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RELIGIOSITY TRENDS AND PSYCHOLOGICAL EFFECTS
OF RELIGIOUS COPING IN POST-SECULAR SOCIETY

The article systematically examines the role of religious coping in personal adaptation within post-
secular society, based on a comprehensive theoretical analysis. The aim of the study is to analyze the
processes of institutional transformation and semantic restructuring of religion in relation to the phenom-
enon of new religiosity and to identify their psychological consequences. The scientific novelty of the
study lies in considering religious coping as a meaningful structure that ensures an individual’s psycho-
logical adaptation in post-secular context, as well as in systematically identifying the psychological ef-
fects of its positive and negative forms. The research methodology is based on the integration of classical
sociological and psychological theories, the use of contemporary empirical studies, and a comparative
analysis of theoretical and empirical data. The comparative analysis demonstrates that the impact of
religious coping depends on its content orientation: positive religious strategies enhance cognitive re-
appraisal and coping self-efficacy and are associated with a stable increase in resilience and subjective
well-being, whereas negative religious interpretations are characterized by higher levels of psychologi-
cal distress, anxiety, and internal conflict. The practical significance of the study lies in substantiating
that religion in contemporary society functions not only as a social institution but also as a dynamic
socio-psychological resource that structures an individual’s system of meaning and ensures psychologi-
cal stability and adaptation. The results of the study contribute to the development of new theoretical
approaches at the intersection of philosophy of religion and psychology of religion by providing a deeper
understanding of the mechanisms of personal adaptation through religious coping.

Keywords: Post-Secular Society, Religious Coping, Meaning System, Psychological Adaptation,
Subjective Well-Being
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MocTceKkyAspAbl KOFaMAAFbl AiHAAPABIK, TEHAEHLMSIAAPbI
)KOHE AiHM KOMUHITIH, MCUXOAOTUSIAbIK dcepi

Makaraaa MnoCTCeKYASIPABIK, KOFaM >KaF AAMbIHAAFbl AiHM KOMMHITIH TYAFaAbIK, 6EMIMAEGAYAETT POAI
KELeHA] TEOPUSIAbIK, TAaAAQy HEri3iHAE XKYMEAl TYpAEe KapacTbIpblAaAbl. 3ePTTEYAIH MaKcaTbl — AiHHIH
MHCTUTYLIMOHAAABIK, TPAHCOPMaLMSICbl MEH MaFbIHAAbIK, KalTa KYPbIAYbl YAEPICTEPIH XKaHa AIHAAPAbIK,
deHoMeHIMEH ©3apa GaiAaHbICTa capaAarl, OHbIH MCUXOAOTMSIAbIK, CAAAAPbIH alKbIHAAY. 3epTTeyAiH
FbIAbIMM >KaHAAbIFbl AIHW KOMWHITI MOCTCEKYASIPABIK, KOFaM >KaFAalbIHAQ TYAFaHbIH MCUXOAOTUSIABIK,
6eniMAEAYIH KamTamacbi3 eTeTiH MafblHAAbIK KYPbIAbIM PETIHAE KeleHAI TYPAE KapacTblpybIMeH
>KOHE OHbIH, MO3UTUBTI >KOHE HeraTvMBTi (DOPMAAAPbIHbIH, MCUXOAOTUSIAbIK, CAAAAPbIH XXYMEAI Typae
aKbIHAQYbIMEH aHbIKTaAaAbl. MakaAaHbIH SAICHAMaCblH MCUXOAOTUSIAbIK, YKOHE OAEYMETTaHYAbIK,
TEOPUSIAAP MHTErpaumsicbl, 3MMMPUKAAbIK, SAICTEP, COHAAM-aK TEOPUSIAbIK, KOHE 3MMUPUKAABIK,
AEpeKTepre >KYpPri3iAreH CaAbICTbIpPMaAbl TaAAdy BAiCTepi KypanAbl. MyHAQlM TaapayAap HerisiHae
AIHM KOMMWHITIH bIKMaAbl OHbIH Ma3MYHAbIK, OafbITbiHA TOYEAAI €KEHIH ASAEAAECE, aA HeratuBTi
AIHW MHTeprnpeTaumsaAap NMCUXOAOTUSAbIK, AUCTPECC, MA3aCbI3AbIK >KOHE ilIKi KAKTbIFbIC AEHremiHiH,
apTybIMEH CMMATTaAATbiHbl ASAEAAEHAI. JKYMbICTbIH TXIpMOEAIK MBHI AiHHIH Kasipri kofamaa Tek
SAEYMETTIK MHCTUTYT eMeC, TYAFaHbIH MafblHa XXYMECiIH KYPbIAbIMAANTbIH, MCUXOAOTUSIABIK, TYPAK ThIABIK,
neH 6GeniMAEAYAI KamTamacbi3 eTeTiH AMHAMMKAABIK SAEYMETTIK-TICUXOAOTMSIABIK, PECYPC PETIHAE
HerispeAeTiHiMeH ailkbliHAAAaAbl. KOAXKETKI3IAreH 3epTTey HaTuXKeAepi AIHW KOMWHITIH TYAFAAbIK,

© 2026 Al-Farabi Kazakh National University 3


https://doi.org/10.26577//EJRS46220261
https://orcid.org/0009-0008-2512-3185
https://orcid.org/0009-0004-7321-1869
https://orcid.org/0000-0002-8135-0824
https://orcid.org/0000-0003-2899-9111
mailto:ershat.ongarov@gmail.com
mailto:ershat.ongarov@gmail.com

Religiosity Trends and Psychological Effects of Religious Coping in Post-Secular Society

TepeH TYCIHAIPY apKblIAbl AiH (PUAOCOUACHI MEH AiH MCUMXOAOTMSACHI CAaAaAAPbIHbIH TOFbICbIHAQ >KaHa
TEOPMSIABIK, ManbIMAQYAAPAbBI AAMbITYFa YAEC KOCAABI.
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TEHAeHLI,MM PEAMIMO3HOCTU U NMCUXOAOTUYECKHE 3Cb(]beKTbl
PEAUTUMO3HOIo KOnuHra B NOCTCEKYASIpHOM 06l.l.I,ECTBe

B cTatbe Ha OCHOBE KOMMAEKCHOIrO TEOPETUYECKOrO aHaAM3a MCCAEAYETCS 3HaUeHUe PeAUruo3-
HOro KOMWHra B MpoLeccax AMYHOCTHOWM aAanTaLuumM B YCAOBMSIX MOCTCEKYAspHoro obuecTsa. Lleab
MCCAEAOBaHMS — MPOAHAAM3MPOBATb MPOLECChbl MHCTUTYLIMOHAABHOM TpaHC(opMaLmn 1 CMbICAOBOM
peKOHMUIrypaLmm peAurum Bo B3aMmMoCBs3u ¢ (heHOMEHOM HOBOW PEAMITMO3HOCTU U BbISIBUTb MX MCUXO-
AOTMYecKMe NMoCAeACTBUS. HayuHas HOBM3Ha MCCAEAOBaHUS 3aKAIOYAETCS! B PACCMOTPEHUM PEAUTMO3-
HOrO KOMMHra Kak CMbICAOBOM CTPYKTYpPbl, 06eCreunBaloLLein NCUXOAOrMUYECKYIO aAanTaumio AMMHOCTH
B MOCTCEKYASPHOM KOHTEKCTE, & Tak>XKe B CUCTEMHOM BbISIBAEHMM MCUXOAOTMYecKmX 3phekToB ero no-
3UTMBHbIX M HEraTUBHBIX (POPM. MEeTOAOAOIMS MCCAEAOBAHMS OCHOBaHA HAa MHTErpaLMm KAACCMYeCcKmx
COLIMOAOTMYECKMX U NMCUXOAOTMUYECKMX TEOPUI, UCTIOAb30BaHMM COBPEMEHHBIX SMMUPUYECKMX MCCAEe-
AOBAHWI, a Tak)Ke CPaBHUTEABHOM aHaAM3€e TEOPETUYECKMX M IMIUPUYECKMX AaHHBIX. CPaBHUTEAbHBIN
aHaAM3 TEOPeTUYECKMX M IMMUPUYECKMX AAHHBIX MOKa3blBaeT, YTO BAMSIHME PEAMTMO3HOro KOMMHra
3aBMCUT OT €ro CoAepKaTeAbHONM HanpaBAEHHOCTU: MO3UTUBHbIE PEAMIMO3Hble CTpaTernmM yCuAmBa-
IOT KOTHUTMBHYIO MepeoLeHKy W KOMUHr-3¢pheKTUBHOCTb, CBS3aHbl C YCTOMUMBbLIM MOBbILLIEHWEM pe-
3MABEHTHOCTU 1 CYObEKTUBHOIO BAAronoAyumsi, TOrAQ Kak HEraTvBHblE PEAUTMO3HbIE MHTeprpeTaLmm
XapakTepm3yloTCsS POCTOM MCUXOAOTMYECKOrO AMCTPeCcca, TPEBOXXHOCTU M BHYTPEHHEro KOHMAMKTA.
MpakT1yeckas 3HAYMMOCTb 3aKAIOYAETCS B 0OOCHOBAHUM TOrO, YTO PEAMTMs B COBPEMEHHOM 00Le-
CTBE BbICTYMaeT He TOAbKO KaK COLMAAbHbIA MHCTUTYT, HO U KaK AMHaMWYeCKWii COLMAAbHO-MCUXO-
AOTMYECKUI PECYpPC, CTPYKTYPUPYIOLLMIA CUCTEMY CMbICAOB AMYHOCTU M 0BECreunBaloLLmii NCUXOAO-
FMYECcKylo YCTOMUMBOCTb, M apanTaumio. PesayAbTaThbl MCCAEAOBAHUS CMIOCOOCTBYIOT Pa3BUTMIO HOBbIX
TEOPETUYECKMX MOAXOAOB Ha CThIKE (PUAOCOMDUN PEAMTUM U MCUXOAOTUM PEAUTUM 3a CUET BoAee TAy-

6OKOro NMOHUMAaHMA MEXaHU3MOB AMYHOCTHOM aAanTaunm vepes pe/\l/ll'l/IO3Hbll;1 KOMWHT.
KAtoueBble caroBa: NOCTCEeKyAdpHoe O6UJ,€CTBO, pe/\l/ll'l/lO3Hbll7I KOMWHI, CUCTEéMa CMbICAOB, MCNXOAO-

rmyeckas aparnraums, CyObekTMBHOE OGAAronoAyumne

Introduction

Present-day society is undergoing a rapid and
internally complex phase of socio-cultural transfor-
mation. Globalization has intensified the intercon-
nectedness of cultural spaces, expanding the diver-
sity of value systems and reinforcing the plurality of
meanings. Alongside this, the rise of individualiza-
tion has foregrounded personal autonomy, leading
to a relative decline in the regulatory influence of
traditional institutions that once structured social
life. Simultaneously, the fast advancement of digita-
lization and information technologies has radically
changed the mechanisms by which belief is created,
maintained, and transferred as well as the channels
through which religious knowledge and practice are
spread. The topic of existential security has become
more pertinent in times of socioeconomic instabil-
ity, geopolitical upheaval, and future uncertainty.
This has increased the need to look for sources of

meaning that might maintain a person’s inner stabil-
ity. In this intricate setting, the phenomena of reli-
giosity is being studied more and more as a possible
tool for socio-psychological adaptation rather than
just as a conventional belief system.

Religion occurs in the post-secular sphere as
a modified source of meaning and symbolic re-
source rather than as a phenomena completely re-
moved from public life. Later developments have
shown processes of desecularization, with religion
reemerging as an important institution of meaning
within public discourse, despite theories of secular-
ization predicting a reduction in the social impor-
tance of religion. However, this “return” is mostly
achieved through unique, selective, and syncretic
forms of belief rather than through conventional
institutional frameworks. In academic literature,
this phenomenon is referred to as “new religiosity.”
New religiosity is based more on individual experi-
ence, subjective belief, and spiritual quest than it is
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on institutional limiting factors. It involves seman-
tic syncretism, the blending of diverse religious and
cultural elements, and also encompasses quasi-reli-
gious and pseudo-religious phenomena. In this con-
text, religion appears not merely as a set of dogmatic
norms, but as a phenomenon that shapes an individ-
ual’s own structure of meaning and provides an in-
ternal system for interpreting life experience. Thus,
religiosity becomes a meaning-oriented framework
formed within the individual’s inner world, guiding
their interaction with social reality.

On this theoretical basis, the research problem
is formulated as follows: through what mechanisms
does new religiosity influence an individual’s psy-
chological adaptation? In conditions of social insta-
bility and existential uncertainty, how does it shape
strategies for coping with stress and crisis? These
questions call for an analysis of religiosity not mere-
ly as a cultural or social phenomenon, but as an inte-
gral component of the individual’s adaptive system.

Psychological adaptation refers to an individu-
al’s capacity to maintain inner stability in situations
of stress, uncertainty, and crisis. This phenomenon
is closely related to the concepts of resilience, sub-
jective well-being, and emotional balance. Under
conditions of ongoing change, individuals face
the weakening of external supports and are com-
pelled to rely more on internal resources. One such
resource may be religiosity. Through its role in
meaning-making, religion influences cognitive re-
appraisal: interpreting difficulties as tests, fate, or
opportunities for spiritual growth facilitates emo-
tional regulation and promotes more adaptive forms
of acceptance. Belief in God strengthens a sense of
existential security and helps preserve inner stability
in situations where control is limited.

In this process, religious coping takes on par-
ticular importance. It refers to the use of resources
connected with the sacred to make sense of stress
and crisis. Its positive forms include faith, prayer,
hope, patience, and interpreting difficulties as a spir-
itual test; its negative forms may appear as spiritual
doubt, viewing suffering as punishment, or inner
spiritual conflict. Theoretically, this relationship can
be described through the sequence “ new religiosity
— meaning system — religious coping — psycho-
logical adaptation™: the structure of belief shapes
an individual’s orientation toward meaning, which
in turn influences coping strategies in situations of
stress. At the same time, the impact of new religi-
osity is not one-dimensional. It can strengthen in-
ner stability, hope, and existential meaning, thereby
enhancing resilience. However, if the system of be-

lief is fragmented or remains superficial, it may lead
to cognitive dissonance and spiritual instability. In
such cases, negative forms of religious coping may
intensify, contributing to increased psychological
distress. Therefore, the influence of new religiosity
at the personal level depends on the depth, coher-
ence, and internal integration of the belief system.

Thus, in the context of contemporary socio-cul-
tural transformations, new religiosity may occupy
an important place in the system of an individual’s
psychological adaptation. It functions as a source of
meaning orientation, a coping strategy, and a basis
of existential security; however, its psychological
effects vary depending on the qualitative character-
istics of the individual’s belief system.

Justification of the choice of articles and goals
and objectives

The current period is characterized by complex
and multi-layered socio-cultural change. Globaliza-
tion, digitalization, and individualization have trans-
formed not only the structure of society but also
the ways in which individuals orient themselves in
terms of meaning. While the regulatory role of tra-
ditional religious institutions has to some extent de-
clined, the meaning-related function of religion has
not been lost. Rather, belief structures are being re-
configured within the individual’s inner world, tak-
ing on new forms and serving as a source of mean-
ing at the level of personal experience. To describe
this process, the term “new religiosity” is used in
the academic literature. Individualized and selected
forms of belief that emerge outside of institutional
structures are what characterize this phenomena.
New religiosity shapes personal spiritual constructs
and offers a distinct way of interpreting social real-
ity. In this context, religion appears not merely as a
dogmatic system, but as a dynamic mechanism of
identification and meaning-making.

In conditions of social instability, uncertainty
about the future, and existential tension, the issue
of psychological adaptation comes to the forefront.
Identifying the resources that support inner stabil-
ity in situations of stress and crisis has become an
important task of research. In this regard, religios-
ity needs to be considered not only as a cultural or
social phenomenon, but also as a potential factor of
psychological adaptation.

However, current research has not yet provided
a systematic analysis of the mechanisms through
which new religiosity influences psychological
adaptation. In particular, the mediating role of re-
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ligious coping between meaning structures and ad-
aptation remains insufficiently conceptualized. For
this reason, the choice of the research topic is deter-
mined by the need to interpret the transformational
trends of religiosity in contemporary society from
a psychological perspective and to provide a theo-
retical grounding for the place of religious coping
within individual adaptation strategies.

The aim of the study is to identify the mecha-
nisms through which new religiosity influences an
individual’s psychological adaptation in the con-
text of post-secular society, based on an analysis of
contemporary trends in religiosity, and to provide
a theoretical justification of the adaptive function
of religious coping. The study addresses several
interrelated tasks. It examines the transformational
trends of religiosity in contemporary society from
a theoretical perspective and clarifies the content,
structural features, and main characteristics of the
concept of “new religiosity.” It also analyzes the
meaning-making and identificational functions of
religion within post-secular context. In addition,
the research explores the theoretical foundations of
psychological adaptation and determines its rela-
tionship with resilience and subjective well-being.
Particular attention is given to systematizing the
mechanisms of religious coping and to a compara-
tive analysis of its positive and negative forms. On
this basis, the study proposes a conceptual model
structured around the sequence “new religiosity —
meaning system — religious coping — psycholog-
ical adaptation”.

Scientific research methodology

The methodological framework of the study is
developed at the intersection of post-secular theory,
the psychology of religion, and the concept of reli-
gious coping. The research is based on an approach
that treats religiosity not as a confessional attribute,
but as a socio-psychological phenomenon. This per-
spective corresponds to the dominant orientation of
contemporary studies indexed in the Scopus data-
base, where religiosity is examined in relation to
psychological adaptation, meaning-making, and the
regulation of stress. A content analysis of publica-
tions within the Scopus field reveals several stable
research directions.

First, the empirical relationship between reli-
giosity and subjective well-being has been widely
examined. Quantitative models, including structural
equation modeling (SEM) and regression analysis,
demonstrate significant associations between religi-

osity and indicators such as life satisfaction, mental
health, and resilience.

Second, religious coping is often considered as a
mediator between religiosity and psychological ad-
aptation. Many models show that the influence of
religion is not direct, but operates through processes
of cognitive reappraisal and interpretive meaning-
making.

Third, the differentiation between positive and
negative forms of religious coping has become an
established line of research: positive forms tend to
enhance adaptation, whereas negative forms may
increase psychological distress.

Finally, particular attention is given to the role
of religion in contexts of war, migration, and trau-
ma, as well as to the regulatory functions of con-
cepts such as sabr, tawakkul, and shukr within the
Islamic context. However, these studies are largely
empirical in nature, and a conceptual model that in-
tegrates the semantic transformation of “new reli-
giosity” with the mediating role of religious coping
remains insufficiently systematized. This gap in the
literature determines the methodological orientation
of the present study.

The research employs a systematic review of the
literature, a comparative-analytical method, concep-
tual modeling, and an interpretive approach. As a
result, an integrative model based on the sequence
“new religiosity — meaning system — religious
coping — psychological adaptation™ is proposed.
This model is intended to provide a theoretical syn-
thesis of findings from international empirical stud-
ies.

Results and discussion

The understanding of religiosity in contempo-
rary scholarship. In current social sciences, religios-
ity is treated as a broad phenomenon that cannot be
reduced to a system of beliefs or the level of ritual
practice. It is closely connected with the individu-
al’s capacity for meaning-making, existential orien-
tation, and ways of interpreting social reality. From
this perspective, religion is not a marginal element
of personal life; rather, it functions as a resource that
shapes the structure of worldview and determines
the logic by which life events are evaluated. The role
of religion in social integration and in the formation
of collective consciousness has been systematically
examined in classical sociology, while later studies
have shown its transformation under conditions of
modernization (Berger, 1999). This initial premise
leads to an important conclusion: in analyzing reli-
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gion, it is not sufficient to rely solely on institutional
indicators, since religion also operates at the internal
level of the individual, in processes such as inter-
preting events, assigning meaning, and forming life
orientation (Durkheim, 1912).

The limits of the secularization thesis and the
re-emergence of religion. Although secularization
theories, widely pacmpoctpanénnsie in the era of
modernization, predicted a decline in the social in-
fluence of religion, later research has shown that this
claim is not universal. In the contemporary world,
religion has not only remained an active compo-
nent of public and political discourse, but in some
regions has even gained renewed strength in new
forms. This can be understood not as the “disap-
pearance” of religion, but as its manifestation in new
forms through adaptation to changing historical and
social conditions (Berger, 1999). Thus, the issue is
not a binary question of whether religion exists or
not, but an analytical question of the forms it takes
and the functions through which it exerts its influ-
ence (Casanova, 1994).

The post-Soviet context and revival in Kazakh-
stan. Processes in the post-Soviet space further re-
fine classical assumptions about secularization. Al-
though religion was institutionally restricted under
state atheistic policy, structures of belief persisted
in latent form within cultural memory and everyday
traditions. During the period of independence, these
latent forms became more explicit, and a process of
religious revival was observed. Studies in Kazakh-
stan show that religion has begun to occupy an im-
portant place in the structure of public conscious-
ness and has developed in connection with national
renewal (Shaukenova et al., 2014). However, it is
insufficient to explain this period solely in terms of
“quantitative growth,” since the internal content of
religious revival does not always correspond to sta-
tistical increases.

The relationship between quantitative growth
and qualitative transformation. Empirical observa-
tions show that an increase in confessional identi-
fication does not always correspond to the depth of
actual religious practice. This discrepancy indicates
a qualitative shift in religiosity: on the one hand,
individuals may identify themselves as “Muslim”
or “religious”; on the other, religious practice is
realized at different levels and in diverse forms in
everyday life. At this point, the thesis of the rela-
tive weakening of institutional control and the in-
dividualization of belief provides an important ex-
planation: religion shifts into the individual’s inner
space of meaning and takes on a form based on

personal interpretation (Luckmann, 1967). As a
result, religious transformation in Kazakhstan pro-
ceeds simultaneously in two directions: on the one
hand, religious identification becomes stronger and
religion acquires public significance; on the other
hand, institutional forms of belief weaken, while
individualized and meaning-oriented forms of re-
ligiosity become more widespread (Shaukenova
et al., 2014, Berger, 2014). This dual movement
shows that understanding the contemporary role
of religion requires considering both quantitative
dynamics and qualitative change together (Berger,
2014).

Institutionalization, legal regulation, and sym-
bolic influence. In classical theory, religion was
understood as an institutional expression of collec-
tive consciousness and as a mechanism of social
integration (Durkheim, 1912). Developing this line
of reasoning, Max Weber showed that religious
charisma over time becomes transformed into an
organizational structure, that is, through a process
of “routinization” it turns into a stable institution
(Weber, 1922). Thus, religion functions not only as
a structure that reinforces social order, but also as a
mechanism that legitimizes certain norms.

However, in contemporary society the insti-
tutional function of religion is realized through its
interaction with the state. In a pluralistic environ-
ment, where different worldviews coexist, religion
is compelled to reaffirm its legitimacy within the
public sphere (Berger, 2014). The reflexive char-
acter of belief also indicates not the disappearance
of institutional forms, but their adaptation (Taylor,
2007). Post-secular analyses emphasize that the re-
lationship between the state and religion is not one
of strict opposition, but more often takes the form of
regulated interaction (Beckford, 2019).

In the case of Kazakhstan, this interaction is de-
fined through legal regulation: the 2011 Law “On
Religious Activity and Religious Associations”
established mechanisms for the registration and
oversight of religious organizations, and studies
relate this to the logic of social stability and secu-
rity (Omelicheva, 2011). At the same time, regional
research highlights the symbolic role of religion in
reinforcing national identity and social order (Pey-
rouse, 2010). In this context, the reinterpretation of
religion can also be explained through its function
as symbolic capital: acting as a resource of social
prestige and legitimacy, it contributes to the for-
mation of a shared space of public trust (Bourdieu,
1991). Thus, religion operates not only at the legal
and organizational levels, but also at the symbolic
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level, becoming a resource that sustains social order
and identity (Beckford, 2019; Bourdieu, 1991).

The coexistence of institutional religion and in-
dividualized practice. Contemporary social theory
shows that it is insufficient to explain changes in
religion solely in terms of “decline.” Peter Berger
notes that in modern society there is no single domi-
nant system of belief; rather, different religious and
secular worldviews coexist. In such a context, reli-
gion does not disappear, but loses its monopolistic
status (Berger, 2014). Charles Taylor likewise ar-
gues that in the secular age belief is no longer an
obligatory norm, but becomes a matter of personal
choice (Taylor, 2007). This logic also applies to
Kazakhstan: although official Islamic institutions
remain in place, recent studies point to the grow-
ing importance of individual religious experience
(Zhandossova et al., 2025). The main conclusion is
that in contemporary society religion exists simulta-
neously as an institutional structure and as personal
system of meaning; therefore, explaining it through
a single dimension is theoretically limited.

In general, the theoretical and empirical analy-
ses indicate that in modern and postmodern society
religion is not a “declining phenomenon,” but rather
an institution and a form of practice that has been re-
configured and has acquired new meanings at legal,
social, and symbolic levels (Berger , 1999; Casano-
va, 1994). Since it is insufficient to treat seculariza-
tion as a one-sided scheme of “religion declining,”
the focus of research needs to shift from the idea
of religion being displaced from society to the ways
in which it is reorganized (Berger, 2014; Taylor,
2007). This shift calls for examining religion not
only as an institution, but as a framework of mean-
ing that takes shape in everyday experience (Am-
merman, 2020). As belief is no longer an obligatory
norm and moves into the sphere of personal choice
and inner responsibility, religion is expressed main-
ly through its role in interpreting events, assigning
meaning, and providing orientation (Berger, 1967;
Taylor, 2007). These functions become especially
visible in situations of crisis, stress, and uncertainty.
For this reason, it is necessary to introduce a mecha-
nism that makes the everyday effects of religion
more concrete — religious coping, which shows how
belief works not as an abstract theory, but as a form
of psychological regulation (Pargament, 1997).

In the contemporary social space, religion can
no longer be explained solely within the framework
of a confessional institution or a dogmatic system. It
appears in the individual’s everyday life as a struc-
ture of meaning that guides decision-making, the

regulation of values, the interpretation of difficul-
ties, and even patterns of behavior in digital environ-
ments (Ammerman, 2020). Globalization and digi-
talization have expanded the horizon of worldviews,
creating a plural space of spiritual experience that is
not confined to a single tradition. As a result, reli-
gion is increasingly perceived not only as a means of
social control, but also as a symbolic resource that
constructs life meaning and provides inner support
in situations of uncertainty and crisis (Ammerman,
2020). Within this plural environment, instead of a
single dominant sacred order, multiple interpretive
frameworks operate simultaneously. Under such
conditions, the mode of religious experience also
changes: belief is no longer an externally imposed
norm, but becomes an orientation grounded in per-
sonal choice and individual responsibility (Berger,
1967). Consequently, religious commitment de-
pends less on external pressure and more on inner
reflection, on how individuals answer fundamental
questions such as “what do I believe in?” and “what
do I rely on?” (Berger, 1967).

A defining feature of the secular age is that reli-
gion no longer operates in a “single truth” mode, but
exists in the public sphere as one of several cultural
alternatives. This does not mean that religion has
disappeared; rather, it indicates that the conditions
under which it is realized have changed. Individuals
no longer accept religious commitment as a ready-
made, unified system; instead, they reconfigure it in
relation to their own experience, family life, profes-
sional environment, and social ties. In this context,
the stability of belief depends on how well it aligns
with the individual’s personal trajectory, which in
turn intensifies reflexivity (Taylor, 2007).

A key substantive feature of these changes is
the prominence of selective religiosity and the com-
bination of diverse elements of belief. Rather than
accepting a traditional system in its entirety, in-
dividuals tend to adopt those components that are
meaningful to them, moral principles, prayer or
dhikr, practices of spiritual calm, and a sense of be-
longing to a community, integrating them into the
language of everyday life. This situation provides
grounds for understanding religion not only as an
institutional structure, but also as a space for the
production of cultural and civic meaning (Casano-
va, 1994). Therefore, what comes to the fore here is
not so much a logic of “mixing,” but rather a logic
of preserving and adapting meaning within a new
context.

A central premise of international research in
this area is that religion should not be confined to
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the “space of worship,” but examined in terms of
how it operates in everyday life. The focus shifts to
how religious experience “works” at home, at work,
in digital communication, and in social interaction
(Ammerman, 2020). At the same time, studies point
to the growing importance of forms of religiosity
grounded in personal experience rather than insti-
tutional order (Woodhead, 2017). In secular societ-
ies, the spread of “spirituality,” self-development
practices, and quasi-religious forms alongside tradi-
tional religion is likewise explained by this plural
environment and the expansion of individual choice
(Stolz et al., 2016). At the core of these observations
lies a single point: even practices outside formal
institutions can perform functions of sacralization,
meaning-making, and the consolidation of personal
identity (Ammerman, 2020).

In the Kazakhstani context, this transformation
of meaning is intertwined with post-Soviet historical
specifics. Although religion has re-entered the public
sphere, its forms of reception are not uniform: on the
one hand, it appears as part of national identity and
cultural code; on the other, it becomes a resource for
individual meaning-making. Among young people,
the strengthening of religious identification is often
connected with the demands of everyday life: moral
orientation, a sense of belonging, inner stability, and
confidence in the future (Kaidarova, 2019). In ad-
dition, the spread of Islamic content in the digital
space: online lectures, short sermon formats, reli-
gious blogging, and selective practices, has rein-
forced a form of religion that “lives through media,”
adapting its content and style to the contemporary
communication environment.

At this point, the logic of the study naturally
shifts to the psychological level: if religion has be-
come an active resource in meaning-making and
everyday orientation, then it should also be reflect-
ed in how individuals respond to stress, crisis, and
uncertainty. It is here that the concept of religious
coping becomes necessary. In contemporary psy-
chology, religious coping is described as the ways
in which individuals draw on spiritual resources in
situations of distress, crisis, or life difficulty; it is
not limited to acts of worship or prayer, but involves
how a person interprets hardship, assigns meaning
to it, and thereby maintains emotional balance. The
focus, therefore, is not on the ritual itself, but on the
mechanism of meaning-making through a person’s
relation to the sacred (Pargament, 1997).

Religious coping is not a uniform phenomenon;
its positive and negative strategies are distinguished.
Positive religious coping includes reliance on faith,

seeking spiritual support, and interpreting difficul-
ties as a “test”; such strategies are described as posi-
tively related to psychological adaptation. Negative
religious coping, by contrast, is expressed through
forms such as feeling punished, experiencing spiri-
tual conflict, or perceiving abandonment, and may
increase levels of anxiety and psychological dis-
tress. Thus, the impact of religious coping on adap-
tation depends not on its mere presence, but on its
content orientation (Pargament, 1997).

Meta-analytic studies clarify this distinction:
positive religious strategies are associated with
higher levels of subjective well-being, whereas neg-
ative forms are linked to psychological difficulties
(Ano & Vasconcelles, 2005). These findings point
to the decisive role of religious coping in the process
of meaning-making. More specifically, the impact
of religious experience on psychological well-being
is often indirect, operating through cognitive reap-
praisal and self-efficacy (Dolcos et al., 2021). In-
terpreting hardship not as a random blow but as a
situation with spiritual significance alters emotional
responses, and this shift can strengthen an individu-
al’s resilience.

Above mentioned studies note that positive re-
ligious coping may function as a compensatory re-
source among individuals with lower levels of hope.
Personality traits also play a role: for example, ex-
traversion and agreeableness have been linked to the
use of positive religious strategies (Aminnuddin et
al., 2024). Research on Muslim students confirms a
positive relationship between religious coping and
subjective well-being (Rahimi et al., 2021), although
in certain contexts associations with higher levels of
anxiety have also been observed (Fekih-Romdhane
& Cheour, 2021). These findings point to a consis-
tent conclusion: the outcomes of religious coping
depend on the socio-cultural context, the content of
interpretation, and the structure of belief practices
(Rahimi et al., 2021; Fekih-Romdhane & Cheour,
2021) . At the same time, as a general trend, a posi-
tive relationship between religiosity and subjective
well-being has been reported among Muslim popu-
lations. For this reason, religious coping can be de-
scribed as a multi-level mechanism of personal ad-
aptation: it supports emotional stability through the
reinterpretation of stressors, strengthens resilience
through cognitive reappraisal, and contributes to
subjective well-being. Therefore, it is theoretically
justified to consider religious coping not as a static
indicator of religiosity, but as a dynamic mechanism
of meaning-making and psychological regulation
(Pargament, 1997).
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Conclusion

This study examines the transformation of reli-
giosity in post-secular context through a theoretical
analysis. It argues that religion cannot be reduced to
an institution losing influence under secularization.
Under conditions of globalization, digitalization,
and individualization, religion changes its social
forms and takes on a renewed role as a source of
meaning and identification. Its position in the social
structure may have shifted, but its personal and sym-
bolic significance remains and, in some respects, has
become more visible. It also clarifies the content of
the concept of “new religiosity” and identifies its
main features. It is treated as a form of religiosity that
is not fully determined by institutional frameworks,
but is based on individual experience, reflection, and
selective practice. Its defining traits include syncre-
tism, subjective meaning-making, and flexibility of
identification. In addition, the analysis considers
the role of religion in shaping meaning and identity
in post-secular setting. Religion is approached not
only as a mechanism of social integration, but as a
framework through which individuals interpret ex-
perience, orient their values, and maintain a sense of
stability. This makes it possible to consider religion
at the intersection of institutional structures and per-
sonal worldview. The theoretical content of psycho-
logical adaptation is clarified, its connection with
resilience and subjective well-being is outlined, and
it is understood as an individual’s ability to maintain
inner balance under conditions of stress and uncer-
tainty, with particular attention to the influence of
religiosity on psychological regulation.

The mechanisms of religious coping are system-
atized, and their positive and negative forms are ex-
amined comparatively. Positive religious coping is
shown to contribute to resilience through meaning-
making, cognitive reappraisal, and the support of
hope, whereas its negative forms may be associated
with psychological distress. These results suggest
that personal adaption outcomes are significantly
influenced by the content orientation of religious
coping. One of the study’s main findings is the pro-

posal of a conceptual model based on the order “new
religiosity — meaning system — religious coping
— psychological adaptation.” This paradigm en-
ables one to comprehend the impact of religion on
an individual’s life as a multifaceted process that
is indirectly realized through coping strategies and
meaning-making. The theoretical synthesis also
substantiates the mediating and potentially moderat-
ing role of religiosity in psychological adaptation.
Thus, the study achieves its stated objectives
by outlining the transformational tendencies of re-
ligiosity in contemporary society, clarifying the
content and structure of “new religiosity,” analyz-
ing the meaning-making and identificational func-
tions of religion in post-secular context, specifying
the theoretical content of psychological adaptation
and its relationship with resilience and subjective
well-being, systematizing the structure and forms
of religious coping, and substantiating the proposed
conceptual model; in this regard, the scientific nov-
elty of the research lies in approaching religiosity
not only as a social institution but as an integral ele-
ment of the individual’s system of meaning-making
and mechanisms of psychological adaptation, while
the proposed model provides a theoretical basis for
a comprehensive understanding of the psychologi-
cal influence of religion and points to its empirical
verification as a key task for further research.
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