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Lights and challenges of the ‘Christpill’ 
Insights on digital media-driven conversions 

                          

Fig 1. Cinematographic depiction of King Baldwin IV of Jerusalem from the movie ‘Kingdom of Heaven’ (2005), 
directed by Ridley Scott. This particular depiction has become an online meme and symbol of the Christpill trend, as 
he represents strong authority, heroism, wisdom, and calm in front of a foreseen tragic fate. 

1. Introduction 

When discussing the secularization of the West, those who interpret secularization as a pejorative 
term frequently place their hopes in a reversal of the trend. Grounds for such hope may be found 
in recent books and surveys discussing a "a surprising rebirth" of Christian religiosity among the 
youngest social cohorts. (Brierly, 2023) In this paper, we examine what perspectives Christian 
content appearing on social media and online platforms presents for Western Christian 
communities and churches. 

More specifically, we refer to this process as the Christpill phenomenon, which is the tendency 
of individuals encountering with Christian messages on social media to change their minds 
regarding previous negative presuppositions on Christianity, even to the point of eventually 
converting.  

If generational study research accurately depicts the information-seeking habits of Gen Y 
(Millennials) and especially Gen Z, specifically the extent to which their views are influenced by 
family background versus online activity, then it is reasonable to assume that Christianity as 
presented on social media significantly shapes their image of the faith. This paper contributes to 
the considerations churches should take into account when formulating social media strategies; it 
examines the latest findings on such so-called "quiet revival" and outlines the opportunities and 
challenges arising from the online missiology of Generation Z and Millennials. 
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A perceived revival could indeed be interpreted as new masses flocking to the church as followers 
of Christ. Perhaps a generation has come of age for whom discovering the possibility of a Christian 
life, including its liturgical, spiritual, theological, artistic, or social aspects, feels exotic and novel. 
However, it is also possible that what we are witnessing is simply the re-emergence of Christian 
presence in public spaces and social media after decades of retreat, or maybe just a counter cultural 
phenomenon which is only dressed in a Christian cloak.  

When we assume a Christian revival is taking place due to social media influence, the Christian 
communities and churches suddenly receiving this attention should remain critical. They must ask: 

• What is the true significance of the mediator (the influencer or the memes) in this 
phenomenon? 

• What is the image of Christianity that people are being invited to identify with? 
• What exactly does this new audience expect from Christianity? 

Millennials are the generation born between 1980-1994. They are known for their tech literacy, 
although they are not digital natives. They adapted rapidly to the changes of times. In contrast, Gen 
Z is the first generation which has never really known adult life without smartphones and social 
media. They are considered the first digital native generation, with an innate ability to use 
technology effectively (Twenge, 2023). 

Regarding Gen Z the scientific discourse usually refers to the cohort born between 1995-2012 
sometimes 2015. (Jayatissa, 2023) There is already a vast literature on this still developing cohort, 
although the last third of the generation has not even reached adulthood. However, as we have 
pointed out the impact of the smart phones and the social media revolution has had implications 
which is already traceable between the generations. 

Multiple studies have pointed out that a key attribute of Gen Z is that their socialization is 
happening usually via internet and social media. (Jayatissa, 2023) “According to (Erwin Erwin, 
2023) social-media, influencer marketing, and user-generated content play a significant role in 
shaping the behaviour, preferences, and decision-making process of millennials and Gen Z. These 
generations have grown up in a digital era where they are constantly connected and influenced by 
the content, they consume on various social media platforms. (...) They are more likely to question 
traditional norms and seek alternative lifestyles and career paths.” (Wandhe, 2024) If the statistics 
on Gen Z are correct, they rely on online interpretations of reality more than any generations 
before.  

Interestingly, generation studies consider Gen Z and Millennials the least religious in US history, 
moving sharply away from organized worship toward secularism and atheism, though many still 
seek personal spirituality. (Twenge, 2023) This is also confirmed by the Religious Landscape Survey 
of Pew Research. (Pew Research Centre, 2025) However public discourse online projects another 
trajectory. Media figures, writers, podcast host and public intellectuals have begun talking about a 
reemergence of Christianity.  
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2. The ’Christpill’ phenomenon 

British columnist Ed West raised a paramount issue during a conversation with Mary Harrington 
regarding the “Tom Holland phenomenon” (The Spectator, 2023). 

When considering exposure to Christian memes—or agnostics like Tom Holland who spread 
them—the central question is whether one can "meme oneself" into believing. Given the vast 
amount of Christian content available online, an increasing number of individuals claim to have 
converted to Christianity from atheism or agnosticism after being exposed to these digital 
subcultures. As West points out, individuals can "meme themselves" into a belief system by starting 
with ironic or social engagement that eventually evolves into the genuine adoption of a new 
worldview.  

George Lindbeck, drawing from Wittgensteinian interpretation argues that religion functions like 
a language, where dogmas serve as the “grammatical rules” of faith. In this view, becoming a 
believer is not primarily about intellectual assent to abstract propositions, but about being formed 
within a community through imitation, participation, practice, and immersion in its scriptural 
narrative. (Lindbeck, 1984) In the long run, this shapes the very experience of believers by 
regulating what counts as faithful speech, interpretation, and action within the community. Does 
this mean that by immersing themselves in the aforementioned aspects of the "language" of 
Christianity, people gradually begin to experience the world through a religious lens?  

To illustrate this point, consider the case of Andrew Garfield who, when preparing to play a Jesuit 
priest, immersed himself in Ignatian spiritual practices and consequently “fell in love with Jesus”. 
Andrew Huberman, a renowned podcaster and Professor of Neurobiology at Stanford University 
School of Medicine, who had tried out praying to a personal God as if it was being heard (distinct 
from meditating which he practiced already). Two years after the announcement in the Lex 
Fridman podcast, he talks confidently about things that are not immanent and claims that he 
believes believing in a God is rational and has worked for him (Chris Williamson, 2026). 

These examples explain why understanding the Christian faith as performative, realizes it through 
such embodied acts of ritualized practice. (Taylor, 2019) Furthermore, it illustrates that the “un-
tabooing” of religious faith in public discourse allows regular people – and even well-known 
scientists – to encounter Christian practices and messages without dismissing them out of hand. It 
encourages people to engage with Christianity without being ashamed of it, since many well-known 
public figures engage with it openly. Perhaps the most famous figure in this movement is Jordan 
B. Peterson, the Canadian psychologist who has become a global phenomenon. Other outspoken 
agnostics or atheist intellectuals like Douglas Murray, Tom Holland, Dave Rubin, and Konstantin 
Kisin belong to this sphere. Often, their intention to reintroduce Christian narratives and values 
stems from a fear of the "rootlessness" of Western pluralist culture. Alex O’Connor, a prominent 
agnostic podcaster, describes this phenomenon with a quote from the apocryphal Gospel of 
Thomas, in which Jesus says: "You do not realize who I am from what I say to you, but you have 
become like the Jews, for they either love the tree and hate its fruit or love the fruit and hate the 
tree." O’Connor notes that this is a strange phenomenon where people like the fruits of 
Christianity, but don’t even believe in the existence of the tree. (Chris Williamson, 2024) It means 
that the Christpill phenomenon blurs the boundaries between the supporters of cultural 
Christianity and the followers of Christ.  

These public figures may serve as a "gateway" for atheists and agnostics to discover self-identified 
Christians like John Lennox, George Janko, Lila Rose, or Bishop Robert Barron. Justin Brierley 
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recently addressed this issue in his book, The Surprising Rebirth of Belief in God. Brierley has been 
at the centre of Christian-atheist dialogue during the last decade. He argues that while New Atheism 
thrived in the early 2000s via "blogs, chat rooms," and "antagonistic Bible memes," the church was 
initially "caught on the back foot" but has since caught up. Ironically, the harsh attacks of New 
Atheism contributed to one of the “greatest revival of Christian intellectual confidence in living 
memory as the church has risen to the challenge”, as online apologetics, videos, and resources have 
equipped the church to move beyond its "cultural Christian" comfort zone (Brierly, 2023). 

A study from the University of Birmingham analyzing ‘conversion analyses methodology’ suggests 
that social media has significantly contributed to the standardization of the atheistic worldview. 
Based on a survey “nearly half of respondents (48.0%) reported a general lack of exposure to 
Christian beliefs, understanding naturalistic Atheism as a culturally presumed perspective.” 
“Negative socio-cultural exposure to and experience with Christianity also contributed to the 
development of disbelief due to perceived hypocrisy (48.0-50.0%), intolerance (22.0%), negative 
personal experience (24.0%). (…) Negative cultural stereotypes of Christians seen through 
technology and media (i.e., social networks, film, art, television) undermining its desirability and 
plausibility.” One of the interviewed subjects stated that his view of Christians was informed by 
cultural media’s negative stereotyping of religious belief of Ned Flanders, an uneducated, 
unattractive Christian caricature from The Simpsons. However, the study also highlights the vital 
role of digital media in converting people to Christianity. Many converts lacked personal contact 
with Christians or found that the Christians they knew were unable to answer their questions. 
Consequently, technology provided a practical resource for investigating Christianity: 22% used 
internet blogs, 16% watched online debates, and 12% listened to Christian podcasts (Harmon, 
2019). 

The influencers 

Digital Religion Studies explores how users translate religious practices into digital spaces and how 
the specific forms of new media reshape religious expression. Heidi Campbell, a leading scholar on 
the intersection of religion and modern media, combines the term of “digital creatives” with 
religion. (Campbell, 2013) Religious Digital Creatives (RDCs) are hired employees of religious 
institutions or churches; or entrepreneurs creating social media content or platforms for religious 
groups. They are usually affiliated to a religious denomination or are themselves ordained members 
of a church. Christian influencers in this sense are a subgroup of RDCs, being “individuals who 
intentionally and unintentionally exert influence within religious institutions due to their digital 
work.”  

Marshall McLuhan has famously pointed out in 1964, that “the medium is the message”, meaning, 
the way content is shared shapes us more profoundly than the content itself. (McLuhan, 1964) 
RDCs in this sense are in a power position, because they are mediating, they can finetune 
theological message by their own personal views. By leveraging specialized technological skills, 
these individuals create mediated charisma that bypasses institutional gatekeepers, favouring a 
currency of authenticity over established credentials.  

To understand the diversity of these new religious actors, Heidi Campbell proposes a tripartite 
typology of RDCs. The first one is what Campbell calls a Digital Spokesperson, who is employed 
directly by the church or religious organizations to manage their online profile and communicate 
with the public, so their work is strictly bound by institutional communication policies and 
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hierarchical accountability. The second one are Digital Strategists, who already hold recognized 
roles within a faith community, such as pastors, theologians, or missionaries, but choose to develop 
digital expertise to innovate their ministry. They can be online ministers, who use technology for 
pastoral purposes, or “theoblogians,” usually theological scholars or professors, who use the 
internet to draw an audience around a particular theological interpretation. They possess "hybrid 
authority," moving between institutional and technological expertise.  

Unlike spokespersons, the primary role of digital strategists is not media-focused, but they use 
technology to amplify their recognized ministry. Persons like Bishop Robert Barron, Father Mike 
Schmitz, and Gavin Ortlund could be categorized as digital strategists. While the goal of their online 
ministry is to gain access to a wider audience for the religious message of their denomination, their 
visibility and self-appointment can also be a threat in a debate with traditional church authorities.  

The third group is composed of Digital Entrepreneurs, who are independent, operating outside of 
official church structures. They can be for profit Christian companies designing religious mobile 
apps, software or websites, or even running online discussion forums or social media sites 
equipping the Churches with technological commodities or services, like the Barna Group or Gloo.  

Digital entrepreneurs can be Christian podcasters, or internet evangelists like George Janko or 
Trent Horn. They are driven by a personal vision and rely on "algorithmic authority” (the visibility 
granted by likes, followers, and prominence) to validate their work. This category includes the 
creators of the Bible Project, the founders of the Hallow app, and influencers like “Girls Gone 
Bible” who build massive audiences through their personal interpretation of scripture. Since being 
formally independent, but are interpreting and conveying Christian message freely, they are in the 
most unstable relation with the formal church. 

Using the categorization of Campbell a possible exceptional case could be made: influencers who 
use Christian rhetoric to build political and cultural platforms. The Daily Wire hosts like Michael 
Knowles or Matt Fradd, and the late Charlie Kirk and the Turning Point USA could also be 
mentioned here. Using Campbell's categorization, these individuals often fall into Jon Anderson’s 
category of "reformer-critics," who are being motivated by a conscious religious or political agenda. 
This original category perfectly captures an influencer using Christian rhetoric to build a politically 
affiliated, agenda-driven platform, although most likely for them, the two are completely conflated. 

Now, in an analytical tone, the migration of religious life into digital environments led by 
influencers needs a fundamental re-evaluation of how authority is constructed, performed, and 
maintained within contemporary faith communities, as well as faced the consequences of the 
ontological nature of digital media. 

In religious digital spaces, authority is no longer granted solely by a static role of being a priest or 
a pastor or a degree from a seminary; instead, for the most part authenticity is the currency that 
grants the influencer their authority. (Sheldon 2024), We are not going to discuss the phenomenon 
of authenticity as Charles Taylor presents it in The Malaise of Modernity, which Adorno argued 
became a commercialized jargon. Rather we are interested in the dialogical nature of authenticity 
as a tool for establishing authority in online media. For younger generations, specifically Gen Z, 
institutional ties often serve as a reason for skepticism rather than a source of legitimacy. In 2024 
there was a Catholic Social Media Summit during which a survey was made which points out that 
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consistency and authenticity (60% of respondents) and personal testimony (58% of the 
respondents) is more important than being connected to a formal Church (17%). (Robinson et al., 
2025) This raises a fundamental threat to vertical church hierarchies. 

In Media Studies there were arguments to distinguish religious authority from general authority, 
because it is gained through a reference to the supernatural. To take an example, Michael Knowles 
in a conversation with Charlie Kirk about the late Pope Francis implied banteringly that when the 
pope is saying something that you disagree with you turn down the hearing aid. (Charlie Kirk, 2025) 
One of the main concerns raised on the aforementioned ‘Catholic Social Media Summit’, is the fact 
that media tends to democratize or flatten traditional church authority. On the question of whether 
the Catholic Church should have a say on the kind of content Catholic Digital Influencers create 
only 35% agreed, while 45% disagreed (Robinson et al., 2025). 

Media studies usually draw on Max Weber’s and Foucault’s definitions of authority. Building on 
the two types already mentioned, Campbell’s framework expands to include algorithmic and 
dramaturgical authority. Weber, in first place, enlists three forms of authority: legal, where loyalty 
is given to a legally established impersonal order; traditional, where obedience is given to the person 
who occupies this traditionally sanctioned position and charismatic, which is based on devotion to 
an individual who shows a particular characteristic, ideal or exemplary quality that motivates others 
to adhere to the normative patterns sanctioned by that individual. Weber’s theory shows that 
“authority is established and maintained by leaders because followers buy in and affirm their 
leadership positions, consciously or unconsciously, by taking part in the social structures they 
create” (Campbell, 2013). Bryan S. Turner, already in 2007, argued that traditional forms of 
religious authority are threatened by networked forms of communications and social engagements, 
and that new forms of online charismatic authority will replace them (Turner, 2007). 

In Foucault’s view the main currency in society is power, therefore authority is also defined by it. 
It is omnipresent and all individuals are constantly influenced by it. The discourse influencers 
establish with their followers creates relations that determine how the parties act. Drawing on 
Foucault, Hofstede introduces the concept of power distancing, which presents how people relate 
to the inequality in power share. Using the model, where power distance is high, like in the Catholic 
church, people accept the power hierarchy more easily, and the cultivation of power is conveyed 
visibly through symbols and recognized social positions. Where the distance is low, like in smaller 
protestant churches, members question the power structures more frequently. Influencers, as part 
of the digital media phenomena rely on low-distance power dynamics, so regarding Christian 
influencers, they evangelize in a “protestant” way in terms of authority.  

Another form of authority to investigate is algorithmic. The fundamental nature of authority is 
being reconfigured in the digital era, moving from role-based legitimacy to a model governed by 
"sacred algorithms." We allow and use computer-based rankings and formulas to direct human 
attention and to consider what information is trustworthy or relevant. We are being offered content 
for consumption on a value-based ranking by algorithms and prominence in a network. In the 
online public sphere, the aforementioned source of authority is transferred to the numerical and 
quantifiable affirmation of the community members within the group. Nevertheless, it is 
paramount to note that algorithms are not neutral and can be intentionally manipulated by 
developers (Ndiaye, 2023). 
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Additionally, Campbell introduces Erving Goffman’s dramaturgical approach to model authority, 
by which the authority of an RDC is viewed not as a static role but as a performance enacted on a 
front stage. Digital platforms provide the stage where RDCs present an idealized self for public 
consumption, while their authentic self is revealed (or carefully curated) on the backstage. This 
performative nature of authority means that the RDC is under a constant performance burden. 
Unlike a traditional priest, whose authority is routinized through office and institution, the RDC's 
authority is inherently unstable; it must be upheld through constant content creation and 
interaction. Upholding an authentic image as a Christian can be a burden on Christians practicing 
repentance openly. If the promised vision or lifestyle is no longer provided, the RDC’s mediated 
charisma can quickly dissipate. 

In sum, RDCs’ authority is charismatic, low-distanced or “protestantized,” performative, and 
legitimized by algorithms, and so, one of the primary concerns is their potential to become 
"competitors" to the institutional churches as they are a hermeneutical authority to their follower 
base. These digital creatives can emerge with greater influence than the official channels of the 
institutional church, they can unintentionally undermine the very structures of authority they seek 
to assist. This displacement of hierarchy occurs when an influencer becomes a primary source of 
orientation for the faithful, bypassing the gatekeepers of traditional theology and liturgy.  

On the other hand, the ontological nature of digital media encourages what Lev Manovich calls 
"meta-realism," where the user is positioned as the "master" with the power to discern, deconstruct, 
and control reality. This is in sharp contrast to the "old-style realism" of traditional church 
structures, where the user (or believer) is expected to accept or reject a prescribed narrative. Meta-
realism encourages a mindset where nothing is ever final or complete, and everything is open to 
improvement or revision. This undermines fixed liturgical processes and traditional hierarchies, as 
the believer is taught to investigative, experiment with, and ultimately change the patterns given by 
the institution. In the so called networked religion, religious identity is not defined solely by 
doctrinal alignment but by emotional resonance and storied identity. This shift challenges the top-
down authority of traditional institutions, empowering individuals to curate their own spiritual lives 
based on shared beliefs and peer-to-peer connections. While this democratizes religious discourse, 
it also risks syncretism and the erosion of theological integrity, as complex concepts are reduced to 
simplified soundbites designed for virality (Campbell, 2021). 

In sum, the reconfiguration of religious authority through digital creatives is a dialectic process that 
offers both unprecedented missionary opportunities and profound institutional threats. The church 
must navigate a world where spiritual authority is "hybrid," this means, rooted in sacramental 
legitimacy (Webers’s traditional authority) and charismatic authority, but also co-constructed 
through algorithmic visibility. In addition, authority is constantly negotiated in the online space, 
opposite to traditional sources of religious authority. While the "digital transfiguration" allows for 
reaching the marginalized and meeting people "where they are," it also threatens to hallow out the 
"long obedience" and contemplative depth of the faith. 

Strategic success for religious institutions in this era depends on two primary factors: the formal 
formation of RDCs and the intentional integration of digital tools into the broader narrative of 
salvation history. The churches must resist being led by the medium itself, ensuring that its digital 
presence remains a "sacrament of proximity" that leads followers back to embodied, sacramental 
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communities. Without this intentionality, the "sacred algorithms" risk reshaping the faith into what 
is merely profitable and popular. 

The memes 

Memes are widely acknowledged as cultural units, often understood as the conceptual counterparts 
to genes in biological reality (Dawkins, 1976; Blackmore, 1999). More concretely, memes function 
as compressed representations of reality: symbolic packages embedded in stimuli that generate 
effects within both the observer’s conscious and unconscious processes. In a more dynamic sense, 
memes operate as units of discourse, insofar as discourse can be understood as the circulation of 
philosophical and ideological positions. Consequently, the proliferation of memes has a tangible 
impact on individuals’ perceptions of reality, despite the prevailing assumption that they constitute 
merely humorous or trivial internet content (Nigere, 2024). 

The symbolic dimension underlying memes as disaggregated units can produce fragmented 
glimpses of meaning. If this occurs within a cultural environment characterized by a heightened 
demand for meaning, a condition that is particularly pronounced among current younger 
generations, memes often function as partial yet influential signifiers within broader processes of 
sense-making. 

Owing to their adaptability, memes are especially suited to media infrastructures designed for the 
rapid dissemination of information. This adaptability explains their close relationship with digital 
media and the internet, where they have achieved widespread visibility, particularly through social 
media platforms such as TikTok, Instagram, X, YouTube, and Facebook. On these platforms, 
algorithmic systems curate content based on predicted user preferences, facilitating the formation 
of digital communities composed of individuals who engage with similar types of memes (Cinelli 
et al., 2021). In this way, memes not only circulate meaning but also can heavily contribute to the 
structuring of identities and shared interpretive frameworks in digital spaces (Gal et al., 2015). 

The Christpill phenomenon, as an emergent form of new media expression, is disseminated largely 
through memes, which may take the form of static images, audiovisual materials, or more complex 
symbolic constructions. The communities associated with this phenomenon, particularly among 
Generation Z, tend to develop their own specialized vocabulary to address concepts and themes 
related to Christpill, a characteristic shared with many other meme-based communities across digital 
media. 

Unlike influencer-driven content, memes are typically produced and circulated under conditions of 
anonymous or diffuse authorship and, as a result, clear accountability is difficult to establish. 
Although certain social media accounts specialize in uploading Christpill-related material, it is often 
unclear whether the content originates with the account holder. Instead, Christpill memes, like 
memes more broadly, circulate through repeated downloading and re-uploading across platforms, 
a process that renders their original source difficult, if not impossible, to trace. 

Within Christpill-related meme production, three primary categories can be identified: basic Christpill 
image-based memes, tradwave meme imagery, and more sophisticated forms of audiovisual content. 
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Basic Christpill memes can be broadly divided into two principal categories. The first consists of 
explicitly humorous content that seeks to persuade audiences, through irony or ridicule, that 
Christianity and a traditional way of life are preferable to the values and lifestyles associated with 
contemporary Western society. These memes frequently rely on comparative archetypes, 
contrasting “based” or “chad” Christians with “cringe” or “virgin” figures representing atheists, 
leftists, heretics, or secular individuals. 

The second category emphasizes the spiritual and material benefits of Christian life. Such memes 
commonly draw upon biblical passages or the exemplary lives of saints and other holy figures, 
presenting them as sources of consolation and guidance in response to the perceived grievances of 
modern existence. 

Both categories function as vehicles for the dissemination of specific discursive units, including the 
affirmation of traditional modes of life; the rejection of modern excess, luxury, and hedonism; the 
valorization of family life and simplicity, often associated with rural settings; and the 
encouragement of religious education through the study of the Bible and the life of Jesus and the 
saints. Additional themes include confidence in confronting critiques of the Christian faith, regular 
participation in church life, and the cultivation of physical discipline and masculinity (often 
symbolized by gym culture) as a complement to spiritual development. 

                           

                         

Figs 2 to 5. Examples of basic Christpill memes. Source: Unknown authorship, found on @trad_west_ account on Instagram.  



Axioma Center Lights and challenges of the ‘Christpill’  

 

 11 
 

Tradwave (or Christwave) memes represent a more aesthetically complex form of Christpill expression. 
These memes draw heavily from avant-garde digital art movements such as glitch art and 
vaporwave (or retrowave). Glitch art employs visual distortions and digital “errors” to signify the 
fragility and imperfection of computational systems, often interpreted as a symbolic resistance to 
the hyper-rationalized and mechanized conditions of modern life in favor of organic human 
imperfection (Schrey, 2014; Vuger, 2022). Vaporwave, by contrast, mobilizes visual and auditory 
elements associated with the 1980s and 1990s to evoke nostalgia, while simultaneously critiquing 
the perceived emptiness and commodification characteristic of postmodern culture (Schrey, 2014). 

When these aesthetic movements intersect with Christpill discourse, they generate visual 
compositions featuring Jesus, the saints, the Pope, biblical narratives, and other elements of 
Christian iconography frequently drawn from classical religious art. These images celebrate the 
Christian aesthetic heritage of European civilization while integrating the stylistic features of glitch 
art and vaporwave. The resulting synthesis encourages a simultaneous sense of nostalgia and 
futuristic dystopia, positioning Christianity as a stabilizing spiritual presence within the frenetic and 
digitalized landscape of postmodern life. 

         

                  

Figs 6 to 10. Examples of glitch-art/vaporwave Christpill memes. Sources: Fig 6: Unknown authorship, found on Pinterest; 
fig 7: Glitch edit of ‘Christ in Gethsemane’ by Heinrich Hoffmann, unknown authorship, found on X; figs 8 and 9: Unknown 
authorship, found on Reddit; fig 10: Unknown authorship, found on Facebook. 



Axioma Center Lights and challenges of the ‘Christpill’  

 

 12 
 

More sophisticated Christpill-related audiovisual content often develops directly from the tradwave 
aesthetic discussed above. One of the most prominent examples of this trend is the so-called ‘LDA’ 
meme trend, in which ‘LDA’ refers to “Little Dark Age,” a song released in 2017 by the American 
indie band MGMT. In a distorted version, typically slowed and reverberated, the song has been 
widely used as a shared soundtrack for numerous videos across different platforms (Jaspe, 2025). 
These videos rapidly juxtapose Christian aesthetics drawn from classical religious art with visual 
elements derived from glitch art and vaporwave, producing an epic and emotionally charged effect 
that amplifies a dual appeal to nostalgia and action in the face of a perceived uncertain future. 

In some cases, these audiovisual compositions are structured around a stark contrast: images 
depicting what is framed as the moral corruption or decadence of contemporary Western 
civilization are presented first, followed by scenes rich in Christian symbolism. This visual 
progression encourages viewers to interpret Christian faith as a remedy for the spiritual and cultural 
grievances of modern life. 

The use of “Little Dark Age” in this context has generated debate, as the same song has also been 
employed in more secular or nationalist meme cultures to promote idealized visions of national 
identity in opposition to multiculturalism (Jaspe, 2025). Notably, neither the song’s lyrics nor the 
intentions of the band MGMT bear any direct relation to these appropriations, however, the phrase 
“little dark age” lends itself to interpretation as a metaphor for a period of cultural or moral 
degradation (namely, the present era) that must be transcended. Perhaps more significantly, the 
song’s musical qualities align closely with the aesthetic logic of tradwave content: its electronic 
composition and stylistic resemblance to 1980s pop music make it particularly compatible with 
vaporwave-inspired audiovisual production. 

      

Fig 11. Example of a ‘Little Dark Age” edit on Youtube, uploaded by @asrode1, with 2,1 million views by January of 
2026. Fig 12. Christwave music playlist on YouTube, containing 37 songs as of January 2026, compiled by user Waverman 
AV. 

More broadly, electronic music is a recurrent feature of tradwave and Christpill memes, as it lends 
itself to interpretations that oscillate between nostalgia and futurism (Teitelbaum, 2021). From a 
nostalgic perspective, vaporwave and retrowave genres, along with many forms of electronic pop, 
are designed to evoke “1980s nostalgia.” Within postmodern cultural theory, such phenomenon is 
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described through the concept of hauntology, understood as an engagement with the spectral 
presence of the past, sometimes as a form of critique or dissent toward the present or as a way to 
face an uncertain future and avoid death or entropy (Gere, 2016; James, 2024).  

From a futurist standpoint, electronic music and aesthetics can be associated with dystopian 
imaginaries, catastrophic scenarios, or eschatological visions in which Western civilization is 
imagined collapsing. Within Christpill meme symbolism, such a collapse is framed as divine 
punishment for perceived moral transgressions of the West, including multiculturalism, gender 
theory, and liberalism. This narrative is often linked to interpretations of the Book of Revelation, 
in which societal breakdown is not merely an end, but also the precondition for spiritual renewal 
and for Christianity (and Christ himself) to reclaim a central role in the world. 

From a Christian perspective, it is necessary to critically examine the challenges and risks associated 
with this phenomenon. Digital media functions as a powerful generator of identity and, in doing 
so, it may replace lived and transcendent meaning with simulated forms of meaning that present 
themselves as self-sufficient (Singer, 1991; Ren, 2025). When access to Christianity is primarily 
mediated through Christpill memes, religious understanding risks remaining confined to a 
predesigned and reductive representation of the faith, one that fails to convey the full depth and 
complexity of Christian theology. 

Fig 13. Example of a doctrinal contradiction in Christpill memetics. The picture displays the text ‘God forgives no traitor’, 
another user comments: ‘God forgives everyone for He is all loving’. Source: Unknown authorship, uploaded by user Mythopoeia 
on Pinterest. 
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Under these conditions, Christianity could be reshaped to accommodate the psychological and 
cultural needs of a generation actively seeking meaning, while disproportionately emphasizing 
certain aspects of the faith and marginalizing others that are equally, if not more, central. 

The most severe challenge perhaps is the effect the new media (both memes and social media 
influencers) poses to the practice of Christian faith. Neurologically, the pace of digital media warps 
the user’s sense of time and displaces the deep, embodied interactions required for spiritual 
development. Research from Harvard Medical School suggests that digital technology trains the 
brain for immediate sensory gratification and superficial use of time, leading away from the 
contemplation necessary for religious life. Social media is different to the static old media, because 
it was precisely created with the goal in mind to control the brain for profit. It is finely tuned to 
manipulate the brain to maximize the attentional engagement (Robinson et al., 2025). 

Using such tools to evangelize to the maximal audience possible, should be done keeping in mind 
depoliticization their effect on the brain. The study from HMS shows that “digital technology (...) 
fundamentally changes how we engage with reality. By accelerating the pace of information transfer 
and fragmenting our attention, digital devices promote a utilitarian view of time, training us for 
immediate sensory gratification and technocratic productivity. Similarly, it flattens our spatial 
environment, stripping away the rich sensory experiences and interpersonal interactions that 
scaffold the functioning of our brains and minds.” (Robinson et al., 2025). 

McLuhan argued that we often deliver catechesis as if it were a nut we give a person to swallow 
without first breaking the shell. This manner of catechizing, according to McLuhan, “doesn’t give 
[people] a taste for doctrine but only makes them swallow it” (Campbell, 2021).  

3. The ’Christpill’ as a political issue 

Much of Christpill discourse overlaps with that of the New Right. Consequently, not only 
contemporary political leaders associated with this movement, but also historical figures aligned 
with similar ideological positions, are frequently portrayed within Christpill narratives as defenders 
of Christianity and exemplary models to be emulated. 

At a first level of analysis, it is reasonable to acknowledge that the Christpill diagnosis concerning 
the opposition between Christian values and progressive or leftist governance resonates with 
observable developments. In several countries characterized by liberal hegemony, there has been 
an increasing restriction, marginalization or even criminalization of Christian faith within public 
and institutional spaces (Persecution.org, 2024; Mountford, 2024; Care.org, 2025). From this 
perspective, the perception of conflict articulated by Christpill communities must not be dismissed 
outright. 

The central concern, however, lies in clarifying the function of Christpill as a cultural and media 
phenomenon: namely, whether it serves primarily as a conduit through which Generation Z is 
drawn closer to religious belief and practice, or whether it operates chiefly as a pathway toward 
political identification that merely adopts religious language and symbolism. 

This question does not admit a simple or definitive answer, as religious convictions may legitimately 
and coherently inform political positions. The risk, however, lies in the dynamics of rapid and 
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uncritical radicalization often associated with sustained exposure to online content (Australian 
Institute of Criminology, 2023). Within such dynamics, Christianity may be reduced to a form of 
political activism, instrumentalized as a marker of identity or opposition rather than lived as a 
comprehensive spiritual tradition, and it is this reduction what warrants critical attention. 

In conclusion, one of the challenges Christianity faces in relation to the Christpill phenomenon 
concerns the authenticity of the conversions and forms of religious identification it may facilitate. 
This challenge requires a clear distinction between genuine faith, grounded in theological 
understanding and lived spiritual practice, and forms of political or cultural identification that 
appropriate Christian symbols primarily as instruments of political activism. While such activism 
can be legitimate within the political sphere, and Christian values are indeed meant to be reflected 
in political decisions and institutions, this does not constitute the core of Christianity in its whole 
complexity. 

4. A „gender gap” in the ’Christpill’?  

Although it is difficult to identify a single moment marking the emergence of modern feminism, 
given that both liberal and Marxist traditions had long been developing its conceptual foundations, 
we will focus on the postwar period (1945–1990). Particular attention is given to the contributions 
of Simone de Beauvoir, Shulamith Firestone, and Betty Friedan, whose work proved especially 
influential during the sexual revolution of the 1960s. Central to this phase of feminist thought was 
the notion of liberation from what it names as “patriarchal structures”, a project closely associated 
with sexual freedom and the rejection of traditional moral frameworks centered on chastity and 
purity. This moment also promoted the ideal of a childfree life and a critique of the normative 
model of womanhood defined by marriage and motherhood (Echols, 1989). Within this context, 
access to contraception and the legalization of abortion became central political issues: while 
contraceptive use has become widely normalized in many societies, abortion remains a subject of 
ongoing contestation. 

Postmodern, or deconstructionist, feminism emerges from thinkers such as Michel Foucault, Judith 
Butler, and Julia Kristeva. This approach is characterized by a strong anti-essentialist orientation 
and a critical stance toward fixed or “natural” categories of identity (Staunton, 2019). Consequently, 
the very definition of “woman” is discussed and even dismissed. Earlier feminist efforts to free 
women from socially imposed roles related to family and social position are, within this framework, 
extended and radicalized.  

Issues such as free abortion (without limitations in terms of reasons or weeks of pregnancy) and 
the recognition of so-called “transgender women” become central in postmodern feminism, as 
they exemplify both the rejection of normative moral expectations and the destabilization of gender 
as a stable and binary category. From this perspective, traditional Christian conceptions are 
regarded as incompatible with postmodern feminist premises and are therefore dismissed right 
away. 

In a very clarifying tone, American philosopher Mary Daly, who was also a pioneer in so-called 
“feminist theology,” stated directly: “There is a bond, then, between the significance of the women’s revolution 
as Antichrist and its import as Antichurch. [...] the Antichrist has a natural correlative in the coming of the 
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Antichurch, which is a communal uprising against the social extensions of the male Incarnation myth.” (Daly, 
1973, p. 140) 

The consequences of postmodern feminist discourse can be observed both in contemporary social 
media in current political polarization. Social media platforms, through which the Christpill itself 
also circulates, have become key sites of sexual-based polarization. Within these spaces, discourses 
of female “empowerment” can be easily intertwined with the valorization of self-display, vanity, 
and narcissistic tendencies (Casale & Banchi, 2020). At the same time, young men are frequently 
portrayed through stigmatizing narratives, such as being labeled “incels” or as responsible for a 
purported “male loneliness epidemic.” (Sparks et al., 2024; Orchard, 2025) 

Parallel to this, a childfree lifestyle oriented toward personal pleasure and constant self-actualization 
is frequently promoted, while platform-based forms of self-produced sexual content have become 
an increasingly normalized means for some young women to obtain levels of income and social 
mobility that would otherwise be difficult to achieve (Adamsen, 2021; Sanchez, 2022), thereby 
enabling lifestyles oriented to consumption and luxury. 

In reaction to this environment, media content targeting young men has emerged that mirrors this 
polarization by constructing women as a socially disruptive or morally deviant force that must 
either be regulated or avoided altogether. This discursive framework has contributed to the 
development of online movements such as Men Going Their Own Way (MGTOW), which advocate 
for male withdrawal from romantic or familial relationships (Arriola, 2024). Within these 
communities, most women are perceived as being shaped by postmodern feminist ideologies, 
leading to the conclusion that disengagement from women constitutes a rational or self-protective 
strategy. 

At the political level, these cultural tensions are reflected in growing sexual-based polarization 
across several countries in the West. Young men have shown an increasing tendency to align with 
emerging right-wing or “new right” political movements, while young women more frequently 
align with left-wing or radical left positions (Campbell et al., 2023; Miloslav, et al., 2026). The latter 
are often strongly informed by postmodern feminist frameworks and typically emphasize both 
unrestricted access to abortion and “transgender rights” as central issues. 

Taking these considerations into account, and acknowledging the methodological difficulty of 
establishing a direct correlation between the Christpill phenomenon and measurable religious 
conversion, it is still possible to advance two hypotheses concerning female attitudes toward 
contemporary Christianization movements emerging within social media environments.  

The first hypothesis follows logically from the preceding theoretical framework: insofar as 
postmodern feminism has become a dominant interpretive lens among young women, they are 
likely to be underrepresented in Christpill-related communities and conversion patterns. This 
relative absence may be explained by the perception of Christian moral and anthropological 
principles as fundamentally opposed to prevailing twenty-first-century discourses of female 
“empowerment”. 

The second hypothesis proposes that, even where conversions among young women do occur, 
they are more likely to take place within liberal or progressive branches of Christianity. 
Alternatively, such conversions may be associated with rhetorical misinterpretations of Christian 
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doctrine that downplay or omit traditional theological and moral elements in order to render the 
faith compatible with the postmodern lifestyle and value system previously described.  

Just as an example of the last scenario, in 2025, a female pornographic performer used her social 
media to announce and broadcast her re-baptism in Christian faith while preserving, at the same 
time, her platforms and activities in the pornographic business. When questioned about the reasons 
and sincerity of her re-conversion she declared: “I’m definitely not claiming to be a traditional Christian at 
all. Obviously, I’m not against gay marriage. I am also pro-choice. So I definitely don’t have, necessarily, traditional 
values. But that doesn’t mean to say that I can’t be Christian. I would just hope that the Christian community 
welcomes me, because I guess everyone’s relationship with God is bespoke to them.” (Hudgins, 2025) 

Both just mentioned hypotheses will be discussed after exploring the data introduced in the next 
section. 

5. Christian revival and church attendance: a critical look upon the numbers 

When discussing the rise of Christian media content providers and consumers, an important 
question arises: can this resurgence also be observed in church life? After decades of statistics 
documenting the decline of Christianity in Western Europe and North America, some voices are 
now claiming that a Christian revival may be underway. In the following, we will examine the most 
relevant data regarding this apparent break in the long-standing consensus and then consider 
whether it is related to the online “Christpill” phenomenon. 

One of the main studies in this field is the Religious Landscape Study (RLS) conducted in the U.S.A 
by the Pew Research Center. The study analyzes data collected in three waves between 2007 and 
2024, with its most recent release published in 2025, which suggests that a long-term downward 
trend in Christian affiliation may be easing or temporarily plateauing.  

The first wave in 2007 recorded that 78% of U.S. adults identified as Christian, while 16% described 
themselves as religiously unaffiliated (adults who describe themselves as atheists, agnostics or 
“nothing in particular” when asked about their religion). In the years that followed, Christian 
affiliation declined steadily, accompanied by a corresponding rise in the share of the unaffiliated 
population. 

By 2022, the proportion of Christians had fallen to 60%, and by 2024 it rose to 63% of the adult 
population. At the same time, the religiously unaffiliated had increased to 31% in 2022 and fell to 
a still significant 28% in 2024. Overall, since around 2020 both trends have stabilized: the Christian 
share has been hovering within this range, and the growth of the unaffiliated appears to have 
plateaued as well. 
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Graph 1: Stability in religious identity in the USA. Source: Pew Research Center, 2025. 

If we distinguish between nominal Christians and practicing Christians, a similar pattern appears 
for the latter. Currently, 33% of U.S. adults report attending religious services in person, and 44% 
say they pray at least once a day. Although both measures have declined significantly since 2007, 
they have remained relatively stable over the past four years. 

 

Graph 2: Regular pray gaps among Christians in the USA. Source: Pew Research Center, 2025. 

Generational differences remain crucial when assessing the future of Christianity in the United 
States. While a slowing decline or plateau can be observed at the level of the total population, 
younger generations consistently show lower levels of both identification and practice compared 
to older cohorts. If future generations follow the current patterns of Generation Z, demographic 
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replacement alone will gradually reduce the Christian share of the US population to approximately 
46%, all else being equal (ceteris paribus). 

One potentially hopeful sign, however, is that the youngest cohort (born between 2000 and 2006) 
and the second youngest cohort (born in the 1990s) report similar levels of Christian identification 
and monthly religious service attendance. This could suggest a possible slowing of secularization 
from one generation to the next. 

The Bible Society commissioned a large-scale survey conducted by YouGov to examine changes 
in Christian belief and practice between 2018 and 2024 in the United Kingdom. The results, 
published in 2025, generated debate about the possibility of a Christian revival among Generation 
Z in that country. However, since then the Bible Society has withdrawn the survey.  

Similar indications of a possible generational shift have been reported in the United States by the 
Barna Group. In a 2025 article, Barna stated that “for the first time in decades, younger adults — 
Gen Z and Millennials — are now the most regular churchgoers, outpacing older generations, who 
once formed the backbone of church attendance.” (Barna, 2025) 

According to the report, the average Gen Z churchgoer attends church 1.9 weekends per month, 
while Millennial churchgoers attend 1.8 times per month, frequency that exceeds that of older 
generations. It is important to note, however, that Barna’s analysis refers specifically to the 
attendance frequency of those who already identify as churchgoers; it does not measure the overall 
proportion of each generation attending church (Ghaedi, 2025). 

 

Graph 4: Church attendance across generations in the USA. Source: Barna, 2025. 

Beyond the United States and the United Kingdom, similar signs of renewed Christian vitality have 
been reported in parts of Europe. In France, the Conference of Bishops announced a 45% increase 
in adult baptisms compared to 2024. In Finland, longitudinal survey data collected annually since 
2019 among 12,000 to 23,000 confirmands (representing approximately 25–43% of all 
confirmands; around 75% of Finnish youth attend confirmation classes) show notable patterns in 
belief. In the most recent data, 64% of boys and 52% of girls affirmed belief in the resurrection of 
Jesus. These figures approximate the levels recorded in 2008, when 56% of both boys and girls 
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believed that Jesus had risen from the dead. After 2008, however, a marked secularizing trend had 
been observed, reaching a low point in 2013 when only about 39% of boys and girls expressed 
belief in the resurrection (Korhonen, 2025). The recent figures therefore suggest a return to earlier 
levels after a period of decline in that country. 

Despite these developments, critics have raised methodological concerns. While the opt-in surveys 
mentioned attempt to ensure representativeness by matching demographic quotas or applying 
statistical weighting, many rely on so-called “opt-in” samples. In opt-in surveys, respondents are 
not randomly selected. Instead, participants are recruited through mechanisms such as online 
advertising, self-enrollment, or email lists, and individuals volunteer to take part. Critics argue that 
this recruitment method may limit the extent to which findings can be generalized to the broader 
population. 

Not all scholars interpret recent developments as evidence of a Christian revival. British social 
scientist David Voas (University College London) has pointed out that church attendance rates in 
the UK still remain below pre-pandemic levels. Data from the British Social Attitudes (BSA) survey, 
based on a random sample of approximately 3,000 respondents, comparable in methodological 
rigor to the Pew Research Center’s approach, show no clear sign of a revival. Among all adult 
respondents, the proportion who both identify as Christian and attend church at least once a month 
declined from 12% in 2018 to 9% in 2024 (Hackett, 2026). 

Similar patterns appear in the UK Labour Force Survey (LFS), which surveys around 20,000 
randomly selected households. Because households are randomly selected and individuals cannot 
apply to participate, this is not an opt-in survey. According to LFS data, among 18–34-year-olds 
the share identifying as Christian fell from 37% in early 2018 to 28% in 2025 (Hackett, 2026). 

A similar note of caution has been expressed in the United States. Ryan Burge, a Protestant pastor 
and political scientist, argues that reversing long-term religious decline, especially given generational 
replacement, would require a massive shift. He estimates that roughly 10 million Millennials would 
need to reaffiliate with religion, followed by another 18 million members of Generation Z, in order 
to offset demographic trends (Burge, 2025). 

Taken together, the evidence suggests that current signals of revival remain tentative and contested. 
Methodological differences produce markedly different results, and it is likely that a clearer picture 
will only emerge over the coming years. Regardless of whether a revival is underway, several 
important trends can already be identified and merit closer examination. 

One notable trend highlighted in the Pew Religious Landscape Study (RLS) is the relative strength 
of more conservative Christian denominations in recent years. In the United States, the 
Presbyterian Church in America (PCA), which represents the more conservative branch of the 
Presbyterian tradition, experienced a 31% increase in membership in recent years and has 
maintained a compound annual growth rate of 2.2% since 1980 (Burge, 2025). 

The RLS data also indicate that the long-term decline in Christian identification is not evenly 
distributed across the political spectrum. The decrease has been significantly more pronounced 
among political liberals than among conservatives, suggesting that religious disaffiliation is closely 
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intertwined with broader cultural and ideological shifts, which is coherent to the idea of a possible 
connection between the political New Right trend and the spread of narratives relating the 
preservation of or conversion to Christian faith. 

 

Graph 5: Decline in Christianity across political positions in the USA. Source: Pew Research Center, 2025. 

Another important issue in discussions about a possible Gen Z revival concerns the 
aforementioned gender differences. Regarding the United States, the Pew RLS includes a chart 
indicating that, considering all generations alive, women have shown higher levels of Christian 
identification and religious activity than men, however, such gap has been narrowing over time. 
According to analysis by the Public Religion Research Institute (PRRI), this narrowing is largely 
due to declining religiosity among young women rather than increasing religiosity among young 
men, which could be explained by the theoretical framework developed in the previous section. 
Between 2013 and 2024, the proportion of religiously unaffiliated among women aged 18–29 rose 
from 29% to 40%, an enormous increase of 11 percentage points, while the corresponding figure 
for men remained relatively stable at around 36% (Public Religion Research Institute, 2025). 

 

Graph 6: Religious gender gap in the USA. Source: Pew Research Center, 2025. 
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In sum, Strong generational gaps persist, and demographic replacement alone could continue to 
reduce overall affiliation dramatically. At the same time, denominational shifts, political 
polarization in religious decline, and gender dynamics indicate that even if a revival is emerging, it 
is uneven, socially patterned, and far from reversing broader secularization trends. 

6. Challenges and conclusions 

In conclusion, it is important to acknowledge two principal limitations of this study. First, a 
comprehensive investigation into the actual impact of the Christpill phenomenon on real-life 
religious conversions is still lacking. Second, the data compiled for this research is limited to a 
selection of significant countries and does not encompass the entirety of Christian-majority nations 
or Christian minorities worldwide. Nevertheless, the information collected allows us to identify six 
major challenges arising from the Christpill phenomenon that should be addressed by religious 
authorities as well as by other decision-makers concerned with the social and civic life of Christian 
societies. The first challenge is that the Christpill phenomenon highlights one of the most serious 
issues affecting current generations in the Western hemisphere: the loss of meaning and the 
growing need for spirituality. This existential void is often filled by a wide variety of practices and 
beliefs, some of them highly unconventional or eccentric. The urgent desire for religious life among 
younger generations represents both an opportunity and a risk for the Christian worldview. On the 
one hand, it creates openness to renew religious commitment; on the other, insufficient or 
misguided learning of Christian doctrine may lead to significant misunderstandings when it is not 
guided by sound teaching. In this sense, the greater the absence of faith in post-secular societies, 
the more extreme or extravagant the positions that may be adopted by individuals who feel 
deprived of meaning. 

The second challenge is closely related to the first and concerns the superficial nature of Christian 
learning as conveyed through both types of Christpill media, influencers and memes. The 
oversimplification of Christian doctrine can be explained by the very ontology of digital media, the 
decentralized performance-driven logic of influencers, and the postmodern character of meme 
production and dissemination. All these factors tend to reduce religious content to consumable 
digital stimuli, encouraging the adoption of a performative Christian identity that is often aimed at 
satisfying immediate psychological needs rather than fostering the genuine transmission of Christ’s 
message. 

The third challenge concerns the broader crisis of authority, a defining feature of the postmodern 
era that affects all forms of institutional legitimacy. In the case of religious authority, the 
decentralization and horizontal diffusion of Christian content through influencers and memes 
results in a de facto “protestantization” of Christian learning, whereby doctrine becomes open to 
individual interpretation and selective appropriation. This dynamic allows users to embrace only 
those aspects of Christianity that are personally comfortable or convenient. In this context, it 
becomes necessary for established religious authorities to reaffirm and strengthen their traditional 
role of authority, credibility, and legitimacy. 

The fourth challenge concerns the political instrumentalization of Christianity for partisan 
purposes, a tendency most visible within sectors of the contemporary Western new right. In this 
context, Christianity is reduced to a form of local support for specific parties and political leaders, 
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a reduction that is often encouraged by those same actors and their sympathizers, at times reaching 
positions that approach heretical limits. Such a process forms part of the broader loss of the 
authentic meaning of spirituality, which is replaced by its transformation into a merely performative 
identity. This does not imply that Christians should remain silent or passive in the face of abuse, 
censorship, or persecution, particularly when these occur under progressivist or leftist 
governments, nor that they should refrain from engaging in public debates on issues such as 
abortion, gender ideology, or the defense of the rights of workers and the poor. However, it 
remains necessary to exercise discernment in temporal and political matters, maintaining spiritual 
conscience at a distinct and higher level that must not be subordinated to partisan interests. 

The fifth challenge concerns the so-called “gender gap,” namely the unprecedented increase in 
disbelief among women, especially within younger generations. Contemporary waves of feminism 
not only promote sexual liberation, abortion, and the rejection of the Christian understanding of 
femininity but also seek to discard all essentialist conceptions of gender grounded in classical 
anthropological thought. This tendency has been reinforced by the convergence between the 
Christpill phenomenon and masculinist online communities, producing a vicious cycle of mutual 
rejection between the sexes. Within this dynamic, Christianity risks becoming conceptually 
confined to an exclusively masculine framework, one that is portrayed as demanding the total 
subjugation of women and their exclusion from social life. 

The sixth challenge lies in the excessive confidence with which some analysts interpret recent data 
suggesting that Millennials and members of Generation Z are rediscovering Christianity. As shown 
by available data from Europe and the United States, the decline in religious belief may have slowed, 
but the figures remain far from indicating any true reversal of the long-term processes of 
secularization and atheization in Western societies. This situation must be considered alongside 
two aggravating factors. First, the speculative superficiality of digital media-driven conversions, as 
previously discussed. Second, the demographic replacement of the more religious generations 
projecting a long-term decline in Christianity in the West.  

All these challenges converge on the question of what should properly be understood as a revival, 
particularly in religious terms. This necessarily involves reflecting on the distinction between 
quantity and quality. Christian revival is often measured in quantitative terms, such as the number 
of people attending church or receiving baptism, rather than in qualitative terms, such as the depth 
of understanding of Christian doctrine or the authenticity of faith a changed life in Christ. While 
numerical growth is undoubtedly significant, qualitative formation is fundamental. An increase in 
numbers accompanied by a low level of doctrinal understanding or genuine belief risks producing 
a false perception of the real condition of Christianity. 

Bibliography 

Adamsen, Emely. 2021. OnlyFans and the Realization of Women’s Freedom. Malmö University. 

Adorno, Theodor. W. 1973. The Jargon of Authenticity. Routledge. 

Al Bidh, Naif. 2023. “Brave Pessimism”: The Clash of Caesarism and Democracy within Spengler’s 
Philosophy of History. The Philosophical Journal of Conflict and Violence 7(1): 59-86 



Axioma Center Lights and challenges of the ‘Christpill’  

 

 24 
 

Arriola, Franky. 2024. Men Going Their Own Way: The Rise of the Controversial Online MGTOW 
Movement. Online: https://medium.com/@gettingfrankpodcast/men-going-their-own-way-
7f842cbf5de4  

Australian Institute of Criminology. Understanding and Preventing Internet-Facilitated 
Radicalisation. 2023. Trends & Issues in Crime and Criminal Justice 673: 1-17. 

Barna. 2025. New Barna Data: Young Adults Lead a Resurgence in Church Attendance. Online: 
https://www.barna.com/research/young-adults-lead-resurgence-in-church-attendance/ 

Bible Society. 2025. The quiet revival. https://www.biblesociety.org.uk/ 

Bishop’s Conference of England and Wales. 2025. Statistics – 2024. Online: 
https://www.cbcew.org.uk/statistics-2024/ 

Blackmore, Susan. 1999. The Meme Machine. Oxford: Oxford University Press. 

Burge, Ryan. 2026. Perspective: What the data really says about religious revival and Gen Z. Deseret 
News. Online: https://www.deseret.com/opinion/2026/01/05/religious-revival-america-church-
closings-gen-z/ 

Campbell, Rosie, Global Institute for Women’s Leadership, King’s College London Rosalind 
Shorrocks, Department of Politics, and University of Manchester. 2023. The Evolution of the 
Gender Gap? British Social Attitudes 40: 1-74. 

Casale, Silvia, and Vanessa Banchi. 2020. Narcissism and Problematic Social Media Use: A 
Syatematic Literature Review. Addictive Behaviors Reports 11: 1-10. 

Charlie Kirk. (2025, January 3). Is the Pope legit? Catholicism v. Protestantism debate ft. Michael Knowles 
[Video]. YouTube. https://www.youtube.com/watch?v=6Z-bBlI-1tg  

Chris Williamson. (2024, July 8). What’s the real truth about religion? - Alex O’Connor [Video]. YouTube. 
https://www.youtube.com/watch?v=XaRj1B05jyg  

Chris Williamson. (2026, January 16). Andrew Huberman breaks his silence on religious beliefs [Video]. 
YouTube. https://www.youtube.com/watch?v=tQGA-m2gkFc  

Cinelli, Matteo, Gianmarco de Francisci Morales, Alessandro Galeazzi, Walter Quattrociocchi, and 
Michele Starnini. 2021. The Echo Chamber Effect on Social Media. PNAS 118(9): 1-8. 

Daly, Mary. 1973. Beyond God the Father: Toward a Philosophy of Women’s Liberation. Boston: Beacon 
Press. 

Dawkins, Richard. 1976. The Selfish Gene. Oxford: Oxford University Press. 

Demian, Juan Cristóbal. 2021. Los Orígenes de una Nueva Derecha. In Nueva Derecha: Una 
Alternativa en Curso (ed. Andrés Barrientos), Santiago: Centro de Estudios Libertarios. 

Demian, Juan Cristóbal. 2025. A Metafizikai és Politikai Realizmus Szintézise Mint a Katolikus 
Integralizmus Elengedhetetlen Törekvése. In A Kereszt Által a Fénybe: Keresztény Politikai Válaszok 
Nyomában (ed. Ádám Darabos), 71-94. Budapest: Axióma Kulturális Alapítvány. 

https://medium.com/@gettingfrankpodcast/men-going-their-own-way-7f842cbf5de4
https://medium.com/@gettingfrankpodcast/men-going-their-own-way-7f842cbf5de4
https://www.barna.com/research/young-adults-lead-resurgence-in-church-attendance/
https://www.biblesociety.org.uk/
https://www.cbcew.org.uk/statistics-2024/
https://www.deseret.com/opinion/2026/01/05/religious-revival-america-church-closings-gen-z/
https://www.deseret.com/opinion/2026/01/05/religious-revival-america-church-closings-gen-z/
https://www.youtube.com/watch?v=6Z-bBlI-1tg
https://www.youtube.com/watch?v=XaRj1B05jyg
https://www.youtube.com/watch?v=tQGA-m2gkFc


Axioma Center Lights and challenges of the ‘Christpill’  

 

 25 
 

Echols, Alice. 1989. Daring to be Bad: Radical Feminism in America 1967-1975. Minneapolis & London: 
University of Minnesota Press. 

Gal, Noam, Limor Shifman, and Zohar Kampf. 2015. “It Gets Better”: The Internet Memes and 
the Construction of Collective Identity. New Media & Society 18(8): 1698-1714. 

Gere, Charlie. 2016. The Hauntology of the Digital Image. In A Companion to Digital Art (ed. 
Christiane Paul), 203-225. Malden and Oxford: John Wiley & Sons Inc. 

Ghaedi, Monir. 2025. Fact check: Is Gen Z leading a US church revival? DW. Online: 
https://www.dw.com/en/fact-check-is-gen-z-leading-a-us-church-revival/a-
74264822#libraryItemId=18639386 

Hackett, Conrad. 2026. Has there been a Christian revival among young adults in the U.K.? Recent 
surveys may be misleading. Pew Research Center. Online: https://www.pewresearch.org/short-
reads/2026/01/23/has-there-been-a-christian-revival-among-young-adults-in-the-uk-recent-
surveys-may-be-misleading/ 

Harmon, J. S. (2019). Religious conversion of educated atheists to Christianity in six contemporary Western 
countries [Doctoral dissertation, University of Birmingham]. University of Birmingham eTheses 
Repository. https://etheses.bham.ac.uk/id/eprint/9490/  

Hudgins, Ryan. 2025. OnlyFans’ Lily Phillips Defends Being Christian: ‘Everyone’s Relationship 
with God is Bespoke to Them’. Us Weekly. Online: https://www.usmagazine.com/celebrity-
news/news/why-onlyfans-star-lily-phillips-decided-to-be-rebaptized-excl/  

Jayatissa, K.A.D.U. (2023). Generation Z – A new lifeline: A systematic literature review. Sri Lanka 
Journal of Social Sciences and Humanities, 3(2), 179-186. 

James, Reggie. 2024. Mimetic Hauntology. Product Lost. Online: 
https://hipcityreg.substack.com/p/mimetic-hauntology  

Jaspe Nieto, Javier. 2025. “Little Dark Age”: Nostalgia and Reactionary Nationalism through 
Audiovisual Memes on Youtube. Visual Review 17(8): 419-432. 

Korhonen. Matti. 2025. Belief in God among youth is still growing rapidly in Finland. Evangelical 
Focus. Online: https://evangelicalfocus.com/europe/33311/confirmation-students-belief-in-god-
continues-to-grow-rapidly-in-finland  

McLuhan, M. (1964). Understanding media: The extensions of man. McGraw-Hill. 

Miloslav, Ðorđe, Zachary Dickson, Sara B. Hobolt, Heike Klüver, Theresa Kuhn & Toni Rodon. 
The Youth Gender Gap in Support for the Far Right. Journal of European Public Policy 33(2): 444-
468. 

Molinari, Andrea Lorenzo. 2014. St. Veronica: Evolution of a Sacred Legend. Priscilla Papers 28(1): 
10-16. 

Ndiaye, A. (2023). Social media, Christianity, and Gen-Z: The rise and influence of social media 
and how church leaders should engage with it. McNair Scholars Research Journal, 6, Article 15. 

https://www.dw.com/en/fact-check-is-gen-z-leading-a-us-church-revival/a-74264822#libraryItemId=18639386
https://www.dw.com/en/fact-check-is-gen-z-leading-a-us-church-revival/a-74264822#libraryItemId=18639386
https://www.pewresearch.org/short-reads/2026/01/23/has-there-been-a-christian-revival-among-young-adults-in-the-uk-recent-surveys-may-be-misleading/
https://www.pewresearch.org/short-reads/2026/01/23/has-there-been-a-christian-revival-among-young-adults-in-the-uk-recent-surveys-may-be-misleading/
https://www.pewresearch.org/short-reads/2026/01/23/has-there-been-a-christian-revival-among-young-adults-in-the-uk-recent-surveys-may-be-misleading/
https://etheses.bham.ac.uk/id/eprint/9490/
https://www.usmagazine.com/celebrity-news/news/why-onlyfans-star-lily-phillips-decided-to-be-rebaptized-excl/
https://www.usmagazine.com/celebrity-news/news/why-onlyfans-star-lily-phillips-decided-to-be-rebaptized-excl/
https://hipcityreg.substack.com/p/mimetic-hauntology
https://evangelicalfocus.com/europe/33311/confirmation-students-belief-in-god-continues-to-grow-rapidly-in-finland
https://evangelicalfocus.com/europe/33311/confirmation-students-belief-in-god-continues-to-grow-rapidly-in-finland


Axioma Center Lights and challenges of the ‘Christpill’  

 

 26 
 

Nigere, Sarah. 2024. Memetics: The Mechanisms, Transmission and Evolution of Cultural 
Phenomena in the Digital Age. Anthropology 12(2): 1-2. 

Orchard, Treena. Is Male Loneliness a New Epidemic or an Age-Old Struggle? Psychology Today. 
Online: https://www.psychologytoday.com/us/blog/the-kaleidescope/202507/is-male-
loneliness-a-new-epidemic-or-an-age-old-struggle  

Pew Research Center. 2025. 2023-24 U.S. Religious Landscape Study Interactive Database. doi: 
10.58094/3zs9-jc14. 

Public Religion Research Institute. 2025. Gen Z, Gender, and Religion. Online: 
https://prri.org/spotlight/gen-z-gender-and-religion/#libraryItemId=18639404 

Ren, Jiawen. 2025. Simulacra and Digital Media: A Study on Baudrillard’s Media Theory. Proceedings 
of the 4th International Conference on Literature, Language, and Culture Development. 

Robinson, B., Sabaté Gauxachs, A., & Russi, L. (2025). Catholic digital influencers. Blanquerna School 
of Communication and International Relations, Ramon Llull University. 

Sanchez, Sophie. 2022. The World’s Oldest Profession Gets a Makeover: Sex Work, OnlyFans, 
and Celebrity Participation. Women Leading Change: Case Studies in Women, Gender, and Feminism 6(1): 
4-17.  

Schrey, Dominik. 2014. Analogue Nostalgia and the Aesthetics of Digital Remediation. In Media 
and Nostalgia: Yearning for the Past, Present and Future (ed. Katharina Niemeyer), 27-38. Basingstoke 
and New York: Palgrave Macmillan. 

Scruton, Roger. 2014. The Meaning of Conservatism. South Bend: St. Augustine's Press. 

Sheldon, Z. (2024). Legitimizing religious influencers: A case study of evangelical celebrities on 
Instagram. Journal of Religion, Media and Digital Culture, 173–197. 
https://doi.org/10.1163/21659214-13021248  

Singer, Brian. 1991. Baudrillard’s Seduction. Canadian Journal of Political and Social Theory 15(1-3): 139-
151. 

Sparks, Brandon, Alexandra M. Zidenberg, and Mark E. Olver. 2024. One is the Loneliest Number: 
Involuntary Celibacy (Incel), Mental Health, and Loneliness. Current Psychology 43: 392-406. 

Spengler, Oswald. 2020. The Decline of the West, Two Volumes in One. New York: Cosimo Classics. 

Staunton, Alison. 2019. Female Embodiment and the Ascetic Impulse: In Search of a Theology of the Female 
Body. School of Theology, Philosophy and Music, Dublin City University. 

Taylor, Lynne. (2019). Our doing becomes us: Performativity, spiritual practices and becoming 
Christian. Practical Theology, 12(3), 332–341. https://doi.org/10.1080/1756073X.2019.1595317 

Teitelbaum, Benjamin R. 2021. The Study of Far-Right Music. Music Research Annual 2: 1-20. 

The Spectator. (2023, December 17). 'Richard Dawkins was wrong' – Mary Harrington & Ed West 
on Christian converts | SpectatorTV [Video]. YouTube. 
https://www.youtube.com/watch?v=LBKC_c9BnuE  

https://www.psychologytoday.com/us/blog/the-kaleidescope/202507/is-male-loneliness-a-new-epidemic-or-an-age-old-struggle
https://www.psychologytoday.com/us/blog/the-kaleidescope/202507/is-male-loneliness-a-new-epidemic-or-an-age-old-struggle
https://prri.org/spotlight/gen-z-gender-and-religion/#libraryItemId=18639404
https://doi.org/10.1163/21659214-13021248
https://www.google.com/search?q=https://doi.org/10.1080/1756073X.2019.1595317
https://www.youtube.com/watch?v=LBKC_c9BnuE


Axioma Center Lights and challenges of the ‘Christpill’  

 

 27 
 

Turner, B. S. (2007). Religious authority and the new media. Theory, Culture & Society. 

Twenge, Jean M. 2023. Generations: The Real Differences Between Gen Z, Millennials, Gen X, Boomers, and 
Silents – and What They Mean for America’s Future. Simon & Schuster.  

Voas. David. 2025. Is there really a religious revival in England? Why I’m sceptical of a new report. 
The Conversation. Online: https://theconversation.com/is-there-really-a-religious-revival-in-
england-why-im-sceptical-of-a-new-report-257863 

Vuger, Dario. 2022. Digital Landscapes of the Internet: Glitch Art, Vaporwave, Spectacular 
Cyberspace. Tvrđa. Online: https://tvrdja.com/visual-arts/digital-landscapes-of-the-internet/  

Wandhe, Priyanka. 2023. The New Generation: Understanding Millennials and Gen Z, International 
Journal of Emerging Technologies and Innovative Research. ISSN:2349-5162. Vol.11: 114-126. 

Zakaria, Fareed. 1997. The Rise of Illiberal Democracy. Foreign Affairs 76(6): 22-43. 

https://theconversation.com/is-there-really-a-religious-revival-in-england-why-im-sceptical-of-a-new-report-257863
https://theconversation.com/is-there-really-a-religious-revival-in-england-why-im-sceptical-of-a-new-report-257863
https://tvrdja.com/visual-arts/digital-landscapes-of-the-internet/

	Lights and challenges of the ‘Christpill’
	Insights on digital media-driven conversions
	1. Introduction
	2. The ’Christpill’ phenomenon
	The memes
	3. The ’Christpill’ as a political issue
	4. A „gender gap” in the ’Christpill’?
	5. Christian revival and church attendance: a critical look upon the numbers



