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    ABSTRACT

    Digital transformation has made cyberspace a formative environment that shapes attention, relationships, habits, and faith. This article analyzes technical, moral, relational, and spiritual threats in cyberspace, formulates Christian ethics as the basis of digital stewardship, and argues that digital security and digital wellness function as protective and formative practices in faith formation. Using qualitative library research and conceptual analysis, this study examines theological, pedagogical, cybersecurity, digital ethics, and digital wellness literature; as a conceptual study, it uses no empirical sample or observation timeline. The findings show that Christian Religious Education must move beyond technical caution and moral advice toward holistic faith formation. The article contributes a synthesis that forms Christian digital habitus through discernment, integrity, responsibility, and self-control
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INTRODUCTION


Digital transformation has reshaped human
life in fundamental ways. Cyberspace no longer functions merely as a
supplementary channel for communication or information exchange. It has become
a formative environment in which people learn, work, build relationships,
construct opinions, and express religious life. In this context, faith is no
longer practiced only in physical spaces, but also within digital spaces that
shape how people understand themselves, others, and truth. Bingaman (2023, p. 1) describes
digitalization as an irreversible process because digital technology has become
deeply embedded in modern human life. This condition requires Christian
Religious Education to take the digital environment seriously as a space of
formation, not merely as a tool or external medium.


Christian engagement with technology should
not be framed by rejection or uncritical acceptance. Christian faith does not
call believers to be anti-technology, but to use technology wisely through
ethical awareness, digital literacy, and responsibility before God and others.
Boiliu et al. (2025, pp. 219–220) argue that digital
media is not only a communication instrument, but also a formative environment
that influences spiritual identity, ethical behavior, and the practice of
Christian Religious Education in the digital era. Therefore, the central issue
is no longer whether believers should be present in digital spaces, but how
they can inhabit these spaces faithfully, responsibly, and critically.


This question becomes urgent because digital
spaces also produce serious threats. These threats appear in technical forms
such as phishing, data theft, online fraud, and identity misuse. Yet their
impact goes beyond technical vulnerability. Digital threats damage trust,
distort relationships, weaken moral responsibility, and affect the quality of
Christian witness. Cyberspace is therefore not only a technological risk
environment, but also a moral, relational, and spiritual field. When digital
interaction becomes careless, manipulative, or violent, the problem is not
limited to devices and systems. It reaches the human person, the community, and
the formation of faith.


Existing discussions often treat digital
security and Christian digital ethics as separate concerns. Digital security is
commonly reduced to technical protection, risk awareness, and preventive
procedures. At the same time, Christian digital ethics often remains at the
level of general moral advice without sufficient attention to the formative
power of digital platforms, algorithmic culture, emotional reactivity, and
mediated relationships. Both approaches are necessary, but they are not
sufficient. A purely technical approach cannot explain how hatred,
misinformation, addiction, and digital impulsiveness shape character and weaken
Christian witness. A purely moralistic approach cannot adequately address the
structural and cultural logic of digital communication. This
article therefore argues that digital security, Christian ethics, and digital
wellness must be read together as a matter of faith formation.


The contribution of this article lies in its
attempt to synthesize digital security, Christian ethics, and digital wellness
within the framework of Christian Religious Education. Christian ethics
provides the normative ground for digital stewardship. Digital security
functions as a protective praxis that safeguards data, identity, trust, and
community life. Digital wellness functions as a formative praxis that orders
attention, rhythm, emotion, and embodied presence in the midst of digital
pressure. These three dimensions converge toward faith formation and the
cultivation of Christian digital habitus. In this sense, the article does not
merely ask how Christians can avoid digital threats. It asks how believers can
be formed to live wisely, truthfully, and responsibly in cyberspace.


Based on this problem, this article asks how
cyberspace generates technical, moral, relational, and spiritual threats; how
Christian ethics can ground digital stewardship in the use of digital media;
and how digital security and digital wellness can function as formative
practices within Christian Religious Education. The focus is not only technical
caution, but holistic faith formation in cyberspace, so that Christian presence
in the digital age may be marked by discernment, relational integrity, digital
responsibility, and self-control.


 


LITERATURE
REVIEW


1.  
Digital
Technology as a Cultural and Formative Space


Digital technology should be read as
part of human culture, not merely as a technical instrument or external threat.
In Christian Religious Education, human beings are cultural agents who think,
create, communicate, and organize common life. From this perspective, digital
technology expresses the human capacity to engage and shape social reality.
This starting point prevents a technophobic view of cyberspace. Gulo and
Tapilaha (2024, pp. 105–106) argue that Christian
Religious Education in the digital era cannot simply preserve older pedagogical
models because technological change has reshaped how people access information,
communicate, and understand the world. Tarihoran et al. (2024, pp. 16–17) also show that
technology can expand the possibilities of faith formation through interactive
media, online resources, and learning spaces that are closer to digital
generations, as long as its use remains careful and pedagogically responsible.


Yet the cultural location of digital
technology does not make it neutral. Technology carries an ambivalent character
because it stands within human creativity and human moral fragility at the same
time. It can open new possibilities for learning, ministry, and faith
formation, but it can also intensify distraction, manipulation, and
dehumanization. Waruwu and Lawalata (2024, pp. 22–24) emphasize that
digital technology 5.0 creates a complex environment in which Christian values
such as honesty, justice, love, and responsibility must be integrated into
digital culture. Immanuela (2024, pp. 81–82) notes that churches
in the digital era face moral shifts, relativism, value conflicts, and social
media pressures that may weaken faith integrity without serious education and
accompaniment. Leone (2024, pp. 1–2) further argues that
every technological leap carries forms of sacrifice, including the possible
loss of depth, boundaries, and human wholeness when progress lacks ethical
direction. Therefore, digital technology must be critically embraced. It is
neither an enemy to reject nor a neutral tool to use without moral discernment.


 


 


2.  
Christian
Ethics and Digital Stewardship


Christian ethics provides the
normative basis for digital stewardship because digital life involves more than
access, speed, and technical skill. It involves truth, identity, relationships,
attention, emotion, and responsibility. Digital stewardship, therefore, cannot
be reduced to safe media use. It refers to the faithful management of digital
presence before God and others. Elizabeth and Mikaere (2025, pp. 55–56) show that the
ethical challenge of the digital world is not located only in technology
itself, but also in threats to accountability and spiritual integrity in
Christian service. Digital engagement therefore cannot be separated from love,
humility, justice, and stewardship. In a more pedagogical frame, Sari and
Bermuli (2021, pp. 46–47) argue that technological
development does not automatically produce moral development. Christian ethics
must function as a foundation for character formation grounded in God’s truth
rather than in the relativism that often shapes digital culture.


Within this framework, Christian
digital stewardship can be organized around three ethical principles. The first
is truth and integrity. Digital communication requires verification, honesty,
and responsibility because speed and virality often weaken the discipline of
truth. The second is love, respect, and digital empathy. Digital interaction
must recognize the dignity of persons behind accounts, comments, images, and
messages, so disagreement does not become humiliation or dehumanization. The
third is stewardship of speech, attention, and emotion. Digital platforms often
intensify impulsive reactions, anger, and performative communication. Christian
ethics therefore calls believers to govern not only what they say online, but
also how they attend, respond, and participate. In this sense, digital ethics
is not a list of prohibitions. It is a formative framework for cultivating
Christian character in cyberspace.


 


3.  
Faith
Formation, Shared Praxis, and Christian Digital Habitus


Thomas H. Groome’s concept of shared
praxis helps explain why digital experience must enter the field of faith
formation. Groome (1991, p. 18) argues that the
purpose of Christian education is to form faith that is truly lived. Religious
education therefore should not stop at the transmission of knowledge. It must
inform, form, and transform persons within the lived reality of Christian
faith. The strength of shared praxis lies in its movement from concrete life
experience to critical reflection, from reflection to engagement with the
Christian story and vision, and from that engagement to responsible decision
and action (Nagle, 2019, pp. 2,
4–6).
This approach matters in the digital era because digital experience is not
external to faith. It shapes attention, relationships, moral judgment, and
religious imagination. For this reason, digital experience must be brought into
theological reflection rather than being left to operate silently as an
unexamined teacher.


James K. A. Smith (2009, pp. 27, 29) deepens this
argument by showing that human beings are shaped not only by what they think,
but by what they love. Education is never neutral because every formative
practice directs desire, shapes imagination, and trains a particular vision of
the good life. Smith (2009, p. 55) also argues that
repeated practices can form habitus, or a second nature, which later works
almost spontaneously in human life. In the digital context, social media,
notifications, viral culture, and short-form video streams are not merely
channels of communication. They are cultural practices that train attention,
stimulate desire, accelerate response, and gradually shape disposition. The
digital problem is therefore not only the presence of harmful content. It is
also the kind of person being formed through daily digital habits.


This article uses the term Christian
digital habitus to describe a relatively stable disposition formed through
faith within digital life. Oliver et al. (2020, p. 130) refer to a
spiritually wise digital habitus as the capacity to apply wisdom from spiritual
traditions to socially mediated digital participation. This insight shows that
Christian presence online cannot be measured merely by the frequency of
religious posts, but by the wisdom that shapes interaction, response,
boundaries, and attention. La Cruz and Mora (2024, pp. 3–4) also describe
digital habitus as an internalized system of schemes that generates thoughts,
actions, desires, and perceptions within digital culture. Thus, Christian
digital habitus is not a decorative religious identity in cyberspace. It is the
fruit of faith formation that shapes how believers discern, communicate,
protect others, and govern themselves in digital environments.


 


4.  
Conceptual
Framework


This article develops
a conceptual framework for reading digital life as a cultural and formative
space marked by concrete threats to truth, trust, identity, and community.
Within this framework, Christian ethics functions as the normative ground of
digital stewardship. Digital security functions as protective praxis that
safeguards data, identity, trust, and community life from external threats.
Digital wellness functions as formative praxis that orders attention, emotion,
rhythm, and presence from within. Faith formation integrates these practices
through theological reflection and responsible action. The expected outcome is
Christian digital habitus, expressed through discernment, relational integrity,
digital responsibility, and self-control.


 





 









METHODOLOGY


This article employed
a qualitative conceptual design through library research and conceptual
analysis. It did not seek to measure variables, test hypotheses, or generalize
from empirical respondents. Its purpose was to construct an integrated
conceptual framework for interpreting digital security, Christian ethics,
digital wellness, and faith formation in cyberspace. The textual materials
analyzed in this study consisted of selected theological, pedagogical, digital
ethics, cybersecurity, and digital wellness literature, including scholarly
books, peer-reviewed journal articles, and relevant institutional reports.
Since this is a conceptual study, it did not involve field participants,
empirical samples, or observation timelines. The literature was selected based
on its relevance to four conceptual domains: digital threats, Christian digital
stewardship, faith formation, and Christian digital habitus.


The analytical
procedure followed a systematic process of conceptual reading and synthesis.
First, the literature was selected and focused according to the research
questions. Second, key arguments were condensed into thematic categories,
including cyberspace threats, digital stewardship, protective praxis, formative
praxis, and faith formation. Third, these categories were organized into a
conceptual display to clarify their relationships. Fourth, the emerging
synthesis was examined for conceptual coherence, theological relevance, and
pedagogical implications. This procedure follows the account of
qualitative analysis proposed by Miles et al. (2014, pp. 8–10), which describes
analysis as an interactive process of data condensation, data display, and
conclusion drawing or verification. It also follows the view of Ravitch
and Riggan (2017, pp. 26, 30) that a conceptual framework is an argument about
why a topic matters and why the theoretical and methodological choices used to
study it are appropriate and rigorous. Through this process, the article develops
a framework in which Christian ethics provides the normative ground, digital
security functions as protective praxis, digital wellness functions as
formative praxis, and faith formation leads toward Christian digital habitus.


 


RESULTS AND DISCUSSION


1.  
Cyberspace Threats


Cyberspace must be
examined as a field of risk because digital threats no longer attack only
devices, systems, or platforms. They also enter the domains of truth,
relationships, trust, and Christian witness. One of the most visible threats is
misinformation and disinformation. In Indonesia, the Ministry of Communication
and Digital Affairs (2025) identified
and clarified 1,923 pieces of hoax-related content throughout 2024, with the
highest number recorded in October at 215 cases. Fraud-related hoaxes became
the dominant category. This figure shows that the Indonesian digital sphere is
not only dense with information but also filled with manipulative content that
distorts public discernment and weakens the ability to distinguish truth from
deception.


This
danger becomes more complex when misinformation appears not only in written
form, but also through video, audio, and images that are easier to trust.
Juditha and Darmawan (2024,
p. 167) note that in early 2024, the Indonesian government had handled 2,882
pieces of hoax-related content on social media, 203 of which were related to
the 2024 election. They also show that manipulated hoaxes were widely
circulated through YouTube and TikTok, while artificial intelligence-based
hoaxes were becoming increasingly prominent. A 2026 report from the Yogyakarta
Center for Human Resources Development and Research in Communication and
Digital Affairs (BPSDMP Komdigi Yogyakarta) further indicates that deepfake
attacks increased by 1,400 percent year-on-year from 2024 to 2025, while
AI-based phishing also rose sharply, with a reported success rate of 54 to 60
percent (Kementerian
Komunikasi dan Digital, 2026). These developments indicate
that digital threats are no longer limited to ordinary false information. They
now include the manipulation of faces, voices, images, and identities that can
deceive both verification systems and human perception. For Christian
communities, this condition is highly consequential. Sermon clips, theological
statements, or public remarks from church leaders can be edited, removed from
context, or fabricated in ways that damage reputation, create suspicion, and
weaken communal trust.


Cyberspace also threatens
human dignity through cyberbullying and hate speech. WHO Europe (2024) reported
that one in six school-aged children experienced cyberbullying. UNICEF (2019) also
reported that one in three young people in 30 countries had experienced online
bullying, and one in five had skipped school because of it. These data show
that digital space is not merely a site of interaction. It can also become a
space where social and psychological wounds are produced and intensified. In
Indonesia, this problem is also evident. Muannas and Mansyur (2020, p.
125) argue that Indonesia has a very high level of social media use,
but weak digital literacy often causes users to lose control and participate in
hate speech. From a Christian perspective, cyberbullying and hate speech cannot
be treated merely as inappropriate online behavior. They violate human dignity
and show how digital environments can form reactive, aggressive, and
empathy-poor characters when they are not critically guided.


Another
serious set of threats involves phishing, online fraud, and impersonation. These
threats work by exploiting something deeply human: trust. The Anti-Phishing
Working Group (2025, p.
2) reported 1,003,924 phishing attacks in the first quarter of 2025,
indicating the massive scale of this threat. In Indonesia, ANTARA cited the
Ministry of Communication and Informatics as stating that from 2017 to 2024,
the cekrekening.id service received 572,000 reports of bank accounts
linked to online fraud. Online buying and selling fraud dominated the reports,
with 528,415 complaints, followed by 43,770 complaints related to fictitious
investment schemes (Rochman,
2024). The destructive power of digital threats was also visible in the
2024 ransomware attack on Indonesia’s National Data Center. Reuters (2024) reported
that the attack affected more than 160 government agencies and involved an 8
million US dollar ransom demand, while 98 percent of the data in one affected
data center reportedly had no adequate backup. If digital threats can paralyze
public services and erode trust at the state level, similar threats cannot be
treated lightly at the level of churches, schools, and Christian communities.


These cases show that
cyberspace is not only a space of information exchange. It is also a space
where trust, innocence, solidarity, and institutional credibility can be
exploited. In Christian communities, this risk becomes more serious when
perpetrators misuse the names of pastors, church leaders, ministry committees,
school administrators, or trusted members to obtain money, personal data, or
digital access. In such cases, digital threats do not merely attack individual
users. They attack the network of trust that sustains ecclesial, educational,
and familial life. Therefore, digital security is not only a technical concern.
It is also a communal and moral responsibility.


Based on this analysis,
cyberspace threats operate at three interconnected levels. First, they threaten
data and privacy. When congregational data, pastoral communication, ministry
documents, or family identities are leaked or misused, the damage affects not
only administrative systems but also the dignity and sense of safety of the
community. Second, they threaten relationships and trust. Cyberbullying, online
fraud, impersonation, and hate speech create suspicion, emotional wounds, and
relational fractures. Third, they threaten narrative and doctrine. Hoaxes,
manipulated sermon clips, and deepfakes weaken the community’s ability to
distinguish truth from manipulation and may be used to divide believers. These
threats show that the central question is not simply whether Christians should
use digital technology, but whether they can inhabit digital space without
losing truth, love, integrity, and faithfulness. Without theological, ethical,
and pedagogical discernment, cyberspace can shift from a space of learning and
ministry into a space that fragments attention, fractures community, and
damages Christian witness.


 


2.  
Christian Ethical Responses to Digital Threats


Cyberspace threats require
more than technical caution. They demand a Christian ethical response to
distorted truth, manipulated identity, violated dignity, and unmanaged emotion.
In this section, Christian ethics is not treated as general moral advice, but
as a concrete response to the ways digital environments deform communication,
weaken trust, and normalize careless participation. Three responses are
decisive: truth and integrity, love and digital empathy, and the stewardship of
speech, attention, and emotion.


Truth and integrity form
the first response because misinformation, deepfake manipulation, and
decontextualized content damage the moral conditions of communal life. Digital
media works through speed, repetition, and engagement. Under this logic, the
fastest information often appears more persuasive than the most accurate
information. Caled and Silva (2022,
pp. 123–124) show that digital media enables users to produce and circulate
unverified content, while the source and context of an upload often become
difficult to trace. Verification, therefore, is not a minor technical habit. It
is a moral responsibility. Ephesians 4:25 gives a theological ground for this
responsibility by placing truth-telling inside the life of the community. To
speak truth in digital space means refusing to share unverified information,
refusing to distort quotations, and refusing to circulate sermon clips, public
statements, or theological claims outside their proper context.


Integrity also concerns
identity. Digital culture rewards visibility, influence, and performance. This
can encourage users to curate an image that is more strategic than truthful.
The ethical problem becomes sharper when identity is used to deceive,
impersonate, manipulate authority, or build false credibility. Such acts do not
merely violate digital etiquette. They damage Christian witness. Kia and
Majesty (2026, p.
83) emphasize that Christian digital communication requires truthful
speech and wise participation, so cyberspace can become a channel for
responsible witness rather than a threat to it. Integrity, therefore, demands
transparent identity, accurate context, and the willingness to correct
mistakes. A Christian digital presence cannot separate visibility from
truthfulness.


Love, respect, and digital
empathy form the second response. Cyberbullying and hate speech expose how
easily digital interaction can erase the person behind the account. Bularca et
al. (2024, p.
1) show that cyberbullying on social media includes verbal
harassment, threats, humiliation through sensitive content, exclusion from
groups, and the exposure of personal secrets, while many bystanders remain
silent. This means digital violence is sustained not only by aggressors, but
also by passive spectators. Matthew 22:39 grounds the Christian response: the
neighbor must be loved as oneself. In cyberspace, this command means that a
person must never be reduced to a target of ridicule, humiliation, or
exclusion. Anti-cyberbullying is therefore not merely a demand for polite
communication. It is a defense of human dignity.


This ethical demand also
applies to hate speech. Anttila and Domínguez-Armas (2025,
pp. 695–696) argue that hate speech can operate as argumentative exclusion,
which removes persons or groups from fair participation in public discourse.
This insight sharpens the issue. The deepest problem with hate speech is not
only its harsh language, but its attempt to deny others recognition as moral
subjects. Christian ethics does not abolish correction, disagreement, or public
critique. It rejects speech that humiliates, dehumanizes, and silences. Love
in digital space is not mere tolerance. It is a disciplined regard for the
dignity of the other.


The third response
concerns the stewardship of speech, attention, and emotion. Digital conflict
often begins not with planned malice, but with unmanaged reaction. Steinert and
Dennis (2022,
pp. 1–2) explain that social media contains emotional affordances, namely
features that enable, encourage, and amplify emotional responses through
notifications, instant feedback, and repeated interaction. These affordances
help explain why digital spaces can quickly become arenas of anger,
retaliation, and impulsive judgment. James 1:19 offers a counter-rhythm: quick
to listen, slow to speak, and slow to anger. This is not a call to silence. It
is a moral correction to a digital culture that treats speed as virtue and
reaction as relevance.


For Christian Religious
Education, these ethical responses must not remain external rules. Faith
education does not stop at the transmission of doctrine. It forms ways of
thinking, speaking, responding, and relating. Truth trains verification.
Integrity trains honest presence. Love trains recognition of dignity.
Stewardship of speech and emotion trains restraint. Without these practices,
digital space will continue to form users who are reactive, easily provoked,
and careless with the truth. With these practices, cyberspace can become an
arena where Christian faith is practiced with maturity, clarity, and
responsibility. Christian ethics thus turns digital discernment into a concrete
practice of truthful, dignified, and responsible participation.


 


3.  
Digital Security and Digital Wellness as Protective-Formative
Praxis


Christian ethics remains
incomplete if it does not become practice. In Christian Religious Education,
digital formation cannot stop at knowing what is dangerous or what is morally
right. It must train believers to live safely, wisely, and responsibly within
digital environments. Digital security and digital wellness serve this task
through two related movements. Digital security protects persons and
communities from external threats such as fraud, data leakage, identity abuse,
and unauthorized access. Digital wellness forms internal habits that order
attention, emotion, rhythm, and presence. Together, they prevent digital
education from remaining at the level of moral instruction and move it toward
lived practice. This direction is consistent with the need to connect
technology with spiritual formation, biblical community, responsible habits,
self-control, and wisdom in Christian education (Chrismastianto
et al., 2022, pp. 255–256; Sipahutar et al., 2025, pp. 800–801).


Digital security should
first be read as protective praxis. It includes technical procedures such as
two-factor authentication, password management, data backup, and access
control. These tools matter, but they remain instruments. They cannot carry the
whole moral weight of digital life. When security is reduced to devices,
software, or procedural compliance, it fails to address the habits that make a
community vulnerable. Salam et al. (2026,
pp. 1–3, 11) show that cyber vulnerability in digitalized institutions grows
not only from system weaknesses, but also from low awareness, limited training,
and weak integrated policy. This finding matters for churches, schools, and
Christian communities. Digital security fails when responsibility is not
trained as a communal habit.


Digital security must
therefore become a culture of communal vigilance. A donation request sent under
the name of a pastor, treasurer, committee chair, or ministry leader should not
be trusted merely because the sender looks familiar. It needs secondary
verification through another channel. Congregational data, catechism class
records, phone numbers, aid recipient lists, ministry documents, and pastoral
conversations should not be shared widely simply because a digital group is
considered internal. A screenshot of a private conversation is not a small
matter when it exposes confidentiality, damages trust, or violates pastoral
care. In such cases, digital failure becomes relational failure. Safety
weakens, trust erodes, and the community learns that digital closeness does not
automatically mean protection.


For this reason, digital
security becomes a practical expression of Christian love. It protects others
from negligence, prevents communities from manipulation, and refuses naïveté
that is often mistaken for trust. This does not mean cultivating suspicion
toward every digital interaction. It means cultivating disciplined care for
data, identity, privacy, and relational trust. A Christian community that
practices digital security learns to verify before acting, limit access before
data is misused, protect confidential communication before relationships are
damaged, and treat digital responsibility as part of love for neighbor.
Security becomes protective praxis when it guards the fragile conditions that
make communal life possible.


Yet a safe digital life is
not complete when a person is merely protected from fraud or data misuse. A
believer may avoid phishing and still become distracted, exhausted, reactive,
and unable to remain present. This is where digital wellness becomes formative
praxis. Laffier et al. (2025,
pp. 1–2) define digital wellness as the development of a healthy
relationship with technology so that people can flourish and relate well in
digital environments. They connect digital wellness with self-awareness,
mindfulness, self-regulation, and conflict management. The issue is not simply
how many hours a person uses a phone. The deeper question is whether digital
life still allows a person to be present in learning, prayer, worship, work,
family, and community.


Digital wellness gives
moral and pedagogical weight to boundaries. Boundaries are not punishment
against technology. They are practices of self-governance. Fu and Sideris (2024,
pp. 469–470, 482) show that digital disconnection does not always mean withdrawing
completely from digital life. It can take the form of limiting certain
applications, avoiding features that intensify attachment, or creating pauses
that allow affective and social recovery. Arness and Ollis (2023,
pp. 24379–24380) further show that problematic social media use relates to
attention dysregulation, including difficulty controlling the urge to reopen
social media, seek validation, or shift attention impulsively. These findings
clarify why digital wellness cannot be taught as a shallow instruction to “use
the phone less.” It requires practices that train attention, restraint, and
presence.


In Christian practice,
such formation can take concrete forms: turning off nonessential notifications,
setting boundaries for digital communication, creating tech-free spaces at the
dining table or during worship, and keeping time for silence without devices.
These actions may look ordinary, but they form the capacity to be fully present
before God, others, and oneself. The idea of a digital Sabbath belongs here. It
is not a rejection of technology. It is a spiritual practice of stopping,
creating distance, and refusing constant availability to the digital stream.
Kia and Majesty (2026,
pp. 84–85) frame this kind of digital pause as a way of recovering presence
and spiritual orientation in digital life. Digital wellness becomes formative
praxis because it trains believers not to be governed by notification, urgency,
validation, or emotional impulse.


Digital security and
digital wellness must therefore be held together. Digital security protects the
community from external threats such as fraud, data leakage, and identity
misuse. Digital wellness addresses internal disorders such as fragmented
attention, exhaustion, dependency, and the loss of healthy boundaries. If
digital security fails, the community becomes vulnerable to attack. If digital
wellness fails, the person becomes governed by digital demands. A community
that stresses security alone may become cautious but still exhausted and
reactive. A community that stresses wellness alone may feel balanced, but
remain careless with data and trust. In Christian Religious Education, both are
practices of faith. Digital security trains responsibility and protection of
others. Digital wellness trains self-control, healthy boundaries, and full
presence. Together, they form a digital life that is safe, responsible, and
spiritually ordered.


 


4.  
Toward a Christian Digital Habitus


Digital security,
Christian ethics, and digital wellness converge in one pedagogical direction:
the formation of a Christian digital habitus. This habitus does not refer to
religious activity online in a superficial sense. It names the settled pattern
by which faith shapes perception, judgment, speech, responsibility, and
restraint in digital environments. The need for such a habitus becomes clear
because digital media have become lived spaces that shape consciousness,
values, identity, spirituality, and social relations, not merely channels of
communication (Dwiraharjo
& Putrawan, 2026, pp. 1–2). For Christian Religious Education, the
issue is therefore not only what believers access online, but how repeated
digital practices form the kind of persons they become. This is where faith
formation must bridge confessed belief and lived reality through identity
clarification, reflection, and an integrated Christian way of life (Moyo
& Pali, 2025, pp. 1–2).


A Christian digital
habitus grows when digital discipleship moves beyond content delivery. Darmawan
et al. (2024,
pp. 1, 4) show that digital discipleship can support youth faith growth
when it is connected with mentoring, spiritual life, service, and mission. This
point matters for the argument of this article. Christian formation in
cyberspace cannot rely on religious posts, online worship clips, or moral
warnings alone. It requires practices that train believers to judge what is
true, speak with integrity, protect others, govern attention, and resist
digital pressures that reward speed, visibility, and reaction. Habitus is
formed when these practices become stable patterns of response, not occasional
acts of caution.


The first marks of this
habitus are discernment and integrity. Discernment resists the speed of digital
circulation. It trains believers to examine information, delay reaction, test
truth, and refuse manipulated content. This matters because algorithmic
environments do not simply display religious communication. They filter,
amplify, and rank it. Fahed (2025, p.
12) shows that algorithms function as gatekeepers of religious
presence and shape what is heard, ignored, and valued in digital religious
life. Christian discernment therefore asks more than whether content sounds
religious. It asks whether it is true, contextual, charitable, and responsible.
Integrity strengthens this discernment. It refuses false identity, spiritual
performance, decontextualized teaching, and witness that seeks visibility
without truthfulness. Christian presence in cyberspace loses moral weight when
it becomes image management.


The second marks are
responsibility and self-control. Responsibility means that digital action
carries moral consequences. A forwarded message, screenshot, edited video,
exposed file, public comment, or financial request can protect a community or
injure it. In this sense, responsibility gathers the ethical and protective
dimensions discussed earlier: guarding data, protecting pastoral communication,
verifying requests, and refusing to circulate private material without consent.
Self-control addresses the inner side of the same formation. It trains
believers to set boundaries, govern attention, manage emotion, practice digital
pauses, and refuse domination by notifications, urgency, and validation. Dwiraharjo
and Putrawan (2026, p.
7) argue that digital spirituality must be relationally and
ethically demanding, oriented toward empathy, dialogue, and communal
responsibility rather than uncritical adaptation to consumerist logic. Lontoh
and Wibowo (2025,
pp. 1, 12) also show that digital worship and virtual community create new
possibilities for engagement, yet raise serious questions about authenticity,
intimacy, and spiritual depth. These concerns confirm that Christian digital
habitus must form both outward responsibility and inward discipline.


The
conceptual contribution lies here. Digital security protects the
vulnerable conditions of communal life. Christian ethics gives normative direction
to truth, dignity, and responsibility. Digital wellness orders attention,
emotion, rhythm, and presence. None of these elements is sufficient in
isolation. Together, they become pedagogical pathways toward a Christian
digital habitus marked by discernment, integrity, responsibility, and
self-control. Churches and Christian educational institutions, therefore,
cannot be satisfied with digital activity, online reach, or religious
visibility. They must become formative communities within digital culture.
Digital transformation already touches worship, pastoral care, education, and
community development (Schlag
et al., 2025, pp. 1–2). The task of Christian Religious Education is to form believers
who can inhabit cyberspace with faithfulness, truthfulness, care, and
disciplined freedom. A Christian digital habitus is faith made durable in the
habits of digital life.


 


CONCLUSIONS AND RECOMMENDATIONS


Cyberspace must be treated as a formative
environment that shapes attention, relationships, habits, trust, and Christian
witness. Digital
threats affect more than devices and systems. They damage data and privacy,
relationships and trust, narrative and doctrine, as well as the quality of
Christian presence in public digital life. For this reason, Christian Religious
Education cannot respond to digital culture only through technical caution or
general moral advice. It requires an integrated pedagogical response in which
Christian ethics gives normative direction, digital security protects communal
life, and digital wellness forms healthy patterns of attention, emotion,
rhythm, and presence.


The main contribution of this article is the
synthesis of digital security, Christian ethics, and digital wellness as
pedagogical pathways toward a Christian digital habitus. This habitus is
expressed through discernment, integrity, responsibility, and self-control.
Discernment trains believers to test information and resist manipulation.
Integrity forms truthful digital presence. Responsibility protects data, trust,
and community life. Self-control orders digital boundaries and prevents
believers from being governed by notification, urgency, and online validation.
Faith formation in the digital age therefore moves beyond knowing what is
right. It trains believers to live rightly, wisely, and responsibly in
cyberspace.


The implementation of this argument requires
concrete practices in churches, families, schools, and Christian educational
institutions. Churches need protocols for protecting congregational data,
verifying financial requests, managing digital communication, and guarding
pastoral confidentiality. Schools and Christian education programs need to
integrate digital security, ethical communication, digital wellness, and
theological reflection into learning activities. Families need to cultivate
shared digital rhythms, responsible media use, tech-free spaces, and regular
conversations about faith and digital life. These practices should not aim at
withdrawal from digital culture. They should form believers who can inhabit
digital spaces with truthfulness, care, critical discernment, and faithful
witness.


 


ADVANCED RESEARCH


This study is limited to conceptual and
literature-based analysis. It does not use empirical fieldwork, interviews,
surveys, classroom observation, or congregational case studies. Its proposed
framework therefore still needs to be tested in concrete educational,
ecclesial, and family contexts. Future research may examine how Christian
digital habitus is formed among learners, families, educators, pastors, and
church communities through empirical qualitative or mixed-method studies.


Further studies may also evaluate the
practical use of digital security and digital wellness programs in Christian
Religious Education. Research can examine how churches protect pastoral data,
how schools teach ethical digital communication, how families practice digital
Sabbath, and how youth groups build habits of discernment, integrity,
responsibility, and self-control. Comparative studies across denominations, age
groups, urban and rural contexts, and hybrid worship communities would help
refine the framework. Such research can test, strengthen, or revise the
conceptual model proposed in this article.
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