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Summary 
 Although religion in some form has always had to be mediated, the emergence of 
the Internet leads to new dynamics and possible changes in the field of religion. The Internet 
brings new communication opportunities through its non-hierarchical communication patterns, 
multimodality, interactivity and hypertextuality, as opposed to the hiearchical stance of the „old 
media“. Therefore, it can be hypothesized that the new media logic should bear important 
consequences on the contemporary religious changes. Based on the two case studies presented 
in the paper and theoretical considerations, the paper proposes an idea that the Internet in-
deed brings new possibilities for the religious change towards „the new religiosity“ (religious 
individualism, ecclecticism, etc.). However, it is also emphasized that new possibilities of con-
trol on the side of traditional religious authorities arise as well, i.e. that the changes that fo-
llow the mediatization of religion should not be overstated since there is a great overlap bet-
ween offline and online religious worlds. It is also concluded that the topic of mediatization of 
religion should be an inherent part of the discussions over secularization and desecularization 
in the contemporary world. 

Key words: religious transformation, Internet, new media, mediatization, socio-
cultural changes. 
 

INTRODUCTION – MEDIATIZATION OF RELIGION 
 

The concept of mediatization is gradually becoming ubiquitous in contem-
porary social sciences. Hepp, Hjarvard and Lundby (2015) put forward an idea that 
mediatization is a concept paramount to the concepts such as individualization and 
globalization, i.e. it is a meta-concept that covers many social and cultural fields with 
the main assumption that media and communication transformations interrelate 
with social and cultural transformations. In other words, the influences are not li-
near and one-sided, coming from the media as a sole causal factor, i.e. social and 
cultural processes can find their expression and reinforcement in the media and 
communication transformations. Thus, mediatization can be conceived as a process 
wherein  the media logic changes the logic of social and cultural institutions (Hjar-
vard, 2008; Pavić, 2016a). In this sense, the concept can be thought of as a conti-
nuation of the so-called Medium Theory that contends that the nature of culture and 
society can be inferred from the dominant communication medium that structures 
social relations and interactions (Hepp, 2013: 10-15). As Hjarvard (2013: 1-3) poin-
ted out, the concept has wide-ranging implications going beyond simple effect re-
search, audience research and uses-and-gratifications approaches, which attempt to 
elaborate on the effects of the media on people, and uses of the media by the people. 
In other words, mediatization surpasses simple mediation, i.e. it implies structural 
transformations though which institutions change as the media are becoming in-
tegral part of their functioning. As Hjarvard also noted, the concept of mediatization 
is not tied to specific communicative situations and therefore involves creating 
middle-range theories about the long-term interrelation of the media and specific in-
stitutions, religion being one of them. 
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Mediatization of religion might be seen as an independent causal factor that 
cannot be simply incorporated into existing theories in sociology of religion, such has 
classical secularization theory (Berger, 1967; Wilson, 1966), sectoral secularization 
(Casanova, 1994; Dobbelaere, 2002), socio-historical approach to secularization 
(Martin, 1978), theory of religious economies (Stark and Bainbridge, 1987; Stark and 
Iannacone, 1994; Stark and Finke, 2000), new spiritualities theory (Heelas and 
Woodhead, 2005; Heelas, 2006; Roof, 1999), „believing without belonging“ (Davie, 
1994), etc. As noted by Stolow (2010), the media and religion are often wrongly con-
sidered as two completely distinct areas wherein their connection can be subse-
quently studied. However, it is a trivial assumption that all religious symbols, ideas 
and practises have to be mediated somehow, even the most abstract ideas have to be 
materialized in some way. Consequently, recent changes in media and communi-
cation technologies bring about an unprecedented mix of media and religion most 
often denoted as mediatization of religion. Even though, as Stolow warns us, the 
invention of printing caused significant religious dynamics that led to Reformation 
and changed notions of religious authority, recent situation is different in many 
ways. New media technologies might lead to deterritorialization of religious commu-
nities, penetrate more deeply the inner-dynamics of various religions and bring 
about new visibility of religious phenomena. With the last point in mind, we can also 
reflect on the aforementioned visibility and its influence on our ideas about seculari-
zation and desecularization of the contemporary world. The increasing visibility and 
dramatic potential of some phenomena (e.g., Islamic radicalism), in our view, can 
lead to a haste conclusion about the „death of secularization“ (Stark, 1999). Such 
deceptive visibility can create the impression of enhanced social and cultural influ-
ence of religion, which does not have to correspond to the actual situation. However, 
the increased visibility can have reciprocal effects on the importance of religion and 
desecularization processes. For instance, Chetty (2014) shows how the Internet 
opened up a forum for Hindu political and religious activism that had been closed in 
times when mass media were dominated by the liberal and secular discourses. 
Nonetheless, even in this case the Hindu fundamentalism as a phenomenon was not 
created per se in the cyberspace. The cyberspace acted as a mediator and an enhan-
cer of the existing political views that arose from a fear of Islamic fundamentalism. 

Mediatization of religion thus has many contradictory consequences. On the 
one hand, established religious institutions can use the media to broaden the scope 
of their activities, to reach for wider audiences and to proselytize. At least, the media 
can be purposely employed to strengthen already existing religious communities and 
to confirm validity of the faith. Conversely, the media can offer a space for develop-
ment of religious markets, can brought about new religious offer and new dynamics. 
Joined by the process of individualization present in the postmodern (late-modern) 
societies, the media can strongly impact already observable religious transforma-
tions. Precisely such consequence of mediatization gives credit to those who claim 
that secularization results from failed activities of the religious institutions, first and 
foremost for diluting religious messages in order to fit them into increasingly liberal 
worldviews of the Western population (for a further elaboration, see Warner, 2010). 
Hjarvard's (2013, 2016) idea of banal religion covers similar conceptual space. Na-
mely, banal religion includes religious imaginary, such as crosses, biblical quota-
tions, witches, ghosts, vampires, etc. This imaginary provides a raw material for 
everyday religious thoughts and emotions that are silent and largely independent of 
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official religious institutions. Even so, it might be noted that such „re-enchantment“ 
of the social and private worlds might be inconsequenttial. In other words, even 
though private lives can be filled with religious represen-tations, they do not inform 
everyday decisions, but only form a scenery within which everyday rational decisions 
are being made. 

It can be posited that the widespread use of the Internet contributes to the 
further mediatization of the contemporary religious phenomena. In this paper, we 
provide a short theoretical overview of the Internet and religion interrelation, espe-
cially with regard to the issue of the changes in religious authority that might be 
following from the development of the Internet. In continuation, we shall sum-up 
two short case studies of the conflict over the use of the Internet technology (Haredi 
Jews and the issue of 3G mobile phones) and new possibilities for dissenting voices 
inside of the established religious communities (the topic of the so-called protestan-
tization of the Catholic Church in Croatia) in order to illustrate the dialectics of the 
Internet in the sphere of religion. We bring the paper to a close with a short appra-
isal of the importance of including new media realities into the study of religious 
transformation. 
 

INTERNET AND RELIGIOUS TRANSFORMATIONS 
 

The relation between the Internet and religion is a matter of paramount 
importance for at least two reasons. First, the question of specificity of this medium 
and its technology can be raised with regard to the consequences of those specifici-
ties on certain structural components of religion – beliefs, rituals, experiences, 
authority, etc. On the other hand, it is interesting to ask the question as to the role of 
the Internet in religious transformations of the postmodern society. In other words, 
questions can be raised as to will the internet contribute to reviving religions, to 
secularization, or to transformation in the direction of greater religious individuali-
zation and eclecticism.  

According to Campbell and Vitullo (2016), the Internet and religion research 
has undergone through four distinct stages. In the begginning stage, researchers 
were interested in classification of emerging online religious phenomena, such as 
virtual religions and virtual religious communities in general. In stage two, resear-
chers attempted to discern whether online religious communities are authentic 
communities, i.e. whether they can be described as such. In the third stage, research 
had been undertaken related to investigation of the Internet use among offline 
religious institutions and their harnessing of the technology in order to enhance 
their mission. In stage four, researchers are involved in determining intersections 
between offline and online communities, since it can be shown that they influence 
and reinforce each other. In other words, religious persons tend to shift their reli-
gious practices between the two spaces, not seeing any contradictions between them. 
Additionally, in their review of recent scholarship on the topic of interrelation of the 
Internet and religion, Heidi Campbell and Mia Lövheim (2011) outlined three distinct 
themes that emerge from the acknowledgement that the interrelation is complex and 
mutual. Firstly, an important theme of religious authority should be considered 
bearing in mind that digital worlds can both weaken and strengthen existing reli-
gious authority figures. Secondly, relations between online and offline religious spa-
ces and forms of belonging also happen to be multidimensional. Online and offline 
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spaces can be more and less important for different believers in different life-phases, 
and they can be used for different purposes. And thirdly, values and norms of online 
and offline worlds can be both mutually opposing and reaffirming. On one side, it 
can be hypothesized that online worlds are commercial and ephemeral, which con-
tradicts religious seriousness. On the other hand, online presence can help to reach 
wider audience and to validate  the existing religous value and norms. 

For instance, on an example of the Salafiyya Muslims Becker (2011) illustra-
ted three different scenarios considering interrelation between offline and online ri-
tuals. Different elements of rituals (sound, sight, movement, etc.) can be either enab-
led or disabled when ritual moves into online spaces, while the movement can be 
deemed as successful or unsuccessful depending on whether it can preserve the 
sacred-profane border, reproduce core values of the community and thus involve 
significant number of believers. For example, Becker shows that religious conver-
sions through the out-loud speaking out of the Islamic statement of faith (shahada) 
before at least one Moslem witness can be easily achieved in online space (e.g., chat 
rooms), notwithstanding the difficulties that might arise (especially issues of sinceri-
ty). With regard to the gender separation on the Internet, a more ambiguous ritual 
transfer takes place since offline prescriptions are not relevant in online space (for 
instance, regulations relating to body covering), while some new problems arise in 
online spaces (for instance, private conversations between men and women in chat 
rooms, which are usually seen as controversial). And finally, Becker also mentions se-
veral cases of blocked transfer, such as obligatory prayer ritual (salat) that can only 
be performed in offline spaces since it includes obligatory physical movements and 
contact between the community of believers. The same applies for virtual Hajj that can 
be performed on Second Life1 for spiritual and preparational purposes, but cannot 
serve as a replacement for offline Hajj. In a similar vein, Catholic mass cannot be fully 
reproduced in mass media or on the Internet since it involves the transubstantiation 
of the bread and wine and thus implies physical presence of believers during the 
Eucharist in order to partake in the ritual. 

A distinct strand of research is dedicated to the changes in the concepts of 
religious authority that are supposedly taking place with the development of the 
Internet. For instance, Lundy (2013) noted that the Internet brings new communi-
cation potentials through its non-hierarchical communication patterns, multimoda-
lity, interactivity and hypertextuality, as opposed to the hierarchical stance of the „old 
media“. It can be posited that the Internet brings the notion of translocality to the 
new, unprecedented level. Global electronic culture implies simultaneity that leads 
to personal involvement and a sense of connection between communication agents 
who had previously never met and are miles away (Meyrowitz, 1995). Instantaneous 
action and response that is characteristic of the Internet communication can lead to 
even higher feeling of involvement and space transcendence. Cheong (2013) points 
out two parallel lines of theoretical thinking in this sense. The first one highlights the 
plurality of the Internet, which entails the possibility of challenging the existing reli-
gious authorities because of the greater availability of information that enables the 
emergence of informal leaders, i.e. alternative religious ideas and rituals within exi-
sting traditions and even the emergence of entirely new online religions. On the 
other hand, other theoretical considerations point to the possibility of appropriating 

 
1 It is provided by IslamOnline.net, a news webportal specialized for Islamic content. 
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of the new media by the existing religious organizations and leaders and their orien-
tation in the desired directions, emphasizing the logic of continuity and comple-
mentarity of online and offline religious phenomena. In other words, the new media 
technology in this case, as it has happened before, with television and radio, adjusts 
for its own purposes rather than with open disclaimers. Religious organizations and 
leaders thus have the potential to identify early in unacceptable ideas and practices 
and try to control and censor them. Cheong et al. (2011) point out a paradox on which 
the greater familiarity of believers with religious information, and even the multi-
tude of somewhat contradictory information provided by the Internet, can contribu-
te to the empowerment of formal religious authorities and leaders who position 
themselves as authentic interpreters who possess the superior theological knowledge 
that enables them to bring competent court and transfer it to believers (the so-called 
strategic arbitration). In this sense, the inherent plurality of the Internet can even 
act in a way that is contrary to initial theoretical expectations. 

One of the first theoretical takes on the issue of the impact of the Internet on 
religious authority is Helland's (2000) heuristic distinction between religion online 
and online religion. The distinction is based on the level of religious participation 
which is, in turn, a consequence of the intentions of religious providers/religious 
institutions. If online religious communication is limited to one-way directive flow of 
information, then we are presented with a case of religion online, i.e. a mere transfer 
of offline communities into the online world. In contrast, if religious communica-
tions is of a one-to-many type, then we have a case of online religion, which repre-
sents a novum that doesn't closely mirror offline communities. Starting from a defi-
nition of religion as an outcome of processes of mediation and belonging, Lundy 
(2011) posits that changes in mediation brought about by the Internet can have si-
gnificant impacts on the processes of religious belonging. On the one hand, religious 
community as a social grouping implies more permanent interaction and a sense of 
belonging that results with the identification with the groups and its values and 
shared meanings. On the contrary, religious social network represents a looser 
social grouping with less identification and emotional attachment. According to 
Lundby, it is an open empirical question whether changes in mediation have as their 
consequence changes in belonging. For example, online and offline spaces can be 
both used to strengthen belonging, i.e. to reaffirm the existing religious communi-
ties. Campbell (2007) frames the question of authority in a multilayered way, with 
hierarchy, structure, ideology, texts as the main components/layers. Hierarchy re-
fers to the hierarchy roles that can be affirmed or challenged in the online world. For 
instance, new religious leaders might emerge who contradict the official ones. As for 
the structure and authority channels, Campbell (2007: 1059) poses the following 
questions: „What connection do these channels make to traditional structures or 
organizations? Do religious organizations attempt to monitor or influence online re-
ligious groups in any way? How and why? Note needs to be taken of offline religious 
groups that issue official policy statements related to religious practice online. What 
concerns do they highlight? How are these policies viewed by religious Internet users?“ 
Important research questions emerge from the component of religious ideology. For 
instance, global ideologies might be challenged by their local variants or, conversely, 
common beliefs and solidarity in global forum might contradict local ideological 
variants. When it comes to religious texts, Cambell (2007: 1059) continues with the 
following questions: „Do religious texts continue to serve as a premier source of autho-
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rity? Are they more often affirmed or criticized online? Does the role which official 
religious texts play online differ across religious traditions? What roles does the 
Internet play in 'canonizing' or validating religious texts?“.  

On the other hand, as Douglas Cowan points out, each movement is provo-
king its counter-movements, so the Internet can serve as a tool for regulating compe-
ting religious movements, especially in the new context of religious pluralism, within 
which other, more rigid modes of regulation (bans or other forms of labor harde-
ning) are no longer possible (Cowan, 2004). Cowan illustrates this idea on the exam-
ple of the Christian „counter-attack“ on the Church of Scientology. Namely, in con-
trast to earlier methods, which generally involved dissemination of written materials 
and „deprogramming“ members of cults in cooperation with their families, the 
Internet provides opportunities for exponential, consistent and simplified replicati-
on of original materials, sometimes with minor modifications. In this way a multitu-
de of hyperlinks are linked to the same material, creating the illusion of a multitude 
of independent sources and materials, repeating essentially the same arguments as 
allegations of law violations, abuse of members, Ronn Hubbard's controversial ca-
reer, the price of scientific services, etc. (Cowan, 2004, pp. 261-263). Furthermore, 
Cowan points out that the Internet provides opportunities for esoteric religious texts 
that individual religious communities do not want to publish for their internal 
reasons. When the Scientology Church is concerned, the esoteric texts serve to achi-
eve a higher level of consciousness (the so-called Operating Thetan) and should only 
be available to those who are potential candidates for the achievement. The Internet 
has allowed some of these texts to be published, arguing for freedom of speech and 
the need for potential members to know what the religious organization actually offers, 
precisely because of the difficulties in securing cyber space rights (Cowan, 2004: 264-
266). Thus, counter-actions on the Internet, make it possible for an opponent in the 
virtual space to be transformed into a „scarecrow“ attacking numerous repetitions of 
simplistic arguments often concealing assumptions which in themselves require 
additional evidence. 
 

CASE STUDY 1 –  
HAREDY JEWS AND THE USE OF 3G MOBILE PHONES 

 
The dialectics of the relationship between the new media technologies and 

religion can be illustrated on the case of the regulation of Internet usage within Ha-
redi (ultra-orthodox) Jews. One of the battles included the campaign against 3G 
mobile phones that ran from the beginning of 2005 (Rosenberg and Rashi, 2015). 
Namely, the rabbis and the entire Haredi community mobilized around the demands 
directed to Israeli telecommunications companies, requiring that only phones with-
out Internet access („kosher“ phones)2 can be sold to Haredi communities. Namely, 
mobile telephones are estimated to be particularly dangerous because they allow 
easy access to inadmissible content on the Internet, and also because its use can lead 
to a large amount of time consumed that can instead be used to study the Torah. As 
Tsuriel Rashi (2013) points out, this example shows that a religious community can 

 
2 This demand was followed by a strong media campaign and a refusal to publish advertising 
messages by rabbi-controlled Haredi newspapers, which caused some tangible financial da-
mage to telecommunications companies. 
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use the new media to re-assert existing authorities, to delineate the boundaries for 
those belonging to the community and to banish those who do not respect norms and 
thus strengthen solidarity within the community. On the other hand, as Rashi points out, 
full control was not possible because a significant number of believers did not listen to 
the imperative of purchasing exclusively the Kosher telephones, as seen from the 
mobile phone markets statistics. 

Later development confirmed the second Rashi’s remark, given that a complete 
Internet ban was not possible. Today, among the Haredi population a common choice is 
to block certain contents, primarily pornography and explicit depictions of human 
body, as well as lists of secular pages that give less favorable accounts on religion. When 
it comes to mobile phones, there are versions of kosher phones that do not allow 
surfing the Internet, but allow using applications and send email messages.3 For 
example, a 2016 poll showed that 49% Haredi Jews use the Internet, while 21% have 
Internet-based mobile phones4, notwithstanding the fact that recreational use of the 
Internet is still strictly forbidden amongst many rabbis and Haredi communities. 
Generally speaking, among the Haredi communities it is apparent that media techno-
logies are accepted to the extent that they can be controlled and rejected in cases where 
the control is not effective. This can be inferred from the free use of radio and news-
papers, the suspicion of television resulting from the official ban on television by 
Haredi rabbis (Cohen, 2017)5 and attempts to limit the use of the Internet or, at best, 
to censor it. Because of the many secular and theologically unacceptable content that 
it offers, the Internet is undoubtedly considered as dangerous as television, but it 
nevertheless offers the possibility of active filtering and content censorship, or real-
time control of content that the television does not offer. An important element in re-
lation to the Internet is its necessity in professional situations, thus some Haredi mo-
vements, such as Hasidic Jews, consider it more acceptable if it is needed for work 
and is equipped with the appropriate filters and forbidden at home. Because of this, 
it can be noted that Haredi Jews' Internet and television prohibitions are respected in 
considerably varying degrees – the ban on television is widely accepted, and the ban on 
the Internet not so much. However, Cohen (2017) showed that new media technolo-
gies, particularly in the case of independent radio stations and internet portals that 
are not supervised by rabbi authorities and do not consult them when they give 
opinions and attitudes, have contributed to the pluralization of authority within the 
Haredi community, i.e. to contestation of the official leaders. For example, these me-
dia report on disagreements within in the various streams of Haredi Judaism, as well 
as on cases of abuse and corruption within the same communities, which can be clearly 
theologically interpreted as a violation of the prohibition of spread of gossips that is 
part of the Jewish religious law (the socalled Halakah). 

 
CASE STUDY 2 – 

CATHOLIC CHURCH IN CROATIA AND THE INTERNET 
 

In contrast to the Haredi communities presented above, the Catholic Church 
does not have such a problematic history of the relationship with the media. Theolo-

 
3 For example, a Kosher phone offered by Rami Levy Communications. 
4 http://www.israelnationalnews.com/News/News.aspx/222190 
5 Cohen states that only about 5% of Haredi households have a television set. 
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gically, media communication is widely regarded as a useful form of religious co-
mmunication that can promote the evangelical mission. However, there are some 
exemptions. For instance, when it comes to media transmission of the Holy Mass 
and its theological meaning, neither the Canon Law nor the Catechism of the Catho-
lic Church deals with this specific issue. it is usually interpreted within the 2183 
Catechism statement dictating that „if there are not enough dedicated officers or for 
another important reason it is impossible to participate in the Eucharistic celebra-
tion, it is highly recommended that believers participate in the Word service if, accor-
ding to the diocesan bishop's regulations, it is celebrated in the parish church or at 
another holy place, or to spend the time in prayer in person or in the family or, 
occasionally, in groups of families.“ Thus, it is a common opinion that Mass as a co-
mmunal event celebrated as a memorial to the Last Supper can not be replaced through 
mediation, that is, that for its full theological meaning it is necessary to have a per-
sonally active participation and physical presence. 

The importance of the media for the Catholic Church can be seen from Pope 
Francis's decision that in 2015 the existing Vatican media and related media services 
will be merged into a unique departmental secretariat for communications. This 
service includes the following organizations: the Pontifical Council for Social Co-
mmunications, the Holy See Press Office, the Vatican Internet Service, the Vatican 
Radio, the Vatican Television Center, the L'Osservatore Romano, the Vatican Press, the 
Vatican Photo Service and the Vatican Publishing House. However, if we look at the 
Youtube channel called Vatican News, which currently (21 February 2019) has 
221.076 subscribers6, it is apparent that it is a contentwise and formally strictly con-
trolled channel. By virtue of its content, the channel is almost entirely dedicated to 
the promotion of Pope Francis activity, that is, the videos are mainly related to press 
conferences, images, the Angelus and other prayers, audiences reports, etc. For-
mally, it is immediately apparent that the basic mechanism of interactivity, user co-
mments, is not enabled for none of the videos. Furthermore, the so-called commu-
nity tab, i.e. the tab that provides additional interactivity and multimodal communi-
cation (text commentary, GIFs, etc.), is not enabled even though the channel has 
enough subscribers that would allow for such activation (a minimum of 10,000 
subscribers is required). 

Such ambivalent official standpoint towards the Internet use is visible in its 
use by the Catholic parishes and believer's association. Starting from the theoretical 
framework of the so-called networked religion (Campbell, 2012) that encompasses 
networked community, storied identity, shifting authority, convergent practice and 
multisite reality, Pavić, Kurbanović and Levak (2018) set out to establish whether the 
contemporary Croatian Catholicism had changed in any meaningful way as a res-
ponse to the new media environments. In a nutshell, their content analysis of the 
Catholic webpages and Facebook pages indicated that some sort of networked Inter-
net communities do emerge, but only when it comes to non-affiliated communities 
(i.e., communities that emerge outside of the official church), while parochial webpa-
ges and Facebook pages represent a mere extension of the existing offline commu-
nity. However, the religious online communication „hardly brings about more eclec-

 
6 Interestingly, out of that number, 81,696 subscribers pertain to the channel in Spanish, and 
49,302 to subscribers in the Portuguese language. On the other hand, the German version has 
only 7,460 and the English 14,622 subscribers. 
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tic religious ideas or at least more ecumenical considerations“, while it „rarely conte-
sted the existing religious authorities“ (Pavić, Kurbanović and Levak, 2018: 262). The 
authors concluded that „semi-affiliated and non-affiliated Internet sites more often 
resemble networked communities, showing higher levels of convergent practices and new 
forms of religious expression, as well as lower levels of interconnection between online 
and offline worlds“ (Pavić, Kurbanović and Levak, 2018: 264). In other words, in case 
of the Croatian Catholicism new forms of religious expression on the Internet do appear, 
but at the same time religion on the Internet does not challenge authorities and bring 
about significant theological innovations and eclecticism. Essentially, the study con-
clusions replicated the results from Cantoni and Zyga (2007) whose research of mona-
stic institutes and convents of the Catholic Church showed that the Internet is manly 
used for official announcements and internal communication, whereas interactive 
services such as chats and forums, that are outwards directed, are very rarely present. 

However, the Internet also opens up spaces for dissenting voices and contro-
versies among members of the Catholic Church in Croatia. The case of the accusa-
tions of the so-called „protestantization of the Catholic Church“ is a great illustration 
of such possibilities. Namely, a number of articles appeared on the religious portal of 
Catholic theologians „Faith and Deeds“ in which some charismatic religious groups, 
as well as the Rhema religious foundation7 founded by several Catholic entreprene-
urs, were being accused of theological deprivation. it should be noted that here is the 
Rhema Foundation, established and funded by several entrepreneurs and intellectu-
als, has financed many Catholic organizations and Catholic media in the past few 
years, such as Bitno.net, Laudato.hr and Laudato TV; Kristofori, SKAC Palma, Gro-
zd, Vigilare, etc. These articles states that certain groups (e.g., the Kristofori commu-
nity) promote the elements of Pentecostalism or put undue emphasis on the Holy 
Spirit as the third divine person. Contrary to the Catholic dogmatics, this argument-
tation says, „Protestantism“ is manifested in the dominance of ecstasy and experi-
ence that neglects deeper theological truths. Let us quote here a longer passage from 
the portal, written by Snježana Majdančić-Gladić8: 

„First of all, it is about simplified psychological and spiritual techniques that 
are reduced to questionable recipes for achievement of happiness, that is, those in 
which there is no serious encumbrance in theology and anthropology, especially in 
Catholic theology. Therefore, it is quite understandable that they offer some kind of 
schools of prayer, life-long prayer classes, and similar services of „mastering spiri-
tual experience“, to organize „meetings“ consisting of the trinity: „celebrating-tea-
ching-prayer“, as conceived in Protestant communities; while the Eucharist takes the 
place of the most exalted form of worship of God only if it is accompanied by the 
ecstatic pouring of the Word of God - the power of the Holy Spirit (Rhema).“ 

The author puts the activities of the aforementioned Catholic communities 
in Croatia in the context of the protestantization of the Catholic Church, which alle-
gedly takes place primarily through the spread of charismatic movements within the 

 
7 According to this critic, the very word of „rhema“ can be interpreted as „logos“, i.e. as God's 
creational word, but also as a special manifestation of the Holly Spirit. More can be read in: 
Rhema foundation and protestantization of the Catholic Church, Belief and Deeds portal, 
https://www.vjeraidjela.com/zaklada-rhema-i-protestantizacija-katolicke-crkve/ (accessed 
on the 3 January 2019) 
8 https://www.vjeraidjela.com/zaklada-rhema-i-protestantizacija-katolicke-crkve/, (accessed 
on 8 January 2019) 
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Church itself, but also by the proselytizing by the Protestant communities. Similarly, 
Polish philosopher Andrzej Kobyliński believes that the rapid spread of Charismatic 
and Pentecostal Christianity is a result of the rejection of the rational and dogmatic 
side of faith and the re-awakening of folk devotion, which this time manifests itself 
in spreading of the primacy of religious experience itself (Kobyliński, 2016). In other 
words, it may be inferred that earlier manifestations of folk devotion focused on the 
magical humiliation of the deity and the rejection of „high theology“ are now tran-
sformed into an ecstatic individualized experience of God. This form of contempo-
rary folk devotion is compatible with the new, postmodern social context characteri-
zed by strong individualization and the crisis of meaning induced by the plurality of 
social roles and the sense of fragmentation of the person. In other words, in religious 
experiences an individual recaptures the lost feeling of self that is fragmented in the 
many, often incompatible social roles (Pavić, 2016b). This form of devotion is undoub-
tedly linked to new forms of Internet communication, especially by using multimedia 
content that can stimulate the state of ecstasy and trance or mystical experience of God. 

In any case, the mentioned problematization of the „protestantization“ of the 
Catholic Church in Croatia implies new possibilities in the religious field. It is appa-
rent from it that the Internet can provide a suitable forum for different theological 
visions and opposing views. The case points to the fact that the Internet is indeed a 
perfect ground for religious flows that even can go against the ruling orthodoxy. Bea-
ring in mind, of course, the constant transformation that in the theological sense all 
religious communities pass through. 
 

CONCLUSION 
 

In his review on the 1990's scholarship on the relationship between the rise 
of the Internet and religious changes Lorne Dawson posed the following questions: 
„Will the Internet change the nature and functioning of religion? Will the changes be 
significant? Will they be incremental, and in line with trends already in place?“ (2000: 
26). From the contemporary standpoint it seems that answers might be affirmative 
in a modest sense. Internet does bring about significant changes in religion, pro-
bably more significant than those brought about by broadcast media such as televi-
sion and radio. The reason behind such development is a radical communication 
paradigm shift that the Internet implies. On the other hand, the changes are incre-
mental indeed. Neither are worldwide religions fundamentally changed and challen-
ged by the advent of the Internet, nor any significant new online-based religions 
have appeared. However, the Internet has changed religious practices throughout 
the world, and has enabled new forms of religious expression. Nevertheless, its 
utopian and radical consequences with regard to religion are yet to happen. 

Hitherto scholarship on the issue of religion and the internet teaches us that 
the topic needs to be theoretically contextualized. First of all, the issue has to be 
linked to the study of the new media and the socio-cultural consequences they imply. 
Furthermore, theoretical contributions need to be placed in the context of sociology 
of religion, that is with contributions that deal with the transformations of religion 
and religiosity in contemporary societies. Our example from Croatia shows that the 
Internet does not have to increase the tendencies of religious individualization and 
pluralization, but can even challenge them by fighting for religious orthodoxy. Our 
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examples also indicate that it is also important to take into account the local religious 
and socio-cultural contexts that affect the dynamics of religion-technology relations. 

Nevertheless, a word of caution is warranted here. The Internet can indeed 
engender a world of networked individualism in the field of religion as well. The cru-
cial question is where do we find these worlds and how visible they are. Namely, religi-
ous individualism can probably be find in numerous discussion between individuals, 
more or less known to one another in offline world, on social media, Internet forums 
and causal comments on online portals. In other words, such spaces are not only to be 
found in obvious choices, such as Second Life and other virtual spaces, but also in the-
se less visible and identifiable interactions that have some impact on religious identity 
of individuals that partake in them. Every day probably millions of identity-seekers 
take part in deeper or more superficial interactions that are however meaningful to 
them and represent quest for identity that doesn't evolve into any kind of deeper and 
permanent community. These interactions are „lost“ in the online world and less visi-
ble to researchers but they are consequential and have real impacts. Therefore, we sho-
uld not place insufficient emphasis the religious changes brought about by the Internet 
only because offline and online worlds proved to be not so detached after all. 
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