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Introduction  
 
There is a palpable tension evident in the juxtaposition of “virtual religions” with “real lives.” 
What might a virtual religion look like? In the twenty-first century the phrase “virtual reality” is 
understood to refer to simulated environments created by software in which people using special 
equipment interact with other people and computer-generated entities, both in game situations 
and in more open-ended “virtual worlds.” It is undeniable that there are religions operating in 
cyberspace, examples of which are the Amaterasu Omikami Grand Shinto Shrine and the 
Mormon Meeting Hall found in the online virtual world Second Life (Stagg and Farley 2011). 
Online ritual workings by Pagan covens and virtual pilgrimages to Christian shrines are 
accessible via Google, and there are religions that are primarily online communities, lacking 
formal structures in the so-called meat world (assumed to be the site of the “real lives” of the 
participants). Yet it is doubtful that these can be neatly classified as “virtual religions,” just as it 
is increasingly hard to disentangle offline from online lives. This chapter discusses a particular 
grouping of religions that emerged starting in the late 1950s and are based on existing fictions or 
inventions of the founders, which have been termed “invented religions” (Cusack 2010). It is 
argued that invented religions and Posthumanism reject both Judeo-Christian religion and 
Enlightenment rationalism, and point toward an undifferentiated reality, not composed of binary 
opposites, that is best approached by partial, open-ended theories and methods. (In this chapter 
the terms Humanism, Transhumanism, and Posthumanism are capitalized as being akin to 
religions, but transhuman and posthuman are lowercased as being general adjectives). 
 
Common Assumptions about Religion 
 
When religions are studied in schools and universities or commented on in the media, certain 
underlying assumptions are almost always detectable, although they are rarely challenged. 
Religions have been part of human culture since the prehistoric era. Therefore, the popular 
perception is that religions are ancient, serious, ancestral, and address profound questions of 
human existence: Who created the world? How did human beings originate? Why do suffering, 
sickness, and death occur? What happens after death? Distinctions are frequently made between 
different types of religions, too. The world religions (Judaism, Christianity, Islam, Hinduism, and 
Buddhism), which have sacred texts and formal institutions, are used as a yardstick against 
which to judge other religions and find them lacking some key quality; for example, new 
religions (which are not ancient) and indigenous religions (which tend to lack institutions and to 
be orally transmitted) are often denied the status of real religion (Owen 2011). 
 
The reason for the dominance of the world religions lies in history. When Europeans explored 
and settled in the Americas, Africa, Asia, and the Pacific region, colonization was accompanied 
by the preaching of Christianity, the religion of Europe, which the colonizers believed was 
uniquely true. Indigenous peoples were conquered and dispossessed of their lands to varying 



degrees, and their religions were downgraded to “traditions” or “customs.” Indigenous peoples 
were made to accept Christianity and in some cases lived on missions or reservations 
administered by Christian clergy. Judaism had always been recognized as the antecedent religion 
of Christianity, and Islam, the third Abrahamic monotheism, as a subsequent heresy or divergent 
tradition. The experience of medieval Christendom was that Jews were reluctant to convert to 
Christianity and that Islamic and Christian armies frequently clashed. The three monotheisms 
were therefore seen as separate yet genealogically connected (Neusner 2006). Hinduism and 
Buddhism later were admitted to the world religions category as their adherents did not, in the 
main, convert to Christianity, and both religions had a textual tradition and educated clergy, 
which enabled them to resist Christian missions. On occasion the world religions classification is 
extended to include other, smaller religions with texts and institutions, such as Sikhism and 
Zoroastrianism (Owen 2011). 
 
New religions also do not fit the world religions model. In the West, new religions began to 
appear in the nineteenth century. Prior to that, most new religious manifestations were classified 
as heresy by the Christian churches, and those who adopted these new beliefs and practices were 
persecuted or killed. The Enlightenment, an intellectual and cultural movement of the eighteenth 
century, changed attitudes to religion and the maintenance of orthodoxy. The Enlightenment 
stressed the importance of human reason in providing reliable knowledge about the world and 
opposed—as being tyrannical—authorities such as religion and monarchy, advocating instead 
rational thought, empirical investigation, and participatory democracy (Zagorin 2003). The 
Enlightenment did not intend to form or encourage the formation of new religions, as it espoused 
scientific criteria for knowledge. However, the loss of power by the institutional churches 
enabled new religions to emerge. In 1830 Joseph Smith (1805–1844) founded the Church of 
Jesus Christ of Latter-Day Saints (Mormons), Spiritualism began in the late 1840s in upstate 
New York when teenagers Margaret (1833–1893) and Kate (1837–1892) Fox claimed to be able 
to interpret rappings from the spirits, and Russian Helena Petrovna Blavatsky (1831–1891) and 
American Henry Steel Olcott (1832–1907) founded the Theosophical Society in New York in 
1875. This was a revolutionary change, in that the supply of religions from which people could 
choose became far greater; the market domination of mainline Christian churches had come to an 
end (Finke and Iannaccone 1993). 
 
The mid-twentieth century was the next important era for the emergence of new religions. In the 
1950s UFO and alien-based religions, including the Church of Scientology (1953) and the 
Aetherius Society (1954), were established, as was the first true “invented religion,” 
Discordianism, which was started by Greg Hill and Kerry Thornley in 1957. In the 1960s 
religious and spiritual teachers from Asia traveled to the West and founded new versions of old 
religions, such as the International Society for Krishna Consciousness and Transcendental 
Meditation, both of which were Hindu offshoots, and the Friends of the Western Buddhist Order 
(later known as the Triratna Buddhist Community). A second, and more famous, religion based 
on fiction, the Church of All Worlds, was founded in 1962 by college students Tim Zell and 
Lance Christie, after they had read Robert A. Heinlein’s Stranger in a Strange Land (1961) and 
decided to create the fictional Church of All Worlds from the novel in the “real” world (Cusack 
2010). The Church of All Worlds went on to meld ritual practices from Heinlein’s novel with 
modern Pagan practices and ecological beliefs, and it continues to be a force in twenty-first-
century alternative religion.  Since approximately 2000 there has been a flurry of such religions, 



including Jediism, Matrixism, and Dudeism (all based on films), the Church of the Flying 
Spaghetti Monster, and the Missionary Church of Kopimism. Prior to this millennial period of 
innovation, the only significant invented religion that was founded after Discordianism and the 
Church of All Worlds was the Church of the SubGenius, founded in Dallas, Texas in 1979. This 
is often viewed as a Discordian offshoot, as the two religions have some prominent members in 
common (like Robert Anton Wilson), and they share an anarchic sense of humour, a focus on 
conspiracy narratives, and a wholesale rejection of wage slavery and consumer capitalism 
(Cusack 2010). 
 
This chapter examines religions based on fictional narratives, such as films and science fiction 
novels, and argues that they constitute a new trend in human religiosity. Such “invented” or 
“fiction-based” religions overturn expectations of “real” religions in several ways. First, they 
violate the assumption that religions refer to real entities and worlds beyond the material 
universe (God, gods, angels, Satan, demons, djinn, avatars, heaven, hell, and so on) and that 
these entities and other worlds significantly affect the actual lives of human beings. Second, they 
violate the expectation that prophets and spiritual teachers will have revelations from the divine 
realm that are serious and treated reverently. Third, invented religions are a form of bricolage: 
explicit mash-ups of popular culture, elements of existing religions, jokes, political and social 
commentary, and so on (Cusack 2010). This eclectic mix of sources upsets the assumption that 
religions are unique and original and not crafted from acknowledged sources. Studying religions 
that openly advertise their invention not only enriches knowledge about traditional religions but 
also sheds light on how science fiction speculations and new technologies inform religious belief 
and practice. 
 
This chapter proposes three ways that these new religions relate to posthumanist challenges to 
prevailing epistemologies and modes of being. First, the shift from the secular to the postsecular 
that is posited by some religious studies scholars coincides historically with the emergence of 
Posthumanism, and thus there are certain shared features that can be identified between the 
religious and spiritual trends of that era and posthumanist thought, such as a debt to the 
speculative literary and filmic genres of science fiction and fantasy. Second, posthumanist 
discourses insist that the binaries that have dominated philosophy to the present day, such as 
male/female, white/black, human/animal and spiritual/material, are dissolved when the horizon 
of the human (or the Anthropocene) is rejected (Haraway 2015). Third, Posthumanism itself can 
be viewed as a new mythological form that radically repositions human beings in the cosmos and 
tells a new metaphysical story (Valera and Tambone 2014). This is a project that is important to 
some invented religions, in particular the Church of All Worlds, Discordianism, and the Church 
of the SubGenius. 
 
Religion, Transhumanism, Posthumanism, and Postsecularity 
 
 Posthumanism is a neologism that emerged in the 1970s. The term posthuman was first defined 
by Thomas Blount in 1656 as “following or to come, that shall be” (quoted in Krueger 2005, 78). 
Ihab Hassan first used Posthumanism in 1977 to refer to a philosophical position that rejected 
Humanism and moved beyond the human standpoint. Posthumanist ideas were popular in 
literary, artistic, and computing subcultures at that time. Over forty years later, the posthuman 
and the transhuman have made the transition from science fiction and the arts to science and 



technology; both are identified with research in the fields of nanotechnology, robotics, artificial 
intelligence, and human genetic improvement. Philosopher Francesca Ferrando draws a sharp 
distinction between the transhuman and Transhumanism, with its core vision of human 
enhancement by means of science and technology, and the posthuman and Posthumanism, with 
its “radical onto-existential re-signification of the notion of the human” (2013, 27). At first 
glance, religion has a straightforward relationship with Transhumanism, in that historically the 
world religions have insisted on the flawed nature of human life in the material world and have 
proposed a range of perfected lives in other worlds that are preferable. Human beings are 
defective, but through significant personal effort and religious discipline they may attain elevated 
states, such as nirvana, moksha, sainthood, and the like (Sharot 2001). In theological terms the 
transhumanist vision is not the same type of overcoming or going beyond fundamental this-
worldly conditions as salvation in Christianity; Ronald Cole-Turner pithily insists that 
transhumanists view technology as the agent of salvation, whereas for Christians the agent of 
salvation is “grace, the undeserved goodness of God who gives life and wholeness to the 
creation” (2015, 150). 
 
Scholarly and popular attitudes about religion have changed radically since 1960, and many 
religions now exist that connect with the Transhumanist vision of humans enhanced by 
technological means. The Mormon Transhumanist Association, founded in 2006, connects 
Joseph Smith’s ideas about resurrection and humans becoming godlike to modern technological 
optimization and overcoming death. UFO and alien-based religions, for example, generally claim 
that human beings were created by extraterrestrials. These beings had both advanced scientific 
knowledge and spiritual wisdom and set up Earth as a kind of laboratory in which humanity can 
progress. The final apotheosis of those individuals selected by the aliens for a perfected afterlife 
is dependent on extraterrestrial intervention. Thus, thirty-nine members of Heaven’s Gate, 
founded by Marshall Herff Applewhite (1931–1997) and Bonnie Lu Nettles (1927–1985), 
committed suicide in March 1997 in Rancho Santa Fe, California. They believed they would 
board a spaceship, the presence of which was concealed by the Hale-Bopp Comet, and ascend to 
the Next Level (Cusack 2015a). In this particular alien-based religion the Christian idea of the 
“rapture,” in which the saved are gathered up to heaven, was translated into a technological 
rescue in a UFO. The Raelians, founded in France by Claude Vorilhon (1946–) in 1973, posit 
aliens who visit Earth regularly and assert that great religious leaders such as Moses, Jesus, 
Buddha, Muhammad, Confucius, and Rael (as Vorilhon is known) are alien-human hybrids, born 
of human mothers and extraterrestrial fathers. Rael interprets the Bible as chronicling the visits 
of the aliens to Earth; ignorant humans thought these were divine interventions (Cusack 2015a). 
In these new religions the preeminent value accorded to the human in Enlightenment thought is 
rejected; Heaven’s Gate and the Raelians view humanity as limited and inferior to the aliens, as 
humanity is inferior to God in Christianity. 
 
The eighteenth-century Enlightenment rejected the religious worldview; in the empirical, 
rational, and scientific worldview it promulgated, humanity was celebrated as the highest form of 
existence, and human reason displaced divine wisdom. Through the nineteenth and twentieth 
centuries religious institutions lost power, as the state, communities, and individuals entered a 
secularized phase in which religion was characterized by personal choice in private life, with a 
diminished public role. Humanism, a philosophical position that saw humans as the measure of 
all things, dominated the modern era. This elevation of the human and diminution of the divine 



have been assumed to be progressive and inevitable. Since the 1970s, however, scholars such as 
Daniel Bell (1978) have argued that religion and spirituality are resurgent—what Bell terms “the 
return of the sacred.” This return is evident, it is claimed, in the plethora of new religions and 
spiritualities that have emerged since the countercultural 1960s, and in the West cultural 
commentators speak of postsecularity and the postsecular. Where the secular was associated with 
modernity, there are obvious links between the postsecular and postmodernity; as is the case in 
architecture, the order and functionalism of modern institutional religion (which bears a strong 
resemblance to governments and corporations) have given way to eclecticism and the blending 
of concepts and aesthetics from many existing religions with art, fiction, film, and other popular 
cultural forms. Activities that originated in religion, such as meditation and yoga, are now done 
by many for health or therapeutic reasons; activities that were secular, such as working out at the 
gym and going to the cinema, have become sacred to many in the developed world (Partridge 
2004–2005). 
 
Most of these new spiritual forms stop short of establishing religions, in that they are radically 
individual and those involved do not consider establishing a formal church or other religious 
institution to be necessary. In some cases, however, that has occurred. The phenomenon of 
fandoms, for example, may be entirely secular and pursued for entertainment and social reasons; 
but it may take on spiritual overtones and be involved in identity formation for some individuals 
and groups. In extreme cases it results in religions such as the First Presleyterian Church of Elvis 
the Divine, Iglesia Maradoniana, and Haruhiism, respectively devoted to real-world rock singer 
Elvis Presley (1935–1977), the Argentine football star Diego Maradona (1960–) and the fictional 
anime character Haruhi Suzumiya (Rigby 2001; Buljan 2017). The first two fictionalize and 
divinize real people, whereas the third makes a reality of a fictional person. 
 
Invented religions are of broadly two types. The first takes an existing text and forms a religion 
that is based on, or draws on, that fiction. The Church of All Worlds, Jediism (based on George 
Lucas’s Star Wars films), Dudeism (based on the Coen Brothers’ The Big Lebowski), Matrixism 
(based on the Wachowskis’ Matrix trilogy), and Haruhiism fit this category. The second group 
includes religions where the founders themselves wrote the fictional text(s) to which the group 
refers. In Discordianism, mentioned above, Hill and Thornley wrote Principia Discordia, the 
subcultural scripture, and in the Church of the SubGenius, cofounder Ivan Stang has produced a 
stream of “scriptures,” including The Book of the SubGenius (1983) and Revelation X: The 
“Bob” Apocryphon (1994). Bobby Henderson (1980–), founder of the Church of the Flying 
Spaghetti Monster, published The Gospel of the Flying Spaghetti Monster (2006) (Cusack 2010). 
All these can be considered postmodern religions, or at least to exhibit certain postmodern 
features, such as extreme eclecticism and the collapse of high and low cultures, and many are 
primarily Internet mediated, with virtual communities replacing “meat-world” interactions. 
 
The Mythic Imagination: Posthumanism and Invented Religions 
 
For traditional peoples of faith there is no bridge between the eternal truths of religion and the 
ephemeral products of human beings. The world religions all consider the sacred and the profane 
to be separate: sacredness is associated with the divine, the spiritual world, eternal verities, and 
ultimate states; the profane is the realm of the human, the mundane, the material, and transitory 
existence. The academic study of religion, in contrast, emphasizes that religions are human 



cultural products and that the elaborate metaphysical worldviews espoused by religions are 
creations of the imagination (Hanegraaff 2017). In this perspective no significant distinction 
exists between the fictional characters and imagined worlds of science fiction and the angels, 
gods, demons, heavens, and hells found in religious texts. Narrative is at the core of both genres; 
it is worth remembering that scriptura in Latin merely means “writings” and that the term 
scripture took on religious dimensions in the Middle Ages when literacy was largely the preserve 
of the Christian clergy. Humans have always structured knowledge in narratives, and in 
modernity widespread literacy has multiplied the available narratives that people can draw on to 
construct their personal and communal identity and to structure a meaningful life. 
 
The roots of contemporary modes of identity formation and meaning making lie in the eighteenth 
century: the novel replaced religious literature as the preferred entertainment of the middle 
classes; the Industrial Revolution created a myriad of new consumer goods that activated a cycle 
of wanting and getting that continues to the present; and the Romantic movement countered the 
Enlightenment claim of the superiority of human reason by emphasizing the importance of 
emotion. These social transformations stimulated individualism and weakened authority 
structures, including the church and the family, as people imaginatively inserted themselves in 
the plots of novels, yearned to marry for love, and questioned the inherited values of the 
Christian West (Campbell 2005). In the two centuries since 1800 these processes speeded up: 
scientific and technological discoveries, increases in the standard of living, higher levels of 
education, and a proliferation of entertainments (fashion, popular music, film, televisions, games, 
computers, and so on) emerged. All served to strengthen consumerism and individualism and to 
weaken sources of authority such as religion and science. Experimentation became the norm, and 
from the 1950s on, the imaginations of young people who were disillusioned with the inherited 
religious and social expectations in the West gave birth to an entirely new form of religion—
fiction based or invented and reflective of the founders’ personal quest for meaning. 
 
Hill and Thornley made no secret of the fact that Discordianism, in which the Greek goddess of 
strife and chaos, Eris, was worshipped, began as a parody of religion. From its origin in an all-
night bowling alley in 1957, the religion developed further in the mid-1960s when the first 
edition of Principia Discordia was written. In the late 1970s Margot Adler interviewed Hill for 
her pioneering Drawing Down the Moon: Witches, Druids, Goddess-Worshippers, and Other 
Pagans in America Today (1979).Hill told Adler the following: 

I started out with the idea that all gods are an illusion. By the end I had learned that it’s 
up to you to decide whether gods exist, and if you take a goddess of confusion seriously, 
it will send you through as profound and valid a metaphysical trip as taking a god such as 
Yahweh seriously. The trip will be different, but they will both be transcendental (Adler 
1986, 335). 

Discordianism emphasizes that chaos is the matrix from which all emerges and that oppositions 
such as order/disorder are illusory. Thus it is irrelevant whether Discordianism is a real religion 
or a fake religion, or whether individual Discordians are sincere or adopt the identity as a joke. 
Monism (the philosophical position that all can be explained in terms of a single underlying 
principle or reality) is Eastern in origin but has made significant inroads into the West since the 
1950s, as Western people have gradually abandoned the Christian worldview (one God, one life, 
postmortem reward and punishment, and clear distinctions between God and the world and 
between humans and all other creatures). This monistic viewpoint is mirrored in Donna 



Haraway’s light-hearted positing of a “Cthulhucene” as the epoch that follows the Anthropocene, 
and her gentle insistence that “I am a compost-ist, not a posthuman-ist: we are all compost not 
posthuman … The edge of extinction is not just a metaphor; system collapse is not a thriller. Ask 
any refugee of any species” (Haraway 2015, 161). Cthulhu, a fictional monster created by horror 
author H. P. Lovecraft (1890-1937), is embraced as a divinity within the Discordian lineage of 
invented religions (Cusack 2010). 
 
In the 1970s the Church of All Worlds embraced an ecotheological position after Tim Zell had a 
vision of Earth as the goddess Gaia, a sentient being in which all of creation was interconnected. 
Zell and Lance Christie held environmental concerns since their student days when they founded 
their church, and the emphasis on the sacredness of water in Heinlein’s Stranger in a Strange 
Land was important to them, with “water sharing” becoming a key religious practice. Their path 
to the recognition of the interdependence of all was quite different from that of Thornley and 
Hill: it involved communal living in rural areas; immersion in classical mythology, with its gods 
of woods and rivers; and the impact of scientific research as diverse as the images of Earth taken 
from outer space and publications such as Rachel Carson’s Silent Spring (1962), which drew 
attention to the extinction of species and damage to the natural environment (Cusack 2010). 
Thus, Zell and Christie’s path was Western rather than Eastern and accorded greater value to 
science than that of Thornley and Hill. Yet there are deep connections between the worldviews 
of these invented religions, both of which were nurtured in the counterculture of the 1960s. Both 
were exercises in the creation of new myths, myths in which distinctions between humans and 
nature were diminished and the unity of all things was emphasized. 
 
Posthumanism has strong resemblances to both the Discordian and Church of All Worlds 
challenges to Western ontologies. Posthumanism explicitly rejects anthropocentrism and 
vigorously asserts the nonhuman as possessing the status of being and also values it as a source 
of knowledge. The posthuman incorporates all entities in the universe: from “natural” plant and 
animal life to what is usually thought to be inanimate matter; to artificial intelligence, 
extraterrestrials, and subatomic particles; to hypothetical and fictional beings (Ferrando 2012). 
This position rejects the Judeo-Christian privileging of the human as uniquely capable and being 
chosen by God, as well as the Enlightenment celebration of reason, in part because both have 
resulted in the domination and exploitation of all that is “other” to the (Western) human, 
including the natural world, the realms of fantasy and imagination, and other (non-Western) 
humans. Posthumanism can be understood as a re-visioning of ethics and aesthetics, in which 
“hegemonic essentialism” is ousted along with its binary opposite, “resistant essentialism,” in 
favor of a dynamism that welcomes methodological pluralism and openness “to unknown 
possibilities” (Ferrando 2012, 15). Hill’s description of his journey with Eris from parody to 
transformative encounter perfectly fits this valorization of partial knowledge, playful 
explorations, and unexpected discoveries. 
 
The Power of Narrative 
 
The retreat of institutional Christianity since the mid-twentieth century points to the fact that 
increasing numbers of Western people no longer find its narrative either attractive or persuasive. 
The growth of religions based on fictions points to other narratives taking on the functions of 
meaning provision in an eclectic, consumerist, individualist, and subjective late modern or 



postmodern world. Between the foundation of Discordianism in 1957 and the Church of All 
Worlds in 1962 and the beginning of the twenty-first century, the conditions for the development 
of invented religions became more propitious. The 1960s and 1970s were characterized by rapid 
progressive secularization and the adoption of Eastern religions or elements of the Eastern 
worldview by a significant minority, as well as by the growth of subcultures focused on 
computing, science fiction, and other niche interests, which often intersected with both fringe 
religions, such as UFO movements, and fringe science. In 1979 the Church of the SubGenius 
was founded in Dallas, Texas, by the Reverend Ivan Stang (1953–; born Douglass St. Clair 
Smith), Philo Drummond, and Dr. X (born Monte Dhooge). In the same year the SubGenius 
Pamphlet #1 (also titled The World Ends Tomorrow and You May Die!) was published. The 
Church of the SubGenius is often classified as a Discordian offshoot; the two share an anarchic 
sense of humor, a belief in “the Conspiracy,” the need to awaken or become enlightened, 
“scriptures” that employ the cut-and-paste technique of zines, and the use of fictions and popular 
culture motifs that are attractive to potential members (Cusack 2015b). 
 
The mythology of the Church of the SubGenius is very complex, involving extraterrestrials and 
spacecraft; the genetic engineering of the SubGenii (a mutant race, part-human and part-Yeti); 
the salesman messiah J. R. “Bob” Dobbs’s ability to die and be regenerated many times; the 
vengeful god Jehovah-1, whose evil purpose is to deprive people of “Slack”; H. P. Lovecraft’s 
Elder Gods and their robot agents the Watchers, who manifest as flying saucers; the Conspiracy, 
which seeks to control everyone; the lost civilization of Atlantis and its Yeti citizens; the alien 
race of Xists, who created the Yetis and who will arrive in spacecraft to save their descendants 
the SubGenii; and the power of “Slack,” the quality of living well while doing nothing. The main 
connection between this invented religion and Posthumanism is the scorn in which humans are 
held. SubGenii are superior as they have Yeti genes; they will become OverMen or 
UberFemmes, a state allegedly achieved to date only by Philo Drummond, when the Xists’ 
spacecraft arrive. Humans will not be saved, and the Church of the SubGenius “recommends 
using two weapons, drugs and abortion (permissible up to the age of 50) to rid the world of 
pointless, negative people” (Cusack 2010, 89). There is a similarity here with the posthumanist 
desire to eradicate humanist and human-centered positions, in that SubGenii are superior to 
ordinary humans, but links between the Church of the SubGenius and Posthumanism are tenuous 
at best. 
 
Around the year 2000 there was significant growth among invented religions. The original Star 
Wars trilogy of George Lucas had always attracted devoted fans, and in 2001 Jediism emerged as 
a religion based on these films. In 2004 the fully digital religion of Matrixism was founded, 
based on the Wachowskis’ trilogy of Matrix films, and in 2005 Oliver Benjamin founded 
Dudeism (the Church of the Latter-Day Dude) based on the Coen Brothers’ cult film The Big 
Lebowski (1998). These religions based on films are quite different from the older, invented 
religions discussed above. Jediism is a strongly ethical faith with real-world and online 
institutions, a prominent example being the Temple of the Jedi Order, founded by Brother John 
and having the status of an international ministry and registered nonprofit organization in the 
United States (Cusack 2010). Matrixism was a short-lived phenomenon that endures thanks to 
the online reproduction of the original website, preaching “belief in the prophecy of The One . . . 
acceptance of the use of psychedelics as a sacrament; acceptance of the semi-subjective 
multilayered nature of reality; and adherence to . . . one or more of the world’s religions until 



such time as The One returns” (Jordison 2005, 128). Dudeism is also explicitly ethical, although 
its relaxed and gently humorous tone and debt to a film that is not science fiction or fantasy, but 
rather a type of comedic magic realism, distinguish it from the majority of such fiction-based 
religions. 
 
The Church of the Flying Spaghetti Monster and the Missionary Church of Kopimism continue 
the tradition of anarchic protest and countercultural criticism of mainstream lifestyle choices. 
Bobby Henderson founded the Church of the Flying Spaghetti Monster in 2005 to protest against 
intelligent design (a type of creationism advocated by Biblical literalists) in Kansas schools. He 
is not religious and did not intend it to become a religion; this has taken place among people who 
find Henderson’s humorous narrative of pirates, global warming, and heaven containing strippers 
and a beer volcano, as well as other memorable motifs, meaningful for them (Cusack 2010). The 
Missionary Church of Kopimism, founded by Isak Gerson in Sweden in 2010, is a body that 
posits that knowledge is sacred and the sharing of knowledge is sacred, and is thus an 
anticopyright group. This new religion is intimately connected to the Internet and may be 
considered a fully digital religion, like Matrixism. Yet it is difficult to connect Kopimism to 
posthumanist ideas in specific ways; a broad rejection of copyright law as a human-made 
obstacle is one link that can be made. The flow of information, for Gerson, is akin to the 
monistic underlying reality of Eastern religions, and human access to information is viewed as 
optimization via technological means. 
 
The historical coincidence of Posthumanism emerging in the 1970s, a decade in which the older 
invented religions (Discordianism and the Church of All Worlds) were becoming more 
established and the Church of the SubGenius was founded, extends to the conditions under 
which both Posthumanism and invented religions have become more propitious in the decades 
since the 1970s, in part because of the “pick-and-mix” methods underlying postmodernism, as 
well as the fragmentation of culture into smaller, discontinuous subcultures. In the twenty-first 
century invented religions and Posthumanism have flourished, as the metanarratives that would 
outlaw both as fringe and irrational have lost power. Adherents of invented religions and 
academic proponents of Posthumanism are deeply engaged in the creation of a new mythology to 
take humanity into an uncertain future (Valera and Tambone 2014). The pictures of the future 
that both groups offer are indebted to science fiction and require the use of the human 
imagination to go beyond old, and possibly no longer relevant, stories and to replace them with 
attractive and relevant myths for the new kind of life that humanity must prepare for. The overall 
tenor of these emergent science fiction based mythologies is not positive, and in the narratives of 
Discordianism, the Church of All Worlds, and the Church of the SubGenius humanity definitely 
loses its central place in the universe, which notions of undifferentiated oneness being preferred. 
This has resemblances to the posthuman futures imagined by mathematical physicist Frank 
Tipler (b. 1947), in which biological humans do not survive the death of the sun (Krueger 2005), 
and other visions in which artificial intelligence (AI) or the uploading of human consciousness to 
computer circuitry constitutes the posthuman condition (Sandu 2015)  
 
This chapter has considered a range of invented religions, which are defined as those religions 
that emerged from the 1950s onward and which openly admit to having been based on fictional 
texts or on texts that were written by founders who explicitly denied divine inspiration. These 
groups included Discordianism (1957), the Church of All Worlds (1962), the Church of the 



SubGenius (1979), and the newer movements based on films such as Jediism (2001), Matrixism 
(2004), and Dudeism (2005). These religions have violated the expectations of religion as 
historically understood, while also rejecting Enlightenment rationalism. All have used the 
Internet to a considerable extent to promote their ideas, and all offer some evidence for the limits 
of secularization or even for the “return of the sacred” (Bell 1978). These religions have certain 
resemblances to Transhumanism and Posthumanism. First, there is a historical coincidence of 
invented religions and these newer philosophical movements that advocate the abandonment of 
the human as the yardstick against which all is judged, while also advocating openness to 
optimization via technology (Transhumanism) and openness to other ontologies and knowledges 
(Posthumanism). Second, the two have a common genealogy in science fiction and in modes of 
thought that collapse or eradicate previous givens, such as binary opposites and a preference for 
the existing over the only imagined. Third, both invented religions and trans/posthumanist 
thought are engaged in the business of creating new mythologies for future humans (and perhaps 
nonhumans). 
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