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Federation (LWF) in 1996.27 A team of about twenty scholars from five continents was 

gathered in Hong Kong in 1994 and Nairobi in 1996 to explore the relationship between 

worship and culture from a global perspective. They proposed that worship relates to 

culture in four ways: as transcultural, contextual, counter-cultural, and cross-cultural.  

First, it is transcultural, the same substance for everyone everywhere, beyond 
culture. Second, it is contextual, varying according to the local situation (both 
nature and culture). Third, it is counter-cultural, challenging what is contrary to 
the Gospel in a given culture. Fourth, it is cross-cultural, making possible sharing 
between different local cultures (emphasis mine). 

In their description of transcultural, they suggest that particular elements of faith 

and worship are beyond culture in the sense that they are the same “substance” in any 

culture. For example, they argue that grace, gathering in word and sacrament, reading 

from the Bible, baptizing in water in the Triune name, ecumenical creeds and the Lord’s 

Prayer, even a shared liturgical structure, are not limited to a particular cultural 

expression and are therefore beyond culture; but, such elements are contextualized into 

specific cultures (their second affirmation).  

Karen Ward responded to the Nairobi statement in “The Future of Worship in the 

ELCA: Exploring the Critical Issues,” a report presented to the ELCA in 1998.28 She 

fleshed out the four categories from the Nairobi statement using additional resources to 

support the positions, including “Baptism, Eucharist, and Ministry,” a 1982 report from 

                                                
27 Lutheran World Federation, “Nairobi Statement on Worship and Culture: Contemporary 

Challenges and Opportunities,” in Lutheran World Federation's Study Team on Worship and Culture 
(Nairobi, Kenya: Lutheran World Federation, 1996). The Nairobi statement has been published in 
numerous places and is available on the ELCA and LWF websites.  

28 Karen Ward was serving on the churchwide worship staff of the ELCA at the time. She went on 
to develop an emerging ministry, the Church of the Apostles, in the Seattle area and has had significant 
influence on the emerging church conversation. She is currently serving as an Episcopal priest in Portland, 
OR. 
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the World Council of Churches’ Faith and Order Commission.29 Her concluding 

statement described the “transcultural pattern of worship:” 30 

This transcultural pattern, this essential order of our worship, calls us to gather 
around strong, focused and weekly celebrations of word and sacrament, to renew 
and deepen the baptismal ordo of formation, bathing and communal integration, 
and to be dedicated to participating in God’s peaceful and just reign in our 
world.31 

The Lutheran use of the word ‘transcultural’ as ‘beyond culture’ is different from 

Ortiz’s use of the term regarding cultural encounters and change. The Lutheran use of the 

term transcultural reflects ideas of Lamin Sanneh who would agree that God’s word is 

intended for expression in each culture: “I treat Christianity as a religious movement, or 

as a vernacular translation movement.”32 Robert Schreiter also argued that the gospel can 

and must be expressed in local theologies. He described the process as the “dynamic 

interaction of all three of these roots—gospel, church, culture—with all they entail about 

identity and change, to have the makings of local theology.”33  

                                                
29 World Council of Churches, “Baptism, Eucharist, and Ministry,”  (Geneva: World Council of 

Churches, 1982). 

30 Gordon Lathrop, Holy People: A Liturgical Ecclesiology (Minneapolis, MN: Fortress Press, 
1999), 117-31. Lathrop has been a strong proponent of the use of an ordo in worship and traces its 
development here. His influence has been significant in Lutheran congregations that have moved away 
from more formal liturgies to liturgies structured around an ordo. Lathrop was a co-chair of the team that 
developed the Nairobi Statement on Worship and Culture. See also: Gordon Lathrop, Central Things: 
Worship in Word and Sacrament (Minneapolis, MN: Augsburg Fortess, 2005). Dirk Lange has also 
contributed to this conversation: Dirk G. Lange and Dwight W. Vogel, eds., Ordo: Bath, Word, Prayer, 
Table: A Liturgical Primer in Honor of Gordon W. Lathrop (Akron, OH: OSL Publications, 2006). 

31 Nelson and Stoldt, “The Future of Worship in the ELCA: Exploring the Critical Issues,” 19. 

32 Sanneh, Translating the Message: The Missionary Impact on Culture, 7. 

33 Schreiter, Constructing Local Theologies, 21. Stephen Bevans and Roger Schroeder have also 
engaged the topic of contextual theology in helpful ways. Stephen B. Bevans, Models of Contextual 
Theology, Faith and Cultures Series (Maryknoll, NY: Orbis Books, 2002); Stephen B. Bevans and Roger 
Schroeder, Prophetic Dialogue: Reflections on Christian Mission Today (Maryknoll, NY: Orbis Books, 
2011). 
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Transculturation, as defined by Ortiz, is a process of engagement between 

cultures. The gospel does not come to us ‘beyond culture.’ The message of Christianity or 

gospel is always culturally expressed. Any translation of the message or construction of 

local theology must involve a transcultural process of the engagement of one cultural 

expression with another. Emerging ministries in the ELCA were engaging a Lutheran 

confession of the gospel through transculturation. 

The Concept of Transculturation in Other Settings 

Ortiz’s concept of transculturation as deculturation and neoculturation appears in 

other settings, sometimes drawing directly upon his work and other time without explicit 

reference. Transculturation also resonates with philosophical concepts such as Gadamer’s 

‘fusion of horizons.’ This section will explore the concept of transculturation as it 

emerges in other settings.  

Transculturation and the Fusion of Horizons 

Hans-Georg Gadamer’s concept of a fusion of horizons, particularly as he related 

it to the working out of common language in conversation, is helpful in thinking about 

transculturation. Gadamer argued “the fusion of horizons that takes place in 

understanding is actually the achievement of language.”34 Gadamer applied a linguistic 

hermeneutic of dialogue.  

Every conversation presupposes a common language, or better, creates a common 
language. Something is placed in the center, as the Greeks say, which the partners 
in dialogue both share and concerning which they can exchange ideas with one 
another. Hence reaching an understanding on the subject matter of a conversation 
necessarily means that a common language must first be worked out in the 
conversation…To reach an understanding in a dialogue is not merely a matter of 

                                                
34 Hans-Georg Gadamer, Truth and Method (New York: Continuum, 2004), 370. 
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putting oneself forward and successfully asserting one’s own point of view, but 
being transformed into a communion in which we do not remain what we were.35 

Viewed from a perspective of transculturation, Gadamer described a process of 

dialogue in which dialogue partners engage in a process of linguistic deculturation that 

leads to neoculturation—a communion in which we do not remain what we were. 

Neoculturation in a transculturation process and the creation of new language in a fusion 

of horizons in a dialogical process are similar results. Engagement with the Bible is a 

transcultural process that results in a fusion of horizons. 

Transculturation and the Bible 

The Bible is a transcultural text: a collection of books from various genre written 

in Hebrew and Greek over the course of centuries, the most recent addition written about 

nineteen-hundred years ago, with no original manuscripts extant, formed into distinct 

collections of Jewish and Christian canon, and translated into nearly all languages. The 

cultures that produced the Bible are two- to four-thousand years old at this point. We 

have no direct engagement with those cultures or authors except through the text.36  

Gadamer’s concept of a fusion of horizons suggests that readers of the Bible are 

unable to “speak of an original meaning of the work without acknowledging that, in 

understanding it, the interpreter’s own meaning enters it as well.”37 In this fusion of 

horizons the reading of scripture is a transcultural act—a form of personal and corporate 

                                                
35 Ibid., 371. 

36 Biblical scholars and historians draw upon additional literature and historical references from 
the time period in their academic study of the texts that typical readers of the Bible would not access. 

37 Gadamer, Truth and Method, 578.  
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deculturation and neoculturation. Christians and others approach the text anticipating that 

transformation will result from the meeting.  

The culture of the Bible itself changes when translated into a new language. 

Gadamer states a concept that is commonly accepted in our day: “every translator is an 

interpreter.”38 The most common discourse for the use of the term ‘transculturation’ 

related to the Bible is in discussion of translation. Again, we turn to Lamin Sanneh who 

argued that “God’s purposes are mediated through particular cultural streams” and “all 

cultures and the languages in which they are embodied” are “lawful in God’s eyes” which 

makes it “possible to render God’s word into other languages.”39 When the Bible is 

translated into new languages it is translated into new cultures with the images, 

metaphors, and meanings that are brought to the text by those cultures. The Bible is 

transculturated in the process of translation as well as in the process of being read with as 

many fusions of horizons as there are interpreters.  

The Bible in Emerging Ministries 

The emerging ministries in this study used the Bible in at least three ways: first, 

readings from the Bible served as the textual and thematic basis for worship gatherings. 

Twelve of the ministries used the Revised Common Lectionary in worship. Others 

selected texts thematically or engaged in Bible study in worship services.  

Second, emerging ministries encouraged involvement in Bible study groups 

and/or individual reflection and study (sometimes included in a ‘rule of life’). Small 

groups, discussion groups, men’s and women’s Bible study groups, theology pubs, and 

                                                
38 Ibid., 389. 

39 Sanneh, Translating the Message: The Missionary Impact on Culture, 47. 
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web pages or links for devotional Bible study were common but not ubiquitous among 

emerging ministries.  

Third, although emerging ministries’ actual names are not used in this document, 

thirteen of twenty included in this study chose names that directly reflected a Biblical text 

or metaphor. Quotations from the Bible were used on websites and in ministry documents 

to articulate mission and identity, although to a very limited extent. One ministry, for 

example, used Acts 2:42 as a theme verse: “They devoted themselves to the apostles’ 

teaching and fellowship, to the breaking of bread and the prayers.” On the day we 

participated in worship in one of our partial site visits, the theme was part of a series 

introducing the Bible: what it is, where it came from, why and how we should read it. 

Engagement with the Bible was for many participants in emerging ministries a new 

cultural practice in a transcultural process of engagement with Christianity.  

A Transcultural Narrative and Theology 

The biblical narrative can be viewed through a lens of transculturation as God’s 

people encountered other cultures.40 If we pick up the story with Jacob and sons, Joseph’s 

foray into Egypt and the resulting translocation of the tribes of Israel were transcultural 

experiences.41 Following Moses out of Egypt into the wilderness and eventually entering 

a promised land were others.42 Transitions to judges and kings were significant cultural 

                                                
40 One of the most useful books that addresses mission in the Bible and in the missional 

conversation is David Bosch’s work in which he provided a thorough biblical study for his explication of 
the missional church. Bosch, Transforming Mission: Paradigm Shifts in Theology of Mission. 

41 The people of Israel flourished in Egypt but did not assimilate. Had the people of Israel 
assimilated, the people of Egypt may not have felt as threatened or felt the need to subdue the people of 
Israel in slavery. See Exodus 1:1-14. 

42 Being in the wilderness and being en nepantla might be similar experiences. 
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shifts. The building and eventual destruction of the temple, subsequent exile in Babylon, 

return from Babylon, rebuilding of the temple, occupation by Rome, destruction of the 

second temple, and the experience of diaspora all had transcultural ramifications of 

deculturation and neoculturation.  

Biblical theology can also be viewed transculturally. Theophany and tabernacle 

encounters with God’s glory, the giving of the law, temple theology, shem (name) and 

kabod (glory) theologies that emerged in response to the destruction of the temple,43 a re-

engagement with temple theology in the second temple era, the birth, life, death, and 

resurrection of Christ and the development of a Christian gospel are some of the 

significant transcultural theological shifts recounted in the Bible. The physical and 

theological shifts of the church from a Jewish center in Jerusalem to the Gentile churches 

of the Paul’s letters were additional transcultural shifts.  

Transculturation in the Bible can be viewed ‘congregationally’. The churches 

addressed by letters in the NT (either attributed to Paul or in chapters two and three of 

Revelation) lived in nepantla—betwixt and between their traditional cultures and the 

culture created through their encounters with the gospel. The issues addressed in the 

letters point to their unique contexts and the problems that developed as new cultures of 

Christianity emerged within them. The church in Jerusalem faced pressures and 

persecution from Jewish leaders and Roman forces and the cultures each defended. The 

transcultural encounters with the gospel experienced in NT churches have been 

experienced in churches throughout Christian history and were experienced in ministries 

emerging within the ELCA. 
                                                

43 Mettinger, The Dethronement of Sabaoth: Studies in the Shem and Kabod Theologies. Mettinger 
describes the transitions from Sabaoth to shem and kabod theologies. 
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At a minimum, the biblical story tells us that encounters with God and God’s 

word bring about deculturation and neoculturation in some form of transcultural 

transformation. Paul encouraged this process in Romans 12:2: “Do not be [acculturated] 

to this world, but be [transculturated] by the renewing of your minds, so that you may 

discern what is the will of God—what is good and acceptable and perfect.”44 

Transculturation in Music 

One of the more interesting examples of transculturation in other contexts 

appeared in a book review in The Japan Times.45 Donald Richie reviewed Locating East 

Asia in Western Art Music, edited by Yayoi Uno Everett and Frederick Lau, a collection 

of papers presented at the 1998 Third International Asian Music Conference in Seoul. 

The editors of the book referred to the interface of East Asian, European, and American 

music and their influences on one another as ‘transculturation.’  

Richie used several examples to illustrate transculturation in music. For example, 

the shakuhachi, bamboo flute, had grown so popular in the West that a shakuhachi flute 

master at the 1997 World Shakuhachi Festival noted the lack of practitioners in Japan and 

predicted that the “tradition would migrate to America.” The sound of the shakuhachi 

flute had been imitated in the timbre and articulations of the Western flute by composers 

such as Toru Takemitsu. Western composers such as Henry Cowell and John Cage used 

Asian musical elements such as Buddhist chant and the “sliding tones” from Chinese 

                                                
44 Conformity is an aspect of assimilation and acculturation. Further, I am suggesting that 

transformation (or metamorphosis as in the Greek) is related to deculturation and neoculturation in a 
process of transculturation. Transculturation is a transformational process. 

45 Donald Richie, “'Transculturation' of Migrating Musical Styles,” The Japan Times, May 23 
2004, http://search.japantimes.co.jp/print/fb20040523dr.html (accessed April 18, 2011). Yayoi Uno Everett 
and Frederick Lau, Locating East Asia in Western Art Music (Middletown, CT: Wesleyan University Press, 
2004). 
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opera. The presence of symphonies and other Western-style music ensembles in the East 

indicated the “tsunami” of influence of the West on Asian musical cultures. 

Transculturation in Eastern and Western music creates a musical fusion of horizons. 

Transculturation and Colonization 

Cuban Counterpoint: Tobacco and Sugar is about the interplay of the native 

Cuban tobacco industry and the imported sugar industry, the spiritual aspects of tobacco, 

the capitalistic priority of sugar, and the slaves brought from Africa to work the fields. 

Ortiz described the history of Cuba as “the history of its intermeshed transculturations.” 

In addition to the African slaves,  

other immigrant cultures of the most varying origins arrived, either in sporadic 
waves or a continuous flow, always exerting an influence and being influenced in 
turn: Indians from the mainland, Jews, Portuguese, Anglo-Saxons, French, North 
Americans, even yellow Mongoloids from Macao, Canton, and other regions of 
the sometime Celestial Kingdom. And each of them torn from his native 
moorings, faced with the problem of disadjustment and readjustment, of 
deculturation and acculturation—in a word, of transculturation.46 

As Ortiz described the history of Cuba, “the concept of ‘transculturation’ is used 

to apprehend at once the destructive and constructive moments in histories affected by 

colonialism and imperialism.”47 Colonizers and the colonized both experienced the 

destructive and constructive processes of transculturation. Ortiz’s book is the story of 

these multiple transculturations. He created the term ‘transculturation’ to describe what 

happened in colonization from a sociological perspective.  

                                                
46 Ortiz, Cuban Counterpoint: Tobacco and Sugar, 98. 

47 Ibid., xv. 
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Here are two other examples of transculturation with connections to colonization. 

First, Terry Huffman developed a “transculturation hypothesis”48 to explain why some 

American Indian students experienced successful college careers while many American 

Indians encountered difficulties while attending institutions of higher learning. Cultural 

conflict was the most frequently cited reason for poor academic achievement. Huffman 

described four cultural masks that American Indian students assumed in college: (1) 

assimilated students identified with the mainstream culture and encountered few cultural 

difficulties in college, (2) marginal students were somewhat assimilated but also desired 

some identification and affiliation with traditional American Indian culture that resulted 

in pressure from both cultures, (3) estranged students had strong identification with 

American Indian culture, aggressively rejected assimilation, and encountered extremely 

difficult college experiences, and (4) transculturated students also had a strong 

identification with their American Indian culture and did not aspire for assimilation, but 

“used their ethnic identity as a firm social-psychological anchor and derived strength and 

confidence from that cultural mask” to participate in the mainstream culture.49 

Estranged students experienced a process Huffman described as initial alienation, 

disillusionment, emotional rejection, and disengagement. Transculturated students 

displayed the ability to interact within and between an American Indian culture and a 

college mainstream culture as demanded by the situation. The transculturation process 

was initial alienation, self-discovery, realignment, and participation. The transculturation 

                                                
48 Terry Huffman, “Resistance Theory and the Transculturation Hypothesis as Explanations of 

College Attrition and Persistance among Culturally Traditional American Indian Students,” Journal of 
American Indian Education 40, no. 3 (2001): 1. 

49 Ibid., 9. 
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hypothesis assumes that “American Indian students simply increase their cultural 

repertoire adding the skills needed while keeping their Native heritage intact…the 

individual is conceptualized as fully capable of interaction with two cultures without 

cultural loss.”50 

As a second example, Christopher R. Little from Jordan Evangelical Theological 

Seminary quoted a Japanese convert to Christianity from the early part of the twentieth 

century who said “Americans…ought to serve mankind in other fields than in religion.”51 

The convert was decrying the colonizing tendencies of American missionaries. 

Christopher Little listed six characteristics of American Christianity that indicated it was 

“a local creation and thereby does not have universal appeal and applicability.” Those six 

characteristics reflecting the Americanization of Christianity were (1) a systemized 

theological perspective, (2) the professionalization of clergy, (3) an Enlightenment 

anthropomorphism, (4) consumer-oriented marketing (McDonaldization), (5) capitalism 

in the church, and (6) a dichotomistic worldview.52 Regarding the Japanese convert’s 

suggestion that Americans should stay out of the religious field, Little agreed, “unless 

they are willing and able to de-Americanize by dancing transculturally, particularly in the 

Arab world.”53  

Ultimately, missionaries of all persuasions must learn the dance of 
transculturation. This entails the ability to move from the communicator’s culture 

                                                
50 Ibid., 29. 

51 Christopher R. Little, “Toward De-Americanization through Transculturation,” Currents in 
Theology and Mission 34, no. 1 (2007): 29. 

52 Ibid., 31-32. 

53 Ibid., 37. 
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through biblical cultures to the receptor’s culture so that the latter can 
comprehend God’s message.54  

Stephen Bevans and Roger Schroeder use another metaphor for this transcultural 

missionary dance. They use the term ‘intercultural’ and the metaphor of entering 

another’s garden: one is respectful of another’s garden. One may take cuttings from 

another’s garden or offer cuttings from one’s own garden. They point out that we 

“naturally tend to perceive, understand, and judge someone else’s garden through the lens 

of our own…Another aspect of this process is that the newcomer will make mistakes in 

the new world of meaning.”55 In Little’s dance of transculturation and Bevans and 

Schroeder’s garden metaphor, the missionary comes as a guest to another culture. A 

different balance of power in the meeting of cultures is implied in cross-cultural mission 

than was described in Ortiz’s context of colonization.  

Bevans and Schroeder presented Gerald Arbuckle’s description of the process of 

interaction between people of different cultures. They described three stages: “(1) 

fascination with and enjoyment of cultural differences, (2) disillusionment and tension 

due to the difficulties of communication and interaction, and (3) movement to overcome 

these difficulties to reach real dialogue and mutual interaction…In this third stage 

peoples of different cultural groups may reach a point of dialoguing with each other 

regarding both the seeds and weeds of each other’s gardens.”56 Again there is resonance 

with deconstructive/constructive and deculturation/neoculturation aspects of 

transculturation.  

                                                
54 Ibid., 33. 

55 Bevans and Schroeder, Prophetic Dialogue: Reflections on Christian Mission Today, 76. 

56 Ibid., 86. 
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Transculturation and Transliteracy 

Hans-Georg Gadamer and Bevans and Schroeder both used a hermeneutic of 

dialogue in their work. Gadamer referred to “the primacy of dialogue, the relation of 

question and answer” in understanding texts in a fusion of horizons.57 Bevans and 

Schroeder viewed mission from a perspective of dialogue: “Mission today…needs to be 

thought about and carried out in the spirit and practice of dialogue…Mission is not just a 

matter of doing things for people. It is first of all a matter of being with people, of 

listening and sharing with them.”58 In both cases a common language is created or shared 

for the sake of understanding. Simon Biggs explored the use of multiple languages in a 

transcultural environment—transliteracy. 

Biggs asked what effect recent developments in global communications are 

having on language and its readers and writers. He quoted the same definition of 

transculturation from Ortiz that I used earlier regarding transculturation, deculturation, 

and neoculturation to assist in understanding how changes in culture and language have 

developed. Biggs wrote:  

The suggestion here is that we are all engaged in an interplay of cultural 
interactions and appropriations, which is now occurring within a world of highly 
mobile peoples saturated with communications media. Language, a technology 
fundamental to the human condition, is the primary means by which this process 
occurs…Transculturation functions…where human migration has proceeded, for 
multiple reasons, in multiple directions.59  

                                                
57 Gadamer, Truth and Method, 362. 

58 Bevans and Schroeder, Prophetic Dialogue: Reflections on Christian Mission Today, 20. 

59 Simon Biggs, “Transculturation, Transliteracy and Generative Poetics,”  (2008): 6, 
www.littlepig.org.uk/texts/trans.pdf (accessed April 18, 2011). This essay is available in several locations 
on-line in addition to the one cited here, including on SlideShare. 
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He continues: “The concept of pluriliteracy proposes that certain individuals and 

communities function within highly multilingual environments where multiple languages 

are employed in various contexts.” Pluriliteracy is usually related to spoken and written 

languages. Biggs used the term transliteracy to refer to the ability to read, write and 

interact across a broad range of platforms, including signing, speaking, handwriting, 

print, TV, radio, film, art, and digital social networks. He says: “In the media-saturated 

societies of today’s world it can be assumed that many people are transliterate, capable 

not only of interpreting information across media and linguistic forms but also translating 

information from one cultural context to another.”60 

The transculturated American Indian students described by Terry Huffman as able 

to function in two cultures without cultural loss, might also be described by Biggs as 

transliterate—able to function in multiple cultural languages. Huffman’s transculturation 

hypothesis included self-discovery in the process of becoming a transculturated student. 

Biggs refers to self-definition:  

People define themselves through language and create their own sub-cultural 
linguistic fields, their own ‘tribal’ codes, in order to establish their identity and be 
identified by other members of their ‘tribe.’ This might be done through the 
clothes they wear, the language they employ or the means through which they 
transmit their messages. This is an iterative process where people evolve new 
dialects that in turn define self.61  

Transculturation as an iterative process of learning new dialects, defining and 

redefining self in dialogue with the numerous micro-cultures encountered daily in 

American (and global) contexts seems to be substantively different from the kind of 

transculturation experienced in the midst of colonization that the term was coined to 

                                                
60 Ibid., 8. 

61 Ibid., 7. 
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describe. The process however is the same: deculturation leads to neoculturation when 

engagement with other cultures occurs.  

Transliteracy in Emerging Ministries 

Emerging leaders, as indigenous leaders, were fluent in the cultural languages of 

their ministries. They developed fluency in Lutheran confessional languages through 

seminary training. The gift of emerging leaders in their contexts was they had already 

begun the process of translating the gospel into their own cultural languages. Developing 

an emerging ministry was a process for emerging leaders of helping people from their 

own cultures engage the gospel in their own cultural languages and developing a new 

gospel-shaped culture in community with one another.62  

Transculturated participants in emerging ministries developed the skills of 

functioning among or between cultures. Participants in emerging ministries continued to 

be hipster young adults, or African American, or Hispanic, or GLBTQ, or northern 

European while participating in an emerging community shaped by a Lutheran 

confession of the gospel. Their indigenous cultural identities shaped their confession of 

the gospel and their confession of the gospel shaped their perceptions of their identities.  

On another level, engagement with a Lutheran confessional culture is not an 

emerging ministry participant’s only experience of transculturation. It is common to 

encounter people from diverse cultures in daily life (particularly in the public sphere), 

and to engage those cultures to the extent we must or choose. It was not so common to 

meet diverse cultures within congregations or emerging ministries in the ELCA. 

                                                
62 This contrasts with typical cross-cultural missionary models where one must first learn the 

culture and languages of the people before one can communicate the gospel.  
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So, if many people, as Biggs claims, are transliterate, able to function in multiple 

cultural environments in public contexts, and capable of learning new dialects in the 

iterative process of self-definition, why are people in congregations in the ELCA so 

challenged by multi-cultural engagement in church? Why does the homogeneous unit 

principle still apply in congregational life—including in emerging ministries? 

Transculturation and Homogeneity 

Before Donald McGavran introduced the phrase homogeneous unit principle as a 

principle of church growth in 1970, Gibson Winter described the phenomenon from the 

perspective of the development of the metropolis. He contrasted “impersonal 

interdependence” that people experience in work, school, and other public settings with 

“communal insulation” in personal communities that we experience in our neighborhoods 

and, by extension, churches. The development of metropolitan areas depended upon our 

abilities to interact impersonally with a wide variety of people; but we tend to live in 

neighborhoods where people are like us ethnically, and even more-so, socio-

economically. “Since churches have traditionally anchored their communal life in 

residential areas, they inevitably become victims of the pathology that assails 

neighborhood life.”63 The downside of neighborhood contextuality is homogeneity.  

A Protestant congregation collapses when it cannot recruit a socially 
homogeneous membership. Every social group depends on numerous factors to 
sustain its life; each group, however, has its key to life, without which it ceases to 
be; this is its principle of life. One would expect the principle of life in a 
congregation to be faith, but in the major denominations it is social homogeneity 
or economic integration.64 

                                                
63 Winter, The Suburban Captivity of the Churches: An Analysis of Protestant Responsibility in the 

Expanding Metropolis, 29. 

64 Ibid., 69. 
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In Understanding Church Growth, Donald McGavran described a homogeneous 

unit as “simply a section of society in which all the members have some characteristic in 

common.”65 That simple concept coupled with the idea that “people like to become 

Christians without crossing racial, linguistic, or class barriers”66 grew out of his study of 

growing churches.67 The homogeneous unit principle applies beyond churches. 

McGavran described the world’s population as “a mosaic, and each piece has a life of its 

own that seems strange and often unlovely to men and women of other pieces.” 

The ELCA is becoming more ethnically diverse through growth in the numbers of 

ethnic specific ministries; but, like the nation described by McGavran, the ELCA is a 

mosaic. The multicultural ministry of the ELCA is focused in ethnic communities. The 

ELCA has six Ethnic Associations: African American Lutheran Association, American 

Indian and Alaska Native Lutheran Association, Association of Lutherans of Arab and 

Middle Eastern Heritage, Association of Asian and Pacific Islander-ELCA, Latino 

Lutheran Association, and even a European American Lutheran Association that work to 

develop leadership and ministry within and among ethnic communities.68  

Ethnicity is just one of the ways we gather in homogeneous units. People select 

congregations based upon socio-economic similarity. Congregations and people within 

congregations cluster in homogeneous units based upon cultural characteristics such as 

                                                
65 McGavran and Wagner, Understanding Church Growth, 69. 

66 Ibid., 163. 

67 Mark Lau Branson and Juan Francisco Martínez, Churches, Cultures & Leadership: A Practical 
Theology of Congregations and Ethnicities (Downers Grove, IL: IVP Academic, 2011), 17. Branson and 
Martinez have updated McGavran’s language a bit: “The Homogeneous Unit Principle (HUP) states that 
people respond most effectively to the gospel in ethnic or culturally specific churches.” 

68 Information about ethnic associations in the ELCA is available at www.elca.org/Growing-In-
Faith/Ministry/Multicultural-Ministries/Ethnic-Associations.aspx (accessed March 21, 2012).  
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worship style preference, age-based ministry, gender-based ministry, and even political 

positions.  

Emerging ministries included in this study also gathered in homogeneous units 

using McGavran’s definition that “all the members have some characteristic in common.” 

One of the points of comparison for each of the six ministries profiled in chapter 3 was “a 

description of the ministry’s cultural distinctives.” Each ministry had at least one cultural 

characteristic that reflected the cultural unity of participants—what Winter called its key 

to life or principle of life. In all but one site there was an essentially mono-ethnic 

component (four European American, one African American). One, a multi-ethnic 

ministry, held a commitment to diversity as its dominant unifying cultural element. Music 

and worship styles reflected the cultural distinctiveness in each ministry. Three ministries 

were developed around a hipster young adult culture.  

Each of the ministries studied had unifying cultural characteristics that a visitor 

would either experience as welcoming or as foreign to their own cultural experiences and 

preferences. Each of these emerging ministries was transcultural in relation to the ELCA 

and filled with transliterate participants (in “impersonal interdependence” areas of public 

life); yet, they gathered in church (“communal insulation” in a personal community) with 

participants who shared essential elements of their culture.69 There was great diversity 

among emerging ministries and limited diversity within.  

The next section will explore transculturation in emerging ministries in the ELCA 

as emergence in nepantla. A focused view of emergence will shape observations of 

                                                
69 Winter, The Suburban Captivity of the Churches: An Analysis of Protestant Responsibility in the 

Expanding Metropolis. Winter’s observations continue to resonate. 
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emergence in emerging ministries. A deeper view of nepantla will guide reflections on 

the place of emerging ministries in nepantla.  

Transculturation as Emergence in Nepantla 

The result of transculturation is neoculturation. Something new emerges in the 

convergence of cultures. Perhaps what emerges can be explained from constituent pieces 

of the converging cultures. Perhaps not. Perhaps the new culture that emerges in 

transculturation is more than the sum of its parts. That would be the classic definition of 

emergence.  

Transculturation and Emergence 

There are two assertions from emergence theory that I would like to draw into the 

conversation at this point. First, emerging ministries are made up of persons. 

Human persons are proactively—not responsively—emergent realities. Persons 
are not subsequent products of purely physical processes, the final outcomes of a 
temporal series of events governed by other agents at the end of which persons 
emerge. To the contrary, ontologically, personhood adheres in the human from the 
start—even if in only the most nascent, densely compacted form possible—acting 
as the causal agent of its own development.70 

Emerging ministries, actually all human organizations, are made up of persons 

who are causal agents in their own emergence. The second assertion is that those persons 

create interactive organizations. Christian Smith asserts:  

One of the amazing things about human persons is the ability to engage beliefs 
and ideas in ways that interact with bodies and the material world in order to 
creatively form patterns of actions, interactions, and collective social 
environments.71 

                                                
70 Christian Smith, What Is a Person? Rethinking Humanity, Social Life, and the Moral Good from 

the Person Up (Chicago: University of Chicago Press, 2010), 87-88. 

71 Ibid., 119. 
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“If it be asked: What is it that you claim to be emergent? —the brief reply is: 

Some new kind of relation.”72 What is emerging in emerging ministries is the result of the 

relations of the persons who make up the ministries. “With emergent phenomena, it is the 

interactive organizations, rather than the component behavior, that is the critical 

explanatory feature.”73 

Steven Johnson wrote about the complexity of self-organizing systems. He used 

the example of the city. A city that emerges is not the orchestration of city planners; it is 

a complex self-organizing system that has “a coherent personality, a personality that self-

organizes out of millions of individual decisions, a global order built out of local 

interactions.”74 Emerging ministries are also complex self-organizing systems, albeit on a 

smaller scale than a city. Emerging ministries are not so much planned as emerging into 

being through personal relations. What emerges is the result of the interactions of many 

more variables than could ever be planned or controlled. In at least this sense, emerging 

ministries, are emergent.  

One additional view of emergence is relevant to the conversation of emerging 

ministries in the ELCA. Margaret Wheatley and Deborah Frieze argue that there is a 

“lifecycle of emergence” that involves three movements: Stage One is the formation of 

networks. People move in and out of networks based on how much they personally 

benefit from participating. Both the emerging and missional conversations have networks 

of people who engage them.  

                                                
72 Clayton and Davies, The Re-Emergence of Emergence: The Emergentist Hypothesis from 

Science to Religion, 13. 

73 Ibid., 261. 

74 Johnson, Emergence: The Connected Lives of Ants, Brains, Cities, and Software, 39. 
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Stage Two is the development of communities of practice. Those communities 

may be small groups of people within networks who commit to work together. In the case 

of emerging and missional conversations, emerging ministries and missional 

congregations would be ‘communities of practice.’  

Stage Three is the unpredictable and sudden appearance of systems of influence. 

Practices developed in the networks and communities of practice become accepted 

standards of practice and shape larger organizations. Practitioners become leaders in their 

fields. Both the emerging and missional conversations are influencing the church in 

different but significant ways. Wheatley and Frieze argue that emergence is a means of 

social innovation; in fact, they conclude, “emergence is the only way change really 

happens on this planet.”75 

Emerging Transcultural Identities 

Emerging ministries in the ELCA are emerging transcultural ministries. 

Transculturation emerges in at least two ways related to the ELCA and emerging 

ministries: (1) a Lutheran confession of the gospel emerges within emerging ministries; 

and, (2) indigenous cultures of emerging ministries develop new Lutheran cultures that 

emerge within the organizational culture of the ELCA.  

First, from the perspective of the ELCA, engagement with emerging ministries 

was transcultural mission. Emerging ministries and other congregations in the ELCA 

shared a common confession of a Lutheran understanding of the gospel and gathering in 

word and sacrament. Beyond that, each emerging ministry was culturally unique and 

                                                
75 Margaret Wheatley and Deborah Frieze, “Lifecycle of Emergence,” The Faith Collaboratory 

2006, no. 1 (2006): 1-4. 
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distinct from the traditional cultures of the ELCA. Emerging ministries in this study 

experienced a fusion of horizons with a Lutheran confession of the gospel that resulted in 

the formation of new Lutheran cultures including hipster Lutheran, African American 

Lutheran, Hispanic Lutheran, and multi-cultural Lutheran.  

Cultural horizons were changed when the profound perichoretic embrace of the 

gospel met a Hispanic woman who felt profoundly unworthy. Horizons changed when 

African Americans from the black church tradition in other denominations met a 

Lutheran confession of the gospel and rethought practices such as baptism, altar calls, 

and revivals. Children were baptized. Altar calls became calls to discipleship. Revivals 

still got folks fired up but with less brimstone. Horizons changed when cool, rebellious, 

individualistic, enlightened, and materialistic, hipster young adults met a Lutheran 

confession of the gospel through community in emerging ministries.76 Individual and 

corporate horizons were transformed and new cultures emerged as a result of 

transcultural engagement with a Lutheran confession of the gospel. 

Participants in emerging ministries did not encounter a Lutheran confession of the 

gospel by reading The Book of Concord (although their seminary trained leaders did). 

They encountered the gospel in Lutheran voices through the preaching and teaching of 

emerging leaders, in conversation and study with fellow participants, and by rubbing 

shoulders with others from the ELCA (including encounters with bishops, other Lutheran 

pastors, colleagues on synod and national committees, seminaries, and in cooperative 

ministries).  

                                                
76 McCracken, Hipster Christianity: When Church and Cool Collide, 48-49. McCracken describes 

the origins and notions of cool in relation to hipsters. The characteristics mentioned here are from his 
description and may or may not reflect particular participants in emerging ministries in this study.  
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 Of those Lutheran voices, emerging leaders had the greatest impact in mediating a 

Lutheran confession of the gospel in emerging ministries because they were indigenous 

to the cultures in which they were leaders, fluent in their cultural languages, and 

passionately committed to the ministries emerging. Every encounter with the gospel is a 

transcultural experience. Deculturation is lessened when the gospel is encountered in 

one’s own cultural languages. Emerging leaders and ministries in the ELCA have 

developed cultures that express a Lutheran understanding of the gospel in their own 

cultural languages.  

 The second transcultural process for emerging ministries and the ELCA involved 

incorporating emerging ministries into the ELCA and its organizational structures, 

constitutions, and various expressions of church—congregations, synods, and 

churchwide. The cultures of emerging ministries and the cultures of the ELCA engaged 

one another through encounters among leaders such as local pastors and bishops. 

Emerging leaders participated in ELCA mission developer training.77 Emerging 

ministries gathered with ELCA congregations in synod and churchwide assemblies. 

Emerging ministries, leaders, participants, their music and other cultural expressions of 

their communities have been included in worship services at synod and churchwide 

assemblies and gatherings as a public expression of transculturation and inclusion on the 

part of the ELCA. For the participants from emerging ministries it felt a bit like singing 

                                                
77 One emerging leader described her mission developer training experience as “four days of my 

life flushed down the *** toilet, absolutely worthless, I resented it.” Her strong sentiments suggest a 
cultural disconnect between the ELCA traditional forms of mission development and emerging ministries.  



209 

 

their songs in a strange land,78 but changes emerged in the culture of the ELCA through 

the inclusion of these ministries and their unique gifts.  

 The process of transculturation between emerging and ELCA cultures was 

ongoing as emerging African American Lutherans realized they were often the only black 

faces in the room at ELCA meetings. GLBTQ participants realized they were more 

readily embraced in some places than others within the ELCA.  

 Participants in emerging ministries were culturally different from the typical 

Lutheran demographic but they were also different from folks in their indigenous cultures 

that were not shaped by a Lutheran confession of the gospel. In other words, participants 

in emerging ministries lived in nepantla.  

Transculturation and Nepantla 

It was a conversation with an emerging leader about nepantla that led me to the 

concept of transculturation.79 He described his experience of nepantla as a place in 

between—neither one nor the other—between Mexican and American cultures. He was a 

poet and shared a poem with my research team about his desire to have his ashes spread 

in the middle of the Rio Grande so that he might be at rest where he had always lived—

between cultures, in nepantla.  

Viewed from the process of transculturation, nepantla might be the equivalent of 

the place where cultures meet and from which something new emerges. Nepantla 

scholars, however, describe nepantla, not as a place, but as a process. James Maffie 

                                                
78 Psalm 137:4. “How could we sing the Lord’s song in a foreign land?” Several emerging 

ministries spoke of being invited to share music, dance, spoken word poetry, or lead worship in other 
congregations and in synodical or churchwide gatherings. 

79 See page 3. 
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described nepantla processes as “dialectical, intermediating, transactional, oscillating, 

betwixting-and-betweening activities, middling, and abundant with mutuality and 

reciprocity.” He added that nepantla processes were “transformative processes because 

they are simultaneously destructive and creative.”80 His descriptions of nepantla echo the 

transcultural process of deculturation and neoculturation. 

As people live en nepantla they have choices about how to live between cultures. 

The American Indian students discussed earlier assumed four cultural masks that 

represented four ways of living in nepantla between native and dominant US cultures that 

ranged from assimilation to cultural rejection. This range of responses has been described 

in Globalizing the Sacred as a “continuum of hybridity” that ranges from “assimilationist 

hybridity” to “destabilizing hybridity.”81 The authors used these terms to describe two 

Latino churches in the South that have encouraged these two different responses to their 

hybrid cultures.  

Lara Medina described nepantla as a place of balance between cultures:  

To be en nepantla is to exist on the border, on the boundaries of cultures and 
social structures, were life is in constant motion, in constant fluidity. To be en 
nepantla also means to be in the center of things, to exist in the middle place 
where all things come together. Nepantla, the center place, is a place of balance, a 
place of equilibrium, or…a place of chaos or confusion…As you make your way 
through life, nepantla becomes the place you live in most of the time—home. 
How we choose to occupy our home is crucial.82 

The transculturated American Indian students found a home in nepantla. They 

found the balance between cultures in which they could maintain their native identity yet 
                                                

80 Maffie, “The Centrality of Nepantla in Conquest-Era Nahua Philosophy,” 15. 

81 Manuel A. Vásquez and Marie F. Marquardt, Globalizing the Sacred: Religion across the 
Americas (New Brunswick, NJ: Rutgers University Press, 2003), 169. 

82 Medina, “Nepantla Spirituality: Negotiating Multiple Religious Identities among U.S. Latinas.” 
265-66. 
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speak the cultural languages and draw upon the benefits of both native and dominant 

educational cultures. Lara Medina concluded her chapter with this line: “Nepantla 

spirituality offers a choice, a choice to exclude or to include.”83 Emerging ministries in 

the ELCA, to the extent they are transcultural, also live en nepantla.  

Emerging Ministries en Nepantla 

Visitors have attended emerging ministry worship gatherings and asked if they 

were actually in a Lutheran church. Common service era Lutherans might suggest that 

emerging worship is not Lutheran worship. Confessionally, they’re wrong. Culturally, 

they’re also wrong. Word and sacrament are emerging in new Lutheran cultural 

expressions—part of the neoculturation process as Lutheran and other cultures engage 

one another.  

Nepantla was both a personal and a communal experience for emerging leaders. 

They felt that they lived on the borders—betwixt and between Lutheran and indigenous 

cultures. Seminary and ordination were transcultural experiences for emerging leaders as 

alternative routes to ordination and visions for ministry in alternative cultural expressions 

of Lutheranism set them apart from traditional seminarians. Coloring outside the lines of 

typical ecclesial structures as mission developers made fitting in the box of an ELCA 

constitution a transcultural process for emerging ministries and a challenge for emerging 

leaders. 

Ethnic and hipster cultural identities set participants in emerging ministries apart 

from mainstream American culture as well as from traditional Lutheran cultures. To be 

Lutheran and Hispanic in America, for example, meant you were neither a ‘typical’ 
                                                

83 Ibid., 266. 
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Lutheran nor a ‘typical’ Hispanic nor a ‘stereotypical’ American, but somewhere in 

between—in nepantla. Transculturated Hispanic American Lutherans learned to speak 

multiple cultural languages, including Spanish, English, Lutheran, and whatever other 

cultural languages they would need to communicate in their jobs or the greater 

community, in order to live in nepantla. To embrace cultural diversity requires a 

willingness to dwell in nepantla and engage with the other in nepantla in a process of 

transculturation.  

Diversity Among, Homogeneity Within Emerging Ministries 

The ELCA is a mosaic created from over 10,000 pieces that together represent 

rural, small town, suburban, and urban settings with people of all ages, ethnicities, 

genders, sexual orientations, physical and mental abilities. Emerging ministries added to 

the richness of the cultural mosaic as dozens of urban hipster young adult and GLBTQ 

ministries along with Native American, African American, Hispanic, Asian, African and 

other ethnic specific communities have emerged within the ELCA. There are all kinds of 

diversity among congregations and ministries in the ELCA. ‘Diversity among,’ however, 

does not necessarily translate to ‘diversity within.’ 

Each piece in the ELCA mosaic is essentially mono-chromatic—mono-cultural; 

people gathered in Word and sacrament who share some common cultural characteristic 

that unites them but also distinguishes and separates them from other people of faith (and 

from the other Lutheran church down the street). Emerging ministries in this study were 

emerging in this same ‘diversity among, homogeneity within’ phenomenon.  

You may recall St. Mary Magdalene’s, the final ministry discussed in chapter 3. It 

was a homogeneous ministry in the sense that participants shared a common cultural 
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identity. At St. Mary’s their shared cultural characteristic was a commitment to diversity. 

Participants were white, African American, Hispanic, Ethiopian, GLBTQ, old and young; 

it was the most diverse ministry included in this study. St. Mary’s taught that God 

welcomed everyone and, to fit in the culture one had to be willing to do the same. People 

who weren’t comfortable with that were told they might prefer another church. That 

seems a little unwelcoming in a church where God welcomes everyone; but maintaining a 

culture of diversity takes work and requires intentionality and commitment from leaders 

and participants. Transculturation at St. Mary’s involved deculturation through giving up 

some personal cultural preferences while embracing aspects of the other’s cultures, and 

an ongoing process of neoculturation as people continued to add to the emerging cultural 

diversity of the ministry.  

Diversity among and diversity within are two forms of diversity that can result 

from processes of transculturation. A theory proposed in this research project is that 

transculturation provides a way forward for the ELCA to glorify God through diversity 

among and within its congregations and ministries. 

A Proposed Theory: Transculturation as a Way Forward in Diversity 

The desired result of grounded theory research is a theory or theories that emerge 

from themes generated by the analysis of gathered data. In this research project, four 

sensitizing concepts—doxological, missional, emerging, and Lutheran hermeneutics—

shaped the data gathering and emerged as significant themes along with three additional 

themes of leadership in emerging ministries, contextual and indigenous ministry. The 

emergence of the concept of nepantla led to the sociological concept of transculturation. 

The concept of transculturation gave rise to a theory grounded in this research: 
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transculturation provides a way forward for the ELCA to glorify God through diversity 

among and within its congregations and ministries. 

Diversity in the ELCA 

The ELCA, from its inception in 1988, committed itself to “welcome cultural 

diversity.”84 The adoption of a social statement Freed in Christ: Race, Ethnicity, and 

Culture in 1993 articulated this commitment.  

We of the Evangelical Lutheran Church in America, with the whole Church, look 
forward to the time when people will come from east and west, north and south to 
eat in the reign of God (Luke 13:29)…We of the Evangelical Lutheran Church in 
America have recognized ourselves to be in mission and ministry in a 
multicultural society, and have committed ourselves to welcome cultural 
diversity.85 

Diversity continues to be an unmet goal in the ELCA. In a section of the social 

statement titled “Facing Obstacles,” the social statement raised concern about 

assimilation: 

This church has not moved much beyond an ‘assimilation’ approach to culture, 
where the assimilated are those who adopt the values and behavior of the 
dominant culture. This keeps us from benefitting from the plurality of cultures 

                                                
84 Welcome is a hospitality word. It implies that we welcome diversity as a guest in our home. A 

commitment to become a diverse community would imply becoming, growing, changing, or transforming. 
Transculturation assumes the emergence of a new culture. Hospitality welcomes people into the current 
culture. 

85 Evangelical Lutheran Church in America, “Freed in Christ: Race, Ethnicity, and Culture,”  
(Chicago: Evangelical Lutheran Church in America, 1993), 2-3. Social statements of the ELCA are 
available at www.elca.org/socialstatements. This social statement articulates eight commitments 
summarized here: (1) a goal that ten percent of the ELCA’s membership would be African American, 
Asian, Hispanic, or Native American within ten years of its inception, (2) representation of cultural 
diversity on churchwide staff and on boards and decision making bodies, (3) creation of a Commission for 
Multicultural Ministries and adoption of a Multicultural Mission Strategy, (4) encouragement of ethnic 
ministry associations and regard for distinctive cultures, (5) start and support ethnic or multicultural 
ministries, recognize and empower pastoral leaders while honoring their cultures, and provide resources in 
languages other than English, (6) public policy advocacy to eliminate racial or ethnic discrimination, and 
private sector advocacy to encourage corporate social responsibility for community development, (7) 
attention to inclusivity by seminaries, colleges, and social ministry organizations of the church, and (8) 
respect for cultural diversity in the work of global mission. 
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already present in our church, and from appreciating the plurality of cultures in 
society.86  

Only five years into its history, the ELCA was aware that acculturation as an 

expectation from congregations in the ELCA was a deterrent to increased diversity. The 

expectation that others become ‘one of us’ is in effect a rejection of diversity. Both Ortiz 

and Malinowski proposed transculturation as a sociological alternative to acculturation.87 

Support and encouragement for the development of emerging ministries included 

in this research project falls within the fifth commitment articulated in this ELCA social 

statement:  

…to start and to support ministry in African American, Asian, Hispanic, Native 
American, or multicultural settings…to recognize and to empower pastoral 
leaders while honoring their cultures…to provide resources in languages other 
than English.88  

The goals and strategies of the ELCA to achieve greater diversity, as articulated in 

this social statement, focus on ‘diversity among’ ministries. The development of 

emerging ministries in the ELCA, including those involved in this study, is a result of 

that focus. The ELCA as a churchwide organization has most influence on ‘diversity 

among’ ministries as they develop new ministries in emerging and ethnic cultures. 

‘Diversity within’ congregations and ministries, as we will discuss, lies in the purview of 

individual congregations and ministries. We begin with ways that transculturation can 
                                                

86 Ibid., 3-4. This statement was written nearly twenty years ago. In 1993 the ELCA reported 
97.3% white membership. In 2008, at the time of this study, the percentage had dropped to 96.47% but 
membership had also dropped from over 5.2 million to just over 4.6 million. The goal stated at the founding 
of the ELCA was that “within the first ten years of its existence, ten percent of this church’s membership 
would be African American, Asian, Hispanic, or Native American.” Twenty-four years later the 
percentages are essentially unchanged.  

87 Ortiz, Cuban Counterpoint: Tobacco and Sugar, lviii. The ELCA’s observation resonates with 
Malinowski’s description of acculturation: “The immigrant has to acculturate himself…The ‘uncultured’ is 
to receive the benefits of ‘our culture’; it is he who must change and become converted into ‘one of us’.” 

88 Evangelical Lutheran Church in America, “Freed in Christ: Race, Ethnicity, and Culture,” 2. 



216 

 

provide a way forward in developing ‘diversity among’ congregations and ministries in 

the ELCA. 

Diversity Among Ministries in the ELCA 

The development of emerging ministries in the ELCA reflected a strategy of 

developing new ministries within ethnic or other cultures not typically a part of the 

Lutheran mainstream.89 Adding pieces to the cultural mosaic from other cultures 

increased diversity in the ELCA. The result of this strategy would be diversity among 

ministries in the ELCA. Transculturation, as experienced in emerging ministries in the 

ELCA, suggests a way forward in achieving that goal. At least three areas of focus 

emerged: (1) develop indigenous leaders, (2) unite in common confession rather than 

common culture, and (3) develop organizational flexibility in dialogue with emerging 

leaders and ministries. 

First, emerging leaders in this study were indigenous to the cultures of the 

ministries they developed. A transcultural process for engaging cultures new to the 

ELCA would involve encouraging and developing leaders who are indigenous to their 

cultures and have emerged within their contexts as leaders. Seminary training for leaders 

already involved in ministry was an important aspect of leadership development in the 

ministries studied. Increasingly leaders will emerge within cultures, could remain in their 

                                                
89 The inclusion of emerging leaders from hipster young adult ministries in a pilot version of the 

TEEM program is a recognition from the ELCA that urban young adults are as culturally distinct as ethnic 
cultures. 
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cultural contexts and could be equipped for ordination as leaders within those contexts. 

TEEM and DL-MDiv programs in the ELCA serve those needs.90 

Second, emerging ministries expressed a Lutheran confession of the gospel in 

their own cultural languages. The ELCA must make room for new cultural expressions of 

Lutheranism that emerge in the neoculturation process of transculturation by removing 

cultural barriers that inhibit full participation in the ELCA. Let adiaphora be adiaphora. A 

common culture served the ELCA well during the common service era of the church to 

provide a common identity in the marketplace of churches. A common confession 

enculturated within diverse cultures will serve better in this multi-micro-cultural era.  

Third, emerging ministries developed contextual organizational structures that 

were often more communal, less hierarchical, and less prescriptive than traditional ELCA 

models. Model constitutions and constitutional approval processes need to allow for the 

flexibility of organization necessary for emerging ministry. Again, let adiaphora be 

adiaphora. The ELCA must resist the urge to assimilate emerging multicultural and 

ethnic ministries into the traditional culture and ministry structures of the ELCA. If the 

complexion of the ELCA is going to change, “culturally Lutheran” will need a new 

stereotype that includes diversity among participants, in cultural expression, and in 

organization.  

Perhaps the ELCA focused on ‘diversity among’ congregations and ministries 

because it touched on areas in which the churchwide expression of the ELCA had 

purview: identifying and supporting indigenous pastoral leaders and providing them with 

                                                
90 At this point, ordination or involvement in a process that leads to ordination are requirements 

for congregational pastors and mission developers in the ELCA. Alternatives to ordained leadership in 
congregations or ministries would be another topic for consideration. 
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opportunities for seminary education; joining with emerging ministries on the basis of 

common confession rather than expectations of common cultural practices; creating space 

organizationally and constitutionally for emerging models and structures of ministry; and 

supporting their development by embracing emerging leaders and ministries in full 

participation in the life of the ELCA. The ELCA doesn’t have the same authority to 

instigate ‘diversity within’ its congregations and ministries. Motivation for ‘diversity 

within’ has to come from within congregations and ministries. 

Diversity Within Ministries in the ELCA 

The challenge to achieving diversity within ministries in the ELCA is that 

developing multi-cultural community requires a process of transculturation—of 

deculturation and neoculturation. To intentionally seek diversity implies and requires 

openness to cultural change. For many congregations in the ELCA, achieving cultural 

diversity within the congregation would require a change in paradigm from hospitality 

that leads to acculturation91 in the current culture to perichoretic embrace92 in a process of 

transcultural engagement with people from other cultures that would result in cultural 

change. Cultural diversity can only happen through a process of transculturation.  

I have had two opportunities in the first three months of 2012 to meet with the 

leadership of congregations who have asked how they might grow to reflect the diversity 
                                                

91 Christian A. Schwarz, Natural Church Development: A Guide to Eight Essential Qualities of 
Healthy Churches (Carol Stream, IL: ChurchSmart Resources, 1996), 36-37. The ELCA has invested 
heavily in the Natural Church Development process. Two of the variables related to the quality 
characteristic ‘loving relationships’ are “lots of laughter” and “hospitality.” NCD assumes church growth 
through acculturation. Diversity is not mentioned as one of the quality characteristics of a growing church 
in the NCD process.  

92 Hospitality can be experienced as host to guest, member to visitor, subject to object 
relationships. Transculturation requires subject to subject, disciple to disciple, sinner to sinner, child of God 
to child of God relationships. When you greet the other as co-equal, the relationship is reciprocal. Both give 
something in the meeting and new relationships are formed—deculturation leads to neoculturation. 
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in their community contexts. In both cases I suggested that becoming a diverse 

congregation requires transculturation. I described the process as coming together with 

people from other cultures and being willing to give up something of your own cultures 

in order to develop a shared culture together. The questions I left them with were ‘what 

are you willing (or not willing) to give up?’ and ‘who are the neighbors in your 

community that might be a part of this new community with you?’  

The example I shared with them was St. Mary Magdalene’s. There were three 

reasons for the diversity experienced at St. Mary’s. The first was theological: ‘God 

welcomes everyone’ and ‘grace is underserved by everyone, yet given for everyone.’ 

Those theological convictions led to the second reason for the diversity at St. Mary’s: 

commitment to diversity. Commitment to diversity was the defining shared cultural value 

at St. Mary’s. The third reason for diversity at St. Mary’s was that their theological 

convictions and shared commitment to diversity shaped the life of the ministry. Diversity 

wasn’t a matter of hospitality; it was a matter of their commitments as disciples of Jesus 

Christ. “We don’t have members here, we are disciples.” Disciples welcomed the people 

that God would welcome; but, even more, disciples were full partners and participants in 

the ministry. Participants said, “This is my church;” but they also said, “I am the church.” 

It was St. Mary’s culture of diversity that kept participants in three of our interviews 

driving twenty miles each way past numerous other churches to be a part of St. Mary’s.  

St. Mary’s had the advantage of having been a dying congregation. They knew 

that continuing to exist as a congregation meant embracing the people who were now 

living in their multi-ethnic community and they were willing to do what was necessary to 

do so. They submitted themselves to a transformational ministry process in which a 
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transformational leader was sent in to make difficult decisions for and, if possible, with 

them to become a congregation that reflected its community. For St. Mary’s, embracing 

diversity was a matter of survival as a congregation. That may be the case for other 

congregations in the ELCA as well.  

For the ministry leaders I met early in 2012 the concern was not survival; rather, 

they were responding to the nudging of the Spirit and were concerned that the culture of 

their ministries did not reflect the cultures of their communities. They were frustrated by 

their lack of relationships with people of other cultures and asking what that meant for 

the church.  

Achieving diversity within the congregations and ministries of the ELCA would 

require developing a culture of diversity. It would require a commitment to diversity at 

the level of theological conviction, a commitment to values of diversity, and the practice 

of diversity as an expression of discipleship. Diversity within the congregations of the 

ELCA would require each congregation or ministry to commit to a process of 

transculturation with leaders committed to leading the process and participants willing to 

change their experience of ‘church.’ 

Deculturation would involve current members giving up the notion that their 

church exists primarily to meet their needs. The late-twentieth century church developed 

attractional models of ministry that provided religious goods and services to church-

shopping consumers who chose the church that would best meet their needs. Moving 

from an attractional paradigm to an emerging missional understanding of church is a 
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significant cultural shift for congregations. Developing a culture of diversity is another 

step further down that path.93 

Deculturation would mean holding some of their favorite traditions lightly and 

embracing new traditions in order to be in relationship with people of other cultures. It 

would mean becoming transliterate in the cultural languages that are shared among the 

cultures involved.94 It would mean embracing a culture of diversity, and the commitments 

required to sustain it, long enough for community and new cultural phenomena to 

emerge.  

A woman from a leadership team of one of the congregations I met with earlier 

this year asked if this was something they had to do. The answer, of course, was no. They 

could faithfully grow in ministry by reaching out to the many people in their community 

who were culturally like them, only not involved in church. Diversity within 

congregations and emerging ministries, when viewed from a lens of transculturation, may 

require more deculturation than people are willing to endure. Cultural diversity within 

existing congregations and ministries can only be accomplished in a process of 

transculturation. The existing culture would need to change, first to embrace the concept 

of diversity, and then, to embrace the people whose cultures would be embraced.  

The theory proposed is that transculturation provides a way forward for the 

ELCA to glorify God through diversity among and within its congregations and 

ministries. The process of intentional transculturation, whether among or within 
                                                

93 Congregations who attempt this shift will lose membership. Worship attendance at St. Mary’s 
went from 80 to 40 in the beginning of their transformational process. It grew back to 80 within a few 
months and was up to about 160 participants in worship at the time of our site visit. Some folks will choose 
to shop for another church that will focus on meeting their needs.  

94 This is a cultural shift from I need to pray in my own language to I can pray in many languages, 
including my own. 
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congregations, involves at least four movements: (1) a movement into nepantla (a middle 

ground between cultures) through a commitment to meet those of other cultures, (2) a 

movement to dialogue with those of other cultures that involves cultural give and take 

(mutual deculturation) to create a shared culture (neoculturation), (3) a movement to 

perichoretic community in shared Word and sacrament, and (4) a movement to join in 

God’s mission in the world together.  

Emerging ministries are examples of ways the ELCA has engaged in transcultural 

mission to develop ‘diversity among’ ministries. The cultural mosaic of the ELCA is a 

little more colorful (particularly around the edges) and traditional Lutheran culture is a 

little less traditional. Emerging ministries have contributed to the cultural diversity of the 

ELCA. It remains to be seen if transculturation as an intentional process can move the 

ELCA beyond its efforts of developing ‘diversity among’ ministries to developing 

cultural ‘diversity within’ congregations and ministries.  

In this chapter we have defined transculturation, moved through a version of an 

American Lutheran history that places emerging ministries within a cultural and liturgical 

history, mentioned two alternative understandings of transculturation, explored the 

concept of transculturation in other settings, and explored transculturation as emergence 

in nepantla in emerging ministries. A grounded theory was proposed: transculturation 

provides a way forward for the ELCA to glorify God through diversity among and within 

its congregations and ministries. We explored ways that diversity among and diversity 

within congregations and ministries of the ELCA might become reality.  

In the final chapter we will return to a doxological hermeneutic of mission and 

play with three aspects of doxology as they relate to mission and this study. We will 
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affirm the theory developed in this study, explore some of the implications of the theory 

for the ELCA, wonder about the possibilities for further research, and draw this project to 

its conclusions.  
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CHAPTER 6 

A DOXOLOGICAL HERMENEUTIC OF MISSION 

In this final chapter we will explore three aspects of doxology as related to 

mission: (1) a missional hermeneutic of doxology, (2) a rubric for discernment using a 

doxological hermeneutic of mission, and (3) consideration of doxology as perichoretic 

play. We will consider the implications of the theory that emerged in this study and 

suggest possibilities for further research within the current study sample and beyond. 

Before we draw this study to its conclusions, we will draw a doxological hermeneutic of 

mission into conversation with this study of emerging ministries in the ELCA. 

To be honest, participants in emerging ministries in the ELCA had no idea what a 

“doxological hermeneutic of mission” was. It was not a lens they used for viewing 

ministry nor was it familiar language. They were, however, passionate about what their 

ministries were up to. A missional hermeneutic of doxology connects passion for mission 

with worship and faith.  

A Missional Hermeneutic of Doxology 

Emerging ministries in the ELCA were shaped by their perceptions of mission 

that were grounded in a Lutheran confession of the gospel and expressed in communities 

gathered in worship. Mission, confession, and worship emerged in relationships of 

mutual influence. Change in one affects change in each of the other.  
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Here are two examples from the ministries profiled in chapter 3 that illustrate the 

relationships between worship, confession, and mission. First, mission at St. Barnabas’ 

was focused in mentoring young black men, women, and families. Their mission shaped 

their worship that used gospel music, dance, spoken word poetry, preaching, and other 

practices significant in African American culture. Worship was also shaped by a 

Lutheran confession of the gospel that influenced the way St. B’s interpreted and 

practiced black church traditions such as altar calls and revivals and affected their 

understanding and practice of the sacraments of baptism and communion. Mission, 

confession, and worship influenced one another. 

Second, St. Gregory’s was an emerging ministry among urban, hipster, critical 

thinking young adults. The community around St. Greg’s was filled with artists. St. 

Greg’s perceived reaching out to the artists in their community as part of their mission. 

They did that by incorporating art shows in the life of the ministry and including artists 

and their art as resources in worship. St. Greg’s also perceived thinking critically about 

faith to be part of their mission as they embraced urban, hipster, critical thinking young 

adults. Deep and critical thinking about faith was embedded in the richly liturgical and 

absurdly playful expressions of worship at St. Greg’s. The edgy sermons and creative 

praxis of a theology of play shaped worship as it connected with the critical thinking 

aspirations of participants who were a focus of St. Greg’s mission. Mission, confession, 

and worship influenced one another.  

The significant inter-relationships between praying and believing—orandi and 

credendi—have been the subjects of reflection in the church for many centuries. In this 
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era, the conversation must also include mission. It was clear that in emerging ministries, 

mission shaped both praying and believing even as praying and believing shaped mission.  

Lex Orandi, Lex Credendi, Lex Movendi 

Lex orandi statuat lex credendi (the law of prayer constitutes the law of belief1) is 

an ancient motto of the church. The statement is credited to Prosper of Aquitain, secretary 

to Leo the Great, from about 435 CE, who was defending Augustine’s arguments “for the 

necessity of grace prior to faith.”2 In its original conception, believing is subordinate to 

praying (or perhaps better to say the encounter with God shapes our understanding of 

God). Alexander Schmemann, a respected Orthodox liturgical theologian, used the phrase 

lex orandi est lex credendi (the law of praying is the law of believing) to argue “it is 

liturgy, that by fulfilling and expressing faith, bears testimony to faith and becomes thus 

its true and adequate expression and norm.”3 This ecclesial motto has taken on many 

forms but appears most often in liturgical conversation as the mantra lex orandi, lex 

credendi and leaves open the questions about the relationship between praying and 

                                                
1 “Prayer” and “belief” are the usual translations of supplicandi or orandi and credendi, which are 

gerunds in the Latin that are verbal nouns that would usually be translated by adding ‘-ing’ to a verb. I will 
translate them as ‘praying’ and ‘believing’ when possible in the context. The terms have developed to 
represent more than their denotations. Orandi is used to connote worship. Credendi has connotations of 
both the act of believing and the content of belief or faith as it is used in connection with lex orandi, lex 
credendi. It is sometimes most helpful to translate them in the broader terms of worship and belief or faith.  

2 E. Byron Anderson, Worship and Christian Identity: Practicing Ourselves, The Virgil Michel 
Series (Collegeville, MN: Liturgical Press, 2003), 24-29. Byron Anderson traces the development and use 
of this motto from its origins to current usage. The statement appeared in various forms in the early church 
and in later usage. Lex supplicandi statuat lex credendi is another commonly used form of the phrase. 

3 Alexander Schmemann and Thomas Fisch, Liturgy and Tradition: Theological Reflections of 
Alexander Schmemann (Crestwood, NY: St. Vladimir's Seminary Press, 1990), 39. 
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believing. Most now argue for a reciprocal relationship between lex orandi and lex 

credendi.4 Praying shapes believing and believing shapes praying.  

Expanded forms of this motto have emerged in the history of the church to reflect 

the engagement of the church with the world. Lex orandi, lex credendi, lex vivendi (the 

law of living) suggests that believing is practiced beyond praying—that praying and 

believing influence our living, and reciprocally, our lives shape our faith and worship.  

Lex orandi, lex credendi, lex agendi (the law of ethical action—acting) suggests 

similar arguments regarding ethical action in the world.5 Don Saliers wrote about lex 

agendi and translated the three phrases as “patterns of prayer, patterns of belief, and 

patterns of intention-action.”6  

Both vivendi and agendi move the church and its people toward the world in life 

and action. Neither word encompasses a missional hermeneutic of God’s movement into 

the world as missio Dei or a missional understanding of the church as mission.7 As the 

church lives into a missional hermeneutic, the relationship between mission and lex 

orandi, lex credendi requires consideration. I propose the use of lex movendi to represent 

the movement of God and the Church in the world in mission in conversation with lex 

orandi, lex credendi. 

                                                
4 Patrick R. Keifert, Welcoming the Stranger: A Public Theology of Worship and Evangelism 

(Minneapolis, MN: Fortress Press, 1992), 51. Keifert argues that “the Latin phrase underlines the 
reciprocity of relationship between the two laws.” 

5 Anderson, Worship and Christian Identity: Practicing Ourselves, 27. 

6 Saliers, Worship as Theology: Foretaste of Glory Divine, 187. David Naugle also used this lex 
agendi formulation and translated it “way of life.” David Naugle, “Worldview, Worship, and Way of Life: 
How Worship Helps Us See the World,” in Calvin Symposium on Worship (Grand Rapids, MI: 2005), 18-
21. 

7 ‘Right prayer’ and ‘right belief’ may inspire the church to mission but mission is not explicit in 
lex orandi or lex credendi. Mission was not in the conversation when this formulation was developed in 
fifth century Christendom. 
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Figure 6.1: Lex Orandi, Lex Credendi, Lex Movendi 

Movendi8 is a form of the Latin verb moveo that has similar meanings and 

connotations as the English word move (which comes from the Latin).9 It means “to 

move or set in motion” but it also can mean “to disturb, to change, to dislodge, to begin.” 

It can mean “to affect, to influence, to provoke”10 or persuade. In a reflexive form it can 

mean “to dance.”11 Ars movendi is the art of movement or dance.12 It can mean “to be 

                                                
8 As a gerund, the word movendi is most literally translated as ‘moving’ and can be used as a 

verbal noun or as an adjective.  

9 Lorna Sinclair, ed., Collins Concise Latin Dictionary (Glasgow, Great Britain: HarperCollins, 
1997), 136. 

10 Augustine and R. P. H. Green, On Christian Teaching (New York: Oxford University Press, 
2008), 74. Augustine used a form of this word in his statement “It has been said by a man of eloquence, and 
quite rightly, that the eloquent should speak in such a way as to instruct, delight, and move their listeners” 
Augustine was quoting Cicero who had written on the best style of the orator who by speaking “teaches, 
and delights, and moves the minds of his hearers.” 

11 LaCugna, God for Us: The Trinity and Christian Life, 271-72. LaCugna draws heavily on the 
metaphor of dance to describe a perichoretic Trinity and the relationship of God with creation.  

12 The term ars movendi is used to describe the rhythmic, dance-like motion of Ambrosian chant. 
St. Augustine, who lived at the time St. Ambrose wrote his chant, defined music from a rhythmic 
perspective as scientia bene movendi (the science of moving well) in his treatise “Da Musica.” The word 
movendi is used in the Libera Me of the requiem mass: Libera me, Domine, de morte aeterna, in die illa 
termenda: Quando cedli movendi sunt et terra….translated means, Deliver me, O Lord, from death eternal 
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moved” physically or emotionally. In an imperative form it can be simply translated, 

“Go!” which resonates with the Great Commission in Matthew 28.  

As the Church created by the Spirit imago Trinitatis (in the image of the 

perichoretic Trinity) and co-missioned with God, we move with God, one another, and 

the other in the world for the sake of God’s mission to the world. It is our praying and 

believing that shape the Church’s moving into the world, even as our moving shapes our 

praying and believing.  

Mission is exerting influence on worship and faith in unprecedented ways. For 

most of the history of worship in American Lutheranism the order of worship was 

determined by tradition or by what was provided in hymnbooks. Emerging ministries in 

the beginning of the twenty-first century are drawing upon traditional liturgies and 

resources but are using them in different ways than their grandparents. Decisions about 

worship services in emerging ministries are driven by participants’ understandings of 

their purpose and identity. Worship is planned and resources created indigenously in 

emerging ministries. It seems to be an opportune moment, as missional and emerging 

church movements continue to grow and expressions of worship become increasingly 

culturally contextual, to have significant conversation about the relationship of mission 

with faith and worship—to draw lex movendi into dialogue with lex orandi and lex 

credendi for the sake of God’s mission in the world.  

This proposal of lex orandi, lex credendi, lex movendi is intended to draw 

attention to the need for reflection and dialogue about the critical relationships between 

worship, faith, and mission and to suggest that it might build upon the dialogue that has 
                                                                                                                                            
on that fearful day, when the heavens and the earth shall be moved. The Benedictines of Solesmes, ed., The 
Liber Usualis (Tornai, Belgium: Desclee Company, 1961), 1767. 
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been on-going for centuries. Mission was not a necessary part of the discussion when the 

relationships raised by this motto were debated in the early life of the church. In a post-

Christendom, missional era, mission defines the church in light of God’s mission to the 

world—missio Dei.  

It is possible words other than movendi may be more helpful in the conversation. 

Movendi has poetic resonance with orandi, credendi, vivendi, and agendi. It suggests the 

movement of God and the church in the world. But, it might be more direct, from a 

missional perspective, to say lex orandi, lex credendi, lex mittendi (the law of sending).13 

Missio Dei, of course, is from the Latin word meaning ‘to send.’ To be in mission is to be 

sent. Mittendi is a more focused word than movendi. Personally, I appreciate the 

numerous connotations of movendi related to moving, being moved, dancing, persuading, 

et al.  

The point, of course, is not to rewrite a 1600-year-old motto or to debate the best 

word to use in doing so. The point is that in emerging ministries, worship (orandi) was 

shaped by a Lutheran confession of the gospel (credendi) and by emerging leaders’ 

perceptions of mission in a particular context (movendi). Worship that emerged was 

unique in each context. Worship in traditional Lutheran congregations was shaped by the 

common service tradition14 (orandi) that limited its cultural reach in today’s context 

(movendi) and, in that regard, did not reflect a Lutheran theology of inclusion or 

                                                
13 Bosch, Transforming Mission: Paradigm Shifts in Theology of Mission, 370. According to 

Bosch, “The missio Dei institutes the missiones ecclesiae” or God’s mission institutes the missions of the 
church. I might suggest that missio Dei institutes lex orandi, lex credendi, and the missiones ecclesiae; all 
three serve God’s mission in the world.  

14 The adoption of a common service was a missional move in the late nineteenth century. The role 
of liturgy in the current era is a topic for discussion as it relates to mission. 
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commitment to diversity (credendi). The inter-relationships of these concepts have 

implications for the church as it emerges in our time. 

This is an important conversation to have in the ELCA as it seeks to develop 

diversity within congregations and diversity among the ministries that become a part of 

the ELCA. A missional emphasis on cultural diversity must be grounded in the 

praying/believing/moving of the people and reflected in the worship life and discipleship 

of the church or it will not happen. Lex orandi, lex credendi, lex movendi (or mittendi, et 

al) must inform and shape the conversation in the process of transculturation within the 

ELCA and beyond as the Church continues to emerge in the context of the twenty-first 

century.  

A missional hermeneutic of doxology as proposed suggests that mission is critical 

in the conversation with worship and belief in shaping the church in this missional era. 

Orandi, credendi, and movendi serve missio Dei. Missio Dei is doxological—God’s 

mission in the world by which God’s glory is made manifest. This leads to our second 

proposal regarding doxology: a rubric for discerning a doxological hermeneutic of 

mission. 

A Doxological Hermeneutic of Mission 

The question behind this study—How is God glorified through emerging 

ministries in the ELCA and in the lives of their people?—was shaped by a doxological 

hermeneutic which was described from biblical and theological perspectives in chapter 

1.15 In this section I offer a rubric by which the church might employ a doxological 

                                                
15 See pages 20-25. 
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hermeneutic in its discernment of, and engagement in, mission (or the missiones 

ecclesiae).  

A doxological hermeneutic of mission is Spirit led, perichoretically discerned, 

publicly realized, theoretically informed, and biblically/theologically/confessionally 

framed—soli Deo gloria.16  

 

Figure 6.2: A Doxological Hermeneutic of Mission 

Mission is Spirit Led 

But you will receive power when the Holy Spirit has come upon you; and you will 

be my witnesses in Jerusalem, in all Judea and Samaria, and to the ends of the earth.17  
                                                

16 Van Gelder, The Ministry of the Missional Church: A Community Led by the Spirit, 104-19. 
This formulation of a doxological hermeneutic of mission draws upon the work of Craig Van Gelder and 
Gary Simpson. Van Gelder presented “A Theological Theory of Action” that is “Biblically/Theologically 
Framed, Theoretically Informed, Communally Discerned, Strategic Action.” Gary Simpson developed 
“five interwoven communicative practices” that provide a process of ecclesial discernment that he referred 
to as the “5As”—attending, asserting, agreeing, acting, and assessing. Simpson, “God in Global Civil 
Society: Vocational Imagination, Spiritual Presence, and Ecclesial Discernment.” Essays from this 
consultation are being published by Eerdmans in the Missional Church Consultation series. Van Gelder 
also presented his hermeneutic and Simpson’s 5As in an earlier journal article: Craig Van Gelder, “The 
Hermeneutics of Leading in Mission,” Journal of Religious Leadership 3, no. 1 & 2 (2004). 
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Empowered by the Holy Spirit, the disciples were sent in mission near and far to 

be witnesses. The author of the book of Acts tells the story of these disciples—now 

apostles sent in mission—by recounting how the Spirit led the disciples: calling them to 

certain places, forbidding them to speak in others, not allowing them to go to Bithynia.18 

According to the author, Paul and the disciples were quite aware of the Spirit’s leading 

them in mission. The Spirit still leads and when the power of the Holy Spirit has come 

upon us, we too are witnesses near and far.  

The author of Acts is not so forthcoming about how the Spirit leads. He mentions 

prayer. Sometimes doors opened when others closed. On at least one occasion the 

disciples cast lots.19 Perhaps the greatest help to recognizing the Spirit’s leading is having 

the expectation that the Spirit will lead. Expectation makes us watchful, causes us to 

listen, draws us to prayer, helps us wonder, and, perhaps most important of all, gathers us 

in perichoretic community. It seems good to discern the leading of the Spirit in the 

presence of God and one another. In a doxological hermeneutic of mission we seek and 

pay attention to the leading of the Spirit. The missiones ecclesiae are Spirit led. 

Mission is Perichoretically Discerned.  

For it seemed good to the Holy Spirit and to us…20 Perichoretic discernment is the 

process of communally figuring out what seems good to the Holy Spirit and to us. 

                                                                                                                                            
17 Acts 1:8. 

18 See Acts 16:6-10. 

19 See Acts 1:26. 

20 Acts 15:28. 
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Perichoretic is a term used to describe the Trinity.21 The church, created imago Trinitatis, 

will reflect the image of the Trinity.22  

There are at least four characteristics of the perichoretic Trinity that shape our 

discernment in mission: first, discernment is a communal, relational process. 

Discernment happens in the midst of our relationships with God and one another—in 

community.  

Second, the community is open to all; just as the perichoretic Trinity is open to all 

creation. The discerning community should attempt to include all who are affected by the 

results of discernment.23  

Third, perichoretic relationships are subject-to-subject relationships (which 

implies that we do not treat one another as objects). In perichoretic discernment each 

person listens to the thoughts of others and feels free to speak their own thoughts peer-to-

peer, person-to-person.24  

And fourth, perichoresis is doxological. The perichoretic Trinity makes a Father-

Son-Holy Spirit difference in the world. Through perichoretic discernment, the Spirit 

                                                
21 See pages 17-20. 

22 Jürgen Moltmann, “The Triune God: Rich in Relationships,” Living Pulpit 8, no. 2 (1999): 5. 
Moltmann said, “the Church is an icon of the Trinity. Its community of freedom and equality illuminates 
the image of the triune God.” 

23 Gary M. Simpson, “Africa Is the Lord's and the Fullness Thereof. Praise Be the Lord,” In So the 
Poor Have Hope, and Injustice Shuts Its Mouth: Poverty and the Mission of the Church in Africa, ed. 
Karen L. Bloomquist and Musa Panti Filibus. (Geneva: Lutheran World Federation, 2007), 159.As Gary 
Simpson says, “Decision makers must be consequence takers; and vice versa, consequence takers must be 
decision makers.” Simpson calls this the “participatory golden rule.” Part of the openness of discernment is 
to include all who may be affected by decisions to as great an extent as possible.  

24 Jürgen Habermas, Moral Consciousness and Communicative Action, Studies in Contemporary 
German Social Thought (Cambridge, MA: MIT Press, 1990), 88. Habermas proposes an “ideal speech 
situation” that reflects similar ethics for deliberation as are suggested here for perichoretic discernment. 
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leads us to do likewise. Spirit led mission is to the glory of the Triune God. The 

missiones ecclesiae are perichoretically discerned. 

Mission is Publicly Realized 

Let you light shine before others, so that they may see your good works and give 

glory to your Father in heaven.25 The missiones ecclesiae are public works; they make a 

Father-Son-Holy Spirit difference in the world and in the lives of real people in particular 

places and times. The use of the word ‘public’ in this setting is a claim that God’s 

mission is in the world and for the world and is not limited to the private religious lives of 

churchgoers.26 The use of the word ‘realized’ suggests that mission becomes real in the 

real world; but, it also implies that folks will realize the source of these good works and 

“give glory to your Father in heaven.” The missiones ecclesiae are publicly realized. 

                                                
25 Matthew 5:16. 

26 There is significant body of work that stands behind this statement regarding the private/public 
split in the modern era. Richard Sennett argues that public social relationships have been usurped by the 
private to the detriment of individuals and society. Richard Sennett, The Fall of Public Man (New York: 
W.W. Norton, 1996). Patrick Keifert builds upon Sennett’s argument and suggests that the church must 
retain the public nature of worship in order to be welcoming to strangers. Keifert, Welcoming the Stranger: 
A Public Theology of Worship and Evangelism. Chris Scharen connects the public worship of the church 
with its work in the world in his published dissertation. Christian Batalden Scharen, Public Worship and 
Public Work: Character and Commitment in Local Congregational Life, Virgil Michel Series (Collegeville, 
MN: Liturgical Press, 2004). Jürgen Habermas argues for the role of communicative action as public debate 
in deliberative democracy. Jürgen Habermas, The Theory of Communicative Action, 2 vols. (Boston: 
Beacon Press, 1984). Gary Simpson draws upon Habermas’ arguments and argues further for the church’s 
role in civil society as prophetic public companions. Gary M. Simpson, Critical Social Theory: Prophetic 
Reason, Civil Society, and Christian Imagination, Guides to Theological Inquiry (Minneapolis, MN: 
Fortress Press, 2002). These authors argue for the significance of public social space, including the place of 
the church within that space as a prophetic public voice. God’s mission engages public space. Mission is 
publicly realized.  
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Mission is Theoretically Informed 

You must make every effort to support your faith with goodness, and goodness 

with knowledge…27 Peter was writing about knowledge of the Lord. In this information 

age, we have nearly unlimited sources of information about our communities, 

demographics, and other resources from the social sciences. These resources can be 

particularly helpful in getting to know your ministry context or uncovering the many 

factors involved in addressing social issues. Part of discernment is figuring out what you 

need to know. Spirit led discernment makes every effort to support discernment with 

knowledge. The missiones ecclesiae are theoretically informed in the process of Spirit 

led, perichoretic discernment. 

Mission is Confessionally, Theologically, Biblically Framed 

Let the word of Christ dwell in you richly; teach and admonish one another in all 

wisdom; and with gratitude in your hearts, sing psalms, hymns, and spiritual songs to 

God. And whatever you do, in word or deed, do everything in the name of the Lord Jesus, 

giving thanks to God the Father through him.28 

Mission is framed most immediately by confession. Emerging ministries in the 

ELCA were united by a common confession: a Lutheran understanding of grace and of 

community gathered in Word and sacrament. That confession of the church was 

theologically framed by the reformers and in theological conversation today. That 

theological framework was biblically grounded by the reformers and in biblical study 

today. Discernment of the missiones ecclesiae will be biblically and theologically framed, 

                                                
27 II Peter 1:5. 

28 Colossians 3:16-17. 
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but we don’t start from scratch. We learn from those who have gone before us, from 

biblical scholars and theologians who give their lives to these questions today, and from 

the confession of the church of which we are a part. To that confession we add our study, 

reflection, and confession.  

Perichoretic discernment will most often focus on particular issues or concerns. 

Sometimes the church will have a confessional position that is helpful in discernment. 

For example, the ELCA has eleven social statements that are biblically, theologically and 

confessionally framed, theoretically informed, publicly realized, perichoretically 

discerned, and we trust, Spirit led positions on issues from abortion to sexuality. They are 

resources for our discernment. To those resources we add our study, reflection, and 

confession. Actually, to any process of discernment we add our biblical study, theological 

reflection, and our emerging confession. The missiones ecclesiae are confessionally, 

theologically, and biblically framed. 

Soli Deo Gloria 

Now to him who by the power at work within us is able to accomplish abundantly 

far more than all we can ask or imagine, to him be glory in the church and in Christ 

Jesus to all generations, forever and ever. Amen.29 

A doxological hermeneutic of mission is Spirit led, perichoretically discerned, 

publicly realized, theoretically informed, and biblically/theologically/confessionally 

framed—soli Deo gloria. It’s all to the glory of God in service of missio Dei. 

This rubric is intended to serve as a guide in discerning mission. It’s not a linear 

process.30 The arrow in figure 6.2 simply indicates movement in an eschatological 
                                                

29 Ephesians 3:20-21. 
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direction and suggests the leading of the Spirit as the missional church moves into the 

world.31 Now we turn our attention to the completion of this study and future possibilities 

for research. 

What Emerged in this Study 

This study began with twenty emerging ministries in the ELCA and a consultation 

with thirty emerging leaders. In depth visits in six sites, partial visits and interviews in 

another eleven sites, and a consultation at Luther Seminary produced significant data. 

The sensitizing concepts of Lutheran, emerging, missional, and doxological hermeneutics 

used in data gathering led to the emergence of three additional themes: leadership in 

emerging ministries, contextual ministry that grew from and related to specific contexts, 

and indigenous ministry that emerged from within particular cultures and from within 

emerging ministries, their leaders and participants.  

The sociological concept of transculturation as deculturation and neoculturation 

emerged as the basis for a grounded theory that transculturation provides a way forward 

for the ELCA to glorify God through diversity among and within its congregations and 

ministries. The emerging ministries included in this study were transcultural ministries 

and represented a step forward in diversity among congregations and ministries in the 

ELCA.  

                                                                                                                                            
30 The 5As developed by Gary Simpson and referenced in footnote number 12 in this chapter 

provide a helpful process for engaging with others in discernment.  

31 Several of the ministry sites we visited used reflective, communal decision making or 
discernment processes reflective of the rubric I have described here. Spiritual discernment processes 
usually contrast with typical strategic planning processes and decision-making by Robert’s Rules of Order. 
Of course, the Holy Spirit can work in those processes as well.  
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The emerging leaders that I met in the course of this study were an amazing group 

of creative, passionate, committed, rebellious, humble, charismatic, industrious, self-

giving Lutherans. They were leading a very diverse set of ministries and were aware that 

their ministries were laboratories for mission development in the ELCA. They were 

reminded of that by the nearly continuous steam of visitors and students who came to 

worship, check them out, and learn from them.  

There are at least three things to be learned from them: First, emerging ministries 

were exploring ways to be confessionally Lutheran among people who would not be 

involved in traditional Lutheran cultures. New expressions of a Lutheran confession of 

the gospel were emerging among them in cultural languages unique to each ministry. 

Second, worship in each ministry was unique, highly contextual, and indigenous 

to the gifts and cultures of participants. Worship was shaped by their perceptions of 

mission and in turn shaped the faith of participants.  

Third, emerging ministries each had a cultural identity that united its participants 

in ministry. In that sense, each was a homogeneous community. Diversity within 

ministries existed with those cultural boundaries.  

Implications of Transculturation for the ELCA 

The presence of these transcultural emerging ministries provides assurance that a 

Lutheran confession of the gospel can be expressed in cultures that have not traditionally 

been a part of the ELCA, such as urban young adults and ethnic communities. These 

emerging ministries are helping the ELCA ‘deculturate’ a bit and learn the kinds of 

flexibility and support that are necessary for emerging ministries to develop. Emerging 

ministries reveal the beginnings of adaptive change in the ELCA. Neoculturation is 
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emerging as the culture of the ELCA adapts to the presence of these new cultural 

expressions of a Lutheran confession of the gospel and Word and sacrament ministry. 

If diversity among and within ministries of the ELCA continues to be a priority, 

then congregations and leaders will need to move from expectations of acculturation to a 

process of transculturation that would involve significant cultural shifts and require 

congregations to embrace a culture of diversity. Embracing a culture of diversity among 

and within congregations of the ELCA requires a process of transculturation—

deculturation and neoculturation.32 It is easier to begin new ministries with a culture of 

diversity than to transform mono-cultural communities to multi-cultural communities. 

Nonetheless, for congregations willing to embark on the journey, transculturation 

provides a way to move forward and to know what to expect in the process.  

Possibilities for Further Research 

There is always more to be learned. Possibilities for further research suggested 

here include three opportunities to reengage emerging ministries included in this study 

and four suggestions for study beyond these ministries.  

This study of emerging ministries was limited by the amount of time available for 

each site visit. Approximately three days of interviews, participation in worship or other 

community events, and contextual observation provided significant data from each site 

but within a relatively limited view and timeframe. Possibilities for further research 

include the following: first, return to these same ministries to observe development over 

time. Second, spend a prolonged period of time with one or two ministries for a more in 

                                                
32 See pages 221- 222 for a process of intentional transculturation. 
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depth view of particular ministries and their effects in the lives of participants. Third, 

study emerging ministries during times of leadership transition.  

There are four areas of research beyond the emerging ministries included in this 

study to consider: First, this study was limited to emerging ministries in the ELCA. Other 

emerging ministries were not included except to the extent mentioned in interviews. 

Further research could explore non-Lutheran emerging ministries.  

Second, this study was limited to mission development or redevelopment 

ministries. Further research could explore young adult and ethnic ministries that are a part 

of the ministry of existing congregations. 

Third, a limited number of ethnic ministries in the ELCA were represented in the 

sample. Further research could explore ethnic ministries separately from urban young 

adult emerging ministries with a broader sample of ethnic ministries.  

And finally, further research could explore the impact of emerging ministries on 

the culture and organization of the ELCA. I’m curious about how deculturation and 

neoculturation will emerge within the ELCA as it engages and embraces other cultures in 

the process of transculturation.  

Curiosities raised in the first chapter of this thesis have for the most part been 

satisfied from my perspective. There was one additional curiosity that emerged in the 

course of this study that I have not yet addressed. Having come this far, allow me to play 

with one final hermeneutic of doxology—doxology as perichoretic play.  

Doxology as Perichoretic Play 

“The people of God, gathered in worship, encounter the glory of God in the 

assembly, Word, and sacraments. The response of the people of God gathered in worship 
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is to glorify God in thought, word, and deed.” “God makes a Father, Son, Holy Spirit 

difference in worship; and, participants witness to it.” Both of these statements from 

earlier in this thesis suggest that doxological life is a response to God’s glory.33 I suggest 

here that it is more: God’s perichoretic embrace in the doxological life of the Trinity is an 

embrace in perichoretic play.  

Consider what this means for worship. There was a time in Christian history when 

worship was primarily the work of the priest and participants were primarily observers. 

Twentieth century liturgical theologians, drawing on Reformation principles such as the 

priesthood of all believers, emphasized instead leitourgia—liturgy or worship as the 

‘work of the people.’ Recent liturgical scholars translate leitourgia more accurately as 

‘public work’ and emphasize the idea that the public work in worship is God’s work—

opus Dei.34 But, imagined from a perspective of a theology of play, God doesn’t work; 

God plays.35 And God, as perichoretic Trinity, created us imago Dei to play in 

doxological relationship with God.  

Johan Huizinga describes the characteristics of play:  

It is an activity which proceeds within certain limits of time and space, in a visible 
order, according to rules freely accepted, and outside the sphere of necessity or 
material utility. The play-mood is one of rapture and enthusiasm, and is sacred or 

                                                
33 The first statement is found on page 23; the second on page 175. 

34 Michael B. Aune, “Liturgy and Theology: Rethinking the Relationship,” Worship 81, no. 1 
(2007): 64. 

35 Moltmann et al., Theology of Play, 17. Moltmann explains God’s freedom in creation through 
play: “How then can we explain God’s freedom relative to his creation? The world as free creation cannot 
be a necessary unfolding of God nor an emanation of his being from his divine fullness. God is free. But he 
does not act capriciously. When he creates something that is not god but also not nothing, then this must 
have its ground not in itself but in God’s good will or pleasure. Hence the creation is God’s play, a play of 
his groundless and inscrutable wisdom. It is the realm in which God displays his glory.” 
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festive in accordance with the occasion. A feeling of exaltation and tension 
accompanies the action, mirth and relaxation follow.36 

These characteristics of play are easily applied to the context of worship. Hans-

Georg Gadamer offers two additional insights into the characteristics of play: “Play 

fulfills its purpose only if the player loses himself in play” and “…seriousness in playing 

is necessary to make the play wholly play.”37 Jürgen Moltmann relates this seriousness 

and self-forgetfulness to worship:  

…the person who worships and adores becomes in his self-forgetfulness part of 
the worshipped and adored counterpart. Adoration and worship are the ways in 
which created beings participate in the eternal life and eternal joy of God and are 
drawn into the circular movement of the divine relationships.38 

It is in self-forgetfulness or losing one’s self in worship that one is embraced in 

the life and joy of the perichoretic Trinity. Catherine LaCugna concurs: “Union with God 

and communion with each other are actualized through doxology.”39 It is in doxology as 

perichoretic play that we both lose and find ourselves in perichoretic relationship with 

God and one another.40  

Worship in emerging ministries included in this study reflected the characteristics 

of play: in their seriousness as they worshipped in particular times and places, in the 

creativity expressed in designing worship experiences and creating music and liturgy 

from the heart and for their community, in the sacred and festive moods of worship, and 
                                                

36 Johan Huizinga, Homo Ludens: A Study of the Play-Element in Culture (Boston: Beacon Press, 
1955), 132. 

37 Gadamer, Truth and Method, 103. 

38 Moltmann, The Spirit of Life: A Universal Affirmation, 304-05. This quotation was used earlier 
in this thesis on page 23.  

39 LaCugna, God for Us: The Trinity and Christian Life, 345. This quotation was used earlier in 
this thesis on page 24. 

40 Short of doxology, worship is work and discipleship is a list of things to do.  
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in self-forgetfulness as participants lost their sense of time and self in worship. Play was 

evident in the prayer and praise singing, dancing, hand praise, and ‘amens’ of the black 

church tradition at St. Barnabas’. It was evident in the neomonastic contemplative 

practices of “Open Space” in worship at St. Benedict’s. It was evident in the experiences 

of ritual and liturgy in several of the ministries, including St. Mary Magdalene’s.41 It was 

evident in the intentional and sometimes-absurd play incorporated in worship at St. 

Gregory’s.  

Children rehearse possible futures when they play. Moltmann suggested that we 

too are “increasingly playing with the future in order to get to know it.”42 Perhaps those 

eternal moments of perichoretic play in which we lose our sense of time and self are 

“advents of the future flowing into the present”43—our own playful rehearsal for the 

moment of eternity to come when the table around which we gather will be a heavenly 

banquet; when all who are ‘welcome’ will actually be present; when the God whose glory 

we experience now in timeless eternal moments will be eternally present, face-to-face, 

and the glory of the Lord will be revealed and all people will see it together (Isaiah 40:5), 

and play.  

Soli Deo Gloria! 
 

                                                
41 Keifert, Welcoming the Stranger: A Public Theology of Worship and Evangelism, 116. Keifert 

affirms that “ritual can and does remain the potential source of adult play. Anderson, Worship and 
Christian Identity: Practicing Ourselves, 103. Byron Anderson suggests that “ritual practice is the ‘being-
played’ as the past is encountered in the context of the present.” Both authors advocate the significance of 
ritual in worship as participants lose themselves in liturgy. 

42 Moltmann et al., Theology of Play, 13. 

43 Niels Henrik Gregersen, “Emergence: What Is at Stake for Religious Reflection?,” In The Re-
Emergence of Emergence, ed. Philip Clayton and Paul Davies. (New York: Oxford University Press, 2006), 
299. Niels Henrik Gregersen draws on the work of Jürgen Moltmann from Jürgen Moltmann, God in 
Creation: A New Theology of Creation and the Spirit of God (San Francisco, CA: Harper & Row, 1985). 
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APPENDIX A 

RESOURCES RECOMMENDED BY STUDY PARTICIPANTS 

Books 
 

Bliese, Richard H., and Craig Van Gelder. The Evangelizing Church: A Lutheran 
Contribution. Minneapolis, MN: Augsburg Fortress Press, 2005. 

Brewin, Kester. Signs of Emergence: A Vision for Church That Is 
Organic/Networked/Decentralized/Bottom- up/Communal/Flexible/Always 
Evolving. Grand Rapids, MI: Baker Books, 2007. 

Gibbs, Eddie, and Ryan K. Bolger. Emerging Churches: Creating Christian Community 
in Postmodern Cultures. Grand Rapids, MI: Baker Academic, 2005. 

Bolz-Weber, Nadia. Salvation on the Small Screen? 24 Hours of Christian Television. 
New York: Seabury Books, 2008. 

Claiborne, Shane. The Irresistible Revolution: Living as an Ordinary Radical. Grand 
Rapids, MI: Zondervan, 2006. 

Garrison, Becky. Rising from the Ashes: Rethinking Church. New York: Seabury Books, 
2007. 

Gunderson, Gary. Deeply Woven Roots: Improving the Quality of Life in Your 
Community. Minneapolis, MN: Fortress Press, 1997. 

Jacobsen, Eric O. Sidewalks in the Kingdom: New Urbanism and the Christian Faith. The 
Christian Practice of Everyday Life. Grand Rapids, MI: Brazos Press, 2003. 

McLaren, Brian D. A Generous or+Hodoxy: Why I Am a Missional, Evangelical, 
Post/Protestant, Liberal/Conservative, Mystical/Poetic, Biblical, 
Charismatic/Contemplative, Fundamentalist/Calvinist, Anabaptist/Anglican, 
Methodist, Catholic, Green, Incarnational, Depressed-yet-Hopeful, Emergent, 
Unfinished Christian. Grand Rapids, MI: Zondervan, 2004. 

Miles, Sara. Take This Bread: A Radical Conversion. New York: Ballantine Books, 2007. 

Minatrea, Milfred. Shaped by God's Heart: The Passion and Practices of Missional 
Churches. San Francisco, CA: Jossey-Bass, 2004. 
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Moltmann, Jürgen. The Crucified God: The Cross of Christ as the Foundation and 
Criticism of Christian Theology. London: SCM Press, 1974. 

Nouwen, Henri J. M. Life of the Beloved: Spiritual Living in a Secular World. New York: 
Crossroad, 1992. 

Rollins, Peter. How (Not) to Speak of God. Brewster, MA: Paraclete Press, 2006. 

Shirky, Clay. Here Comes Everybody: The Power of Organizing without Organizations. 
New York, NY: Penguin Press, 2008. 

Spellers, Stephanie. Radical Welcome: Embracing God, the Other, and the Spirit of 
Transformation. New York: Church Publishing, 2006. 

Events and Conversations 
 

“Emergent Village.” Emergent Village. www.emergentvillage.com (accessed April 5, 
2011). 

 “Greenbelt Festival.” UK: Greenbelt Festivals Ltd. www.greenbelt.org.uk (accessed 
April 5, 2011). 

“Wild Goose Festival - 2011.” Durham, NC: Wild Goose Festival. 
www.wildgoosefestival.org (accessed April 5, 2011). 
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APPENDIX B 

INFORMED CONSENT FORM 

INFORMED CONSENT FORM 
A Doxological Hermeneutic of Mission in Emerging Ministries  

in the Evangelical Lutheran Church in America 
 
You are invited to be in a research study of emerging ministries in the ELCA. You were selected as a 
possible participant because of your participation in this ministry. We ask that you read this form and ask 
any questions you may have before agreeing to be in the study. 
 
This study is being conducted by Daniel R. Anderson as a part of my PhD research project at Luther 
Seminary.  
My advisor is Dr. Gary Simpson, Professor of Systematic Theology at Luther Seminary. 
 
Background Information: 
The purpose of this study is to learn how God is glorified through emerging ministries in the ELCA and in 
the lives of their people. 
 
Procedures: 
If you agree to be in this study, we would ask you to participate in group discussions and journaling related to this 
consultation. 
 
Risks and Benefits of Being in the Study: 
Risks involved in this study are minimal. With your permission, interviews and focus groups will be 
recorded for later transcription. Recordings are only for use of the researcher and will not be used publicly. 
The focus of the interview and focus group conversations will be on the ministries being studied. Personal 
sharing will be at your discretion and you are welcome to end the conversation at any time. 
 
There are no direct benefits or payments for participation in this study. 
 
Indirect benefits to yourself or the general public of participation are a greater understanding of emerging 
ministries in the ELCA and the ways they engage their contexts in ministry in the twenty-first century. 
Other churches may learn from your experiences as emerging ministries. Leaders involved in this study 
will be connected with other emerging ministry leaders in consultation regarding this study and will learn 
from those conversations and associations. 
 
Confidentiality: 
The records of this study will be kept confidential. I will not include any information that will make it 
possible to identify you in my dissertation or any other published reports. All data will be kept in a locked 
file in my home office. Only my advisor, Dr. Gary Simpson, I, and my research assistants will have access 
to the data and, if applicable, any tape or video recording. If the research is terminated for any reason, all 
data and recordings will be destroyed.  
 
Tape recordings and videotapes will be transcribed. Only the researcher and his advisor will have access to 
the original recordings. All research data will be kept in locked files. Raw data will be destroyed by May 
2018. 



248 

 

  
 
 
 
Voluntary Nature of the Study: 
Your decision whether or not to participate will not affect your current or future relations with Luther 
Seminary and/ or with other cooperating institutions, such as the ELCA. If you decide to participate, you 
are free to withdraw at any time without affecting those relationships. 
 
Contacts and Questions: 
The researcher conducting this study is Daniel R. Anderson. You may ask any questions you have now.  
If you have questions later, you may contact me at 12094 Gantry Court, Apple Valley, MN 55124 or 
danderson001@luthersem.edu. Phone: 952-239-1201.  
Advisor: Dr. Gary Simpson, Luther Seminary, 651-641-3253 
 
Research Consultation: Luther Seminary, November 5-6, 2008 
Daniel R. Anderson, researcher 
 
Statement of Consent:  
 
I have read the above information or have had it read to me. I have received answers to questions asked. I 
consent to participate in the study. 
 
 
Signature           Date   
 
 
Signature of researcher          Date    
 
 
I consent to be audiotaped or videotaped: 
 
Signature           Date   
 
 
I consent to allow use of my direct quotations in the published thesis document. 
 
Signature           Date   

 
 

Please print name:           
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APPENDIX C 

RESEARCH CONSULTATION AGENDA 

November 5-6, 2008 
 

Wednesday, Nov. 5 – Dinner at Muffuletta – Como Ave - 6:30 – 9:00 
 

6:30 Gathering – order - welcome – introductions 
  Dinner conversation – get to know people and ministries around you. 

 Dessert – DA share dissertation process 
 
Thursday, Nov. 6 – Luther Seminary Olson Campus Center Boardroom – 9:00 – 4:00 
 

8:30  Gathering, nametags, coffee 
9:00 Devotions – Heatherlyn, music / Dan, scripture and reflections 

• Ex 12:14-20 / Mt 16:6 / Gal 5:9 / Mt 5:13, 14 
• Welcome to the day – process - intros  

9:30 Individual reflection / journal – Terri to facilitate 
10:00 Sharing in pairs – describe your ministry – listener documents on poster 

paper – switch roles – post descriptions of ministries 
10:30 Groups of 6 (3 pairs) Reflect on focusing questions  
11:15 Large group – Collect data on themes / issues raised / collective 

description of emerging ministry realities  
12:00 Lunch  
1:00 Presentation of data from research – handout  
2:00 Draw notes from morning into conversation with research presentation – 

parallel handouts. Small groups to large group. Terri to facilitate. 
3:00 Implications – yeast image – for emerging ministries, for ELCA, for 

seminary, for church planting, for the body of Christ. Dan and Terri co-
lead. 

3:45 Benediction – return to pairs – pray for one another. Dan and Heatherlyn 
lead. 

 Final blessing and song (Heatherlyn) 
4:00 Fine – airport runs. 
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APPENDIX D 

RESEARCH CONSULTATION HANDOUT 

A Doxological Hermeneutic of Mission in Emerging Ministries of the ELCA 
A Research Consultation 

Daniel R. Anderson 
Luther Seminary 

November 5-6, 2008 
 

Research Process Summary 
 

Phase 1: Identify and develop profiles of emerging ministries in the ELCA. 
• Twenty ministries were identified through EOCM and the Emerging Ministry 

New Start Team. 
• Initial profiles were developed through on-line resources and conversations. 
• May – July 2008 

Phase 2: Site visits 
• Six complete site visits (as defined in the dissertation proposal: attending 

worship or other public gatherings, interviewing leadership, interviewing 
participants, interviewing bishop or mission developer). 

• Two research assistants accompanied the researcher on the site visits. 
• Six partial site visits including visiting the site and interviewing the ministry 

leader(s). 
• Six interviews with additional ministry leaders and churchwide staff. 
• Three ministries identified in phase 1 resulting in no formal contact. 
• August – October 2008 

Phase 3: Research consultation 
• Thirty -two participants (5 seminary faculty/administration/staff, 1 

churchwide staff, 23 emerging ministry leaders, 3 researchers. 
• Fifteen emerging ministries represented (12 of those included in the study). 
• Luther Seminary, November 5, 2008 from 6:30 – 9:00 PM and November 6, 

2008 from 9:00 AM – 4:00 PM. 

Dissertation phase 
• Analysis of data from phases 1, 2, and 3. 
• Writing 
• Graduation 
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Categories and Observations 
Contextual: 

• Each ministry is unique 
o Coffee shops 
o Theology pubs 
o House groups 
o On-line communities 
o Concert Venues 
o Art galleries 
o Communal living houses 
o Worship gatherings 

• Contextual – grows out of the context / location / neighborhood 
• Indigenous – comes from the people / gifts and vocations 

Indigenous: 
• Worship reflecting the gifts, contexts, and worship languages of the 

participants 
• Music and liturgy written by participants 
• Service and outreach based upon gifts and passions of participants and 

community needs 
• Ministry based upon gifts and passions of participants and community needs 

Lutheran 
• Theology 

o Grace (lived grace) 
o Missio Dei  
o Priesthood of all believers 
o Mutual consolation of the saints 
o Simul Justus et peccator (hospitality – all are welcome) 
o Community gathered in Word and Sacrament 
o Article VII – Augsburg Confession regarding ceremonies (worship). 
o Keeping traditions that are useful in God’s mission. 
o Incarnational ministry 

• Praxis 
o Use of the lectionary 
o Use of traditional liturgical forms 
o Weekly communion 
o Weekly gathering for worship 
o Re-traditioning and ritualizing 

Emerging 
• Term means different things to different people and contexts 

o Distancing from the word emerging as an adjective 
o Ambivalence about emerging identity 

• “Emergent” 
o Distancing from the word, particularly as an adjective. 
o Awareness of “emergent” movement / networks 
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• Emerging 
o Community 
o Creative 
o Alternative 
o Indigenous 
o Contextual 
o Networks 
o E-community 

• We’ve emerged… 

Missional 
• Missio Dei 
• Sense of presence, action, and/or providence of God 
• Be church not do church 
• Participatory 
• Magnetic, not attractional (modern) 

Ecclesiology 
• Contextual missiones ecclesiae – response to missio Dei 
• Various structures 

o Mission development (entrepreneurial) 
o Monastic 
o Co-op 
o Ministry of… 
o Network 
o Council / Board of directors  

Leadership 
• Multiple routes to ordination: MDiv, MDiv w/ Lutheran year, CL MDiv, 

Teem, SAWL, Licensed lay leaders, interns. 
• Old reality – break the rules / new reality – rules have changed 
• DNA / Gifts / Passion of the leader reflected in the ministry 
• Transitions of leadership are few to this point but difficult 
• Replacing founding leader is difficult 
• Leaders are emerging from the ministries (indigenous leadership) 
• Communal leadership 

o Flat structures / entrepreneurial 
o Clergy / lay relationships 
o Emerging leadership (no leader – no ministry) 

• Appointed or anointed – gift and need based 

Ministry Foci 
• Community 
• Worship (Word and Sacrament) 
• Margins / diversity 
• Cultural Creatives 
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Values and Characteristics 
• Authenticity 
• No bait and switch 
• Creativity 
• Gifts based  
• Organic 
• Humor / irony / sarcasm 

Challenges 
• Financial independence  
• Costs of pastors / costs of buildings 
• Support (symbiotic or parasitic) 
• Leadership transition 
• Weaknesses of the leader 
• Transience 

o Spaces 
o Participants 

§ Quick to engage 
§ Quick to leave 

o Leaders (starters vs. builders) 
• Liminality 
• Rules to work around 

Worship 
• Re-traditioning tradition 
• Ancient / future 
• Each unique / contextual 
• Limited or no use of hymnbooks 
• Low-tech 
• Genres of music varied amongst ministries 
• Use of lectionary and church year common but contextual 
• Western rite used along with other liturgical forms – ‘eclectic religious 

services’ 
• Worship is led by worship leaders, sometimes the ‘pastor’ 
• Use of arts (occasionally electronic media) 
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