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Abstract

This article analyses the tradwife phenomenon through Alexandra Deem’s
volume The Tradwife Revolution: An Ethnography of Trad Futurism on
Social Media. Drawing on an ethnographic investigation of online trad
communities, the author demonstrates that tradwives are not a passing so-
cial media trend, but represent a deeper transformation of contemporary
sensibility, defined through the category of #rad futurism: an approach
in which the recovery of the past serves to redesign an alternative future,
capable of responding to the contradictions of neoliberalism. By skillfully
exploiting algorithmic logics and an apparently reassuring visual and verbal
thetoric, these influencers promote a reactionary, antifeminist, and racist
ideology. Rather than dismantling the logics of capitalism, tradwives in-
tensify its mechanisms of exploitation, ultimately reproducing the very dy-
namics from which they claim to be fleeing.

Abstract (Italiano)

Il saggio analizza il fenomeno delle zradwives attraverso il volume The
Tradwife Revolution: An Ethnography of Trad Futurism on Social Media di
Alexandra Deem. Basandosi su un’indagine etnografica delle comunita “trad
“online, I'autrice dimostra come le tradwives non siano un fenomeno social
passeggero, ma rappresentino una trasformazione pitt profonda della sensi-
bilith contemporanea, definita attraverso la categoria di “trad futurism”: un
approccio in cui il recupero del passato ¢ funzionale a riprogettare un fu-
turo alternativo, capace di rispondere alle contraddizioni del neoliberismo.
Sfruttando abilmente le logiche algoritmiche e una retorica visiva e verbale
apparentemente rassicurante, queste influencer veicolano un’ideologia rea-
zionaria, antifemminista e razzista. Anziché scardinare le logiche del capitali-
smo, le “tradwives” ne esasperano i meccanismi di sfruttamento, finendo per
riprodurre le stesse dinamiche da cui dichiarano di fuggire.
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Tradwives have come to represent a fully-fledged social trend. In the
United States, a significant number of women belonging to the Millennial
and Gen Z generations have chosen to promote, through the hashtag
#tradwife on social media platforms, a traditional lifestyle, while distanc-
ing themselves from the values of liberal and progressive feminism, which
they hold responsible for estranging women from their most authentic
avenues of self-fulfilment. Although the phenomenon originated in the
United States, its base of supporters has recently broadened to include
women from various European countries and other regions worldwide.
At the centre of their discourse lies a straightforward message: women’s
happiness resides in the traditional division of gender roles, and therefore
in wifely submission, motherhood, and domestic care.

The success of the tradwife phenomenon has attracted considerable
scholarly attention, as researchers have sought to determine whether,
beneath its reassuring visual and verbal rhetoric grounded in the domes-
tic aesthetics of the 1950s and the 1960s, a precise political and ideolog-
ical strategy may be concealed.

It is within this framework that the volume 7he Tradwife Revolution:
An Ethnography of Trad Futurism on Social Media situates itself. In this
work, the author Alexandra Deem analyses the phenomenon through
an ethnographic investigation of online trad communities—drawing
on the observation of Instagram, Twitter, and YouTube profiles, as well
as a series of interviews with some of these influencers—and seeks to
understand how women from profoundly different socioeconomic and
cultural backgrounds come to share rigid gender models and the con-
viction that what is commonly referred to as feminism prevents them
from expressing their authentic nature. The central argument of this
volume is that the tradwife phenomenon cannot be interpreted as a
mere return to the past. According to Deem, this imaginary expresses
instead a deeper transformation in contemporary sensibility, which she
conceptualises through the category of “trad futurism”: an approach in
which the recuperation of the past serves the purpose of redesigning an
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alternative future, capable of responding to the uncertainties of the pres-
ent and to the crises produced by neoliberalism. To trace the origins of
the phenomenon, Deem reconstructs the history of the term tradwife
and its media evolution across three principal moments. The first phase
began in 2016 and coincided with the build-up to the United States
presidential election on the anonymous and lightly moderated digital
platforms 4chan and Reddit, where the term trad initially appeared as
the subject of provocative memes and simultaneously became a label
for women who do not identify with the neoliberal system. The sec-
ond phase can be situated in 2018 and shifts to Instagram and YouTube,
witnessing the rise of influencers such as the American Caitlin Huber,
known as Mrs. Midwest, and the British Alena Pettitt, who contrib-
ute to aestheticising and depoliticising the term, notwithstanding its
explicitly anti-feminist implications. The most recent phase began in
2022, when tradwives achieved mass popularity on TikTok, led by in-
fluencers with millions of followers, such as Hannah Neeleman, known
as Ballerina Farm, and Nara Smith (Deem, 2026: 4).

Beyond its media evolution, this trend should be interpreted as a
widespread sensibility rather than a homogeneous movement, given
that the individual motivations and profiles of users within trad net-
works appear extremely heterogeneous. Within their communities, at
least three distinct typologies can be identified, defined by the aesthetic
choices of content creators. The Nostalgic Tradwife embraces a hyper-
feminine and nostalgic aesthetic, frequently inspired by the iconogra-
phy of the 1950s, and in her content elevates domestic labour into a
moral obligation. The second typology is that of the Former Feminists,
women who express open resentment towards gender equality and fem-
inism, holding that emancipation has estranged men and women from
their biologically determined roles. Finally, zhe Southern Belle recuper-
ates and modernises the hyper-traditional aesthetic historically associat-
ed with the nineteenth-century imagery of the landed aristocracy of the
American South (Bower, 2025: 1040-1046).

If, on the level of aesthetic choices, tradwives do not constitute a ho-
mogeneous group, their political objective appears coherent. This phe-
nomenon enjoys support within conservative circles, including figures
such as J.D. Vance, Vice President of the United States, and Erika Kirk,
CEO of Turning Point USA and widow of Charlie Kirk—and draws

upon a communicative network comprising magazines and podcasts
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aimed at a female conservative audience, among them Evie and The
Conservatenr (Goldberg, 2025; Proctor, 2022: 9-10). This ecosystem is
furthermore connected to the manosphere, the male online communi-
ties that developed primarily on Reddit, united by the conviction that
contemporary society discriminates against men and characterised by
the promotion of misogynistic ideas. Tradwives occupy a place within
this broader galaxy, yet their rhetoric renders the same arguments more
palatable to a female audience. The distinction between the two com-
munities lies in their target audience and recruitment strategy: whereas
the manosphere appears primarily oriented towards an adolescent audi-
ence, tradwives address women of university age or at the threshold of
their professional lives, secking to persuade them to abandon academic
or career trajectories in favor of domestic life (Rempel and Hannan,
2026:3-4).

Tradwives are deeply intertwined with the nature and algorithmic
logic of digital platforms. Deem nevertheless invites readers to move
beyond the notion that tradwives are mere influencers or passive sub-
jects manipulated by the abundant misinformation circulating online.
On the contrary, the author describes them as astute and digitally aware
users: they are thoroughly familiar with the mechanisms of information
overload, the inability of users to process the excessive volume of infor-
mation to which they are exposed and know how to navigate the digital
space effectively (Deem, 2026: 66). Tradwives intercept women’s sense
of dissatisfaction, convince them that they are victims of the neoliberal
system, and offer the choice of tradition as an authentic form of rebel-
lion against mainstream feminism. Unlike the manosphere, the success
of this narrative rests on the rejection of aggressive and violent tones,
instead leveraging positive emotions: disillusionment becomes the im-
petus for a new sense of well-being, and traditionalism is reframed as an
expression of free choice. Through the slogan “feminine, not feminist’,
tradwives invert the rhetoric of mainstream feminism, accusing it of
constituting the new dominant and oppressive power. Drawing on the
notion that women are guided by instinct and emotion, they reassert
biological essentialism alongside the idea of divine order grounded in
Christian theology (Deem, 2026: 36).

These are not new themes: tradwives situate themselves within the
reactionary tradition of aggrieved antifeminism, whose roots extend
back to the antifeminist campaigns led by Phyllis Schlafly in the 1970s
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against the ratification of the Equal Rights Amendment, and to the
theories of Helen Andelin, author of Fascinating Womanhood (1963)
(Deem, 2026: 51). Tradwives claim to be politically neutral: many of
the women interviewed by the author described themselves as apolitical
or strongly opposed to extremism. They define their lifestyle as a “nat-
ural” and “biological” choice, employing terms that appear devoid of
political connotations but in fact carry a clear ideological provenance.
In this regard, Deem invokes the concept of metapolitics to describe the
strategy through which the radical right directly drives a cultural trans-
formation at the level of values, sensibilities, and everyday practices. A
woman who takes refuge in these communities to escape contemporary
uncertainty inevitably ends up blending aesthetic content, concealed
behind the narrative of domestic wellbeing, with extremist and con-
servative slogans (Deem, 2026: 44-49).

The choice of platforms is equally deliberate: tradwives show a
marked preference for Instagram, whereas Twitter (now X) is perceived
as a toxic, political, aggressive space dominated by masculine dynamics.
Scrolling through Instagram effectively camouflages ideology behind
aesthetics. A case in point is Charlotte, a tradwife who produces her
theoretical and political content on Twitter, takes screenshots of her
posts, and reposts them on Instagram, overlaying them onto reassuring
backgrounds such as rural landscapes (Deem, 2026: 86-87). Other
women, recognising the problematic associations of certain terms such
as “feminine” or “traditional,” have opted to adopt new ones, such as
“slow living” or “gentle living”, to maintain a broader appeal (Deem,
2026: 70). Through this process of recontextualization, topics con-
sidered unsuitable for women are aestheticized within the Instagram
environment, thereby neutralising potentially aggressive slogans and
rendering the reactionary ideal desirable.

This operation is further sustained by continuous and complex nego-
tiation between the public and private dimension. Away from the screen,
many of these women are isolated individuals who lack other women in
their immediate environment with whom to share the same interests; in
order to fill this void and feel part of an online family, they expose their
private lives on the internet. Rather than communities in the tradition-
al sense, trad networks are best understood as a shared sociotechnical
sensibility, aggregated under the hashtag #femininefamily (Deem, 2026:
82-83). Within these communities, however, online exposure is strictly



166 GLOBAL AGE 01/2026

governed by internal codes that compel users to “remain in their place”
One of the women interviewed speaks of a form of digital “social mod-
esty”: trad women must not express themselves on political topics or on
matters deemed to fall within the “masculine” domain, must not make a
spectacle of private suffering, and must refrain from excessive use of emoji
(Deem, 2026: 85). Thus, even the digital freedom championed by trad-
wives ultimately reveals itself to be an illusion.

In addition to addressing social isolation, these communities offer a
curative and therapeutic response to both personal and structural trau-
mas, a phenomenon that Deem terms “therapeutic pragmatism”. Users
share their stories, marked by professional burnout, eating disorders, so-
cial anxiety, or trauma stemming from dysfunctional family backgrounds
and divorce, testifying to how traditionalism has enabled them to recover
from the pressures of contemporary life. To counter the “cruel optimism”
promoted by contemporary feminism, they adopt a more cautious dis-
position, choosing to embrace a quieter and more modest life. The com-
pulsion to display and broadcast this rediscovered inner harmony, the
pursuit of contentedness understood as an affective state, becomes inter-
twined with digital content production. Through targeted social media
campaigns, such as the hashtag #RIPfeminism, trad influencers share their
personal transformation narratives, juxtaposing a progressive and de-
spondent past with a traditional and serene present, weaving together in-
dividualistic therapeutic logic with Christian themes of redemption and
the antifeminist rhetoric of the manosphere (Deem, 2026: 124-141).

As both Deem and other scholars concur, the origins of this sense
of precarity lies in the failure of the promises of capitalist freedom and
in the crisis of neoliberalism, which gave rise to the myth of the Gir/
Boss—the illusion that women can “have it all” by balancing a successful
career with family life—while the state has progressively dismantled the
welfare system, placing on women the burden of the “second shift”, a
term coined by Arlie Russell Hochschild to denote the “double working
day”, namely the domestic and care work performed after regular paid
working hours. This overload generates burnout, economic precarity,
and pervasive frustration. Tradwives insert themselves into this rupture
and offer the renunciation of professional life and exclusive devotion to
the domestic sphere as their solution (Deem, 2026: 95; Banet-Weiser
and Reins, 2026: 54-55; Richards, Jones and Trott, 2026: 103).
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However, as Deem observes, they do not do so passively like the
1950s housewives; rather, they

appropriate the lexicon of corporate and neoliberal culture, defining
themselves as “career homemakers”. The management of the household
is thus presented as a fully-fledged managerial enterprise (Deem, 2026:
95-96).

In this regard, the author introduces the category of the “digital
housewife” to describe the fusion of domestic and care work with
professional digital labour. Maintaining an Instagram or TikTok
profile, creating and editing videos, and responding to comments
demand advanced digital skill and considerable labour. The trad-
wife’s home is, in every practical respect, a production studio that
generates economic value. Rather than dismantling capitalist logic,
the phenomenon intensifies the mechanisms of exploitation. If cap-
italism has always relied upon women’s unpaid reproductive labour
within the domestic sphere to reduce welfare costs, trad influencers
play directly into the hands of the market. On the one hand, they
take on domestic work at no cost; on the other, they invest long
hours in producing digital content that generates profit and engage-
ment for the benefit of digital platforms. The income earned by trad-
wives through YouTube channels, online shops, or coaching courses
is framed as a modest “hobby” pursued out of passion, a discursive
strategy designed to preserve, at least at the rhetorical level, the ap-
pearance of traditional womanhood, while operating in practice as
entrepreneurs. Simultaneously, the husband’s income is constructed
as a biological and moral duty of provision (Deem, 2026: 114-115).

This contradiction is particularly evident in the case of the influenc-
er Sasha and her husband, who have established a coaching and busi-
ness consultancy specifically designed to teach aspiring tradwives how
to monetise their social media profiles and develop their personal brand
(Deem, 2026: 98). Tradwives are not external to the capitalist system;
on the contrary, they represent its most extreme expressions. By defin-
ing themselves as “momtrepreneurs’, they reproduce capitalistic logic
while simultaneously inverting the demands that drove the Wages for
Housework movement, promoted by activists of Marxist formation in
the 1970s, which challenged the ideal that domestic labour constituted
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a natural responsibility of women (Deem, 2026: 111). The capacity to
conceal these contradictions resides in the rhetorical efficacy of trad-
wives, which rests upon a sophisticated operation of semantic appropri-
ation: they take a cornerstone concept of modern feminism, such as free
choice, and divest it of its transformative value.

If feminism has established that emancipation is synonymous with
freedom of choice, then women are equally free to choose domestic
submission, economic dependency, and family life at the expense of
their careers. In this way, women’s activism and desire for autonomy
are not openly rejected, but rather mobilised to justify female political
passivity: freedom becomes the possibility of withdrawing from public
competition and waged labour. However, this free choice constitutes
a discursive device that progressively curtails women’s effective space
of freedom through two principal dynamics. On the one hand, there
operates a mechanism of intergenerational conditioning: the author
cites the case of an influencer who admitted that, should her daugh-
ter express a desire to pursue a career or attend university, she and her
husband would refuse to fund her studies to dissuade her, steering her
interests instead towards activities connected to domestic life—such as
private tutoring should she wish to teach, or naturopathy in place of the
medical profession. On the other hand, biological essentialism inter-
venes: tradwives invoke natural and emotional differences to argue that
domesticity is not the outcome of patriarchal coercion, but rather a nat-
ural choice inscribed in the biology of the species (Deem, 2026: 106).

Despite their efforts to promote an ostensibly universal message,
these communities simultaneously reveal profound racial differences.
This is illustrated by the case of African American tradwives. The choice
of domestic submission for Black women is narrated as the construction
of a restorative and revolutionary space that slavery historically deprived
them of. Many influencers argue that for a Black woman today, the choice
to become a homemaker constitutes an act of historical justice and heal-
ing in relation to the transgenerational traumas produced by slavery and
racism. Deem deconstructs this narrative and demonstrates how African
American tradwives fall into the same neoliberal trap as their white coun-
terparts, adopting a rigid “politics of respectability.” Many Black tradwife
communities actively promote the pursuit of hypergamous marriages,
with wealthy, predominantly White men, as a means of upward social
mobility, thereby accepting and reproducing existing class and racial



TREMBLE!, TREMBLE!: THE TRADWIVES ARE COMING 169

hierarchies. Furthermore, a pronounced form of cultural blame-shifting
emerges: through their content, some African American women enact an
internal fracture within the Black community itself, moralistically divid-
ing it between those who are said to exhibit a “victim mentality”—that
is, those who challenge systemic racism—and a self-emancipated Black
elite that has understood social mobility to be achievable by engaging
in hobbies and practices typically associated with whiteness. In this way,
these women are deemed responsible for their own circumstances and no
longer attribute their difficulties to white privilege (Deem, 2026: 108).

The complex architecture described thus far does not exhaust itself in
the present but demonstrates how tradwives are determined to claim the
horizon of the future imaginary. Rejecting the progressive and post-femi-
nist slogan that “the future is female”, they counter it with a radical manifes-
to: “the future is the family” This ideal recalls what the scholar Lee Edelman
terms “reproductive futurism”: an ideological and political orientation in
which the figure of the child becomes the absolute, ideal, and unquestiona-
ble horizon of every political vision. The value of the present is subordinat-
ed to the preservation of the procreative line, understood as a metaphysical
duty towards the very survival of civilisation. This relationship with time is
encapsulated in the motto recurring among tradwives, according to which
“tradition is not the worship of ashes, but the preservation of the flame”.
Tradwives do not wish to return to the 1950s; theirs is an act of rebellion
in the present, aimed at preserving a moral order for future generations
through the use of digital technologies (Deem, 2026: 155-163). It is with-
in this tension that the category of “trad futurism” takes shape, aligned with
political scientist Roger Griffin’s definition of “palingenetic ultranational-
ism” —understood as the myth of the “rebirth” of a lost past, oriented to-
wards the construction of an alternative future (Deem, 2026: 6).

Although no precise definition of the political nature of the move-
ment has been established—in some cases it is interpreted as a form of
populism, in others as a manifestation of neo-fascism, and in others still
as a product of white nationalism—scholars are unanimous in their con-
viction that tradwives do not constitute a transient social media phenom-
enon, but rather embody the unresolved contradictions of contemporary
liberal society. For many women, this represents a form of escape; yet be-
hind the therapeutic promises of a “quieter and more modest life” lies, in
reality, a defeat in favour of an illusory individual “salvation” within the
domestic sphere. The illusion of digital self-determination collides with
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the restoration of patriarchal and neoliberal values. In their attempt to
flee the precarity of contemporary life—and rather than fighting for dig-
nified wages, efficient public services, and a genuine redistribution of care
responsibilities within the couple—tradwives ultimately not only priva-
tise the welfare crisis in its entirety but reproduce the very same logic of
market exploitation. In promoting a domestic and private lifestyle, these
creators condemn themselves to constant visibility on social media, ex-
changing their emancipation and freedom of choice for fierce misogyny
and fragile economic dependency.
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