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Abstract  

Simon Hill, ȬHybrid Christian Youth Ministry: A Study of Closed-Group Social Mediaȭ 

Master of Theology, Middlesex University/London School of Theology, 2022. 

The youth ministry field has been slow to respond to the rise of social media use among 

young people, due to concerns that are both practical and theological. Scholars have 

studied the use of digital forms in Christian ministry and have often formed opposing 

dystopian/utopian views. Now, the impact of the pandemic has made this topic a major 

concern and increased experimentation.  

There is little evidence of scholars examining the use of group messaging apps as a 

distinct form of closed-group social media. However, the Wave youth group have been 

pioneering the adoption of social media into their youth ministry and practice since 

2016. This thesis examines two cohorts from the Wave, the first using Facebook 

Messenger and the second on Instagram. A practical theology methodology is used to 

explore empirical data drawn from social media feeds and focus groups with youth 

leaders, relating them to the wider field of youth ministry .  

Two areas are discussed: firstly , concerning community . As leaders accompany the 

group on social media, this enables improvisation and reflection with young people; 

Ȭdoingȭ and Ȭbeingȭ together. It extends incarnational youth ministry , drawing attention 

to dynamics of absence and presence. Secondly, discipleship considers the strategic 

potential  of social media and its ability to provide quick response to circumstances, as 

seen during the pandemic. Models to assess engagement identify l evels of interaction  

which range from phatic communication through to expressions of Christian practices, 

raising expectations regarding discipleship.  

This thesis draws out key learning from the Wave group leaders and argues for a hybrid 

ministry as a best of both worlds approach, enabling a flow of interactivity between real 

and virtual spaces. This is of profound significance with implications not just for the 

future of youth ministry but for the whole church.  
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Glossary  

App  ɀ an application installed on a smart phone or tablet. 

Closed-group  ɀ members of a group messaging service where access is controlled by 

ÁÎ ÁÄÍÉÎÉÓÔÒÁÔÏÒ ÆÒÏÍ ÔÈÅ ÇÒÏÕÐȢ ɉ&ÏÒ ÔÈÅ Ȭ7ÁÖÅȭȟ this role is held by group leader Ben). 

Digital media  ɀ an umbrella term for all forms of digital media which includes the 

Internet, blogs, videoconferencing as well as all forms of social media. 

Facebook Messenger  ɀ a group messaging service, which can be linked to Facebook 

but also operates through a separate app (minimum age 13). 

Group chat  ɀ informal expression for the conversation within a group messaging 

service. 

Hybrid  ɀ here refers to a blend of social media use (virtual world) and in -person 

meetings (real world). 

Instagram  ɀ a social media platform (minimum age 13). Whilst not exclusively a group 

messaging service, it does allow for conversations alongside the main profile page, 

accessed only by those authorised by the owner.  

Platform  ɀ a term for software which enables the publishing of social media posts 

including  for example, Facebook, Twitter. 

Social media  ɀ applications and websites that allow users to create and share their own 

content, and build a network of friends or followers. Examples include: YouTube, 

Facebook, Instagram, Snapchat and TikTok. 

WhatsApp  ɀ the most popular group messaging service (minimum age 16). 
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1. Introduction  

Social media use is almost ubiquitous among young people with  95% of 15-year-olds 

using platforms in 2021.1 Much has been written about its effect on young people, raising 

major concerns. 4ÈÅ .ÅÔÆÌÉØ ÆÉÌÍ Ȭ4ÈÅ Social Dilemmaȭ ÁÎÄ ÔÈÅ ÁÃÃÏÍÐÁÎÙÉÎÇ ×ÏÒË ÏÆ 

the Centre for Humane Technology sets out the dark side of social media very starkly, 

with a dystopian view of its impact on society.2 

Much criticism rests with the design and control of social media platforms by huge 

corporations with commercial interests. Parallels are drawn between how social media 

companies utilise technology to control behaviour with complex algorithms, and the 

way authoritarian cults exploit the vulnerable. Therefore, we need to reclaim our minds, 

detach from social media, assess and evaluate its impact on our lives.3 

This study aims to do some of this examination and evaluation, not being naïve to the 

risks but alert to the reality of social media dominance among teenagers and the need 

therefore for youth ministers to critically reflect on their own engagement. The youth 

ministry community has been slow to engage with social media use and its impact on 

young people, with few studies examining the subject in this context.  

Where studies do exist, they concern posting on platforms such as Facebook and 

Instagram by individual s on their profile pages, building up their network of followers . 

Another form of social media use exists, in the world of group messaging services such 

as WhatsApp and Facebook Messenger. Use of these apps is on the increase with a 

recent survey indicating that 9 out of 10 8ɀ17-year-olds are using these services in the 

UK, despite a minimum age limit of 13 for many platforms, and 16 for WhatsApp.4  

 
1 Ofcom, Online Nation 2021 data. https://www.ofcom.org.uk/__data/assets/pdf_file/0013/220414/online-
nation-2021-report.pdf , 5, accessed 29.01.22. 
2 #ÅÎÔÅÒ ÆÏÒ (ÕÍÁÎÅ 4ÅÃÈÎÏÌÏÇÙȟ Ȭ4ÈÅ $ÁÒË 3ÉÄÅ ÏÆ 3ÏÃÉÁÌ -ÅÄÉÁȭȟ 
https://www.humanetech.com/infographic -dark-side-social-media, accessed 30.09.22. 
3  #ÅÎÔÅÒ ÆÏÒ (ÕÍÁÎ 4ÅÃÈÎÏÌÏÇÙȟ Ȭ(Ï× 3ÏÃÉÁÌ -ÅÄÉÁ &ÅÁÔÕÒÅÓ 0ÁÒÁÌÌÅÌ #ÕÌÔ 4ÅÃÈÎÉÑÕÅÓȭȟ άΪάάȟ 
https://www.humanetech.com/insights/how -social-media-features-parallel-cult -techniques, accessed 
30.09.22.  
4 #ÈÉÌÄÒÅÎȭÓ #ÏÍÍÉÓÓÉÏÎÅÒȟ Ȭ!ÃÃÅÓÓ $ÅÎÉÅÄȭȟ άΪάΪ, https://www.childrenscommissioner.gov.uk/wp -
content/uploads/2020/12/cco-access-denied.pdf, 2, accessed 29.01.22. 

https://www.ofcom.org.uk/__data/assets/pdf_file/0013/220414/online-nation-2021-report.pdf
https://www.ofcom.org.uk/__data/assets/pdf_file/0013/220414/online-nation-2021-report.pdf
https://www.humanetech.com/infographic-dark-side-social-media
https://www.humanetech.com/insights/how-social-media-features-parallel-cult-techniques
https://www.childrenscommissioner.gov.uk/wp-content/uploads/2020/12/cco-access-denied.pdf
https://www.childrenscommissioner.gov.uk/wp-content/uploads/2020/12/cco-access-denied.pdf
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Using social media for group messaging is a distinctly different form of engagement 

than building a personal profile. The closed-group format is a hitherto unexplored area, 

enabling a private, virtual  space which negates many of the serious concerns around the 

dark side of social media. The use of group messaging can be adopted for youth ministry , 

allowing ÌÅÁÄÅÒÓ ÔÏ ÂÅ Ȭ×ÉÔÈȭ ÙÏÕÎÇ ÐÅÏÐÌÅ ÁÃÒÏÓÓ ÔÈÅ ×ÅÅË, enhancing youth ministry 

through hybrid use of real and virtual spaces. The importance of accompaniment has 

its roots in youth work principles of leaders meeting young people where they are, being 

present with them as a co-traveller in a position of trust. This with -ness has a theological 

basis as a model for incarnational youth ministry based on the Emmaus-road biblical 

narrative.5  

This study focuses on ÔÈÅ Ȭ7ÁÖÅȭ youth group, who have pioneered the use of social 

media since 2016. Two cohorts of young people and their youth leaders have 

participated in group messaging on Facebook Messenger and Instagram. This study 

aims to examine this practice to discover what can be learned about using social media 

in this way as part of a hybrid youth ministry that operates in real and virtual worlds.  

The global pandemic has heightened the need to consider use of digital technology in 

ministry and this research aims to offer the youth ministry field a reflection  on its 

potential  to enhance practice. There are many challenges here. Some are practical, 

concerning the safety of use for young people and youth leaders. Others are theological, 

for example, is this a legitimate form of ministry ? What values operate here and can use 

remain faithful to youth ministry practice?  

To begin, the methodology of the study combines both empirical research with a 

practical theology approach, starting from the experience of the Wave Youth Group 

rather than Scripture or tradition. 6  First, we consider the ontological approach taken in 

the study, before exploring the practical theology methodology and then the method 

for the qualitative research is explained.  

 
5 Maxine Green and Chandu D. Christian, Accompanying: Young People on Their Spiritual Quest, London: 
Church House Publishing, 1998. 
6 -ÁÒË #ÁÒÔÌÅÄÇÅȟ Ȭ#ÁÎ 4ÈÅÏÌÏÇÙ ÂÅ 0ÒÁÃÔÉÃÁÌȩ 0ÁÒÔ Ϋȭȟ Journal of Contemporary Ministry 3 (2007): 9. 
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In chapter 2, a literature review considers the adoption of digital media within churches 

before focusing on examples within youth ministry and reflecting on the impact of the 

global pandemic in accelerating interest in this field.  

Chapter 3 presents the findings of the research before the empirical research is discussed 

in relation to youth ministry through subsequent chapters. In chapter 4, the use of social 

media to form community is examined as a method of accompanying young people. The 

consequences for discipleship are explored in chapter 5, looking at how social media is 

adopted as a strategic tool that helps leaders reflect on levels of engagement in youth 

ministry.  

The concluding chapter outlines recommendations for future use, reviews the research 

process here and offers areas for further examination in future studies. 

1.1 Ontology  

Fundamental to any research study is the question of what can truly be understood. 

There are broadly two extremes of ontological positions, from a positivist approach 

assuming a concrete reality which can be objectively understood through to a 

phenomenological or interpretivist view where reality can only be identified through 

the human mind and social constructs.7 I aim to take a middle approach between the 

extremes of positivism and interpretivism, seeking a critical realist position.  

The critical realist position is appropriate for this study firstly because it pertains to a 

reality that is both subjective (drawing from youth leaders experience) and objective 

(relating to belief in a God that demands acknowledging an objective reality beyond our 

understanding). Secondly, the critical aspect requires a hermeneutical approach that 

combines empirical study with theological reflection , drawing out learning and 

situating this in the context of youth ministry.  

!Ó !ÎÄÒÅ× 7ÒÉÇÈÔ ÎÏÔÅÓȟ ÔÈÅÒÅ ÁÒÅ ÔÈÒÅÅ ÄÉÓÔÉÎÃÔ ÁÓÐÅÃÔÓ ÔÏ ÔÈÉÓ ÁÐÐÒÏÁÃÈȡ Ȱ)Ô ÓÅÅËÓ ÔÏ 

map a path beyond the extremes of modern certainty and postmodern scepticism via a 

 
7 Mukhles Al-!ÂÁÂÎÅÈȟ Ȭ,ÉÎËÉÎÇ /ÎÔÏÌÏÇÙȟ %ÐÉÓÔÅÍÏÌÏÇÙ ÁÎÄ 2ÅÓÅÁÒÃÈ -ÅÔÈÏÄÏÌÏÇÙȭȟ Science & 
Philosophy 8 (2020): 79-80. 
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triumvirate of core philosophical principles: ontological realism, epistemic relativism 

ÁÎÄ ÊÕÄÇÅÍÅÎÔÁÌ ÒÁÔÉÏÎÁÌÉÔÙȢȱ8 

Each of these three principles will be considered in turn as applied to this study. 

1.1.1 Ontological Realism 

The critical realist position makes a clear distinction between what is real (ontology) 

and what we know of this (epistemology).9 &ÒÏÍ Á ÔÈÅÏÌÏÇÉÃÁÌ ÓÔÁÎÄÐÏÉÎÔȟ 'ÏÄȭÓ 

perspective is beyond our ability to fully imagine or fathom, yet exists as an objective 

reality or truth. 10 If this understanding can never fully be grasped, then a move towards 

understanding is the aim.  

This study, then, takes a theological approach which is fundamentally summed up by 

!ÎÓÅÌÍȭÓ ÄÅÆÉÎÉÔÉÏÎ ÏÆ ȬÆÁÉÔÈ ÓÅÅËÉÎÇ ÕÎÄÅÒÓÔÁÎÄÉÎÇȭȢ11 The key here is Ȭseekingȭ, as the 

research examines how faith is mediated through social media and aims to bring 

understanding to this in relation to youth ministry practice. There is no attempt here to 

create a new blueprint for ministry, but to move toward understanding how faith is 

made real in this context: 

Critical realism affirms both the need for hermeneutical theory and empirical 
ÓÔÕÄÙȟ ÂÕÔ ÉÔ ÒÅÆÕÓÅÄȟ ÁÓ ÓÏÍÅ ÔÈÅÏÒÉÓÔÓ ÃÁÌÌ ÉÔȟ ÔÈÅ ȬÓÕÉÃÉÄÅ ÐÁÃÔȭ ÏÆ ÃÏÎÔÅÎÄÉÎÇ ÔÈÁÔ 
only what can be empirically proven without doubt is real, or, that there is no 
reality at all because everything can be deconstructed.12 

Ballard and Pritchard differentiate the theological task into four core tasks: descriptive, 

normative, critical and apologetic. In practical theology, this involves articulating what 

Christians do, examining this in the light of both Scripture and tradition , aiming to 

ensure that the church remains faithful to its core commitments as lived out in different 

cultural contexts. Theology is critical in that it engages with other disciplines which 

 
8 Andrew Wright, Christianity and Critical Realism: Ambiguity, Truth and Theological Literacy, London: 
Routledge, 2012, 9. 
9 0ÅÔÅ 7ÁÒÄȟ Ȭ"ÌÕÅÐÒÉÎÔ %ÃÃÌÅÓÉÏÌÏÇÙ ÁÎÄ ÔÈÅ ,ÉÖÅÄȭȟ Ecclesial Practices 2 (2015): 84. 
10 See for example Isaiah 55:8-9 and Ephesians 3:20. 
11 Anselm quoted in Paul Ballard and John Pritchard, Practical Theology in Action, London: SPCK, 2006, 
13. 
12 Andrew Root, Christopraxis, Minneapolis: Fortress Press, 2014, 197. 
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offer challenge. Ultimately, theology is practical in that it serves a community of faith 

to live out their beliefs with integrity. 13 

1.1.2 Epistemic Relativism 

The middle ground of critical realism falls between certainty (or naivety) and scepticism 

(or cynicism).  This study draws knowledge principally from two directions, the 

empirical research and the field of youth ministry theory. It is the interplay between 

these two interpreted through my own hermeneutic lens which will contribute new 

understanding. 

The theological approach taken is grounded in a practical theology methodology 

outlined below. Whilst theology is the primary domain for this study, knowledge can be 

gained through other disciplines, such as sociology. In dealing fairly with other 

perspectives Swinton and Mowat use the analogy of hospitality: theology is the host, but 

other guest disciplines are brought into the conversation.14  

This approach seeËÓ ȰÃÒÉÔÉÃÁÌȟ ÔÈÅÏÌÏÇÉÃÁÌ ÒÅÆÌÅÃÔÉÏÎ ÏÎ ÔÈÅ ÐÒÁÃÔÉÃÅÓ ÏÆ ÔÈÅ church as 

they interact with the practices of the world with a view to ensuring faithful 

ÐÁÒÔÉÃÉÐÁÔÉÏÎ ÉÎ ÔÈÅ ÃÏÎÔÉÎÕÉÎÇ ÍÉÓÓÉÏÎ ÏÆ ÔÈÅ ÔÒÉÕÎÅ 'ÏÄȢȱ15 In this case, the empirical 

research, wider discourse around social media use and the pressures on young people 

today all bring something to the table, but the meal itself is a theological feast. As 

scholar, my service is to bring all courses together, which requires some consideration 

of my own etiquette and approach.  

1.1.3 Judgemental Rationality  

If not all accounts of reality are of equal value, then judgemental rationality is the 

process of testing different views. The intention is to start from a position of being open 

to research findings without prejudging outcomes, though at the same time, paying 

attention to my own subjective position and potential bias. 

 
13 Ballard and Pritchard, Practical, 13-14.  
14 John Swinton and Harriet Mowat, Practical Theology and Qualitative Research, London: SCM Press, 
2006, 91. 
15 Swinton and Mowat, Theology and Research, 25. 
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This process involves reflection, reflexivity and representation. Reflection means that: 

ȰÍÅÔÈÏÄÓȟ ÉÎÔÅÒÖÉÅ× ÑÕÅÓÔÉÏÎÓȟ ÁÎÄ ×ÁÙÓ ÏÆ ÁÎÁÌÙÓÉng and describing what is found will 

ÂÅ ÒÅÖÉÅ×ÅÄȟ ÁÄÊÕÓÔÅÄ ÁÎÄ ÄÅÖÅÌÏÐÅÄ ÁÓ ÔÈÅ ÐÒÏÊÅÃÔ ÐÒÏÇÒÅÓÓÅÓȢȱ16 

Reflexivity concerns paying attention to my own faith background from within 

evangelical Christianity. This study focuses on a youth group within this tradition, and 

aims to represent their views fairly and critically.  

Evangelical Christianity places the greatest weight on Scripture as the ultimate 

ÒÅÖÅÌÁÔÉÏÎ ÏÆ 'ÏÄȢ #ÈÕÒÃÈ ÔÒÁÄÉÔÉÏÎȟ ÒÅÁÓÏÎ ÁÎÄ ÅØÐÅÒÉÅÎÃÅ ÍÁËÅ ÕÐ ÔÈÅ ÒÅÓÔ ÏÆ 7ÅÓÌÅÙȭÓ 

theological model of revelation and are important reference points which shape the 

reading of Scripture.17 Over the years there have been shifts in evangelical perspectives, 

often concerning issues with high impact on young people, such as views on gender and 

human sexuality.18  

My own perspective has shifted over the years, to a point where I have an uneasy alliance 

with the evangelical label. As a youth minister, I have usually operated outside of 

dogmatic church views, working with teenagers who challenge church traditions and 

practice. I remain committed to relational youth ministry, recognising that it evolves 

with each youth group cohort and aims to find new ways of bringing relevance to 

Christianity for the next generation.19 In this respect, I am doing theology from the 

middle of the pool ɀ immersed in the practice of youth ministry and seeking others who 

×ÉÌÌ ÄÉÖÅ ÉÎ ȰÔÏ ÂÅÔÔÅÒ ÕÎÄÅÒÓÔÁÎÄ ÈÏ× 'ÏÄ ×ÏÒËÓ ÉÎ #ÈÒÉÓÔÉÁÎ ÁÃÔÉÏÎ ÓÏ ÔÈÁÔ ÏÕÒ 

ÐÒÁÃÔÉÃÅÓ ÍÁÙ ÃÏÏÐÅÒÁÔÅ ×ÉÔÈ 'ÏÄ ÍÏÒÅ ÆÕÌÌÙȢȱ20 

As a professional with the field of youth ministry, I have first -hand experience of the 

declining participation of young people within the church. Part of my motivation for 

study is to help youth ministry develop new practices which might reverse this trend of 

decline. There is a certain pressure to find the illusory silver -bullet for youth ministry 

 
16 Pete Ward, Introducing Practical Theology, Grand Rapids, MI: Baker Publishing, 2017, 160. 
17 Swinton and Mowat, Theology and Research, 78. 
18 J. Twenge, iGen, New York: Atria, 2017, 142.  
19 Relational youth ministry as being alongside and for adolescents, Andrew Root, Revisiting Relational 
Youth Ministry, Illinois: InterVaristy Press, 2007, 123. 
20 Kenda Creasy Dean, Chap Clark & Dave Rahn (eds.), Starting Right: Thinking Theologically about Youth 
Ministry , Grand Rapids: Zondervan Publishing, 2001, 32-33. 
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which would ensure both the survival of my profession but also the Christian faith which 

forms so much of my identity. 

Beginning research without prejudging outcomes demands that I anticipate that this 

endeavour will not produce a cure-all for the ills of youth ministry, but I remain hopeful 

that it might contribute to finding new practices in some form. My hopes could, 

however, produce a bias which attends to the positive and minimises negative findings. 

Awareness of this potential hopefully minimises its effects and necessitates testing my 

own views against research evidence. The use of an appropriate methodology and 

methods will formalise and strengthen this.  

1.2 Methodology  

Practical theology is appropriate for this study because it offers a reflective process 

which can make use of ÑÕÁÌÉÔÁÔÉÖÅ ÒÅÓÅÁÒÃÈȢ )Ô ÁÌÓÏ ÒÅÐÒÅÓÅÎÔÓ ÄÏÉÎÇ ȬÔÈÅÏÌÏÇÙ ÆÒÏÍ 

ÂÅÌÏ×ȭȟ ÓÔÁÒÔÉÎÇ ÆÒÏÍ ÔÈÅ ÅØÐÅÒÉÅÎÃÅÓ ÏÆ ÙÏÕÔÈ ÌÅÁÄÅÒÓȢ21 The methodology employed 

here is based on the pastoral cycle, as modified by Swinton and Mowat. Their approach 

pays particular attention to hermeneutics and encompasses the entire research journey. 

It is based on four stages related to the overall structure of this thesis as outlined below: 

 Swinton / Mowat Model  Thesis structure  

1.  Current Praxis: what appears to be going 

on pre-reflectively? 

Formation of core research questions 

and literature review 

2.  Cultural / Contextual: what is actually 

going on here? 

Findings of the qualitative study, key 

themes that emerge and discussion 

with leaders on these themes. 

3.  Theological: How are we to understand 

this situation from the perspective of 

critical faithfulness? 

Discussion relating the findings to 

youth minist ry theory. 

4.  Formulating revised practice: what 

should now be done? 

Conclusion, evaluation, and 

recommendations. 

Figure 1: outline of practical theology model 

 
21 Ballard and Pritchard, Practical, 89. 
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Whilst this model is applied to the thesis structure in linear fashion here, the reality is 

that it  is a cycle and the four stages interact with each other.22 For example, the core 

research questions were refined in light of the reading material and as the qualitative 

study began to take shape.  

Using practical theology is not simply an academic exercise. Root cites Miller-

-Ã,ÅÍÏÒÅȭÓ ×ÏÒË ÁÒÔÉÃÕÌÁÔÉÎÇ ÆÏÕÒ ÌÏÃÁÌÅÓ ÆÏÒ ÐÒÁÃÔÉÃÁÌ ÔÈÅÏÌÏÇÙ: scholarly discipline, 

activity of faith, method of study, and curricul ar area. 23 The first two are of particular 

concern here as this study invites youth leaders into theological reflection, through a 

focus group, which further informs my understanding as the scholar and affects the 

practice of youth ministry on the ground . 

Youth leaders share their experiences of ministry which are bound into their personal 

faith story. As scholar, I acknowledge and aim to be faithful in representing their 

expertise, using examples to draw out key learning that confirms or challenges youth 

ministry practice.  

1.3 Method  

1.3.1 Empirical Research 

The process of empirical research undertaken here has not been without its frustrations. 

Originally, the intention was to work with several youth groups of which I have 

professional oversight. I was aware that youth leaders might feel obligated to participate 

and attempted to mitigate this with honest discussions that named this tension. In 

addition, as part of the information sent to youth leaders about the study, I specifically 

stressed that engagement was entirely voluntary and there was no expectation or 

pressure from myself or anyone in my workplace to participate. I felt it was necessary to 

emphasise this point both conversationally and in writing , so that this study was clearly 

separated from my professional role to break any power dynamics that might  otherwise 

have affected the research. I had six youth groups that were willing to participate at the 

 
22 Ballard and Pritchard, Practical, 85-87. 
23 Root, Christopraxis, 29. 
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beginning of 2020, who were to form a learning community setting up new social media 

groups and reflecting together on their effectiveness. 

With the onset  of the global pandemic, it became clear that my research ambitions 

needed to change. Suddenly youth groups could not meet as normal, and so digital 

ministry became the only approach available. An interesting experiment into social 

media ministry began to feel like extra scrutiny of youth leaders at a time of already 

increased anxiety. Instead, I return to the Wave youth group, who had already pioneered 

social media use as part of their ministry and inspired my initial interest in this subject.  

Hence this thesis uses qualitative data from the Wave as a case study, analysing two 

iterations of social media ministry from different cohorts. This group is appropriate as 

having already pioneered the use of social media back in 2016, they offer the chance to 

see how the group operated before and during the pandemic. The first cohort uses the 

Facebook Messenger platform with mostly historic data and group members who are 

now all adults; the second is still a live social media group with members under the age 

of 18, using Instagram.  

With a focus on one group exclusively, this research became more limited in scope. It 

considers one scenario in detail but does not unpack the issues that could arise in setting 

up social media groups across a variety of contexts. However, it has enabled 

consideration of a hybrid youth ministry which adopts social media as part of its 

approach. The notion of hybrid ministry has emerged as a key concern coming out of 

the pandemic and the Wave group offers a unique insight into the opportunities it 

affords.  

4ÈÅ ÃÏÒÅ ÒÅÓÅÁÒÃÈ ÑÕÅÓÔÉÏÎȡ Ȱ×hat can be learned from the Wave Youth Group about 

the role of closed-ÇÒÏÕÐ ÓÏÃÉÁÌ ÍÅÄÉÁ ÉÎ ÈÙÂÒÉÄ #ÈÒÉÓÔÉÁÎ ÙÏÕÔÈ ÍÉÎÉÓÔÒÙȩȱ is explored 

through three sub questions. Firstly, how social media might enhance / complement 

Christian youth ministry practice, then to what extent social media increases 

engagement and participation from young people and, finally , what expressions of faith 

the format allows / encourages among young Christians.  

The main youth leader, Ben, has assisted in communicating the research process to 

young people and parents included in the study. He has collated permission forms, and 
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provided examples of the social media feed, redacting references to names and replacing 

these with initials. Therefore, throughout this thesis, leaders are referred to by first 

name and young people using their initials. 

A focus group has been conducted with four Wave group leaders to present some of the 

findings and to allow for reflection and feedback, encouraging their participation in the 

practical theology cycle. An audio recording was made of the discussion and a copy of 

the transcript can be viewed in appendix 5. 

1.3.2 Research Tools and Analysis 

The social media feeds were received as image files, therefore Google Docs has been 

employed as a tool to convert text from the image into a text file, to aid with analysis. 

NVivo (version 20) software has then assisted with processing the qualitative data. Cases 

were created for each user, separated into cohort and leader / young person categories. 

#ÏÄÅÓ ×ÅÒÅ ÃÒÅÁÔÅÄ ÏÎ ÔÈÅÍÅÓ ÏÆ ÉÎÔÅÒÅÓÔȟ ÃÅÎÔÒÅÄ ÁÒÏÕÎÄ ÔÈÒÅÅ ÁÒÅÁÓȡ ȰÂÕÉÌÄÉÎÇ 

ÃÏÍÍÕÎÉÔÙȱȟ ȰÄÉÓÃÉÐÌÅÓÈÉÐȾ#ÈÒÉÓÔÉÁÎ ÐÒÁÃÔÉÃÅȱ ÁÎÄ ȰÓÏÃÉÁÌ ÍÅÄÉÁ ÄÉÓÔÉÎÃÔ ÆÅÁÔÕÒÅÓȱȢ 

Cross-referencing between cases and codes allowed tracking of engagement from youth 

leaders and young people across the themes. In addition, static sets ɀ collections of posts 

relating to one conversation of interest ɀ were also created. Some examples from the 

feed are included in appendices 11-13.  

The use of NVivo has enabled netnography tools, which aid interpretati on and analysis 

of ÓÏÃÉÁÌ ÍÅÄÉÁȢ 4ÈÅ ÓÅÖÅÎ Ȭ)ÎÔÅÒÐÅÎÅÔÒÁÔÉÎÇ )ÎÔÅÌÌÅÃÔÕÁÌ )ÍÐÌÅÍÅÎÔÓȭ ÐÒÏÖÉÄÅ ÃÒÅÁÔÉÖÅ 

ways to examine data and test ideas that emerge. ȬImaginingȭ ÁÎÄ ȬRe-Memoryingȭ ÈÁÖÅ 

been employed through a process of journaling ideas and then querying the data to see 

if theories stack up to the evidence.  Ȭ!rtifyingȭ and Ȭ#ultural decodingȭ make use of 

NVivo to generate visual summaries of the data and codes.24 Examples of these visual 

infographics are included in appendix 6. 

1.3.3 Ethics 

Ethical approval for research has been granted through the application process at 

London School of Theology to ensure that there is no harm to participants in the study, 

 
24 Robert Kozinets, Netnography: Redefined, London: Sage, 2015, 199-200.  
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that informed consent has been received and confidentiality assured (appendix 1). The 

main concerns here were to ensure that young people were fully aware of the process, 

consenting to submission of the social media feed and able to request that the youth 

leader redact any posts that they would prefer to be excluded from the study. Ben, as 

youth leader, provided copies of the social media feed for this project, so anonymity of 

the youth group is maintained. I have no knowledge of any conversations that have been 

removed or how many users may have withheld consent. In this respect, it should be 

noted that examples of the feed used in the study are incomplete, but nevertheless they 

are sufficient in their quantity and quality for the purposes of the research. 

Through this process, the Parochial Church Council was first consulted to consent to 

participating in this study (appendix 2). Those part of the Messenger group, who are all 

now above the age of 18, were given an application pack and consent form to complete 

(appendix 3). For the Instagram group, separate consent was sought from parents and 

young people with age-appropriate information for both groups (appendix 4).  

All participants in the research were invited to receive a summary of the research 

findings, if they wish.  
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2. Literature Review  

This review seeks to examine how youth ministry practice has responded to social 

media. This field of study is small, so research is augmented with literature covering the 

wider church. This helps to contextualise the youth ministry approach within a broader 

culture.  

To begin, the churchȭÓ ÒÅÓÐÏÎÓÅ ÔÏ ÄÉÇÉÔÁÌ ÍÅÄÉÁ more generally is examined for context, 

before looking in particular at social media and the distinct challenges it brings. 

Attention then turns to youth ministry, considering how these challenges have 

influenced its response to them. Finally, the impact of the pandemic is discussed as a 

watershed moment which opens new possibilities, though challenges remain. Given the 

pace of digital change the focus here is mostly on sources from 2010 onwards.  

2.1 Digital Media an d the Church  

Since the evolution of the internet, there has been controversy over whether use of 

virtual space in ministry is appropriate, with a utopia-dystopia divide dominating 

discourse.1 From the advent of web 2.0 early this century the internet  moved away from 

being ÔÈÅ ÐÒÅÓÅÒÖÅ ÏÆ ÔÅÃÈÎÉÃÁÌ ÐÒÏÆÅÓÓÉÏÎÁÌÓ ÉÎÔÏ ÔÈÅ ÈÁÎÄÓ ÏÆ ȬÐÒÏÄÕÓÅÒÓȭ ÏÒ ȬÐÒÏÓÕÍÅÒÓȭ 

in a shift from top -down to bottom -up development.2  

Those on the utopian side of the debate could see the potential for the internet to 

provide new forms of digital ministry which could revolutionise the church. Some 

writers compare this opportunity to the invention of the Gutenberg press in the 15th 

Century which enabled the mass distribution of the Bible, democratising access to 

Scripture around the world.3 Yet, even in the case of the Gutenberg Press, there was 

 
1 (Ȣ #ÁÍÐÂÅÌÌȟ Ȭ#ÏÍÍÕÎÉÔÙȭ ÉÎ H. Campbell (ed.), Digital Religion, New York: Routledge, 2013, 60 and L-
- /ÃÁÍÐÏȟ Ȭ)ÎÔÅÒÎÅÔ ÁÎÄ 3ÏÃÉÁÌ -ÅÄÉÁȭ Landas 32:2 (2018), 33-59. 
2 H. Campbell and S. Garner, Networked Theology, Grand Rapids: Baker Academic, 2016, 46. 
3 For example: S. Hipps, Flickering Pixels, Grand Rapids: Zondervan, 2009, 48 and L. Sweet, Viral: How 
Social Networking is Poised to Ignite Revival, Colorado Springs: WaterBrook Press, 2012, 3-4. 
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ÃÒÉÔÉÃÁÌ ÂÁÃËÌÁÓÈ ÁÎÄ ÃÏÎÃÅÒÎ ÁÂÏÕÔ ÔÅÃÈÎÏÌÏÇÙ Ȭdumbing downȭ the Christian faith. 4 

Those on the dystopian side of the current debate are similarly concerned.5 

This polarised response is unsurprising as it follows a typical pattern which is in part 

determined by the four laws of media identified by Marshall McLuhan. These laws 

recognise technological innovation as an extension of self, which firstly enhances life in 

some way. Secondly however, the new media renders a previous form as obsolete, and 

then thirdly retrieves some function which had been lost or obsolesced earlier. The final 

fourth law is where the new media form reverses on itself as it is pushed to the limits of 

its potential. 6 

Hipps relates these laws to the way in which the church responds to new media. He 

considers the fourth law of reversal as a dark dimension which can generate surprising 

and unanticipated consequences. Regarding the Gutenberg printing press, the structure 

of church buildings began to mirror  the media format as pews become like rows of text 

in a book, hence the values and format of the media were influencing ministry rather 

than vice versa. This sort of unintentional effect may not be obvious for some time.7  

This analysis helpfully sheds light on reactions from the church and takes us beyond a 

simple divide between technophiles and technophobes. Whilst new media is initially 

attractive for pioneers, other see that it offers nothing substantially new. For sceptics or 

digital aliens, the dark dimension is a source of fear as it leads to substantial and 

unpredictable change which threatens existing structures. 8  

A polarised response gives voice to extreme opinions and leads to ambivalence and 

inertia for much of the  church. An illustration of this can be seen in a 2015 study, the 

Ȭ#ÙÂÅÒ churchȭ ÓÕÒÖÅÙ of US church leaders, which found 54% of pastors agreeing that 

the internet  is a powerful tool for effective ministry (up from 35% in 2000). There 

remained a substantial proportion who were unconvinced, with a significant minority 

 
4 E. Drescher, Tweet if You [Heart] Jesus, Harrisburg: Morehouse Pub., 2011, 61-62. 
5 For an overview of technological pessimism see Campbell and Garner, Networked, 31-33. A more recent 
example raising concerns of the digital impact on community, discipleship and the Bible can be found in 
J. Kim, Analog Church, Downers Grove: IVP, 2020, 13-29.  
6 -Ȣ -Ã,ÕÈÁÎȟ Ȭ,Á×Ó ÏÆ ÔÈÅ -ÅÄÉÁȭȟ ETC: A Review of General Semantics, 70.4 (2013), 451-452. 
7 Hipps, Pixels, 37. 
8 0Ȣ -ÅÁÄÏ×Óȟ Ȭ-ÉÓÓÉÏÎ ÁÎÄ $ÉÓÃÉÐÌÅÓÈÉÐ ÉÎ Á $ÉÇÉÔÁÌ #ÕÌÔÕÒÅȭȟ Mission Studies, 29.2 (2012), 163-182. 
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ɉΫέГɊ ÅÎÄÏÒÓÉÎÇ ÔÈÅ ÖÉÅ× ÔÈÁÔȡ Ȱ4ÈÅ ÃÈÁÎÃÅÓ ÏÆ ÔÈÅ internet  being used to spread 

spiritual heresy and to distort Christianity outweigh the potential of the internet  to 

ÓÐÒÅÁÄ ÁÕÔÈÅÎÔÉÃ #ÈÒÉÓÔÉÁÎÉÔÙȱ ɉÄÏ×Î ÆÒÏÍ ΫαГ ÉÎ άΪΪΪɊȢ 4ÈÉÓ ÒÅÐÒÅÓÅÎÔÓ ÁÎ ÅÎÔÒÅÎÃÈÅÄ 

minority resistant to online ministry.  9  

2.1.1 The Rise of Social Media 

Whilst ambivalence characterises much of the overall response to digital media, from 

2010 onwards the use of social media by Christian churches has been on the rise. 

Internet  3.0 allows even greater interactivity and portability as social networking sites 

experience exponential growth across every generation.10 This is now such a dominant 

part of contemporary culture that it is impossible to ignore, even for the church!  

This rise is accompanied by a growing number of texts which offer practical guidance 

to embrace the new opportunities social media affords.11 Typically, these sources offer 

an overview of social media platforms, encouraging minsters to participate, using their 

social media profile as a marketing and communications tool for the church.  

This approach recognises the huge potential reach of social media through networks of 

followers,12 its interactive nature allowing many-to-many communication.13 Yet the 

dominant narrative focuses on building profile, increasing the number of followers and 

the creation of a clear digital strategy.14 This suggests a corporate, marketing approach 

reinforcing a broadcast media one-to-many style of communication, for exampleȡ Ȱ)Æ Á 

churchȣ ÁÔÔÅÍÐÔÓ ÔÏ ÃÒÅÁÔÅ Á ÓÏÃÉÁÌ ÍÅÄÉÁ ÓÔÒÁÔÅÇÙ ×ÉÔÈ ÁÎ ÁÂÓÅÎÔ ÏÒ ÕÎÃÌÅÁÒ "ÉÇ )ÄÅÁȟ 

the results are usually disÁÓÔÒÏÕÓȢȱ15 

A study of Facebook use by churches in Australia in 2016 exemplifies this, finding that 

two-thirds of churches used the platform, categorising ten different ways of posting. By 

 
9 "ÁÒÎÁ 2ÅÓÅÁÒÃÈ 'ÒÏÕÐȟ Ȭ#ÙÂÅÒ Churchȡ 0ÁÓÔÏÒÓ ÁÎÄ ÔÈÅ )ÎÔÅÒÎÅÔȭȟ "ÁÒÎÁ 'ÒÏÕÐȟ άΪΫίȟ 
https://www.barna.com/research/cyber -church-pastors-and-the-internet/ , accessed 08.03.22. 
10 J. Wise, The Social Church, Chicago: Moddy Publishers, 2014, 48. 
11 For example: T. Crawford, Going Social: A Practical Guide on Social Media for Church Leaders, Kansas 
City: Beacon Hill Press, 2012, 40. 
12 D. T. Bourgeois, Ministry in the Digital Age: Strategies and Best Practices for a Post-Website World, 
Downers Grove, Illinois: IVP Books, 2013, 8. 
13 Wise, Social, 46. 
14 Bourgeois, Strategies, 68. 
15 Wise, Social, 131. 

https://www.barna.com/research/cyber-church-pastors-and-the-internet/
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far, the most popular forms were ȬÐÅÒÓÕÁÄÅȭ ÁÎÄ ȬÃÒÅÁÔÅ ÅØÃÉÔÅÍÅÎÔȭ which advertise real-

world events hosted by the local church. 16  

Some voices, though, call for more. For example, Williams insists that churches must 

ÕÎÄÅÒÓÔÁÎÄ ÔÈÅÉÒ Ȭ×ÈÙȭ for using social media, emphasising that its use should include 

creating community through authentic relationships that enable discipleship.17 In a 

Danish church study of pastors using Facebook, a dialogical rather than monological 

ÁÐÐÒÏÁÃÈ ÉÓ ÃÁÌÌÅÄ ÆÏÒȟ ÔÏ ÂÕÉÌÄ ÃÏÍÍÕÎÉÔÙȢ 4ÈÉÓ ÉÎÃÌÕÄÅÓ ȬÓÐÉÒÉÔÕÁÌÉÓÉÎÇȭ ÔÈÅ ÓÏÃÉÁÌ ÍÅÄÉÁ 

feed by accepting prayer requests, posting biblical quotes, and displaying video extracts 

of church services. In this way, the church asserts herself in this virtual space, shaping 

the technology for her own purposes.18  

Others go even further, advocating for a digital rule of life to articulate Christian 

approaches to social media posting,19 which Drescher argues could reflect the ȬÈÁÂÉÔÕÓȭ 

evident in mediaeval monasticism.20 In these cases, the networking opportunities of 

social media platforms offer the church a new community space ɀ not as a means to the 

end of getting more people through the doors ɀ but as a potential form of church in its 

own right.   

2.1.2 Key Issues relating to Social Media Ministry 

Social media goes further than previous innovations in communication and technology, 

and as Williams noted, churches should harness its potential for building community , 

incorporating use into a discipleship strategy.21 There are some key challenges to explore 

which have proved especially difficult for the church and added to ambivalence and 

inertia  regarding full adoption of the possibilities of social media. 

 
16 !Ȣ ,ÉÍȟ Ȭ%ÆÆÅÃÔÉÖÅ 7ÁÙÓ ÏÆ 5ÓÉÎÇ 3ÏÃÉÁÌ -ÅÄÉÁȭ, Christian Education Journal, 14.1 (2017), 23-41. 
17 -Ȣ 7ÉÌÌÉÁÍÓȟ Ȭ#ÏÍÍÕÎÉÔÙȟ $ÉÓÃÉÐÌÅÓÈÉÐ ÁÎÄ 3ÏÃÉÁÌ -ÅÄÉÁȭȟ Christian Education Journal, 12.2 (2015), 375-
383. 
18 P. Fischer-.ÉÅÌÓÅÎȟ Ȭ0ÁÓÔÏÒÓ ÏÎ ÔÈÅ )ÎÔÅÒÎÅÔȭ ÉÎ 0Ȣ (Ȣ #ÈÅÏÎÇȟ 0Ȣ &ÉÓÃÈÅÒ-Nielsen, and S. Gelfgren (eds.), 
Digital Religion, Social Media and Culture, New York: Peter Lang, 2012, 115-130. 
19 Drescher, Tweet, 173-175 and A. Gorrell, Always On, Baker Publishing Group, 2019, 155. 
20 Drescher, Tweet, 34-53. 
21 Williams, Community, 381-2. 
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Negotiation of Values 

Writers in this field reflect to some dÅÇÒÅÅ ÏÎ -ÁÒÓÈÁÌÌ -Ã,ÕÈÁÎȭÓ ×ÁÒÎÉÎÇ ÔÈÁÔ ȬÔÈÅ 

ÍÅÄÉÕÍ ÉÓ ÔÈÅ ÍÅÓÓÁÇÅȭ ÁÎÄ ÔÈÅÒÅÆÏÒÅ ÎÏ ÄÉÇÉÔÁÌ ÐÌÁÔÆÏÒÍ ÃÁÎ ÂÅ ÃÏÎÓÉÄÅÒÅÄ ÖÁÌÕÅ-

neutral.22 This becomes a central issue for engagement and leads to a range of 

approaches to the relationship between religious practice and digital media. Lundby 

ÎÁÍÅÓ ȬÔÅÃÈÎÏÌÏÇÉÃÁÌ ÄÅÔÅÒÍÉÎÉÓÍȭ ÁÔ ÏÎÅ ÅØÔÒÅÍÅ ×ÈÅÒÅ ÔÈÅ ÖÁÌÕÅÓ ÉÎÔÒÉÎÓÉÃ ÔÏ ÔÈÅ 

media drive its use;23 at the other extreme is #ÁÍÐÂÅÌÌȭÓ Ȭ2ÅÌÉÇÉÏÕÓ 3ÏÃÉÁÌ 3ÈÁÐÉÎÇ ÏÆ 

4ÅÃÈÎÏÌÏÇÙȭ ×ÈÅÒÅ ÔÈÅ ÕÓÅ ÏÆ ÍÅÄÉÁ ÉÓ ÎÅÇÏÔÉÁÔÅÄ ÔÏ ÆÉÔ ×ÉÔÈ ÔÈÅ ÃÏÒÅ ÖÁÌÕÅÓ ÏÆ ÒÅÌÉÇÉÏÎȢ24 

The latter is exemplified in the Catholic ChurchȭÓ 9ÏÕ4ÕÂÅ ÃÈÁÎÎÅÌ where the Church 

negotiated the removal of the comments function, star rating and ranking system in 

order to control the image and reputation of the institution. 25  

Threats to traditional church 

There are questions over the validity of digital media use in ministry, explored by Baab. 

She focuses on a theology of place, contending that the internet constitutes a third space 

ÁÓ Á ÌÏÃÕÓ ÏÆ ÈÕÍÁÎ ÁÃÔÉÖÉÔÙ ÁÎÄ 'ÏÄȭÓ ÅÎÇÁÇÅÍÅÎÔ ×ÉÔÈ ÕÓȢ 26 Her view takes seriously 

the potential for forming real relationships online and the subsequent nurture of 

Christian community but she raises questions of authority in and over these new forms 

of church, including  the relationship between online and traditional church structures. 

In one study into the sharing of Bible quotes with accompanying images on social 

media, De Bruin suggests that the imagery demonstrates the power of the illustrator to 

influence the recipient without authority . This is a cause for concern, as it represents a 

movement away from institutions to individuals controlling the use of Script ure and 

 
22 Marshall McLuhan, Understanding Media: The Extensions of Man, London: Routledge and Regan Paul, 
1964, 7-23. 
23 +Ȣ ,ÕÎÄÂÙȟ Ȭ4ÈÅÏÒÅÔÉÃÁÌ &ÒÁÍÅ×ÏÒËÓ ÆÏÒ Approaching Religion and New MÅÄÉÁȭ ÉÎ (Ȣ #ÁÍÐÂÅÌÌ ɉÅÄȢɊȟ 
Digital Religion, New York: Routledge, 2013, 225-237. 
24 Campbell and Garner, Networked, 103. 
25 H. Campbell, Ȭ(Ï× 2ÅÌÉÇÉÏÕÓ #ÏÍÍÕÎÉÔÉÅÓ .ÅÇÏÔÉÁÔÅ .Å× -ÅÄÉÁ 2ÅÌÉÇÉÏÕÓÌÙȭ ÉÎ 0Ȣ #ÈÅÏÎÇȟ 0Ȣ &ÉÓÃÈÅÒ-
Nielsen, and Stefan Gelfgren (eds.), Digital Religion, Social Media and Culture, New York: Peter Lang, 2012, 
81-96. 
26 ,Ȣ "ÁÁÂȟ Ȭ4Ï×ÁÒÄÓ Á 4ÈÅÏÌÏÇÙ ÏÆ ÔÈÅ )ÎÔÅÒÎÅÔȭ ÉÎ 0Ȣ #ÈÅÏÎÇȟ 0Ȣ &ÉÓÃÈÅÒ-Nielsen, and S. Gelfgren (eds.), 
Digital Religion, Social Media and Culture, New York: Peter Lang, 2012, 277-292. 
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effectively mediating the Bible for millions of people online, who view these images in 

Á ȬÓÅÃÕÌÁÒȭ ÓÐÁÃÅȢ27 

Whilst the threat to existing models of church has theological implications, there are 

practical considerations too ɀ if the congregation can participate online what does this 

mean for physical gatherings in church buildings? In his study of five online churches, 

Hutchings found that almost all partic ipants combined online with local (physical) 

church attendance, suggesting that these concerns may be unfounded. However, he 

notes that over time online churches are beginning to deviate their patterns of ministry 

from inherited church models, suggesting that the future offers a more divergent 

landscape. 28 During the pandemic, questions concerning the nature of hybrid church 

have become more urgent, with associated fears for the future of in-person church 

gatherings.  

I would argue that these questions over power and authority express a fear of the 

declining influence of Christian institutions in this technological age.  

The Use of Scripture and Biblical Narrative in Discourses of Social Media use in Church  

There are many attempts to use Scripture  to make the case for or against the use of 

digital media. For those who use biblical passages to warn of the dangers, the Genesis 1-

3 narrative is used to illustrate the honour-shame and power-fear dynamics of social 

media,29 and to mirror internet experiences of addiction and temptation. 30 Meanwhile, 

Kinnaman and Matlock use the exile of the Israelites to suggest that young people live 

in a digital Babylon.31 

More positive interpretations of the Bible are used as a way of persuading and enthusing 

Christians to engage, such as the parable of the mustard seed illustrating that social 

networking can lead to exponential Kingdom growth,32 or the vine and branches 

 
27 T. $Å "ÒÕÉÎȟ Ȭ3ÅÅÉÎÇ ÉÓ "ÅÌÉÅÖÉÎÇȡ 4ÈÅ $ÉÇÉÔÁÌ "ÉÂÌÅ ÁÎÄ "ÉÂÌÅ 6ÅÒÓÅÓ /ÎÌÉÎÅȭ Spes Christiana 31.1, 2020, 
123152. 
28 4Ȣ (ÕÔÃÈÉÎÇÓȟ Ȭ#ÒÅÁÔÉÎÇ Church /ÎÌÉÎÅȭ ÉÎ 0Ȣ #ÈÅÏÎÇȟ 0Ȣ &ÉÓÃÈÅÒ-Nielsen, and S. Gelfgren (eds.), Digital 
Religion, Social Media and Culture, New York: Peter Lang, 2012, 207-226.  
29 'Ȣ 2ÕÓÓÅÌÌȟ Ȭ&ÁÍÅȟ 3ÈÁÍÅ ÁÎÄ 3ÏÃÉÁÌ -ÅÄÉÁȭȟ Journal of Youth Ministry , 16:1, 2017, 31-56. 
30 Baab, Towards, 277-292. 
31 D. Kinnaman, & M. Matlock, Faith for Exiles, Grand Rapids: Baker Publishing Group, 2019, 17-20. 
32 Sweet, Viral , 188. 
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metaphor as an example of connecting the faithful to the word online and to the body 

of believers. 33 Guidance on appropriate use of social media is drawn from the life of 

David34 whilst others refer to the men of the trib e of Issachar and their ability to 

interpret the signs of the times as a mandate for using social media.35 These writers are 

ÒÅÓÐÏÎÄÉÎÇ ÔÏ -Ã,ÕÈÁÎȭÓ ×ÁÒÎÉÎÇÓȟ ÔÒÙÉÎÇ ÔÏ ÅÎÓÕÒÅ ÔÈÁÔ ÔÈÅ #ÈÒÉÓÔÉÁÎȭÓ ÒÅÁÄÉÎÇ ÏÆ 

Scripture  influences their social media posts rather than vice versa. Some authors use 

examples of innovation in communication throughout Scripture  to make the case for 

social media use.36 However, as the interpretation of Scripture as a guide for digital 

ministry varies, there lacks a consistent and coherent theological approach for the 

church.37  

2.2 Youth Ministry  Response to Social Media  

Young ÐÅÏÐÌÅȭÓ use of social media in the US is charted by Twenge, who notes an 

exponential rise in uptake from about half of young people in 2008 to almost all of them 

by 2015.38 Given the dominance of social media among teenagers, it seems surprising 

that the youth ministry field has also demonstrated ambivalence towards it, through a 

spectrum of responses. At one extreme, there are those such as Bradbury who are highly 

critical of digital media, considering it narcissistic, damaging for relationships and 

leaving no room for prayer.39 Tobey questions whether technology ultimately satisfies 

ÙÏÕÎÇ ÐÅÏÐÌÅȭÓ ÎÅÅÄÓ ÁÎÄ ÌÉËÅÎÓ ÓÏÃÉÁÌ ÍÅÄÉÁ ÔÏ ÍÁÓË-wearing. He advocates face-to-

face, fully present, safe-space youth ministry, asking young people to surrender phones 

on arrival.40  

 
33 #Ȣ 3ÈÉÒÌÅÙȟ Ȭ/ÖÅÒÃÏÍÉÎÇ $ÉÇÉÔÁÌ $ÉÓÔÁÎÃÅȭ, Christian Education Journal, 3:14, 2017, 377. 
34 B. Ashlin-Mayo, Age of Kings, Incipiosermo Press, 2018, 4-13.  
35 See Wise, Social, 15-27 and J. Emery-White, Meet Generation Z, Grand Rapids: Baker Publishing Group, 
2017, 18. 
36 See for example A. Byers, TheoMedia, Eugene, Oregon: Cascade Books, 2013, 3-18 drawing examples of 
the way God communicates through many forms e.g. creation, voices, images and symbols or Drescher, 
Tweet, 78-βΪ ÉÌÌÕÓÔÒÁÔÉÎÇ ÔÈÅ ×ÁÙ 0ÁÕÌȭÓ %ÐÉÓÔÌÅÓ ÉÎÎÏÖÁÔÅ ÍÅÄÉÁ ÎÏÒÍÓ ÏÆ ÔÈÅÉÒ ÄÁÙȢ  
37 3Ȣ "ÁËÅÒȟ Ȭ7ÈÏȭÓ 3ÈÁÐÉÎÇ 7ÈÏÍȩȭȟ Journal of Youth and Theology 16.2, 2017, 117-143. 
38 Twenge, iGen, 54. 
39 *Ȣ "ÒÁÄÂÕÒÙȟ Ȭ4ÕÎÅÄ ÉÎȟ Turned Offȭ, 2011, https://www.youthworker.com/articles/tuned -in-turned-off-
the-ywj-youth-culture-and-technology-roundtable/ . This is also referenced in Sweet, Viral, 56-58. 
40 !Ȣ 4ÏÂÅÙȟ Ȭ-ÉÎÉÓÔÒÙ ×ÉÔÈ 9ÏÕÎÇ 0ÅÏÐÌÅ ÁÎÄ 4ÅÃÈÎÏÌÏÇÉÃÁÌ #ÏÍÍÕÎÉÃÁÔÉÏÎȭȟ Journal of Youth Ministry , 
16:1, 2017, 57-86. 

https://www.youthworker.com/articles/tuned-in-turned-off-the-ywj-youth-culture-and-technology-roundtable/
https://www.youthworker.com/articles/tuned-in-turned-off-the-ywj-youth-culture-and-technology-roundtable/
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Even towards the end of the decade, Kinnaman and Matlock offer five approaches to 

ÓÕÐÐÏÒÔ ȬÒÅÓÉÌÉÅÎÔ ÄÉÓÃÉÐÌÅÓȭ ÉÎ ÄÉÇÉÔÁÌ "ÁÂÙÌÏÎ: intimacy with Jesus, developing cultural 

discernment, meaningful inter-generational relationships, vocational discipleship and 

countercultural mission. 41 They ignore the potential to use social media in youth 

ministry , even though this technology could enhance these approaches. For example, 

group messaging apps could be used to sustain inter -generational relationships into 

adulthood and online profiles linked to digital networks offer an opportunity for 

Christian witness in a vast virtual mission field. Yet they insist that they are not anti-

tech, arguing ȰÔÈÁÔ ÔÈÅ ÄÉÓÒÕÐÔÉÖÅ ȬÍÏÖÅ ÆÁÓÔ ÁÎÄ ÂÒÅÁË ÔÈÉÎÇÓȭ ÅÔÈÏÓ ÏÆ ÔÅÃÈÎÏÌÏÇÉÃÁÌ 

ÉÎÎÏÖÁÔÉÏÎ ÉÓ ÅÍÂÌÅÍÁÔÉÃ ÏÆ ÄÉÇÉÔÁÌ "ÁÂÙÌÏÎȭÓ ÃÏÍÐÌÅØÉÔÙ ɀ and this often leads to 

ÁÎØÉÅÔÙȢȱ42  

Some writers take a middle way ɀ a qualified acceptance of the need to engage. For 

example, Kim recognises distractions and boundary issues for youth minsters using 

social media but urges Presbyterians to join this third space to draw attention to truth 

amongst the mess.43 Meanwhile, Shirley claims that ȬÁÕÔÈÅÎÔÉÃ ÃÏÍÍÕÎÉÔÙ ÄÅÍÁÎÄÓ 

face-to-ÆÁÃÅ ÉÎÔÅÒÁÃÔÉÏÎȭȟ ÔÈÏÕÇÈ ÔÈÅÒÅ Áre advantages to social media for accessibility 

and interactivity. 44 An ȬÉÎÔÅÒÅÓÔÅÄ ÃÏÎÖÅÒÓÁÔÉÏÎȭ approach is advocated by Gorrell-

Williams, to encourage reflection, linking social media posting to spiritual practices like 

Lectio Divina or the Examen. Her approach also advocates a hybrid ministry model, 

blending social media connection with real-world meetings.45  

Then there are those who advocate full participation, suggesting that churches have 

paid too much attention to the rights and wrongs of technology, which is an irrelevant 

distraction. Zirschky argues that young people want meaningful relationships, forming 

community with those beyond geographic limitations and therefore social media in 

youth ministry should focus on building koinonia, which he roughly translates to 

communion.  46  

 
41 Kinnaman, Exiles, 29-38. 
42 Kinnaman, Exiles, 72. 
43 (Ȣ +ÉÍȟ Ȭ#ÕÌÔÉÖÁÔÉÎÇ ÔÈÅ 'ÏÓÐÅÌ ÉÎ 3ÏÃÉÁÌ -ÅÄÉÁȭȟ Presbyterian Outlook, 199.7, 2017, 18-21. 
44 Shirley, Overcoming, 377-390. 
45 Gorrell, Always, 11-34. 
46 A. Zirschky, Beyond the Screen, Nashville: Abingdon Press, 2015, 6. 
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The potential to deepen community experience and expression is also noted by Yust, 

who suggests that digital living can broaden our understanding of self and enhance 

spiritual formation. She compares the practice of filtering views, updating statuses, and 

liking posts to patterns of discipleshipɀhoning gifts, taking responsibility, and creating 

community. 47 This community is potentially global as social media transcends national 

borders. In Nigeria, western European influences flood social media channels and have 

impacted young people, therefore, Ogibi argues that Christian youth ministry needs to 

engage and articulate biblical examples of identity formation to counter powerful global 

cultural influences.48 I would add that there is potential to re-think our sense of 

community here too, with the possibility of uniting  young disciples across cultures ɀ 

what new perspectives and insights might Nigerian young people offer to Europeans? 

There are clear positive possibilities here, shaping identity with new digital patterns of 

discipleship and deepening community connections beyond local boundaries.  Seeing 

this potential, Faix calls for youth ministry not to separate real and virtual worlds but to 

cooperate with social media platforms to build relationships, finding secure spaces 

where this may be enacted.49 Hunt is one of the most enthusiastic advocates for social 

media ministry and the first to advocate that youth ministers should accompany young 

people in digital space.50 

2.2.1 Key Issues for Youth Ministry  

Many of the issues covered in section 3.1, relating to social media use in ministry, 

resonate within the field of youth ministry. With regard s ÔÏ -Ã,ÕÈÁÎȭÓ ×ÁÒÎÉÎÇÓ ÁÎÄ 

concerns over the value-base of social media, Campbell and Garner note that 

ÉÎÔÅÒÁÃÔÉÖÉÔÙ ÉÓ ÁÃÔÕÁÌÌÙ Á ÍÙÔÈ ÁÓ ȬÃÈÏÉÃÅÓȭ ÁÒÅ ÃÏÎÔÒÏÌÌÅÄ ÔÈÒÏÕÇÈ ÃÏÍÐÌÅØ ÁÌÇÏÒÉÔÈÍÓȢ51 

4ÈÅÒÅÆÏÒÅ ÐÌÁÔÆÏÒÍÓ ÏÐÅÒÁÔÅ ×ÉÔÈ ÔÈÅ ÉÌÌÕÓÉÏÎ ÏÆ ÃÈÏÉÃÅ ÁÎÄ ÆÒÅÅÄÏÍȟ ÂÕÔ ȬÔÅÃÈÎÏÌÏÇÉÃÁÌ 

ÄÅÔÅÒÍÉÎÉÓÍȭ ÉÓ ÁÌ×ÁÙÓ ÁÔ ÐÌÁÙ.52 The sophistication of underlying algorithms is 

 
47 +Ȣ 9ÕÓÔȟ Ȭ$ÉÇÉÔÁÌ Play as a Spiritually Formative AÃÔÉÖÉÔÙȭȟ International Journal of Children's Spirituality, 
20.2, 2015, 129-139. 
48 *Ȣ /ÇÉÂÉȟ Ȭ3ÏÃÉÁÌ Media as a Source of Self-Identity Formationȭ, Stellenbosch: Stellenbosch University, 
2015. 
49 T. Faix, Ȭ(ÙÂÒÉÄ )ÄÅÎÔÉÔÙȭ, Journal of Youth and Theology, 15:1, 2016, 84. 
50 *Ȣ (ÕÎÔȟ Ȭ4ÈÅ $ÉÇÉÔÁÌ 7ÁÙȡ 2Å-imagining Digital Discipleship in tÈÅ !ÇÅ ÏÆ 3ÏÃÉÁÌ -ÅÄÉÁȭȟ Journal of 
Youth and Theology, 18.2, 2019, 91-112. 
51 Campbell and Garner, Networked, 48-51. 
52 Lundby, Frameworks, 227-228. 
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increasingly complex but also intrinsic to the design and success of more recent 

platforms such as TikTok, which embeds the ability to present new videos to a user, 

based on their history and preferences.  This fuels the popularity of video posts, so that 

some go viral, which in essence is the whole point of this platform.53  

&ÒÏÍ Á ÙÏÕÎÇ ÐÅÒÓÏÎȭÓ ÐÅÒÓÐÅÃÔÉÖÅȟ however, the behaviour of these algorithms mirrors 

the reality of life as a teenager, where choices are taken within limits and (sometimes 

strict ) boundaries. In fact, whilst the choices and templates on social media are pre-

programmed, infinite options and increasing accessibility might mean that, for many 

young people, this digital space appears to offer more freedom than any other place they 

occupy. This could mean that engaging in social media as a form of youth ministry 

might  offer a more accessible space, allowing for greater freedom of expression for some.  

Youth ministry often operates outside the boundaries of traditional church structures, 

taking young people away from main worship services and offering outreach 

programmes. In this respect, the threat of social media to traditional forms of church 

might have less influence here. However, the most obvious threat is the decline in youth 

ministry overall, which leaves the field in survival mode.54 At the same time, youth 

ministry has been seeking to define its own theological basis, defending its existence to 

the wider church.55 This is partly in response to losing the battle for credibility and 

relevance in the 21st century.56 All of this leaves youth ministry weakened and lacking 

the capacity to innovate new forms of ministry.  

A further, complicating factor is discerning the di stinct cultural issues that relate to 

social media, as opposed to wider cultural phenomena. Phillips recognises that defining 

digital culture is problematic. This is not a discrete area but impacted by wider cultural 

 
53 2Ȣ 3ÅÏȟ Ȭ3ÃÒÏÌÌÉÎÇ ÆÏÒ 3ÏÕÌÓȭȟ Christianity Today, 64:8, 2020, 42-46. 
54 Two-thirds of churches have five or fewer young people in their worshipping community: Benefact 
Trust, Ȭ'ÒÏ×ÉÎÇ ,ÉÖÅÓȭȟ https://benefacttrust.co.uk/documents/growing -lives-research-report.pdf , 10, 
accessed 07.03.22. 
55 A. Root and K. Creasy Dean, The Theological Turn in Youth Ministry , Downers Grove, Illinois: IVP, 2011, 
27-36. 
56 See the discussion in A. Root, The End of Youth Ministry ?, Grand Rapids: Baker Publishing Group, 2020, 
5-18. 

https://benefacttrust.co.uk/documents/growing-lives-research-report.pdf
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factors, some of which are particular to specific generations.57 Some of these wider 

cultural themes that relate to social media and have implications for youth ministry will 

now be considered.  

Identit y and Authenticity 

Social media affords users the opportunit y to create multiple profiles, leading writers to 

question whether the presentation of self-online is a true representation, or if this 

encourages young people to experiment with different identities, thus limiting 

authentic expression.58 The online profile does provide a space for exploration of 

identity which Root sees as a crucial space for young people to escape from intensive 

friendship-parenting.59 In the early days of social media most profiles fitted into specific 

stereotypes, and whilst initially there were concerns that fake identities would be 

prevalent, evidence suggests that online anonymity is mostly used to be more honest 

and open.60 Religious identity is often expressed online through affiliation to church 

ÐÁÇÅÓȟ ÔÈÏÕÇÈ ÉÔ ÍÁÙ ÏÎÌÙ ÂÅ ÐÁÒÔ ÏÆ Á ÍÅÄÉÁÔÅÄ ÓÏÃÉÁÌ ÌÉÆÅ ÁÌÏÎÇÓÉÄÅ ÍÁÎÙ ÏÔÈÅÒ ȬÅÑÕÁÌȭ 

ÉÎÔÅÒÅÓÔÓȢ &ÏÒ ÓÏÍÅȟ ÔÈÏÕÇÈȟ ÔÈÅÉÒ #ÈÒÉÓÔÉÁÎ ÆÁÉÔÈ ÉÓ ÈÉÄÄÅÎȟ ÓÕÂÊÅÃÔ ÔÏ ÔÈÅ ȬÍÕÍȭ ÅÆÆÅÃÔ 

(keeping silent) due to fears of perceived negative reactions to Christianity. 61 

Expressing a Christian identity online and presenting this authentically is therefore a 

key concern for social media ministry, though this is surely a relevant concern in offline 

relationships too. The youth minister will be familiar with concerns about a young 

person behaving differently in the context of the church youth group to the school or 

sports club. Perhaps, however, the fact that social media postings are mediated in text 

and visual form raises the stakes meaning they exist as a public and potentially 

permanent record. This raises questions for youth ministers modelling good social 

 
57 0Ȣ 0ÈÉÌÌÉÐÓ Ȭ#ÏÎÃÌÕÓÉÏÎȭ ÉÎ J. Kurlberg and P. Phillips (ed.), Missio Dei in a Digital Age, La Vergne: SCM 
Press, 2020. Differences between generations (digital immigrants versus digital natives) are also noted in 
!Ȣ $Á 3ÉÌÖÁȟ Ȭ#ÁÔÅÃÈÅÓÉÓ ÉÎ ÔÈÅ $ÉÇÉÔÁÌ !ÇÅȡ &ÒÏÍ 4ÒÁÎÓÍÉÓÓÉÏÎ ÔÏ 3ÈÁÒÉÎÇȭȟ Communication Research 
Trends, 38:4, 2019, 14.  
58 Lövheim cites several sources: M. Lovheimȟ Ȭ)ÄÅÎÔÉÔÙȭȟ in H. Campbell (ed.), Digital Religion, New York: 
Routledge, 2013, 44-45. See also Tobey, Technological, 57-86. 
59 Root, End, 61. 
60 Lövheim, Identity,  41-56. 
61 $Ȣ $ÕÎÁÅÔÚȟ Ȭ%ÖÁÎÇÅÌÉÓÍȟ 3ÏÃÉÁÌ -ÅÄÉÁȟ ÁÎÄ ÔÈÅ -ÕÍ %ÆÆÅÃÔȭ Evangelical Review of Theology, 43:2, 2019, 
138-151. 
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media practice, encouraging young people to reflect on their own profiles and find safe 

ÓÐÁÃÅÓ ÔÏ ȬÂÅ ÔÈÅÍÓÅÌÖÅÓȭ ÏÎÌÉÎÅȢ  

Mental Health and Wellbeing 

Several writers note twin concerns around a rise in poor mental health and addiction to 

technology amongst Millennials  and then Gen-Z,62 ɉÏÒ Ȭ4ÈÕÍÂÅÌÉÎÁȭ63), causing concern 

and a sense amongst some commentators that this creates an alarming trajectory for 

the future Gen A.64 Russell believes that these concerns are fuelled by social media 

platforms like Facebook, which make people sadder and give rise to feelings of shame 

through constant comparison with others.65 4ÈÉÓ ÉÓ ÎÏÔÅÄ ÉÎ Ȭ4ÈÅ (ÁÐÐÉÎÅÓÓ %ÆÆÅÃÔȭ 

study which reveals how social media creates assumptions of perfection causing young 

people to hide feelings of suffering or weakness.66 

Whilst for some, these issues create a compelling case to reject engagement with social 

media, others see more positive traits and possibilitÉÅÓȢ 0ÒÅÆÅÒÒÉÎÇ ÔÈÅ ÌÁÂÅÌ ȬÉ'ÅÎȭ ÔÏ 

Gen-Z, Twenge recognises an increase in isolation and spending time indoors, but also 

notes less inclination towards substance misuse and a tendency to wait longer before 

entering sexual relationships. She sees this as pÁÒÔ ÏÆ Á ×ÉÄÅÒ ÔÒÅÎÄ ×ÈÅÒÅ ȬÉ'ÅÎȭ ÁÒÅ 

growing up more slowly, with increased screen time and decreased social interactions 

as contributing factors. 67 

!ÎÏÔÈÅÒ ÆÉÎÄÉÎÇ ÆÒÏÍ 4×ÅÎÇÅȭÓ ÓÔÕÄÙ ÉÓ ÔÈÁÔ É'ÅÎ ÁÒÅ ÎÏÔÁÂÌÙ ÌÅÓÓ ÒÅÌÉÇÉÏÕÓ ÁÎÄ ÌÅÓÓ 

spiritual  than previous generations,68 echoed by Emery-White who notes five defining 

characteristics of Gen-Z, including that they are post-Christian.69 This raises important 

questions for the churchȭÓ ÒÅÓÐÏÎÓÅ ÁÎÄ ÒÅÓÏÎÁÔÅÓ ×ÉÔÈ ×ÒÉÔÅÒÓ who insist that youth 

ministry  needs tÏ ÏÆÆÅÒ ÓÏÍÅÔÈÉÎÇ ÄÅÅÐÅÒ ÔÈÁÎ ȬÆÕÎȭȟ ÅÍÂÒÁÃÉÎÇ ÔÈÅ ȬÄÅÌÉÇÈÔÓ ÏÆ 

 
62 See for example Ashlin-Mayo, Kings, 48-63, Gorrell, Always, 119-120, Kinnaman, Exiles, 71-76, Zirschky, 
Screen, 65-72.   
63 A caricature of the constant use of thumbs to scroll through posts on small devices, used by Da Silva, 
Catechesis, 11-20. 
64 Ocampo, Internet and Social Media, 33-59. 
65 Russell, Fame, 31-56. 
66 !Ȣ 2ÏÏÔȟ Ȭ.ÅÖÅÒ Let Them See You CÒÙȭȟ Christianity Today, 61.2, 2017, 57-59.  
67 Twenge, iGen, 17-48. 
68 Twenge, iGen, 119-142. 
69 Emery-White, Generation Z, 35-50. 
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ÉÎÔÅÌÌÅÃÔÕÁÌ ÅÎÄÅÁÖÏÕÒȭȢ 70 For Root, this is summarised in a commitment to joy ɀ which 

resonates with a focus on wellbeing through a commitment to seeking the good life, 

being open to transcendence and building deep friendships through community with 

each other and Christ.71 Other writers , in response to fears of declining mental health, 

seek the redemption of social media,72 calling for youth ministers to help young people 

sift through the Ȭmessȭ of their profiles .73  

Finally, in relation to wellbeing, some writers offer advice on navigating the perils of 

technology for parents and youth workers alike, making suggestions to limit phone 

access until  as late in age as possible and strongly monitoring use. 74 Garner suggests 

practical wisdom or phronesis is needed to engage with digital culture and deal with 

messy ethical issues.75 More specific guides for parents offer some practical advice and 

encouragement to accept the benefits of technology whilst providing appropriate 

safeguards.76 Some of these guides are becoming outdated, however, as parents become 

more relaxed about digital media use.77  

2.2.2 Social Media Evangelism 

There are growing calls to harness the power of social media for reaching the next 

generation and to reverse the decline in church attendance. Evangelism through social 

media, it is claimed, could lead to exponential growth .78 Certainly the experiences of the 

Billy Graham Evangelistic Association demonstrate a huge reach, 7.5 million 

respondents, through online witness via social media channels and sponsored search-

engine links to dedicated websites. The challenge, though, is converting these 

respondents into long-term disciples connected to local churches, with fewer than 

 
70 B. Mahan, M. Warren and D. White, Awakening Youth Discipleship, Eugene, Oregon: Cascade Books, 
2008, 3-20. 
71 Root, End, 219-226. 
72 Ocampo, Internet and Social Media, 33-59. 
73 Kim, Cultivating , 18-21. 
74 Twenge, IGen, 290-294.  
75 3Ȣ 'ÁÒÎÅÒȟ Ȭ)ÍÁÇÉÎÇ #ÈÒÉÓÔ ÉÎ $ÉÇÉÔÁÌ 7ÏÒÌÄÓȭȟ Communication Research Trends, 38:4, 2019, 21-30. 
76 Good examples of this include K. Hill, Left to Their Own Devices, Edinburgh: Muddy Pearl, 2017 and B. 
Lewis, Raising Children in a Digital Age, Oxford: Lion Hudson, 2014. 
77 Emery-White, Generation Z, 53-54. 
78 Sweet, Viral, 186-190. 
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230,000 offering follow-on contact information.  79 Strategically, however, this might still 

be a more effective evangelism tool than rallies, in terms of reach. 

The use of TikTok for evangelism among Gen-Z has been examined by Seo, with users 

like Gabe Poirot seizing its potential, posting with the hashtag #MakeJesusViral. There 

is a community of Christian evangelists like Poirot who link TikTok to both YouTube 

and Instagram, ÁÌÌÏ×ÉÎÇ ÆÏÒ ÌÏÎÇÅÒ ÖÉÄÅÏ ÃÏÎÔÅÎÔ ÁÎÄ ÉÎÔÅÒÁÃÔÉÏÎ ×ÉÔÈ ȬÆÏÌÌÏ×ÅÒÓȭȢ 

Watchers of their content are asked to pray a commitment prayer and then post the 

comment ȬÆÉÒÓÔȭ to signal ÔÈÅÉÒ ÆÉÒÓÔ ÓÔÅÐ ÔÏ ÆÁÉÔÈ ÏÒ ȬÒÅÃÏÍÍÉÔȭ ÆÏÒ ÒÅÎÅ×ÁÌÓȢ 3ÅÏ ÒÁÉÓÅÓ 

two concerns here. Firstly , she names the familiar concern that this community is not 

part of an established church ÓÔÒÕÃÔÕÒÅ ÁÎÄ ÔÈÅÒÅÆÏÒÅ ÏÐÅÒÁÔÅÓ ×ÉÔÈÏÕÔ ȬÁÕÔÈÏÒÉÔÙȭȢ 4Èe 

ÓÅÃÏÎÄ ÉÓÓÕÅ ÒÅÌÁÔÅÓ ÔÏ ȬÓÈÁÄÏ× ÂÁÎÓȭ ÏÆ #ÈÒÉÓÔÉÁÎ ÃÏÎÔÅÎÔ ÒÅÆÅÒÒÉÎÇ ÔÏ ÔÈÅ ÓÕÓÐÉÃÉÏÎ ÔÈÁÔ 

TikTok managers are covertly removing proselytising material and, thus, echoing value-

conflicts that McLuhan warned about. 80  

Social media as a tool for evangelism makes the most of a broadcast-media approach, 

harnessing the power of digital networks to reach a huge number. The Poirot example 

is interesting because it focuses on creating quality content on TikTok, offering follow-

up through online chat on other social media channels. This is an attempt to build 

dialogue, though it stops short of linking into new forms of church community. It is 

evidence of a shift from the big gospel story presentation to personal testimonies. 

Hollinghurst sees this as a significant shift, where the virtual world offers a third space 

ÆÏÒ ȬÓÅÃÒÅÔ ÔÈÉÎËÉÎÇȭȟ ÁÌÌÏ×ÉÎÇ ÁÎÏÎÙÍÉÔÙ ÆÏÒ ÔÈÅ ÓÅÅËÅÒȢ (Å ÓÔÒÅÓÓÅÓ ÔÈÅ ÎÅÅÄ ÆÏÒ ÔÈÅ 

church to go further, connecting Christian faith with big ideas as a bridge into virtual 

church communities. 81  

2.2.3 Catechism  

Within the Catholic church, there have been moves to utilise digital technology to 

improve delivery of catechesis, as a way of connecting disparate members of the church 

 
79 3Ȣ :ÙÌÓÔÒÁȟ Ȭ$Ï Digital Decisions DÉÓÃÉÐÌÅȩȭȟ Christianity Today, 59.2, 2015, 17-20. 
80 Seo, Scrolling, 42-46. 
81 3Ȣ (ÏÌÌÉÎÇÈÕÒÓÔȟ Ȭ&ÉÎÄÉÎÇ *ÅÓÕÓ /ÎÌÉÎÅȭ ÉÎ *Ȣ +ÕÒÌÂÅÒÇȟ ÁÎÄ 0Ȣ 0ÈÉÌÌÉÐÓȟ ɉÅÄȢɊ Missio Dei in a Digital Age, 
La Vergne: SCM Press, 2020, 75-97. 
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and integrat ing them into a broader community network. 82 This offers a different 

pedagogical approach where learners construct their own learning pathway83 and 

utilises digital technology to create a dedicated private space for this purpose. Ryan 

gives examples of other pioneering uses such as blog sites and podcasts linked to chat 

rooms which aim to generate positive discourse with potential to form new youth 

community  spaces.84  

Whilst this demonstrates moves towards using social media in youth ministry, it is 

focused primarily on utilising technological advances to enhance existing programmes 

or ideas. Building community through social media seems like an afterthought here, but 

this could surely be a primary aim.  

2.2.4 Towards a Hybrid Ministry  

Within youth ministry, there is an emerging counter-narrative to the negative impact 

of social media which opens possibilities for greater engagement. If Gen-Z are 

increasingly distant from existing Christian ministry and exist in a seamless 

online/offline world, then a hybrid y outh ministry that connects into both spaces is 

surely needed. Gorrell leads the call for this hybrid approach85 recalling the #being13 US 

study: Ȱyoung adolescents in this study reported that social media makes them feel good 

sometimes (40%), often (40%), or very often (4%).ȱ86 Therefore, some phronesis is called 

for through dialogue with young people, to find the best forms of social media ministry 

for the benefit of real and online spaces. Philips agrees, seeing the community-building 

potential of social media for the whole church, calling it the new public realm and the 

place to focus on building relationships.87 His writing calls for greater hybrid ministry 

in response to the pandemic, to which we now turn. 

 
82 Da Silva, Catechesis, 11-20. 
83 #Ȣ -Ã#ÏÒÑÕÏÄÁÌÅȟ Ȭ4ÒÁÉÎÉÎÇ #ÁÔÈÏÌÉÃ Youth Ministry Leaders Using Web 2.0 TÏÏÌÓȭ, Journal of Youth 
Ministry , 8:2, 2010, 81-95. 
84 :Ȣ 2ÙÁÎȟ Ȭ2ÅÌÉÇÉÏÕÓ Life in the Digital WÏÒÌÄȭȟ National Catholic Reporter, 49.9, 2013, 8-10. 
85 Gorrell, Always, 135-154. 
86 -Ȣ 5ÎÄÅÒ×ÏÏÄȟ ÁÎÄ 2Ȣ &ÁÒÉÓȟ ȬΩ"ÅÉÎÇ 4ÈÉÒÔÅÅÎȡ 3ÏÃÉÁÌ -ÅÄÉÁ ÁÎÄ ÔÈÅ (ÉÄÄÅÎ 7ÏÒÌÄ ÏÆ Young 
!ÄÏÌÅÓÃÅÎÔÓȭȟ 0ÅÅÒ #ÕÌÔÕÒÅȟ άΪΫίȟ https://www.documentcloud.org/documents/2448422 -being-13-
report.html , 18.  
87 Phillips, Conclusion, 259-270. 

https://www.documentcloud.org/documents/2448422-being-13-report.html
https://www.documentcloud.org/documents/2448422-being-13-report.html
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2.3 Post-Pandemic World: A Revolution in  Christian Approaches to 

Social Media  

As studies on the impact of the Coronavirus pandemic begin to emerge, old arguments 

about whether Christian ministry should utilise digital and social media are being 

ÒÅÎÄÅÒÅÄ ÏÂÓÏÌÅÔÅȢ )Æ $ÒÅÓÃÈÅÒȭÓ Ȭ$ÉÇÉÔÁÌ 2ÅÆÏÒÍÁÔÉÏÎȭ ÎÁÒÒÁÔÉÖÅ ÓÅÅÍÅÄ ÈÙÐÅÒÂÏÌÉÃ ÉÎ 

2011,88 it certainly does not seem so now after the pandemic has paused offline ministry 

and the church has been forced online. Necessity is the mother of invention, and there 

has been a revolution in approaches to social media, accelerating much needed change 

for the church. 

7ÒÉÔÅÒÓ ÁÒÅ ÂÅÇÉÎÎÉÎÇ ÔÏ ÒÅÆÌÅÃÔ ÏÎ ÔÈÉÓ ÐÅÒÉÏÄȟ ÁÎÄ *ÏÎÅÓ ÌÅÁÄÓ Á ÓÔÒÏÎÇ ÃÁÌÌ ÆÏÒ Ȭ3ÏÃÉÁÌ 

-ÉÎÉÓÔÒÙȭ ÉÎÓÉÓÔÉÎÇ ÔÈÁÔ &ÁÃÅÂÏÏË ÉÓ ÔÈÅ ÂÅÓÔ ÐÌÁÔÆÏÒÍ ÆÏÒ ÇÒÏ×ÉÎÇ church communities 

and the answer to decline.89 Regarding youth ministry, Jones defends the relevance of 

Facebook as the largest platform in the world.90 I would disagree, arguing that while 

young people may have Facebook profiles, they tend to use these to relate to older family 

members, preferring other platforms for their peer -level interactions.91  

In youth ministry, fears about mental health and authenticity had to be set aside, given 

that use of digital space became the only option. During the first phase of the pandemic, 

there was an enthusiastic and energetic response of innovation into the realms of digital 

provision. Social media platforms like Instagram and WhatsApp have played an 

important role during this crisis in keeping connection with youth groups. 92 However, 

Osbourn notes the prevalence of Zoom video conferencing and the subsequent 

problems with engagement through repeated lockdowns. She contends that young 

people have eschewed Zoom, especially as schools increased their online learning 

provision. 93  

 
88 Drescher, Tweet, 1-4. 
89 N. Jones, From Social Media to Social Ministry, Zondervan: Grand Rapids, 2020, 1-16. 
90 6% of users are aged between 13 and 17 (162 million users), 25% are aged 18-24 years (675 million) and 
together this equals a greater number than the entirety of Instagram or YouTube: Jones, Social, 51-52. 
91 Studies show a decline in use of Facebook among teens: J Gramlich, Ȭ10 Facts about Americans and 
Facebookȭȟ 0Å× 2ÅÓÅÁÒÃÈ #ÅÎÔÅÒȟ άΪάΫȟ https://www.pewresearch.org/fact -tank/2021/06/01/facts-about-
americans-and-facebook/, accessed 07.03.22.  
92 J. Osbourn, From Isolation to Community, Issachar Press, 2021, 67-68. 
93 Osbourn, Community, 66. 

https://www.pewresearch.org/fact-tank/2021/06/01/facts-about-americans-and-facebook/
https://www.pewresearch.org/fact-tank/2021/06/01/facts-about-americans-and-facebook/
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Osbourn concedes that we are still at the beginning of this journey, though I fear that 

as restrictions ease, youth ministers might be inclined to reject further exploration of 

any form of digital ministry, based on their experiences of Zoom use. Zoom presents an 

alternative space when in-person meeting is not possible; this is very different to social 

media, which is readily available, whenever young people choose. Perhaps here we are 

seeing aspects of -Ã,ÕÈÁÎȭÓ ÕÎÉÎÔÅÎÄÅÄ ÃÏÎÓÅÑÕÅÎÃÅ,94 where exploration of social 

media ministry is unintentionally rejected because of pandemic fatigue with digital 

ministry and a desire to resume face-to-face meetings.  There is a need to distinguish 

between different forms of digital ministry, articulating purpose more explicitly.  

Hunt laments that digital youth ministry  has only ever been a sketched-out idea, which 

ÓÅÅÍÓ ÓÕÒÐÒÉÓÉÎÇ ÇÉÖÅÎ ÔÈÅ ÁÍÏÕÎÔ ÏÆ ȬÄÉÇÉÔÁÌ ÎÁÔÉÖÅÓȭ ÒÅÓÅÁÒÃÈȢ 4ÈÉÓ ÈÁÓ ÌÅÆÔ ÙÏÕÔÈ 

ministers ill -equipped to respond to the challenges of the pandemic and is no longer 

sufficient. She calls for three frameworks as priorities going forward: understanding the 

youth audience, being Christ-like communicators and reaching out to youth on the 

digital margins. Here, the lack of a coherent theological approach is a fundamental 

concern. 95  

2.3.1 The New Normal 

Osbourn suggests that the way forward is an asset-based approach, which defines and 

builds on the strengths of the youth group. This approach also emphasises a key 

principle of doing ministry with rather than for young people:  

PÅÒÈÁÐÓ ×ÈÁÔȭÓ ÎÅÅÄÅÄ ÉÓ Á ÌÉÔÔÌÅ more creative thought about how we might engage 
young people in this space ɀ not only which platform to use but also who is creating 
the content. Is it us as adults creating for the young people or could the young 
people create for themselves and their peers?96 

Here we get to the heart of the potential for social media ministry and the need for a 

value-driven approach connecting with core youth ministry principles. Root has called 

for place-sharing in youth ministry that moves away from being Ȱwholesome 

entertainmentȱ or an Ȱexclusive enclaveȱ through meaningful relationships connecting 

 
94 Hipps, Pixels, 37. 
95 *Ȣ (ÕÎÔȟ Ȭ!ÎÄ 4ÈÅÎ 4ÈÅÒÅ 7ÁÓ :ÏÏÍȭ Religions 11.565, 2020, 1-12. 
96 Osbourn, Community, 74. 
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with faith in the household as well as church context.97 What might place-sharing look 

like in social media ministry?  

!Ó ×Å ÅÎÔÅÒ Á ȬÎÅ× ÎÏÒÍÁÌȭȟ 3ÍÉÔÈ ÓÕÇÇÅÓÔÓ ÔÈÒÅÅ ÃÏÒe values for youth work: sanctuary, 

community and hope98, which he links with wellbeing and phronesis.99 This study 

contends that social media might offer this place of safety, building community through 

digital networks, providing encouragement and nurture with and for young people.  

Scholars have identi fied the community-building potential of social media, and some 

argue that youth workers should incorporate its use as part of hybrid ministry. Yet, there 

is a notable absence of any consideration of group messaging services in Christian youth 

ministry literature , and the part that they could play in enhancing community. 

There are some enthusiastic advocates for social media use who pay attention to 

patterns of behaviour on social media and envision that they might be employed 

towards Christian discipleship.  Generally, though, little consideration is given to how 

discipleship might be enhanced through social media use, which seems surprising given 

the intrinsic nature of followership that is embedded in the technology. Furthermore, 

concerns around forming identity online are noted, but the formation of a Christian 

identity within a social media community of disciples appears unexplored.   

In this new normal, hybrid ministry offers a real opportunity to grow exciting and 

innovative forms of youth work which utilise social media to build community  and 

enhance Christian discipleship. To consider an example of hybrid ministry, we will now 

examine the experiences of the Wave youth group before exploring the implications for 

community and discipleship within youth ministry.  

 

 
97 A. Root, Revisiting Relational Youth Ministry , Illinois: InterVarsity  Press, 2007, 208-212. 
98 M. 3ÍÉÔÈȟ Ȭ$ÅÁÌÉÎÇ ×ÉÔÈ ÔÈÅ ȬNew NÏÒÍÁÌȭȟ The Encyclopaedia of Pedagogy and Informal Education, 
https://infed.org/mobi/dealing -with -the-new-normal-creating-places-of-sanctuary-community -and-
hope-for-children-and-young-people/, 2020, accessed 18.03.22. 
99 -Ȣ 3ÍÉÔÈȟ Ȭ7ÈÁÔ ÉÓ Hope?ȭ, The Encyclopaedia of Pedagogy and Informal Education, 
https://infed.org/mobi/what -is-hope-how-can-we-offer-it -to-children-and-young-people-in-schools-
and-local-organizations/, 2020, accessed 18.03.22.  
 

https://infed.org/mobi/dealing-with-the-new-normal-creating-places-of-sanctuary-community-and-hope-for-children-and-young-people/
https://infed.org/mobi/dealing-with-the-new-normal-creating-places-of-sanctuary-community-and-hope-for-children-and-young-people/
https://infed.org/mobi/what-is-hope-how-can-we-offer-it-to-children-and-young-people-in-schools-and-local-organizations/
https://infed.org/mobi/what-is-hope-how-can-we-offer-it-to-children-and-young-people-in-schools-and-local-organizations/
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3. Findings from the Research  

These findings are based on analysis of social media feed examples from both cohorts 

and a focus group discussion with leaders Ant, Ben, Beth and Gemma (summarised in 

appendix 5). Further information relating to how the Wave group set up these social 

media groups is found in the parish policy document (appendix 7) and youth contract 

(appendix 8). Visual summaries of group reflection exercises from the leaders are also 

referenced here (appendices 9 and 10), as well as examples of social media posts 

(appendices 11, 12 and 13).  

The first social media cohort (Facebook Messenger) provided 89 screen shots of content 

from 2016 through to 2020, with the second (Instagram) sharing 50 screen shots from 

2019-2020.  

To begin, I contextualise this research by sharing how and why the Wave group began 

hybrid youth ministry in 2016 and how this ministry developed in subsequent years. 

Then, I consider how the group functions as a community, a place of doing and being 

together, before looking at the role of leaders in holding boundaries. Next, I explore 

examples of Christian discipleship from the feed, levels of engagement, differences 

between the cohorts and the use of social media as a strategic and innovation tool. 

Finally, a section on hybrid youth ministry draws on the experiences of Wave youth 

leaders to address the implications of social media use for youth groups as they meet in 

both virtual and real-world spaces.  

3.1 Context  and Overview of Content Themes  

The Wave group meets on Friday evenings in the church hall for an open access youth 

club, with some members also attending church on Sunday mornings. Within this 

group, some take on leadership roles and participate in leading youth services on a 

Sunday.  

There were two main reasons that the group developed a closed-group space on social 

media. Firstly, it was obvious that young people were connecting with each other using 

Facebook. Between Friday evening sessions, lots of interactions would take place, so 
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youth leaders realised there was a gap in their relationship with the young people. As 

Ben comments: 

"ÁÃË ÉÎ ÔÈÅ ÄÁÙȟ ÙÏÕȭÄ ÓÅÅ ÙÏÕÒ ÆÒÉÅÎÄÓ ÁÔ ÓÃÈÏÏÌȟ ÇÏ ÈÏÍÅ ÁÎÄ ÔÈÅÎ ÎÏÔ ÓÅÅ ÔÈÅÍ 
ÁÇÁÉÎ ÕÎÔÉÌ ÔÈÅ ÎÅØÔ ÄÁÙȢ .Ï× ÔÈÅÙȭÒÅ ÔÁÌËÉÎÇ ÃÏÎÓÔÁÎÔÌÙ ÁÎÄ ÔÈÅÙȭÒÅ ÌÏÏËÉÎÇ ÆÏÒ 
solutions and looking for advice, help and support which is ultimately what led us 
ÔÏ ÔÈÉÎËÉÎÇ ÔÈÁÔ ÔÈÅÒÅȭÓ ÇÏÔ ÔÏ ÂÅ ÓÏÍÅ ×ÁÙ ×Å ÃÁÎ ÐÌÕÇ ÔÈÁÔ ÇÁÐȢ1  

3ÅÃÏÎÄÌÙȟ ÌÅÁÄÅÒÓ ×ÅÒÅ ÃÈÁÌÌÅÎÇÅÄ ÂÙ ÙÏÕÎÇ ÐÅÏÐÌÅ ×ÁÎÔÉÎÇ ÔÏ ȬÆÒÉÅÎÄȭ ÔÈÅÍ ÏÎ 

Facebook. This created a dilemma where leaders ÄÉÄ ÎÏÔ ×ÉÓÈ ÔÏ ÒÅÊÅÃÔ ÙÏÕÎÇ ÐÅÏÐÌÅȭÓ 

requests but wanted to ensure contact was appropriate.  

After a youth Alpha weekend away in 2015, there was some momentum in the 

relationships between the youth group and following discussions over what might come 

next, some of the young people suggested the idea of a private Messenger group. This 

was a natural step as both leaders and young people were already using Facebook.  

Ben, as main leader, added members to the group, after receiving consent from the 

church council, parents, and young people. There were four other group leaders and 

nine young people added to the first  group who are included in this study. He developed 

a social media policy, initially in 2016, which was revised every year by leaders as the 

group progressed.2 The stated aims of the Messenger group are detailed on the youth 

contract,3 and can be summarised as planning, encouraging and reflecting. Whilst these 

ÁÒÅ ÔÈÅ ÅØÐÌÉÃÉÔ ÁÉÍÓ ÏÆ ÔÈÅ ÇÒÏÕÐȟ "ÅÎȭÓ ÃÏÍÍÅÎÔ ÁÂÏÖÅ ÒÅÆÌÅÃÔs a desire to be able to 

accompany young people more effectively through the week, responding to their 

request to be connected on social media. 

By 2019, it was clear that Instagram was the platform of choice for most of the youth 

group and therefore it was adopted for the second cohort.4 This group was also set up 

by Ben, with leaders joined by Eden and Adam ɀ young people from the first cohort 

group. Young people are referred to by their initials, whilst first names are used for 

leaders. In the case of Eden and Adam, initials are used to describe their interactions as 

 
1 Appendix 5. 
2 Appendix 7.  
3 Appendix 8. 
4 Appendix 7. 
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young people (cohort 1) and first names refer to their role as leaders within cohort 2. 

The membership of each group included in this study is as follows: 

Cohort  Leaders Youth members  

 Male  Female  Male  Female  

1. Ȭ4ÈÅ 7ÁÖÅȭ ɀ 
Facebook 
Messenger from 
2016 

Ben Gemma ATD BC 

Ant   JB BP 

Tyrone  JR CQ 

Luke  WP ES 

   KTD 

άȢ Ȭ4ÓÕÎÁÍÉ !ÒÍÙȭ 
ɀ Instagram from 
2019 

Ben Eden (ES) TB AH 

Ant  Emily G JH BW 

Adam (ATD)  TW CB 

   JD 

   AB 

    SB 

Figure 2: membership of social media groups by cohort 

The themes that emerged from the social media feed certainly reflect the group aims 

of planning, encouraging and reflecting. These form a dominant part of what I 

ÃÏÎÓÉÄÅÒ ÔÏ ÂÅ Ȭcommunityȭ posts.5 An analysis of word frequency illustrates these 

community aspects, with the most common words (over 60 occurrences) including : 

thank, think, good, praying, people, everyone, guys, well, today and church.6 The 

appearance of Ȭprayingȭ within this word list point s beyond community activities 

towards expressions of faith. To some extent, reference to Ȭchurchȭ, as opposed to 

youth group or the Wave indicates commitment to a wider faith community. Evidence 

of faith expressions including prayer requests and testimony are almost exclusively the 

domain of cohort 1 and ÁÒÅ ÃÏÎÓÉÄÅÒÅÄ ÁÓ ÐÁÒÔ ÏÆ Á ȬÄÉÓÃÉÐÌÅÓÈÉÐȭ ÃÁÔÅÇÏÒÙ ÈÅÒÅȢ7  

Beyond the themes from the text, there is significant use of emojis by members of the 

group, 162 in total. These give a sense of the tone of interactions, with humour a 

dominant theme within an overwhelmingly positive and affirming collection of posts. 8 

4ÈÅÒÅ ÁÒÅ Ô×Ï ÃÒÙÉÎÇ ÅÍÏÊÉÓ ÕÓÅÄȟ ÔÈÅ ȰÆÁÃÅ ×ÉÔÈ ÔÅÁÒÓ ÏÆ ÊÏÙȱ ÁÎÄ ÁÌÓÏ ȰÌÏÕÄÌÙ ÃÒÙÉÎÇ 

 
5 See infographic 3, breakdown of coding references in appendix 6. 
6 See ÉÎÆÏÇÒÁÐÈÉÃ Ϋȟ Ȭ×ÏÒÄÌÅȭ ÉÎ ÁÐÐÅÎÄÉØ ΰȢ 
7 See infographic 4, balance between cohorts in appendix 6. 
8 See infographic 2, emoji use in appendix 6. 
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ÆÁÃÅȱ ×ÈÉÃÈ ÃÏÕÌÄ technically express opposite emotions. They are, however, used 

interchangeably throughout the feed and always within the context of humour .9  

During a focus group conversation, leaders were asked to summarise their feelings over 

the use of social media in the youth group and chart them according to positive and 

negative features. These features are summarised in appendix 9 and referred to in the 

following sections. 

3.2 Community  

)Î ÂÏÔÈ ÇÒÏÕÐÓȟ ÔÈÅÒÅ ÉÓ Á ÆÏÃÕÓ ÏÎ ȬÄÏÉÎÇȭ ×ÈÉÃÈ ÒÅÆÌÅÃÔÓ ÔÈÅ ÐÌÁÎÎÉÎÇ ÁÉÍ ÏÆ the group. 

3ÅÃÏÎÄÌÙȟ ÔÈÅÒÅ ÉÓ Á ȬÂÅÉÎÇȭ ÅÌÅÍÅÎÔ ×ÈÉÃÈ ÃÏÎÃÅÒÎÓ ÈÏ× ÔÈÅ ÇÒÏÕÐ ÃÏÍÍÕÎÉÃÁÔÅÓ ɀ 

ÅÎÃÏÕÒÁÇÉÎÇ ÉÓ Á ÌÁÒÇÅ ÐÁÒÔ ÏÆ ÔÈÉÓȢ &ÉÎÁÌÌÙȟ ÔÈÅÒÅ ÉÓ ÅÖÉÄÅÎÃÅ ÏÆ ÌÅÁÄÅÒÓ ȬÈÏÌÄÉÎÇȭ 

boundaries, keeping the group on track and reviewing its effectiveness. Each of these 

will be explored in turn.  

3.2.1 Doing: Planning and Organisation  

Social media is an effective group communication tool which allows for instant feedback 

and dynamic planning. In youth work this enables collaborative ministry with young 

people: doing this together rather than leaders doing it for the group. 

,ÅÁÄÅÒÓ ÉÄÅÎÔÉÆÉÅÄ ȬÉÎÓÔÁÎÔ ÆÅÅÄÂÁÃËȭ ÁÎÄ ȬÉÎÆÏÒÍÁÔÉÏÎ ÆÌÏ×ȭ ÁÓ Ô×Ï ÐÏÓÉÔÉÖÅ ÆÅÁÔÕÒÅÓ ÏÆ 

using social media.10 Through analysis of the social media feed, there are examples of 

both leader-led and youth-led planning and organising. Examples of these types of posts 

are summarised below: 

 
9 For definitions of emojis, this website is used: https://emoji pedia.org/people/, accessed 30.01.22.  
10 Appendix 9. 

https://emojipedia.org/people/
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 Figure 3: examples of planning and organising 

Three-quarters of this content is from posts by young people, with the remaining 

quarter from leaders. This illustrates a high degree of youth involvement in planning 

and organising. The ratio concerning who initiates these conversations is slightly 

different with two -thirds instigated by young people and one-third by leaders. In some 

cases, of course, these youth-initiated interactions are responding to inf ormation given 

or tasks set by leaders at in-person meetings, but it does suggest that social media 

creates an organising space where young people can raise questions, clarify information 

and plan for youth events and services together. This appears to make communication 

easier and more effective and keeps it directly between leaders and young people. 

3.2.2 Being: Encouraging, Using Common Language, Emojis, Humour and Nostalgia  

Social media can provide a safe place to encourage and affirm young people. It offers 

the chance to reinforce positive shared experiences from in-person group settings. 

Leaders identified several positives of social media that relate to strengthening a sense 

ÏÆ ÃÏÍÍÕÎÉÔÙȢ  4ÈÅÙ ȰÃÁÎ ÓÅÅ ÇÒÏÕÐ ÄÅÖÅÌÏÐȱȟ ÁÎÄ ÔÈÅ ÐÌÁÔÆÏÒÍ ÐÒÏÖÉÄÅÓ Á ȰÇÏod way to 

catch-ÕÐȱ ×ÉÔÈ ÙÏÕÔÈ ÍÅÍÂÅÒÓȢ 3ÏÃÉÁÌ ÍÅÄÉÁ ÃÁÐÔÕÒÅÓ ȰÐÏÓÉÔÉÖÅ ÆÅÅÄÂÁÃËȱ ÁÎÄ ÐÒÏÖÉÄÅÓ 

Á ÐÌÁÃÅ ÔÈÁÔ ÉÓ ȰÁÖÁÉÌÁÂÌÅ ÁÌÌ ÔÈÅ ÔÉÍÅȱȢ11 It is a way of communicating that appears 

overwhelmingly positive and uplifting. The number of encouragements across the feed 

 
11 Appendix 9. 

Asking questions  e.g. who would like to do this?  

Feedback  on youth groups; both in chat and invited to a video conversation.  

Information  on residential trips; confirming details re booking and what to bring. 

Attendance  ɀ ÁÓËÉÎÇ ×ÈÏȭÓ ÃÏÍÉÎÇȟ ÁÐÏÌÏÇÉÅÓ ÆÏÒ ÁÂÓÅÎÃÅȟ ÁÓËÉÎÇ ÆÏÒ Á ÃÏÎÖÅÒÓÁÔÉÏÎ ×ÉÔÈ ÏÔÈÅÒÓ ÁÔ 
the youth group.  

Prepar ing  worship: which music to play and generating a playlist online, prayers, welcoming, 
planning for seasonal events e.g. passover meal, lent. 

Planning  the Friday night group: designing the logo, organising activities.  

Checking  details of upcoming group meetings, worship and residentials.  
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is striking, with 74 examples across the cohorts, on a par with the 81 instances of 

planning and organisation as examples from the feed illustrate.12 

These examples show that encouragement comes typically in response to events that 

happened in real life ɀ mostly at the youth group, but sometimes in celebration of life 

ÁÃÈÉÅÖÅÍÅÎÔÓȟ ÓÕÃÈ ÁÓ ÅØÁÍ ÒÅÓÕÌÔÓȢ /ÎÅ ÐÅÒÓÏÎȭÓ ÅÎÃÏÕÒÁÇÅÍÅÎÔ ÉÓ often then repeated 

ÂÙ ÁÎÏÔÈÅÒȢ )Î ÔÈÅ ÃÁÓÅ ÏÆ )ÎÓÔÁÇÒÁÍȟ ÔÈÅ ÐÌÁÔÆÏÒÍ ÅÍÂÅÄÓ ÔÈÅ ÁÂÉÌÉÔÙ ÔÏ ȬÌÏÖÅȭ Á ÐÏÓÔȟ 

making it easier to endorse what another person has shared.  

This is an example of how hybrid ministry can work. An event or meeting happens at 

the youth group and the feedback is captured on social media. Often positive comments 

are made immediately after the event to which they refer, even late at night. Social 

media enables this type of response because of its accessibility. It allows quick, intuitive 

responses which then remain as a record for all group members and begin to shape the 

culture of the group. Perhaps, for a teenager, sharing in this way is far easier than 

verbalising in a real-life group where saying these things might feel awkward or even 

seem too trivial.  

The main group leader Ben, reflects on this ability to capture something from young 

people, which without a social media group may well be lost: 

3ÏÍÅÔÉÍÅÓ ÏÎ &ÒÉÄÁÙȟ ÙÏÕ ÄÏÎȭÔ ÒÅÁÌÌÙ ÇÅÔ ÔÏ ÈÅÁÒ ÁÂÏÕÔ ÔÈÅ ÁÍÁÚÉÎÇ ÓÔÕÆÆ ÔÈÁÔȭÓ 
happeÎÅÄ ÉÎ ÔÈÅ ×ÅÅËȟ ÙÏÕȭÒÅ ÊÕÓÔ ÃÏÎÆÒÏÎÔÅÄ ×ÉÔÈ ×ÈÁÔȭÓ ÇÏÎÅ ×ÒÏÎÇȢ ɏ/Î ÓÏÃÉÁÌ 
ÍÅÄÉÁÌɐ ÙÏÕȭÒÅ ÍÏÒÅ ÌÉËÅÌÙ ÔÏ ÃÁÐÔÕÒÅ ÔÈÏÓÅ ÇÒÅÁÔ ÍÏÍÅÎÔÓȣ 

I do think also, post-ÃÏÖÉÄȟ ÓÏÍÅÔÉÍÅÓ ×ÉÔÈ ÔÈÅ ÙÏÕÎÇ ÐÅÏÐÌÅȟ ÔÈÅÙȭÒÅ ÎÏÔ ÒÅÁÌÌÙ 
ÓÈÁÒÉÎÇ ÔÈÅ ÐÏÓÉÔÉÖÅȟ ÔÈÅÙȭÒÅ ÊÕÓÔ ÓÈÁÒÉÎÇ ×ÈÁÔȭÓ ÄÉÆÆÉÃÕÌÔȢ )Æ ÔÈÅÙȭÒÅ ÈÁÐÐÙ ÔÈÅÙ ÄÏÎȭÔ 
want to talk to youȣ ) ÍÅÁÎ ÙÏÕȭÌÌ ÈÁÖÅ ÐÌÅÁÓÁÎÔÒÉÅÓȟ ÂÕt ÙÏÕ ÄÏÎȭÔ ×ÁÎÔ ÔÈÅÍ ÔÏ 
ÃÏÍÅ ÁÎÄ ÓÐÅÎÄ ÔÉÍÅ ×ÉÔÈ ÙÏÕȟ ×ÈÅÎ ÙÏÕȭÒÅ ÈÅÒÅ [in the room], you want them to 
ÓÐÅÎÄ ÔÉÍÅ ×ÉÔÈ ÅÁÃÈ ÏÔÈÅÒȢ &ÒÏÍ ×ÈÁÔ ) ÅØÐÅÒÉÅÎÃÅȟ ÔÈÅÙȭÌÌ ÓÅÅË ÕÓ ÏÕÔ ÉÆ ÔÈÅÙȭÖÅ 
ÈÁÄ ÎÅÇÁÔÉÖÅÓȟ ÏÒ ÉÔȭÓ ÄÉÆÆÉÃÕÌÔ ÂÅÃÁÕÓÅ ÓÏÍÅÔÈÉÎÇȭÓ ÇÏÉÎÇ ÏÎȢ 3Ï ÉÎ ÔÈÅ [social 
media] ÇÒÏÕÐ ÙÏÕȭÒÅ ÍÏÒÅ ÌÉËÅÌÙ ÔÏ ÈÁÖÅ ÔÈÅ ÐÏÓÉÔÉÖÅÓȟ ×ÈÉÃÈ ) ÔÈÉÎË ÉÓ Émportant 
for each other as well, not just us.13 

Use of Emojis  

Part of this encouraging culture in the group is evidenced through emojis. These are 

often used to illustrate the tone of a post, and in part make up for the lack of body 

 
12 Appendix 11. 
13 Appendix 5. 
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language which aids communication when meeting face-to-face. Emojis often invite a 

mirrored response from others, suggesting that they are used to represent empathy with 

another group member. Non-facial emojis are also present in the feed and used as an 

expression of encouragement of endorsement of another. These too can generate 

mirrored and empathic responses as seen in the examples below: 

Responding to a shared video of group members 
in primary school production:

 

 

Figure 4: examples of mirrored emoji responses 

These represent a distinct language for communicating on social media which aids 

young people to articulate some of their feelings. They can also enable simpler, non-text 

responses which might represent a different form of engagement with the platform.  

Humour and Nostalgia 

The use of humour, shared memories and common language evidence a closeness of 

relationship and a strong sense of group identity. This, in turn, seems to form part of 

group culture, influencing future interactions and creating a tone and informality that 

bonds the group together. 



37 

)Î ÂÏÔÈ ÃÏÈÏÒÔÓȟ ÈÕÍÏÕÒ ÉÓ ÆÒÅÑÕÅÎÔÌÙ ÕÓÅÄȟ ÏÆÔÅÎ ÅÌÉÃÉÔÉÎÇ ÔÈÅ ȬÃÒÙ ÌÁÕÇÈÉÎÇȭ ÅÍÏÊÉ 

response. Some of this humour relates to young people poking fun at leaders, whilst 

other examples relate to nostalgia ɀ remembering shared experiences with fondness. 

Often these posts are accompanied with other media such as photos, links to other 

social media sites, or video content. One such example can be seen here: 

 

Figure 5: an example of nostalgia 

4ÈÅ ÒÅÆÅÒÅÎÃÅ ÔÏ ÓÏÍÅÏÎÅȭÓ ÄÉÁÒÙ ÈÅÒÅ ÁÎÄ the fact that this is shared with the group 

underlines the closeness of relationship. The closed-group social media space creates a 

form of group diary, a shared but private place to remember key moments. Other 

nostalgic posts include reminders of baptism and confirmation anniversaries and shared 
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photos from residential trips. In cohort 2, shared memories reference events that pre-

date the life of the group, for example, a school event in year 4.14 Social media promotes 

this type of nostalgia as both Facebook and Instagram remind users of posts from the 

same day in the past.  

Common language also characterises posts, with the Messenger group referring to each 

ÏÔÈÅÒ ÁÓ ȬÇÕÙÓȭ Ⱦ ȬÄÕÄÅÓȭ ÏÒ ȬÌÁÄÓȭȟ ÄÅÓÐÉÔÅ ÔÈÅ ÍÉØÅÄ ÇÅÎÄÅÒ ÍÅÍÂÅÒÓÈÉÐȢ )Î ÔÈÅ 

)ÎÓÔÁÇÒÁÍ ÇÒÏÕÐȟ ȬÓÉÃËȭ ÉÓ ÕÓÅÄ ÉÎ Á ÐÏÓÉÔÉÖÅ ×ÁÙȟ ÁÓ Á ÓÙÎÏÎÙÍ ÆÏÒ ÁÍÁÚÉÎÇȢ 4ÈÉÓ 

informality and shared expression build a sense of group identity which may mirror 

interactions during in -person youth group.  

Social media captures those in-between conversations, the banter between members of 

the group which happens in real life but might be missed by youth leaders and 

undervalued in their role of forming community . "ÅÎ ÒÅÆÅÒÓ ÔÏ ÔÈÅ ȬÆÌÏ×ȭ ÆÒÏÍ ÙÏÕÔÈ 

group to online space, particularly in cohort 1: Ȱ×ÉÔÈ ÔÈÅ &ÁÃÅÂÏÏË ÇÒÏÕÐȟ Ét just was 

complete flow from the old youth group here [in the church hall] and online, it was a 

ÃÏÍÐÌÅÔÅ ÆÌÏ× ÏÆ ÔÒÕÓÔȢȱ15 

The flow between in-person and online, Ben explains, helps build a sense of safety 

together. As the group spend more time together in-person, so their interactions on 

ÓÏÃÉÁÌ ÍÅÄÉÁ ÉÎÃÒÅÁÓÅȢ &ÅÅÌÉÎÇ ÓÁÆÅ ÉÎ ÅÁÃÈ ÏÔÈÅÒȭÓ ÃÏÍÐÁÎÙ ÂÕÉÌÄÓ ÔÒÕÓÔȢ 4ÈÉÓ ÉÌÌÕÓÔÒÁÔÅÓ 

that the values characterising interactions in the groups exist in both in-person and 

online spaces. What social media offers to hybrid youth ministry is a way to capture this 

such that leaders can observe and reflect more easily on how well the group functions. 

3.2.3 Holding: Boundaries and Aims of the Group 

If safety and trust are core for the Wave youth group, then boundaries are needed to 

preserve these values. Social media both enhances and complicates the forming of clear 

boundaries. The Wave group have experienced boundary issues concerning both 

membership and behaviour.  

 
14 Figure 4 includes these examples.  
15 Appendix 5, 126. 
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Ben has articulated that the original use of social media was in response to the needs of 

the youth group and it was designed to be a space which empowers young people and 

encourages them to take responsibility.16 Leaders have learned the need to control 

membership of the group, after a difficult experience when one youth member asked 

for their non -Christian boyfriend, who had started attending the Friday evening group, 

to be admitted. This changed the feel of the group and the nature of interactions: 

3Ïȟ ) ÒÅÍÅÍÂÅÒ ÏÎÅ ÉÎÃÉÄÅÎÔȟ ×ÈÅÒÅ Á ÙÏÕÎÇ ÐÅÒÓÏÎȭÓ ÂÏÙÆÒÉÅÎÄ ÇÏÔ ÕÐÓÅÔ ÁÂÏÕÔ 
something ɀ ÈÅ ×ÁÓÎȭÔ Á #ÈÒÉÓÔÉÁÎȟ ÂÕÔ ÈÅ ×ÁÓ ÉÎ ÔÈÅ ÇÒÏÕÐ ÁÎÄ when he left, we 
ÌÏÏËÅÄ ÂÁÃË ÁÔ ÂÅÆÏÒÅ ÁÎÄ ɏÁÓËÅÄɐ ÄÉÄ ×Å ÇÅÔ ÅÖÅÒÙÔÈÉÎÇ ÒÉÇÈÔ ÔÈÅÒÅ ÁÎÄ ÔÈÁÔȭÓ ×ÈÅÎ 
×Å ÓÁ× ÔÈÅ ÔÉÍÅÓ ×ÈÅÎ ×Å ÓÔÏÐÐÅÄ ÒÅÐÌÙÉÎÇȣ4ÈÅÒÅȭÓ ÃÅÒÔÁÉÎ ÍÏÍÅÎÔÓ ×ÈÅÎ ÙÏÕ 
ÌÏÏË ÂÁÃË ÁÎÄ ÇÏȣȢ ÈÁÖÅ ×Å ÇÏÎÅȟ ÎÏÔ ÔÏÏ ÆÁÒȟ ÂÕÔ ÇÉÖÅÎ ÔÈÅÍ ÔÏÏ ÍÕÃÈ ÌÉÃÅÎÓÅ 
there? And how do we hold that boundary?17  

So, a lesson was learned about the need for leaders to hold tightly to membership 

boundaries. This is a familiar issue within youth work: a new member comes along and 

the group dynamic shifts. Social media, however, does offer control over membership 

which can be tightly enforced by the technology as only the group admin (in this case 

Ben) can add members.  

I think protecting the identity of that original group was important.  Probably, on 
reflection, we maybe let in one or two quite easily off the back of them being 
involved in something, which then shifted for a while what we did, then it reverted 
back to what it was...18  

Here, social media can aid youth ministry by offering a tightly controlled membership 

space. This raises questions over how membership of the social media group is 

determined, who controls it and how those decisions are made. It also has implications 

for other youth ministry contexts, who they are open to and the role of young people 

inviting their friends to join groups.  

Other boundaries around behaviour within the group have also had to be addressed. 

Firstly, concerning time boundaries, leaders have asked members not to post after 10pm 

in the evening, though this was revised to 11pm following the Friday night youth group, 

as there was often a flurry of interactions following the session.19 Secondly leaders 

 
16 Appendix 7. 
17 Appendix 5. 
18 Appendix 5. 
19 Appendix 5. 
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revised the youth contract to explicitly rule out playing games in the social media 

group.20 Ben addressed this in a group post: 

  

Figure 6: youth leader reminds group of boundaries 

To resolve issues within the social media groups, a parallel Messenger chat group was 

established just for youth leaders to discuss interactions. As Beth notes: 

ÓÏÍÅÔÉÍÅÓ ÂÅÆÏÒÅ ÍÅÓÓÁÇÉÎÇ ÉÎ ÔÈÅ ÁÃÔÕÁÌ ÇÒÏÕÐ ÃÈÁÔȟ ×ÅȭÄ ÍÁÙÂÅ ÍÅÓÓÁÇÅ 
ÁÎÏÔÈÅÒ ÌÅÁÄÅÒ ÌÉËÅȟ ȬÏÈȟ ÄÏ ÙÏÕ ÔÈÉÎË ) ÓÈÏÕÌÄ ÓÁÙ ÓÏÍÅÔÈÉÎÇȭ ɏÂÅÃÁÕÓÅɐ ÙÏÕ ÄÉÄÎȭÔ 
ËÎÏ× ×ÈÅÔÈÅÒ ÙÏÕȭÄ ÂÅ ÏÖÅÒÓÔÅÐÐÉÎÇ ÓÏÍÅÔÉÍÅÓȟ ÏÒ ÙÏÕ ÊÕÓÔ ×ÁÎÔ ÔÏ ÌÅÔ ÔÈÅ 
conversation flow and see what other people say.21  

This leadersȭ chat became a space to discuss boundary issues, reflecting together about 

Ȱ×ÈÅÎ ÔÏ ÓÐÅÁË ÁÎÄ ×ÈÅÎ ÎÏÔ ÔÏ ÓÐÅÁËȱ ÁÎÄ ÂÅÉÎÇ ÁÃÃÏÕÎÔÁÂÌÅ ÆÏÒ ÇÒÏÕÐ ÉÎÔÅÒÁÃÔÉÏÎÓȢ22  

One boundary as yet unexplored is when the life of the social media group ends. Cohort 

ΫȭÓ ÍÅÍÂÅÒÓ ÁÒÅ ÎÏ× ÁÄÕÌÔÓ ÁÎÄ ÓÔÉÌÌ ÕÓÅ ÔÈÅ -ÅÓÓÅÎÇÅÒ ÇÒÏÕÐȢ 4ÈÉÓ ÉÓ ÍÁÒËÅÄÌÙ ÄÉÆÆÅÒÅÎÔ 

to other youth ministry co ntexts which usually have an upper-age limit. There is a 

potential benefit here concerning the transition from youth to adult ministry, but there 

are questions too about the relationship between youth leaders and young people and 

when the power dynamic changes from leader / member towards friendship and the 

subsequent implications for the identity of the group. 

3.3 Discipleship  

Youth leaders identified Ô×Ï ÐÏÓÉÔÉÖÅÓ ÏÆ ÔÈÅ ÓÏÃÉÁÌ ÍÅÄÉÁ ÆÅÅÄ ÁÓ ÂÅÉÎÇ ÁÂÌÅ ÔÏ ȰÃÁÔÃÈ 

ÍÏÍÅÎÔÓ ÄÕÒÉÎÇ ÔÈÅ ×ÅÅËȱ ÉÎÃÌÕÄÉÎÇ ÐÒÁÙÅÒ ÒÅÑÕÅÓÔÓȟ ÁÎÄ ÉÔ ÉÓ ȰÇÏÏÄ ÆÏÒ ÄÉÓÃÉÐÌÅÓÈÉÐȱȢ23 

Ben, however, acknowledged ÔÈÁÔ ÄÉÓÃÉÐÌÅÓÈÉÐ ÉÓ ÈÁÒÄ ÔÏ ÄÅÆÉÎÅ ÈÅÒÅȡ Ȱ$ÉÓÃÉÐÌÅÓÈÉÐȢ 

 
20 Appendix 8. 
21 Appendix 5. 
22 Appendix 5. 
23 Appendix 9. 
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4ÈÁÔȭÓ Á ÂÉÔ ÇÅÎÅÒÉÃ ÉÓÎȭÔ ÉÔȢ "ÕÔ ÉÎ ÔÅÒÍÓ ÏÆ ÌÉËÅ ÓÈÁÒÉÎÇ Á ÂÉÂÌÅ ÖÅÒÓÅȟ ÓÈÁÒÉÎÇ Á ×ÏÒÓÈÉÐ 

song. New worship songs are great ÔÏ ÃÁÔÃÈȢȱ24  

In his uncertainty over what is precisely meant by discipleship, Ben refers to examples 

of Christian practices. These ÃÁÎ ÂÅ ÕÎÄÅÒÓÔÏÏÄ ÁÓȡ ȰÔÈÅ ÔÈÉÎÇÓ #ÈÒÉÓÔÉÁÎ ÐÅÏÐÌÅ ÄÏ 

together over time to address fundamental human needs, in response to and in the light 

ÏÆ 'ÏÄΈÓ ÁÃÔÉÖÅ ÐÒÅÓÅÎÃÅ ÆÏÒ ÔÈÅ ÌÉÆÅ ÏÆ ÔÈÅ ×ÏÒÌÄȢȱ25 

Practices, then, are expressions of faith in community, though examples here are almost 

entirely the domain of cohort 1. There is certainly evidence of sharing bible verses, 

prayers and songs, reflecting Christian practices which may form part of discipleship. 

Missing here, though, is the sense of leaders modelling practices and a teacher-student 

ÄÙÎÁÍÉÃ ×ÈÅÒÅ ÔÈÅ ÙÏÕÎÇ ÐÅÒÓÏÎ ÆÏÌÌÏ×Ó ÔÈÅ ÌÅÁÄÅÒȭÓ ÅØÁÍÐÌÅȢ On social media, Wave 

leaders aim to hold a space that is owned by young people, hence they are careful not 

to over-share and dominate the feed.  

In cohort 1 there is a deeper level of sharing among the young people, including genuine 

expressions of faith that are both personal (testimony) and relate to the faith 

community. 26 These examples capture what youth ministry is aiming for, yet, in my 

experience, it i s rare to hear these thoughts vocalised from young people. Social media 

offers a new opportunity to capture and preserve these expressions of faith.  

Young people in cohort 1 demonstrate a faith that is strengthened and supported as part 

of the group. Some of these posts characterise elements of communal practices such as 

Bible study and prayer. There are additional examples of sharing worship songs via video 

links to other platforms. It is interesting to note that prayer requests are regularly posted 

with responses demonstrating a commitment to pray, yet no prayers are offered through 

the group chat. This is surprising given the nature and depth of other Christian content. 

 
24 Appendix 5, 123. 
25 *Ȣ -ÉÔÃÈÅÌÌȟ % "ÊÏÒÌÉÎÇ 0ÏÅÓÔ ÁÎÄ " %ÓÐÉÎÏÚÁ Ȭ2Å-engaging Emerging Adults in Ecclesial Life through 
#ÈÒÉÓÔÉÁÎ 0ÒÁÃÔÉÃÅÓȭȟ *ÏÕÒÎÁÌ ÏÆ 9ÏÕÔÈ -ÉÎÉÓÔÒÙȟ Ϋίȟ άΪΫΰȟ ήά ÃÉÔÅ $ "ÁÓÓ ÁÎÄ # 3ÙËÓÔÒÁȟ ȬA Theological 
Understanding of Christian Practicesȭ in Miroslav Volf and Dorothy Bass (ed.), Practicing Theology: Beliefs 
and Practices in Christian Life, Grand Rapids, MI: Eerdmans, 2001, 18. 
26 Appendix 12. 
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Perhaps this is part of the youth group culture where spontaneous prayers are not 

offered, or does it indicate a reluctance to offer written  prayer? 

Beyond these examples of church worship there are other posts that go further. One 

example is an apologetic discussion defending Christianity, whilst a later post asks a 

question about suffering, in order to find a suitable answer for a non-Christian friend. 

These discussions demonstrate a level of understanding of faith whilst acknowledging 

it is difficult for others to believe. There is also a monologue from ES reflecting on the 

relationship between the youth group and the local church. Here there is some real 

articulation of passion for the church and perhaps evidence of a personal call towards a 

ministry vocation.  

For youth leaders, these posts are hugely encouraging as they document the faith 

journey of the youth group and provide opportunities for this to be shared. One example 

is through the development of the 6-minute service on Instagram.27 This was the 

ÉÎÓÐÉÒÁÔÉÏÎ ÏÆ ÙÏÕÔÈ ÌÅÁÄÅÒ "ÅÎ ÁÎÄ ÂÅÃÁÍÅ ÐÁÒÔ ÏÆ ÔÈÅ ÇÒÏÕÐȭÓ ÐÁÔÔÅÒÎ ÏÆ ÍÉÎÉÓÔÒÙȢ 

Young people were soon leading this short service which is shared on the Wave youth 

ÇÒÏÕÐȭÓ )ÎÓÔÁÇÒÁÍ ÁÃÃÏÕÎÔ ɀ a public profile page which followers external to the youth 

group can also view and respond to. It is worth noting that this began in 2017, long 

before the pandemic necessitated other youth ministers think ing about innovative 

digital practice. This 6-minute service is an extension of the social media ministry which 

remains rooted in local church practice as noted in the policy document.28 This is not 

an attempt to create a digital church for young people, but rather finding new ways for 

young people to express their faith privately and in a slightly more public arena too.  

Social media therefore can operate as a space for sharing Christian practice, capturing 

testimony, recording the faith journey of a youth group and innovating new forms of 

worship to complement local church ministry.  

3.3.1 Quality of Engagement 

Examples of the social media feed suggest different levels of engagement from 

individual group members. If social media is to be used as a discipleship tool, then some 

 
27 Appendix 12, 2f. 
28 Appendix 7. 
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way of reviewing engagement in Christian practices is necessary. To explore this, and 

drÁ× ÏÕÔ ÉÔÓ ÓÉÇÎÉÆÉÃÁÎÃÅȟ ÙÏÕÔÈ ÌÅÁÄÅÒÓ ×ÅÒÅ ÁÓËÅÄ ÔÏ ÒÅÆÌÅÃÔ ÏÎ +ÁÙÅȭÓ ÍÏÄÅÌ ÏÆ 

interactivity which is summarised here: 

 

Figure 7ȡ +ÁÙÅȭÓ ÍÏÄÅÌ ÏÆ ÓÏÃÉÁÌ ÍÅÄÉÁ ÉÎÔÅÒÁÃÔÉÖÉÔÙ 

This model categorises social media users into four separate quadrants based on how 

much their communication is monological (one -way) or dialogical (two-way) and also 

whether they focus on what they want to communicate (sender) or use social media to 

keep up-to-date ×ÉÔÈ ÐÏÓÔÓ ÆÒÏÍ ÏÔÈÅÒÓ ɉÁÕÄÉÅÎÃÅɊȢ 4ÈÅ ÁÉÍ ÏÆ +ÁÙÅȭÓ ÍÏÄÅÌ ÉÓ ÔÏ 

critique social media posts more thoughtfully, moving beyond a binary distinction of 

active and passive users towards distinguishing between levels of activity. The 

broadcast, reactive and interactive categories then express different forms of active 

engagement. 29 For this research, the model is used to evaluate leadersȭ own sense of 

their level of engagement and that of the youth group.30  

Within youth ministry, levels of engagement are difficult to qualify, and can easily fall 

into a binary distinction between those who attend most frequently and those who are 

less committed. This model enabled leaders to reflect on engagement offering new 

 
29 ,ÉÎÄÁ +ÁÙÅȟ Ȭ%ØÐÌÏÒÉÎÇ ÔÈÅ Ȱ3ÏÃÉÁÌÎÅÓÓȱ ÏÆ 3ÏÃÉÁÌ -ÅÄÉÁȭȟ Computers in Human Behaviour Reports, 3, 
2021, 3. 
30 Appendix 10. 
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insight into how they and young people participate in youth ministry , which has 

implications for the role of leaders and the dynamics of the group. 

Leaders found it relatively easy to place themselves on the model. Ben and Ant quickly 

identified as broadcasters with Gemma and Beth sharing that their use was more 

reactive and reticent. Beth noted that she often waits for others to respond first, and 

Gemma expressed that she only uses social media accounts in this context . Leaders also 

labelled Tyrone as passive as his engagement is very limited. There is a clear divide 

between the leaders here with Ben and Ant as dominant users, which is certainly 

reflected in the quantity of posts in the feed. 

It is noticeable that no leader identified themselves as an interactive user. This reflects 

the guidelines for youth ÌÅÁÄÅÒÓ ÏÎ Ȭ×ÁÙÓ ÔÏ ÉÎÔÅÒÁÃÔȭ ÁÎÄ ȬÔÈÉÎÇÓ ÔÏ ÁÖÏÉÄȭȢ31 There is a 

deliberate intention here to articulate boundaries around engagement, steering leaders 

away from too much interactivity so that young people take ownership and 

responsibility for the group chat. Nevertheless, leaders still identified differences in 

their own levels of activity within the feed which seems to relate to what feels natural 

for them in their role.  

Leaders were very engaged in the discussion around where to place young people on the 

model, considering not only which quadrant but where within the quadrant best 

reflected each member, hence some are placed between two sections. Ben commented 

that the process was easier with cohort 1 than the Instagram group, possibly due to 

knowing th is group for longer, illustrating some of the key differences between the 

cohorts discussed in the subsection below.  

From this discussion several factors affecting engagement emerged, particularly about 

the relationships between opposing factors, categorised here: 

Between Self and the Group 

4ÈÅÒÅ ×ÁÓ Á ÄÉÓÔÉÎÃÔÉÏÎ ÂÅÔ×ÅÅÎ ×ÈÅÔÈÅÒ ÙÏÕÎÇ ÐÅÏÐÌÅȭÓ ÁÃÔÉÖÉÔÙ ÒÅÌÁÔÅÓ ÍÏÒÅ ÔÏ ÓÅÌÆ 

(sender) or to the group (recipient). Most clearly fell into one of these categories, with 

 
31 Appendix 7. 
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four youth members in-between. This seemed to illuminate differences relating to 

introvert / extrovert personalities  according to leaders.  

Between Noise and Silence 

Engagement fluctuates over time, sometimes illustrated in the graduation from group 

member to leader. Interaction also changes according to events that take place in the 

ÒÅÁÌ ×ÏÒÌÄ ÁÓ "ÅÎ ÎÏÔÅÄȡ Ȱ) ÔÈÉÎË ÉÆ ÙÏÕ ÃÏÍÅ ÏÆÆ ÔÈÅ ÂÁÃË ÏÆ 3ÏÕÌ 3ÕÒÖÉÖÏÒ ÏÒ ÓÕÂÍÅÒÇÅ 

or whatever it is ɀ ÁÎ ÅÖÅÎÔȟ ÔÈÅÎ ÔÈÅÙȭÒÅ ÖÅÒÙ ÃÏÍÍÕÎÉÃÁÔÉÖÅ ÁÎÄ ÖÅÒÙ ÉÎÔÅÒÁÃÔÉÖÅ ×ÉÔÈ 

ÅÁÃÈ ÏÔÈÅÒ ÂÅÃÁÕÓÅ ÔÈÅÙ ÆÅÅÌ ÓÁÆÅ ÁÒÏÕÎÄ ÅÁÃÈ ÏÔÈÅÒȭÓ ÃÏÍÐÁÎÙȢȱ32  

In this respect the social media feed tells a story of engagement in the whole of the 

youth ministry programme, graphing the peaks and troughs through the year.  

Between In-Person and Virtual Spaces 

There seemed to be a consensus among leaders that engagement within the social media 

group mostly mirrored how the group behaved during Friday evening sessions too, with 

some subtle differences. JH, for example, was deemed to be more interactive in-person: 

)ÔȭÓ ÔÁËÅÎ *( Ô×Ï ÏÒ ÔÈÒÅÅ ÙÅÁÒÓ ÂÅÆÏÒÅ ÈÅȭÓ ÆÅÌÔ ÔÈÁÔ ÓÁÆÅ ÈÅÒÅȟ ÓÏ ) ÔÈÉÎË ÈÅȭÓ ×ÁÒÍÅÄ 
ÕÐ ÏÖÅÒ ÔÈÅ ÙÅÁÒÓ ÈÅȭÓ ÃÏÍÅ ÁÎÄ ÆÅÌÔ ÔÈÁÔ ÁÃÃÅÐÔÁÎÃÅ ÆÏÒ ×ÈÏ ÈÅ ÉÓȢ !ÎÄ ) ÓÔÉÌÌ ÔÈÉÎË 
that online, he probably finds online communication with anybody pretty weird 
and a difficult place to be.33 

This illustrates that leaders were reflecting not only on their impressions of the young 

people in the social media feed but across the whole ministry programme. The social 

media feed offers a way in, one view from which to reflect more broadly on the 

engagement of group members and the movement between different modes of 

attention.  

Using this model alongside the social media feed enabled leaders to reflect on their level 

of interaction with young people. Most users seemed to have a consistent and natural 

level of engagement though changes could be seen over time. As well as reflecting, this 

exercise provoked some thought over how to engage more passive group members and 

highlighted those who seemed to be the natural leaders of the group.  

 
32 Appendix 5. 
33 Appendix 5. 
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3.3.2 Differences between Cohorts 

From analysis of the social media feed, clear differences between the two cohorts 

become apparent. As has been stated, cohort 1 contains substantial examples of 

Christian practice not present in cohort 2. References to Christian practice do exist in 

cohort 2 but only in relation to planning in -person events and offers of prayers from 

leaders. 

There is evidence of phatic communication in cohort 2, which can be understood to be 

interactions which appear to be trivial, using repetitive words or phrases as a way of 

connecting without any intellectual content. 34 Examples of this can be seen as leaders 

ÁÉÍ ÔÏ ÇÅÎÅÒÁÔÅ ÍÏÒÅ ÄÉÓÃÕÓÓÉÏÎ ×ÉÔÈ ÐÏÓÔÓ ÓÕÃÈ ÁÓ ȬÈÅÙÙÙÙȭ ÏÒ ȬÈÏ× ÁÒÅ ×Å ÁÌÌ ÄÏÉÎÇȩȭ 

These are not evidenced in cohort 1 who seem to interact much more freely and 

naturally.  

Ben also noticed clear differences between the cohorts and attributes this to group 

ÄÙÎÁÍÉÃÓȡ Ȱ)ÔȭÓ Á ÌÅÓÓ ÆÌÕÅÎÔȟ ÁÃÔÉÖÅ ÇÒÏÕÐ ÏÎ )ÎÓÔÁ ÂÕÔ ) ÔÈÉÎË ÔÈÁÔ ÍÁÙÂÅ ÒÅÆÌÅÃÔÓ ÔÈÅ 

ÊÏÕÒÎÅÙ ÏÆ ÔÈÅ ÙÏÕÎÇ ÐÅÏÐÌÅ ÒÁÔÈÅÒ ÔÈÁÎ ÔÈÅ ÆÏÒÍÁÔȢȱ35  

Yet leaders perhaps underplay the significance of the social media platform in 

influencing group interactions. With cohort 1, the choice of platform was obvious and 

natural, whereas it was noticeably more difficult with cohort 2.  

I think there are a lot of options now, where there was just Facebook. Now, I think 
their most preferred way of talking is SÎÁÐÃÈÁÔ ÁÎÄ ÔÈÁÔȭÓ Á ÈÕÇÅȣ ÉÔȭÓ ÄÉÆÆÉÃÕÌÔ ÔÏ 
find ways to use that. 

The more you look at it, probably voice recording and voice-notes is the next stage 
of how they will inte ract. So, Instagram is almost like the third one they use after 
TikTok and Snapchat. But TikTok and Snapchat are not appropriate or plausible 
ÓÅÔÔÉÎÇÓ ÆÏÒ ÇÒÏÕÐ ÃÏÎÖÅÒÓÁÔÉÏÎÓ ÓÏ ÙÏÕȭÒÅ ÁÌÒÅÁÄÙ ÆÉÇÈÔÉÎÇ Á ÄÉÆÆÉÃÕÌÔ ÂÁÔÔÌÅȟ ) ÔÈÉÎËȢ 
"ÕÔ ) ÔÈÉÎË ÉÔȭÓ ÍÏÒÅ ÇÒÏup dynamics than platforms that makes a difference.36  

)Æ )ÎÓÔÁÇÒÁÍ ÉÓ ÄÅÅÍÅÄ ÔÈÅ ÙÏÕÎÇ ÐÅÒÓÏÎȭÓ ÔÈÉÒÄ-best platform, then surely this will have 

an impact on their engagement. It is, however, the default choice as the only plausible 

 
34 Zirschky, Beyond, 42. 
35 Appendix 5. 
36 Appendix 5. 
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space for group messaging.37 The social media market has become saturated with an 

increasing number of platforms, which leaves youth leaders competing for the attention 

of the group and trying to build community in a space that may not be the young 

ÐÅÏÐÌÅȭÓ ÐÒÅÆÅÒÒÅÄ ÐÌÁÔÆÏÒÍ. Hence, the choice and appropriateness of the social media 

platform may have implications for quality of engagement. 

For leaders too, Instagram is a more alien environment, and they articulated a sense of 

struggle to engage in this space as it is not their natural habitat. All seemed to find 

Messenger an easier format to use and have set up their leaders group chat on this 

platform. The pace of change in social media creates some distance between leaders and 

young people. In response, youth leaders recruited new leaders from the Messenger 

group to take on a more interactive role in cohort 2 whilst their presence became more 

passive.  

Differences between the groups also relate to how friendships were formed, as this 

interview excerpt details:  

Ant: If you bring  ÔÈÅÍ ÉÎÔÏ ÔÈÉÓ ÒÏÏÍ ÔÏÄÁÙ ɉ-ÅÓÓÅÎÇÅÒ ÇÒÏÕÐɊ ÉÔȭÄ ÂÅ ÌÉËÅ ÔÈÅÙ 
met last Friday. They would buzz off each other even now, and some of them 
ÈÁÖÅÎȭÔ ÓÅÅÎ ÅÁÃÈ ÏÔÈÅÒ ÆÏÒ ÁÇÅÓȢ 7ÈÅÎ ÔÈÅÙ ÃÏÍÅ ÂÁÃË ÁÔ #ÈÒÉÓÔÍÁÓ ÔÈÅÙ ÍÅÅÔ ÕÐ 
ÎÏ× ÁÎÄ ÁÇÁÉÎ ÁÎÄ ÔÈÅÙȭÒÅ Á ÐÒÏÐÅÒȟ ÓÏlid friend group that invested a lot of time 
ÉÎ ÅÁÃÈ ÏÔÈÅÒȭÓ ÌÉÖÅÓ ÏÖÅÒ ÔÈÅ ÙÅÁÒÓȢ 

"ÅÎȡ ÔÈÁÔȭÓ Á ÒÅÓÕÌÔ ÏÆȡ ÔÈÅÙ ×ÅÒÅÎȭÔ ÆÒÉÅÎÄÓ ÂÅÆÏÒÅ ÙÏÕÔÈ ÇÒÏÕÐȢ  

!ÎÔȡ ×ÅÌÌ ÔÈÉÓ ÉÓ ×ÈÅÒÅ ÔÈÅÙȭÖÅ ÍÅÔ ÉÓÎȭÔ ÉÔȢ 

Ben: yeah. But some of them in the Instagram group were friends before they came 
to youth.38 

The Messenger group was formed through their church connections, deepened through 

the youth alpha course, and then sustained through the social media group. In contrast 

the Instagram group already knew each other before they joined the Wave youth group, 

hence their identity is not so closely linked to the youth ministry.  

Perhaps there is also something significant about the formation of the first group on 

social media. The fact that this was new, innovative, and responded directly to their 

 
37 Tik Tok is entirely video format which does not allow for group messaging whilst  Snapchat 
conversations are not saved but disappear after 24 hours.  
38 Appendix 5. 
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needs. In repeating the process for cohort 2, there seems to have been less attention 

paid to purpose and membership, especially considering the move to a new platform. 

Longevity of the group also plays a part. The Messenger group has been active since 

2016, although even the earliest interactions demonstrate a closeness of community and 

examples of Christian practice. It feels as though cohort 2, formed in 2019 are trying to 

re-form relationships as a group in a new context, and build association with the youth 

group and leaders through social media, which may be a lengthier process. The impact 

of the pandemic in 2020 also had a dramatic effect on the use of social media especially 

in cohort 2.  

3.3.3 Innovation and the Pandemic 

Having already integrated social media groups into their youth ministry practice, the 

Wave group were able to respond quickly to the pandemic. Leaders already had 

experience of moving from one platform to another and had nurtured leaders from one 

group to another. When it became clear that the Friday night youth group would need 

to close in March 2020, leaders could quickly adapt, and the structure of the Instagram 

ÇÒÏÕÐ ÃÈÁÎÇÅÄ ÁÓ Á ÒÅÓÕÌÔȢ Ȭ3ÏÕÒÃÅȭ ÇÒÏÕÐÓ ×ÅÒÅ ÆÏÒÍÅÄ ÁÓ ÎÅ× )ÎÓÔÁÇÒÁÍ ÃÈÁÔ ÇÒÏÕÐÓ 

to which all members of the Friday evening youth group were invited to join. Existing 

members of cohort 2 were recruited in pairs to lead source groups as a way of keeping 

ÉÎ ÔÏÕÃÈ ×ÉÔÈ ÁÌÌ ÇÒÏÕÐ ÍÅÍÂÅÒÓȢ 4ÈÅ ȬÔÓÕÎÁÍÉ ÁÒÍÙȭ ÔÈÅÎ ÂÅÃÁÍÅ Á ÓÐÁÃÅ ÔÏ ÓÕÐÐÏÒÔ 

leaders of the source groups sharing ideas to keep connection within source groups as 

illustrated below: 
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Figure 8: map of social media ministry within the Wave youth group 2016-2020 

Here we see social media being used as a tool for designing youth ministry strategy, 

innovating dynamic responses to changing circumstances.  

As lockdown ensued, the Wave organised group meetings on zoom with initial success, 

but the source groups still had an important role to play: 

/ÎÅ ÏÆ ÔÈÅ ÂÉÇÇÅÓÔ ÐÏÉÎÔÓ ÏÆ ȬÓÏÕÒÃÅȭ ÇÒÏÕÐÓ ) ÆÅÌÔȟ ×ÁÓ ÔÈÁÔ ÙÏÕ ×ÅÒÅ ÂÒÅÁËÉÎÇ ÄÏ×Î 
what was a large group of people into smaller groups so that everybody then gets 
a voice. Because some of these more pasÓÉÖÅ ÐÅÏÐÌÅ ×ÏÕÌÄÎȭÔ ÓÐÅÁË ÉÎ Á ÍÁÓÓÉÖÅȟ 
everybody in, meeting ɀ ÔÈÅÙ ÊÕÓÔ ×ÏÕÌÄÎȭÔ ÅÖÅÒ ÓÐÅÁËȢ39 

Where zoom became the substitute for the Friday evening group, the source groups 

were smaller and a more consistent way of keeping in contact. 

Despite all this innovation, the group suffered decreasing engagement over the course 

of the pandemic, describing how it remained high to start with, but as lockdown was 

prolonged, everything dipped, including social media interactions. Leaders describe 

how, as time progressed, it became more difficult and demoralising, as increasing 

uncertainty made planning ahead impossible. This proved to leaders that the use of 

social media works well in hybrid ministry but is inadequate otherwise. 

 
39 Appendix 5. 

ȬThe Waveȭ open access youth group on Friday evenings  
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3.4 Hybrid Youth Ministry ɀ Learning  from Leaders  

As leaders reflected on the place of social media within hybrid youth ministry their 

thoughts were captured on a Venn diagram which explored the distinct contributions 

of youth ministry in social media and in-person spaces and where they overlap.40 

This illustrates a two-way flow in youth ministry between in -person group interactions 

and social media conversations. There are examples of ministry which begins online, 

such as recommendations for worship music ahead of the Sunday morning gathering, 

or the information posted about an upcoming residential. Other examples travel in the 

opposite direction, such as photos of events from the youth group later posted on social 

ÍÅÄÉÁ ÏÒ ÍÅÍÏÒÉÅÓ ÓÈÁÒÅÄ ÏÆ ÓÐÏÎÔÁÎÅÏÕÓ ȬÎÁÔÕÒÁÌȭ ÍÏÍÅÎÔÓȢ  

There is symbiosis in the relationship between the two meeting spaces of the youth 

group, where the health of interactions in one directly affects the other. 

4ÈÅÙ ÆÅÅÄ ÅÁÃÈ ÏÔÈÅÒȢ 7ÅȭÖÅ ÔÁÌËÅÄ ÁÂÏÕÔ ÔÈÉÓ ÁÓ Á ÇÒÏÕÐȢ )Æ ÙÏÕȭÒÅ ÄÏÉÎÇ ÓÏÍÅÔÈÉÎÇ 
great on a Friday, and you can take some photos, and share those images online 
×ÉÔÈ ÔÈÅ ÇÒÏÕÐȢ ÔÈÅÎȟ ÙÏÕȭÒÅ ÒÅÍÉÎÄÉÎÇ ÔÈÅÍ ÏÆ ÈÏ× ÇÒÅÁÔ &ÒÉÄÁÙ ×ÁÓȢ )Æ ÙÏÕȭÖÅ ÇÏÔ 
something to promote for the next Friday, you can spin it round the group and the 
ÃÏÎÖÅÒÓÁÔÉÏÎȭÓ ÁÌÍÏÓÔ ÏÎÇÏÉÎÇ ÔÈÒÏÕÇÈ ÔÈÅ ×ÅÅË ÔÈÅÎȢ !ÎÄ ÔÈÅÒÅȭÓ Á ÂÕÚÚ ÁÂÏÕÔ ÉÔȟ 
ÔÈÅÒÅȭÓ ÁÎ ÅÎÅÒÇÙ ÁÂÏÕÔ ÉÔ... and your conversation on a Fridayȣ ÉÔ ÉÓÎȭÔ ÁÂÏÕÔ ×ÈÁÔ 
you talked about [last week]ȟ ÙÏÕȭÖÅ ÈÁÄ ÔÈÉÓ ÃÏÎÔÉÎÕÁÌ ÃÏÎÖÅÒÓÁÔÉÏÎȢ 9ÏÕ ÃÁÎ ÐÉÃË 
up on a message they sent on a Tuesday, or a song that somebody shared. It makes 
it a lot easier to have that conversation with young people, instead of the stop-start 
of seeing them only once a week.41 

Here there is a continual flow of conversation which helps youth leaders to keep 

connection with t he youth group across the week. This flow resonates with a more fluid 

church culture that sees the body of Christ as a network of relationships that go beyond 

the walls of a building, and in this case transcend physical boundaries, operating in 

virtual space.42  

Since the pandemic, it has become even more obvious that youth ministry must 

constantly adapt to the world that young people inhabit. Engaging with social media is 

ÏÎÅ ×ÁÙ ÔÏ ÅØÅÒÃÉÓÅ ÔÈÉÓ ÁÄÁÐÔÉÖÅ ÐÒÁÃÔÉÃÅȢ 4ÈÅ 7ÁÖÅȭÓ ÅØÐÅÒÉÅÎÃÅ ÓÈÏ×Ó ÔÈÁÔ ÒÅÓÕÌÔÓ can 

 
40 Appendix 9. 
41 Appendix 5. 
42 Pete Ward, Liquid Church, Carlisle: Paternoster Press, 2002, 40-48. 
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be mixed; there is no perfect model here, but a process which enables reflecting on and 

learning from ministry experiences:  

%ÖÅÎ ÔÈÏÕÇÈ ÔÈÅ )ÎÓÔÁÇÒÁÍ ÇÒÏÕÐ ÉÓÎȭÔ ÁÓ ÅØÐÌÏÓÉÖÅ ÏÒ ÁÓ ÄÙÎÁÍÉÃ ÏÒ ×ÈÁÔÅÖÅÒȟ 
ÔÈÅÒÅȭÓ ÓÔÉÌÌ ÓÏ ÍÁÎÙ ÌÉÔÔÌÅ ÔÈÉÎÇÓ ÔÈÁÔ ÈÁÐÐÅÎȟ even by us being broadcasters and 
ÓÅÎÄÅÒÓȟ ÅÎÁÂÌÅÓ ÕÓ ÔÏ ÂÅ ÏÎÅ ÓÔÅÐ ÁÈÅÁÄ ÏÎ Á &ÒÉÄÁÙȢ *ÕÓÔ ÌÉÔÔÌÅ ÔÈÉÎÇÓȢ 4ÈÅÒÅ ÉÓÎȭÔ 
Á ÓÅÔ ÂÌÕÅÐÒÉÎÔ ÔÏ ÃÒÅÁÔÅ Á ÓÐÁÃÅȟ ÂÕÔ ) ÔÈÉÎË ÉÔȭÓ ÉÍÐÏÒÔÁÎÔ ÔÏ ÆÅÅÌ ÓÁÆÅ ÁÎÄ 
ÃÏÍÆÏÒÔÁÂÌÅ ÁÎÄ ÃÏÍÐÅÔÅÎÔ ×ÉÔÈ ×ÈÁÔÅÖÅÒ ÙÏÕȭÒÅ ÕÓÉÎÇȢ "ÕÔ then just learn from 
ÉÔȟ ÂÅÃÁÕÓÅ ÔÈÅÎ ÙÏÕȭÒÅ ÎÏÔ ÇÏÉÎÇ ÔÏ ÇÅÔ ÅÖÅÒÙÔÈÉÎÇ ÁÓ ÙÏÕ ×ÁÎÔ ÂÕÔ ×ÅȭÖÅ ÒÅÆÌÅÃÔÅÄ 
a lot and talked about it as a group, talked about where we were and where we are 
ÎÏ× ÁÎÄ ÈÏ× ×ÅȭÖÅ ÇÒÏ×Î ÁÓ ÌÅÁÄÅÒÓȢ ) ÔÈÉÎË ÔÈÅ ÌÅÁÄÅÒÓ ÃÈÁÔ ÈÁÓ ÇÅÌled us hugely, 
to have that extra space.43 

Social media creates this space for reflection as it captures and preserves interactions. 

Ant refers to this reflective process as a plan-do-ÃÈÅÃË ÍÏÄÅÌ ÆÏÒ ÙÏÕÔÈ ÍÉÎÉÓÔÒÙȡ Ȱ9ÏÕ 

ÐÌÁÎ ×ÈÁÔ ÙÏÕȭÒÅ ÇÏÎÎÁ ÄÏȟ ÙÏÕ ÃÈÅÃË ÉÔ ÁÎÄ ÔÈÅÎ ÔÈÉÎË ÁÂÏÕÔ ×ÈÁÔȭÓ ÇÏÉÎÇ ÏÎ ÁÎÄ ÉÔȭÓ 

Á ÃÏÎÔÉÎÕÁÌ ÌÏÏÐ ÏÆ ÉÍÐÒÏÖÅÍÅÎÔȟ ÁÎÄ ÅÖÁÌÕÁÔÉÏÎ ÂÅÃÁÕÓÅ ×Å ÄÏÎȭÔ ÁÌ×ÁÙÓ ÇÅÔ ÔÈÉÎÇÓ 

ÒÉÇÈÔȢȱ44 

This evaluative process changes practice. As youth leaders, part of the discipline of using 

social media is to review policies each year with the Church council. As Ben notes, this 

ÎÅÃÅÓÓÉÔÁÔÅÓ Á ÒÅÖÉÅ× ÏÎ ÔÈÅ ÒÅÌÁÔÉÏÎÓÈÉÐ ÂÅÔ×ÅÅÎ ÓÏÃÉÁÌ ÍÅÄÉÁ ÐÏÌÉÃÙ ÁÎÄ ÐÒÁÃÔÉÃÅȡ Ȱ×Å 

need to make sure that the policy reflects the practice or take the practice back to reflect 

the pÏÌÉÃÙȢȱ45 

This annual review cycle forces leaders to pay attention to the aims of youth ministry. 

Perhaps the same discipline needs to be prescribed to all forms of youth ministry. This 

review cycle reminds leaders about the aims of social media use within the wider church 

context and returns to the heart of what youth ministry is for:  

4ÈÉÓ ÉÓÎȭÔ ÊÕÓÔ Á ÙÏÕÔÈ ÓÕÐÐÏÒÔ ÇÒÏÕÐȟ ÔÈÉÓ ÉÓ ÁÂÏÕÔ ÅÖÁÎÇÅÌÉÓÍȟ ÔÈÉÓ ÉÓ ÁÂÏÕÔ 
encouraging faith and difficult questions about faith to be tackled and answered, 
and allowing that conversation to happen as well. So yes, it is about mental 
×ÅÌÌÂÅÉÎÇȟ ÉÔ ÉÓ ÁÂÏÕÔ ÐÒÏÍÏÔÉÎÇ ×ÈÁÔ ×ÅȭÒÅ ÄÏÉÎÇ ÏÎ &ÒÉÄÁÙÓ ÁÎÄ ÁÌÌ ÏÆ ÔÈÉÓ ÂÕÔ 
ÅÓÓÅÎÔÉÁÌÌÙ ÉÔȭÓ ÇÏÔ ÔÏ ÃÏÍÅ ÂÁÃË ÔÏ ÔÈÅ ÐÕÒÐÏÓÅ ÏÆ ÕÓ ÂÅÉÎÇ ÈÅÒÅȢ 7ÅȭÒÅ ÎÏÔ ÊÕÓÔ Á 
ÙÏÕÔÈ ÇÒÏÕÐȟ ×ÅȭÒÅ Á ÃÈÕÒÃÈȟ #ÈÒÉÓÔÉÁÎ ÙÏÕÔÈ ÇÒÏÕÐ ÁÎÄ ×ÅȭÒÅ ÔÒÙÉÎÇ ÔÏ ÐÏÉÎÔ 
ÐÅÏÐÌÅ ÔÏ *ÅÓÕÓȢ !ÎÄ ×ÈÅÎ ×Å ÓÔÁÒÔ ÔÏ ÒÅÖÉÅ× ÐÏÌÉÃÙ ÁÎÄ ×ÈÁÔ ×ÅȭÒÅ ÄÏÉÎÇ ×Å 
realign ourselves with that objective and goal as well. So we can prayerfully say 

 
43 Appendix 5. 
44 Appendix 5. 
45 Appendix 5. 
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what are we achieving through this and what do we want to see and what can God 
ÄÏ ÔÈÒÏÕÇÈ ÔÈÉÓ ÁÓ ×ÅÌÌȟ ×ÈÉÃÈ ÉÓ Á ÑÕÅÓÔÉÏÎ ÉÔȭÓ ÁÌ×ÁÙÓ ÇÏÏÄ ÔÏ ÃÏÍÅ ÂÁÃË ÔÏȢ46 

3.5 Summary of the Key Findings  

From the experience of the Wave youth group, it is clear that social media provides an 

effective group communication tool which allows for instant feedback and dynamic 

planning. In youth work this enables a sense of community expressed in collaborative 

ministry with young people . It operates as a safe place to encourage and affirm young 

people with a chance to reinforce positive shared experiences from in-person group 

settings. 

In some respects, closed-group social media conversations can be viewed as a group 

diary, collating a story of memories which evidence the openness of relationships 

between core youth group members. Using humour, emojis and common language, 

shared expressions convey group identity and capture the in-between moments of 

youth ministry. Looking back through the feed offers youth leaders a means to reflect 

on group dynamics. However, there are issues surrounding the boundaries of social 

media use, which are distinctly different to in-person meetings. 

There is potential to use social media to enhance Christian discipleship too and there 

are examples of personal testimony here. It is possible that social media may capture 

expressions of faith that would otherwise not be noted. Additionally, it  offers leaders 

the opportunity to reflect thoughtfully on how well engaged young people are within 

youth ministry and to see progression in levels of interaction , including towards 

leadership, over time. 

There is significance to the choice of platform, where some formats are clearly 

inappropriate. As the preponderance of choices multiplies this is a complicating factor 

for youth ministry use.  

Social media enables dynamic responses to the needs of young people, both as a way of 

maintaining communication but also as a tool for designing strategy. Its use works 

within hybrid youth ministry enabling flow both ways between online and in -person 

 
46 Appendix 5. 
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activities. However, it appears to be insufficient on its own as a model of youth ministry 

as engagement dipped significantly during the pandemic.  

Finally, the use of social media aids reflection on the effectiveness of the whole youth 

ministry programme, providing evidence from which leaders can review the link 

between vision and practice. This can be used to impact both the development of 

community and the formation of a strategy for discipleship. 
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4. Together : Social Media as Community   

Any group needs a purpose, and for the Wave social media groups this has been defined 

ÂÙ ÌÅÁÄÅÒÓ ÁÓȡ ȰÁ ÓÁÆÅ ÆÏÒÕÍ ÆÏÒ ÕÓ ÔÏ ÄÉÓÃÕÓÓȟ ÐÌÁÎ ÁÎÄ ÅÎÃÏÕÒÁÇÅ ÅÁÃÈ ÏÔÈÅÒȢȱ1 These 

aspects of the group will be explored here as part of ȬÄÏÉÎÇ ×ÉÔÈȭȢ The process through 

which interacÔÉÏÎÓ ÔÁËÅ ÐÌÁÃÅ ÁÒÅ ÅØÁÍÉÎÅÄ ÁÓ ȬÂÅÉÎÇ ×ÉÔÈȭȢ &ÉÎÁÌÌÙȟ ÁÔÔÅÎÔÉÏÎ ÔÏ 

boundaries draws out some of the distinctive dynamics which social media might offer 

youth ministry.  

4.1 Doing With  

Both cohorts evidence leaders and young people planning events for the youth group 

together, whether worship services, residentials or social gatherings. Social media 

facilitates this process effectively because Ȭfeedback loopsȭ are an intrinsic part  of its 

networking character, affecting both the way the technology is designed and how it 

operates for users.2  

Using closed-groups to perform tasks is significantly different to the operation of an 

indivi dual posting on their own public platform. For the solo user, the number of views, 

likes and responses to a post indicate its reach and ȬÓÕÃÃÅÓÓȭ ÁÎÄ will inform how future 

posts are created. This creates demands on users to create, feed, and grow their own 

selective network with the aim of build ing up the largest number of followers. Ultimate 

ÓÕÃÃÅÓÓ ×ÏÕÌÄ ÃÏÍÅ ÉÎ ÔÈÅ ÆÏÒÍ ÏÆ Á ȬÖÉÒÁÌȭ ÐÏÓÔ ×ÈÉÃÈ ÒÅÁÃÈÅÓ ÂÅÙÏÎÄ ÔÈÅ ÕÓÅÒȭÓ existing 

followers into the vast network beyond and results in an exponential rise in those who 

follow the original post -er in the hope of more of the same. Shorthand for this culture 

ÉÓ ȬÎÅÔ×ÏÒËÅÄ ÉÎÄÉÖÉÄÕÁÌÉÓÍȭ.3 

The popularity of social media among young people suggests that this is not something 

youth ministers can ignore, though concerns over the demands of networked 

individualism  have led to hesitancy and rejection.4 It has been suggested that the 

 
1 Appendix 7. 
2 Campbell and Garner, Networked, 36. 
3 Zirschky, Beyond, 65-70. 
4 For example, because the relationships social networks encourage have little  depth: Tobey, 
Technological, 65-66, and social media depersonalises relationships and leads to digital strain: Kinnaman, 
Exiles, 116. 
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dominance of social media shows that young people crave community for deeper 

connection with others who are like themselves, and yet the technology itself cannot 

satisfy their craving.5  

This is a one-dimensional view that sees social media as only concerning posting on 

public platforms  and neglects the wide usage of group messaging services such as 

WhatsApp and Messenger which create community group spaces where membership is 

controlled and privacy is assured. 6 Using these forms of social media moves away from 

networked individualism to wards group conversation between people who already 

know each other and meet in other real-world spaces. This negates the pressures of 

creating and growing a followership, though the demands to feed and maintain content 

remains, albeit with a different dynamic affected by group behaviour both within and 

outside of the social media group.  

This feeding and maintaining group-chat content holds less pressure, as it is not held 

by one individual and does not exclusively depend on this one social media space. 

Instead, the content relates to the wider aims and purpose of the Wave youth group 

programme including Friday evening meetings, residentials and church services. The 

×ÁÙ ÓÏÃÉÁÌ ÍÅÄÉÁ ÅÎÁÂÌÅÓ Á ÇÒÏÕÐȭÓ ȬÄÏÉÎÇȭ enacts new dynamics and offers collaborative 

benefits.  

4.1.1 Regulated Improvisation 

There are many examples of planning and organising events in the Wave social media 

feeds, and a typical example is reproduced in figure 10. In this  conversation 4 young 

people interact with group leader Ben (whose comments are on the right -hand side in 

blue/purple)  regarding an upcoming worship event:   

 
5 Zirschky, Beyond, 71. 
6 The use of community pages on Facebook is closer to a group messaging approach, though their use is 
often not private and designed to enlist many followers, to publicise church activities: Williams, 
Community, 381. 
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Figure 10: conversation to plan a worship service 

In some respects, these interactions mimic real-world conversation with  questions and 

responses, sharing information and assigning tasks, here aided by technology. Feedback 

is volunteered by group members choosing to participate and keep the conversation 

going, sharing responsibility.  

However, there are other dynamics at play which relate to the way social media 

operates. Drescher defines these dynamics as Ȱhallmarks of a habitus of regulated 

ÉÍÐÒÏÖÉÓÁÔÉÏÎȢȱ7 They are regulated, in the sense that new norms and behaviours 

become established patterns of how the group functions, and improvised, as 

conversations are not pre-planned or programmed but emerge as members check-in. 

Throughout  the feed different individuals initiate questions or conversations which are 

then open to contributions from others. Sometimes conversations wrap around in-

person group meetings where feedback flows between real and virtual spaces. It gives a 

 
7 Drescher, Tweet, 49-50. 
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sense of group purpose and momentum, owned by all members and enabled through a 

creative and dynamic method.  

Drescher identifies six hallmarks which offer a useful framework for interpreting the 

nature of a groupȭÓ pattern of regulated improvisation activity. The figure below applies 

these hallmarks to the example in figure 10: 

Immediacy Instant feedback. Decisions made on-the-go even at nearly 9pm in the 
evening. 

Transparency Honesty: Ȭ) ÆÏÒÇÏÔ ÓÏÒÒÙȭȟ ÁÎÄ ÁÃÃÏÕÎÔÁÂÉÌÉÔÙ ÁÒÅ ÅÖÉÄÅÎÔȢ The process is 
open and clear to all group members to opt in/out or read later.  

Interactivity  Informal expression and syntax suggest an interpersonal quality . 
Responses come not just in answer to questions but to register interest 

and affirm.  

Co-creativeness Leader and young people working together on an equal footing. No 
evident hierarchy or one person directing the conversation.  

Integration  Between technology through Messenger and another app which creates a 
music playlist. Between online and real world where the conversation 

here has consequences for the Friday night group.  

Distribution  Two members indicate that they are inviting friends along to the event. 
The work of the group affects young people beyond its membership.  

Figure 11: hallmarks of regulated improvisation from cohort 1 

The hallmark of transparency can relate to authentic expression, perhaps less seen here 

but evident in other posts. Aligned with this habitus are key youth work values: respect, 

democracy, empowerment, fairness and equality.8 

These markers of regulated improvisation create their own set of demands for the work 

of this community. For Kim these demands have become the core values of digital use: 

speed, choices and individualism which, he argues, ultimately make our society 

impatient, shallow and isolated.9  

These values resonate with a sense of networked individualism based on a one-

dimensional view of social media use. In a group conversation such as this, it is easy to 

see the effect of speed and choices, but without the negative associations of impatience 

 
8 See for example Sarah Banksȟ Ȭ0ÒÏÆÅÓÓÉÏÎÁÌ 6ÁÌÕÅÓ ÉÎ )ÎÆÏÒÍÁÌ %ÄÕÃÁÔÉÏÎ 7ÏÒËȭ in Linda Richardson and 
Mary Wolfe (ed.) Principles and Practice of Informal Education, London: Routledge Falmer, 2001, 62-72.  
9 Kim, Analog, 15-21. 
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and shallowness. It allows group tasks to be done more quickly and effectively, leaving 

space for leaders to attend to the process of youth ministry and not just its output. The 

task is not owned by one individual, but part of the group doing ministry together. 

Improvisation seems a more insightful summary of the way this task is completed.  

This promotes a sense of community rather than individualism . It does, however, make 

the most of individual skills  and open the possibility for group members to offer their 

distinct contributions. ES is organising, ATD and BP focus on sorting the worship music 

setlist and JB has invited friends. "ÅÎȭÓ ÒÅÓÐÏÎÓÅÓ affirm the process and encourage 

group members to continue. The youth group are acting as Ȭprodusersȭ ÈÅÒÅ, both 

producing content for a worship service and using the technology to get feedback 

towards that end. The term has been coined to represent the democratising of web 

development, though here the same approach is being directed towards real-world 

tasks; an example of hybrid ministry.10  

This is in stark contrast with how the church as an institution normally operates. 

Traditional  church hierarchies are built on a top-down model with authority structure s 

that sanction the activities within the life of the community .11 Whilst the Wave group 

has approval from the church council, it operates autonomously from these structures 

with the leaders regulating ministry  activity in this virtual space. In one sense, this is 

not unusual in youth ministr y, yet groups often function in face-forward ministry 

models that may mirror church structures more than leaders would care to admit.12 

Perhaps this reflects the values of broadcast media which have become so entrenched 

in our way of life that we barely notice them.  

Broadcast media ministry relies on one-to-many relationships with leaders who prepare, 

plan and deliver from the front. 13 Youth ministry has included young people in this 

process, but doing this in broadcast media mode has elevated the use of extrovert gifts 

leaving the more inhibited teenager on the side-lines. The use of social media changes 

 
10 Campbell and Garner, Networked, 46. 
11 New media has challenged religious authority structures , through disjuncture and displacement: P. 
Cheong Ȭ!ÕÔÈÏÒÉÔÙȭ ÉÎ H. Campbell (ed.), Digital Religion, New York: Routledge, 2013, 74-75. 
12 Zirschky, Beyond, 24. 
13 Drescher articulates how this produces sameness and elevates individuals at the expense of community: 
Drescher, Tweet, 102-105. 
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the dynamic significantly to a many-to-many format allowing more voices into the 

planning and delivery of worship. This is a significant culture change that will take time 

to truly embed in cultural practice or habitus. It will bring new opportunities as w ell as 

challenges. 

4.1.2 Co-Creation 

The idea of co-creativity is particularly striking as a new opportunity here allowing for 

inclusive and efficient planning. Through improvisation, it opens the possibility of 

innovating new forms of creativity and events. This affirms a theological view of humans 

as created co-creators in the image of God. We are creators because we were created. So 

we have a mandate for a ÃÒÅÁÔÉÖÉÔÙ ÔÈÁÔ ÉÓ ȰÇÕÉÄÅÄ ÂÙ ÌÏÖÉÎÇ ÁÃÔÉÏÎȟ ×ÉÔÈ ÊÕÓÔÉÃÅ ÁÎÄ 

mercy and a humility that all creativ e action is ultimately sourced in and dependent 

ÕÐÏÎ 'ÏÄȢȱ14  

As has been seen, some of this creativity is manifested in the planning, doing and 

reviewing of group activities, echoing elements of practical theology. This cyclical 

process is an ongoing creativity, a faithful improvisation which includes teenagers in 

ministry . Like jazz music, there is freedom in this process, which can be messy, and 

therefore it needs to be rooted in disciplines; the equivalent of music theory and 

technical expertise.15 This is where the role of the youth leader as practical theologian is 

important , to go beyond the cycle of plan-do-review and articulate theological 

principles which guide ministry ,16 the rocks on which youth ministry can be built. 17  

In response to the pandemic, group leaders became more intentional in asking for input, 

inviting members to video chats to plan and give feedback which then continues 

through the group conversation. There is an opportunity to embed this process within 

the life of the group and conceive it as a theological ritual . 

Besides this ongoing creativity, another dimension is creating from nothing.18 New 

digital creations are essentially making something from nothing: putting together pixels 

 
14 Campbell and Garner, Networked, 142. 
15 Kenda Creasy Dean, Practicing Passion, Grand Rapids, MI: Wm. B Eerdman, 2004, 22-23. 
16 Writers have called for a defined theology to guide digital forms of ministry , for example Baker, Shaping, 
134-136 and Hunt, Zoom, 572-573. 
17 Dean, Clark and Rahn, Starting, 15-23. 
18 Campbell and Garner, Networked, 142. 
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on a screen to make something of meaning for the group. One example is the design of 

the Wave group logo, shared via social media and reformatted in response to feedback. 

This then takes its place as the virtual group icon and later printed into a tangible 

banner for youth services.  

The development of the 6-minute service on the Instagram group is another example of 

creativity, bringing together bible verse, worship music video, and a one-minute 

reflection from a group member into a 6-minute sequence shared on the platform. Here 

the technology provides an outlet for creati vity through the sharing and refining of 

ideas. The feedback loop intrinsic within the medium is an essential component for this 

process.19 

4.1.3 Feedback 

Whilst feedback is always part of the dynamic of social media interactions, the Wave 

leaders intentionally seek feedback on youth ministry provision from the group. Below 

are two comments from young people offering contrary views over the issue of charging 

money to attend the Wave youth services. 

 

 
19 Campbell and Garner, Networked, 36. 
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Figure 12: feedback on Instagram 

These interactions are from cohort 2 on the Instagram platform which features the 

ability to ȬÌÏÖÅȭ posts as seen here. In recent years Messenger too has added the ability 

ÔÏ ȬÌÉËÅȭ ÐÏÓÔÓ ÓÏ ÔÈÁÔ group members can show support without posting a comment. In 

ÔÈÉÓ ÃÁÓÅȟ ÆÏÕÒ ÏÔÈÅÒ ÍÅÍÂÅÒÓ ȬÌÏÖÅȭ ÔÈÅ ÆÉÒÓÔ ÃÏÍÍÅÎÔ ÁÎÄ έ respond to the second. 

Effectively, whilst the comments demonstrate opposing views, both are endorsed 

roughly the same. It could be assumed that the slightly higher number of responses in 

the first posts deems that the winning view. 

The ability to ÓÉÍÐÌÙ ȬÌÉËÅȾÌÏÖÅȭ Á ÐÏÓÔ ÒÅÑÕÉÒÅÓ ÍÉÎÉÍÁÌ effort, possibly encouraging 

Ȭreactiveȭ or Ȭpassiveȭ levels of interaction .20 It also illustrates a defining characteristic of 

social media, the feedback loop, allowing users to endorse comments quickly. There is 

ÎÏ ÏÐÔÉÏÎ ÔÏ ȬÄÉÓÌÉËÅȭ Á ÐÏÓÔ: users simply have the option to ignore it. The Facebook 

ÃÏÍÐÁÎÙ ÈÁÖÅ ÒÅÓÉÓÔÅÄ ÁÄÄÉÎÇ Á ȬÄÉÓÌÉËÅȭ ÂÕÔÔÏÎ ÔÏ ÁÎÙ ÐÌÁÔÆÏÒÍÓ ÆÏÒ ÆÅÁÒÓ ÏÆ ÓÏ×ÉÎÇ ÔÏÏ 

 
20 Kaye, Socialness,3. 
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much negativity. They have since created a variety of reaction options which include 

Ȭ×Ï×ȭȟ ȬÈÁÈÁȭȟ ȬÓÁÄȭ ÁÎÄ ȬÁÎÇÒÙȭȢ21 

Social media platforms are constantly updating to try and keep up with user demands 

but any changes have subtle repercussions to interactions which over time could build 

to substantial changes in communication.  $ÒÅÓÃÈÅÒȭÓ ÒÅÆÌÅÃÔÉÏÎÓ ÏÎ ÔÈÅ ÉÎÆluence of 

media on habitus tracks changes over hundreds of years,22 but the speed of change has 

accelerated and is in constant flux. Previous media revolutions like the printing press 

essentially stayed the same for centuries, with some technical innovation but nothing 

that substantially changes the way users interact with the technology. Social media is 

very different in this respect with owners responding to a whole host of stakeholders, 

including powerful, corporate voices.  

One example of platform changes has been the introduction of emoji reactions which 

allow users to choose from six different responses to a post, without having to comment. 

It  has always been a feature of Instagram and was subsequently added to Messenger. 

This is an example of technological determinism, where the operations within social 

media have implications both for levels of engagement but also for how users express 

themselves.23 

The Wave group leaders have identified  social media as an effective place to discuss, 

plan and encourage youth ministry . There is a challenge here as to which values are 

determinate; group leaders have discerned what a closed-group conversation might be 

good for and used this. At the same time some platforms have been rejected as 

unsuitable. More attention should be paid to the underlying norms that the technology 

embeds and how this affects the group. Articulating core group values that translate 

from real to virtual space would be helpful here. 

 
21 ,ÉÓÁ %ÁÄÉÃÉÃÃÏ Ȭ7ÈÙ &ÁÃÅÂÏÏË $ÏÅÓÎȭÔ (ÁÖÅ Á $ÉÓÌÉËÅ "ÕÔÔÏÎȭȟ https://time.com/4235311/facebook-
dislike-button -responses/ accessed 15.01.22. 
22 Drescher, Tweet, 34-53. 
23 Lundby, Frameworks, 227-228. 

https://time.com/4235311/facebook-dislike-button-responses/
https://time.com/4235311/facebook-dislike-button-responses/
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4.2 Being With  

The WaveȭÓ use of social media demonstrates a commitment to sharing in ministry 

together. Fundamentally though, the existence of a virtual group space creates a sense 

of being together even when interactions fall silent. Ȭ"ÅÉÎÇ ×ÉÔÈȭ ÉÓ ÁÎ ÉÍÐÏÒÔÁÎÔ 

principle that was modelled in the life of Jesus: 

If Jesus was all about working for, how come he spent around 90 percent being 
with (in Nazareth), 9 percent working with (in Galilee) and only 1 percent working 
for (in Jerusalem)?  Are those percentages significant ɀ and do they provide a 
template for Christian ministry? 24   

Just as 90% of Jesus life is largely undocumented, so the journey of youth leaders with 

young people includes long periods of physical absence, between meetings and seasons. 

Membership of a social media group allows young people to maintain presence between 

in-person gatherings. It provides a dedicated space, present (albeit virtually) at all times 

which implicitly says, Ȭ×Å ÁÒÅ ÈÅÒÅ ÆÏÒ ÅÁÃÈ ÏÔÈÅÒȭ; even when physically apart. 

4.2.1 Absence and Presence 

The dynamics of absence and presence are a significant feature of social media use. For 

example, a teenager on holiday with family can be physically in one place but their 

attenti on is drawn to friends back home, with whom who they maintain digital 

connection. They are physically present with family, but also absent. Parents might find 

this annoying as their child is constantly distracted, checking their device for messages, 

but th is is a way of life for the teen: 

Far from being a mere diversion, social media is a lifeline through which teenagers 
are able to maintain and enhance a social presence together amidst the loneliness 
and social isolation of exurbia.25 

Most teens have experienced the feeling of being alone whilst in a group; social media 

provides an escape, a way to connect with ȬÁÂÓÅÎÔȭ ÆÒÉÅÎÄÓ. For Zirschky this is evidence 

that ȰÔÅÅÎÁÇÅÒÓ ÕÓÅ ÓÏÃÉÁÌ ÍÅÄÉÁ ÔÏ ÅÓÔÁÂÌÉÓÈ Ȭfull -time intimate communities ȭ that 

provide for always-ÏÎ ÃÏÍÍÕÎÉÃÁÔÉÏÎ ÁÎÄ ÒÅÌÁÔÉÏÎÓÈÉÐÓȢȱ26  

 
24 Sam Wells, Incarnational Ministry , London: Canterbury Press, 2017, 11. 
25 Zirschky, Beyond, 31-32. 
26 Zirschky, Beyond, 13. 
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This reveals a desire for deeper connection with others, where there is Ȭpresence in 

absenceȭ to counter ȬÁÂÓÅÎÃÅ ÉÎ ÐÒÅÓÅÎÃÅȭ. The challenge for youth ministry is to offer 

this deeper koinonia for young peopleȡ ȰÁÎ ÉÎÔÉÍÁÔÅ ÉÎÔÅÒÔ×ÉÎÉÎÇ ÁÎÄ ÓÈÁÒÉÎÇ ÏÆ ÌÉÆÅ ÉÎ 

×ÈÉÃÈ #ÈÒÉÓÔ ÉÓ ÐÒÅÓÅÎÔ ×ÉÔÈ ÕÓ ÁÓ ×Å ÁÒÅ ÐÒÅÓÅÎÔ ×ÉÔÈ ÏÎÅ ÁÎÏÔÈÅÒȢȱ27 

The tension between absence and presence is also a theological concern. Faith requires 

discerning divine action in our world, seeking to articulate ×ÈÅÒÅ 'ÏÄȭÓ ÐÒÅÓÅÎÃÅ ÍÉÇÈÔ 

be found. Root suggests that the go-ÔÏ ÁÎÓ×ÅÒ ÏÆ Ȭ'ÏÄ ÉÓ ÅÖÅÒÙ×ÈÅÒÅȭ ÉÓ ÔÒÉÔÅ ÁÎÄ 

insufficient. To say that God is everywhere might hold truth,  but it is of little help to 

those trying to discover what difference it makes; the real question then is how to know, 

ÆÅÅÌ ÏÒ ÓÅÎÓÅ 'ÏÄȭÓ ÐÒÅÓÅÎÃÅ: 

Just as we are unsure of where radio waves come from and how and when they get 
through our walls, ×ÅȭÒÅ not sure specifically Ȭ×ÈÅÒÅȭ 'ÏÄ ÉÓ ÅÉÔÈÅÒȢ !ÌÌ ×Å ÃÁÎ ÓÁÙ 
is Ȭ'ÏÄ ÉÓ ÎÅÁÒȢȭ "ÕÔ ÓÔÉÌÌȟ ×Å ÅÎÃÏÕÒÁÇÅ ÔÈÅÍ ÔÏ ÐÒÁÙ ÍÏÒÅȟ ÇÏ ÔÏ ÃÈÕÒÃÈ ÍÏÒÅȟ read 
their Bible more, giving the impression that doing more will finally lead them to an 
understanding that God is on any frequency they tune to ɀ everywhere.28 

Often, the default mode of ministry is to seek God in our doing of ministry together but 

tuning in to God requires drawing attention to times when divine presence has been felt 

or seen or heard.  There are two examples below of youth group members sharing their 

experiences of sensing the presence of God, the first following a youth service and the 

second in response to a weekend away. 

 

 
27 Zirschky, Beyond, 14-16. 
28 Root and Dean, Theological, 122-123. 
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Figure 13: sensing divine presence in cohort 1 

These testimonies draw attention to the reality of divine presence, and by implication 

reveal that this is not always felt. ES urges the group to remember moments where the 

(ÏÌÙ 3ÐÉÒÉÔ ×ÁÓ ȰÔÒÕÌÙ ×ÉÔÈ ÕÓȱȢ 4ÈÅ ÓÏÃÉÁÌ ÍÅÄÉÁ ÆÅÅÄ ÆÏÒÍÓ Á ÇÒÏÕÐ ÄÉÁÒÙ ×ÉÔÈ 

reminders of divine action. BC articulates a sense of feeling good and knows this because 

of past feelings. She knows the difference between the experienced presence and 

absence of God.  

This divine action is felt in community  experiencesȡ Ȱ×ÅÌÌ ÄÏÎÅ ÆÏÒ ÌÅÔÔÉÎÇ ÔÈÅ ,ÏÒÄ use 

ÙÏÕ ÁÎÄ ÙÏÕÒ ÔÁÌÅÎÔÓȱȢ This is a principle from the New Testament, that where two or 

three gather, so Jesus is present also, 29 perhaps even in a virtual meeting space offering 

constant, though dispersed, gathering. It  is through  being together that the group can 

see and feel divine action in and through the lives of others. Together, they can see their 

ȬÌÉÖÅÓ ÁÎÄ ÍÉÎÉÓÔÒÙ ÇÒÏ×ȭ.  

 
29 Matthew 18:20. 
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Sensing the presence of God also requires acknowledging struggle and times when God 

feels distant:  

Through our shared lifeȟ ÔÈÅÎȟ ×Å ÅÎÃÏÕÎÔÅÒ ÔÈÅ Ȭ×ÈÅÒÅȭ ÏÆ 'ÏÄ- but only as far as 
our lives are really shared, only as far as we are willing to see and be near to their 
nothingness. This can only occur if we see our vocation not as revealing God, 
bringing God near to them and making faith rational but ultimately as walking 
near the nothingness of adolescents by being in relationship with them. When we 
truly share in their lives in this way, we witness to a God who is revealed in 
hiddenness, who is near in weakness and suffering, and who calls us into the 
absurd backwardness of following a God who brings possibility out of 
nothingness.30 

There is little evidence in the feed of sharing times when God seems absent, perhaps 

unsurprisingly. One conversation, in cohort 1, around the reality of suffering, and how 

to explain the reality of God to non-Christians who struggle does come close to 

acknowledging the reality of a faith which encounters doubt. Setting the group up as an 

encouraging space perhaps runs the risk of excluding expressions of doubt. What about 

those who might read of divine presence and yet do not respond. Might there be some 

who did not feel the same?31  

Here then we see the social media group used to draw attention to the presence of God 

through experiences of the Wave community. The challenge is to ensure that all group 

members can be drawn into these experiences. Attending to times of absence as a reality 

of faith m ight help young people to express their faith authentically. This, after all, is 

the reason to use social media ɀ a place to deepen authentic relationships.32  

The prevalence of social media use among young people points to an understanding of 

the relationship between absence and presence; this could therefore relate more deeply 

to the Christian experience. By using group-chat, the Wave group demonstrate 

commitment to being with each other, even over physical distance. This speaks 

 
30 Root and Dean, Theological, 134. 
31 From the social media feed provided for this study there are two members of the Messenger group who 
have not expressed examples of Christian practice. This might mean that this material has not been 
submitted, or that they are more passive members of the group.  
32 Williams, Community, 375-383. 
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powerfully of a God who is always present with us, even when individuals might perceive 

God as absent.  

4.2.2 Place 

If young people spend a lot of their leisure time connecting with friends in virtual 

spaces, then this ÂÅÃÏÍÅÓ Á ÐÌÁÃÅ ÔÈÁÔ ÔÈÅÙ ÏÃÃÕÐÙȢ )Î ÔÈÉÓ ÒÅÓÐÅÃÔȟ ȰÔÈÅÏÌÏÇÉÃÁÌ 

ÒÅÆÌÅÃÔÉÏÎ ÁÂÏÕÔ 'ÏÄȭÓ ÐÒÅÓÅÎÃÅ ÉÎ ÈÕÍÁÎ ÐÌÁÃÅÓ ÃÁÎ ÂÅ ÅØÔÅÎÄÅÄ ÔÏ Á ÃÏÎÓÉÄÅÒÁÔÉÏÎ ÏÆ 

ÔÈÅ ÉÎÔÅÒÎÅÔȣ )Æ ÔÈÅ ÉÎÔÅÒÎÅÔ ÉÓ Á ÐÌÁÃÅȟ ÔÈÅÎ ×Å ÎÅÅÄ ÔÏ ÓÐÅÎÄ ÔÉÍÅ ÃÏÎÓÉÄÅÒÉÎÇ ÈÏ× 

ÂÅÓÔ ÔÏ ÂÒÉÎÇ ÆÏÒÔÈ ÔÈÅ ÂÅÓÔ ËÉÎÄÓ ÏÆ ÈÕÍÁÎ ÁÃÔÉÖÉÔÙ ÔÈÅÒÅȢȱ33 

In the examples from the Wave group, social media does not present as the locus of live 

ministry , but a place to attest to it. This can be seen in posts relating to Christian 

practices. Whilst group members encourage each other to read Scripture daily , Bible 

study is not performed together on the social media feed. The 6-minute service presents 

a form of worship, but this is edited and presented rather than delivered as a live event. 

During the pandemic, leaders invite young people to live digital group sessions. 

Lockdown may have pushed leaders towards seeing social media as a space within which 

ministry can happen in real time.  

One of the most striking examples is that of prayer. Many group members ask for 

prayers from others in the group, and there is always an encouraging response with a 

commitment to pray. Yet there are no examples of prayers being written and offered 

within the feed.  

This might replicate real-world group practice, or indicate that virtual space is not 

considered a valid place within which to  exercise ministry. Gorrell is an advocate for 

hybrid ministry, yet she recounts Jesusȭ ÈÁÂÉÔ of regularly retreating to pray in private 

and stresses the need to switch off screens (and social media), to be alone in prayer.34 

This is a real challenge within hybrid ministry, to define the role of real and virtual group 

spaces in this respect. The pandemic has raised the significance of this challenge.  

 
33 Baab, Towards, 281. 
34 Gorrell, Always, 91. 
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This small corner of the internet is a place that leaders can control and hold to a great 

extent. They have a role both in drawing alongside young people here and drawing 

attention to the reality of God in both presence and absence. This requires attention to 

boundaries to maintain a safe space. 

4.3 Holding Together  

In some respects, a closed-group space on social media functions with hard boundaries, 

controlled by the administrator ɀ in this case, group leader Ben. This makes the space 

easier to control, in terms of membership and privacy, than meeting in a physical room 

at the church, where others might see members come and go or overhear conversation.  

There is also no limit to the number of groups that can be formed, allowing for different 

cohorts and experimentation with membership size and age. However, limitless 

possibilities can lead to being overwhelmed with choice and getting lost in an 

abundance of groups. It places responsibility on individual users to define their own 

boundaries.35 This brings extra challenge for users and leaders, with the potential for a 

never-ending sequence of groups with  no obvious end point.  

The first cohort group from the Wave remain active on the Messenger platform into 

adulthood. Across the feed, a shift in relational dynamics is evident between leaders and 

members as young people cross the adult threshold. Ben has described his own youth 

ministry experience and feeling of being rejected at 18 when he could no longer attend 

youth group, leaving a sense of loss. For this reason, he marks every youth group 

memÂÅÒȭÓ Ϋβth birthday  with the offer of leaders accompanying them to get their first 

pint.  

This shows how wide the gap between youth and adult church can be. Perhaps the social 

media group is helpful here, offering a model for the transition between different church 

groups. Two examples of posts from group members as adults but formerly youth can 

be seen in figure 14 below: 

 
35 Faix, Hybrid, 68-69. 
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Figure 14: adults (former youth) posting in cohort 1 

BP uses the group as a space to feedback on the experience of trying new churches at 

university and is encouraged to share thoughts and keep going by their peer group.  

At Christmas, KTD uses the group to arrange meeting up together for the midnight mass 

service. Here there is a reversal in the leader-youth relationship where the former group 

members are now the ones encouraging participation in worship. Social media makes it 

easy to keep connection because it has never been lost. This means that a discipleship 

journey might take an individual to new groups and places, but this does not mean 

losing connection with fellow Christians from the past. It resonates with the use of 

letters in the New Testament to unite apostles as they spread the gospel message from 

place to place and might have an important part to play in sustaining discipleship into 

adulthood, growing a faith community that transcends geographic boundaries.36 This, 

in time, might mean a significant reshaping of whole church ministry. 

 
36 Gorrell compares letters in the New Testament to new media use and refers to 2 Corinthians 10:1 where 
Paul indicates that his communication may even be bolder in this format, than in person: Gorrell, Always, 
40. 
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Bonhoeffer issues a rule challenge for any Christian community, that there would be no 

secret talk of others. This is not to deny that individual members will have their own 

private thoughts: 

People are actually free to have secrets, to possess experiences or personal 
information  they wish not to disclose. This is no threat to the community. What is 
a threat, Bonhoeffer says boldly, is the secretive nature of talking about another 
member of the community without him or her being present.37  

A social media group enforces this no-secrecy rule as all conversation is visible to all 

members. This is built-in to the technology. Of course, there is nothing to stop youth 

group members having secret conversations outside of this group, even through other 

social media channels. However, there is an opportunity here to articulate a no-secrecy 

rule as an explicit part of the values of the group.  

The closed membership of a social media group creates a sense of safety. The openness 

of a no-secrecy rule would embed transparency. Making explicit a no-secrecy rule would 

draw attention to the aim of creating a distinctly different community space. Social 

media could enable this practice virtually which might then influence real -world 

interactions too.  

As Root notes: ȰA youth ministry  that could create an ethos where young people did not 

need to keep an eye on others, judging them before they get judged, would be a 

ÐÒÏÐÈÅÔÉÃÁÌÌÙ ÄÉÓÔÉÎÃÔ ÃÏÍÍÕÎÉÔÙ ÉÎÄÅÅÄȢȱ38 Through social media, this would also 

communicate a desire to operate in a way that is antithetical and counter-cultural to 

wider social media practices. This adds an extra sense of being a prophetic community; 

being explicit in this intention is essential to ensuring that this is understood and owned 

by the youth group.  

This does also raise questions about the appropriateness of certain social media 

platforms. If a group were to use WhatsApp, for example, aside from concerns about 

age-appropriateness with a UK lower limit of 16 years, the platform also shares every 

ÕÓÅÒȭÓ ÐÈÏÎÅ ÎÕÍÂÅÒ in the group. Sharing private contact information would be in 

breach of a ÙÏÕÔÈ ÇÒÏÕÐȭÓ '$02 ÇÕÉÄÅÌÉÎÅÓ. It could also have an unintended 

 
37 Andrew Root, Bonhoeffer as Youth Worker, Grand Rapids: Baker Publishing, 2014, 205-206. 
38 Root, Bonhoeffer, 206. 
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consequence of generating sub-conversations between individual members with no 

leadership oversight. 

This illustrates some of the subtleties of differences between platforms which can have 

serious repercussions for how the group operates. In this case it would undermine a no-

secrecy rule. Leaders of the Wave have been careful in their platform choice, 

ÄÅÍÏÎÓÔÒÁÔÉÎÇ Á ×ÁÙ ÏÆ ÅÎÁÃÔÉÎÇ ȬÒÅÌÉÇÉÏÕÓ ÓÏÃÉÁÌ ÓÈÁÐÉÎÇ ÏÆ ÔÅÃÈÎÏÌÏÇÙȭ, which 

determines that the values of the youth group are foundational and served well by social 

media.39  

 The boundaries in a closed-group social media space are beneficial in controlling 

membership but raise new challenges and opportunities for youth minsters. Attending 

to and articulating values is vital to navigating these new possibilities.  

4.4 With and Within  

Incarnational youth ministry has often been understood to represent the ongoing 

presence of youth workers with young people ÁÎÄȟ ȰÒÅÐÒÅÓÅÎÔÓ ÁÎ ÁÃÔ ÏÆ ÂÏÕÎÄÁÒÙ 

crossing, emulating the way in which Christ became known in ÃÕÌÔÕÒÅȢȱ40 Extending 

incarnational ministry to include social media use crosses a new boundary. It offers a 

×ÁÙ ÏÆ ȬÄÏÉÎÇȭ ÁÎÄ ȬÂÅÉÎÇȭ ×ÉÔÈ ÙÏÕng people, accompanying them on their journey of 

faith. There is potential for this to develop a group habitus that is not centred around 

programmes, but a process that draws attention to divine action within the life of the 

community. A creative process which allows for improvisation and is transparent, open 

to all members of the group.  

Leaders need to attend to their role as regulators in this space and should define group 

values which could include a no-secrecy rule. Attention to levels of engagement is 

important here,  and leaders should consider how best to interact. One of the dynamics 

of social media relates to absence and presence with each other. This dynamic can be 

ÒÅÌÁÔÅÄ ÔÏ Á×ÁÒÅÎÅÓÓ ÏÆ 'ÏÄȭÓ ÐÒÅÓÅÎÃÅȟ ÁÎÄ ÉÎÄÅÅÄ perceived absence. There is an 

 
39 Lundby, Frameworks, 232-233. 
40 Nick Shepherd, Faith Generation, London: SPCK, 2016, 40-41. 



72 

opportunity for le aders to draw attention to this dynamic so that expressions of doubt 

can also be shared, alongside those of encouragement. 

By being with young people relationally, youth ministry ultimately points t owards the 

reality of a relationship with Christ that is w ithin  individuals and the community. Social 

media creates a means to maintain connection to Christian community into adulthood , 

forming a potential new eco-system of Christian networks which offer lifelong support 

for the faithful.  
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5. Follow:  Social Media for Discipleship  

)Î ÈÉÓ ÁÎÁÌÙÓÉÓ ÏÆ "ÏÎÈÏÅÆÆÅÒȭÓ ÓÉÇÎÉÆÉÃÁÎÃÅ ÔÏ ÙÏÕÔÈ ÍÉÎÉÓÔÒÙȟ 2ÏÏÔ ÃÏÎÔÅÎÄÓ ÔÈÁÔ 

discipleship needs to be concerned with the person of Christ and not just his teaching 

or ideas. This is the difference between cheap grace that presents young people with an 

ÉÄÅÏÌÏÇÙ ÁÎÄ ÃÏÓÔÌÙ ÇÒÁÃÅ ×ÈÉÃÈ ÃÏÍÅÓ ×ÉÔÈ Á ÃÁÌÌ ÔÏ ÆÏÌÌÏ× #ÈÒÉÓÔȡ ȰÉÔ ÉÓ ÔÈÅ ×ÏÒË ÏÆ ÔÈÅ 

whole church-community to continue to remind, review and re -examine with young 

people the call of Jesus that has come to them, the very beckoning that they have 

ÅØÐÅÒÉÅÎÃÅÄȢȱ1   

As part of the whole church, youth leaders must review their approach to ministry . Here 

I consider strategy and the use of social media as a tool to experiment with and develop 

discipleship models. I examine engagement levels in youth ministry drawing on 

examples of Christian practice from the Wave group-feed which serve as reminders of 

divine action in the lives of young people. Finally, I consider the Ȭfellowship of believersȭ 

in the early church as a model for re-examining discipleship and how this relates to an 

ȬÁÌ×ÁÙÓ-ÏÎȭ ÃÕÌÔÕÒÅ. Within this culture, young people seek a faith which attends to their 

quest for identity, belonging and purpose and is expressed authentically. 

5.1 Discipling Strategy in Youth Ministry  

Youth ministry has produced many strategic models which aim to draw young people 

from initial contact  in outreach groups to a personal faith commitment through 

discipleship groups and mentor programmes.2 Many of these models are formed around 

an incarnational ministry based on the way Jesus drew crowds (outreach), called 12 to 

be his followers (discipleship group) and within this  were three - Peter, James and John 

- who spent more time with Jesus, learning to be leaders themselves (mentoring).3  

These models may operate independently of wider church structures, not tied to a 

particular ecclesiology but responsive to the unique setting and needs of each youth 

 
1 Root, Bonhoeffer, 187. 
2 Several of these models are explored here: Dean, Clark and Rahn, Starting, 109-124. 
3 These models can either operate as outside-in or inside-out, with examples here: Shepherd, Generation, 
48-54. 
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community . Hence, they tend to evolve organically to retain relevance among 

teenagers.4 

Figure 15 ÍÁÐÓ ÏÕÔ ÔÈÅ 7ÁÖÅȭÓ ÄÉÇÉÔÁÌ ÓÔÒÁÔÅÇÙ as it evolved from th e Friday night youth 

group membership between 2016 and 2020. The outer group (the blue rectangle) 

represents the crowd: an open-access group of between 50-60 regular attendees. From 

this crowd, digital groups were formed in response to youth ÌÅÁÄÅÒÓȭ intui tive sense of 

the need to extend connection with a smaller group of committed members. They 

formed a discipleship group to be involved in leading the Friday group and participate 

in a weekly Sunday worship service to run parallel to the main church gathering.  

 

Figure 15: strategy in social media ministry 

Whilst cohort 1 uses Messenger, Instagram soon became the default platform of choice 

for cohort 2 and beyond. Instagram ÈÏÓÔÓ ÔÈÅ 7ÁÖÅȭÓ ÐÕÂÌÉÃ page, shown here at the 

edge of the model. This is illustrated with a dotted line  as it extends beyond the 

boundaries of the Friday night group membership, with 415 followers to date.5  

The public page presents a new form of outreach for the group. Ben has, on occasion, 

paid ÔÏ ȬÂÏÏÓÔȭ ÔÈÉÓ ÐÁÇÅ, targeting local teenagers as a way of promoting the open-access 

 
4 Dean, Clark and Rahn, Starting, 110-111.  
5 https://www.instagram.com/thewaveyouth_/  accessed 21.01.22 

ȬThe Waveȭ: Open Access Youth Group on Friday evenings  and Sunday Morning Worship  
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club to new members. Some young leaders from cohort 2 have contributed posts to this 

public page, including episodes of the 6-minute service. This constitutes a public 

declaration of commitm ent to faith which Ben likens to the wearing of a WWJD 

wristband at school. Here, the social media discipleship groups offer new ways to 

express faith commitment in a digital sphere which runs counter to the ȬÍÕÍȭ ÅÆÆÅÃÔ 

where users hide their Christian identity. 6  

5.1.1 Pandemic Response 

In March 2020, as the first lockdown came into effect, the Wave youth leaders were 

quick to innovate ways to maintain connection with the  whole youth group, Taking the 

Instagram group-chat as a model, young people were invited to join Ȭsourceȭ groups. 

Young leaders from cohort 2 were matched with a source group, each aimed at a 

different level. Group 1 was formed with those who were on a faith journey, group 2 for 

those more fringe group members and group 3 focused on those most anxious who 

needed extra support.   

These groups were led by young leaders, with oversight from adults through the 

ÐÒÅÓÅÎÃÅ ÏÆ Á ÇÅÎÅÒÉÃ Ȭ7ÁÖÅȭ account. If a leader were to add a comment in the group, 

they included their initials  at the end to indicate their identity. The leadersȭ Messenger 

group provided a space for leaders to discuss and plan activities in all digital groups and 

to arrange zoom group meetings that all young people could access.7  

In this pandemic response, social media created a way to adapt quickly and effectively. 

Ben and the group leaders recollect how this worked very well initially, though as time 

went on, engagement in source groups began to wane. Group 2 was the first to become 

mostly redundant as members found other places to connect and do gaming together 

online. The other groups lasted longer, but leaders have learned that the social media 

ministry works best in augmenting what happens at physical gatherings and is 

insufficient on its own.  

 
6 Dunaetz, Mum, 138-139. 
7 The dotted arrow connecting the leaders group chat with source groups in figure 15 illustrates this 
oversight: a ghost presence in the form of Wave member account accessed by all leaders.  
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Pre-pandemic, the opposite was the case. Increased engagement online saw greater 

attendance at in-person meetings on Friday and Sunday, suggesting that social media 

ministry offers ȰÁ ÈÅÌÐÆÕÌ ÄÉÇÉÔÁÌ ÍÅÁÎÓ ÔÏ Á ÇÒÅÁÔÅÒ ÉÎÃÁÒÎÁÔÉÏÎÁÌ ÅÎÄȢȱ8  

5.1.2 Leaders, Calling and Following 

Within this  strategy, a smaller number were mentored and ultimately joined the adult 

leadership team. ES and ATD from cohort 1 effectively became church interns during 

the pandemic, overseeing young leaders as they took responsibility for source groups. 

There is sustainability built into this strategy almost by default as adult leaders found 

Instagram to be an alien environment, and therefore nurtured and released ES and ATD 

to relate authentically in thi s space.   

Whilst this strategy may seem quite complex, it has grown organically and adapts easily 

to circumstances. This speed of development, whilst innovative , does call into question 

how much thought and theological reflection has gone into this model thus far. There 

is a dynamic of calling and following here that is implicit but not defined. Sweet states 

that: Ȱleadership is, at best, a function. Followership ÉÓ ÁÎ ÉÄÅÎÔÉÔÙȢȱ9 The function of 

leadership here has responded to circumstances, and the identity of followers in each 

social media domain has been considered but needs to be clearly articulated and 

understood by the young people themselves.   

For example, Friday night group ÍÅÍÂÅÒÓ ÁÒÅ ÉÎÖÉÔÅÄ ÔÏ ȬÆÏÌÌÏ×ȭ ÔÈÅ 7ÁÖÅ ÏÎ )ÎÓÔÁÇÒÁÍȢ 

Leaders have promoted the page and celebrated numeric milestones by bringing in 

donuts for the group when the 300-follower threshold was exceeded. This type of 

following could be considered cheap grace: low impact, not a big decision or identity 

statement, which may or may not amount to regularly viewing the feed from the 

Instagram account.10  

By contrast, for a discipleship group member to publish a 6-minute service on Instagram 

is a more costly choice, given the number of followers to the page. They open themselves 

up to scrutiny and feedback from hundreds of others, many of whom may be strangers. 

 
8 Kim, Analog, 97. 
9 Sweet, Viral, 63-64. 
10 Root, Bonhoeffer, 187. 
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Membership of digital discipleship groups thus demonstrates a deeper level of 

commit ment and connection between leaders and young people. It is unclear exactly 

how membership of these groups is determined but it appears to be self-selective 

through discipleship programmes such as alpha and confirmation courses.  

Looking through the social media feed, those, such as ES and ATD, who emerge as adult 

leaders demonstrate faith commitment and leadership qualities which can be traced 

through the feed and is noticed and encouraged by other leaders. This new generation 

of leaders then replicate the process themselves innovating further expressions of faith 

through digital media . Strategically then, social media offers leaders a means to provide 

for and discern different levels of engagement among the young group.  

5.2 Engagement  

Wave group leaders were quick to assess different levels of engagement among the 

youth group to tailor smaller source groups accordingly. The pandemic meant that this 

had to be an improvised response, but it shows the need for leaders to be attentive to 

where young people are, in relation to the aims of the group.  

The source groups demonstrate leadersȭ commitment to all young people; they could 

have decided to try and keep connection only with those on a faith journey, but instead 

chose to try maintain ing connection with all members. This is youth ministry that sees 

relationships as an end in themselves and not purely a device to create more disciples.11 

At the same time, it is open to the possibility of movement: ÔÈÁÔ Á ÙÏÕÎÇ ÐÅÒÓÏÎȭÓ 

attitude to faith is not fixed  or tied to one linear model but  fluctuates. 

Wave leaders have intuitively discerned levels of engagement with the youth group, in 

response to the challenges of the pandemic. This research asked leaders to reflect more 

intentionally over levels of engagement in the group over a longer time period, a new 

process enabled by the social media feed providing  evidence of interactions.  

Leaders were particularly aware of a difference between cohorts 1 and 2, drawing 

attention to differences in the platform choices and the way the groups were formed. 

 
11 Root argues that too often incarnational ministry is viewed as a means to an end, and it should be 
extended to include *ÅÓÕÓȭ ÄÅÁÔÈ ÁÎÄ ÒÅÓÕÒÒÅÃÔÉÏÎ: Root, Revisiting, 123. 
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The most striking difference from the feed is conversations around Christian practices 

in cohort 1 which are largely absent in cohort 2, instead replaced by more phatic 

communication. 12 Of course every youth group is unique with its own set of norms and 

behaviours, and perhaps leaders are too quick to dismiss the more prosaic interactions 

of cohort 2. 

5.2.1 Phatic Communication 

The average length of a text message has been estimated at 7 words.13 Meanwhile it takes 

seven minutes on average for a conversation to really get going. This has led to criticism 

of online communication as concerned with the language of commodity and not 

community. 14 Yet a glance at your average ÔÅÅÎÁÇÅÒȭÓ phone will evidence a whole host 

of short and mostly banal messages between friends, through instant messaging apps. 

Research suggests near ubiquitous use of smartphones among teenagers.15 A large scale 

study in the States conducted in 2018 found the proportion of young people perceiving 

mostly positive effects of social media (31%) outnumbered those who deem it mostly 

negative (24%). For those with a positive view of social media, connection with family 

and friends and the opportunity to meet new people were emphasised as the main 

benefits.16 

Social media use has been almost universally normalised among young people. In this 

context, phatic communication has been undervalued as an authentic way of 

connecting: Ȱ0ÈÁÔÉÃ ÅØÃÈÁÎÇÅ ÉÓ Á ÓÏÃÉÁÌ ÕÓÅ ÏÆ ÌÁÎÇÕÁÇÅ ÁÎÄ Á ÆÏÕÎÄÁÔÉÏÎ ÆÏÒ 

ÅØÐÅÒÉÅÎÃÉÎÇ ÐÒÅÓÅÎÃÅȢȱ17  

For teenagers even the most trivial text conversations communicate shared life together, 

YÏÕÔÈ ÌÅÁÄÅÒÓ ÕÓÉÎÇ ÔÈÉÓ ÍÅÄÉÕÍ ÉÎ ÍÉÎÉÓÔÒÙ ÁÒÅ ÉÍÐÌÉÃÉÔÌÙ ÓÁÙÉÎÇȟ Ȱ) ÓÅÅ you, we are 

 
12 Appendix 12 gives examples of Christian Practice conversation which can be contrasted with phatic 
communication examples in Appendix 13.  
13 Zirschky, Beyond, 42. 
14 Kim, Analog, 95. 
15 Ofcom, Online Nation 2021 
data. https://www.ofcom.org.uk/__data/assets/pdf_file/0013/220414/online-nation-2021-report.pdf , 5, 
accessed 29.01.22. 
16 Pew Research Center, Ȭ4ÅÅÎÓȟ 3ÏÃÉÁÌ -ÅÄÉÁ ÁÎÄ 4ÅÃÈÎÏÌÏÇÙȭ, 
https://www.pewresearch.org/internet/2018/05/31/teens-social-media-technology-2018/ accessed 
24.01.22.  
17 Zirschky, Beyond, 45. 

https://www.ofcom.org.uk/__data/assets/pdf_file/0013/220414/online-nation-2021-report.pdf
https://www.pewresearch.org/internet/2018/05/31/teens-social-media-technology-2018/
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ÈÅÒÅ ÔÏÇÅÔÈÅÒȟ ÙÏÕ ÁÒÅ Á ÐÁÒÔ ÏÆ ÕÓȢȱ In fact, it shows a level of intimacy that goes deeper 

than a surface connection: Ȱ/ÎÌÙ Á ÐÅÒÓÏÎ ×ÈÏ ÉÓ ÔÒÕÌÙ ÐÒÅÓÅÎÔ ÁÎÄ ÉÎÖÏÌÖÅÄ ÉÎ ÙÏÕÒ ÌÉÆÅ 

would know the little details of your life ɂand only someone who truly loves you would 

ÁÃÔÕÁÌÌÙ ÃÁÒÅȢȱ18 

This resonates with a sense of belonging which very often precedes belief in Christian 

community. ȰSacred solidarityȱ is about being there for each other; it matters little 

whether this involves sharing about exam stress, using humour, finding characters on 

Pokémon go, or even just a brief hello. Social media helps to create this solidarity 

through the week, where leaders can be there for young people rather than simply 

asking them to be there at programmed events.19 

For group leaders, their experience highlights differences in the way each cohort group 

have formed. This does manifest in different ways of engaging through  social media, 

with Cohort 1 evidencing more Christian character. Cohort 2 forms a plausibility shelter 

ɀ where faith is on the agenda as a potential choice, but not overtly expressed in group 

interactionsȢ 4ÈÅÓÅ ȰÐÌÁÃÅÓ ÏÆ ÐÌÁÕÓÉÂÉÌÉÔÙ ÁÒÅ ÔÈÅ first requirement for faith 

ÇÅÎÅÒÁÔÉÏÎȢȱ20 

Youth leaders are familiar with different dynamics between cohorts of young people, 

usually seen in how committed they are at in-person events. With social media, there is 

an opportunity to grow a sense of belonging through regular contact, which might 

appear trivial but is non -threatening and demonstrates a willingness to be there 

regardless of commitment. This is a digital form of place-sharing that keeps a 

connection with young people where faith is plausible and may or may not lead to a 

time where they might express a personal faith for themselves.  

5.2.2 Place-Sharing  

As Bonhoeffer understands it, in a relationship bound by place-sharing, a person 
is transformed (for he or she finds his or her distinct person). For in becoming the 
advocate for the other, my very concept of myself within the world is changed; I 
become the one who is for this particular other, his or her person has a direct 
ÉÍÐÁÃÔ ÏÎ ÍÙ Ï×Î ÕÎÉÑÕÅ ÐÅÒÓÏÎȢ )Î ÔÈÅ ÓÁÍÅ ×ÁÙ ÔÈÅ ÏÔÈÅÒȭÓ ÐÅÒÓÏÎ ÉÓ ÄÒÁ×Î ÉÎÔÏ 

 
18 Zirschky, Beyond, 46. 
19 Dean, Passion, 177-178. 
20 Shepherd, Generation, 77. 
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transformation, for as I stand alongside the other, he or she must make room for 
me in the midst of his or her reality.21  

Place-sharing is a demanding relationship and therefore Root determines that it should 

become central to the whole ministry of the church and not a separate youth endeavour. 

A numbeÒ ÏÆ ȬÒÕÌÅÓ ÏÆ ÁÒÔȭ are needed for place-sharing in practice: an ethical, theological 

and practical steer recognising that each congregation is unique. Social media can 

provide a space for digital place-sharing where leaders empathise with young people 

thr ough daily connection. 

An expression of place-sharing in the Wave group is where leaders check-in with 

individuals on Instagram. This practice developed with source groups as a way of 

showing care through the pandemic. Leaders communicate about any concerns they 

have for individuals, based on comments left on social media or due to a lack of 

engagement. 5ÓÉÎÇ ÔÈÅ 7ÁÖÅ ÌÅÁÄÅÒÓȭ ÁÃÃÏÕÎÔȟ ÁÎ ÁÄÕÌÔ ÌÅÁÄÅÒ ÔÈÅÎ ÓÅÎÔ Á ÍÅÓÓÁÇÅ ÔÏ Á 

young person, usually in the form of a simple question to see how they are doing or 

feeling. The use of the main leadership account means that this checking-in practice is 

transparent and accountable to others. 

This is a form of advocacy; a demonstration of support and reaffirmation of presence 

made by one leader on behalf of all the leaders and by extension, the church. Here 

leaders aÃÔ ÁÓ ȰÁÄÏÐÔÉÏÎ ÇÕÉÄÅÓȱ, sustaining a relational bridge into Christian 

community .22 It shows the young person that they are noticed and invites them to 

respond. Wave leaders also check-in with the same group members when they can meet 

in physical groups too. 

On Instagram, there is a strong sense that leaders are entering unfamiliar territory, a 

space that is not their natural habitat but one that is recognised as a significant space 

for young people. One of the leaders, Gemma, indicates that she only has an Instagram 

 
21 Root, Revisiting, 127. 
22 Chap Clark (ed.), Youth Ministry in the 21st Century, Grand Rapids: Baker Publishing Group, 2015, 88-
89.  
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account to connect with the Wave group.23 4ÈÉÓ ÉÓ ÁÎ ÅØÁÍÐÌÅ ÏÆ ÌÅÁÄÅÒÓ ȬÍÁËÉÎÇ ÒÏÏÍȭ 

in their reality for young people. 

This place-sharing practice needs to become a whole-church endeavour, ÁÎÄ ÔÈÅ 7ÁÖÅȭÓ 

experience shows how this might begin to take hold, from the ground up. Leaders from 

cohort 1 have emerged and become adult leaders and place-sharers for source groups. 

Young leaders from cohort 2 are also encouraged to lead in source groups and perhaps 

in this respect, young people are being nurtured into place-sharing for one another. This 

eco-system of social media practice within hybrid  youth ministry is still a separate 

enterprise from the rest of the church congregation. A familiar yout h ministry challenge 

remains; how to bridge this gap between youth ministry and wider church practice. 

Might this prove to be a bridge too far, and instead new church practices emerge for the 

future? 

5.2.3 Measuring Engagement 

The social media feed itself provides a tool for measuring levels of engagement in youth 

ministry  but there is a need to develop models or questions which aid this process. 

Youth leaders used the Kaye model for this research project, considering youth group 

members as either passive, reactive, broadcast or interactive communicators.24 Their 

thoughts were limited as they were working from memory, rather than reviewing a copy 

of the feed, though they found the process interesting and challenging.  

7ÈÅÒÅ +ÁÙÅȭÓ ÍÏÄÅÌ ÆÏÃÕÓÅÓ ÏÎ ÈÏ× ÕÓÅÒÓ ÃÏÍÍÕÎÉÃÁÔÅȟ 7ÉÌÌÉÁÍÓ offers a subtly 

different model which considers motivation. This model identifies ghosts (not really 

present), casual (occasional users), interactive (who respond to others) and intentional 

(who strategically use platforms to suit their purposes) users.25 

Both these models, though, are designed for reviewing public-ÐÏÓÔÉÎÇ ÏÎ ÁÎ ÉÎÄÉÖÉÄÕÁÌȭÓ 

social media profile. As has been argued here, the group conversation is a distinctly 

different space and therefore deserves specific attention. Young people themselves 

 
23 Appendix 5, 10. 
24 Kaye, Socialness. 
25 Williams , Community, 377. 
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should engage in a review of the feeds, as their perspective would be most helpful here 

and could provide new methods, questions, or processes.  

Regularly reviewing the feed would also enable leaders to view engagement patterns 

across the year, noting  which moments, events or seasons stimulate the most 

conversation. This creates the opportunity to redesign the programme to cover any gaps 

both in time and in types of posts, for example those that evidence Christian practice.  

In her guide to ȬÓÏÃÉÁÌ ÍÉÎÉÓÔÒÙȭȟ .ÏÎÁ *ÏÎÅÓ ÔÁËÅÓ ÔÈÉÓ ÔÏ ÅØÔÒÅÍÅÓ, offering a suggested 

engagement calendar for every day of the week. This leads back towards a programme-

driven approach which may increase engagement on some level but could produce 

performative faith responses rather than building authentic community  space.26 It is 

worth remembering ÈÅÒÅ ÔÈÁÔ ÏÕÒ ÖÉÅ× ÏÆ Á ÐÅÒÓÏÎȭÓ ÆÁÉÔÈ ÊÏÕÒÎÅÙ ×ÉÌÌ Álways be 

incomplete. There is often a temptation in ministry to produce more activity, but this 

does not automatically equal a deeper level of engagement.  

There is, however, evidence of Christian practices in the feed which give an indication 

of where some group members are in their faith journey. Before considering examples 

of Christian practice from the feed, it is worth stepping back to consider the context and 

purpose of these practices.  

5.3 The Early Church  

Some writers take the ȬÆÅÌÌÏ×ÓÈÉÐ ÏÆ ÔÈÅ ÂÅÌÉÅÖÅÒÓȭ passage,27 and use it as a model for 

church and youth ministry  highlighting key practices: liturgy,  hospitality and 

fellowship, proclamation, teaching and discipleship, compassion, praise and worship, 

and witness.28 Kim suggests that this passage gives reason to reject digital forms of 

ministry speculating that if this took place online, it would lose all impact and 

influence.29 

If we are to view Acts 2 as a model for ministry, then we must acknowledge how far our 

western 21st century lives are from this ideal. The early church met together daily, 

 
26 Jones, Social, 89-91. 
27 Acts 2: 42-47. 
28 This list is from Dean, Practicing, 153-154. It is used as an example of koinonia, Zirschky, Beyond, 75.  
29 Kim, Analog, 126. 
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sharing everything. Their lifestyle and Christian practices were intertwined. Our 

modern lives and homes simply do not follow this pattern . We are a scattered church 

where often there is much more separation between gathering as a church community 

and the daily lives of individual members.  

When we gather, our meetings have been influenced by media: forward facing, sitting 

in rows, listening to those on a platform all resonate with broadcast media values.30 

Social media challenges this and offers a way back to communal living  that is closer to 

a medieval habitus where social reading and oral storytelling were community practices, 

albeit with a 21st century spin.31  

The use of closed-group conversations on social media forms a way of connecting daily, 

being attentive and available to each other as a group of equals. How can youth 

ministers embed Christian practices if they only spend 1-2 hours a week together? The 

early church ÉÓ ÁÎ ȬÁÌ×ÁÙÓ ÏÎȭ ÍÏÄÅÌ ×ÈÉÃÈ ÄÅÍÁÎÄÓ ΫΪΪГ commitment where 

everything is shared. Social media groups essentially draw closer to this model by 

providing ÁÎ ȬÁÌ×ÁÙÓ ÏÎȭ ÓÐÁÃÅȢ It also provides a means of examining practice: 

By importing religious practices online, believers have the opportunity to re-
examine the context and application of various religious disciplines. This can 
promote experimentation that transforms some aspects of traditional religious 
practice in ways that challenge religious communities.32  

)Î ÔÈÅ 7ÁÖÅ ÇÒÏÕÐȭÓ ÅØÐÅÒÉÅÎÃÅȟ ÉÔ ÉÓ ÌÅÓÓ ÁÂÏÕÔ ÉÍÐÏÒÔÉÎÇ ÐÒÁÃÔÉÃÅÓ ÏÎÌÉÎÅ, but a hybrid 

model which enhances and embeds gathered times of worship and fellowship. It allows 

leaders to re-examine group practices and their impact.  

5.3.1 Christian Practices 

If place-sharing is to have any meaning, it depends on authentic relationships where 

young people can share with honesty and integrity. Charles Taylor defines an Age of 

Authenticity where, if it feels good, it must be good: ȰÓÐÉÒÉÔÕÁÌÉÔÙ ÉÓ ÄÅ-institutionalized 

ÁÎÄ ÉÓ ÕÎÄÅÒÓÔÏÏÄ ÐÒÉÍÁÒÉÌÙ ÁÓ ÁÎ ÅØÐÒÅÓÓÉÏÎ ÏÆ Ȭ×ÈÁÔ ÓÐÅÁËÓ ÔÏ ÍÅȢȭȱ33   

 
30 Zirschky, Beyond, 24. 
31 Drescher, Tweet, 61-64. 
32 Campbell and Garner, Networked, 71. 
33 James Smith, How (Not) to Be Secular, Grand Rapids MI: Wm. B. Eerdmans Publishing Co., 2014, 140. 
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This speaks to individualism which has been noted as a defining characteristic of social 

media. It is also a factor attributed to the decline of youth participation in church with  

a perception that discipleship is a solo effort. ȰResilient disciplesȱ are deemed to be the 

10% of youth group members who identify as followers of Christ and participate in 

Christian practices as part of a church community.34 

The social media feed provides evidence of Christian practices in cohort 1 that witness 

to faith development of individuals nurtured and affected by the discipleship group. 

Examples attest to faith practices that are both inward, such as daily Bible study, and 

outward focused, like prayer requests for loved ones.35 

Group leaders sense that social media can be beneficial for ȰÐÅÅÒ-to-peer support and 

discipleshipȱ, especially through daily reminders linked to online content, for example 

verse of the day notifications.36 At the same time, they found it difficult to articulate 

what discipleship really means. This deserves further attention, especially of leaders 

own experiences as disciples themselves. The challenge for youth leaders is to consider 

not just who they are leading, but who they are following. How are they ministered to, 

as they focus on witnessing to the youth group?  

Between cohort 1 and 2, leaders have articulated differences in levels of engagement. In 

part, this is due to an increasing separation between young people and wider family 

participation in church. Several of the cohort 1 group are children of parents who are 

faithful members of the local church, including one whose dad is a youth group leader. 

In cohort 2, very few members belong to church families. This is of significance for wider 

ecclesiology as the gulf between church and youth group practices is widening.  

Increasingly, Christian faith is an entirely new concept for young people, not one that 

is embedded in family history. This means that the discipleship group needs to operate 

more closely to a family model, like ÔÈÅ ȬÆÅÌÌÏ×ÓÈÉÐ ÏÆ ÂÅÌÉÅÖÅÒÓȭ early church model of 

close community devoted to Christian practices. This involves a huge counter-cultural 

shift away from individualism towards a faithful community. Social media groups can 

 
34 Kinnaman, Exiles, 50. 
35 Appendix 12. 
36 Appendix 9. 
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help to this end, but they are still a new, untested innovation which therefore requires 

deeper consideration on where they fit with in ecclesiology.  

5.3.2 Going Deeper 

Both social media and youth ministry have been criticised for being shallow.37 Yet the 

7ÁÖÅȭÓ ÅØÐÅÒÉÅÎÃÅ with cohort 1 shows progression and depth in the discipleship 

journey of youth group members. In her book, Practicing Passion, Kenda Creasy Dean 

articulates three stages of Christian practice which offer a scaffold that leads to a deeper 

faith.  Each are illustrated below with examples from the cohort 1 group: 

Level One: Purgative  

 

Figure 16: purgative practice 

The first of these stages is the purgative: Ȱpractices that rid the self of attachments that 

ÉÍÐÅÄÅ ÏÕÒ ÁÂÉÌÉÔÙ ÔÏ ÒÅÃÅÉÖÅ 'ÏÄȭÓ ÇÒÁÃÅȟ ÁÎÄ ÁÒÅ ÅÓÐÅÃÉÁÌÌÙ ÉÍÐÏÒÔÁÎÔ ÆÏÒ 

distinguishing the religious self from the social self in the early staÇÅÓ ÏÆ ÆÁÉÔÈȢȱ38 In 

figure 16, an example is given where KTD commits to giving up snap streaks. She is 

getting rid of a negative social media influence, using the more positive virtual space to 

express this and receive affirmation from others.  

 
37 Social media with its abundance of choice, makes us shallow: Kim, Analog, 17-19. In the 20th century, 
youth ministry has bathed in the shallow end of the theological pool: Dean, Practicing, 162. 
38 Dean, Practicing, 162. 
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Level Two: Illuminative  

 

Figure 17: illuminative practice 

Second is the illuminative stage, ÃÏÎÃÅÒÎÅÄ ×ÉÔÈ ÐÕÒÓÕÉÎÇ ȰÈÏÌÉÎÅÓÓ ÉÎ ÔÈÅ ÃÏÍÐÁÎÙ ÏÆ 

ÏÔÈÅÒÓȢȱ39 There are many examples of this stage, mostly centred on experiences of 

leading worship in the local church, youth weekends away and the annual Soul Survivor 

worship conference. $ÅÁÎ ÎÏÔÅÓ ÔÈÁÔ Ȱ#ÈÒÉÓÔÉÁÎ ÉÄÅÎÔÉÔÙ ÒÅÑÕÉÒÅÓ ÒÅÄÕÎÄÁÎÃÙ ÁÓ ×ÅÌÌ ÁÓ 

ÒÅÖÅÌÁÔÉÏÎȟ Á ÄÁÉÌÙ ÒÈÙÔÈÍ ÏÆ ÇÒÁÃÅ ÔÈÁÔ ÍÁÙ ÏÒ ÍÁÙ ÎÏÔ ÂÙ ÐÕÎÃÔÕÁÔÅÄ ÂÙ ȬÓÐÉÒÉÔÕÁÌ 

ÈÉÇÈÓȢȭȱ 40  

An example in figure 17 illustrates the significance of these inspiring events and the 

reality and difficulty of returning to normality after their conclusion. JBȭs profound 

experience at Soul Survivor makes the rest of life seem dull in comparison and he is 

 
39 Dean, Practicing, 166. 
40 Dean, Practicing, 164. 
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unsure how to respond. BP makes the connection to daily journaling as way of bringing 

faith into the more mundane, everyday experience.  

Level Three: Unitive  

 

Figure 18: unitive practice 

The third unitive stage is considered a rarer form of maturity in faith  that would not 

normally be associated with youth ministry. Yet, Dean argues that where young people 

are drawn into the passion of God, they venture towards union.41 In this respect, ES, in 

figure 18, shares testimony which show a deep sense of personal connection to the body 

of Christ. Yet there is something lacking here as she recognises how difficult it is to 

integrate the regular practice of church attendance. She references church as family and 

 
41 Dean, Practicing, 171-172. 
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feels the gap between youth group and church as a personal source of regret and pain; 

one that she is motivated to change.   

There is a challenge here for the church, to raise its expectations of youth participation 

in worship beyond shallowness and enable such testimony to be heard. Youth ministry 

should anticipate responses at different levels, not that one is automatically succeeded 

by the next, but that faith commitment grows and deepens over time. A model like this 

offers a helpful framework to reflect on the impact of youth ministry .  

The nature of social media lends itself to certain expressions of practice above others. 

The many-to-many format and always-on dynamic of social media makes it ideal for 

daily expression of faith, bringing that closeness of community exemplified in the early 

church, from which these practices stem. Using the Acts 2 passage to reflect 

theologically on expressions of Christian practice in the Wave groups would help 

leaders discern what might be missing and where to go next in this community space.  

Practices are important disciplines for the believer, but they do not, in and of 

themselves, define someone as a Christian. They are helpful signs of commitment, but 

the youth leader needs to encourage practices that point toward a personal faith based 

on a relationship with Christ. This then goes to the heart of identity: a key concept in 

the life of the modern teenager.  

5.4 Identity  

Social media allows users to be whomever they choose, creating multiple  profiles, 

sharing images and posts that present the best version of self.42 Nevertheless, research 

suggests that 85% of young people consider that they can be authentic online: 

This statistic is fascinating when you consider the levels of staging, planning, 
editin g and filtering that contributed to a young personȭÓ ÐÏÓÔÅÄ ÃÏÎÔÅÎÔȣ ÄÏÅÓ 
this suggest that whilst highly valuing authenticity in others this generation have 
lost the ability to self-reflect and identify in -authenticity within themselves? Has 
how they view authenticity online changed?43 

 
42 Lövheim, Identity,  44-45. 
43 Youth for Christ, Ȭ'ÅÎ :ȡ $ÉÇÉÔÁÌ 'ÅÎÅÒÁÔÉÏÎȭȟ https://yfc.co.uk/gen -z-the-digital -generation/, 2019, 36, 
accessed 27.01.22. 

https://yfc.co.uk/gen-z-the-digital-generation/
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Whilst the teen values authenticity highly , the influence of media must surely affect the 

online presentation of self. The abundance of choice can be driven by consumerist 

ÖÁÌÕÅÓȡ Ȱ)Î ÄÉÇÉÔÁÌ "ÁÂÙÌÏÎȟ ÏÕÒ ÓÃÒÅÅÎÓ ÇÒÁÎÔ ÕÓ ÁÃcess to a plethora of identity-forming 

ÔÏÏÌÓȟ ÃÏÍÍÕÎÉÔÉÅÓ ÁÎÄ ÁÄÖÅÎÔÕÒÅÓȣȢ 7ÈÁÔ ×Å ÃÏÎÓÕÍÅ ÓÔÁËÅÓ Á ÃÌÁÉÍ ÏÎ ×ÈÏ ×Å ÁÒÅȟ 

ÁÎÄ ÔÈÁÔ ÉÓ ÔÈÅ ÓÔÕÆÆ ÏÆ ÉÄÅÎÔÉÔÙȢȱ44 

This is not a new phenomenon in youth culture : youth leaders will be familiar with 

young people following trends and presenting differently in a variety of social settings. 

What is new is the use of virtual space to experiment with and explore identity. This is 

an internal preoccupation: 

a mission to discover who you most fully feel like you are. Now the young person 
does this alone, maybe with a friend, but no longer with a neighborhood group. 
2ÁÔÈÅÒȟ ÓÈÅȭÓ ÎÏ× ÉÎ ÈÅÒ ÒÏÏÍ ÕÎÄÅÒ ÈÅÒ ÐÁÒÅÎÔÓȭ ɉÆÒÉÅÎÄÌÙȟ ÃÏÎÓÔÁÎÔɊ ÅÙÅȟ ÓÅÁÒÃÈÉÎÇ 
ÔÈÅ ÉÎÔÅÒÎÅÔ ɉ×ÈÉÃÈ ÁÇÁÉÎ ÓÈÏ×Ó ÔÈÁÔ ÔÈÉÓ ÉÓÎȭÔ ÑÕÉÔÅ ÁÓ ÐÕÒÅÌÙ internal as we 
assume).45 

This is not just an internal quest then; feedback from followers means that profiles can 

be constantly refined to suit the audience, and to build personal brand. Identity , for a 

teenager, is a shifting sand that depends on feeling. Whilst the teen might feel that they 

are forming identity as an individual, many external factors affect choices about who we 

are and who we might become.  

Human identity assumes and requires an external person who can acknowledge 
and affirm us, who can say our name, look us in the face, and tell us it is good that 
we exist.46 

Identity requires a witness. We define ourselves in response to those who we choose to 

be with.  In the modern world this can lead us down two possible paths. The way of 

affirmation,  where I can optimise myself, improve who I am and grow in confidence 

based on the endorsement of others. Alternatively, the way of resignation is to check-

out; to feel unable to compete and therefore to disengage. There are many distractions 

offered by virtual life which can allow young people to check-out at a relatively 

affordable cost. Entertainment options allow the self to be lost in virtual space, with 

 
44 Kinnaman, Exiles, 46-47. 
45 Root, End, 62. 
46 Alan Noble, You Are Not Your Own, Downers Grove, IL: IVP, 2020, 140. 
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gaming being the most obvious route. For many of us, we oscillate between these two 

paths. 47  

A closed-group in social media can operate as a space of affirmation. Membership of the 

group assumes an identity to begin with, both as part of the Wave, and stepping into a 

leadership role within the group. We have seen with cohort 1 that encouragement is a 

large part of group interactions.48 Members praise others for their gifts, for their views 

and refer to each other as family. The feed operates as a group diary with reminders of 

the journey of discipleship. Significant moments are recorded, such as confirmation; 

anniversaries of these key moments are noted and celebrated.  

This group can also pay attention to resignation, where young people check out. Leaders 

have witnessed this more starkly during the pandemic and made attempts to reach out. 

A consistent, virtual group does, at least, provide an open-door, making it easier for a 

young person to gently return to the group. 

5.4.1 Groupfaith 

Ȱ&ÏÒ ÉÄÅÎÔÉÔÙ ÔÏ ÄÅÌÉÖÅÒ ÍÅÁÎÉÎÇ ÉÔ ÍÕÓÔȟ ÉÎ ÓÏÍÅ ×ÁÙȟ ÂÅ ÆÏÕÎÄ ÏÕÔÓÉÄÅ ÏÕÒÓÅÌÖÅÓȢȱ49 

Ultimately, the goal of youth ministry is to draw young people towards a relationship 

with Christ for themselves. Our identity as Christians is as followers of Jesus, the person 

of Christ, not just teaching or ideas.  

If youth ministry is  going to be for anything deeper than watering value seeds and 
being a benign, safe place that serves as another tool for happiness, then it will 
have to affirm this sense of an identity questɂand also challenge it.50 

Youth leaders should not underestimate their role firstly in affirming young people for 

who they are. Inviting them to join a group communicates that they matter. For this to 

speak to identity, then the identity of the group itself needs to be clearly articulated. 

Secondly, young people need others who can encourage and draw out their unique gifts 

in a space not driven by values of consumerism but by Kingdom values of love and 

compassion.  

 
47 Noble, Own, 4. 
48 Appendix 11.  
49 Root, End, 138. 
50 Root, End, 65. 
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If identity requires a witness, then youth groups have an important part to play in the 

process of identity formation. Too often, in youth ministry, this is left to teaching 

programmes that present the idealised Christian way to be. Shepherd refers to 

Ȭgroupfaithȭ which requires meaning-making from programmes and practices of youth 

ministry together:  

Bible study groups, the Youth Alpha course, programmes of topic-based 
discussions, one-to-one discipleship relationships and the intentional use of 
informal conversations to provoke reflection are all forms of learning; what 
connects them to the task of meaning making, though, is to allow the space for this 
learning to be collaboratively set.51 

Social media can provide this space, precisely because it concerns process rather than 

programmes. The examples of Christian practices above show how they becomes 

embedded not just as personal discipleship but as part of a community. This creates a 

safe place to explore Christian identity.  

In Cohort 2 we see the group function as a plausibility shelter; cohort 1 evidences 

groupfaith where members share that faith is not only plausible but may even be 

desirable. Key to this is the ability to share authentically. It is not a forced space where 

leaders are specifically asking for expressions of faith, but it bubbles up from shared 

experiences. In this way it is a space that is owned by members and is an example of 

liquid church:  

Liquid church must seek a high level of authenticity in its simplicity and integrity 
in its allegiance to Christ. In being more true to the faith than we perceive solid 
church to be we will find the resources to connect with the spiritual aspiration and 
energies of contemporary culture. The belief that drives this move is simple: people 
want a real and profound experience of God.52  

There is simplicity in the creation of a social media group, and integrity is granted partly 

through the transparency of interactions to all members. Integrity also demands clearer 

explanation of the purpose of the group too and leaders could play a more integral role 

in modelling the kind of authentic interactions that real faith demands. Groupfaith is 

about individual stories shared alongside the stories of others. As Root notes: ȰYouth 

 
51 Shepherd, Generation, 133. 
52 Ward, Liquid, 76-77. 
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ministry, then, can be for identity when its focus is on the communion of persons 

sharing in the lives of one another through discourse.ȱ53 

The mention of communion here returns to a depth of koinonia, where there is 

meaning-making around group practices that centre on the life, death and resurrection 

of Christ.  

5.5 Reflection In and On Action  

Our mistake in youth ministry is not that we have been closed to experience; youth 
workers are great at having experiences. And it is not that we have failed to move 
ÉÎÔÏ ÁÃÔÉÏÎȠ ÏÕÒ ÃÁÌÅÎÄÁÒÓ ÁÒÅ ÇÅÎÅÒÁÌÌÙ ÆÉÌÌÅÄ ×ÉÔÈ ÐÌÁÎÎÅÄ ÁÃÔÉÏÎÓȟ ÁÎÄ ×ÅȭÒÅ ÏÆÔÅÎ 
will ing to do new and different things. The problem is that we have often failed to 
ÁÔÔÅÎÄ ÔÏ ÄÅÅÐȟ ÒÉÇÏÒÏÕÓȟ ÒÅÁÓÏÎÅÄ ÒÅÆÌÅÃÔÉÏÎȠ ×ÅȭÖÅ ÂÅÅÎ ÔÏÏ ÁÎØÉÏÕÓ ɉÒÅÂÅÌÌÉÏÕÓɊ 
to slow down and think before doing.54 

 

Wave youth leaders are good at reflecting in action and social media helps this process. 

Leaders use a social media group to encourage thinking before posting, and to share 

questions. In their youth ministry, they use social media to affirm young people and 

check in on those who have checked out. Thinking and doing become almost 

simultaneous in an always-on culture.  

There is a need, though, to take time for extended reflection on action, reviewing and 

re-examining engagement in the feed, returning to ministry values and checking that 

they align with practice.  

One of the defining characteristics of Gen-Z is that their world has sped up 

technologically and yet in other respects, life has slowed down.55 This is even more the 

case in a pandemic world. Slowing down is a challenge for youth leaders eager to keep 

pace with change, but young people can lead the way and act as cultural interpreters :  

In a culture in whi ch young people feel suspicious of many traditional institutions, 
why should they embrace the Church if we have not taken time to attend to the 
complexity and hidden realities of their lives? This is especially pertinent during 

 
53 Root, End, 183. 
54 Root and Dean, Theological, 45-46. 
55 Twenge, iGen, 17-48. 
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the ongoing global pandemic that will affect them in ways we do not yet fully 
understand.56 

Far from being the antithesis of an early church model, social media has the potential 

to draw young people into a fellowship of believers through digital place-sharing. A 

closed-group offers a space where the identity of the group and the individuals within 

it are formed and reformed. This provides a new opportunity to explore Christian 

practices that nurture an everyday faith and invite young people to a personal 

discipleship rooted in following the way of Christ.  

 
56 -ÁÒË 3ÃÁÎÌÁÎ Ȭ%ÃÃÌÅÓÉÏÌÏÇÙ ÁÎÄ 9ÏÕÔÈ -ÉÎÉÓÔÒÙȭȟ 
https://www.youthpastortheologian.com/blog/ecclesiology -and-youth-ministry , accessed: 11.01.22. 

https://www.youthpastortheologian.com/blog/ecclesiology-and-youth-ministry
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6. Conclusion  

Incarnational youth ministry should engage in all the places where young people are, 

including online. The use of group messaging in youth ministry creates a space that can 

be shaped around values of ministry, though care should be taken to ensure that subtle 

changes to technology do not detract from those values. 

At the very least, social media can be a valid space for nurturing community and 

capturing Christian practices, creating a culture where faith is plausible. Even the most 

trivial interactions on group messaging should not be underestimated, for they build a 

sense of togetherness in a culture where too much online activity is done in isolation.  

At best, it provides a reflective and safe space, a sanctuary to join with others on a 

journey of discipleship. This being and doing-with enables a collaborative youth 

ministry that deepens and extends faith commitment. It may even be the case that this 

can help with the transition from youth to adult, shaping new forms of Christian 

community that benefit the whole church.  

The role of youth leaders is crucial here. In the Wave group, youth leaders have used 

social media innovatively and strategically, acting on intuition with reflection in action. 

Their instinct has been to hold a safe space for young people, wary of interacting too 

much themselves to enable young people to own and shape the space. Leaders have 

understood that their interactions on Instagram do not feel natural ; they are guests in 

an alien world. So, they have wisely responded by nurturing young leaders to minister 

on this platform.  

Discipleship demands costly grace, and leaders have learned that accompanying young 

people on social media does come at a price.1 The demands of an always-on space need 

appropriate boundaries in place to safeguard all members. Integrating these demands 

into a new media rule of life could offer two distinct benefits.2  

Firstly, it could define the values of the social media space, a habitus for the community 

ÏÆ ÆÁÉÔÈȢ 4ÈÉÓ ÃÏÕÌÄ ȰÉÎÃÌÕÄÅ ÓÐÅÃÉÆÉÃ ÈÙÂÒÉÄ ÓÐÉÒÉÔÕÁÌ ÄÉÓÃÉÐÌÉÎÅÓ ÁÎÄ #ÈÒÉÓÔÉÁÎ ÐÒÁÃÔÉÃÅÓ 

 
1 Root, Bonhoeffer, 182-183. 
2 Gorrell, Always, 152-156. 



95 

ÆÏÒ ÒÅÇÕÌÁÒÌÙ ÁÔÔÅÎÄÉÎÇ ÔÏ 'ÏÄ ÁÎÄ ÁÂÉÄÉÎÇ ÉÎ 'ÏÄȭÓ ÌÏÖÅ ÉÎ ÐÅÒÓÏÎ ÁÎÄ ÏÎÌÉÎÅȢȱ3 This 

might move the group from asking for prayer online to offering prayer in this space, and 

from suggesting daily Bible study apps to finding a time to commit to read together even 

while apart. 

Secondly, young people could be invited into a process of reflecting on divine action 

within the group ɀ both online and in -person. Angela Gorrell suggests a model based 

on the Examen, which offers a way of slowing down, making time for gratitude and 

review.4 In this research, youth leaders welcomed the opportunity to reflect on their use 

of social media; this could become a regular pattern within ministry. Social media is a 

helpful tool here as it provides a diary of group activity witnessing to in-person events 

as well as purely online interactions. Some way of compiling and theming interactions 

which also draws attention to levels of engagement could be very useful here. Models 

and methods have been adopted in this study, parts of which could perhaps be blended 

with an Examen approach to aid reflection. 

In all of this though, youth leaders must remember that they are disciples too, and 

offering more of their personal faith story, including the daily ups and downs, hopes 

and doubts, might just be crucial in the quest to build resilient disciples for the church 

now and into the future:  

7ÈÁÔ ÉÓ ÃÅÎÔÒÁÌȣ ÉÓ ÔÏ ÈÅÌÐ ÂÕÄÄÉÎÇ ÙÏÕÔÈ ×ÏÒËÅÒÓ ÂÅ ÂÅÁÒÅÒÓ ÏÆ ÒÅÁÌÉÔÙȟ ÔÏ ÈÅÌÐ 
them to be able to see, feel and attend to nothingness. 

4ÈÉÓ ÍÅÁÎÓ ÔÈÁÔ ×Å ÁÒÅ ÔÈÅ ÏÎÅÓ ×ÈÏ ÍÕÓÔ ÂÅ ÁÂÌÅ ÔÏ ÓÐÅÁË ÏÆ 'ÏÄȭÓ absence, hope 
with young people in darkness and search with young people through their deepest 
doubt.5 

In a culture that values authenticity and integrity, youth leaders must not only teach 

that God is present but also acknowledge times when God feels absent. Social media has 

a role to play in capturing fleeting moments through the week, those questions of faith 

and doubt or the quick request for prayer, precisely because it is an always-on space: a 

place for the daily reality of faith to be expressed and encouraged.  

 
3 Gorrell, Always, 153. 
4 Gorrell, Always, 155-157. 
5 Root and Dean, Theological, 135. 
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6.1 Reflections and Recommendations for Further Research  

One key factor that inhibited some youth groups from participating in this study, is the 

use of WhatsApp by youth ministers, despite the minimum age requirement of 16 years. 

There is an important issue to be addressed here. WhatsApp is the most common and 

therefore often the default group messaging platform, which makes it an intuitive 

choice for youth leaders. However, the mechanics of WhatsApp are such that its use 

requires the sharing of contact phone numbers with every participant, thereby running 

contrary to data protection rules and the youth work principle of confidentiality. Some 

get around this with parental consent, but I suspect other youth ministers are using this 

platform more  covertly. Ethical considerations determined that I could not include 

groups using WhatsApp with under 16s as part of this research.   

Working with the Wave has been a rich and rewarding experience. I am indebted to Ben 

for his hours of work collecting consent and collating posts from the social media feed, 

coding names and redacting sections of text. Much time was taken to ensure the ethical 

requirements were met, and social media feeds were presented in the form of image 

files. To some extent this made the process of analysis more challenging and laborious 

as NVivo can import a social media account (given the relevant login details) directly 

from the web. A direct import would no doubt enhance and quicken the process of 

analysis as well as easing and facilitating the use of more netnography tools. In 

retrospect, I would consider a modified ethics submission to consider if this method 

could be used safely.  

This study only scratches the surface of the possibilities for research into social media 

youth ministry. The nature of group messaging needs further analysis as a distinct form 

of social media practice. Given the pace of innovation and change in the field, an 

extended study working with several youth groups as an action learning model could 

offer fascinating insights. The dominance of social media use in the lives of young 

people transcends many borders - urban / rural, cultural, gender, sexuality - and yet 

working across a diversity of groups could discover differences in interactions and their 

underpinning values.  
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The learning here draws from youth leaders, and a natural next step would be to enlist 

young people to directly reflect on their own use of group messaging services in a 

Christian context. This could include: where faith formation might be nurtured through 

a social media group and how it might benefit the transition from youth to adult church; 

managing several concurrent group messaging commitments; and the differences 

between values and practices on a variety of platforms.  

In terms of hybrid ministry, the experimentation and creativity that social media offers 

could bring enormous benefits to in-person settings. There are many possibilities here, 

including that of cross-cultural ministry. This study uses a group formed through in-

person groups then interacting online. The reverse situation could also be studied, 

where youth leaders and young people from a variety of settings connect first online 

and then gather occasionally in-person.  

6.2 Hybrid Youth Ministry for the Future  

Finally, the idea of hybrid living has become hugely important following the impact of 

the global pandemic. Whilst youth leaders might be tempted to reject digital ministry 

after an exhausting period of innovation, many have not yet tried a hybrid approach. 

This form of youth ministry aims to be the best of both worlds. It offers the potential to 

reshape a youth ministry that blends apparently opposite dimensions, being both online 

and in-person, challenging the nature and scope of incarnational ministry.  

Social media can be adopted as part of a strategy that shapes vision, as well as offering 

a responsive and adaptive tool for innovation in response to circumstances. The use of 

group messaging services enables a closed, private and safe space for young people, 

which can be linked to platforms that allow for open, public expressions of faith.  

Where youth ministry often revolves around programmes of events, social media offers 

a way of planning these and reflecting on them together. This process is as much a part 

of ministry as the programmes themselves.  

Whilst comments posted represent personal views, they also shape the feel and nature 

of group faith. Group messaging services can be adopted to enhance youth leadersȭ 

accompanying of young people through the week, building  a community that cares 
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enough to share even the most mundane interactions, as well as life-defining moments. 

As young people transition to adulthood, social media offers a means to maintain 

connection as horizons expand and new faith opportunities emerge. This has the 

potential to profoundly reshape whole church ministry into the future.  
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Appendix 3 ɀ Cohort 1 Consent (Messenger) 

The Digital Disciples Study: Parent/Guardian Information Sheet 
 

What is this research about? 

This project involves a study with up to six groups of Christian teenagers (aged 13-18 years) and their 
Youth Leaders associated with churches across the Diocese of Worcester. It aims to discover whether 
social media can be a safe place for young people to deepen their understanding and experience of 
the Christian faith using closed (private) social media groups of between 6 and 12 members. 

My hope is that we might find ways to use social media which will be beneficial to young Christians, 
giving them new opportunities to engage with the questions that surround faith as part of daily life in 
a way that complements existing youth ministry.  

What does it mean for me to be involved? 

You have already participated in Messenger groups chats as part of the Wave youth group in the past. 
As the researcher, I would be given copies of interactions from the Messenger group chats, by Ben 
Arrowsmith, to reflect on common themes and how discipleship among young people works in this 
forum. The PCC is also aware that this study is taking place. 

What happens to the research information? 

All information and data obtained from the social media group will be treated as confidential and 
anonymised in the final written report. When writing the final research project, real names, church 
names and locations will be changed or omitted from the dissertation, and any transcripts of the social 
media feed will be kept securely in a password protected folder. The research project and any research 
data will only be read by me and the examiners, and any data will be securely destroyed once the 
project has been marked and approved by the Exam Board. 

How do I find out more or take part? 

If you are happy to take part in the research study, then please complete and return the consent form. 
Please take time to review all the information and decide whether you wish to take part and thank 
you for your time and consideration. You have the right to withdraw your consent up until two weeks 
after the study of the group ends, and before the data is analysed.  

If you require further information or have any questions,  comments or complaints about the research 
please contact myself on the details below or my first supervisor:  Dr Lucie Shuker on:  
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The Digital Disciples Study: Participant Consent Form 
 

Name of Researcher: Simon Hill   Participant identification code: 

Name of Supervisor: Dr Lucie Shuker / Dr Chloe Lynch  
 
Please read and sign: 
 
Name of person participating in the study: ________________________________ 

I understand that the Messenger group is part of a research study. I have read the information sheet 
on the study and have had the opportunity to ask questions.  

I understand that participation is voluntary and that I am free to withdraw at any time up until two 
weeks after the research period ends, and before the data is analysed, without giving a reason. 

I agree to taking part in the study. 
 
 
 
 
tŀǊǘƛŎǇŀƴǘΩǎ bŀƳŜ   Date     Signature 
 

 

 
 
Researcher     Date     Signature 
 

1 copy for parent/guardian; 1 copy for researcher 
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Appendix 4 ɀ Cohort 2 Consent (Instagram) 

The Digital Disciples Study: Parent/Guardian Information Sheet 
 

What is this research about? 

This project involves a study with up to six groups of Christian teenagers (aged 13-18 years) and their 
Youth Leaders associated with churches across the Diocese of Worcester. It aims to discover whether 
social media can be a safe place for young people to deepen their understanding and experience of 
the Christian faith using closed (private) social media groups of between 6 and 12 members. 

My hope is that we might find ways to use social media which will be beneficial to young Christians, 
giving them new opportunities to engage with the questions that surround faith as part of daily life in 
a way that complements existing youth ministry. They will be in a group with their peers, accompanied 
by their Youth Leaders in a safe space to ask questions, share stories or offer prayer.  

What does it mean for my child to be involved? 

Your child is already part of the Wave Instagram group chats. They will be asked to sign their own 
consent form to participate in the research study if they would like to.  

This group is also authorised by and under the leadership of the PCC, as with all other aspects of 
ministry in the life of the church, and they are aware of this research study. As the researcher, I will 
be given copies of all the interactions from the Wave conversations, to reflect on common themes 
and how discipleship among young people works in this forum.  

The Youth Leader, Ben, may also complete a weekly journal reflection sheet to review how the group 
is going and identify any changes that might need to be made. These journal sheets would be also sent 
to the researcher.  

What happens to the research information? 

All information and data obtained from the social media group will be treated as confidential and 
anonymised in the final written report. This means that all young people in the group will be able to 
share openly with a reasonable expectation that the information will be respected by all participants 
and kept within the group. The exception to this would be in the event of any information arising 
relating to potential harm to a young person either in or out of the group. This would be alerted by 
the Youth Leader to the Parish Safeguarding Officer in line with the Parish Safeguarding Policy. 

When writing the final research project, real names, church names and locations will be changed or 
omitted from the dissertation, and any transcripts of the social media feed will be kept securely in a 
password protected folder. The research project and any research data will only be read by me and 
the examiners, and any data will be securely destroyed once the project has been marked and 
approved by the Exam Board. 

How do I find out more or take part? 

If you are happy for your child to take part in the research study, then please complete and return the 
consent form. Only one parent is needed to sign the consent form, but please make sure that both 
parents have seen the information before completion. Please take time to review all the information 
and decide whether you wish to take part and thank you for your time and consideration. You have 



117 

the right to withdraw your consent up until two weeks after the study of the group ends, and before 
the data is analysed.  

If you require further information or have any questions,  comments or complaints about the research 
please contact myself on the details below or my first supervisor:  Dr Lucie Shuker 
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The Digital Disciples Study: Parental Consent Form 
 

Name of Researcher: Simon Hill   Participant identification code: 

Name of Supervisor: Dr Lucie Shuker / Dr Chloe Lynch  
 
Please read and sign: 
 
Name of Child participating in the study: ________________________________ 

I understand that the Wave Instagram group is part of a research study. I have read the information 
sheet on the study and have had the opportunity to ask questions.  

I understand that participation is voluntary and that I am free to withdraw my child at any time up 
until two weeks after the study of the group ends, and before the data is analysed, without giving a 
reason. 

I agree to the person named above taking part in the study. 
 
 
 
 
Parent/Guardian Name   Date     Signature 
 

 

 
 
Researcher     Date     Signature 
 

1 copy for parent/guardian; 1 copy for researcher 
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Appendix 5 ɀ Transcript of Focus Group with The Wave Leaders 

26th October 2021 

Present: Simon Hill, Ben Arrowsmith, Beth P, Gemma, Ant 

Simon: So could you tell me the story of why you started this social media group back in 2016? 

Ben: There was two reasons really. First one, ȅƻǳΩŘ ǎŜŜ ǘƘŜ ȅƻǳƴƎ ǇŜƻǇƭŜ ƻƴ ŀ CǊƛŘŀȅ ŀƴŘ ŀ {ǳƴŘŀȅ 

then so much would happen between a and b, during the week, that it became evident that you only 

ever spend a day dealing with the last week rather than looking forward to the next week, if that 

makes senǎŜΦ LǘΩǎ ŀ ƘǳƎŜ ƎŀǇ ŀƴŘ ǎƻŎƛŀƭ ƳŜŘƛŀ ŀƴŘ ǘƘŜ ǿŀȅ ȅƻǳƴƎ ǇŜƻǇƭŜ ǿƻǊƪ ƴƻǿ ƛǎ ǎƻ ƳǳŎƘ 

ƘŀǇǇŜƴǎ ƻƴƭƛƴŜΦ .ŀŎƪ ƛƴ ǘƘŜ ŘŀȅΣ ȅƻǳΩŘ ǎŜŜ ȅƻǳǊ ŦǊƛŜƴŘǎ ŀǘ ǎŎƘƻƻƭΣ Ǝƻ ƘƻƳŜ ŀƴŘ ǘƘŜƴ ƴƻǘ ǎŜŜ ǘƘŜƳ 

ŀƎŀƛƴ ǳƴǘƛƭ ǘƘŜ ƴŜȄǘ ŘŀȅΦ bƻǿ ǘƘŜȅΩǊŜ ǘŀƭƪƛƴƎ Ŏƻƴǎǘŀƴǘƭȅ ŀƴŘ ǘƘŜȅΩǊŜ ƭƻƻƪƛƴƎ for solutions and looking 

ŦƻǊ ŀŘǾƛŎŜΣ ƘŜƭǇ ŀƴŘ ǎǳǇǇƻǊǘ ǿƘƛŎƘ ƛǎ ǳƭǘƛƳŀǘŜƭȅ ǿƘŀǘ ƭŜŘ ǳǎ ǘƻ ǘƘƛƴƪƛƴƎ ǘƘŀǘ ǘƘŜǊŜΩǎ Ǝƻǘ ǘƻ ōŜ ǎƻƳŜ 

way we can plug that gap. 

The other thing we started seeing was that as young people started to get involved in different parts 

of the youth club, like wanting to be young leaders or helping with the youth service. Then, they 

ǿƻǳƭŘ ƳŜǎǎŀƎŜ ǳǎΣ ŀƴŘ ǘƘŜƴ ȅƻǳ ǿŜǊŜ ƭŜŦǘ ǿƛǘƘ ǘƘŜ ŘƛƭŜƳƳŀ ǘƘŀǘ ǿŜ ŎŀƴΩǘ ǊŜŀƭƭȅ ǊŜǇƭȅΣ ōǳǘ ǿŜ ŘƻƴΩǘ 

want to ignore; so what do we do? so it became quite clear tƘŀǘ ǘƘŜǊŜΩǎ ǎƻƳŜǘƘƛƴƎ ǘƘŀǘ ƴŜŜŘǎ ǘƻ 

happen. So how do we create the space and make it comfortable for us and how do we set it out in a 

way that feels safe. 

We had a youth alpha; this was coming off the back of a youth alpha. I think and.. 

Beth: yeah I think it was 

.ŜƴΥ ȅŜŀƘ ŀƴŘ ƛǘ ǿŀǎ ƭƛƪŜ ǿŜΩǾŜ Ǝƻǘ ǘƘŜǎŜ ȅƻǳƴƎ ǇŜƻǇƭŜ ǿƘƻ ƘŀŘ ǘƻ  

.ŜǘƘΥ ǿŜ ǿŀƴǘŜŘ ǘƻ ƘŜƭǇ ƪŜŜǇ ǘƘŜƳ ƎǊƻǿƛƴƎ ǊŜŀƭƭȅΣ ŘƛŘƴΩǘ ǿŜΣ ŀƴŘ ǎǳǇǇƻǊǘƛƴƎ ǘƘŜƳ 

Ben: but in a safe way 

Beth: yeah 

Ben: as we go along the journey, you have to be quite clear how you contain it and how you keep it 

safe.  

Simon: So was it your idea specifically Ben, or leaders or..? 

Ben: er, I think it came from the young - LΩŘ ƭƻǾŜ ǘƻ ǘŀƪŜ ŎǊŜŘƛǘ ŦƻǊ ƛǘ ς but I think it came from the 

ȅƻǳƴƎ ǇŜƻǇƭŜΦ L ǘƘƛƴƪ ƛǘ ǿŀǎΣ ŘΩȅƻǳ ǘƘŜ ȅƻǳǘƘ ŀƭǇƘŀ ǿŜŜƪŜƴŘ ǿƘŜǊŜ ȅƻǳ ǘƘƛƴƪ ŀōƻǳǘ ǿƘŀǘΩǎ ƴŜȄǘΦ ²Ŝ 

went away for the weekend, and you could see that progression across the weekend, by just being 

with them. Every time you go away, 

Beth: you get to know them better 

Ben: You want to keep that momentum going, so it became quite clear from that ς we could do 

ǎƻƳŜǘƘƛƴƎ ƘŜǊŜΦ ¢ƘŜ ōƛǘǎ ŎƻƳōƛƴŜŘΣ ǘƘŀǘΩǎ ǿƘŀǘ ƭŜŘΣ ŀƴŘ L ǘƘƛƴƪ ƛǘ ǿŀǎ ŀ ǘŜŀƳ ƳŜŜǘƛƴƎ ǿƘŜǊŜ ǿŜ 

discussed it and 

Beth: yeah I think we thought it was the easiest thing to do. 

Ben: yeah 
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Beth: so we could all be in it, all monitoring it. Like, they could message us whenever they want so it 

was then just easier.  

.ŜƴΥ ŀƴŘ L ǘƘƛƴƪ ōŜŎŀǳǎŜΣ ǿŜ ǿŜǊŜ ŀƭƭ ƻŦ ŀ ǎƛƳƛƭŀǊ ŀƎŜ ǿƘŜǊŜ ƛǘ ǿŀǎƴΩǘ ŀ ǘŀōƻƻ ǘƘƛƴƪ ǘƻ ƘŀǾŜ ŀ ƎǊƻǳǇ 

chat, it was a normal part of our experience, if you like. So it was easy to translate that over. Like, 

ŘƻŜǎ ǘƘŀǘ ƳŀƪŜ ǎŜƴǎŜΚ Lǘ ǿŀǎƴΩǘ ƭƛƪŜΦΦ ǿŜΩǊŜ ƴƻǘ ƻǾŜǊ ǘƘŜǊŜ ŀƴŘ ƘŀǾŜ ƴŜǾŜǊ ǳǎŜŘ CŀŎŜōƻƻƪΣ ǎƻ 

Simon: yeah so you were already connected on Facebook as friends anyway? 

Ben: Yeah we were in group chats  

Simon: So why did you use Messenger, I mean if you can remember back five years! 

Beth: that was the most popular thing at the time, I think it was 

.ŜƴΥ L ǘƘƛƴƪ ǘƘŀǘΩǎ ǿƘŀǘ ǇŜƻǇƭŜ ǿŜǊŜ ǳǎƛƴƎ 

.ŜǘƘΥ ¢ƘŀǘΩǎ ǿƘŀǘ ǇŜƻǇƭŜ ǳǎŜŘ ŀǘ ǘƘŀǘ ǇƻƛƴǘΣ L ǘƘƛƴƪ 

Ben: yeah.  

Beth and then, er,  

Simon: So, who set it up then? Was that you Ben? 

Ben: yes 

Simon: Ok, and how did you recruit young people? Was it just those from the youth alpha when 

you started? 

 

Ben: So, I think we had a youth alpha group one when we first started. That was great for a month or 

ǎƻΣ ŀƴŘ ǘƘŜƴ ƛǘ ōŜŎŀƳŜΧ ǘƘŜǊŜ ǿŀǎ ǎƻƳŜǘƘƛƴƎ ǘƘŜǊŜΣ ōǳǘ ȅƻǳΩǾŜ Ǝƻǘ ǎƻƳŜ ǇŜƻǇƭŜ ǘƘŀǘ ŘƻƴΩǘ ŎŀǊǊȅ ƻƴ 

with that journey and some people really extend that journey. And then it was around the time that 

we wanted to set up a youth service. It became, it was sandwiched between the youth alpha and the 

youth service. So then, you want young people to be involved in setting up the youth service and it 

could also be a tool for that. I think so, anyway. We had conversations about yeaƘ ǿŜΩǾŜ Ǝƻǘ ǘƘƛǎ ŦƻǊ 

ǘƘŜ ȅƻǳǘƘ ǎŜǊǾƛŎŜ ŀƴŘ ǿŜΩǾŜ Ǝƻǘ ǘƘŜǎŜ ǘƛƳŜǎ ǘƻ ƎŜǘ ƘŜǊŜ ŦƻǊ ŀƴŘΣ ŘƻŜǎ ǘƘŀǘ ǎƻǳƴŘ ǊƛƎƘǘΚ 

Beth: yeah that sounds about right to me. 

Ben: so then the conversation was how do we do it safely? It took a lot of hours and the young 

people had to sign, the parents had to sign the contract, the young people had to sign like a code of 

conduct contract.  

Beth: and we had to sign one. 

Ben: I think I gave you a copy of them 

Simon: yes, you did. 

Ben: which have probably dated horribly, but we put together this huge thing which said why we did 

ƛǘ ŀƴŘ ŜȄǇƭƻǊŜŘ ǿƘŀǘΦΦ ǿŜƭƭ ƭƛƪŜ ǿŜΩǊŜ ŘƻƛƴƎ ƴƻǿ ǊŜŀƭƭȅΣ ǿƘŀǘΩǎ ƻǳǘ ǘƘŜǊŜΣ ōŜŎŀǳǎŜ ǘƘŜǊŜ ǿŀǎƴΩǘ ŀ ƭƻǘ 

of information out there. So we were like, how do we do this thing? 

Beth: it was to safeguard us all really. That was the main point of doing the contracts. 



  121 

{ƛƳƻƴΥ ŀƴŘ ŘƛŘ ǘƘŜ ƳŜƳōŜǊǎƘƛǇ ŎƘŀƴƎŜ ƳǳŎƘΚ CǊƻƳ ǿƘŀǘ LΩƳ ǎŜŜƛƴƎ ƛǘ ǎŜŜƳǎ ǘƻ ōŜ ǘƘŜ ǎŀƳŜ 

people, but it looks like a couple of people joined later on? 

Ben: yeah, so there was definitely a core of 5-8 young people that we solidly had growing, all the 

way through. Then, as the group got older.. 

Beth: like their siblings got older, and friends came 

Ben: and their partners, boyfriend and partners joined. 

Simon: So did the group membership mirror another group that met in real life? Or not really? Was 

it  

Ben: Yeah, well it certainly reflected who we had on a Friday, who was part of the leaders 

Simon: the young leaders? 

Ben: Yes I think so. Primarily them, ǿƘƛŎƘ ǿŀǎƴΩǘ ŀǎ ǎǳŎƘ ŀ ǎŜǘ ǘƘƛƴƎ ǘƘŜƴΦ .ǳǘ ƛǘ ǿŀǎ ŎŜǊǘŀƛƴƭȅ ǘƘƻǎŜ 

who were involved in what we were doing. We were quite reluctant to open it too much, to not 

change the dynamics in the group ς does that make sense? Cause I think you had to be year 9 

Beth: ȅŜŀƘ ƛǘ ǿŀǎΣ ŎŀǳǎŜ ǿŜ ŘƛŘƴΩǘ ƻǇŜƴ ƛǘ ǳǇ ǘƻ ȅŜŀǊ тǎ ŀƴŘ ȅŜŀǊ уǎ 

{ƛƳƻƴΥ ƛǘΩǎ моΣ ƛǎƴΩǘ ƛǘ ŀƴȅǿŀȅ ŦƻǊ ǘƘŜ ǇƭŀǘŦƻǊƳΚ 

Ben:  yeah so then we were conscious of having a new group that reached that age. So then, we 

wondered what do we do for the next phase? but I think protecting the identity of that original 

group was important.  Probably, on reflection, we maybe let in one or two quite easily off the back 

of them being involved in something, which then shifted for a while what we did, then it reverted 

back to whŀǘ ƛǘ ǿŀǎΣΦ ¸ƻǳ ǇǊƻōŀōƭȅ ƳƛƎƘǘ ƴƻǘ ǎŜŜ ǘƘŀǘ ōŜŎŀǳǎŜ L ŎƻǳƭŘƴΩǘ ƎŜǘ ƘƻƭŘ ƻŦ ŀƭƭ ǘƘŜ 

permissions.  

{ƛƳƻƴΥ {ƻΣ .ŜƴΩǎ ŦƛƭǘŜǊŜŘ ǘƘŜ ŦŜŜŘ ŦƻǊ ƳŜΣ ǎƻ L ŘƻƴΩǘ ƪƴƻǿ ǿƘŀǘ ƘŜΩǎ ƭŜŦǘ ƻǳǘΣ ƻōǾƛƻǳǎƭȅΦ 

So, how did the leaders get involved? Was it because you were part of this youth alpha thing? Or you 

were all part of the Friday night group? 

Ben: (to Beth) You would have been part of the team at that point  

Beth: Yeah, Gemma was 

Gemma: Yeah I was part of the team at that point 

Beth: My sister was actually one of the youth leaders before and then she left, and there was no 

ŦŜƳŀƭŜ ƭŜŀŘŜǊǎΣ ǎƻ L ǿŀǎ ƭƛƪŜΣ ǿŜƭƭ LΩƭƭ Řƻ ƛǘΗ {ƻ L ǿŀǎ ŀ ƳŜƳōŜǊ ƻŦ ǘƘŜ ƎǊƻǳǇ ŀƴŘ ǘƘŜƴ L Ǝƻǘ ŀŘŘŜŘ ǘƘŀǘ 

way cause I was part of the youth alpha and we already knew the youth so 

Ben: When yourself and Ant joined, and Gem joined a bit later, it was the same time when Phil 

όŦƻǊƳŜǊ ȅƻǳǘƘ ƭŜŀŘŜǊύ ƳƻǾŜŘ ƻƴ ŀƴŘ ǘƘŀǘ ǿŀǎ ǿƘŜƴ L ǘƻƻƪ ƻǾŜǊΦ LǘΩǎ ōŜŜƴ ŀ ŎƻƴǎƛǎǘŜƴǘ ǘŜŀƳ ǎƛƴŎŜ 

then, which is quite nice to have been part of that group, and gone through it together. We felt we 

ƴŜŜŘŜŘ ǘƻ ƘŀǾŜ ƳƻǊŜ ƭŜŀŘŜǊǎ ƛƴ ǘƘŜ ŎƘŀǘ ŀǘ ǘƘŜ ǘƛƳŜ ǘƻ ƳŀƪŜ ǎǳǊŜ ǿŜΩǊŜ ƴƻǘ ǘƘŜ ƻƴƭȅ ƻƴŜ Ǉƻƛƴǘ ƻŦ 

contact. 

And then, there was a lot about how do we know when to speak and when not to speak, do you 

know what I mean? That was the learning for us. 
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BetƘΥ /ŀǳǎŜ ǎƻƳŜǘƛƳŜǎ ōŜŦƻǊŜ ƳŜǎǎŀƎƛƴƎ ƛƴ ǘƘŜ ŀŎǘǳŀƭ ƎǊƻǳǇ ŎƘŀǘΣ ǿŜΩŘ ƳŀȅōŜ ƳŜǎǎŀƎŜ ŀƴƻǘƘŜǊ 

ƭŜŀŘŜǊ ƭƛƪŜΣ ΨƻƘΣ Řƻ ȅƻǳ ǘƘƛƴƪ L ǎƘƻǳƭŘ ǎŀȅ ǎƻƳŜǘƘƛƴƎΩΦ Wǳǎǘ ǘƻ ƭƛƪŜΣ ŎŀǳǎŜ ƭƛƪŜΣ ȅƻǳ ŘƛŘƴΩǘ ƪƴƻǿ 

ǿƘŜǘƘŜǊ ȅƻǳΩŘ ōŜ ƻǾŜǊǎǘŜǇǇƛƴƎ ǎƻƳŜǘƛƳŜǎΣ ƻǊ ȅƻǳ Ƨǳǎǘ ǿŀƴǘ ǘƻ ƭŜǘ ǘƘŜ conversation flow and see 

what other people say, so yeah. 

Ben: We also set up a leaders chat group at the same time.  

.ŜǘƘΥ ¸ŜŀƘΣ ǿŜΩǊŜ ǎǘƛƭƭ ǳǎƛƴƎ ƛǘ ǘƻ ǘƘƛǎ Řŀȅ ǊŜŀƭƭȅΦ 

.ŜƴΥ ¸ŜŀƘΣ ǘƘŀǘΩǎ ǎǘƛƭƭ ƻƴ aŜǎǎŜƴƎŜǊΣ ŎŀǳǎŜΦΦ 

.ŜǘƘΥ ǿŜΩǊŜ ŀƭƭ ƻƭŘ ǇŜƻǇƭŜ όƭŀǳƎƘǎύ 

SimƻƴΥ LŦ ƛǘ ŀƛƴΩǘ ōǊƻƪŜΦΦΗ 

hƪ L ǿƻƴŘŜǊŜŘ ƛŦ L ŎƻǳƭŘ ƎŜǘ ȅƻǳ ǘƻ ǘƘƛƴƪ ŀōƻǳǘΧ ƎŜƴŜǊŀƭƭȅ ǿƘŀǘ ƛǘ Ƙŀǎ ōŜŜƴ ƭƛƪŜ ŦƻǊ ȅƻǳΦ !ƴŘ ǿŜ 

can jot down the positive and negatives from your point of view. 

What have been the real positives and have there been some downsides? 

Gemma: how about, what I would describe it as Information flow. We needed to find whether the 

kids like something or get feedback. 

Beth: So, like instant feedback. 

.ŜƴΥ ȅŜŀƘΣ Ǉǳǘ ƛƴŦƻǊƳŀǘƛƻƴ ŦƭƻǿΦ LǘΩǎ ƴƛŎŜ ǎŜŜƛƴƎ ǘƘŜ ƎǊƻǳǇ ŘŜǾŜƭƻǇΣ ƭƛƪŜ ƛƴ ǎƻƳŜǘƘƛƴƎ ǘƘŀǘΩǎ ǊŜŀƭƭȅ 

visual, does that make sense? 

Gemma: like at the time? 

Ben: yeah, you can see them. Maybe a bit like hindsight. You can have a really good night on Friday 

and then seeing their messages buzzing between each other saying this was great, this was great. 

¢ƘŀǘΩǎ ƭƛƪŜΣ ǊŜŀƭƭȅ ŜƴŎƻǳǊŀƎƛƴƎ ŀƴŘ ƭƛƪŜ ƛǘΩǎ ƭƛƪŜ ƛƴǘŜǊ-peer discipleship. 

.ŜǘƘΥ ƛǘΩǎ ŀ ƎƻƻŘ ǿŀȅ ƻŦ ǎŜŜƛƴƎ ǎƻƳŜ ǘƘŀǘ ǿŜ ƘŀǾŜƴΩǘ ǎŜŜƴ ŦƻǊ ŀ ǿƘƛƭŜ ŀǎ ǿŜƭƭ ŀƴŘ ŎŀǘŎƘƛƴƎ ǳǇΦ  

Simon: and with some of these things, it might capture things that might not be said. That might be 

hard to come up to you and say? 

Ben: Yeah, positive feedback. You capture the moments from the week as well. Prayer requests or, 

ǘƘƛǎ Ƙŀǎ ƎƻƴŜ ǊŜŀƭƭȅ ǿŜƭƭΦ {ƻƳŜǘƛƳŜǎ ƻƴ CǊƛŘŀȅΣ ȅƻǳ ŘƻƴΩǘ ǊŜŀƭƭȅ ƎŜǘ ǘƻ ƘŜŀǊ ŀōƻǳǘ ǘƘŜ ŀƳŀȊƛƴƎ ǎǘǳŦŦ 

ǘƘŀǘΩǎ ƘŀǇǇŜƴŜŘ ƛƴ ǘƘŜ ǿŜŜƪΣ ȅƻǳΩǊŜ Ƨǳǎǘ ŎƻƴŦǊƻƴǘŜŘ ǿƛǘƘ ǿƘŀǘΩǎ ƎƻƴŜ ǿǊƻƴƎΦ 9ǎǇŜŎƛŀƭƭȅΣ ƭƛƪŜ 

ŘŜǇŜƴŘƛƴƎ ƻƴ ǿƘŀǘ ǘƘŜȅΩǾŜ ŦŀŎŜŘΣ ōǳǘ ȅƻǳΩǊŜ ƳƻǊŜ ƭƛƪŜƭȅ ǘƻ ŎŀǇǘǳǊŜ ǘƘƻǎŜ ƎǊŜŀǘ ƳƻƳŜƴǘǎΧ 

Beth: yeah, cause people have been like, or will put on every so often, can you pray for this? this 

ǿŜŜƪΣ ƻǊ ǘƘƛǎ ǘƻŘŀȅ ŎŀǳǎŜ LΩǾŜ Ǝƻǘ ŀƴ ŜȄŀƳ ǘƻŘŀȅ Ŏŀƴ ȅƻǳ ǇǊŀȅ 

Ben: or just this was really great, look at where I am, this is where I was last week, which is very 

different. I do think also, post-covid, sometimes with the young peƻǇƭŜΣ ǘƘŜȅΩǊŜ ƴƻǘ ǊŜŀƭƭȅ ǎƘŀǊƛƴƎ ǘƘŜ 

ǇƻǎƛǘƛǾŜΣ ǘƘŜȅΩǊŜ Ƨǳǎǘ ǎƘŀǊƛƴƎ ǿƘŀǘΩǎ ŘƛŦŦƛŎǳƭǘΦ LŦ ǘƘŜȅΩǊŜ ƘŀǇǇȅ ǘƘŜȅ ŘƻƴΩǘ ǿŀƴǘ ǘƻ ǘŀƭƪ ǘƻ ȅƻǳΣ ƴƻǘ ǎƻ 

ōƭǳƴǘƭȅΦ L ƳŜŀƴ ȅƻǳΩƭƭ ƘŀǾŜ ǇƭŜŀǎŀƴǘǊƛŜǎΣ ōǳǘ ǘƘŜȅ ŘƻƴΩǘ ƴŀǘǳǊŀƭƭȅΣ ǿŜƭƭ ȅƻǳ ŘƻƴΩǘ ǊŜŀƭƭȅ ǿŀƴǘ ǘƘŜƳ ǘƻΣ 

I mean, yoǳ ŘƻƴΩǘ ǿŀƴǘ ǘƘŜƳ ǘƻ ŎƻƳŜ ŀƴŘ ǎǇŜƴŘ ǘƛƳŜ ǿƛǘƘ ȅƻǳΣ ǿƘŜƴ ȅƻǳΩǊŜ ƘŜǊŜ όƛƴ ǘƘŜ ǊƻƻƳύΣ ȅƻǳ 

ǿŀƴǘ ǘƘŜƳ ǘƻ ǎǇŜƴŘ ǘƛƳŜ ǿƛǘƘ ŜŀŎƘ ƻǘƘŜǊΦ ƛŦ ǘƘŜȅ ŘƻƴΩǘΣ ŦǊƻƳ ǿƘŀǘ L ŜȄǇŜǊƛŜƴŎŜΣ ǘƘŜȅΩƭƭ ǎŜŜƪ ǳǎ ƻǳǘ ƛŦ 

ǘƘŜȅΩǾŜ ƘŀŘ ƴŜƎŀǘƛǾŜǎΣ ƻǊ ƛǘΩǎ ŘƛŦŦƛŎǳƭǘ ōŜŎŀǳǎŜ ǎƻƳŜǘƘƛƴƎΩǎ ƎƻƛƴƎ on. So in the (social media) group 

ȅƻǳΩǊŜ ƳƻǊŜ ƭƛƪŜƭȅ ǘƻ ƘŀǾŜ ǘƘŜ ǇƻǎƛǘƛǾŜǎΣ ǿƘƛŎƘ L ǘƘƛƴƪ ƛǎ ƛƳǇƻǊǘŀƴǘ ŦƻǊ ŜŀŎƘ ƻǘƘŜǊ ŀǎ ǿŜƭƭΣ ƴƻǘ Ƨǳǎǘ ǳǎΦ 
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5ƛǎŎƛǇƭŜǎƘƛǇΦ ¢ƘŀǘΩǎ ŀ ōƛǘ ƎŜƴŜǊƛŎ ƛǎƴΩǘ ƛǘΦ .ǳǘ ƛƴ ǘŜǊƳǎ ƻŦ ƭƛƪŜ ǎƘŀǊƛƴƎ ŀ ōƛōƭŜ ǾŜǊǎŜΣ ǎƘŀǊƛƴƎ ŀ ǿƻǊǎƘƛǇ 

song. New worship songs are great to catch. 

.ŜǘƘΥ ŎŀǳǎŜ ǎƻƳŜǘƛƳŜǎ ǿŜΩŘ ǎŜƴŘ ƭƛƴƪǎ ǘƘǊƻǳƎƘ ǿƻǳƭŘƴΩǘ ǿŜΣ ƭƛƪŜ ǘƘƛǎ ƛǎ ŀ ƴŜǿ ǎƻƴƎ ǘƘŀǘ LΩǾŜ ƭƛǎǘŜƴŜŘ 

ǘƻΣ ȅƻǳ Ǝǳȅǎ ƳƛƎƘǘ ŜƴƧƻȅ ƛǘΦ {ǘǳŦŦ ƭƛƪŜ ǘƘŀǘΦ !ƴŘ ǘƘŜȅΩǾŜ ŘƻƴŜ ǘƘŜ ǎŀƳŜ ǘƻ ǳǎ ŀǘ ǘƛƳŜǎΦ {ƻ ƛǘǎ ōŜŜƴ 

quite good. 

Ben: ȅƻǳ Ŏŀƴ ǎƘŀǊŜ ƳƻƳŜƴǘǎΣ ŎŀƴΩǘ ȅƻǳΦ {ƻ ȅƻǳ ƘŜŀǊ ŀ ƴŜǿ ǊŜƴŘ ŎƻƭƭŜŎǘƛǾŜ ǎƻƴƎΣ ȅƻǳΩǊŜ ƳƻǊŜ ƭƛƪŜ ǘƻΣ 

ƛƴ ǘƘŀǘ ƳƻƳŜƴǘ ǘƘƛƴƪ ƻƘ LΩƭƭ ǉǳƛŎƪƭȅ ǎƘŀǊŜ ƛǘ ǿƛǘƘ ǘƘŜ ƎǊƻǳǇΦ ²ƘŜǊŜΣ ŀǎ ǘƘŜ ǿŜŜƪ ƎƻŜǎ ōȅ ȅƻǳ ƳƛƎƘǘ 

not remember on Friday.  

.ŜǘƘΥ ǘƘŜǊŜΩǎ ǇƻǎƛǘƛǾŜǎ ǘƘŀǘ ǘƘŜȅ Ŏŀƴ ŎƻƴǘŀŎǘ ǳǎΦ ²ŜΩǊŜ ŀǾŀƛƭŀōƭŜΣ ƭƛƪŜ ŀƭƭ ǘƘŜ ǘƛƳŜ ǇǊŜǘǘȅ ƳǳŎƘ ǘƻ 

ǘƘŜƳΣ ŀǊŜƴΩǘ ǿŜΦ 

Ben: until the evening! Just put that on record! Pick a time 

Beth: yeah that might be a slight negative. At night-ǘƛƳŜΣ ǿƘŜƴ ǘƘŜȅΩǊŜ ǳǇ ŀǘ ƭƛƪŜΣ о ƻ ŎƭƻŎƪ ƛƴ ǘƘŜ 

morning, when ǿŜΩǊŜ ŀƭƭ ŀǎƭŜŜǇ ƛƴ ōŜŘΗ 

Simon: did that happen sometimes, did you get late-night messages  

.ŜƴΥ ȅŜŀƘΣ ȅƻǳΩŘ ƎŜǘ ƛǘΦ {ƻƳŜǘƛƳŜǎΣ ƛǘΩǎ Ƨǳǎǘ ōŜǘǿŜŜƴ ǘƘŜƳǎŜƭǾŜǎΣ ōǳǘ ȅƻǳΩŘ ƎŜǘ ǘƘŜ ŀƭŜǊǘǎ ƻƴ ȅƻǳǊ 

phone. 

.ŜǘƘΥ ǿƘƛŎƘ L ǿŀǎ ǎƻ ƎǊŀǘŜŦǳƭ ǘƘŀǘ ΨŘƻ ƴƻǘ ŘƛǎǘǳǊōΩ ŜȄƛǎǘǎ. (laughs) 

.ŜƴΥ L ǘƘƛƴƪ ǘƘŀǘ ƻƴŜ ƻŦ ƻǳǊ ƭŜŀǊƴƛƴƎǎ ǿŀǎ ǘƘŀǘΣ ǿƘŀǘ ǘƛƳŜ Řƻ ǿŜ ǎŀȅΣ ǿŜΩǊŜ ƴƻǘ ƎƻƛƴƎ ǘƻ ǊŜǇƭȅ ŦǊƻƳΚ 

And how do we make sure we hold that boundary? Because it can be very easy to send another 

ƳŜǎǎŀƎŜΦ [ƛƪŜ DŜƳƳŀ ŘƻŜǎ ŀǘ ǘƘŜ ƳƻƳŜƴǘΣ ǎƘŜΩƭƭ ǇƛŎƪ ǘwo young people a week to check on them. 

DŜƳƳŀΥ LΩƳ ƭŜŀǊƴƛƴƎΣ L ŘƻƴΩǘ ǳƴŘŜǊǎǘŀƴŘ LƴǎǘŀƎǊŀƳ ŀǘ ŀƭƭΗ 

.ŜƴΥ ȅƻǳΩǊŜ ŘƻƛƴƎ ǾŜǊȅ ǿŜƭƭΦ   

.ŜǘƘΥ ŎŀǳǎŜ ǘƻ ōŜ ŦŀƛǊ ǘƘŜ ƳŜǎǎŀƎƛƴƎ ƛǎ ǉǳƛǘŜ ǎƛƳƛƭŀǊ ǘƻ CŀŎŜōƻƻƪΣ ƛǎƴΩǘ ƛǘΚ 

Gemma: oh yeah. 

.ŜƴΥ ȅŜŀƘ ōǳǘ ȅƻǳΩƭƭ ƎŜǘ ŀ ǊŜǇƭȅ ƭŀǘŜ ŀƴŘ ƛǘΩǎ ƭƛƪŜΣ Řƻ L ǊŜǇƭȅΣ ǎƻ ǿŜΩǾŜ Ǝƻǘ ммǇƳ ŀǎ ƻǳǊ ŀōǎƻƭǳǘŜ Ŏǳǘ 

off. 

Simon: do you communicate that to the young people aswell? So if you post after 11 

.ŜǘƘΥ ǘƘŜȅ ƳƛƎƘǘ ƴƻǘ ŀƭǿŀȅǎ ƎŜǘ ŀ ǊŜǇƭȅΣ ŎŀǳǎŜ ǘƘŜȅ ƪƴƻǿ ŀ ƭƻǘ ƻŦ ǳǎ ǿƻǊƪ ƻǊ ǿƘŀǘŜǾŜǊ ǎƻ ǿŜΩƭƭ ƘŀǾe 

work the next day. Some of us do work during the holidays, and obviously we need sleep and stuff.  

.ŜƴΥ ƛǘΩǎ ƘŜŀƭǘƘȅ ǘƻ ƘŀǾŜ ŀ ƭƛƴŜ ƻǘƘŜǊǿƛǎŜ ȅƻǳ Ƨǳǎǘ ƪŜŜǇ ƎƻƛƴƎΦ  

DŜƳƳŀΥ ƛǘΩǎ ǘƻǳƎƘ 

.ŜǘƘΥ ŀƴŘ ȅƻǳΩƭƭ ƎŜǘ ōǳǊƴǘ ƻǳǘ ŀƴŘ ƛǘΩǎ ƴƻǘ ƎǊŜŀǘΦ 

Gemma: negatives, safeguarding? Cause I remember before, when it was just Facebook, when I 

ǿŀǎƴΩǘ ƻƴ ƛƴǎǘŀ ȅŜǘΣ ŀƴŘ ƭƛƪŜ WŀŎƪ ƳŜǎǎŀƎŜŘ ƳŜ ς ƛǘ ǿŀǎƴΩǘ ŀƴȅǘƘƛƴƎ ƭƛƪŜ ǎŜǊƛƻǳǎΣ ōǳǘ .Ŝƴ ǿŀǎ Ƨǳǎǘ 

ƭƛƪŜΣ ŘƻƴΩǘ ǊŜǎǇƻƴŘ ǘƻ ƛǘΣ ōŜŎŀǳǎŜ ƛǘΩǎ ƻƴ ȅƻǳǊ ǇŜǊǎƻƴŀƭ CŀŎŜōƻƻƪ ŀŎŎƻǳƴǘΦ {ƻ L ǿŀƛǘŜŘ till I saw him on 

CǊƛŘŀȅΣ ŀƴŘ L ǿŀǎ ƭƛƪŜ ǎƻǊǊȅΣ ƻǊ Ǝƻǘ ȅƻǳ ǘƻ ǊŜǎǇƻƴŘ ό.Ŝƴύ L ŎŀƴΩǘ ǊŜƳŜƳōŜǊΦ  
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Beth: I suppose Safeguarding could go on both in there 

Gemma: yeah 

Ben: We did have, one of our learnings very early on in the Facebook group you had to accept them 

as friends to be in the chat, but then, 

.ŜǘƘΥ L ǘƘƛƴƪ CŀŎŜōƻƻƪ ŎƘŀƴƎŜŘ ǘƘŀǘ ŀ ŦŜǿ ȅŜŀǊǎ ŀŦǘŜǊ ǘƘƻǳƎƘ ŘƛŘƴΩǘ ǘƘŜȅΦ 

.ŜƴΥ ¸ŜǎΦ {ƻ ǘƘŜǊŜΩǎ ŀ ŘŜŦƛƴƛǘŜ ŘǊƻǇ ƻŦŦ ŦǊƻƳ ǿƘŜǊŜ ǿŜΩǾŜ ƘŀŘ ǘƻΦ /ŀǳǎŜ ǿŜΩǾŜ ƘŀŘ ǎƻƳŜ ǿŜΩǾŜ 

known for years and we know their famƛƭƛŜǎ ŀ ƭƛǘǘƭŜ ōƛǘΣ ŀƴŘ ǘƘŜƴ ǿŜΩǾŜ ƎƻƴŜ- ŀŎǘǳŀƭƭȅΣ ƛǘΩǎ ŘƛŦŦŜǊŜƴǘΣ  

we need a new group of 10-15 to really get 

.ŜǘƘΥ ŎŀǳǎŜ ǿƘŜƴ ǘƘŜȅΩǊŜ ŦǊƛŜƴŘǎ ƻƴ CŀŎŜōƻƻƪΣ ǿŜ ƘŀŘ ǘƻ ōŜ ŎŀǊŜŦǳƭ ǿƛǘƘ ǿƘŀǘ ǿŜΩǾŜ ǎƘŀǊŜŘ 

ƻǳǊǎŜƭǾŜǎΣ ǎǘǳŦŦ ǿŜ ƭƛƪŜΣ ŀƴŘ ƳŀƪŜ ǎǳǊŜ ƛǘΩǎ ƴƻǘ ƛƴŀǇǇǊopriate things. 

.ŜƴΥ ǘƘŀǘ ǿŀǎ ǇŀǊǘ ƻŦ ǘƘŜ ǇƻƭƛŎȅΦ {ƻΣ ƛŦ ȅƻǳ Řƻ ŀŎŎŜǇǘ ǘƘŜƳΣ ȅƻǳΩǊŜ ƳƻǊŜ ƳǳŘŘƭŜŘΦ !ǎ ǿŜΩǾŜ ƎƻƴŜ ƻƴΣ 

ǿŜ ǿƻǳƭŘƴΩǘΦΦ ŀǎ ǿŜΩǾŜ Ǝƻǘ ōƛƎƎŜǊ ŀƴŘ ŀǎ ƻǳǊ ǳƴŘŜǊǎǘŀƴŘƛƴƎ ƻŦ CŀŎŜōƻƻƪ ŀƴŘ LƴǎǘŀƎǊŀƳΣ ƛǘΩǎ 

ŎƘŀƴƎŜŘΣ ŀŎǘǳŀƭƭȅΦ !ƴŘ L ŘƻƴΩǘ ǘƘƛƴƪ ǿŜΩŘ ƘŀǾŜ ǘƘŜƳ ŀǎ ŦǊƛŜƴŘǎ ŀƴȅƳƻǊŜΣ ƛǘ ǿƻǳƭŘƴΩǘ ƳŀƪŜ ǎŜƴǎŜΦ 

Your starting point is very different to back then. 

Ben: Over-familiarity is always a danger in the group chat. So, when I read back, in the early days, I 

look back and read them and I was like, I was a bit toƻ ōŀƴǘŜǊȅ ǿƛǘƘ ǎƻƳŜ ƻŦ ǘƘŜƳΦ !ǎ LΩǾŜ Ǝƻǘ ŀ ōƛǘ 

ƻƭŘŜǊ ŀƴŘ ǿƛǎŜǊΧ  L ǿƻǳƭŘƴΩǘ ōŜ ŀǎΣ ŜǊƳΣ ǘƘŀǘΩǎ ǎƻƳŜǘƘƛƴƎ ǘƘŀǘ ǿŜΩǾŜ ƘŀŘ ǘƻ ƳŜŜǘ ŀǎ ŀ ǘŜŀƳ ŀƴŘ 

start thinking about. How do we understand those boundaries and that was quite 

Beth: I think a lot of that was cause  a lot of the early group were people who had grown up in the 

ŎƘǳǊŎƘ ǎƻ ǿŜ ƪƴŜǿ ǘƘŜƳ ǊŜŀƭƭȅ ǿŜƭƭΣ ŀƴŘ ǿŜ ƪƴŜǿ ǘƘŜƛǊ ŦŀƳƛƭƛŜǎ ǊŜŀƭƭȅ ǿŜƭƭΦ {hΣ ǘƘŜǊŜΩǎ ŀ ƭƻǘ ǘƘŀǘ ǿŜ 

get now ς ǘƘŜȅ ƘŀǾŜƴΩǘ ƎǊƻǿƴ ǳǇ ƛƴ ǘƘŜ ŎƘǳǊŎƘΣ ǎƻ ƛǘΩǎ ǎƭƛƎƘǘƭȅ ŘƛŦŦŜǊŜƴǘ ƴƻǿΦ 

Ben: yeah. !ƴŘ ƛǘΩǎ ŀ ōƛƎƎŜǊ ŀǳŘƛŜƴŎŜ ƛǎƴΩǘ ƛǘΦ ¸ƻǳΩǾŜ Ǝƻǘ ƳƻǊŜ ȅƻǳƴƎ ǇŜƻǇƭŜΣ ȅƻǳ ƛƴǘŜǊŀŎǘ ǿƛǘƘ ƳƻǊŜ 

ȅƻǳƴƎ ǇŜƻǇƭŜΦ .ǳǘ L ǘƘƛƴƪ ǘƘŀǘ ǿŜΩǾŜ ƎŜƴŜǊŀƭƭȅ Ƨǳǎǘ ǳǇǇŜŘ ƻǳǊ ƎŀƳŜΦ L ǘƘƛƴƪ ȅƻǳ ƎŜǘ ōŜǘǘŜǊ ŀǘ 

ǎƻƳŜǘƘƛƴƎ ŀƴŘ ǿƘŜƴ ȅƻǳ ǎǘŀǊǘ ǘƻ ƭƻƻƪ ōŀŎƪ ŀƴŘΣ ƛǘΩǎ ƴƻǘ ƘƻǊǊƻǊΣ L ǿƻǳƭŘƴΩǘ ƭƻƻƪ ōŀŎƪ ǿƛǘƘ ƘƻǊǊƻǊ 

όƭŀǳƎƘǎύ L ƴŜǾŜǊ ǎŀƛŘ LΩǾŜ ŘƻƴŜ ŀƴȅǘƘƛƴƎ ǘƻƻ ōŀŘΣ ōǳǘ ȅƻǳ ƭƻƻƪ ōŀŎƪ ŀƴŘ ǘƘƛƴƪΣ L ǿŀǎ ŀ ōƛǘ ŎƭƻǎŜΣ ǘƘŜ 

banter was a bit much back then.  

{ƛƳƻƴΥ {ƻ ƛǎ ǘƘŜǊŜ ǎƻƳŜǘƘƛƴƎ ǘƘŜǊŜ ŀōƻǳǘΣ ōŜŎŀǳǎŜ ȅƻǳΩǾŜ Ǝƻǘ ǘƘƛǎ ŀǎ ŀ ǊŜŎƻǊŘΣ ŘƻŜǎ ǘƘŀǘ ƘŜƭǇ you? 

Ben: it certainly, looking back, really helps to understand the journey. You can see it really clearly.  

Simon: do you do that looking back bit deliberately, or have you done it just because I asked you for 

ǘƘŜ ŦŜŜŘ ƻǊ ƛǎ ƛǘ ǎƻƳŜǘƘƛƴƎ ȅƻǳΩǾŜ ŘƻƴŜ ŀǎ ȅƻǳΩǾŜ ƎƻƴŜ ŀƭƻƴƎ ǿƛǘƘ ƛǘΚ 

.ŜƴΥ ²ŜΩǾŜ ƭƻƻƪŜŘ ōŀŎƪ ŀ ŦŜǿ ǘƛƳŜǎ ŀǘ ŎŜǊǘŀƛƴ ǇŀǊǘǎΦ {ƻΣ L ǊŜƳŜƳōŜǊ ƻƴŜ ƛƴŎƛŘŜƴǘΣ ǿƘŜǊŜ ŀ ȅƻǳƴƎ 

ǇŜǊǎƻƴΩǎ ōƻȅŦǊƛŜƴŘ Ǝƻǘ ǳǇǎŜǘ ŀōƻǳǘ ǎƻƳŜǘƘƛƴƎ ς ƘŜ ǿŀǎƴΩǘ ŀ /ƘǊƛǎǘƛŀƴΣ ōǳǘ ƘŜ ǿŀǎ ƛƴ ǘƘŜ ƎǊƻǳǇ ŀƴŘ 

when he left, do you remember? 

Beth: oh yeah 

Gemma: yeah 

.ŜƴΥ ǿƘŜƴ ƘŜ ƭŜŦǘΣ ǿŜ ƭƻƻƪŜŘ ōŀŎƪ ŀǘ ōŜŦƻǊŜ ŀƴŘ ŘƛŘ ǿŜ ƎŜǘ ŜǾŜǊȅǘƘƛƴƎ ǊƛƎƘǘ ǘƘŜǊŜ ŀƴŘ ǘƘŀǘΩǎ ǿƘŜƴ 

we saw the times when we stopped replying and what happens when you opened the chat and they 

Ŏŀƴ ǎŜŜ ǘƘŀǘ ȅƻǳΩǾŜ ƻǇŜƴŜŘ ƛǘΚ ¢ƘŜǊŜΩǎ ŎŜǊǘŀin moments when you look back and go, you have to 
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look back and you kind of reflect on is this where, have we gone.. not too far but given them too 

much license there? And how do we hold that boundary?  

.ǳǘ ȅƻǳ Ŏŀƴ ŀƭǎƻ ƭƻƻƪ ōŀŎƪ ƛŦ ȅƻǳΩǊŜ ƭƻƻƪƛƴƎ ŦƻǊ ǎƻƳŜthing.  

aŀȅōŜ ǘƘŀǘΩǎ ǎƻƳŜǘƘƛƴƎ ǿŜ ŎƻǳƭŘ Řƻ ƳƻǊŜ ƻŦǘŜƴΣ ƭƻƻƪ ōŀŎƪ ŀƴŘ ǎŜŜ Ƙƻǿ ƘŀǾŜ ǿŜ ŘƻƴŜ ǘƘŜǊŜ 

Beth: to keep reflecting, yeah. 

.ŜƴΥ !ƎŀƛƴΣ L ǘƘƛƴƪ ǘƘŜ ƭŜŀŘŜǊǎΩ ŎƘŀǘ ƛǎ ǊŜŀƭƭȅ ƘŜƭǇŦǳƭΣ ǘƻ ŀƭǿŀȅǎ Ŏŀƭƭ ǎǘǳŦŦ ƻǳǘ ōŜǘǿŜŜƴ ǳǎ ƛƴ ŀ ƴƻƴ-

judgemental, non-having a go way. So one of the things, is where james was ς do you remember the 

basketball game? 

.ŜǘƘΥ ȅŜŀƘ ǿŜ ōǊƻǳƎƘǘ ǘƘŀǘ ǳǇ ǘƘŜ ƻǘƘŜǊ Řŀȅ ŀŎǘǳŀƭƭȅΦ LǘΩǎ ƴƻǘ ƻƴ ǘƘŜǊŜ ŀƴȅƳƻǊŜΗ 

.ŜƴΥ ȅŜŀƘΣ ƛǘ ǿŀǎ ŀƴ ŀōǎƻƭǳǘŜ ƴƛƎƘǘƳŀǊŜΗ !ƴŘ ƴƻǿ ƛŦ ǘƘŜȅ Ǝƻ ƻƴ ƛǘΣ ƻōǾƛƻǳǎƭȅ ƛǘ ŘƻŜǎƴΩǘ matter if they 

Řƻ ƛǘΣ ŎŀǳǎŜ ȅƻǳΩǊŜ ƴƻǘ ǘǊȅƛƴƎ ǘƻ ŀŎƘƛŜǾŜ ŀ ƳƻƳŜƴǘǳƳ ƻǊΣ ȅƻǳ ƪƴƻǿ ǘƘŜȅ Ŏŀƴ Řƻ ǿƘŀǘŜǾŜǊ ǘƘŜȅ ƭƛƪŜ 

ƴƻǿΦ {ƻ ŜǾŜǊȅ ƴƻǿ ŀƴŘ ǘƘŜƴΣ ǘƘŜȅΩƭƭ ŀƭƭ ǎǘŀǊǘ ǇƭŀȅƛƴƎ ōŀǎƪŜǘōŀƭƭ ŀƎŀƛƴ Ƨǳǎǘ ǘƻ ǿƛƴŘ ƳŜ ǳǇΗ όƭŀǳƎƘǎύ 

cause that was always one of my things ς no games, because it just became a distraction. And then, 

ŜǾŜǊȅ ƴƻǿ ŀƴŘ ǘƘŜƴ ȅƻǳ ƎŜǘ ŀ ƭŜŀŘŜǊ Ǉǳǘ ƛǘ ƻƴ ŀƴŘ ȅƻǳΩŘ ǘƘƛƴƪ όǎƘǊǳƎǎύΦ .ǳǘ ǘƘŜƴ ȅƻǳΩŘ Ǝƻ ǘƻ ƭŜŀŘŜǊǎ 

ŎƘŀǘ ŀƴŘ ǎŀȅΣ LΩƳ ǘǊȅƛƴƎ ǘƻ ƪŜŜǇ ǘƘƛǎ ƻŦŦ ƘŜǊŜΧ 

Simon: so you could do that in the leaders space? 

Ben: yeah. What else have we got negative and positive.  

{ƛƳƻƴΥ ǿŜƭƭΣ ǘƘŀǘΩǎ ƻƪ ŦƻǊ ƴƻǿΣ ǎƻ ƭŜǘΩǎ ƳƻǾŜ ƻƴΦ ²Ƙŀǘ LΩƳ ƛƴǘŜǊŜǎǘŜŘ ƛƴ ǊŜŀƭƭȅ ƛǎ ƘȅōǊƛŘ ȅƻǳǘƘ 

ƳƛƴƛǎǘǊȅΦ LΩƳ ƛƴǘŜǊŜǎǘŜŘ ƛƴ ǿƘŀǘ ƛǎ ōŜǎǘ ŘƻƴŜ ƛƴ ǎƻŎƛŀƭ ƳŜŘƛŀΣ ǿƘŜǘƘŜǊ ƛǘ ƛǎ ōŜǘǘŜǊ ƛƴ ǘƘŜ CǊƛŘŀȅ 

group ƻǊ ǿƘŜǘƘŜǊ ƛǘ ƘŀǇǇŜƴǎ ƛƴ ōƻǘƘΦ ²Ƙŀǘ ŎŀƴΩǘ ȅƻǳ Řƻ ƛƴ ǎƻŎƛŀƭ ƳŜŘƛŀΣ ŀǎ ǿŜƭƭ ŀǎ ǿƘŀǘ ȅƻǳ ŎŀƴΚ  

We can start with some of the posts and the types ς and then think whether or not it has an 

impact on real space. 

Beth: prayer requests, worship recommendations.  

BŜƴΥ ǿƻǊǎƘƛǇ ƛǎ ŘŜŦƛƴƛǘŜƭȅ ƛƴ ǇŜǊǎƻƴΣ LΩǾŜ ƴƻǘ ǎŜŜƴ ƳǳŎƘ ŜŦŦŜŎǘƛǾŜ ƻƴƭƛƴŜΦ ¢ƘŜ ƻƴŜ L ŘƛŘ ǎŜŜ ǘƘŀǘ ǿŀǎ 

good was that blessing song.  

Ben: also photos. 

Beth: Catch ups would be in both. 

Ben: stuff that would be in-between the weeks ς catching the moment. Instant, knowing someone is 

ǘƘŜǊŜΦ {ƻƳŜǘƛƳŜǎ ŀƭƭ ƛǘ ƛǎΣ ƛǎ ȅƻǳ Ǉǳǘ ΨǇǊŀȅƛƴƎΩ ŀƴŘ ƭƛƪŜ ƛǘΦ ¢ƘŜ ƘƻǇŜ ƛǎ ǘƘŀǘ ǘƘŜȅ Řƻ Ǝƻ ŀǿŀȅ ŀƴŘ ǇǊŀȅ 

ōǳǘ ȅƻǳ ŘƻƴΩǘ ƪƴƻǿ ǘƘŀǘΦ 

Beth: instant response, maybe. 

Ben: being there. Being available and connected.  

Beth: Teaching them games,  

Gemma: practical games in the room. 

Gemma: painting pictures. 

Beth: Craft activities. 
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.ŜƴΥ ƛǘΩǎ ƘŀǊŘ ǘƻ Ǉǳǘ Řƻǿƴ ƛƴǘƻ ǿƻǊŘǎ ƛǎƴΩǘ ƛǘΚ 

Simon: what are you thinking of? 

Ben: like, I did have it, but I forgot! (pause) 

Peer discipleship is one, I think they do it a lot more effective on social media. that supporting each 

other. Peer-to-peer support. Put discipleship between ς ōǳǘ ƛƴ ŜǎǎŜƴŎŜ ǘƘŜǊŜΩǎ ǎƻ ƳǳŎƘ ȅƻǳ Ƴƛǎǎ ōȅ 

ƴƻǘ ōŜƛƴƎ ŎƻƴƴŜŎǘŜŘΣ ǘƘŀǘΩǎ ǘƘŜ ƳŀƧƻǊΦ L Řƻ ǘƘƛƴƪ ǿŜ ǎƘƻǳƭŘ Ǉǳǘ ƳƻǊŜ ǘƘƛǎ ǎƛde (social media) 

ōŜŎŀǳǎŜ L ǘƘƛƴƪ ǘƘŜ ōƛǘ ȅƻǳ Řƻ Ƴƛǎǎ ƛƴ ǊŜŀƭ ƭƛŦŜ ƛǎ ŜǾŜǊȅǘƘƛƴƎΩǎ ǊŜŀƭƭȅ ŦƻŎǳǎŜŘ ƛƴ ȊƻƻƳ Ŏŀƭƭǎ ƻǊ ŘƻƛƴƎ 

ǎŜǊǾƛŎŜǎ ǘƘŀǘ ǿŀȅΣ ƛǘΩǎ ŀ ƭƻǘ ƳƻǊŜΥ ǘƘƛǎ ƛǎ ǿƘŀǘ ǿŜ ŘƻΣ ǘƘƛǎ ƛǎ ǿƘŀǘ ǿŜ ŘƻΣ ōǳǘ ǘƘŜǊŜΩǎ ŀ ƭƻǘ ƳƻǊŜ ǘƛƴȅ 

interactions which you get face-to-face which help to create a lot more safer environment. I think 

ǎŀŦŜǘȅ ƛǎ ŀ ōƛƎ ƻƴŜ ǘƘŀǘ ȅƻǳǘƘ ƎǊƻǳǇ ŎǊŜŀǘŜǎ ǘƘŀǘ ƎƻŜǎ ƛƴǘƻ ǎƻŎƛŀƭ ƳŜŘƛŀΦ LǘΩǎ ƘŀǊŘ ǘƻ Řƻ ƛǘ ǘƘŜ ƻǘƘŜǊ 

way round. Trying to create safety in a social media group without having the face-to-face stuff first 

ƛǎΧ ǿŜƭƭ ƛǘΩǎ ƴƻǘ ƛƳǇƻǎǎƛōƭŜ ōǳǘ ƘŀǊŘ ǘƻ Řƻ ǊŜŀƭƭȅ ǿŜƭƭΦ 

{ƛƳƻƴΥ ǎƻ ŀǊŜ ȅƻǳ ǎŀȅƛƴƎ ǘƘŀǘ ƛǘ ǿƻǊƪǎ ƛŦ ȅƻǳΩǾŜ Ǝƻǘ ǘƘŜ ȅƻǳǘƘ ƎǊƻǳǇ ŀƴŘ ǘƘŜƴ ǘƘŜ ǎƻŎƛŀƭ ƳŜŘƛŀ ƎǊƻǳǇ 

is a small part of it. 

Ben: yeah it sort of wraps around.  

Beth: Information ς messaging. A good positive thing then is everyone knows straight away. You 

ŘƻƴΩǘ ƘŀǾŜ ǘƻ ƳŀƪŜΣ ƛŦ ǘƘƛƴƎǎ Řƻ ŎƘŀƴƎŜ ȅƻǳ Ŏŀƴ ōŜ ƭƛƪŜΣ Ǝƻ ǿƛǘƘ ǘƘŜ ŦƭƻǿΣ ǘȅǇŜ ǘƘƛƴƎΦ 

.ŜƴΥ ƳŜƴǘƻǊƛƴƎ ƛǎ ŀƭǎƻ ƻƴŜ ǘƘŀǘΩǎ ōƻǘƘΦ L ǘƘƛƴƪ ǘƘŜǊŜΩǎ ŀ ƴŜǿ ǿŀȅ ƻŦ ŘƻƛƴƎ ƛǘ ƻƴ ǎƻŎƛŀƭ ƳŜŘƛŀ ς one-to-

ƻƴŜΦ ¦ǎƛƴƎ ǘƘŜ ȅƻǳǘƘ ŀŎŎƻǳƴǘ ǊŀǘƘŜǊ ǘƘŀƴ ƛƴŘƛǾƛŘǳŀƭǎΦ /ƘŜŎƪƛƴƎ ƛǘ ŀƭƭ ǘƘǊƻǳƎƘΦΦ ǘƘƻǳƎƘ ȅƻǳ ŎŀƴΩǘ ǉǳƛǘŜ 

Ǝƻ ŦƻǊ ŎƻŦŦŜŜ ǘƘƻǳƎƘΗ {ƻΣ ǘƘŜǊŜΩǎ ŀ ōŀƭŀƴŎŜΦ  

Ben: Bible in the day ς a verse a day, kind of. Sharing daily content. Sharing memories as well. Social 

ƳŜŘƛŀΣ ŀǊŜ ȅƻǳ ǘƘƛƴƪƛƴƎ Ƨǳǎǘ ǎǇŜŎƛŦƛŎŀƭƭȅ ƛƴ ŎƘŀǘ ƻǊ ƭƛƪŜ ǎƻŎƛŀƭ ƳŜŘƛŀ ƛƴ ƎŜƴŜǊŀƭΚ /ŀǳǎŜ ƛŦ ȅƻǳΩǾŜ ƎƻǘΣ 

ƭƛƪŜΣ ǿƘŀǘ ȅƻǳΩǊŜ ǇƻǎǘƛƴƎΦ 

Simon: well, I think it could be general as well. 

Beth: Obviously we have catch-ups but I mean, they like just having a chill with us at times and stuff. 

hōǾƛƻǳǎƭȅΣ ȅƻǳ ŎŀƴΩǘ ǊŜŀƭƭȅ ŎƘƛƭƭΧ ƭƛƪŜ ƻƴ CǊƛŘŀȅ ƛǘ ǿŀǎ ŀ ǊŜŀƭƭȅ ƴƛŎŜ ŎƘƛƭƭŜŘ ŜǾŜƴƛƴƎΦ ¸ƻǳ ŎŀƴΩǘ ǊŜŀƭƭȅ Řƻ 

that on social media. 

DŜƳƳŀΥ ƻǊ ƭƛƪŜ ǎƻƳŜǘƛƳŜǎ ǘƘŜȅΩƭƭ Ƨǳǎǘ ŎƻƳŜ ǳǇ ǘƻ ȅƻǳ ŀƴŘ ōŜ ƭƛƪŜ L Ƨǳǎǘ ǿŀƴǘ ŀ ƘǳƎΦ  

Simon: so physical contact.  

Ben: non-ŦƻŎǳǎŜŘ ŎƻƴǘŜƴǘΣ ǿƘƛŎƘ ƛǎ ǿƘŀǘ ȅƻǳ ǿŀƴǘ ƻƴ ǎƻŎƛŀƭ ƳŜŘƛŀ ǊŜŀƭƭȅΦ LǘΩǎ ŀ ƭƻǘ ŜŀǎƛŜǊ ŎŀǳǎŜ ȅƻǳ 

ŘƻƴΩǘ ƭƛƪŜ ǘƻ ƘŀǾŜ ǘƻ ǎŀȅ ǿŜΩǊŜ ŘƻƛƴƎ ǘƘƛǎ ƴƻǿΦ LǘΩǎ ŀ ƭƻǘ ŜŀǎƛŜǊ ǘƻ ƎŜǘ ǘƘƻǎŜ ǘƛƴȅΣ ƭƛǘǘƭŜ ƳƻƳŜƴǘǎ ƛƴ-

ōŜǘǿŜŜƴΦ LǘΩǎ ŀ ƭƻǘ ƳƻǊŜ ŎŀǎǳŀƭΣ ŀ ƭƻǘ ƳƻǊŜΦΦ ƭƛƪŜ ǘƘŜǊŜΩǎ ŀƭǿŀȅǎ ŀ Ǉƻƛƴǘ ǘƻ ǇƻǎǘƛƴƎ ǎƻƳŜǘƘƛƴƎΦ [ƛƪŜ 

ǎƻƳŜ ƻŦ ǘƘŜ ŦǳƴƴƛŜǎǘ ƳƻƳŜƴǘǎ ƻƴ ǘǊƛǇǎ ƘŀǇǇŜƴ ǿƘŜƴ ȅƻǳΩǊŜ Ƨǳǎǘ ǎƛǘǘƛƴƎ ǘƘŜǊŜΣ ŀƴŘ ǎƻƳŜǘƘƛƴƎ ǿƛƭƭ 

happen. 

Simon: so those unplanned moments. 

Ben: yeah, just like whenever someone posts something on the group chat or on social media or a 

ȊƻƻƳ ǎŜǎǎƛƻƴ ǘƘŜǊŜΩǎ ŀƭǿŀȅǎ ƭƛƪŜΣ ƴƻǘ ŀƴ ŀƎŜƴŘŀΣ ōǳǘ ŀ ǊŜŀǎƻƴ ƻǊ ŀ ǇǳǊǇƻǎŜΣ ǊŀǘƘŜǊ ǘƘŀƴ Ƨǳǎǘ ōŜƛƴƎ 

ǘƻƎŜǘƘŜǊΦ bŀǘǳǊŀƭΤ ŜǾŜƴ ŀ ŎƻƴǾŜǊǎŀǘƛƻƴ ŀōƻǳǘ Ƙƻǿ ǎƻƳŜƻƴŜΩǎ Řŀȅ ǿŀǎ ǎǘŀǊǘǎ ǿƛǘƘ ΨƘƻǿ ǿŀǎ ȅƻǳǊ 
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ŘŀȅΚΩ ǿƘŜǊŜŀǎ like at youth, like looking at the light (flickering) you can just share a moment which 

builds a relationship. 

Simon: so, in the open youth group, you have a framed space within which all sorts of things they 

can make happen?  

.ŜƴΥ ¢ƘŜǊŜΩǎ ŀ ƴŀǘǳǊŀƭ ŜƭŜƳŜƴǘΦ LǘΩǎ ŀ ƭƻǘ ƳƻǊŜ ƴŀǘǳǊŀƭ ƛƴ ǊŜŀƭ ƭƛŦŜΦ ¢ƘŜ ŘǊŜŀƳ ƛǎ ǘƻ ǘǊȅ ŀƴŘ ƳŀƪŜ ƛǘ ŀǎ 

natural as you can.  

Beth: Natural moments then? 

Ben: yeah.   

Simon: was there a difference between the platforms on social media. moving from Messenger to 

Instagram? Has that changed the nature of the group? 

.ŜƴΥ ƛǘΩǎ ŀ ƭŜǎǎ ŦƭǳŜƴǘΣ ŀŎǘƛǾŜ ƎǊƻǳǇ ƻƴ Lƴǎǘŀ ōǳǘ L ǘƘƛƴƪ ǘƘŀǘ ƳŀȅōŜ ǊŜŦƭŜŎǘǎ ǘƘŜ ƧƻǳǊƴŜȅ ƻŦ ǘƘŜ ȅƻǳƴƎ 

people rather than the format. 

Gemma: When did we move over? 

Ben: When we had the main group, the ones that are year 13 now. When they hit a certain age, it 

became clear, ok we need to start .. as the older ones are leaving, these are our next ones, in about 

year 10/11. So we set up a Facebook group thinking lets go again, and it was really clear they 

ǿŜǊŜƴΩǘ ǳǎƛƴƎ ƛǘ όCŀŎebook).  

.ŜǘƘΥ ȅŜŀƘ ǘƘŜȅ ŘƻƴΩǘ ǊŜŀƭƭȅ ǳǎŜ CŀŎŜōƻƻƪΦ  

.ŜƴΥ ōǳǘ L Ƨǳǎǘ ŘƻƴΩǘ ǘƘƛƴƪ ǘƘŜȅΩǊŜ ŀǎ ǎƻŎƛŀƭƭȅ ŎƻƴŦƛŘŜƴǘ ŀǎ ŀ ƎǊƻǳǇΦ [ƛƪŜΣ ƛŦ ȅƻǳ ƎŜǘ ŀ ƎƻƻŘ ǊŜǎǇƻƴǎŜΦΦ 

ƛǘΩǎ ƳƻǊŜ ƭƛƪŜƭȅ ƛŦ ƻƴŜ ƻŦ ǘƘŜƳ Ǉƻǎǘǎ ƛƴ ƛǘ ǘƻ ƘŀǾŜ ŀ ǊŜŀƭƭȅ ƎƻƻŘ ŎƻƴǾŜǊǎŀǘƛƻƴ ǘƘŀƴ ƛŦ ǿŜ Ǉƻǎǘ ƭƻƻking 

for a response. 

Beth: yeah 

.ŜƴΥ ƛǘΩǎ ƭƛƪŜΣ ƛŦ ƛǘΩǎ ǿƘŀǘ Řƻ ȅƻǳ ǘƘƛƴƪ ƻŦ ǘƘƛǎ ƻǊ ǘƘƛǎΚ ȅƻǳΩǾŜ Ǝƻǘ ŀ ŦŜǿ ǊŜǎǇƻƴǎŜǎ ŀƴŘ ƛǘΩǎ ƭƛƪŜ ƻƘ 

fantastic, someone replied but. Whereas if you message that group for one-to-one mentoring side, 

you get quick replies, cŀǳǎŜ ǘƘŜȅ ŀǊŜ Ƴƻǎǘ ǎƻ ƻƴŜ ƛƴ ǘƘŀǘ ƎǊƻǳǇ ƛǘΩǎ ǉǳƛǘŜ ŘƛŦŦƛŎǳƭǘΦ .ǳǘ ǘƘŜƴ ŀǘ ǘƛƳŜǎ 

ƛǘΩǎ ōŜŜƴ ŦŀƴǘŀǎǘƛŎΣ ǎƻ ƛǘΩǎ ōŜŜƴ ŘƛŦŦŜǊŜƴǘΦ  

{ƛƳƻƴΥ ōǳǘ ƛǘΩǎ ǘƘŜ ƎǊƻǳǇǎ ǘƘŀǘ ƘŀǾŜ ōŜŜƴ ŘƛŦŦŜǊŜƴǘΣ ƴƻǘƘƛƴƎ ǘƻ Řƻ ǿƛǘƘ ǘƘŜ ǇƭŀǘŦƻǊƳΚ 

Ben: yeah. And I think there are a lot of options now, where there was just Facebook. Now, I think 

ǘƘŜƛǊ Ƴƻǎǘ ǇǊŜŦŜǊǊŜŘ ǿŀȅ ƻŦ ǘŀƭƪƛƴƎ ƛǎ ǎƴŀǇŎƘŀǘ ŀƴŘ ǘƘŀǘΩǎ ŀ ƘǳƎŜΧ ƛǘΩǎ ŘƛŦŦƛŎǳƭǘ ǘƻ ŦƛƴŘ ǿŀȅǎ ǘƻ ǳǎŜ 

that. 

Beth: yeah to monitor it and what-not 

DŜƳƳŀΥ ŎŀǳǎŜ ƛǘΩǎ ƎƻƴŜ 

Ben: I mean you can save it, but ǘƘŜǊŜΩǎ ŀƴ ǳƴŎƻƳŦƻǊǘŀōƭŜƴŜǎǎ ǘƘŀǘ ƎƻŜǎ ǿƛǘƘ ǘƘŀǘ 

Gemma: and its based on flows 

Ben: yeah, but they message and voice-record. The more you look at it, probably voice recording and 

voice-notes is the next stage of how they will interact. So, Instagram is almost like the third one they 

use after TikTok and Snapchat. But TikTok and Snapchat are not appropriate or plausible settings for 
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ƎǊƻǳǇ ŎƻƴǾŜǊǎŀǘƛƻƴǎ ǎƻ ȅƻǳΩǊŜ ŀƭǊŜŀŘȅ ŦƛƎƘǘƛƴƎ ŀ ŘƛŦŦƛŎǳƭǘ ōŀǘǘƭŜΣ L ǘƘƛƴƪΦ .ǳǘ L ǘƘƛƴƪ ƛǘΩǎ ƳƻǊŜ ƎǊƻǳǇ 

dynamics than platforms that makes a difference.  

Simon: what about the way the young people have engaged in the platform. Offering model for 

social media user interactions. First of all, where would you put yourself on the model and other 

leaders? 

Then, thinking about the young people and where they go? 

Ben: I can tell you where Ant goes (laughs) 

Beth: as leaders or generally 

Simon: in this group 

.ŜƴΥ ŦƻǊ ƳŜ ǇŜǊǎƻƴŀƭƭȅΣ ƻƴ ǎƻŎƛŀƭ ƳŜŘƛŀ ƻƴ LƴǎǘŀƎǊŀƳ ƻǊ CŀŎŜōƻƻƪ LΩƳ ŦŀƛǊƭȅ ǇŀǎǎƛǾŜ ōǳǘ ƻƴ ǘƘƛǎ ƎǊƻǳǇ 

LΩŘ ǎŀȅ LΩƳ ƘŜǊŜ όōǊƻŀŘŎŀǎǘύΦ [ƛƪŜΣ LΩƳ ǘƘŜ ƻƴŜ ǿƘƻ ƎƛǾŜǎ ƻǳǘ ŀ ƭƻǘ ƻŦ ƛƴŦƻǊƳŀǘƛƻƴΣ ōǳǘ ƳŀȅōŜ ǘƘŀǘΩǎ 

my role more than my character.  

DŜƳƳŀΥ L ŘƻƴΩǘ ƘŀǾŜ ŀƴȅ ǎƻŎƛŀƭ ƳŜŘƛŀ ǇŜǊǎƻƴŀƭƭȅΦ 

.ŜƴΥ ¸ƻǳΩǾŜ Ǝƻǘ LƴǎǘŀƎǊŀƳ ǘƘƻǳƎƘ 

DŜƳƳŀΥ ¸ŜŀƘΣ ōǳǘ L ƴŜǾŜǊ ǳǎŜ ƛǘΣ ƻƴƭȅ ŦƻǊ ǘƘƛǎΦ LΩƳ ƭŜŀǊƴƛƴƎΦ LΩŘ ǎŀȅ L just talk to the kids. I sort of 

respond to them and talk to them (reactive). 

.ŜǘƘΥ LΩƳ ŀ ōƛǘ ǇŀǎǎƛǾŜ ǊŜŀŎǘƛǾŜΦ L ǎƻƳŜǘƛƳŜǎ ǊŜŀŘ ƛǘ ŀƴŘ ƭŜǘ ƻǘƘŜǊ ǇŜƻǇƭŜ ǊŜǇƭȅΣ ōǳǘ ǎƻƳŜǘƛƳŜǎ LΩƭƭ 

ǊŜǇƭȅ ƛŦ LΩƳ ƭƛƪŜ ƻƘ ŜǾŜǊȅƻƴŜΩǎ ǇǊƻōŀōƭȅ ǿƻǊƪƛƴƎ ǎƻ LΩƭƭ ǊŜǇƭȅ ōǳǘ ƛŦ ǘƘŜȅ ƴeed to add something else, 

LΩƳ ǘƘŜǊŜ ƛƴ ŎŀǎŜ ǘƘŜȅ ƴŜŜŘ ǘƻ ŀǎƪ ǎƻƳŜǘƘƛƴƎ ŜƭǎŜ ǎǘǊŀƛƎƘǘ ŀǿŀȅΦ LΩƳ ǘƘŜǊŜ ŦƻǊ ǘƘŜƳΣ ŀƴŘ ȅƻǳ ƪƴƻǿ 

you can have that conversation straight away rather than them having to wait for you to message 

back and then you having to wait foǊ ǘƘŜƳ ǘƻ ƳŜǎǎŀƎŜ ōŀŎƪΣ L Ƨǳǎǘ ǘƘƛƴƪ ƛǘΩǎ ŜŀǎƛŜǊΦ [ƛƪŜ ǎƻƳŜǘƛƳŜǎ 

ƛǘΩǎ ŜŀǎƛŜǊ ǘƻ ǊŜǇƭȅ ǎǘǊŀƛƎƘǘ ŀǿŀȅΦ 

Ben: so, do I need to think about where in this (quarter of model) that I am? 

Simon: yes if you want to. 

.ŜƴΥ ƛǘΩǎ ƴƻǘ ƳƻǊŜ ƭƻƻƪƛƴƎ ŦƻǊ ǎǘǳŦŦ ōŀŎƪ ƛǘΩǎ Ǉƻǎting information  

Gemma: yeah but you also respond to them 

.ŜƴΥ ƛŦ L ƘŀǾŜ ǘƻ όƭŀǳƎƘǎύΦ .ǳǘ !ƴǘΩǎ ƳƻǊŜΦΦ όƛƴǘŜǊŀŎǘƛǾŜύ 

DŜƳƳŀΥ !ƴǘΩǎ Ƨǳǎǘ ŀ ōŀƭƭ ƻŦ ŜƴŜǊƎȅΦ 

.ŜƴΥ ²Ŝƭƭ L ǘƘƛƴƪ ȅƻǳΩǊŜ ƳƻǊŜ ǇŀǎǎƛǾŜ όǘƻ DŜƳƳŀύ ōǳǘ ȅƻǳ ǿƻƴΩǘ Ƴƛǎǎ ŀƴȅǘƘƛƴƎ 

Beth: yeah 

Ben: so like, on the fence here, but you can say where you think you are.. 

[Ant arrives and explanation of the group model.] 

!ƴǘΥ ǎƻ ȅŜŀƘ L ƎǳŜǎǎ L ōǊƻŀŘŎŀǎǘΣ L ŘƻƴΩǘ Řƻ ŀǎ ƳǳŎƘ ǘǿƻ-way. 

Simon: are there other leaders that you would place? 

.ŜƴΥ ǘƘŜǊŜΩǎ ¢ȅǊƻƴŜΦ hǾŜr times, so Eden last year was on an internship role ς ǎƻ ǎƘŜΩŘ ƘŀǾŜ ōŜŜƴ 

very interactive. 
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!ƭǎƻΣ ǿƛǘƘ ƛƴǎǘŀΣ ŎƘŀǘ ƛŦ ȅƻǳ ƭƻƻƪ ōŀŎƪ ƛǘΩǎ ŀƭƭ 9ŘŜƴΦ {ƘŜ ŘƻŜǎ ŀ ƭƻǘ ǿƛǘƘ ǘƘŜ ȅƻǳƴƎ ƭŜŀŘŜǊǎ ŀǎǿŜƭƭΦ 

Beth: Cause they responded more, and she has a lot of free time and they responded more to her 

ŎŀǳǎŜ ǎƘŜΩǎ ŀ ŎƭƻǎŜǊ ŀƎŜ ǘƻ ǘƘŜƳΦ 

Ant: You can use Eden as an example of what you could do if you had a parttime youth worker here, 

ƛƴǾŜǎǘƛƴƎ ǘƘŜƛǊ ǘƛƳŜΣ ŜƴŜǊƎȅ ŀƴŘ ƛŘŜŀǎ ǿŜŜƪ ƛƴ ǿŜŜƪ ƻǳǘΦ .ŜƴΩǎ ƎǊŜŀǘ ǿƘŜƴ ƘŜΩǎ ƴƻǘ ŀǘ ǎŎƘƻƻƭ 

ǿƻǊƪƛƴƎΦ .ǳǘ ȅƻǳΩǊŜ ǘƻƻ ōǳǎȅ ƻǘƘŜǊǿƛǎŜ ƳŀǘŜΦ 

Simon: where do you wanna put Tyrone? 

.ŜƴΥ ƘŜΩǎ ƛƴ ƴƻǿ ŀƴŘ ŀƎŀƛƴΦ wŜŀƭƭȅ ǎǇƻǊŀŘƛŎΦ 

Simon: What about the young people? Are there any that you think of that you could put instantly 

in one of those categories? 

Ben: I found that having re-read the conversations, there were a few that really stood out to me. So, 

in group chat, Eden and Beth P were two that did a lot 

Beth: yeah they were very interactive. Posting quite a bit. 

Ben: they were the real driving forces. 

[placing young people] 

.ŜƴΥ LǘΩǎ ŀ ƭƻǘ ŜŀǎƛŜǊ ǘƻ Řƻ ǘƘŜ ²ŀǾŜ ŎƘŀǘ ǘƘŀƴ ǘƘŜ ƛƴǎǘŀ ŎƘŀǘ 

Ant: Definitely. Messenger was, I mean that group. I think it was more the people than the platform. 

9ǾŜƴ ǎƻΣ L ŘƻƴΩǘ ŦƛƴŘ ƛƴǎǘŀ ŎƘŀǘ ŀǎ ǳǎŜǊ ŦǊƛŜƴŘƭȅ ŀǎ ƳŜǎǎŜƴƎŜǊΦ ¢ƘŀǘΩǎ just a personal thing.  

Simon: are there any young people that have surprised you in this? are there any that present 

differently on the Friday night to social media? 

!ƴǘΥ L ǘƘƛƴƪ WŀŎƪΩǎ ŀ ōƛǘ ƳƻǊŜ ƛƴǘŜǊŀŎǘƛǾŜ ƻƴ ŀ CǊƛŘŀȅ ƛǎƴΩǘ ƘŜΣ ōǳǘ L ǘƘƛƴƪ ǘƘŀǘΩǎ ōŜŎŀuse Jack feels safer 

ƛƴ ǘƘŜ ǊŜŀƭ ǎŜǘǘƛƴƎ ƴƻǘ ƛƴ ŀ ǊŜƳƻǘŜ ǎŜǘǘƛƴƎΦ !ƴŘ ƛǘΩǎ ǘŀƪŜƴ WŀŎƪ ǘǿƻ ƻǊ ǘƘǊŜŜ ȅŜŀǊǎ ōŜŦƻǊŜ ƘŜΩǎ ŦŜƭǘ ǘƘŀǘ 

ǎŀŦŜ ƘŜǊŜΣ ǎƻ L ǘƘƛƴƪ ƘŜΩǎ ǿŀǊƳŜŘ ǳǇ ƻǾŜǊ ǘƘŜ ȅŜŀǊǎ ƘŜΩǎ ŎƻƳŜ ŀƴŘ ŦŜƭǘ ǘƘŀǘ ŀŎŎŜǇǘŀƴŎŜ ŦƻǊ ǿƘƻ ƘŜ ƛǎΦ 

And I still think that online, he probably finds online communication with anybody pretty weird and 

difficult place to be. Is that fair? 

Ben: yeah. I think if you come off the back of Soul Survivor or submerge or whatever it is ς an event, 

ǘƘŜƴ ǘƘŜȅΩǊŜ ǾŜǊȅ ŎƻƳƳǳƴƛŎŀǘƛǾŜ ŀƴŘ ǾŜǊȅ ƛƴteractive with each other because they feel safe around 

ŜŀŎƘ ƻǘƘŜǊΩǎ ŎƻƳǇŀƴȅΦ  

L ǘƘƛƴƪ όƛǘΩǎ ŘƛŦŦŜǊŜƴǘύ ǿƘŜƴ ȅƻǳ Ǝƻ ǘƘǊƻǳƎƘΣ ŜǎǇŜŎƛŀƭƭȅ ŘǳǊƛƴƎ ƭƻŎƪŘƻǿƴΣ ǿƘŜƴ ȅƻǳ ŘƻƴΩǘ ƪƴƻǿ ǿƘŜǊŜ 

you stand. 

Where with the Facebook group, it just was complete flow from the old youth group here and 

online, it was a complete flow of trust. 

!ƴǘΥ ¸ŜŀƘ ƛŦ ȅƻǳ ōǊƛƴƎ ǘƘŜƳ ƛƴǘƻ ǘƘƛǎ ǊƻƻƳ ǘƻŘŀȅΣ ŀƴŘ ǘƘŜȅΩǊŜ ŀƭƭ ŀǘ ¦ƴƛǾŜǊǎƛǘȅ ƻǊ ŜƭǎŜǿƘŜǊŜΦ !ƴŘ ƛŦ 

ȅƻǳ ōǊƛƴƎ ǘƘŜƳ ƛƴǘƻ ǘƘƛǎ ǊƻƻƳ ǘƻŘŀȅ ƛǘΩŘ ōŜ ƭƛƪŜ ǘƘŜȅ ƳŜǘ ƭŀǎǘ CǊƛŘŀȅΦ ¢ƘŜȅ ǿƻǳƭŘ ōǳȊȊ ƻŦf each other 

ŜǾŜƴ ƴƻǿΣ ŀƴŘ ǎƻƳŜ ƻŦ ǘƘŜƳ ƘŀǾŜƴΩǘ ǎŜŜƴ ŜŀŎƘ ƻǘƘŜǊ ŦƻǊ ŀƎŜǎΦ ²ƘŜƴ ǘƘŜȅ ŎƻƳŜ ōŀŎƪ ŀǘ /ƘǊƛǎǘƳŀǎ 

ǘƘŜȅ ƳŜŜǘ ǳǇ ƴƻǿ ŀƴŘ ŀƎŀƛƴ ŀƴŘ ǘƘŜȅΩǊŜ ŀ ǇǊƻǇŜǊΣ ǎƻƭƛŘ ŦǊƛŜƴŘ ƎǊƻǳǇ ǘƘŀǘ ƛƴǾŜǎǘŜŘ ŀ ƭƻǘ ƻŦ ǘƛƳŜ ƛƴ 

ŜŀŎƘ ƻǘƘŜǊΩǎ ƭƛǾŜǎ ƻǾŜǊ ǘƘŜ ȅŜŀǊǎΦ  

.ŜƴΥ ǘƘŀǘΩǎ ŀ ǊŜǎǳƭǘ ƻŦΣ ǘƘŜȅ ǿŜǊŜƴΩǘ ŦǊƛŜƴŘǎ ōŜŦƻǊŜ ȅƻǳǘƘ ƎǊƻǳǇΦ  
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!ƴǘΥ ǿŜƭƭ ǘƘƛǎ ƛǎ ǿƘŜǊŜ ǘƘŜȅΩǾŜ ƳŜǘΣ ƛǎƴΩǘ ƛǘΦ 

Ben: yeah. But some of them in the Instagram group were friends before they came to youth.  

Simon: ok so this has been their bond in a way, where with the Instagram group they knew each 

other already.  

{ƛƳƻƴΥ ¸ƻǳΩǾŜ ƳŜƴǘƛƻƴŜŘ ǘƘŜ ǇŀƴŘŜƳƛŎΦ ²Ƙŀǘ ƛƳǇŀŎǘ ŘƛŘ that have on both groups? How has it 

affected engagement in social media? as face-to-face groups shut down did this begin to shut 

down? 

Beth: Not to start with. 

.ŜƴΥ ǎƻΣ ǿŜ ǎŜǘ ǳǇ ǎƻƳŜǘƘƛƴƎ ŎŀƭƭŜŘ ΨǎƻǳǊŎŜΩ ƎǊƻǳǇǎΦ hƴŜ ǘƘƛƴƎ ǿŜ ǿŜǊŜ ǊŜŀƭƭȅ ŎƻƴǎŎƛƻǳǎ ƻŦΣ ƛǎ ǿŜΩǾŜ 

Ǝƻǘ ŀ ōƭǳŜǇǊƛƴǘ ŀƴŘ ŜǾŜǊȅǘƘƛƴƎ ǿŜ ǿŀƴǘ ǘƻ Řƻ ǎƛǘǎ ǿƛǘƘƛƴ ǘƘŀǘ ōƭǳŜǇǊƛƴǘ ōǳǘ ŜȄǇŀƴŘŜŘ ǎƻ ǘƘŀǘ ǘƘŜǊŜΩǎ 

ŀ ŎƻƳŦƻǊǘŀōƭŜƴŜǎǎ ǿƛǘƘ ǘƘŀǘΦ {ƻ L ŘƛŘƴΩǘ ǿŀƴǘ ǘƻ ǘǊȅ ŀƴŘ Řƻ ǎƻƳŜǘƘƛƴƎ ŀƭƭ ǎƛƴƎƛƴƎΣ ŀƭƭ ŘŀƴŎƛƴƎ ǘƘŀǘ 

ǿŜΩǾŜ ƴŜǾŜǊ ŘƻƴŜ ōŜŦƻǊŜ ŀƴŘ ǘƘŜƴΣ ǘƻ ƴƻǘ ŦŜŜƭ ǎŀŦŜΦ {ƻ L ǿŀǎƴΩǘ ƎƻƛƴƎ ǘƻ ǎǘŀǊǘ ŀ ǘƛƪǘƻƪΣ Řƻ ȅƻǳ ƪƴƻǿ 

ǿƘŀǘ L ƳŜŀƴΚ /ŀǳǎŜ ǿŜ ƘŀǾŜƴΩǘ ƭƻƻƪŜŘ ŀǘ Ƙƻǿ ǘƘŀǘΩǎ ǎŀŦŜΣ ǿƘŜǘƘŜǊ ǿŜΩǊŜ ŎƻƳŦƻǊǘŀōƭŜ ǿƛǘƘ ƛǘΣ ǘƘŜ 

ǇǊƻǎ ŀƴŘ Ŏƻƴǎ ƻŦ ǘƘŀǘΦ {ƻ ŜǾŜǊȅǘƘƛƴƎ ǿŜ ŘƛŘ ǿŀǎ ŀƴ ŜȄǇŀƴǎƛƻƴ ƻŦ ǿƘŀǘ ǿŜΩǾŜ ŀƭǊŜŀŘȅ ŘƻƴŜΦ  

So what that meant ƛǎ ǿŜ ŎƻǳƭŘ ǎǘŀǊǘ ΨǎƻǳǊŎŜΩ ƎǊƻǳǇǎ ǿƘƛŎƘ ǿŜǊŜ ς we made a list of all the young 

people that we knew had regularly been coming on a Friday, like a week before we all knew we were 

going to have to close. And it was how do we create groups that can support them throughout the 

ǿŜŜƪ ŀƴŘ ǘƘŜƴ ƘŀǾŜΣ ƭƛƪŜ ƛƴ ŀ ȅƻǳǘƘ ŀƭǇƘŀ ƎǊƻǳǇ ȅƻǳΩǾŜ Ǝƻǘ ǎǇƻǘǘŜǊǎ ƛƴ ǘƘŜǊŜΣ ǎƻ ǘƘŜ ǿŀǾŜ ŀŎŎƻǳƴǘ 

was in there, which we had access to. Then we had members from the Wave Facebook group being 

invited to be leaders, and then spotters from tƘŜ Lƴǎǘŀ ƎǊƻǳǇΦ ǎƻ ǘƘŜƴ ǿŜ ƘŀŘ ǇŜƻǇƭŜ ǘƘŀǘ ŘƛŘƴΩǘ 

have previous interaction with insta. So then, these two groups became very much support 

networks for the work that they were doing in the source groups. We thought that young people 

were better off talking to other young adults rather than us old fogies! And we would be there, but 

ƴƻǘ ŀǎ ŀŎǘƛǾŜ ŀƴŘ ǿŜΩŘ Ƙƻǎǘ ȊƻƻƳǎ ŀƴŘ ǿŜΩŘ Ƙƻǎǘ ƻǘƘŜǊ ǎǘǳŦŦΦ  

Simon: Did the source groups meet on zoom? 

Ben: so, the source groups were group chats that they interact in. We used the other existing groups 

to be a place of checking in with the leaders of the groups they were in. We had Beth and Eden had a 

ƎǊƻǳǇΣ !ŘŀƳ ŀƴŘ ǎƻƳŜƻƴŜ ŜƭǎŜ ƘŀŘ ŀ ƎǊƻǳǇΦ ²ŜΩŘ ƻǾŜǊǎŜŜ ǘƘƻǎŜ ƎǊƻǳǇǎΦ Lƴ ǘƘŀǘ ȅƻǳΩŘ ƘŀǾŜΣ ǎƻ 9ŘŜƴ 

ŀƴŘ .ŜǘƘΩǎ ƎǊƻǳǇ ƳƛƎƘǘ ƘŀǾŜ {ƛŀn and Julia then a whole load of younger ones that we knew we had 

on Friday that we were trying to create. 

!ƴǘΥ ǘƘŜ ƻǘƘŜǊ ǘƘƛƴƎ ƛǎΣ ƻƴŜ ƻŦ ǘƘŜ ōƛƎƎŜǎǘ Ǉƻƛƴǘǎ ƻŦ ΨǎƻǳǊŎŜΩ ƎǊƻǳǇǎ L ŦŜƭǘΣ ǿŀǎ ǘƘŀǘ ȅƻǳ ǿŜǊŜ ōǊŜŀƪƛƴƎ 

down what was a large group of people into smaller groups so that everybody then gets a voice. 

.ŜŎŀǳǎŜ ǎƻƳŜ ƻŦ ǘƘŜǎŜ ƳƻǊŜ ǇŀǎǎƛǾŜ ǇŜƻǇƭŜ ǿƻǳƭŘƴΩǘ ǎǇŜŀƪ ƛƴ ŀ ƳŀǎǎƛǾŜΣ ŜǾŜǊȅōƻŘȅ ƛƴΣ ƳŜŜǘƛƴƎ ς 

ǘƘŜȅ Ƨǳǎǘ ǿƻǳƭŘƴΩǘ ŜǾŜǊ ǎǇŜŀƪΦ  

!ƭǎƻ ǿƛǘƘƛƴ ǘƘŜ ǎƻǳǊŎŜ ƎǊƻǳǇǎΣ ȅƻǳΩǾŜ Ǝƻǘ ǘƘŜ ǊŜƭŀǘŀōƛƭƛǘȅ ōŜǘǿŜŜƴ ǘƘŜƳ ŀƴŘ ǘƘe young leaders and 

9ŘŜƴ ŀƴŘ !ŘŀƳ ŀƴŘ !Ƴȅ ŀƴŘ ǘƘƻǎŜ ƎǳȅǎΦ L ǘƘƛƴƪ ǘƘŜǊŜΩǎ ŀ ǎŜƴǎŜ ƻŦ ǊŜƭŀǘŀōƛƭƛǘȅΦ ¢ƘŜȅΩǊŜ ǘƘŜ ƪƛŘǎ ǘƘŀǘ 

ƘŀŘ ƎǊƻǿƴ ǳǇΣ ǘƘŜȅΩǊŜ ŀ ŦŜǿ ȅŜŀǊǎ ƻƭŘŜǊ ǘƘŀƴ ǘƘŜƳ ŀƴŘ ǘƘŜǊŜΩǎ ǘƘŀǘ ǊŜƭŀǘŀōƛƭƛǘȅ ǎƻ ǘƘŜȅΩǊŜ ƳƻǊŜ ƭƛƪŜƭȅ 

to come out of their shells a liǘǘƭŜ ōƛǘΦ !ƴŘ ǘƘŜǊŜΩǎ ŀ ƭƛǘǘƭŜ ōƛǘ ƻŦ ŀ ƭƛƎƘǘŜǊ ǘƻǳŎƘ ŀƴŘ ǘƘŜȅ ŘƻƴΩǘ ŦŜŜƭ ǎƻ 

intimidated online talking to adults is like, proper fully grown adults, is a little bit weird. So I think 

source groups, because we made it more relatable in that way and broke it down in smaller 

numbers, we got a good initial feed into it. It was a way of keeping in touch with them when 

lockdown happened. 
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.ŜƴΥ ǘƘŜ ƛƳǇŀŎǘ ƛǘ ƘŀŘ ƻƴ ǘƘŜǎŜ ǘǿƻ ƎǊƻǳǇǎ ǿŀǎΣ ǿŜ ǘƘŜƴ ƘŀŘ ŀ ǇƭŀǘŦƻǊƳ ǘƻ ǎŀȅ ǿŜƭƭ ŀǎ ȅƻǳΩǊŜ ƎƛǾƛƴƎ 

ƻǳǘ ƛǘΩǎ ƛƳǇƻǊǘŀƴǘ ǘƻ ŎƘŜŎk on your welfare too. So the things we did in the source groups was like 

ǎŎŀƭƛƴƎ Ƙƻǿ ŀǊŜ ȅƻǳ ƻǳǘ ƻŦ млΣ ƻǊ ƘƻǿΩǎ ȅƻǳǊ ǿŜŜƪ ōŜŜƴΦ ¢Ƙƛǎ ǿŀǎ ǘƘŜƴ ŀ ōƛǘ ƳƻǊŜ ŀŘǾŀƴŎŜŘ ƛƴ ǘƘŜ 

established groups, with how are you doing guys? Are you worrying about anything? How are you 

getting on with your groups? And getting an opportunity to talk more about, an excuse to do two-

ǿŀȅ ŎƻƴǾŜǊǎŀǘƛƻƴǎΦ !ƴŘ ƛǘ ŦŜƭǘ ƻƪ ǘƻ ǎŀȅ Ψŀƴƴŀ L ƘŀǾŜƴΩǘ ƘŜŀǊŘ ŦǊƻƳ ȅƻǳ ƛƴ ŀ ŦŜǿ ŘŀȅǎΣ ŀǊŜ ȅƻǳ 

ŀƭǊƛƎƘǘΚΩ ǎƻ ƛǘ ŀƭƳƻǎǘ ōŜŎŀƳŜ ŀƭǊƛƎƘǘ ǘƻ Ŏŀƭƭ ƻǳǘ ŀ ǇŀǎǎƛǾŜ ƳŜƳōŜǊΣ ƴƻǘ ƛƴ ŀ ΨǿƘȅ ŀǊŜƴΩǘ ȅƻǳ ǊŜǇƭȅƛƴƎΚΩ 

ōǳǘ ƛƴ ŀƴ ΨŀǊŜ ȅƻǳ ƻƪΚΩ ǿŀȅΣ ŦƻǊ ǿŜƭƭōŜƛƴƎ ŀƴŘ ǎŀŦŜǘȅΦ tŜƻǇƭŜ ƪƴƻǿ Ƙƻǿ ƳǳŎƘ ǘƘƛǎ ƛǎ ǎǳŎƘ ŀ ǇǊŜǾŀƭŜƴǘ 

part of lockdown. 

Ant: I think that through the pandemic, people became a lot more honest about where they were 

ǎǘǊǳƎƎƭƛƴƎ ǿƛǘƘ ǘƘŜƛǊ ƳŜƴǘŀƭ ƘŜŀƭǘƘ ŀǎ ǿŜƭƭΣ ŀƴŘ ǘƘŜ ŦŀŎǘ ǘƘŀǘ ǘƘŜȅΩŘ ōŜŜƴ ǎǘǳŎƪ ƛƴ ǘƘŜ ƘƻǳǎŜ ŀƭƭ ŘŀȅΦ 

And they might not have called it mental health, put an umbrella over it and called it that, but they 

were quite happy to talk about how difficult they were finding it ς not being able to go out and see 

their mates and all this kind of stuff. And the source groups gave people a platform to share that 

with other people: feeling safe and somewhere to talk about it without really any judgement being 

cast upon them for feeling like that. The feeling that they were all struggling as a group in the 

pandemic lockdowns together and there was a place for them to come and express that struggle was 

a real help for them ς initially, certainly.  

Ben: we would give ǘƘŜƳ Řŀƛƭȅ ŎƘŀƭƭŜƴƎŜǎ ǘƻ ŘƻΦ {ƻΣ ǿŜΩŘ ǎŜǘ ǘƘŜ ŎƻƴǘŜƴǘ ŦƻǊ ǘƘŜ ȅƻǳƴƎ ƭŜŀŘŜǊǎ ǘƻ Ǝƻ 

ŀƴŘ ǎǳǇǇƻǊǘ ǘƘŜ ƎǊƻǳǇǎΦ .ǳǘΣ ƭƛƪŜ ŜǾŜǊȅǘƘƛƴƎΧ ǘƘŜȅ ǿŜǊŜ ŀŎǘǳŀƭƭȅ ǇǊŜǘǘȅ ǎǳǎǘŀƛƴŜŘ ŦƻǊ ŀ ƭƻƴƎ ǘƛƳŜΧ 

ǘƘŜǊŜ ǿŜǊŜ о ƎǊƻǳǇǎ ŀƴŘ ŜŀŎƘ ƘŀŘ ǘƘŜƛǊ ƻǿƴ ŘƛŦŦŜǊŜƴǘ ŘŜǇǘƘΧ ƎǊƻǳǇ н ǿŀǎ ŀƭƭ about the banter and 

the fun, and we thought about that with who we put in the groups. Group 3 was a bit more 

emotional, and group 1 was a more stable group. the support was quite sustained until the point 

when they (government) said, well when we started thinking about reopening for outdoor youth 

sessions. Because of the stop and start, everything got difficult.  

Everything dipped,  

Beth: yeah I mean we did quizzes, among us games nights ς just something to do for them.  

Ant: the other thing is that eventǳŀƭƭȅ ǘƘŀǘ ƪƛƴŘ ƻŦΦΦ ƛǘ ŘƻŜǎƴΩǘ ƳŀǘǘŜǊ Ƙƻǿ ƎƻƻŘ ȅƻǳ ŀǊŜ ŀƴŘ ǿƘŀǘ 

ȅƻǳΩǊŜ ƻŦŦŜǊƛƴƎ ƛǎΣ ƛǘ Ƨǳǎǘ ƎŜǘǎ ǘƛǊŜŘ ōȅ ǘƘŜ ƴŀǘǳǊŜ ƻŦ ǘƘŜ ŦŀŎǘ ǘƘŀǘ ȅƻǳ ŎŀƴΩǘ ŜǎŎŀǇŜ ǘƘŜ ǊŜŀƭƛǘȅ ς ȅƻǳΩǊŜ 

ǎŀǘ ƛƴ ƻƴ ŀ CǊƛŘŀȅ ƴƛƎƘǘ ƻƴ ŀƴ ƻƴƭƛƴŜ ŎƘŀǘΦ !ƴŘ ǘƘŜƴ ȅƻǳΩǊŜ ƳǳƳ ŀƴŘ ŘŀŘ ŀǊŜ ƛƴ ŀƴŘ trying to do their 

ǘƘƛƴƎǎ ŦƻǊ ǘƘŜ ǿƛŘŜǊ ƘƻǳǎŜ ŀƴŘ ŦŀƳƛƭȅΣ ǎƻ ǘƘŜȅ ŘŜŎƛŘŜΣ ǊƛƎƘǘ ǘƻƴƛƎƘǘ ǿŜΩǊŜ Ǝƻƴƴŀ ƘŀǾŜ ŀ {ǇŀƴƛǎƘ ƴƛƎƘǘ 

and cook Spanish food and play Spanish games and as family together, and you find that other 

people are trying to do other things to help that kind of boredom as well. So there was a sense in 

which people pick and choose. So some people would come in and chat every single week and other 

ǇŜƻǇƭŜ ǿŜǊŜ ǎǇƻǊŀŘƛŎΦ .ǳǘ ǘƘŀǘΩǎ ƻƪΦ 

Ben: the uncertainty was the hardest part because we just did not know how long it was going to go 

ƻƴ ŦƻǊΦ L ǘƘƛƴƪ ƛŦ ǿŜΩŘ ƪƴƻǿƴ ǘƘŀǘ ƻƪΣ ǿŜΩǾŜ Ǝƻǘ ŀ ȅŜŀǊ ƻŦ ƻƴƭƛƴŜ ŘŜƭƛǾŜǊȅΣ ȅƻǳ ŎƻǳƭŘ Ǉƭŀƴ ƛǘΦ   

Ant: The longer it went on, the more tired everybody was. It becomes a hard place to be for 

ŜǾŜǊȅōƻŘȅΩǎ ƳƻǊŀƭŜΦ  

Ben: on insta we definitely had the most interaction. A big part of that, but then once we half set up 

and then got stopped- the Christmas lockdown. That became a lot harder to engage.  

!ƴǘΥ ōŜŎŀǳǎŜ ǿŜ ƘŀǾŜƴΩǘ Ǝƻǘ ŀ ǇƭŀƴΧ ǘƘŜ ƴŀǘǳǊŜ ƻŦ ƛǘΧ ǇŜƻǇƭŜ ǎǘƻǇǇŜŘ ƎŜǘǘƛƴƎ ƛƴ ŀ Ƙabit. When you 

get out of those habits, and people got nervous about coming out afterwards. Over the pandemic, 
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people got out of the habit of meeting, and then online was not quite the same, so with online 

meetings ς how many times did we ever have cameras on? Not many. Just get tired of it. 

Different sense of arriving late online and in the group.  

Simon: What have you learned about the impact of having both groups together ς social media 

and in real life? 

!ƴǘΥ ¢ƘŜȅ ŦŜŜŘ ŜŀŎƘ ƻǘƘŜǊΦ ǿŜΩǾŜ ǘŀƭƪŜŘ ŀōƻǳǘ ǘƘƛǎ ŀǎ ŀ ƎǊƻǳǇΦ ƛŦ ȅƻǳΩǊŜ ŘƻƛƴƎ ǎƻƳŜǘƘƛƴƎ ƎǊŜŀǘ ƻƴ ŀ 

CǊƛŘŀȅΣ ŀƴŘ ȅƻǳ Ŏŀƴ ǘŀƪŜ ǎƻƳŜ ǇƘƻǘƻǎΣ ŀƴŘ ǎƘŀǊŜ ǘƘƻǎŜ ƛƳŀƎŜǎ ƻƴƭƛƴŜ ǿƛǘƘ ǘƘŜ ƎǊƻǳǇΦ ǘƘŜƴΣ ȅƻǳΩǊŜ 

ǊŜƳƛƴŘƛƴƎ ǘƘŜƳ ƻŦ Ƙƻǿ ƎǊŜŀǘ CǊƛŘŀȅ ǿŀǎΦ LŦ ȅƻǳΩǾŜ Ǝƻǘ ǎƻƳŜǘƘƛƴƎ ǘƻ ǇǊƻƳƻǘŜ ŦƻǊ ǘƘŜ ƴŜȄǘ CǊƛŘŀȅΣ 

you can spin it round the group and the conversations almost ongoing through the week then. And 

ǘƘŜǊŜΩǎ ŀ ōǳȊȊ ŀōƻǳǘ ƛǘΣ ǘƘŜǊŜΩǎ ŀƴ ŜƴŜǊƎȅ ŀōƻǳǘ ƛǘΣ ǘƘŜǊŜΩǎ ŀƴ ƛƴǘŜǊŜǎǘ ŀōƻǳǘ ƛǘ ŀƴŘ ǘƘŜ ȅƻǳƴƎ ǇŜƻǇƭŜ 

are like, you know what this is fantastic. And your conversation on a CǊƛŘŀȅΣ ƛŦ ȅƻǳΩǾŜ ƘŀŘ 

ŎƻƴǾŜǊǎŀǘƛƻƴǎ ƻƴƭƛƴŜ ƛƴ ǘƘŜ ŎƘŀǘ ǘƘǊƻǳƎƘ ǘƘŜ ǿŜŜƪΣ ƛǘ ƛǎƴΩǘ ŀōƻǳǘ ǿƘŀǘ ȅƻǳ ǘŀƭƪŜŘ ŀōƻǳǘ ƭŀǎǘ CǊƛŘŀȅΣ 

ȅƻǳΩǾŜ ƘŀŘ ǘƘƛǎ Ŏƻƴǘƛƴǳŀƭ ŎƻƴǾŜǊǎŀǘƛƻƴΦ ¸ƻǳ Ŏŀƴ ǇƛŎƪ ǳǇ ƻƴ ŀ ƳŜǎǎŀƎŜ ǘƘŜȅ ǎŜƴǘ ƻƴ ŀ ¢ǳŜǎŘŀȅΣ ƻǊ ŀ 

song that somebody shared. It makes it a lot easier to have that conversation with young people, 

instead of the stop-start of seeing them only once a week.  

Simon: Anything else about what you have learned from doing this? 

.ŜƴΥ ǘƘŜǊŜΩǎ ƴƻǘ ŀ ǇǊƻǾŜƴ ƳŜǘƘƻŘΦ aƻǾƛƴƎ ŦǊƻƳ ƻƴŜ ǘƻ ǘƘŜ ƻǘƘŜǊ ƘŀǎƴΩt had the same.. 

Beth: you have to adapt to loads of different things. But overall, you can see we have a lot more 

positives than we do negatives. So it does help, and aid what we do.  

.ŜƴΥ ŀƴŘ ŜǾŜƴ ǿƘŜǊŜ ǿŜ ƘŀǾŜΣ ǿŜΩǾŜ ƻōǾƛƻǳǎƭȅ Ǝƻǘ ǊŜŀƭƭȅ ƘƛƎƘ ŜȄǇŜŎǘŀǘƛƻƴǎ ŀōƻǳǘ ǿƘŀǘ ǿŜ want the 

ƎǊƻǳǇ ǘƻ ōŜΦ 9ǾŜƴ ǘƘƻǳƎƘ ǘƘŜ LƴǎǘŀƎǊŀƳ ƎǊƻǳǇ ƛǎƴΩǘ ŀǎ ŜȄǇƭƻǎƛǾŜ ƻǊ ŀǎ ŘȅƴŀƳƛŎ ƻǊ ǿƘŀǘŜǾŜǊΣ ǘƘŜǊŜΩǎ 

still so many little things that happen, even by us being broadcasters and senders, enables us to be 

one step ahead on a Friday. Just little things. ¢ƘŜǊŜ ƛǎƴΩǘ ŀ ǎŜǘ ōƭǳŜǇǊƛƴǘ ǘƻ ŎǊŜŀǘŜ ŀ ǎǇŀŎŜΣ ōǳǘ L ǘƘƛƴƪ 

ƛǘΩǎ ƛƳǇƻǊǘŀƴǘ ǘƻ ŦŜŜƭ ǎŀŦŜ ŀƴŘ ŎƻƳŦƻǊǘŀōƭŜ ŀƴŘ ŎƻƳǇŜǘŜƴǘ ǿƛǘƘ ǿƘŀǘŜǾŜǊ ȅƻǳΩǊŜ ǳǎƛƴƎΦ .ǳǘ ǘƘŜƴ Ƨǳǎǘ 

ƭŜŀǊƴ ŦǊƻƳ ƛǘΣ ōŜŎŀǳǎŜ ǘƘŜƴ ȅƻǳΩǊŜ ƴƻǘ ƎƻƛƴƎ ǘƻ ƎŜǘ ŜǾŜǊȅǘƘƛƴƎ ŀǎ ȅƻǳ ǿŀƴǘ ōǳǘ ǿŜΩǾŜ ǊŜŦƭŜŎǘŜŘ ŀ lot 

ŀƴŘ ǘŀƭƪŜŘ ŀōƻǳǘ ƛǘ ŀǎ ŀ ƎǊƻǳǇΣ ǘŀƭƪŜŘ ŀōƻǳǘ ǿƘŜǊŜ ǿŜ ǿŜǊŜ ŀƴŘ ǿƘŜǊŜ ǿŜ ŀǊŜ ƴƻǿ ŀƴŘ Ƙƻǿ ǿŜΩǾŜ 

grown as leaders. I think the leaders chat has gelled us hugely, to have that extra space. 

Beth: you can just message everyone all at once, rather than having to message everyone 

ƛƴŘƛǾƛŘǳŀƭƭȅΦ LǘΩǎ ǎƻ ƳǳŎƘ ǉǳƛŎƪŜǊ ŀƴŘ ȅƻǳ ƎŜǘ ǊŜǇƭƛŜǎ ōŀŎƪ ǎǘǊŀƛƎƘǘ ŀǿŀȅΦ  

!ƴǘΥ L ǘƘƛƴƪ ǿŜΩǊŜ ŀ ǊŜŀƭƭȅ ŎƭƻǎŜ-ƪƴƛǘ ƎǊƻǳǇ ƻŦ ƭŜŀŘŜǊǎΦ ¢ƘŜ ƻƴŜ ǘƘƛƴƎ L ǿƻǳƭŘ ǎŀȅΣ ǘƘŀǘ ǿŜΩǾŜ ƭŜŀǊƴŜŘΣ 

that I would advise other people to do, is continually reflect. So I know it sounds a bit, if you go into 

business you learn the plan-do-ŎƘŜŎƪ ƳƻŘŜƭ ŀƴŘ ŜǾŜǊȅǘƘƛƴƎ ƭƛƪŜ ǘƘŀǘΦ ¸ƻǳ Ǉƭŀƴ ǿƘŀǘ ȅƻǳΩǊŜ Ǝƻƴƴŀ 

ŘƻΣ ȅƻǳ ŎƘŜŎƪ ƛǘ ŀƴŘ ǘƘŜƴ ǘƘƛƴƪ ŀōƻǳǘ ǿƘŀǘΩǎ ƎƻƛƴƎ ƻƴ ŀƴŘ ƛǘΩǎ ŀ Ŏƻƴǘƛƴǳŀƭ ƭƻƻǇ ƻŦ ƛƳǇǊƻǾŜƳŜƴǘΣ ŀƴŘ 

evaluatiƻƴ ōŜŎŀǳǎŜ ǿŜ ŘƻƴΩǘ ŀƭǿŀȅǎ ƎŜǘ ǘƘƛƴƎǎ ǊƛƎƘǘΦ L ǘƘƛƴƪ ǿƘŀǘΩǎ ǊŜŀƭƭȅ ƘŜƭǇŜŘ ǳǎ ōŜǘǿŜŜƴ ǳǎΣ ƛŦ ǿŜ 

ŘƻƴΩǘ ƭƛƪŜ ǎƻƳŜǘƘƛƴƎΣ ŜǾŜƴ ƛŦ ƻƴŜ ƻŦ ǘƘŜ ƻǘƘŜǊ ǇŜƻǇƭŜ ƛƴ ǘƘŜ ƭŜŀŘŜǊǎƘƛǇ ƎǊƻǳǇ ƭƛƪŜǎ ƛǘΣ ǿŜ Ŏŀƴ ǾƻƛŎŜ ŀ 

disagreement and agree to disagree or bounce things around ǳƴǘƛƭ ǿŜΩǊŜ ƘŀǇǇȅΦ .ǳǘ ƻƴŎŜ ǿŜΩǾŜ 

ƳŀŘŜ ŀ ŘŜŎƛǎƛƻƴΣ ǿŜ Ǝƻ ǿƛǘƘ ƛǘΦ ²ŜΩƭƭ ōŜ ƭƛƪŜ LΩǾŜ ǎŀƛŘ Ƴȅ ǇƛŜŎŜΣ ƭŜǘΩǎ ŎŀǊǊȅ ƻƴΣ ƭŜǘΩǎ ƎƻΦ !ƴŘ ǿŜΩƭƭ 

ǎǳǇǇƻǊǘ ƛǘΣ ǿŜ ǿƻƴΩǘ Ƨǳǎǘ ǎŀȅ ǿŜƭƭ ǿŜΩǾŜ ƳŀŘŜ ŀ ŘŜŎƛǎƛƻƴ ŀƴŘ L ǿŀǎƴΩǘ ƘŀǇǇȅ ǿƛǘƘ ƛǘ ōǳǘ ǿŜΩƭƭ Ƨǳǎǘ Ǝƻ 

with it anyway. No, no, we are altogether as a group doing something and all of us support that 

ŘŜŎƛǎƛƻƴΦ .ǳǘ ŘŜŦƛƴƛǘŜƭȅ ǊŜǾƛŜǿƛƴƎ ǿƘŀǘΩǎ ƎƻƛƴƎ ƻƴ ŀƴŘ ŀǎ .ŜǘƘ ǎŀƛŘ ŜǾŜǊȅ ƎǊƻǳǇ ƻŦ ƪƛŘǎ ǘƘŀǘ ŎƻƳŜǎ 

ǘƘǊƻǳƎƘ ƛǎ ƴƻǘ ǘƘŜ ǎŀƳŜ ŀǎ ǘƘŜ ƭŀǎǘ ƎǊƻǳǇΦ ȅƻǳΩǾŜ Ǝƻǘ ŘƛŦŦŜǊŜƴǘ ǘƘƛƴƎǎ ǇƭŀȅƛƴƎ out in those 

ŎƻƳƳǳƴƛǘƛŜǎ ŀƭƭ ǘƘŜ ǘƛƳŜΦ ¸ƻǳ Ƴŀȅ ƴƻǘ ōŜ ŀǿŀǊŜ ƻŦ ƛǘΣ ōǳǘ ƛǘ ƳŜŀƴǎ ǘƘŀǘ ŀƴȅ ƎǊƻǳǇ ƻŦ ƪƛŘǎ ǘƘŀǘ ȅƻǳΩǊŜ 

ƛƴǘŜǊŀŎǘƛƴƎ ǿƛǘƘ ǿƛƭƭ ƴƻǘ ōŜ ǘƘŜ ǎŀƳŜ ŀǎ ǘƘŜ ƻƴŜǎ ǘƘŀǘ ǿŜΩǾŜ ƘŀŘ ŀƴŘ ǿŜ Ŏŀƴ ŘŜŦƛƴƛǘŜƭȅ ǎŜŜ ǘǿƻ 
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different flavours here, even in our groups from the Facebook guys who were the early adopters and 

much more close-knit to the current group which are a bit more fragile, I think, at times.  

.ŜƴΥ L ǘƘƛƴƪ ƛǘΩǎ ƛƴǘŜǊŜǎǘƛƴƎ ǿƘŜƴ ǿŜ ŘƛŘ ŀ ǊŜǾƛŜǿΣ ōŜŎŀǳǎŜ ǿŜ ƘŀŘ ǘƻ ƭƻƻƪ ŀǘ ǘƘŜ ǇƻƭƛŎȅ ŜǾŜǊȅ ȅŜŀǊΦ 

And when you look at the policy, it helps you look at it and go, well this is what it says and what 

ǿŜΩǊŜ ŘƻƛƴƎ ŀƴŘ ŘƻŜǎ ǘƘŀǘ ǊŜŦƭŜŎǘ ŀƴŘ ǿŜ ƴŜŜŘ ǘƻ ƳŀƪŜ ǎǳǊŜ ǘƘŀǘ ǘƘŜ ǇƻƭƛŎȅ ǊŜŦƭŜŎǘǎ ǘƘŜ ǇǊŀŎǘƛŎŜ ƻǊ 

ǘŀƪŜ ǘƘŜ ǇǊŀŎǘƛŎŜ ōŀŎƪ ǘƻ ǊŜŦƭŜŎǘ ǘƘŜ ǇƻƭƛŎȅΦ !ƴŘ ǿŜΩǾŜ ƎǊƻǿƴ ŀƴŘ ŜǾƻƭǾŜŘ  ŀƴŘ ǎƻƳŜǘƛƳŜǎ ǿŜΩǾŜ 

changed the policy to be what we do in practice or some of the stuff was there and we need to go 

ōŀŎƪ ǘƻ ŘƻƛƴƎ ǘƘƛǎΣ ǘƘƛǎ ƛǎ ǿƘȅ ƛǘ ǎŀȅǎ ǘƘŀǘΦ {ƻ ƭƛƪŜΣ ƘƻƭŘƛƴƎ ǘƘŀǘ ōƻǳƴŘŀǊȅ ƻŦ ммǇƳΦ ¢ƘŀǘΩǎ ǎƻƳŜǘƘƛƴƎ 

LΩǾŜ ǊŜŀƭƭȅ ŜƴƧƻȅŜŘ ŀǎ ŀ Ǝroup doing.  

!ƴǘΥ ƛƴ ŘƻƛƴƎ ǘƘŀǘΣ ǿŜ ŀƭǎƻ ǊŜƳƛƴŘ ƻǳǊǎŜƭǾŜǎ ǘƘŜ ŎƻǊŜ ǊŜŀǎƻƴǎ ǿƘȅ ǿŜΩǊŜ ŘƻƛƴƎ ŀƭƭ ƻŦ ǘƘƛǎΦ ǿƘŀǘ ǘƘŜ 

Ǉƻƛƴǘ ƻŦ ǘƘƛǎ ƛǎΦ ¢Ƙƛǎ ƛǎƴΩǘ Ƨǳǎǘ ŀ ȅƻǳǘƘ ǎǳǇǇƻǊǘ ƎǊƻǳǇΣ ǘƘƛǎ ƛǎ ŀōƻǳǘ ŜǾŀƴƎŜƭƛǎƳΣ ǘƘƛǎ ƛǎ ŀōƻǳǘ 

encouraging faith and difficult questions about faith to be tackled and answered, and allowing that 

conversation to happen as well. So yes, it is about mental wellbeing, it is about promoting what 

ǿŜΩǊŜ ŘƻƛƴƎ ƻƴ CǊƛŘŀȅǎ ŀƴŘ ŀƭƭ ƻŦ ǘƘƛǎ ōǳǘ ŜǎǎŜƴǘƛŀƭƭȅ ƛǘΩǎ Ǝƻǘ ǘƻ ŎƻƳŜ ōŀŎƪ ǘƻ ǘƘŜ ǇǳǊǇƻǎŜ ƻŦ ǳǎ ōŜƛƴƎ 

ƘŜǊŜΦ ²ŜΩǊŜ ƴƻǘ Ƨǳǎǘ ŀ ȅƻǳǘƘ ƎǊƻǳǇΣ ǿŜΩǊŜ ŀ ŎƘǳǊŎƘΣ /ƘǊƛǎǘƛŀƴ ȅƻǳǘƘ ƎǊƻǳǇ ŀƴŘ ǿŜΩǊŜ ǘǊȅƛƴƎ ǘƻ Ǉƻƛƴǘ 

ǇŜƻǇƭŜ ǘƻ WŜǎǳǎΦ !ƴŘ ǿƘŜƴ ǿŜ ǎǘŀǊǘ ǘƻ ǊŜǾƛŜǿ ǇƻƭƛŎȅ ŀƴŘ ǎǘŀǊǘ ǘƻ ǊŜǾƛŜǿ ǿƘŀǘ ǿŜΩǊŜ ŘƻƛƴƎ ǿŜ ǊŜŀƭƛƎƴ 

ourselves with that objective and goal aswell. So we can prayerfully say what are we achieving 

through this and what do we want to see and what can God do through this aswell, which is a 

ǉǳŜǎǘƛƻƴ ƛǘΩǎ ŀƭǿŀȅǎ ƎƻƻŘ ǘƻ ŎƻƳŜ ōŀŎƪ ǘƻΦ  
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Appendix 6 ɀ Infographic Examples from the WaveȭÓ 3ÏÃÉÁÌ -ÅÄÉÁ &ÅÅÄÓ  

1. Ȭ7ÏÒÄÌÅȭ ÏÆ ÍÏÓÔ ÆÒÅÑÕÅÎÔ ×ÏÒÄÓ 

 

2. Frequency of Emoji Use 
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3. Breakdown of Coding References across both cohorts 

 

Community 233 (77%) / Discipleship 68 (23%) 

4. Balance of Community / Discipleship per Cohort 

1. Messenger 2. Instagram 

 
 

Community 148 (69%) / Discipleship 65 (31%) Community 85 (97%) / Discipleship 3 (3%) 
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 Appendix 7 ɀ Social Media Policy 
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Appendix 8 ɀ Youth Contract 
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Appendix 9 ɀ Charts from Focus Group with Youth Leaders 

1. Positives and Negatives of Social Media Use 

 

2. Venn Diagram for youth group (in person) / social media 
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Appendix 10 ɀ Levels of Interactivity  
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Appendix 11- Examples of Encouragement

Messenger group: 
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Instagram group: 
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Appendix 12 - Examples of Christian Practice

1. Personal faith - testimony 
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2. Faith Community 

2a. Reflecting on Worship 

 

2b. Apologetics 
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2.c Daily Bibly Study Suggestions

 

 

2.d Prayer Requests
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2.e Reflections on the local church 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 


