not one of absolute secularism but of differentiated value
spheres, in which religious belief endures despite the expansion of bureaucratic
institutions and rationalized forms of social organization.

For the present study, Weber’s analysis is especially important because it helps
explain the historical conditions under which the post-secular Church emerges. The
post-secular Church exists precisely within a rationalized social world in which
traditional ecclesial authority no longer enjoys uncontested public dominance.
Weber’s account of ‘“disenchantment” therefore provides the backdrop for
understanding why contemporary religious communities must increasingly justify
themselves through dialogue, reflexivity, and public reasoning rather than through
inherited authority alone. While Weber emphasized “rationalization” and
“disenchantment,” Emile Durkheim approached secularization through the lens of
“social differentiation.” In The Division of Labor and Social Differentiation, Durkheim
(2012, 141-154) argues that modernization produces increasingly specialized
institutions such as law, education, and politics, thereby weakening religion’s former
role as the organizing center of collective life. In pre-modern societies, religion infused
morality, collective identity, and political order with sacred meaning. Modernity,
however, redistributes these functions across secular institutions.

Yet Durkheim did not interpret this process as the disappearance of the sacred
(Mark 1998). In Secularization and Rationality (2012, 239-249), he argues that
societies continually generate collective symbols, rituals, and moral frameworks
capable of sustaining social cohesion even outside traditional religious structures.
Nationalism, civic morality, and secular ideologies therefore function as alternative
forms of the sacred within modern society (Smith 2000; Spohn 2003). Secularization,
in this sense, represents structural transformation rather than complete religious
extinction (Calhoun 2008; 2010). Durkheim’s insights are highly relevant for
conceptualizing the post-secular Church because they illuminate how religious
communities continue to serve integrative and ethical functions even within
differentiated modern societies. The post-secular Church may no longer monopolize
public morality, yet it still participates in the production of collective meaning, ethical
solidarity, and communal identity. Durkheim, therefore, helps explain why religion
remains socially significant despite the differentiation of modern institutions.

Peter Berger extends the secularization debate by focusing on pluralism and the
fragmentation of religious certainty. In The Sacred Canopy, Berger (1967, 129-152)
argues that traditional societies were characterized by unified religious worldviews
that provided stable and unquestioned frameworks of meaning. Modernity disrupts this
“sacred canopy” by introducing pluralism, exposing individuals to competing religious
and secular perspectives. As a result, belief becomes relativized because no single
worldview can sustain uncontested authority. According to Berger (1967, 153-172),
this pluralization weakens the plausibility structures supporting religious certainty.
Religion becomes increasingly individualized and voluntary rather than socially
imposed. Yet Berger later revised his earlier secularization thesis, acknowledging that
modernization can also generate religious revitalization rather than simple decline. In
The Many Altars of Modernity (2014, 1-50), he argues that pluralism often intensifies
religious searching by creating a diverse marketplace of beliefs and identities. Berger’s
account is particularly important for the present study because it helps explain the
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pluralistic environment in which the post-secular Church operates. The post-secular
Church cannot assume a culturally homogeneous religious society. Instead, it must
exist alongside competing moral, philosophical, and religious perspectives. Berger’s
analysis, therefore, helps illuminate why the post-secular Church emphasizes dialogue,
coexistence, and communicative engagement rather than claims to exclusive cultural
dominance.

Taken together, Weber, Durkheim, and Berger provide distinct yet
complementary models of secularization through “rationalization,” “differentiation,”
and “pluralization.” Importantly, however, these thinkers should not be treated as
proponents of a single uniform theory. Weber’s emphasis on “disenchantment” differs
significantly from Durkheim’s focus on “social differentiation” and Berger’s concern
with pluralism. Moreover, none of them fully anticipated the persistence and
transformation of religion within contemporary post-secular societies. These
limitations become increasingly evident in contemporary philosophical debates that
question whether secularization theory can adequately account for the enduring public
significance of religion. As religion persists in new political, ethical, and cultural
forms, scholars have begun to reassess the assumptions underlying -classical
secularization narratives. The following section examines these philosophical
challenges and shows how they prepare the conceptual foundation for post-secular
thought and, ultimately, for the idea of the post-secular Church.

PHILOSOPHICAL CHALLENGES TO SECULARIZATION THEORY

Secularization theory, which predicts the decline of religion in modern societies,
has long been a dominant narrative in philosophy and sociology. However, this
framework has faced sustained philosophical criticism for its overly linear
understanding of modernity, its assumption that rationalization necessarily displaces
religion, and its tendency to treat secularism as a neutral endpoint of historical
development. The following critiques should not be understood simply as outright
rejections of secularization theory. Rather, they function as correctives and
complementary perspectives that expose their conceptual blind spots, historical
limitations, and normative assumptions. Together, these critiques prepare the
intellectual ground for post-secular thought, particularly in the work of Habermas, by
demonstrating that religion remains an enduring and transformative presence within
modern democratic societies.

One of the strongest philosophical challenges to secularization theory comes
from the persistence and transformation of religion in modernity (Habermas 2006a;
Kitcher 2012, 256-287; Clark 2012). Classical secularization theorists often assumed
that modernization would gradually marginalize religion, confining it to the private
sphere or eliminating it altogether. Yet contemporary social reality complicates this
narrative. Religion has not disappeared; rather, it has adapted, diversified, and re-
emerged in new political, ethical, and cultural forms (Riis 1998; Habermas 2001;
2006a; 2011; de Vries 2020). In 4 Secular Age, Charles Taylor (2007, 1-25) critiques
the simplistic assumption that secularization merely involves the subtraction of
religious belief from public life. For Taylor, modern secularity is not simply the
absence of religion but a transformed “condition of belief” in which both belief and
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unbelief become contested possibilities within a pluralistic social imaginary. His
analysis does not reject modernization itself but argues that secularization is far more
historically complex than classical theories suggest. Taylor’s critique complements
Habermas’s later post-secular framework by demonstrating that religion remains
embedded within modern consciousness even under secular conditions. Similarly,
Habermas (2006a; 2008) argues that contemporary societies have entered a “post-
secular” condition in which secular and religious worldviews continue to coexist
within democratic public life. Rather than viewing religion as a fading remnant of pre-
modernity, Habermas recognizes its continuing role in ethical and political discourse.
In this sense, Taylor and Habermas do not entirely discard secularization theory but
revise it by exposing its inability to account for the resilience and transformation of
religion in modern societies (Calhoun 2010; Mendieta 2011).

Another major challenge concerns the Enlightenment assumption that reason
and science can fully replace religious traditions as the foundation of morality and
meaning. This critique is particularly evident in the works of Alasdair MacIntyre and
Friedrich Nietzsche. In After Virtue, Maclntyre (2007, 36-62) argues that the
Enlightenment project failed in its attempt to construct a universally binding morality
independent of religious and teleological traditions. Modern ethical discourse, he
contends, has become fragmented and incoherent because it lacks a shared moral
foundation. Secular modernity, rather than resolving moral disagreements through
reason alone, often produces competing and irreconcilable moral claims. Nietzsche
(2008, 108-343), despite proclaiming the “death of God” in 7The Gay Science, similarly
recognizes the destabilizing consequences of secular modernity. For Nietzsche, the
collapse of religious foundations does not automatically produce liberation or rational
harmony. Instead, it generates a profound existential crisis in which meaning, morality,
and truth lose their grounding. The decline of religion, therefore, creates not merely
intellectual emancipation but also the danger of nihilism. These critiques reveal that
secular modernity may be unable to sustain its own moral and existential foundations
without consciously or unconsciously drawing on inherited religious traditions.

These arguments become especially significant for post-secular theory because
they challenge the assumption that secular rationality is self-sufficient. Habermas’s
later writings reflect a similar concern, as he argues that democratic societies may still
depend on moral resources historically preserved within religious traditions. The
critiques advanced by MaclIntyre and Nietzsche therefore function not as defenses of
traditional religion alone, but as diagnoses of the normative limitations of secular
modernity itself. A further line of criticism questions the claim that secularism is a
neutral or universally rational framework. Thinkers associated with political theology
and radical orthodoxy argue that secular modernity possesses its own hidden
metaphysical assumptions, ideological commitments, and structures of power. John
Milbank (2006, 1-48), in Theology and Social Theory: Beyond Secular Reason,
contends that modern secular thought did not emerge independently from theology but
developed through theological transformations within Western Christianity itself.
Secular reason, according to Milbank, is therefore not a neutral alternative to religion
but a historically contingent worldview shaped by theological assumptions it later
attempted to conceal.
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Similarly, William Cavanaugh (2009, 1-57), in The Myth of Religious Violence,
critiques the widespread belief that religion is inherently violent while secular states
are inherently peaceful and rational. He argues that this narrative functions
ideologically, legitimizing the authority of secular political institutions while
obscuring violence committed in the name of nationalism, liberalism, and state power.
These critiques do not necessarily reject secular institutions outright, but they reveal
that secularism itself operates as a historically constructed and politically charged
discourse rather than a purely objective framework.

A more critical perspective further reveals that secularization theory itself has
been challenged and reinterpreted through Critical Theory and political theology. In
this respect, Theodor W. Adorno and Max Horkheimer’s Dialectic of Enlightenment
is particularly important, since their critique of Enlightenment rationality complicates
any straightforward narrative of religious decline by showing how instrumental reason
can itself generate new forms of myth, domination, and ideological control (see
Adorno and Horkheimer 1997). This critical dimension is further developed in works
such as Political Theologies: Public Religions in a Post-Secular World (de Vries 2006)
and Marx, Critical Theory, and Religion (Goldstein 2006), both of which reconsider
the persistence of religion within modern political and social life. Notably, in
Philosophy and the Turn to Religion, de Vries (2020, 1-39) argues that contemporary
philosophy has increasingly returned to religion, not as a regression to pre-modern
theology, but as a recognition that secular rationality alone cannot fully address
questions of ethics, transcendence, violence, and political life. For de Vries (2006;
2020), religion persists within modernity in transformed conceptual and political
forms, challenging the assumption that modernization necessarily produces a purely
secular consciousness. His work, therefore, reinforces the post-secular insight that
religion continues to shape philosophical reflection and democratic discourse even
within highly secularized societies. These interventions suggest that secularization
cannot simply be understood as the disappearance of religion but must also be analyzed
in relation to transformations in power, rationality, ideology, and public discourse.
Such debates are especially significant for the present study because they create the
conceptual conditions for understanding the emergence of the post-secular Church as
a religious community that negotiates modernity rather than retreats from it.

The broader significance of these critiques is that they destabilize the binary
opposition between religion and secularism that classical secularization theory often
presupposed. Religion and secularity cannot simply be understood as mutually
exclusive spheres. Rather, they are historically intertwined and continually shape one
another. This insight becomes foundational for post-secular approaches, including
Habermas’s argument that democratic societies must move beyond simplistic
oppositions between faith and reason (Habermas 2006a; 2008). Beyond critiquing
secularization theory, several thinkers have proposed alternative frameworks for
understanding religion’s continuing public role. Jose Casanova (1994, 1-70), in Public
Religions in the Modern World, argues that secularization should not be equated with
the disappearance of religion but with the differentiation of institutional spheres.
Religion may lose direct control over political and social institutions while still
remaining publicly influential through civil society, moral discourse, and democratic
participation. Casanova therefore reframes secularization as institutional
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transformation rather than religious extinction. Building upon this insight, Casanova
(2007) further argues in Rethinking Secularization: A Global Comparative Perspective
that secularization cannot be treated as a universal historical process modeled
exclusively on Western European experience. Different societies exhibit different
configurations of religion and modernity, demonstrating that modernization does not
produce a single secular outcome (Casanova 2009). His work challenges the
universalizing tendencies of classical secularization theory and introduces a more
historically and culturally plural understanding of modernity.

Likewise, Peter Berger, once a major defender of secularization theory, later
revised his position. In The Many Altars of Modernity (2014, 1-50), Berger argues that
modernization has not eliminated religion but has intensified pluralism, producing a
social world in which multiple religious and secular perspectives coexist and compete.
Rather than a straightforward decline of religion, modernity generates a dynamic
environment of religious adaptation, fragmentation, and revitalization (see also Berger
2017). Taken together, these philosophical critiques significantly weaken the
deterministic assumptions of classical secularization theory. Taylor exposes the
historical complexity of secular modernity; MacIntyre and Nietzsche reveal the moral
and existential crises generated by secular rationality; Milbank and Cavanaugh
uncover the hidden ideological assumptions of secularism itself; and Casanova and
Berger demonstrate that modernization does not necessarily eliminate religion but
transforms its social and political functions.

As discussed earlier, the limitation becomes increasingly evident through the
interventions of critical theory, political theology, and post-secular philosophy.
Thinkers such as Adorno and Horkheimer, along with the later contributions of Hent
de Vries and Warren Goldstein, demonstrate that religion repeatedly reappears within
modernity in transformed cultural, ethical, and political forms. These critiques reveal
that modernization does not simply eliminate religion but continuously renegotiates its
role within public life. Such developments directly prepare the conceptual foundation
for the post-secular Church explored in this study. The weakening of traditional
ecclesial authority described by Weber, the redistribution of the sacred analyzed by
Durkheim, and the pluralization of belief emphasized by Berger collectively explain
why contemporary religious communities must increasingly operate through public
dialogue, ethical translation, reflexivity, and democratic engagement. The post-secular
Church therefore emerges not as a rejection of modernity, but as a reconfiguration of
religious identity within a differentiated, pluralistic, and communicative social order.

These critiques collectively prepare the conceptual groundwork for the
transition toward post-secular thought. They demonstrate that secularization theory
alone cannot adequately explain the enduring presence of religion within modern
democratic societies. The limitations of classical secularization narratives, therefore,
create the need for a more dialogical and historically nuanced framework capable of
accounting for the ongoing interaction between religious and secular worldviews. It is
precisely this theoretical space that Habermas’s post-secular philosophy seeks to
occupy. Rather than abandoning secular modernity, Habermas attempts to reconstruct
it by recognizing that democratic societies must learn to accommodate both secular
rationality and the continuing public relevance of religion. The philosophical
challenges to secularization theory, therefore, do more than critique older models of
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modernity. They reveal the necessity of rethinking the relationship between religion,
reason, and democratic life altogether. The question is no longer whether religion will
disappear, but how religious and secular perspectives can coexist, communicate, and
mutually shape one another within pluralistic societies. Within this context,
Habermas’s post-secular turn emerges as one of the most influential contemporary
attempts to theorize the continuing role of religion in democratic public life. His work
shifts the discussion from the decline of religion toward the conditions under which
religious and secular citizens can engage one another through dialogue, mutual
learning, and public reason.

HABERMAS AND THE POST-SECULAR TURN

Jirgen Habermas, one of the most influential contemporary philosophers, has
profoundly shaped debates concerning the enduring role of religion in modern society
(Bahram 2013; Finlayson and Rees 2026). While his earlier work generally aligned
with classical secularization theory, his later writings introduced the concept of the
“post-secular society,” marking a significant development in his understanding of
religion and modernity. Rather than maintaining that modernization necessarily leads
to the disappearance of religion, Habermas gradually came to argue that religious and
secular worldviews must learn to coexist within pluralistic democratic societies. His
post-secular turn, therefore, represents not a rejection of secularism but a critical
revision of it. A central theme that emerges across Habermas’s later writings is the idea
of “post-secular awareness.” This concept reflects the recognition that the
secularization thesis, understood as the inevitable decline of religion, has proven
insufficient for explaining contemporary social reality. Although modernization has
transformed religious institutions and reduced religious participation in some contexts,
religion continues to shape ethical discourse, cultural identity, and political life across
the globe. In Faith and Knowledge (2001), Habermas first signals this shift by arguing
that secular societies must acknowledge the continuing moral and existential
significance of religious traditions. Delivered as his acceptance speech for the Peace
Prize of the German Book Trade in Frankfurt, the text reflects his growing concern
that secular rationality alone may be unable to sustain the normative foundations of
democratic life.

This concern becomes more explicit in An Awareness of What is Missing: Faith
and Reason in a Post-Secular Age (2010) and Between Naturalism and Religion
(2008). In these works, Habermas develops a more critical assessment of scientific
naturalism and purely procedural rationality. He argues that secular modernity risks
losing important moral and existential resources when it dismisses religion entirely
from public consciousness. Religion, in this context, is not treated merely as a remnant
of pre-modern culture but as a continuing source of ethical insight, solidarity, and
moral motivation. Habermas, therefore, moves beyond his earlier emphasis on
rationalization and develops a more nuanced account of how faith and reason remain
historically and philosophically interconnected. This development culminates in 7his
Too a History of Philosophy: The Project of a Genealogy of Post-metaphysical
Thinking (2023), where he traces the historical relationship between religious
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traditions and Western rationality, arguing that modern secular thought cannot be fully
understood apart from its religious and metaphysical inheritance.

Another major theme in Habermas’s post-secular thought concerns the
relationship between religion and democratic public life. In Religion in the Public
Sphere (2006), Habermas argues that religious citizens should not be excluded from
democratic deliberation simply because their convictions are religious in origin.
Instead, religious perspectives may contribute meaningfully to public discourse,
particularly on moral and ethical questions affecting society as a whole. However, he
also insists that democratic legitimacy requires a common language of public
reasoning that remains accessible to all citizens regardless of religious commitment. It
is within this context that Habermas formulates the “translation proviso,” one of the
defining concepts of his post-secular framework. According to this principle, religious
arguments entering political deliberation must be translated into publicly accessible
language so they can be evaluated within a pluralistic democratic framework. For
example, a religious community advocating a moral position cannot rely exclusively
on scriptural authority but must articulate its claims in terms understandable to both
religious and non-religious citizens. Habermas does not interpret this requirement as a
suppression of religion. Rather, he sees it as a democratic condition that allows
religious and secular citizens to participate together in public reasoning.

At the same time, Habermas emphasizes that the burden of adaptation does not
fall solely on religious communities. A crucial development in his later work is the
idea of “mutual learning” between secular and religious citizens. Secular citizens, he
argues, must also remain open to the possibility that religious traditions preserve moral
intuitions and ethical insights that modern secular societies continue to need. In this
respect, the relationship between religion and secular reason becomes reciprocal rather
than antagonistic. This theme of mutual learning is especially evident in 7he Power of
Religion in the Public Sphere (2011), a dialogue involving Habermas, Charles Taylor,
Judith Butler, and Cornel West. Here, Habermas argues that secularization should not
be understood as a one-directional process in which religion simply retreats from
public life. Instead, both religious and secular worldviews undergo transformation
through ongoing democratic interaction. Similarly, in his lecture “A Post-Secular
Society: What Does That Mean?” delivered at the Istanbul Seminar in 2008, Habermas
contends that modern societies must simultaneously preserve secular constitutional
principles while recognizing the enduring public relevance of religion.

This development in Habermas’s thought represents a significant departure
from more rigid secularist assumptions associated with parts of Enlightenment
modernity. Earlier models of secularism often interpreted religion as an irrational or
obsolete residue destined to disappear with scientific and social progress. Habermas’s
later work rejects this assumption. He does not advocate a return to religious authority
or theocratic politics, but neither does he support a form of secularism that excludes
religion entirely from democratic life (Harrington 2007; Habermas 2008). Instead, he
proposes a post-secular framework in which pluralistic societies are sustained through
communicative engagement between diverse worldviews. Habermas’s post-secular
turn, therefore, reconfigures the relationship between religion and modernity in several
important ways. First, it rejects the deterministic assumption that modernization
necessarily eliminates religion. Second, it recognizes religion as a continuing source
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of moral and ethical insight within democratic societies. Third, it develops the
translation proviso as a model for democratic communication between religious and
secular citizens. Finally, it emphasizes mutual learning as a condition for sustaining
inclusive public discourse within pluralistic societies.

This vision challenges both rigid secularism and religious fundamentalism.
Against exclusionary secularism, Habermas (2006a; 2008) argues that democratic
societies cannot simply dismiss religious perspectives as irrational remnants of the
past. Against fundamentalism, he insists that religious claims entering the public
sphere must remain open to rational dialogue and democratic mediation. The post-
secular turn, therefore, seeks not the triumph of either faith or secular reason but the
cultivation of a dialogical public sphere in which both can contribute to the ethical and
political life of society. In reconstructing Habermas’s position, this study does not
claim that he develops an explicit ecclesiology or a theological model of the Church.
Rather, Habermas provides a philosophical framework for understanding how
religious and secular rationalities might coexist within democratic modernity. The
present study normatively extends this framework to conceptualize the post-secular
Church by asking how religious communities, particularly ecclesial institutions, might
embody these dialogical and reflexive conditions in contemporary public life. In this
sense, the argument moves from Habermas’s descriptive and philosophical analysis of
post-secular society toward a broader ecclesiological-philosophical reflection on the
transformation of religious identity, authority, and public engagement under post-
secular conditions. This transition prepares the ground for the next section, which
develops a working concept of the post-secular Church as a religious community
shaped by dialogue, reflexivity, public reasoning, and engagement with pluralistic
modernity.

CONCEPTUALIZING THE POST-SECULAR CHURCH

The term ““post-secular Church” has no single point of origin, yet in this study,
it resonates deeply with Habermas’s concept of the “post-secular society” (Pafia 2025,
173-174). It is a dynamic and evolving idea that challenges conventional assumptions
about both secularization and religious institutions. In this paper, the term “Church” is
used in a deliberately broad and partly symbolic sense to refer not only to a specific
Christian ecclesiastical institution but also to institutional religion more generally as it
is publicly organized, socially embedded, and normatively engaged within modern
pluralistic societies. This clarification is important, as the analysis focuses less on
denominational structures and more on the public and discursive role of religion in
post-secular conditions.

As the once-rigid divide between religion and secularism is being reexamined,
the notion of a post-secular Church invites profound philosophical and theological
reflection. What does it mean for such a Church to exist in a post-secular age? How
does it differ from fundamentalist revivalism or conservative religious movements?
And how does it navigate the increasingly porous boundary between faith and secular
reason? These questions point to a deeper inquiry into the shifting role of institutional
religion in contemporary society, where neither faith nor secularism holds absolute
authority but rather engages in a complex, ongoing dialogue. One of the obvious
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challenges in discussing the post-secular Church is the lack of a fixed definition.
Unlike traditional ecclesial institutions, which have historically been tied to doctrinal
continuity and hierarchical structures, the post-secular Church is better understood as
an evolving phenomenon rather than a rigid institution. It is not simply a Church that
exists after secularization but one that has adapted to the realities of pluralism,
modernity, and the ongoing negotiation between religious and secular worldviews.

The concept of the post-secular Church suggests a “hybrid space,” a religious
community that does not retreat from modernity but instead engages critically with it.
This concept emerges from the broader intellectual context of debates on
secularization, particularly the recognition that modernization did not lead to the
disappearance of religion, as many classical secularization theorists predicted. Rather
than signaling the end of faith, late modernity has witnessed the persistence,
transformation, and even resurgence of religious discourse within democratic and
pluralistic societies. Within this historical and philosophical context, Habermas (2006;
2008) introduced the idea of the “post-secular society,” arguing that religion retains
public relevance even in highly secularized social orders. The post-secular Church,
therefore, may be understood as a philosophical, theological, and institutional response
to these conditions.

Although the term lacks a fixed or universally accepted definition, as this may
be a pioneering attempt, this study proposes a provisional working definition of the
post-secular Church “as a form of religious community that critically engages secular
modernity through dialogue, reflexivity, and public reasoning while remaining rooted
in theological tradition.” This working definition is inspired by Habermas’s “theory
of communicative action,” his notion of the “post-secular society,” and his sustained
arguments concerning the enduring and significant role of religion in the public sphere
(see Habermas 1984a; 2006a; 2008; 2011). Such a Church neither withdraws into anti-
modern fundamentalism nor dissolves itself into secular culture. Instead, it exists
within the tension between faith and reason, tradition and pluralism, and transcendence
and democratic life. This engagement involves rethinking traditional theological
commitments in light of contemporary social, political, and philosophical challenges.
It acknowledges that religious faith no longer operates within a homogeneous cultural
framework but must exist alongside secular perspectives, scientific advancements, and
diverse moral outlooks. Thus, the post-secular Church is not about reclaiming a lost
religious dominance but about redefining the role of faith in an age where religion and
secularism coexist in dynamic tension.

A crucial aspect of conceptualizing the post-secular Church is distinguishing it
from fundamentalist revivalism or theological conservatism. While some might view
the resurgence of religious identity as a reaction against secularism, the post-secular
Church does not seek to turn back the clock to a pre-secular world. Unlike
fundamentalist movements, which often reject modernity and emphasize rigid
doctrinal purity, the post-secular Church is defined by its openness to critical dialogue,
self-reflection, and reinterpretation of religious traditions. Fundamentalism, whether
in Christianity, Islam, or other faith traditions, tends to position itself in direct
opposition to secular culture, often seeing secularization as a moral and spiritual
decline that must be reversed. It resists compromise with modern values, insisting on
the absolute authority of sacred texts and traditional dogmas. In contrast, the post-
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secular Church acknowledges the complexities of modernity and engages with them
rather than rejecting them outright. It does not see secular reason as an enemy but as
part of a broader intellectual landscape in which religious thought must find its place.

Moreover, the post-secular Church does not seek to impose religious doctrine
on society but rather to participate in democratic discourse through a pluralistic lens.
This aligns with Habermas’s vision of the post-secular society, where religious voices
are welcome in the public sphere provided that they engage in rational discourse and
translate their insights into terms accessible to secular citizens. This perspective is
further developed in The Dialectics of Secularization, where Habermas and Benedict
XVI (2006) argue that both secular reason and religious traditions must remain open
to mutual learning. While fundamentalist movements often reject this requirement of
translation, insisting on the primacy of exclusively religious language, the post-secular
Church understands translation not as a surrender of faith but as a condition for
meaningful participation in pluralistic democratic life.

The post-secular Church also represents a distinct philosophical and theological
orientation that moves beyond simplistic binaries such as belief versus unbelief, sacred
versus secular, or faith versus reason. In many respects, it recalls earlier theological
traditions in which faith remained deeply engaged with philosophy, ethics, and public
life rather than isolated from them. Thinkers such as Paul Tillich in 7he Courage to Be
(1952), Karl Rahner in Foundations of Christian Faith (1979), John Milbank in
Theology and Social Theory (2006), and Rowan Williams in Faith in the Public
Square (2012) all argue, in different ways, for forms of theology that remain critically
engaged with culture, politics, and intellectual life. Similarly, Richard Kearney’s
Reimagining the Sacred (2016) provides an important framework for understanding
the post-secular Church as a “reimagined space.” Kearney (2016, 6-18) argues for a
recovery of the sacred through imagination, narrative, and openness to transcendence
within ordinary lived experience. In this context, the post-secular Church is not simply
a preserved institution but a space in which religious meaning is continually
reinterpreted in dialogue with contemporary existence.

A post-secular Church might take many forms. It could manifest as a
progressive Christian community that integrates theological reflection with social
justice concerns, engaging issues such as climate change, racial justice, migration, and
economic inequality from a faith-based yet critically open perspective. It might also
emerge through interfaith spaces in which religious traditions come together not to
assert doctrinal supremacy but to explore shared moral and existential concerns in
dialogue with secular ethics. In a more radical sense, the post-secular Church could
appear as a fluid and decentralized movement that challenges rigid institutionalism in
favor of more experimental, inclusive, and philosophically engaged expressions of
faith. These diverse manifestations demonstrate that the post-secular Church is not
reducible to a single ecclesial model but is better understood as a mode of religious
engagement shaped by post-secular conditions.

Fundamentally, the post-secular Church envisions faith not as a closed system
of doctrines but as an ongoing dialectical engagement with the world, a living
discourse shaped by history, culture, and reason. In an age where secular and religious
worldviews intertwine in complex and often contentious ways, theology must remain
self-reflective and attentive to the tensions of modernity. This does not entail the
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erosion of religious conviction but rather a deepened understanding of faith as a mode
of inquiry that embraces uncertainty, dialogue, and critical reflection as conditions of
meaningful belief within a pluralistic society. The post-secular Church, therefore,
unsettles the rigid dichotomy between religion and secularism, resisting both pre-
modern dogmatism and the reduction of faith to secular rationality alone. Instead, it
creates a liminal space in which religious traditions engage modernity not as an enemy
but as a dialogue partner. Faith neither retreats from critical reason nor capitulates
entirely to it. Rather, it navigates the tension between the two, drawing from the
analytical rigor of secular thought while remaining open to the existential and
transformative dimensions of religious experience.

As societies continue to grapple with the role of religion in public life, the post-
secular Church emerges as a compelling framework for understanding the future of
faith in modernity. It asks whether religious belief can remain intellectually and
ethically relevant in a rapidly changing world, not by resisting secularization but by
learning to exist within it in new and meaningful ways. This raises significant
philosophical and theological questions: How can religious traditions navigate the
complexities of modernity without losing their distinctive identities? What role should
religious communities play within democratic discourse? And is it possible for
religious belief to remain both deeply rooted in tradition and radically open to dialogue,
critique, and transformation? These questions signal a shift from descriptive concerns
about religion in modern society to more fundamental philosophical inquiries about
reason, truth, and public justification. They set the stage for a closer examination of
the philosophical characteristics that define the post-secular Church.

PHILOSOPHICAL CHARACTERISTICS OF THE POST-SECULAR
CHURCH

In a world where religion and secularism no longer exist in strictly separate
spheres, the post-secular Church emerges as a “reimagined space,” a concept that gains
deeper philosophical clarity when read alongside Richard Kearney’s Reimagining the
Sacred. Kearney (2016, 6-18) argues that contemporary religious thought must move
beyond rigid doctrinal closure and instead recover the role of imagination, narrative
openness, and hospitality toward transcendence within ordinary lived experience. In
this sense, “reimagined space” refers not to the abandonment of tradition but to its
reconfiguration as a site of interpretive openness and existential encounter. The post-
secular Church, therefore, neither retreats into dogma nor dissolves into secular
rationalism. Instead, it occupies a unique position as a site of engagement, reflection,
and dialogue, adapting to the complexities of modernity while maintaining theological
depth. This orientation is further supported by the dialogical insights of Jurgen
Habermas and Joseph Ratzinger in The Dialectics of Secularization, where both
thinkers argue that modernity requires a reciprocal learning process between secular
reason and religious traditions (Habermas and Ratzinger 2006). Religion must become
capable of translation into publicly accessible language, while secular reason must
remain open to the normative resources embedded in religious traditions (Habermas
2001;20062a;2008). Within this mutual correction model, the post-secular Church can
be understood as an institutional and symbolic space where such translation and

Philosophia: International Journal of Philosophy ISSN 2244-1875
Vol. 27, Number 3, June 2026



634 JOSEPH P. PANA

mutual learning are continuously negotiated. Unlike traditional models of the Church
that emphasized hierarchical authority and doctrinal certainty, the post-secular Church
embodies a more philosophically engaged, self-reflective, and dialogical approach to
faith. Three key philosophical characteristics define this transformation: engagement
with reason, reflexivity, and communicative action. Together, these principles shape a
Church that is neither an isolated enclave nor a passive relic of a bygone era but an
active participant in contemporary ethical, intellectual, and political discourse.

One of the defining characteristics of the post-secular Church is its commitment
to reason and rational discourse, moving beyond models that rely primarily on
dogmatic authority, in which theological truths are simply accepted without question.
This orientation is consistent with the call in Fratelli Tutti, where Pope Francis (2020,
216) emphasizes post-secular solidarity through dialogue and cooperation between
religious and secular communities. In a fragmented world marked by division and
conflict, he stresses that both perspectives can contribute to a more just and humane
society, while also warning that religion should not dominate public life. Instead, he
proposes a dialogical approach in which religious values can inform public ethics
without becoming coercive or exclusionary (Mamalipurath 2021; Pafa 2025). In this
light, the post-secular Church understands faith as something that must be
intellectually defensible and open to critical engagement. This does not mean reducing
religion to secular rationality or denying its transcendent claims; rather, it affirms the
importance of philosophical inquiry, scientific understanding, and ethical reasoning as
integral to theological reflection. Faith is therefore not opposed to reason but is in
ongoing dialogue with it. This perspective reflects Tillich, who argues that theology
must remain open to existential and philosophical questioning, and Habermas (2006a;
2008; 2011), who maintains that religious traditions must articulate their claims in a
language accessible within the public sphere. Both reject a theology detached from
contemporary intellectual life or confined to private conviction, instead envisioning a
faith that engages critically with the intellectual and existential conditions of
modernity.

A post-secular Church, therefore, does not merely assert doctrine but fosters
questioning, dialogue, and critical reflection. Belief is tested and strengthened through
engagement rather than imposed through authority. This shift reflects a broader
transformation in religious commitment, in which faith is no longer simply inherited
but must be consciously appropriated and be existentially meaningful. Extending this
orientation to public life, the post-secular Church participates in public reasoning by
contributing ethical perspectives on issues such as human rights, social justice, and
environmental responsibility, while remaining attentive to the pluralistic conditions of
contemporary democratic society.

Another defining characteristic of the post-secular Church is its reflexivity, its
capacity for self-examination, transformation, and engagement with the ever-shifting
landscape of a pluralistic society. In a post-secular age, the Church cannot retreat into
the illusion of timelessness as though its doctrines were immune to historical
development. Instead, it must recognize itself as a historically situated institution
shaped by contingent social, cultural, and intellectual conditions. Reflexivity therefore
requires more than adaptation; it demands an awareness that theological truth is not a
monolithic possession, but something continually reinterpreted within historical and
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cultural contexts. In this sense, truth is not treated as a fixed deposit but as something
that emerges through interpretive engagement. The post-secular Church does not claim
a vantage point above culture, nor does it position itself as the sole custodian of truth.
Instead, it adopts a hermeneutic of dialogue in which meaning is shaped through
encounters with secular thought and other religious traditions. Interfaith engagement
and dialogue thus become not a competitive arena but a space of mutual learning and
transformation. Yet this reflexivity is not only outward facing; it is also internal. The
Church is called to critically examine its own theological frameworks considering
contemporary ethical challenges. Doctrinal claims are neither discarded nor treated as
immutable. Instead, they are reinterpreted in response to pressing issues such as gender
equality, ecological responsibility, LGBTQ+ inclusion, and economic justice. These
concerns function as catalysts for theological renewal, compelling religious traditions
to re-evaluate their historical trajectories and normative assumptions.

Perhaps the most distinctive hallmark of the post-secular Church is its
commitment to communicative action, a concept central to Habermas’s The Theory of
Communicative Action. In contrast to traditional models of religious authority
grounded in unilateral proclamation, communicative action emphasizes dialogue,
mutual understanding, and rational justification. For Habermas (1984a; 2008a; 2011),
validity claims must remain open to public reasoning rather than being imposed
through authority alone. When applied to the Church, this principle transforms
religious discourse into a participatory process in which moral and theological claims
emerge through shared deliberation. Internally, this reconfigures the faith community
into a space of participatory reflection rather than passive reception, where authority
remains but is rendered dialogically accountable, and believers are invited to take part
in the ongoing interpretation of doctrine and ethical teaching. Externally, this approach
reshapes the Church’s role in the public sphere by requiring that religious arguments
be expressed in ways accessible to pluralistic audiences. This resonates with Fratelli
Tutti and Gaudium et Spes, both of which emphasize dialogue, openness, and
cooperation with the broader human community. Gaudium et Spes (1965), in
particular, affirms the Church’s solidarity with the joys and hopes of humanity, while
Pope Francis in Fratelli Tutti (2020) calls for a “culture of encounter” grounded in
social friendship and inclusive dialogue across differences. In this sense, both
documents anticipate what Habermas later describes as the “dialectic of
secularization,” where secular and religious forms of reason are mutually corrected
and enriched through ongoing public exchange (Habermas and Ratzinger 2006).
Interfaith engagement and dialogue thus become not a competitive arena but a space
of mutual learning and transformation. The post-secular Church, therefore, does not
withdraw from modernity but participates in it through shared rational engagement.
For instance, when addressing issues of social justice, religious communities do not
rely solely on scriptural authority but also engage human rights discourse, political
philosophy, and social theory. This ensures that theological claims can function within
democratic deliberation without requiring confessional agreement.

Contemporary ecclesial practices already illustrate aspects of this post-secular
condition. Pope Francis’s encyclicals, particularly Fratelli Tutti (2020) and Laudato Si
(2015), exemplify attempts to articulate theological concerns through categories such
as human dignity, solidarity, ecological responsibility, and global fraternity. These
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texts are philosophically significant not merely because they address public issues, but
because they demonstrate how theological discourse can enter universal ethical debate
without dissolving entirely into secular moral language. They illustrate the possibility
that religious traditions may engage modern democratic life while retaining their
theological depth and normative orientation.

In sum, the post-secular Church is defined by philosophical engagement with
reason, reflexive openness to historical transformation, and commitment to
communicative action. It is neither a return to pre-modern religiosity nor a dissolution
into secular culture. Rather, it represents a form of religious life that is critically
engaged, dialogically structured, and publicly accountable. In doing so, it offers a
model of faith that remains rooted in tradition while being fully responsive to the
intellectual and ethical demands of contemporary pluralistic societies.

IMPLICATIONS AND FUTURE DIRECTIONS IN POST-SECULAR
THOUGHT

In an age where the boundaries between the secular and the religious have
become increasingly porous, post-secular thought demands a radical rethinking of
religion’s role in public life. It neither calls for a nostalgic return to pre-secular
dominance nor dismisses secularization as a historical misstep. Instead, it signals a
transformation, one in which religious traditions and secular reason no longer stand as
antagonistic forces but enter into new modes of dialogue, negotiation, and co-
existence. Yet this shift raises profound questions: Is the post-secular moment merely
a transient adjustment to the waning authority of religion, or does it signify a
fundamental evolution of religious rationality itself?

This question is especially pressing for religious institutions, most notably the
Church, as they reinterpret their philosophical foundations amid these changing
conditions. If the post-secular Church is merely a strategic adaptation, its engagement
with public discourse might be nothing more than a pragmatic effort to sustain
relevance in an increasingly pluralistic world. However, if it represents a deeper
transformation, religious rationality itself is evolving, from an exclusive guardian of
immutable truths to an interlocutor in a broader discourse where faith and reason
engage in mutual critique and enrichment. Thinkers like Habermas (2006a; 2008)
argue that for religion to meaningfully participate in democratic societies, it must
translate its theological insights into a form accessible to secular reasoning. But does
this translational imperative signify a concession to secular hegemony, or does it open
new possibilities for religious thought to shape and be shaped by modernity? If the
Church embraces this role, post-secularity may not be a passing phase but rather a
defining feature of religious engagement in the 21st century.

Yet this transformation is not without its tensions. Post-secular thought does not
seek to reassert religious dominance but rather interrogates the conditions under which
theology can contribute to public discourse without compromising the principles of
secular democracy. One of the most formidable challenges is linguistic and conceptual
translation: how far can religious reasoning be adapted into secular terms before it
ceases to be recognizably theological? If religious arguments must be entirely stripped
of their theological depth to be publicly acceptable, does this not risk neutralizing their
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distinctive voice? Beyond translation, there is a more profound tension regarding
authority and legitimacy. Theological arguments often rest on revealed truths and
ecclesiastical authority, while secular reason operates within the framework of
democratic legitimacy and procedural rationality. Can religious perspectives genuinely
participate in public deliberation without relying on premises that are not universally
shared? Moreover, theology faces a double peril: either it is marginalized, relegated to
the private sphere where it lacks any meaningful public influence, or it is co-opted,
conforming so completely to secular rationality that it loses its critical and prophetic
function. The challenge, then, is to forge a space where theology remains both
authentic and accessible, engaged yet distinct, a participant in reasoned discourse
without dissolving into mere cultural accommodation.

Looking ahead, post-secular thought may do more than redefine religion’s role
in public life, it may fundamentally transform the very categories of “secular” and
“religious” themselves. One possible trajectory is the emergence of “hybrid
rationalities,” where insights from theology and secular philosophy co-evolve into new
forms of reasoning that transcend their traditional binary opposition. Rather than
reducing faith to private conviction or secularism to a mere procedural framework, this
model envisions a public sphere in which religious and secular perspectives engage in
a mutual reconstruction of meaning.

Another possible future involves a “reimagined public sphere”, one that does
not merely tolerate religious voices as private expressions but actively integrates them
as coequal participants in democratic discourse. This would require institutional
structures that not only regulate religious expression but also cultivate spaces for
genuine dialogue across worldviews. At the same time, the Church itself may
internalize post-secular sensibilities, leading to theological developments that embrace
epistemic humility and openness while remaining anchored in core commitments.
Such an approach could pave the way for new forms of interfaith and secular-religious
dialogue, ones that move beyond defensiveness toward a more generative engagement
with the moral and existential questions of our time. Moreover, some of the most
pressing ethical debates on justice, human rights, environmental responsibility, and
economic ethics increasingly draw on both religious and secular traditions, suggesting
that a moral discourse of the future need not be forced into artificial separations
between the spiritual and rational dimensions of human existence. In this sense, post-
secular thought may open pathways to a richer, more complex form of public reason,
one that does not seek to neutralize religious insights but instead recognizes their
potential contribution to a shared ethical framework.

Post-secularity does not offer a final resolution to the tensions between religion
and modernity but rather inaugurates an ongoing, dynamic engagement, a recognition
that neither faith nor reason can claim a monopoly on truth, and that both must remain
open to transformation. Whether the post-secular Church is merely a fleeting
accommodation or the harbinger of a lasting transformation remains to be seen. What
is clear, however, is that we are in the midst of a profound philosophical and
institutional reconfiguration, one that demands new ways of thinking about belief,
authority, and public engagement. Future research may fruitfully extend this
framework through empirical studies of lived religious experience in pluralistic
societies, ethnographic engagement with faith communities negotiating secular
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institutions, and interdisciplinary theological and political analyses that take the voices
of practitioners themselves seriously as primary sources of meaning-making rather
than merely objects of theory.

The future of religious participation in public life will depend not only on the
willingness of secular institutions to accommodate religious perspectives but also on
the ability of religious traditions to reimagine their place in a world that is neither
wholly secular nor entirely religious. As post-secular discourse unfolds, the challenge
will not be to return to old models but to forge new paradigms, ones that do justice to
both faith and reason, tradition and modernity, theology and philosophy. This task will
require continued dialogue between normative theory and grounded, participatory
research, drawing on qualitative accounts, community-based narratives, and
comparative studies of how different traditions actually inhabit public space. In this
sense, the conversation is not concluding, it is only beginning.

CONCLUSION

The concept of the Post-Secular Church emerges at the intersection of
secularization theory and contemporary philosophical critiques of modernity. Classical
accounts of secularization often assumed that modernization would lead to the gradual
disappearance of religion from public life. Yet thinkers such as Weber, Durkheim,
Berger, Taylor, and Habermas show that this narrative is too simple. Religion does not
simply decline; it is transformed, displaced, and reconfigured within modern social
and political conditions. The post-secular turn names this shift: the recognition that
religious and secular forms of reason continue to coexist and shape one another within
pluralistic societies. This study has clarified the meaning of the Post-Secular Church
by conceptualizing it as a philosophical framework rather than a sociological claim. Its
main achievement is therefore conceptual and synthetic. It brings together
secularization theory, Habermas post-metaphysical philosophy, and contemporary
theological reflection in order to articulate a working idea of how ecclesial identity is
reshaped in post-secular conditions. The Post-Secular Church is not presented as a new
doctrine or institutional model, but as a way of understanding how religious
communities rethink their identity, authority, and public role when they can no longer
assume cultural dominance.

In this light, the Post-Secular Church can be understood as a form of religious
life that remains faithful to tradition while becoming reflexive in relation to modernity.
It neither withdraws into defensive isolation nor seeks to dominate the public sphere.
Instead, it exists in a space of tension where faith and reason, belief and critique, remain
in ongoing dialogue. Its defining features are not fixed structures but philosophical
dispositions: openness to translation, willingness to engage in public reasoning, and
readiness for self-interpretation in light of pluralism. The importance of this model is
ultimately normative and philosophical. It suggests that religion in modern democratic
life need not be either excluded or absolutized. Instead, it can participate in shared
processes of understanding that require humility, interpretation, and dialogue. What is
at stake is not only the role of the Church, but the possibility of a public sphere where
different forms of reason can still speak to one another without reduction or exclusion.
Seen in this way, the Post-Secular Church does not resolve the tension between
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secularization and religious persistence by eliminating it. It reframes that tension as a
permanent condition of modern life, one in which neither faith nor reason has final
authority, yet both remain necessary for understanding the human condition.

NOTES

1. This article is a revised version of material from a part of the doctoral
dissertation of the author submitted to De La Salle University on May 31, 2025.
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