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Abstract

The purposes of this article-based thesis are to explore and understand preaching as a practice in gen-
eral, and the practice of preaching in digital culture and spaces in particular. Informed by the practice
theory of Theodore Schatzki, it presents the results of a cross-case analysis of four different case studies
of the practice of preaching in digital culture and spaces in Swedish protestant churches. Based on the
analysis, I argue that the deep relationality of the practice of preaching involves not just humans and
texts but also material arrangements and that this feature often is amplified in digital culture and spaces.
While there were examples of a decrease, overall, there was an increase in interaction, negotiation, and
interdependency. In light of this, I contend that the practice of preaching in digital culture and spaces
is characterized by co-preaching. Moreover, I argue that some of the implications of co-preaching are
the enabling and encouragement of dialogue, imagination, and the priestly function of the priesthood

of all believers, but also an increased vulnerability for the co-preachers involved.
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Sammanfattning

Syftena med den hir sammanliggningsavhandlingen ir att utforska och f6rstd predikan som praktik,
med sirskilt avseende pa predikans praktik i digital kultur och digitala rum. Med utgingspunkt i The-
odore Schatzkis praxisteori analyseras resultaten frin fyra fallstudier av predikans prakeik i digital kultur
och digitala rum i svenska protestantiska kyrkor. P4 grundval av analysen argumenterar jag for att den
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1. Introduction: Problem Statement and

Disposition of the Thesis

[Interviewer]: What about preaching, then? Is it the same kind of difference?

[Interviewee 1]: No, I do not think so. Because—well, how do I say this [laughs]—it
might be for better or worse, but I mean—in reality, the sermon is one-way communi-
cation, at least in our church. Not like a conversation in a cell group when you can twist
and turn different angles, like in a Bible study. But it is one person who is preaching, and
the others sit quietly, no matter if it is digital or not. That is why I do not think that
there is a difference.

[Interviewee 2]: No, I can’t entirely agree. The difference is definitely smaller, but I
would not say it is insignificant. Actually, in my experience, there has been a difference.
And that is probably connected to singing because the element of worship songs that
comes after the sermon is often when you reflect on the sermon and respond in singing
or prayer.

During the spring of 2021—one year into the COVID-19 pandemic and many
churches’ transition to digital worship—1I interviewed twenty-nine active mem-
bers and twenty-one employees of Swedish Protestant congregations about their
experiences of congregational life during the pandemic. These church members’
narratives were similar to results from other inquiries. Generally, members
thought there were major differences between online and onsite worship. When
asked about these differences, they frequently mentioned that changes in practices
like singing hymns and worship songs, prayers of intercession, and the Eucharist
caused them to feel a loss of community and a decreased sense of participation.’
Some of them even cried at the thought of what was being lost.

! See the overview of research on digitally-mediated worship during the pandemic in Frida
Mannerfelt, “Old and New Habits: The Transition to Digitally-Mediated Worship in Four Swe-
dish Free Church Denominations during COVID-19,” in Svensk frikyrklighet i pandemin: En
studie av forsamlingen i corona och corona i forsamlingen, eds. Ulrik Josefsson and Magnus Wahl-
strom (Forskningsrapporter frin Institutet for Pentekostala Studier, No. 9, 2022), 90-92.
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But the element of the sermon was never mentioned. When I asked about the
sermon specifically, the interviewees often laughed and answered along similar
lines to the opening quote above from group Fs. First, those I interviewed would
state that, unlike all the other elements of the worship service, the practice of lis-
tening to a sermon remained the same in the digitally-mediated worship experi-
ence. Then someone would add that perhaps there was a slight difference after all,
and try to describe what the difference might consist of. In the case of group F3
above, the interviewee was unsure of what the difference was but figured that it
“probably” had something to do with being able to respond to the sermon after-
ward through worship songs.

The struggles of the interviewees were reflected in the homiletical discussions
occurring at the time among pastors and academics. Some homileticians claimed
that digitally-mediated preaching was nothing new since “the components that
constitute a sermon are unaffected by the medium.”? Others found that it is “dif-
ferent from conventional preaching [...] and has its own techno-theological rea-
soning and unique ways.”* Among the homileticians who thought there was a dif-
ference, there were varied opinions on what these differences consisted of and
what the proper response to these differences should be. Was digitally-mediated
preaching something problematic that “preachers have a responsibility to stir up a
kind of holy discontent with”*—or an opportunity that “aids the spreading of the
gospel by providing us the conduit to preach beyond the walls of our confined
sanctuary”?* Was there even “something to be learned from this for ‘analog’ ser-
vices as well”?¢

These were also my questions as I set out on this research project. What does it
mean for the practice of preaching when it takes place in a culture saturated by
digital technology, or when it is mediated through digital media? Or, posed as the

*Lisa S. Kraske Cressman, “B.C. and A.C: Preaching and Worship Before COVID and After
COVID,” Journal for Preachers 44:2 (2021), 46-47.

3 Sunggu A. Yang, “The Word Digitized: A Techno-Theological Reflection on Online
Preaching and Its Types,” Homiletic 46:1(2021), 75.

* Michael P. Knowles, “E-word? McLuhan, Baudrillard, and Verisimilitude in Preaching,”
Religions 13:1131 (2022), 13.

*Rob O’Lynn, “Digital Jazz, Man: The Intersection of Preaching and Media in the Era of
COVID (and After),” in Academy of Homiletics zo21 Workgroup Papers and Abstracts (2021), 5—
Is.

¢ Katrin Kusmiertz, Predigt als Unterbaltung 2.0, 2020, https://www liturgik.unibe.ch [Ac-
cessed 1 September 2022]. (My translation.)
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overarching research question that guides the inquiry of this thesis: What charac-
terizes the practice of preaching in digital culture and spaces?

In a sense, the answer to this question depends on the stance one takes on an-
other question: How do digital technologies and media relate to the church? As I
have shown elsewhere, many homileticians have tended to take the view that digi-
tal culture is something that resides outside of the church: a feature of contempo-
rary society, akin to secularization or pluralism, that the preacher has to address,
yes, but not something the preachers and their listeners make use of (or perhaps
should make use of) in their everyday life or as part of their religious practices.”

However, the conclusion that grew out of the theological and empirical work
in the various projects that contributed to this thesis is that digital technologies
and media are not just outside the church. On the contrary, they are inside the
church in the most profound way; they are an indissoluble part of everyday life
and, thus, the practice of preaching, too—both online and onsite.

My conclusion is in no way unique. Scholars who engage in empirical studies
of digital culture and spaces tend towards a view of interconnection and interac-
tion, frequently describing the relationship between humans and digital technol-
ogy with words that designate an intimate and indissoluble connection: “embed-
ded,” “intertwined,” “entangled,” and “ingrafted.”® They point out that digital
media has become so integrated with everyday life that it has become almost invis-
ible to us—that is, unless the technology stops working.

These scholars also often underline that because of this embeddedness, you
cannot understand social life unless you take media into account. For example, the

7 Frida Mannerfelt, “Preaching Online: Developing Homiletics for a Digital Culture,” in Ox-
ford Handbook of Digital Theology, eds. Alexander Chow, Jonas Kurlberg, and Peter M. Phillips
(Oxford: Oxford University Publications, forthcoming).
8 Nicholas Couldry, Listening Beyond the Echoes: Media Ethics, and Agency in an Uncertain
World (London: Paradigm, 2006), 47; Heidi Campbell and Ruth Tsuria, “Introduction to the
Study of Digital Religion,” in Digital Religion: Understanding Religions Practice in Digital Me-
dia, eds. Heidi Campbell and Ruth Tsuria, 2nd ed. (London & New York: Routledge), 7; Chris-
tine Hine, Ethnography for the Internet: Embedded, Embodied and Everyday (London: Blooms-
bury, 2015), Helene Snee et al., “Digital Methods as Mainstream Methodology: An Introduc-
tion,” in Digital Methods for Social Science: An Interdisciplinary Guide to Research Innovation,
eds. Helene Snee et al. (London: Palgrave Macmillan, 2016), 3; Eve Stirling, “I'm Always on Fa-
cebook!’: Exploring Facebook as a Mainstream Research Tool and Ethnographic Site,” in Digital
Methods for Social Science: An Interdisciplinary Guide to Research Innovation, eds. Helene Snee
et al. (London: Palgrave Macmillan, 2016), 62; Sarah Pink et al., Digital Ethnography: Principles
and Practice (London: Sage, 2016), 10. Nick Couldry and Andreas Hepp, The Mediated Con-
struction of Reality (Cambridge: Polity Press, 2017), 19.
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communication and media theorists Nick Couldry and Andreas Hepp argue in
their The Mediated Construction of Reality for the importance of including media
theory in social theory. According to Couldry and Hepp, social worlds are created
and recreated through practices, particularly communicative ones, and media
plays an increasingly prominent part in institutionalizing and materializing these
communicative practices. We now live in a stage of “deep mediatization,” where
“the role of ‘media’ in the social construction of reality becomes not just partial,
or even pervasive, but ‘deep’: that is, crucial to the elements and processes oxt of
which the social world and its everyday reality are formed and sustained.”™ Simi-
larly, the sociologist Mia Lovheim has pointed out that we cannot understand con-
temporary religion without studying how it is mediated.”

In this thesis, I argue that this is also the case for the practice of preaching. We
cannot understand that practice nor the collective social world of the church com-
munity—which preaching contributes to shaping and reshaping—unless we pay
attention to media. However, this pertains not only to media but «// kinds of ma-
teriality. In fact, one basic argument in this thesis is that material arrangements
always function as “co-preachers” in the preaching event, be it onsite or online. So
far, this is something that homileticians have paid very little attention to. Digital
media serves both as a reminder and an example of how this entanglement of hu-
mans and material entities play out. As I have shown in the four case studies pre-
sented in the enclosed articles, the materiality of digital media interacts with and
thus affects what preachers preach about, how they preach, who gets to preach,
how the listeners listen, and what they hear.

There are many methodological and analytical lenses one could use to describe
and analyze the nature of the complex entanglement between humans and mate-
riality. In this thesis, I have chosen to lean heavily on the practice theory of the
philosopher Theodore Schatzki. According to Schatzki, social life consists of prac-
tices bundled together in nexuses. Every practice consists of two components: -
man agency (bundled together in chains of activities) and material entities (com-
monly bundled together in material arrangements). However, a third and crucial
component is needed to make a practice a practice: it must be organized. Practices
are not just random activities with random material arrangements. They are

? Couldry and Hepp 2017, 15-33. Quotation p. 213.
1 Mia Lévheim, “Comments by Mia Lévheim,” Religion and Society: Advances in Research

7 (2016), 97-115.
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instead directed toward an end. People act for the sake of desired ways of being
and/or the expectation of a certain state of affairs."

This insight leads to another basic argument of this thesis: We cannot under-
stand the practice of preaching—onsite or online—unless we pay attention to its
organization. In the case of the practice of preaching, this organization reflects to
a large extent the theology and, in particular, the ecclesiology of the preacher and
the church community. However, as I will show in Chapters 2 and 3, this organi-
zational dimension, and its attendant theological and ecclesiological commit-
ments, tends to slip into the background in both homiletical research and research
on digitally-mediated religious practices. My work will attempt to hold all this in
view, using the example of digitally-mediated preaching to also highlight what
these overlooked dimensions might say about the practice of preaching szse/f—and
to suggest what we might discover when we allow these dimensions into our anal-
ysis.

In this thesis, I will also make claims about the practice of preaching in digital
culture and spaces. In the field of homiletics, very little attention has been paid to
the influence of digital media on the practice of preaching. While the digital tran-
sition during the COVID-19 pandemic increased scholarly interest significantly,
studies analyzing the characteristics and consequences of digital mediation of the
preaching event, or discussions about the theological meaning of digital culture
for preaching, have been scarce.

According to Schatzki, change, broadly defined, occurs when one or more
components in a certain bundle of practice changes. Change can grow over time
as the interaction between human activity, material arrangements, and organiza-
tion gradually shifts. Change might also happen abruptly. Such abrupt changes
most commonly come about in relation to technological advancement. When new
material arrangements are introduced, humans interact with them differently, and
new ways of organizing practices arise."

In this thesis, I use Schatzki’s theory to analyze four case studies describing the
practice of preaching in digital culture and spaces to see how and in what ways the
practice of preaching is shaped in relation to the new material arrangements of dig-
ital media. The cross-analysis leads to the third basic argument: The digital media

'Theodore Schatzki, The Timespace of Human Activity: On Performance, Society, and His-
tory as Indeterminate Teleological Events (Plymouth: Lexington Books, 2010), 111-1155

Theodore Schatzki, Social Change in a Material World (London & New York: Routledge
2019), 30-32.

12 Schatzki 2019, 78-116.
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material arrangements, as described in these four examples, tend to amplify the
features of collaboration, interaction, deep relationality, and interdependence—
and, therefore, the practice of preaching in digital culture and spaces is character-
ized by co-preaching.

In sum, the purpose of this thesis is twofold. First, I aim to use the example of
digitally-mediated preaching to explore and understand the characteristics of the
practice of preaching generally. Second, my goal is to contribute to basic research
on the practice of preaching in digital culture and spaces. These aims converge in
the overarching research question about what characterizes the practice of preach-
ing in digital culture and spaces.

The thesis is structured as follows. Chapter 2 introduces the three sub-ques-
tions I use to better answer the overarching research question posited above, and
outlines the key concepts and theories that undergird my analysis. In Chapter 3, I
will present the scholarly conversations this thesis contributes to by reviewing rel-
evant previous research. Chapter 4 engages with methodology and methods. In
Chapter s, I answer the research question through a cross-case analysis of the four
case studies presented in the articles and discuss the implications of co-preaching.

And lastly, a word on what I think this text represents. As I have discussed else-
where, drawing on the work of Paul Ricoeur, meaning is always created after we
configure events into narratives. As events unfold, their meaning and relation to
each other are not clear. Indeed, meaning tends to change over time, as new events
give depth and new meaning to past events."

Additionally, as Schatzki would say: activity events are always indeterminate
until the very moment they actually take place. Determination is not random, but
it does not come beforehand, either. Schatzki rejects the idea that actions are con-
trolled by preconceived goals.™ It is, for example, not possible to say that I deter-
mined exactly beforehand what the precise goal of this thesis was, then mechani-
cally decided on the means to do it (research design), then went out and did it, then
wrote everything down, and voila: the thesis!

Instead, according to Schatzki, the act is only determined when the subject ac-
tually performs it—that is, the performance itself is part of the process of determi-
nation. I might have an idea of what I want to achieve with a given activity, but
what the goal actually is, is not determined until I do it. It might be the same goal
I consciously set out to achieve, but more often, I discover the goal through the

13 Frida Mannerfelt and Alexander Maurits, Kallelse och erkinnande: Berdittelser frin de
forsta préstvigda kvinnorna i Svenska kyrkan (Stockholm & Géteborg: Makadam, 2021), 54-62.
Y Schatzki 2010, 175-179.
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very performance of the activity in question. Parts of the goal may also stay uncon-
scious or unknown to me."” I might set out to open my computer to write a sec-
tion, say, in the chapter on theory—but it is not until I do it that I can say that I
opened my computer to write a theory chapter. There is always the chance that the
activity of opening the computer instead becomes determined by some other goal,
like answering an e-mail or scrolling through my feed.

And so this text, the one you are reading now, represents my understanding of
what I have done and how itall holds together meaningfully az this particular point
in time. It does not mean that this meaning was evident as the events unfolded, or
that the meaning of the events is entirely clear even now. On the contrary, my un-
derstanding can and will change—not least as readers engage in the practices com-
monly referred to as “academic conversation.” I look forward to it.

15 Schatzki 2010, 181-186.






2. On Theory and Key Concepts

In this chapter, I will present the theoretical framework and research questions this
thesis aims to answer. This is done through a presentation of the key concepts that
appear throughout these research questions, and which are used throughout the
four articles.

In the introduction, I stated that the purpose of the thesis is: 1) to use the ex-
ample of digitally-mediated preaching to explore and understand the characteris-
tics of the practice of preaching generally; and 2) to contribute to basic research on
the practice of preaching in digital culture and spaces. Moreover, I stated that the
overarching research question is: What characterizes the practice of preaching in
digital culture and spaces? Since this is a rather broad question, I have chosen three
sub-questions that, taken together, will supply enough of the puzzle pieces needed
to provide an answer to the overarching question.

The three sub-questions are: a) What characterizes the practices in the digi-
tally-mediated preaching event?; b) What kinds of authority are practiced by
preachers in digital culture and spaces?, and ¢) Which theological features are sali-
ent in the practice of preaching in digital culture and spaces?

In these research questions, six key concepts are introduced: “the practice of
preaching” (2.1), “digital culture and spaces” (2.2), “digitally-mediated” (2.3), “the
preaching event” (2.4), “authority” (2.5), and “salient theological features” (2.6).
In the following, I will discuss them individually while also relating them to the
theoretical framework that holds this thesis together: practice theory.

2.1 The Practice of Preaching

The concept of “the practice of preaching” is central to this thesis. It situates the
thesis in a research paradigm and provides the theoretical framework and the unit
of analysis.

In this section, I will do two things. First (2.1.1), I will describe how and why I
chose to situate this study within this research paradigm. Second (2.1.2), I will give
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ashort overview of the characteristics of practice theories and motivate the choice

of practice theory developed by Theodore Schatzki.

2.1.1 On Situating the Study in the Paradigm of Practice Theory

The concept of “the practice of preaching” is a crucial part of the subtitle of the
thesis. However, this was not always the case. Over time, the subtitle changed sev-
eral times, a development that illustrates my engagement with various positions in
the field of homiletics, and which ultimately helps explain my motivation for ulti-
mately landing on the one I’ve chosen. Let me explain.

My first attempt at a subtitle was “Preaching in a digital age.” I began to write
my own version of the section found in almost every Swedish thesis on homiletics:
adefinition of the concept of “preaching.” There is no lack of definitions to choose
from. One that is commonly used in teaching is practical theologian Alf Hirdelin’s
definition in the handbook on practical theology Kyrkans liv (1993): a sermon is:
1) an orally delivered speech; 2) that occurs as part of a worship service; thatis 3) an
exegesis of (or at least takes as its starting point) a Bible text; and therefore 4) hasa
specific content: the proclamation of the Gospel or the Word of God; and s) is
delivered by an ordained person or someone who holds a particular office in a
church or congregation.'

However, as Hirdelin points out, the components of this definition are always
questioned as soon as you take a closer look at how preaching has actually been
practiced in the history of Christianity. Preaching can also be a text (as with the
sermon collections that were mass produced in the 19" century), take place outside
of the Sunday service (see the mendicant friars of the Middle Ages, who traveled
around to preach in public places), take a starting point in something else other
than the Bible text and resemble a lecture (like the catechetical sermons of the
church fathers that aimed to explain a specific doctrine), and be held by someone
who is not ordained (as in the revival movements of the 19" century).?

Furthermore, this deconstruction of definitions seems to be a particularly
pressing problem (or possibility) when it came to preaching in a digital age. One
of the few other homiletical works to engage with digital mediation, the theologian
Casey Thornburgh Sigmon’s Engaging the Gadfly: Homilecclesiology for a Digital
Age (2017), argued convincingly that digital media almost always disrupts every-
thing we take for granted in our usual definitions of a sermon: where, when, and

! Alf Hirdelin, “Homiletik: Ordet och orden,” in Kyrkans liv: Introduktion till kyrkoveten-
skapen, ed. Stephan Borgehammar, 2nd revised edition, (Stockholm: Verbum, 1993), 204.
2 Hirdelin 1993, 204-206.
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by whom.* I realized it would be better to avoid defining preaching as a single, sta-
ble phenomenon.

The second attempt at a subtitle included the word practice—“The practice
of preaching in a digital age”—by which I intended to make an analogy to the con-
cept of “liturgical practices,” in the ordinary sense of the phrase as something that
is done. This allowed me to build from the ground up. If preaching is something
you do, it follows that you can study and describe how it is done. Instead of com-
ing to the field with a preconceived definition, I could observe and ask preachers
what they were doing, and create my own definition based on what they said and
what I saw. In addition, “the practice of preaching” was already an established con-
cept in the field of homiletics, used by, for example, the renowned homiletician
Paul Scott Wilson in his The Practice of Preaching (1995 and revised edition in
2007).*

However, as homiletician Linn Szbe Rystad has pointed out, while the con-
cept “the practice of preaching” is commonly used, it is seldom defined. Further-
more, the practices described are usually the preacher’s. Drawing on Marlene
Ringgaard Lorensen, Rystad advocates for using the framework of practice theory
to more fruitfully explore preaching as a practice.’

Rystad is part of a group of Scandinavian homileticians who have begun ex-
ploring practice theoretical and socio-material perspectives, pointing out how pro-
ductive they are in the homiletical conversation and research. Not least, these ap-
proaches draw attention to an often overlooked dimension of the preaching event:
materiality.© Their interest in practice theories reflects the general Scandinavian

field of practical theology.

3 Casey T. Sigmon, Engaging the Gadfly: Homilecclesiology for a Digital Age, Ph.D. Thesis
(Vanderbilt: Vanderbilt University, 2017), 4.

*Paul S. Wilson, The Practice of Preaching (Nashville, Tennessee: Abingdon, 2007).

* Linn S. Rystad, Overestimated and Underestimated: A Case Study of the Practice of Preach-
ing for Children with an Emphasis on Children’s Role as Listeners, Ph.D. Thesis (Oslo: MF Nor-
wegian School of Theology, 2020), 19.

¢ See, for example, Marlene R. Lorensen, Dialogical Preaching: Bakbtin, Otherness and
Homiletics (Gottingen: Vanderhoeck & Ruprecht, 2014), 21-40 who argues for a pragmatic and
practice-oriented approach to preaching; Tone Stangeland Kaufman and H.O. Mosdel, “More
than Words: A Multimodal and Socio-material Approach to Understanding the Preaching
Event,” in Preaching Promises within the Paradoxes of Life, eds. Johan Cilliers and Len Hansen
(Stellenbosch: African Sun Media, 2018), 123-132; Rystad 2020; and, Forkynnelse for barn og vok-
sne, ed. Tone Stangeland Kaufman (Oslo: Prismet bok, 2021) that includes sociocultural and
practice theoretical perspectives.
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Following this turn to practice in Scandinavia, interest in practice theory has
increased during the last decade.” For example, two of the most recent handbooks
in the field testify to the fact that practice theories have come to dominate the
methodological discussion. The Wiley Blackwell Companion to Theology and
Qualitative Research (2022), edited by practical theologians Pete Ward and Knut
Tveitereid, gathers a wide range of practical theological scholars and covers a vari-
ety of approaches. In her analysis of the contributions written by Scandinavian
scholars, practical theologian Tone Stangeland Kaufman points to how practice
theory and socio-material and sociocultural sensibilities are dominant within the
practical theologians’ examples of their research.® Practice, Practice Theory and
Theology: Scandinavian and German Perspectives (2022), edited by practical theo-
logians Kristin Helboe Johansen and Ulla Schmidt, grew out of the Nordic net-
work for theology and practice and presents—as the title suggests—practice theo-
retical approaches to the field of practical theology. In other words, the choice to
situate the study in a practice theory paradigm is to join state-of-the-art practical
theology and homiletics as it is currently conceived in Scandinavia.

However, there are additional reasons for situating the thesis in a practice the-
ory paradigm. Method handbooks on digital ethnography repeatedly acknowledge
that practice theory and socio-material perspectives benefit empirical studies of
digital media and technology. On the one hand, these perspectives draw attention
to media and materiality and how human practice is always intertwined with ma-
terial entities, which play a significant role in how the practices are carried out. On
the other hand, they also enable a non-media-centric approach that does not over-
emphasize the significance of media. Furthermore, they aid in describing and un-
derstanding processes of change.’

7 Ryszard Bobrowicz and Frida Mannerfelt, “Between Kuriaké and Ekklesia: Tracing a Shift
in Scandinavian Practical Theology Based on Handbooks,” Svensk teologisk kvartalskrift 97:1
(2021), 47-68; Tone Stangeland Kaufman and Lars Johan Danbolt, “Hva er praktisk teologi?,”
Nordic Journal of Practical Theology 37:1 (2020), 6-18.

% Tone Stangeland Kaufman, “The Scandinavian Contribution?,” keynote lecture at the
symposium and book release of The Wiley Blackwell Companion to Theology and Qualitative
Research, Oslo, 6 December 2022..

? Jeremy Knox, “What’s the Matter with MOOCs? Socio-material Methodologies for Edu-
cational Research,” in Digital Methods for Social Science: An Interdisciplinary Guide to Research
Innovation, eds. Helene Snee et al. (London: Palgrave Macmillan, 2016), 178-179; Pink et al. 2016,
41-58. See also Alessandro Caliandro, who argues that researchers ought to focus on “the prac-
tices through which Internet users and digital devices structure social formations around a focal
object.” Alessandro Caliandro, “Digital Methods for Ethnography: Analytical Concepts for
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In sum, I eventually opted for the subtitle “The Practice of Preaching in a Dig-
ital Age”—to situate the thesis in a practice theoretical paradigm using the version
of practice theory introduced by Theodore Schatzki.

2.1.2 On Choosing Theodore Schatzki’s Practice Theory

As Schatzki points out, practice theory is not a singular approach but rather a fam-
ily of theoretical approaches that see practices as central to their account of social
phenomena and social life."” Commonly referred to in introductory chapters to
practice theory in various fields of research is Andreas Reckwitz’s mapping of so-
cial theory," in which he places practice theory under the umbrella of cultural the-
ories. In contrast to social theories of rationalism (that sees the individual as the
basic unit of the social) and norm-orientation (which focuses on social relations
and intersubjective coordination structures), cultural theories take an interest in
social orders as the driving forces behind an actor’s actions: what assumptions
about how the world is ordered enables them to act?'

According to Reckwitz, the core idea of culturalist theorizing is that the pat-
terns that structure action in the world result from common orders of meaning,
cues, symbols, and knowledge that together function as rules for action. Culture
theories can be sorted into three categories: mentalism, which finds this shared or-
der “inside” the human mind and considers culture a cognitive phenomenon; zex-
tualism, which locates the shared order “outside” in discourses, the structure of
meaning, text, and communication; and finally practice theory, which claims that
shared knowledge is practical knowledge, and thus focuses on situations of every-
day life. Reckwitz, who positions himself in the third category, thinks that the
other two categories of cultural theory overcomplicate and overintellectualize the
social world and tend to forget the importance of everyday actions.™

The above list of core contents and preoccupations under the umbrella of
practice theory point to slight differences between various approaches in the field.

Ethnographers Exploring Social Media Environments,” Journal of Contemporary Ethnography
47:5 (2018), 551-578.

10 Schatzki 2019, 3.

11 See for example Christian Bueger and Frank Gadinger, International Practice Theory: New
Perspectives (Basingstoke: Palgrave Pivot, 2014), 14-19; Kristine Helboe Johansen and Ulla
Schmidt, Practice, Practice Theory and Theology. Scandinavian and German Perspectives (Berlin:
De Gruyter, 2022), 4-5.

12 Andreas Reckwitz, “Toward a Theory of Social Practices: A Development in Culturalist
Theorizing,” Enropean Journal of Social Theory s:2 (2002), 243-263.

B3 Reckwitz 2002, 243-263.
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Still, all accounts see practices as the basic unit of social life and emphasize social
life's relational and provisional character, including in the formation of meaning
and identity. Social life is composed of streams of practices carried out by multiple
individuals, collectively and constantly produced and re-produced. Furthermore,
these practices are organized; they are acted out in relation to interests and powers.
The practices are also intimately connected to materialities like bodies, objects, ar-
tifacts, and technology."

While they share these common traits, specific theories under the practice the-
ory umbrella can still vary greatly. As international relation scholars Christian
Bueger and Frank Gadinger point out, the different historiographies of practice
theory perfectly illustrate this. Some find their roots in Georg Wilhelm Friedrich
Hegel, whose thinking was developed further and given new form by Karl Marx
and his concept of object activity, which was then further elaborated on by Amer-
ican pragmatist philosophers like Charles Pierce and John Dewey. Some build on
Aristotle’s concepts of techne and phronesis in combination with R.G. Colling-
wood, Hanna Arendt, Hans Georg Gadamer, and Jiirgen Habermas. Others, like
Schatzki, draw on Martin Heidegger and Ludwig Wittgenstein."”

Yet another historiography is found in Elisabeth Tveito Johnsen and Geir
Afdal’s overview of different sociocultural and socio-material theories used to
study “pools of practices.” Tveito Johnsen and Afdal show that Lev Vygotsky was
also an important influence on the development of practice theory. Notably, they
describe how Vygotsky emphasized the mediated character of reality. According
to Vygotsky, reality is always mediated by culturally and socially developed tools
and signs that tend to become invisible and taken for granted.' This observation
points to a feature of practice theory that is not often mentioned in the “lists” of
its characteristic features, but which is part-and-parcel of the theory’s emphasis on
materiality: the idea that besng itself is mediated.

For this thesis, I have chosen to work within the practice theory of Theodore
Schatzki. There are four reasons for that decision. First, Linn S. Rystad has proven
how fruitful Schatzki’s theories can be in the study of homiletics, not least his con-
cept of “teleoaffective structures.”

4 Davide Nicolini, Practice Theory, Work, and Organization: An Introduction (Oxford: Ox-
ford University Press, 2012), 1-12; Bueger and Gadinger 2014, 18—20; Schatzki 2019, 3-4.

"> Bueger and Gadinger 2014, 11-12.

1¢ Elisabeth Tveito Johnsen and Geir Afdal, “Practice Theory in Empirical Practical Theo-
logical Research: The Scientific Contribution of LETRA,” Nordic Journal of Practical Theology
37:2 (2020), §8-76.
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Second, Schatzki draws on Heidegger, enabling connections to discussions in
media theory, since scholars interested in philosophy often build on Heidegger’s
perspectives on technology.”” Schatzki’s insistence on the indissoluble intertwine-
ment between human activity and material entities is at the core of his understand-
ing of the social as “bundles of practices” and is itself derived from Heidegger.
Schatzki also specifically discusses digitally-mediated phenomena in relation to
practice theory in his recent book Social Change in a Material World (2019).

But what does it mean for Schatzki to say that the social comprises myriads of
practices bundled together? For him, a practice generally consists of a sequence of
human activity (“chain of events”) and material entities grouped together (“mate-
rial arrangements”).” Moreover, he defines practices as “open-ended, spatial-tem-
poral sets of organized doings and sayings.”” The concept of “organized” points
to the idea that practices are never just random events; they are always performed
to an end. Practices can be organized through “rules” (explicit instructions),
“pools of understanding” (for example, the general understanding that footnotes
are required in an academic text, as well as the practical understanding of how to
make them and which information to include), and “teleoaffective structures”
(ways of being and states of affairs).* The concept of “spatial-temporal” refers to
the fact that practices always “take place in and over time and at particular loca-
tions or along particular lines in space,” not least because the activity in question
is human activity and thus involves the materiality of the human body, which is
always located.” Finally, the concept of “open-ended.” As mentioned in my intro-
duction, Schatzki insists that, even if practices are organized, they are never prede-
termined. No chain of activity is bound to happen, even if given the right condi-
tions. The act is only determined when the person performs it through the perfor-
mance itself.??

The third reason for choosing a Schatzkian framework is his view on the
agency of materiality. As, for example, theorist and historian of digital culture,
Grant D. Bollmer, points out, one of the inherent problems in a materialist

7 Amanda Lagerkvist, Existential Media: A Media Theory of the Limit Situation (Oxford:
Oxford University Press, 2022), 65-66.

'8 Schatzki 2019, 26-49. Quotation p. 44.

Y Schatzki 2019, 28.

2 Schatzki 2019, 30-32.

2 Schatzki 2019, 29-30.

* Theodore Schatzki, “Sayings, Texts and Discursive Formation,” in The Nexus of Practices:
Connections, Constellations, Practitioners, eds. Allison Hui, Theodore Schatzki, and Elizabeth
Shove (London & New York: Routledge, 2017), 175-179; Schatzki 2019, 28-29.
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approach to digital media is the tendency to reductive technological determin-
ism.” An example is Bible scholar Peter M. Phillips’s discussion on the “digital be-
ing,” in which he criticizes media theorist Amanda Lagerkvist for giving too much
agency to technology in her Heidegger-inspired understanding of media. Accord-
ing to Phillips, such views can lead to analyses in which “human agents of techno-
logical change are either ignored or seen as servants or victims of technology.” In
Phillips’ view, there are several problems with tech determinism: it blames tech-
nology for human faults, it “others” technology and turns technology into an
agent separate from human agency, and it creates a separation between human ma-
terial embodiment and the materiality of technology, which in turn creates an es-
sentialism around human materialism as something unique and non-technologi-
cal. Drawing on practical theologian Elaine Graham’s reading of Heidegger, Phil-
lips argues for a view of technology that draws attention to human agency.”

Bollmer also argues for such a balanced view. Neither technological nor cul-
tural determinism is productive:

One cannot understand the world as if it is entirely shaped by one kind of agency—be

it technological will or human will—even though many popular arguments about the

effects of technology simply vacillate between these two positions. Our technologies do

things, and they often do them in ways not intended by humans, with techniques invis-

ible to human observation or beyond human control. We have to take the objects
around us on their own terms, not merely as things that perpetuate human will.*

Schatzki’s reading of Heidegger picks up the same strand of thinking as Graham’s.
This reading emphasizes interdependence and thus moves away from the tendency
to give technology too much agency. Through his concept of “bundles of prac-
tices,” Schatzski acknowledges both the intimate entanglement of human agency
with material arrangements azd emphasizes the precedence and importance of hu-
man agency. Due to Schatzki’s account of the interaction between human activity
and material arrangements in the process of change, I find him an excellent choice
as a practice theorist who steers clear of the tendency toward technological and
cultural determination, which I wish to avoid in my analysis, as well.

The fourth reason for choosing Schatzki’s version of practice theory is his in-
sistence on the role of discourse in practice. As Schatzki points out, practice

» Grant D. Bollmer, Theorizing Digital Cultures(London: Sage, 2018), 25-26.

* Peter M. Phillips, “Digital Being,” Crucible: The Journal of Christian Social Ethics (2023),
2231

* Phillips 2023, 22-31.

¢ Bollmer 2018, 25—26.
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theorists tend to say very little about the role of language in the bundles of practice
they analyze.” This poses a bit of a problem to homileticians, who study a practice
that is supremely dependent on language and words. Schatzki, however, offers a
robust understanding of language in his practice theory.

According to Schatzki, practices consist of both discursive and non-discursive
components. In Schatzki’s view, it is vital to distinguish between these two by re-
fraining to place language and material arrangements in identical categories as the
same kind of means of mediation. By making a distinction between them, you can
uphold the importance of language—and get a more nuanced understanding of
what action accomplishes. Furthermore, this distinction facilitates a greater explo-
ration not only of how sayings and doings entangle and converge but, more im-
portantly, how they sometimes diverge.” I would argue that Schatzki makes an im-
portant point here, not least as it relates to the concept of the “four voices of the-
ology” in analyses of Christian religious practice, which distinguishes between the
“espoused theology” of what practitioners say and the “operant theology” of what
they do.”

Furthermore, Schatzki allows that, since practices are replete with sayings (he
includes the act of writing in the concept of sayings since it is the use of language
and the saying of things), they might need to be “approached through bodies of
investigation and theory that are different from practice theory but compatible
with its ontology.”* Among the phenomena that might need such additional the-
ories are the dissemination of knowledge, power and domination, experience, con-
versations, and the understanding and interpretation of texts and sayings*—in
other words, the very phenomena that are crucially important to the practice of
preaching. Therefore, the articles’ four case studies use supplementary theories
that function just as middle-range theories would in a monograph.

Philosopher Nancy Cartwright, drawing on the work of Peter Hedstrém and
Lars Udéhn, defines middle-range theory as

a clear, precise, and simple type of theory which can be used for partially explaining a
range of different phenomena, but which makes no pretense of being able to explain all

¥ Schatzki 2017, 128.

28 Schatzki 2017, 128-129.

? Helen Cameron et al., Talking About God in Practice: Theological Actions Research and
Practical Theology (London: SCM Press, 2010), 39-60; Clare Watkins, Disclosing Church: An
Ecclesiology Learned from Conversations in Practice (London & New York: Routledge, 2020).

30 Schatzki 2017, 133.

31 Schatzki 2017, 133.
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social phenomena... It is a vision of sociological theory as a toolbox of semi-general the-
ories, each adequate for explaining a limited range or type of phenomena.”?

Following Cartwright’s definition, I see a particular pragmatic dimension to
choosing middle-range theories. Schatzski points out that this is the case for choos-
ing all kinds of theories at all levels. Explanations always have a pragmatic dimen-
sion since the explanation doesn’t just depend on the event itself but on who is
explaining and to whom. The fact that I am a practical theologian and homileti-
cian, discussing with other practical theologians and homileticians, will likely (but
not necessarily) lead to a different explanation of a given event than that provided
by an economist or sociologist. According to Schatzski, this is “an eradicable con-
dition” of research.?

This choice of theories, both the theoretical paradigm and the middle-range
theories in each article, has been guided by an equivalent pragmatic attitude:
Which theories might be useful in explaining this particular phenomenon? Which
theories are relevant, used, and discussed in the field, and how might I contribute
to their development?

In sum, by settling for the concept of “the practice of preaching,” my research
connects to an established research paradigm in homiletics and practical theology.
Through the choice of Schatzki’s version of practice theory, I found a theory that
has proven to be well-suited for studying the practice of preaching in digital cul-
ture and spaces.

2.2 Digital Culture and Spaces

Schatzki’s version of practice theory calls for the need to consider where the prac-
tice in question is situated. In his book The Site of the Social (2002), Schatzki ex-
plores the ontological implications of practice theories, pointing to how they al-
most always adhere to “a site ontology” that emphasizes the situatedness of the
social. Unlike individualist and contextualist approaches, site ontologies argue that
the social is intrinsically and decisively rooted in the site where it takes place.
Schatzki defines “social site” as “the site specific to human coexistence: the context,
or wider expanse of phenomena, in and as part of which humans coexist.”*

% Nancy Cartwright, “Middle-Range Theory: Without It What Could Anyone Do?,” The-
oria: Revista de Teoria, Historia y Fundamentos de le Ciencia 35:3 (2021), 270.

33 Schatzki 2019, 121.

% Theodore Schatzki, The Site of the Social: A Philosophical Account of the Constitution of
Social Life and Change (University Park, Pennsylvania: The Pennsylvania State University Press,
2002), 146-147.
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Schatzki identifies four “forms of coexistence” or “forms of sociality,” in which
the three components of a bundle of practice—activities, material entities, and or-
der—are woven together into an immense, shifting, and transmogrifying mesh in
which they overlap, interweave, cohere, conflict, diverge, scatter, and enable as well
as constrain each other.”” The keyword here for Schatzki is “mesh.” Since the so-
cial transpires through bundles of practices, and bundles always contain material
entities, the social is indissolubly entangled in a particular site.

In this section, I will define how I understand the site where the practice under
consideration in this thesis is situated: digital culture and spaces. Notably, the
choice to pay particular attention to digital culture and spaces does not mean that
I claim that other aspects of situatedness, such as church tradition or region,
should be ignored. As, for example, Heidi Campbell has shown, situatedness in a
particular religious tradition plays a significant role as communities negotiate their
use and understanding of new media.* The choice to situate the practice of
preaching in digital culture and spaces means that I have chosen to focus on this
particular aspect of the situatedness of the practice of preaching.

2.2.1 Digital Culture

In the previous section, I described how the initial wording of my thesis subtitle
changed over time to better illustrate positions in the field and account for my
choices. The key concept of “Preaching” was not the only concept that changed
over time, however. My second attempt at a subtitle, The Practice of Preaching in
a Digital Age, still needed some tweaking. The concept “digital age” also proved
somewhat unrefined. While being a popular expression used by, for example, the
aforementioned Sigmon and the anthology Missio Dei in a Digital Age, there are
two problems with it.

The first problem is whether we are still in a digital age. The project Efter dig-
italiseringen (After digitalization), funded by Riksbankens jubileumsfond, argues
that we now live in a posz-digital age, characterized by the presence of computers
everywhere and nowhere, and a critique of digitality.” The second problem is that
the concept is too imprecise. Historians often point out the difficulty of defining

% Schatzki 2002, 123-188. Quotation p. 157.

3¢ Heidi Campbell, “How Religious Communities Negotiate New Media Religiously,” in
Digital Religion, Social Media and Culture: Perspectives, Practices and Futures eds. Pauline Hope
Cheong et al. (New York: Peter Lang, 2012), 81-96.

% See, for example, Nina Wormbs, Det digitalas materialitet (Géteborg & Stockholm:
Makadam, 2022), 9-10.
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an era since historical periods are always a construction, in which certain events are
bundled together after the fact and labeled as “the Patristic era,
“Industrial revolution.” If there is a Digital age, when did it start? And why should

» «

17th century,” or

we define that period as Digital, not as Secular, Anthropocene, Pandemic, the 21st
century, or something else?

However, the volume Mission Dei in a Digital Age offers an alternative con-
cept: digital culture. In one of the contributions, theologian Katherine G. Schmidt
makes a case for understanding digitality as a culture rather than an instrumentalist
understanding of digitality as a tool. Schmidt argues this approach would be espe-
cially fruitful in ecclesial contexts since it allows for the use of the concept of “in-
culturation” (“the intimate transformation of authentic cultural values through
their integration in Christianity and the insertion of Christianity in the various
human cultures”) to understand how churches might relate to digital phenome-
non. As Schmidt puts it: “When one comes to understand digital platforms as part
of alarger digital culture, one can then begin to analyze and critique the values and
meanings being negotiated within it, as one would in any other culture.” In addi-
tion, according to Schmidt, the concept draws attention to two features of con-
temporary society: to live in the global north is to live within digital culture, and
digitality is not just a tool but entangled in social life.**

Furthermore, handbooks on digital ethnography also encourage the concept
of culture as an important aspect of understanding digitality. For example, the au-
thor of Ethnography for the Internet: Embedded, Embodied and Everyday, sociol-
ogist Christine Hine emphasizes that the internet is not just part of daily practices;
it is also a cultural object, something that we create narratives about that reflect
expectations, hopes and fears.” Hence, I made a third attempt at a subtitle: “The
practice of Preaching in digital culture.”

But yet again, objections arose. The aforementioned Couldry and Hepp ques-
tion the idea that there are waves of different kinds of media in which one medium
dominates. They would rather speak of “deep mediatization,” a radical increase in
the use of different kinds of media.”In line with this thinking, would it not be
misleading to speak of digital culture? Moreover, as Phillips has pointed out, if you

3 Katherine G. Schmidt, “Digital Inculturation,” in Missio Dei in a Digital Age, eds. Jonas
Kurlberg and Peter M. Phillips (London: SCM Press, 2020), 23-35.

¥ Hine 2015, 11-12.

“ Couldry and Hepp 2017, 34-56.
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collapse technology into culture, you are at risk of interpreting everything in con-
temporary society as having something to do with media.”

A third objection is that talking about a digital culture is problematic. For ex-
ample, in his Theorizing Digital Cultures, Bollmer argues that since the meaning
of “digital culture” has changed over time, and contexts vary across the globe, it
would be better to use the plural form “digital cultures.”? Jonas Kurlberg makes a
similar case in his introduction to Missio Dei in a Digital Age. Digital cultures are
not static, and therefore it makes much better sense to talk about many cultures,
not least because digital technology always interacts with local contexts and cul-
tures and, as a consequence, varies around the globe.”In light of these three objec-
tions, would not “The practice of preaching in digital cultures,” with an emphasis
on the plural, be the better option for a subtitle?

Nevertheless, I decided to keep digital culture, singular, for two reasons.
Firstly, it is an established concept, used in the same way as oral and textual cul-
ture—that is, as an overarching concept. Even Bollmer uses it, despite all his cri-
tiques, although he takes care to define it. According to Bollmer, digital culture
consists of three elements: narratives about technology, the material infrastruc-
tures that shape communication, and human agency in relation to media. These
three elements co-evolve over time.* This thesis adheres to that definition of digital
culture. It sits well within Schatzki’s understanding of the social as made up of
material arrangements and human activity chains organized through, for example,
narratives.

Secondly, a characteristic feature of digital technology is that it is global. Phil-
lips points out that “the omnipresence of digital, its pervasive presence through
most global cultures, means that it is affecting everyone at the same time.”*Kurl-
berg makes the same argument, saying that while digitality is firmly grounded in
the local context, it is at the same time also global, as smartphones shape our com-
munications, identities, and the conditions we find ourselves in, no matter where
we are in the world.* Or, as Schatzki would put it, the contemporary digital

! Peter M. Phillips, “Conclusion,” in Missio Dei in a Digital Age, eds. Jonas Kurlberg and
Peter M. Phillips (London: SCM Press, 2020), 263.

“2 Bollmer 2018, 19—20.
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landscape includes the same material arrangements that humans interact with, the
same underlying technologies, no matter where they are across the globe.

Furthermore, digital culture is also global in relation to its cultural content.
Andreas Reckwitz also emphasizes the tension between local and global features
of digitality. In his book The Society of Singularities, he describes a shift from a
society that promotes the general (a feature of Modernity’s rationalization) to-
wards a society that values the singular, particular, unique, and extraordinary. This
shift is caused by a change in “two of the most powerful social engines”: the econ-
omy and technology. According to Reckwitz, the technology made possible by the
digital revolution promotes the idea of singular and distinct cultures. But at the
same time as digitality fosters the cultivation of distinct subcultures, it also makes
possible a global hyperculture, in which a person, phenomenon, or object from
anywhere in the world might suddenly become valorized everywhere.”

In other words: one of the features of the material arrangements of digital tech-
nology is that it can create a culture with shared traits. Since digital culture is an
established concept, and to acknowledge the feature of “something common”
across different contexts, I decided to keep “The Practice of Preaching in Digital
Culture” as a subtitle.

2.2.2 Digital Spaces

Almost immediately, yet new objections to the subtitle arose, however. As previ-
ously mentioned, Schatzki underscores the ways in which practices are radically
situated in specific material arrangements. In other words, in Schatzki’s opinion,
“digital culture,” despite my reasoning above, might nevertheless be a concept still
too abstract to account for the multiplicity of situatedness.

This was also something I observed in my own work with article A. The first
section of the article discusses how digital culture might be understood in light of
developments pertaining to Walter Ong’s concept of “secondary orality.”* In my
discussion of the drawbacks and problems with Ong’s theory, one key criticism I

¥ Andreas Reckwitz, The Society of Singularities (Cambridge: Polity Press, 2020), 1-9.
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cago, and Springfield: University of Illinois Press, 2012); Lars Ole Sauerberg, “The Gutenberg
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level is it is too abstract. While it might be a fruitful point of departure for discus-
sion, the theory collapses as soon as it is applied to the complexity of real-life prac-
tices.” Through an analysis of historical case studies of female preachers’ preaching
practice throughout the church’s history, I found that 7f'you want to use the the-
ory of secondary orality in relation to digital culture, it is crucial to pay special at-
tention to the categories of space and bodies—in other words, the materiality and
situatedness of the practices in question. I also found that the lens of secondary
orality requires careful attention to the genre of communication, which, in the
case of digital culture, is complex, to say the least, as there are many different kinds
of media represented under the umbrella term “digital.”

According to handbooks on digital ethnography, this multiplicity is character-
istic of digital technology and media. There are not just multiple digital technology
devices; there are multiple digital platforms and environments and multiple ways
of interacting with hardware and software.® Multiplicity is also evident in the
source material generated in my other research projects: digitally-mediated preach-
ing can include anything from watching a pre-recorded short sermon on your mo-
bile phone on your way home from work, to listening to a sermon podcast while
driving in your car, or to displaying a livestreamed worship service on the TV in
front of the couch—among others.

To account for this multiplicity of situatedness in relation to materiality, I
added another concept to the subtitle: “The Practice of Preaching in Digital Cul-
ture and Spaces.” Making the move to include “spaces” would also allow me to
catch the tension between the common, expressed by the concept of “digital cul-
ture” in singular, and the diverse, expressed in the plural “digital spaces.” Subse-
quently, the subtitle emerged at last: “The Practice of Preaching in Digital Culture
and Spaces.”

However, as the sociologist of religion, Tim Hutchings, discusses in his contri-
bution to the anthology Materiality and the Study of Religion: The stuff of the
Sacred (2017), if you want to argue that digital media is material, you need to be
clear on how. In his chapter, Hutchings identifies two common ways of thinking
about materiality in religion: “essentialist” (the material is the physical) and “bi-
nary” (the material is defined in contrast to something, often “belief”). However,

* Frida Mannerfelt, “From the Amphitheatre to Twitter: Cultivating Secondary Orality in
Dialogue with Female Preachers,” Studies in World Christianity 28:1 (2022), 7-13.
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neither works for someone who wants to study digital media since digital software
is neither physical nor conceptual. It does not seem to be made of physical stuff,
but it functions as materiality since it has properties and affordances that control
what we can do with it. It seems to exist in between the material and immaterial.
Because of this, digital media theorists often choose a “functionalist” approach
and claim that “material” includes anything that acts like a physical object. But
then again, you have to define your functionalist approach.”

What kind of spatiality digital environments offer is a much-debated question.
For example, Schatzki prefers to speak of digital environments but underscores
that “use of the term does not imply the existence [...] of what others have variously
called ‘cyber space’ (e.g., Gibson 1984), ‘virtual space,” (e.g., Flusser 2006), or ‘dig-
ital space’ (e.g., Chayko 2017).”* Schatzki is critical of both “digital space” and
“topological space” concepts: of the first, because it entails an understanding that
you enter a space that is its own world; and of the other, because it implies some-
thing new opens up where practices occur.

Schatzki thinks that it is enough to define the three categories of material space
(three-dimensional spaces that are instituted by and occupied by material entities,
for example, buildings), represented space (maps, globes, and blueprints), and
something he—influenced by Heidegger—calls existential space, which is the spa-
tiality of being-in-the-world. Existential space comes to be in the intersection be-
tween, on the one hand, the places and paths that are anchored in material space
and, on the other, the experience of nearness and farness.* For example, right
now, the coffee cup next to me is part of my existential space. I can interact with it
as I write these words. In other words, according to Schatzki, there are no new
digital spaces with separate virtual beings. Instead, when people engage in a digi-
tally-mediated practice, it is real flesh and blood humans who use material and ex-
istential spaces. However, there is nevertheless a component unique to digital me-

dia:

What is social theoretically noteworthy about this entire situation is simply that material
setups have so evolved that relations that once were restricted to face-to-face interactions
in single settings or to uncertain circuits of transportation have now been extended to
face-to-face interactions that bridge settings at an indefinite range of physical distances
from one another. One result, naturally, is that what is present or absent to whom

*! Tim Hutchings, “Augmented Graves and Virtual Bibles: Digital Media and Material Re-
ligion,” in Materiality and the Study of Religion: The Stuff of the Sacred, eds. Tim Hutchings
and Joanne McKenzie (London & New York: Routledge, 2017), 85-99.
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changes. But this is an alternation in the topography of power with corresponding
changes in the lives of the people involved, not to the institution of topology. The only
spaces involved here are material space, existential space, and represented space.>*

In Schatzki’s account, existential space has expanded through digital mediation as
we are able to experience nearness over distance. I can interact not just with the
coffee cup next to me but also with my Ph.D. supervisor, currently in Jordan,
thousands of kilometers away from where I am seated.

I find Schatzki’s critique of the concept of “digital space” valid. However, I do
not use “digital space” as Schatzki understands it—to designate a world of its own
cut off from the situatedness of social life. Rather, I use “digital space” in the sense
of “the third space of digital religion.”

According to religion and media scholars Giulia Evolvi and Maria Chiara
Giorda, people’s experiences of digital environments often do not fit into either
the category of “space” (alarger environment, socially constructed and reproduced
as a result of the interplay of different actors, through different practices, beliefs,
and representations) nor the category of “place” (a significant and material portion
of “space”). Instead, they find themselves in an environment between the abstract
and construed and the concrete and material. According to Evolvi and Giorda,
these spaces are increasingly crucial in negotiating religious meaning. Furthermore,
since religious practices often involve materiality and “doing something with
something,” an indeterminate experience of some sort of in-between space often
manifests itself as a reality for participants.*

Evolvi and Giorda argue that some scholars use the concept of “third space” to
describe this notion of in-between, including the media study scholars Stewart
Hoover and Nabil Echchaibi. In their recent book, The Third Space of Digital Re-
ligion (2023), Echchaibi and Hoover discuss the concept in relation to their re-
search in the field of digital religion. They argue for an approach to digital religion
akin to the approach in this thesis, which centers on practices instead of structures.
Digitally-mediated religious practices must be examined on their own terms in
their own locations rather than forced into the “usual” categories of religion, spir-
ituality, media theory, cultural geography, etc. Drawing on sociocultural ap-
proaches and scholars like Henri LeFebvre, Judith Butler, and Tim Ingold,

>+ Schatzki 2019, 191.
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Echchaibi and Hoover describe practices as tactical and iterative, embedded in
meaning and affordances of social spaces negotiated in relation to technology.*

When they applied this practice-centered approach in their own research, they
found that an “as-if-ness characterized the religious practices.” The practitioners
acted as #f they were communities sharing experiences, s #f they were partaking in
public discourse, and as 7f there were a broad spectrum of listeners. The “as-if-
ness” deepened and instantiated the significance of the practices and derived from
an authentic participation in the practices in question.

The as-if-ness also pertained to space. The practices possessed a “located logic”
that Echchaibi and Hoover call “the third spaces of digital religion.” In their con-
ceptualization of this third space, the authors draw on Ray Oldenburg, Edward
Soja, and Homi Bhabha to describe digital spaces that are “fluid, conceptual, and
imagined locations” and “articulated to lived material spaces as well as conceptual
iterations of space, but are not constrained by either.”

These spaces are characterized by an “in-between-ness” between and beyond
polarities like private and public, institutional and individual practice, embodi-
ment and virtuality, and individual and community. To Echchaibi and Hoover,
the feature of in-between-ness is particularly interesting since it prompts what they
call “reflexivity.” Since the third space of digital religion is fluid and operates “in a
borderland,” there is the need for constant negotiation. Therefore, these spaces are
interactive and highly co-generative—“afford[ing] imagined possibilities of what
values such as community, authenticity, and civility among others could be in a
presumably open terrain of non-linear thinking.” In other words, according to
Echchaibi and Hoover, practices are conditioned by the “located logic” of digital
media, a logic that enables new ways of understanding things like meaning, com-
munity, and action.**

Echchaibi and Hoover’s concept of “the third space of digital religion” thus
provides this thesis with a definition of “digital space” and an account of how dig-
ital media might be considered material.

However, it is not just from an empirical perspective that one might speak of
digital space in this way. A theological viewpoint may find this definition

*¢ Stewart M. Hoover and Nabil Echchaibi, The Third Spaces of Digital Religion (London
& New York: Routledge, 2023), 1-8. See also Stewart M. Hoover and Nabil Echchaibi, Media
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salubrious, too. In discussing spatiality in relation to digital worship, practical the-
ologian Miriam Léhr argues that worship services constitute spaces, not the other
way around. This means that any space might become a space for worship, even if
it was not intended as such from the beginning. Communal worship constitutes
the liturgical space, even across distances. There is a spatial connection through the
analog room where the liturgical leader is and through the actions of the partici-
pants, even if they are distributed. Listening, praying together, and so on creates a
virtual space that bridges the distance and pulls the participants together into a
virtual center. In this sense, worship services do not just shape a space; they also
create spaces. Theologically speaking, we are drawing near to the doctrine of a bor-
der-crossing, invisible church that reaches across space and time.

Furthermore, theologically, worship services are tied to a place but do not de-
pend on this place. Worship services are tied to places because they are embodied
events wherein bodies together become one body. This happens in digitally-medi-
ated worship services, too, but differently. Digital services are embodied because
they involve bodies in a place, even if those bodies are distributed in front of com-
puters and smartphones across the world—with the communal body gathered in
a community of experience (Erfabrungsgemeinschaft) instead of a church build-
ing.”

Given these interpretations of “digital space,” there are several good sociologi-
cal and theological arguments for using the concept of “digital space” to denote
the digital environments involved in the practice of preaching.

In sum, the concept of “digital culture and spaces” accounts for the very as-
pects of the situatedness of the practice of preaching this thesis focuses on: a digital
culture, consisting of the entanglement of narratives about technology; the mate-
rial infrastructures that shape communication; and human agency in relation to
media. Due to its materiality, digital culture is characterized by certain common
traits that traverse specific contexts. Digital culture takes place in digital spaces, or
“third spaces of digital religion,” that exist in between the material and immaterial,
the concrete and the conceptual. These third spaces function “as if” and carry a
located logic characterized by in-between-ness and border crossing. Theologically,
digital spaces may be understood as the Erfabrungsgemeinschaft that comes to be
when the border-crossing invisible church, rooted in bodies and locations, gathers
through digital mediation. This gathering can happen in a myriad of ways, de-
pending on hardware, software, and how people choose to interact with them.

* Miriam Lohr, bttps/fwww.liturgik.unibe.ch/GottesdienstimvirtuellenRaum_ger.pdf
Gottesdienst im digitalen Ranm, 2020, bttps://www.liturgik.unibe.ch/ [ Accessed 26 August 2022]
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2.3 Digitally-Mediated

As I mentioned above, the fact that practice theories emphasize materiality and
“site ontology” often leads to the principle that being is mediated. This is the case
for the Heidegger-inspired Schatzki, who also deploys the concept of mediation in
relation to digital technology and media. In Schatzki’s analysis of group formation
in three digital environments, for instance, he continually uses the word “media-
tion.” Accordingly, a third key concept in this thesis is “digitally-mediated.”
While discussed mainly in article C, “digitally-mediated” designates a position
that underlies all four articles. As I point out at the beginning of Article C, the
concept of “online preaching” is quite common, but it is also problematic because
it assumes “online and offline” exist as easily distinguished categories. Sociologists
of religion Heidi Campbell and Ruth Tsuria point out in the introduction to Dig-
ital Religion that it is no longer meaningful to speak of online versus offline since
the digital is so intertwined with everyday life.*" In addition, creating such hard
online/offline distinctions can easily terminate in an ontological dead-end, in
which “real” and “virtual” are treated as a dichotomy, which in turn leads to nor-
mative conclusions about “real preaching” and “online preaching.” As, for exam-
ple, the homiletician Michael P. Knowles, writes:
The implication of the Incarnation, surely, is that the community in question should be
real, substantive, and personal, rather than merely virtual. To state the matter in a more
ironic fashion, whereas our communion with the Savior may be to all appearances “vir-
tual”—He is, after all, no longer visible among us—our communion with one another
is normally, normatively, in the flesh. Christian community is best lived face-to-face,
with real people, rather than virtually or at a distance. In turn, communication and re-

ception of the Christian gospel seem likewise best suited to flesh-and-blood presence on
the part of the believers.**

Here, Knowles contrasts real and virtual, concluding that “real” flesh-and-blood
preaching is better than “merely virtual.” Anthropologist Tom Boellstorff has ar-
gued that this contrast of real/virtual “appears with alarming frequency” and that
this misrepresentation has “devastating consequences for addressing the reality of
the digital”—especially since insights from the so-called ontological turn question

 Schatzki 2019, 19-22; 142-152, 186.
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the presumptions underpinning such a hard distinction between real, virtual, and
digital.®

As theologian Katherine G. Schmidt has shown, opposition undergirds most
theological accounts of the internet. Theologians commonly do as Knowles does
above, building their arguments on the idea that online interaction somehow does
not involve the body or materiality, and set against the backdrop of the general
assumption that technology draws people away from what is real. This means that
to most theologians, social action in digital spaces can never measure up to its of-
fline counterpart, and—even worse—it threatens to lure people away from what
is real: God. According to Schmidt, in this tenor of theological discourse, the dis-
embodied realm of the internet is often juxtaposed with its antidote: the embod-
ied, un-mediated, real, local church community. This, in turn, leads to the ten-
dency to compare the best of the local community with the absolute worst of the
digital.

During the first two years of the COVID-19 pandemic, when most of the
source material for this thesis was created, this debate became more than a trend in
theological discourse. Fueled by the grief of the loss of local worship, the theolog-
ical assessment became emotionally charged and largely colored by nostalgic re-
membrance, with the oppositional pair “physical and digital” established and en-
trenched. In light of this, it became even more important to me not to further this
prevalent dichotomy by speaking of “online” preaching.

Instead, I have opted for the concept of “digitally-mediated.” As the professor
of religious studies Birgit Meyer has discussed, it can be hugely productive to con-
ceptualize religion as mediation.® Drawing, among others, on the work of Hent
de Vries, Meyer approaches religion “as a practice of mediation between humans
and the professed transcendent that necessarily requires specific material media,
that is, authorized forms through which the transcendent is being generated and
becomes somehow tangible.” In other words, Meyer is among the scholars who
conceptualize media as materiality, just like the above-mentioned Hutchings (and
myself!). However, she distinguishes between first- and second-level media, where

% Tom Boellstorff, “For Whom the Ontology Turns: Theorizing the Digital Real,” Current
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the first level is all media taken as a categorical whole, and second-level media are
the complex authorized sensational forms employed to connect God and hu-
mans.*

Used in analysis, mediation as a concept enables comparison, for example, be-
tween religions, but also a comparison between religions and cultures. How so?
The fundamental idea in theories of mediation is that humans relate to each other
and the world through media that shape how they sense, communicate, act, and
socially construct reality. This means that both religion and culture are dependent
on mediality as a “fundamental aspect of relating to, acting in, knowing, under-
standing, and (re)making the world” that “places the approach to religion as me-
diation in a wider frame.” To Meyer, this is a productive way to understand world-
making, especially in societies characterized by plurality.” Moreover, the approach
solves the problematic dichotomy identified by Boellstorft, pushing beyond dual-
isms like visible/invisible, tangible/intangible, and material/spiritual, and pointing
instead to how the spiritual is 7z the material, so that the material is experienced to
point beyond itself.

According to Meyer, this approach is commonly critiqued on three points.
Firstly, other scholars might suspect that you assume the existence of a transcend-
ent divine since religion is seen as a mediation between humans and their professed
transcendent being. Meyer claims that it is not necessarily so. Another critique of
the religion-as-mediation approach is that it brushes over differences between reli-
gious traditions. Meyer does not agree and points to how she has used a mediation-
driven analysis multiple times to spot both commonalities and differences between
traditions. This is the case in this thesis as well, as shown in Article C, for example.
Notably, Meyer also claims that it facilitates diachronic comparison between dif-
ferent points in time, just as I do in article A.

A third critique of this approach might be that it differs too much from how
practitioners themselves understand and use media. The example Meyer mentions
is interesting in the context of this thesis. According to her, one religious group
that might have a problem with the idea of religion as mediated is Lutherans, since
they “usually emphasize immediacy.” Notably, this did not seem to hold true for
my experience in the context of the Lutheran Church of Sweden. There were
many things listeners objected to in the almost 60 public lectures I gave during the
first two years of the pandemic on being a church in digital culture and spaces. Yet
the idea of religion being mediated was never one of them.

 Meyer 2020, 1-15.
¢ Meyer 2020, 1-15.



2.3 Digitally-Mediated 45

This might be because I often anchored the statement theologically. In her
book Virtual Communion, the previously mentioned Schmidt argues that media-
tion is at the heart of the doctrine of the incarnation and a constitutive part of
sacramental and ecclesial theology. Mediation is not just a function of the internet;
itis “the very practice that sustains the sacramental imagination. The church needs
a ‘virtual logic’ to understand both the sacraments and the physical-material enti-
ties that participate in the larger sacramentality of creation itself.”**

Schmidt compares descriptions of incarnation with descriptions of what the
internet “does” when it mediates. Drawing on Jay David Bolter and Robert
Grusin, and their concept of “remediation,” she points to the existence of a double
(or simultaneous) logic. On the one hand, the human desire for “immediacy” urges
humans to create media as a means to experience presence. On the other—and that
is the paradox—there is always the potential for “hypermediacy” when we become
aware of the medium, and the illusion of immediacy breaks down. In other words,
digital media oscillates between the transparency of immediacy and an obscured
hypermediacy. Schmidt points out that this is precisely how sacraments function
theologically, except we speak of presence and absence instead. The sacrament is a
medium that connects us to the reality we desire; but at the same time, we perpet-
ually experience that we cannot get all the way there. While Christ is really present
in, with, and under the bread and wine, it is still a mediated presence that contains
an absence.” Throughout her book, Schmidt argues this tension between presence

th_

and absence has been lost in 20™-century theology’s focus on the local community.
Digital media may therefore have a pedagogical function as a reminder of pro-
found spiritual and doctrinal truth.

Interestingly, like Schmidt, Schatzki believes digital devices teach us something
important about presence and absence. He expresses this so beautifully I cannot

help but quote him at length:

Human life does not embrace only what is physically present: people’s bodies, the enti-
ties amid which they act, the earth upon which they proceed, the air they breathe [...],
the atmosphere through which they move, and the sky and heavens toward which they
look. Human life also embraces entities that are present despite being absent. It might
seem that digital devices are responsible for this phenomenon, but they only make it
more evident. Human life has always embraced what is present in its absence.”

¢ Schmidt 2020, 19.
¢ Schmidt 2020, 59-70.
70 Schatzki 2019, 192.
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Next to the works of Schatzki, Meyer, and Schmidt, Theresa Berger’s @ Worship:
Liturgical practices in digital worlds (2018) was seminal for my conceptualization
of religion as mediated. The book came out almost at the same time as the start of
my Ph.D. process, and as an excellent primer for the study of digitally-mediated
practices, it exerted a significant impact on my work. Berger states the importance
of using the expression “digitally-mediated” to circumvent the notion that liturgi-
cal practices can be “im-mediate” as in unmediated: “Christian worship should not
be understood as an originally unmediated or pre-mediated world to which (arti-
ficial?) media technologies then came to be added.”” Her book emphasizes the
same thing as Schmidt: mediation is not new to the church. Christian faith has
always been mediated. For Berger, this insight has two downstream implications.

First, like Meyer, she underlines the importance of diachronic comparison. In
the section “Looking back, into liturgy’s past,” Berger points to several historical
sources that might shed light on what constitutes liturgical presence and partici-
pation.”

Second, it affects terminology. Berger uses the pair “digitally-mediated church”
and “brick-and-mortar church” instead of online church/church. However, these
concepts do not translate very well into Swedish. It was quite difficult to find
equivalent suitable terms in Swedish. At last, I settled for “digital” and “local” to
designate the difference, in part because the Swedish word for “local”—*“lokal”—
has a double meaning and can also mean “premises, room.” Therefore, the pair
digital/local shows up here and there in the interviews and articles as translations
of my translations of Berger’s work.

2.4 The Preaching Event

In Schatzki’s version of practice theory, the concept of “event” is central. As pre-
viously mentioned, the social consists of practices, and practices consist of human
agency and material entities. When something happens to either of these two com-
ponents, that is an event, and a practice is made up of a series of such events.”

The practice of preaching is created via myriad events, but to facilitate analysis, I
have used a fourth key concept: “the preaching event.” I discuss this in more detail
in article D, connecting Linn Sebe Rystad’s argument for using the concept to my

"' Teresa Berger, @ Worship: Liturgical Practices in Digital Worlds (London & New York:
Routledge, 2018), 7.

72 Berger 2018, 23—26.

73 Schatzki 2019, 6-7, 31-32.
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own analysis. Rystad claims that the concept is beneficial since it enables an under-
standing of preaching as a practice, which illuminates preaching as “processual,
performative and emerging,” radically relational, and not least, highlights the im-
portance of material entities in the meaning-making process.”

Moreover, the concept of “event” is not beneficial just for studying homiletics.
According to Pink et al,, it is also fruitful in the study of digital ethnography—
both the classical, ritual theory-inspired concept of “event” as a structured and
symbolically meaningful series of repeated activities, and more recent understand-
ings, in which events are conceived as processual and experiential accounts of the
world.”

Like Rystad, I draw on Wilfried Engemann’s conceptualization of the preach-
ing event. Engemann states that because it is difficult to discern precisely when the
sermon becomes a sermon, it is vital to keep all parts of the preaching event to-
gether in the process of analysis. However, the preaching event can be broken
down into four phases for clarity of analysis, as shown in the figure below.”

Context Context Context Context

lan
gua Listener Auredit

ge

Delivery of
the

sermon

4

Phase of Tradition Phase of Preparation Phase of Verbalization Phase of Realization

Figure 1: The Preaching Event according to Wilfried Engemann

Each phase contains an element of interpretation and an element of meaning pro-
duction. In the first phase of tradition, the author(s) of the Bible text interpreted
an event related to a revelation of God and produced a text that is now part of the
canonized collection of texts we call the Bible. In the next phase, preparation, the
preacher interprets the Bible text and, as an author, produces a sermon

7 Rystad 2020, 122-123.

7> Pink et al. 2016, 147-165.

7 Wilfried Engemann, Homiletics: Principles and Patterns of Reasoning (Berlin: Walter De
Gruyter, 2019), XiX—XX.
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manuscript.” This manuscript is later, in the phase of verbalization, interpreted
again—this time, by the preacher as sender, as she delivers the sermon orally. Fi-
nally, in the phase of realization, the listener interprets the words of the preacher
to create an auredit (Latin for “what has been heard”).

In this thesis, Engemann’s understanding of the preaching event is not just part
and parcel of the conceptual framework in the articles. It has also inspired the re-
search design, as articles B, C, and D each represent a case study of the preparation,
verbalization, and realization phases.™

However, there is a difference between my understanding and Engemann’s as
it pertains to the preaching event. As seen in my reproduction of Engemann’s il-
lustration, he states that every phase occurs in relation to a specific situation (the
blue circles). Each interpretation and process of meaning production is situated in
a context. However, the main three actors involved are the texts, the preacher, and
the listener. While material arrangements (other than the Bible) are not entirely
forgotten or ignored, they appear as a backdrop. In other words, this is a case of
what Schatzki would call “contextualism,” a social ontology in which material en-
tities function as context, “a setting or backdrop that envelops and determines phe-
nomena.”” Material arrangements have a more prominent role in my understand-
ing of the preaching event.

2.5 Authority

In Schatzki’s thinking, bundles of practices are never isolated. They are always con-
nected in a “mesh” that he calls “the practice plenum,” which is the sum of all
bundles of practices that make up the social life as we know it. However, there is a
sort of middle level within this larger mesh. Bundles of practices tend to group
together in complex bundles of bundles, or “constellations.” Bundles connect into
constellations in several ways.

Schatzki lists five basic ways these can connect: 1) common and orchestrated
teleologies, rules, emotions, or general understandings (for example, the idea that
the Holy Spirit works through the Word of God in a sermon); 2) intentional rela-
tions (like involving in the bundle of practices of sermon preparation with the

77 Of course, some preachers do not produce a written manuscript. However, as a result of
the preparation phase most preachers have a mental equivalent of a manuscript: a planned struc-
ture and content.

78 The phase of tradition is excluded here, because it is the concern of Bible scholars.

7 Schatzki 2002, xiv.
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intention to deliver it later); 3) chains of action (for example, the bundle of prac-
tices involved in reading from the lectionary leads to the bundle of practices in-
volved in delivering a sermon, as part of the constellation of practices labeled “wor-
ship service”); 4) material connections among arrangements (like infrastructure in
telecommunication); and 5) prefiguration (for example, a liturgical handbook that
prescribes that the sermon must interpret the designated gospel reading).*

In other words, “the practice of preaching” is a constellation of many bundles
of practices. Since it is not possible to examine all these different bundles, someone
interested in “what characterizes the practice of preaching” needs to strategically
choose relevant aspects of the constellation to look at in closer detail. The phases
of the preaching event are such aspects. Another aspect is the fifth key concept,
“authority.”

There were several reasons for focusing on how authority is practiced and per-
formed within the constellation of the practice of preaching. This is discussed in
detail in article D, where I argue that authority has been a critical issue in the field
of homiletics for decades. This is evident, not least, in the title of the landmark
volume by Fred B. Craddock that set off the New Homiletic movement: As One
Without Authority. It was published in 1971 and quickly became influential, not
least in the Swedish context.® In the literature review of her thesis, the aforemen-
tioned Sigmon argues convincingly how developments in the field of homiletics
since the 1960s can be understood as attempts to solve the central problem
Craddock identified: the asymmetrical distribution of power, or, as Sigmon pre-
fers to call it: “the pulpit-pew binary.”®

Authority is a key question not just in the field of homiletics but also in re-
search on the intersection of digital media and religion. Another landmark vol-
ume, Digital Religion, names authority among the five key questions in the field.®
This was also confirmed by my findings in article A, in which authority surfaced
as one of the aspects in need of consideration.

A third reason for paying attention to how authority is practiced is a conse-
quence of my choice to use practice theory. One of the drawbacks of this

8 Schatzki 2019, 44—47.

81 For an extensive discussion on the influences of New homiletics on Swedish homiletics,
see Frida Mannerfelt, “Kontrast och kontinuitet: Predikoideal i Svenska kyrkans pristutbildning
1903—2017,” in Arsbok [for svenskt gudstjénstliv 93, ed. Stephan Borgehammar (Skellefted: Artos,
2018), 123-158.

% Sigmon 2017, 12-16.

% Heidi Campbell, Digital Religion: Understanding Religions Practice in Digital Worlds
(London & New York: Routledge, 2012).
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theoretical paradigm is that power relations tend to become invisible.* As media
theorist John Durham Peters has argued, practice theory tends to overemphasize
relationality and mutual interdependence, which makes it difficult to discern “the
great inequality of things” and offer ethical and political critique.® Issues of power
tend to be elusive in theories and narratives about digital media, too. Couldry and
Hepp point to how the dominant narrative about digital media—that it is demo-
cratic, sharing, and characterized by relationality—tends to make scholars blind to
the fact that these relations often are asymmetrical.* Torsten Meireis points out
that the internet is part of the general public square “in which asymmetric power
plays a vital role.””

In sum, among all the aspects of the constellation labeled “the practice of
preaching,” authority stood out as particularly important to examine in order to
better answer the overarching research question.

2.6 Salient Theological Features

There are two additional important components in Schatzki’s practice theory that
have informed the key concepts and research questions of this thesis. The first is
Schatzki’s claim that practices are never just random events; they are always orga-
nized. Practices can be organized through “rules” (explicit instructions), “pools of
understanding” (for example, the general understanding that footnotes are re-
quired in a thesis, and the practical understanding of how to make one and which
information to include), and “teleoaffective structures.”

“Teleoaffective structures” is a central concept in Schatzki’s thinking, dis-
cussed in depth in his The Timespace of Human Activity: On Performance, Society,
and History as Indeterminate Teleological events (2010). According to Schatzki,
human activity is teleological, directed towards an end. People act for desired,
wanted, or sought-after “ways of being” or believed, perceived, imagined, ex-
pected, or presumed “states of affairs.” Teleoaffective structures are a combination
of desired ways of being and the state of affairs prescribed and acceptable in a

8 Tveito Johnsen and Afdahl 2020, 67. See also James Ash, “Flat Ontology and Geography,”
Dialogues in Human Geography 10:3 (2020), 345-361.

% John D. Peters, The Marvellons Clouds: Toward a Philosophy of Elemental Media (Chi-
cago: University of Chicago Press, 2015), 30.

8 Couldry and Hepp 2017, 60-63.

% Torsten Meireis, “Jesus in the eShop. A Christian Perspective on Power in the Digital
World,” Cursor_ Zeitschrift Fiir Explorative Theologie, 22 April 202.1.

8 Schatzki 2019, 30-32.
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particular context and time. Therefore, what makes sense for a person to do in a
given situation relates to both the past and the future.”

The second component is his account of social change. According to Schatzki,
change occurs when: a) humans engage in chains of activity; and/or through b)
material events and processes. In other words, when there are changes to activities,
material arrangements, or in the relations between activities and arrangements, so-
cial change necessarily might occur as well. However, to be able to talk of change,
there must be significant differences in these constitutive parts.”

Schatzki insists that human activity always is the principal generator of social
change. A classic example is technological innovation, which comes about fore-
most through human activity. Still, he is careful to point out that it is not always
easy to disentangle the two and determine which elements truly brought about any
given change. For example, the vast societal changes of the COVID-19 pandemic
were brought about by both material events (a virus) and human activity (lock-
down orders, and so on). Change may happen abruptly. The invention of the lap-
top, for instance, caused significant changes to the practice of writing a thesis, com-
pared to when the practice involved the good old typewriter. More commonly,
however, change occurs as “inflection.” According to Schatzki, when you perform
a practice, you never replicate it the same way. There is always a slight difference.
In time, enough difference accumulates to be able to talk about a change.”

Organization of practices and social change is discussed in more detail in article
C but is also assumed in article B. In both articles, I argue that changes in material
arrangements cause changes in the practice as a whole, not least in the part of the
practice’s organization called theology. Through the third and final sub-question
and the key concept of “salient theological features,” this thesis pays special atten-
tion to this theological dimension.

Such a research question might be considered unnecessary in a practical theo-
logical thesis, especially one that uses practice theory. The underlying assumption
in such an approach is, after all, that theology is embedded into practice. As prac-
tical theologian Ulla Schmidt points out, practical theology’s turn to practices has
not only affected what we study but also highlighted the epistemological signifi-
cance of practices. Practices are, as she puts it, “not only enactments of religion but

% Schatzki 2010, 1m1-us. Schatzki points out that his discussion encompasses cognitively
functional human beings, and exclude infants and people with severe mental disease.

% Schatzki 2019, 78-104.

%1 Schatzki 2019, 78-104.
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are also increasingly recognized as theologically generative.” There is theology in
the lived. This means that, in a sense, any research question about the practice of
preaching is theological in its nature. Then why add a specific question that singles
out theology as an aspect of the organization of practices that is particularly im-
portant?

First, theology tends to be overlooked in practical theological research projects
that employ qualitative methods. In his contribution to What Really Matters:
Scandinavian Perspectives on Ecclesiology and Ethnography (2018), the previously
mentioned Ward argues for the need to ensure the place of theology in the ongoing
conversation. According to Ward, the attention to practices risks leading to the
silencing and marginalization of systematic and doctrinal theology. He mentions
several reasons for this: the wish to reduce the tension between doctrine and em-
pirical research; the fact that it is challenging to include both qualitative research
and systematic theology in one project; the wish to distinguish between faith and
theology; the focus on the human experience as the locus for theology, and doc-
trine as problematic—or even oppressive—from the perspective of power dynam-
ics. However, to Ward, the omission of doctrinal theology is reductive. Practical
theological projects need to be theological in the sense that they must establish
how the particular understanding of the divine that frames the research (and the
researcher) sits in relation to broader theological conversations.”

The tendency for theology to be overlooked seems particularly strong in Scan-
dinavian contributions to practical theology. As Stangeland Kaufman points out
in her analysis of Scandinavian contributions to research at the intersection of the-
ology and qualitative methods, there are two typical features of Scandinavian prac-
tical theology. She identifies “an obsession with methodological issues.” In the
Scandinavian countries, practical theologians were primarily influenced by sociol-
ogists in their use of qualitative methods, which has caused them to emphasize
methodological rigor. The notion that meticulous methods create reliable data has
rendered Scandinavian practical theologians methodologically conservative. This
relates to the second feature, “the missing T-word,” or the fact that international
colleagues tend to ask Scandinavian practical theologians: “What is actually

?2 Ulla Schmidt, “Practice, Practice Theory and Theology,” in Practice, Practice Theory and
Theology: Scandinavian and German Perspectives, eds. Kristin Helboe Johansen and Ulla
Schmidt (Berlin: De Gruyter, 2022), 35.

% Pete Ward, “Is Theology What Really Matters?,” in What Really Matters: Scandinavian
Perspectives on Ecclesiology and Ethnography, eds. Jonas Idestrom och Tone Stangeland Kaufman
(Eugene, Oregon: Pickwick Publications, 2018), 157-172.
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theological with your practical theological research?” As Stangeland Kaufman
highlights in her keynote lecture, this is unfair since there is plenty of mentions of
“lived theology” in their work. However, engagement with “the formal voice” of
academic theology and “the normative voice”* of theological tradition tends to
retreat into the background or even be lacking altogether.”

In the What Really Matters volume, Tveitereid discusses some of the reasons
for these difficulties in attending to a theological conversation. Qualitative research
requires theories to “make the data speak.” However, few theories are suited for
practical theological analysis. Theologians then turn to social science theories that
are tailored to making data speak as social data. However, these theories are not
equipped to bring theological potential or theological implications in the data to
the forefront. Tveitereid then discusses various options for theologians to over-
come this problem. Theological typologies might offer tidy categories, but since
they often are too broad and assembled deductively “from above,” they tend to
obscure the dynamics in the data and overlook the lived complexity of practices.
Systematic theology functions more as “metatheory” and underplays the signifi-
cance of theology in the data. In light of this, Tveitereid points to the importance
of acknowledging these difficulties and contributing to developing theologically-
and empirically-informed typologies that can be used in analysis.*

In sum, practical theology that focuses on practices and uses qualitative meth-
ods—that is, the kind of practical theology done in this thesis—runs the risk of
overlooking theology, especially in the contexts in which this thesis was written. It
runs the risk of possibly underplaying 4// theology, even the lived theology found
in practices, and perhaps more likely, underplaying how the lived theology in prac-
tices sits in relation to formal and normative theology.

Second, theology tends to be overlooked when theologians deal with digital
culture. As Peter Phillips points out, theologians who study digital culture and its

** “The four voices of theology” is an analytical model created by the ARCS team and fur-
ther developed by Clare Watkins to describe different locations in which theology is articulated.
Theology is formulated in the normative voice (church doctrine and tradition), the formal voice
(for example, academic theology), the espoused voice (disclosed in the sayings of practitioners),
and the gperant voice (disclosed in the doings of practitioners). Cameron et al. 2010, 39—-60; Wat-
kins 2020.

% Tone Stangeland Kaufman 2022.

% Knut Tveitereid, “Making Data Speak — The Shortage of Theory for the Analysis of Qual-
itative Data in Practical Theology,” in What Really Matters: Scandinavian Perspectives on Eccle-
siology and Ethnography, eds. Jonas Idestrdm och Tone Stangeland Kaufman (Eugene, Oregon:
Pickwick Publications, 2018), 41-57.
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attendant phenomena tend to focus on the novelty factor in digitalization—and
forget the factor of theology. Discussions tend to focus on topics like an explora-
tion of how to go about digitally-mediated practices or how digital cultures influ-
ence religious practices. Furthermore, the theoretical tools used in analysis tend to
center on communication theory, cultural theory, mediatization theory, and the
like, while theology quietly slips into the background.” In a recent lecture about
the development of digital theology, Jonas Kurlberg points out that this tendency
also has relatively mundane causes: in a secular environment, theologians are pres-
sured “to downplay the theological significance of their research proposals to at-
tain funding.” Therefore, it is essential to retain a commitment to theological re-
flection.”

This phenomenon was also something I saw at play in my own context. For
example, in the digital transition made by churches during the COVID-19 pan-
demic, these very topics dominated the Swedish discussion—notably, even in the
research project Church in Digital Space, which had as one of several stated pur-
poses an engagement in theological analysis! The researchers and practitioners had
to remind themselves constantly not to lose sight of theology. As I looked at my
own choices pertaining to theoretical approaches in the articles, I realized that I,
too, was prone to use non-theological theoretical frameworks.

This was partly connected to a third phenomenon that eventually prompted
the inclusion of a research question emphasizing the aspect of theology: in homi-
letical research, ecclesiology tends to slip into the background.

According to practical theologian Theo Pleizier, sermon reception research has
developed over time in relation to communication theories and theories of herme-
neutics to result in a bias toward the individual listener. As Pleizier puts it: “in its
conceptualization, the listener has become rather lonely—a meaning-making indi-
vidual in a pluralist universe.”” He points to several reasons to include a commu-
nal perspective in homiletics: “Congregational worship is the natural habitat of
preaching; preaching is a social act; contemporary homiletics has stressed the fact
that the preacher reads the text ‘on behalf of the congregation’; asa communicative
event, preaching constructs community.” And he asks: “Is it possible to articulate

? Phillips 2020, 261-262.

% Jonas Kurlberg, Challenges Facing Digital Theology Today, October 2022, https://me-
dium.com/@jonas.kurlberg [Accessed 9 December 2022].

* Theo Pleizier, “Studying the Listener? The Paradox of the Individual in Sermon Recep-
tion Research and a Reassessment of Preaching as Caring for the Community of Faith,” in
Preaching Promise within the Paradoxes of Life, eds. Johan Cilliers and Len Hansen (Stellen-
bosch: African Sun Media, 2018), 161.



2.6 Salient Theological Features 55

an understanding of preaching in which not only the individual hearer’s faith is
shaped, but that also acknowledges how preaching sustains and nurtures the con-
gregation as a community?”®

Homiletician Sune Fahlgren has developed such an understanding of preach-
ing. In an analysis of Swedish homiletical handbooks published from 2003 to
2006, Fahlgren observes the same tendencies towards fragmentation and individ-
ualization as Pleizier. In light of this, Fahlgren argues that “the practice of preach-
ing needs to be informed and driven by ecclesiological awareness.” To this end,
Fahlgren developed the practice-based concept of “preachership” to signify how
preaching is an expression of the church and a constructive mechanism within the
church. The concept grew inductively from his analysis of six historical preaching
events, resulting in a theory for ecclesiological reflection on preaching. In his argu-
ment, Fahlgren draws on Alasdair McIntyre’s concept of practice, including his
idea that a social grammar exists that consists of convictions, social practices, and
reflections. This enables Fahlgren to conceptualize preachership as a fundamental
ecclesial practice that embodies religious convictions. Preaching is a practice that
creates and sustains identity and implies the practitioners’ understanding of what
the church is. Preachership and congregation presuppose and sustain each other.
This means a specific preachership relates to a specific understanding of the eccle-
sial community.”

Pleizier and Fahlgren are also supported by the previously mentioned Sigmon,
who subtitled her thesis about preaching in a digital culture @ homilecclesiology for
a digital age. To her, homiletics and ecclesiology are intimately tied together. She
draws on Craig Dykstra’s understanding of practices, who claims that these con-
stitute the common life of the church. This means that the church is the practice
of homiletics made visible over time. The practice of preaching creates a church,
and the church shapes the understanding of the practice of preaching. Therefore,
preachers must “reflect what kind of communities are being formed by the kind of
practices, especially preaching, they participate in.” '

Sigmon’s homilecclesiology is discussed by theologian Sunggu Yang, who
claims that “one thing is undeniable; digital communication means weak

100 Pleizier 2018, 162-163.

1" Sune Fahlgren, “Preaching and Preachership as Fundamental Expression of Being
Church,” International Journal for the Study of the Christian Church 6:2 (2006), 180-199.

19 Sigmon 2017, 37-40. Quotation p. 40. Sigmon criticizes McIntyre’s understanding of
practice. “If preaching, a practice, is defined by one set of ideals or “internal goods” unique to
that one practice, then it may be all too easy to marginalize preaching that may occur on the
margins of the hegemonic ideal.” Sigmon 2017, 39.
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ecclesiality.” This, combined with the fact that digitally-mediated preaching can
be practiced in many different ways and therefore express a variety of ecclesiolo-
gies, calls for further discussion about the ecclesiological and theological implica-
tions of online preaching.®

The importance of theology, and in particular ecclesiology, for how digitally-
mediated practices were enacted was also evident in our findings in the project
Church in Digital Space, in which we found that the practices in the digitally-me-
diated worship services were negotiated in relation to presumptions about what
church ought to be and do, even when the practitioners did not explicitly express
these presumptions.® In sum, in an effort to avoid the mistake of overlooking the-
ological and ecclesiological reflection, I included a research question that explicitly
required an inquiry into these aspects of the organization of practices.

In sum, theology tends to be elusive in all the fields I relate to in this thesis:
Scandinavian practical theology, digital theology, and homiletics. The usage of
theories of communication, hermeneutics, and media leans toward the neglect of
theological, in particular ecclesiological, dimensions of the practice of preaching.
This is problematic because the practice of preaching is intimately connected to
ecclesiology. How preaching is practiced discloses different understandings of the
church, and contributes to the construction of different understandings of what
the church is and ought to do. Therefore, theologians in all fields call for construc-
tive theological and ecclesiological work. In light of this, I chose to include a re-
search question that asks explicitly which theological features are significant in the
practice of preaching in digital culture and spaces.

2.7 In Sum

In this chapter, I have discussed six key concepts found in the research questions
undergirding the theoretical framework of the thesis. With the concept of

1% Sunggu A.Yang “Preaching / Hermeneutics and Rhetoric / Religious Speech,” in Inzer-
national Handbook of Practical Theology, eds. Birgit Weyel etal. (Berlin: De Gruyter, 2022), 445—
456. Quotation p. 453.

104 Frida Mannerfelt and Rikard Roitto, “Mellan rit och reklam del 1: Berittelsen om tvi for-
samlingars utveckling,” in Kyrka i digitala rum: Ett aktionsforskningsprojekt om forsamlingsliv
online, eds. Sara Garpe and Jonas Idestrom (Uppsala: Svenska kyrkan, 2022a), 47-60; Frida Man-
nerfelt and Rikard Roitto, “Mellan rit och reklam del 2: Interaktion, synkronicitet och integritet
i forinspelade digitalt formedlade andakter,” in Kyrka i digitala rum: Ett aktionsforskningspro-
Jekt om forsamlingsliv online, eds. Sara Garpe and Jonas Idestrom (Uppsala: Svenska kyrkan,
2022b), 61-79.
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“Practice of preaching,” I situated my work in a practice theoretical paradigm, an
approach that is beneficial in the fields of homiletics, practical theology, the study
of digital media, and in cases like the one at hand here: where there is precious little
previous research. Due to his views on the relationship between materiality and
agency, and his insistence on the role of discourse in practice, I chose to work with
the practice theory of Theodore Schatzki.

With the concept of “digital culture and spaces,” I accounted for the social site
where the preaching practice is situated. I stated that I understand digital culture
as consisting of narratives, material arrangements, and human agency that are com-
mon across the globe, and digital spaces as context-specific multiplicity. I also
stated that I understand the spatiality and materiality of digital spaces as a “third
space of digital religion” characterized by in-between-ness.

I then explained how “digitally-mediated” means that I understand religion
(and indeed being) as mediated, an understanding that often is part-and-parcel of
practice theory. Moreover, I accounted for how conceptualizing the practice as an
event is considered fruitful when studying digital media and homiletics, and har-
monizes nicely with practice theoretical approaches. Thus, I will use the “preach-
ing event” concept to analyze the practice of preaching in terms of phases in a com-
municative and interpretive process.

Moreover, I argued that “authority” is a key question in homiletics and the
study of digital religion, and thus a crucial aspect in the bundles of practices that
form the constellation labeled “the practice of preaching.” To answer the over-
arching research question about what characterizes the practice of preaching in
digital culture and spaces, it is essential to examine what kinds of authority preach-
ers practice.

Finally, I pointed to the tendency to overlook theology and ecclesiology in the
fields of practical theology, digital theology, and homiletics, and that I wish to ad-
here to the call within these fields to pay attention to the role theology, and in par-
ticular, ecclesiology, plays in the organization of the practice of preaching. I argued
that from a practice theoretical point of view, changes in material arrangements
and human agency might cause changes in organization, too, which makes it in-
teresting to take a closer look at salient theological and ecclesiological features of
this particular, digitally-mediated way to practice preaching.






3. On Scholarly Conversations: Review

of Relevant Research

This chapter is devoted to a review of relevant research. In the vast field of homi-
letics, there are two scholarly conversations that I would like to contribute to: “the
practice of preaching” and “preaching in digital culture and spaces.” This dual fo-
cus mirrors, in a sense, two strands in recent Nordic homiletical research, as iden-
tified by practical theologian and homiletician Marlene Ringgaard Lorensen. In
her review of homiletical research from the Nordic countries for the last two dec-
ades (2000-2020), she identifies two characteristics: on the one hand, an empirical
turn toward the interaction between listeners and preachers and, on the other
hand, the interaction between preaching and contemporary societal events or cur-
rents.!

Subsequently, two articles in this thesis discuss the interaction between
preacher and listener in the digitally-mediated preaching event (articles C and D),
and two others that consider preaching in relation to the contemporary societal
current of digital culture (articles A and B).

In the following, I will give an overview of relevant literature, positioning my
articles and the overarching research question in relation to other scholarly work.
The account is structured in two parts, mirroring the two scholarly conversations
I want to engage with: The Practice of Preaching (3.1) and Preaching in Digital
Culture and Spaces (3.2).

"Marlene R. Lorensen, “Nyere nordisk homiletik: Empirisk vending, fremmedhed og reso-
nans,” Nordic Journal of Practical Theology 37:1 (2020), 42—53.; Marlene R. Lorensen, “Homile-
tik i den praktiske teologi,” in Den praktiske teologi ¢t Danmark 1973-2018: Festskrift til Hans Raun
Iversen, eds. 1. L. Christoffersen, N. H. Gregersen, and K. M. S. Leth-Nissen (Kebenhavn: Anis,
2019), 11-119.
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3.1 The Practice of Preaching

As mentioned in Chapter 2, the empirical turn in practical theology and the sub-
sequent interest in lived theology and practices has, in the Scandinavian context,
sparked an interest in practice theory. In that chapter, I also gave an account of
how this turn to practice theory in practical theology (and subsequently, homilet-
ics) informed the research design and the choice to focus on practices of preaching
in this thesis. Accordingly, this thesis enters into an already established discussion
in relation to this topic. What has then been done already in this field?

A landmark volume in the Scandinavian context is Marlene Ringgaard Loren-
sen’s Dialogical Preaching: Bakbtin, Otherness and Homiletics (2014), based on her
thesis Preaching as a Carnivalesque Dialogue: Between the ‘Wholly Other’ and
‘Other-Wise’ Listeners (2012).> Lorensen uses Mikhail Bakhtin's philosophy and
communication theory to “explore in which ways various ‘others,” different from
the designated preached, influence contemporary preaching practices and in that
sense can be seen as co-authors of homiletic meaning.” The discussion centers on
two of Bakhtin’s key concepts, “dialogue” and “carnivalesque.”

In the case of “dialogue,” Lorensen points out that, while the concept is pre-
valent in homiletical discourse, it “is used in very different, if not incompatible
ways.”* It is often used in pursuit of a communication theory that goes beyond the
so-called “transfer model,” in which the preacher is thought to “send a message”
to a recipient—the listener. However, according to Lorensen, many of the homi-
letical solutions that attempt to move beyond this paradigm are insufficient, as
they merely complicate the picture by pointing out obstacles to this approach and
then posit how to overcome them, which, in effect, means that they paradoxically
contribute to upholding the very transfer model they intend to deconstruct.®
From a Bakhtinian perspective, dialogue is a “two-sided action,” a cooperation be-
tween a polyphony of voices and an assembly of interacting bodies. Words uttered
are always shaped simultaneously by the future (the anticipated answer) and the
past (what has been said before, not only in the immediate conversation but also

*Marlene R. Lorensen, Preaching as a Carnivalesque Dialogue: Between the ‘Wholly
Other’ and ‘Other-Wise’ Listeners, Ph.D. thesis (Copenhagen, Copenhagen University,
2012).

3 Lorensen 2014, 13.

4 Lorensen 2014, 14.

> Lorensen 2014, 43—44.
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“conversations” at large, including cultural discourse and tradition). This means
that the reader (or, in the case of a sermon, the listener) is always the “co-author.”

Moreover, dialogue—its interaction and re-creation—depends on differences.
Conversation must not collapse one voice into the other, neither by dominating
the other conversation partner nor by abandoning one’s own voice to take the
standpoint of the other. Accordingly, Lorensen underlines the importance of up-
holding a “double otherness.”™

The concept of “carnivalesque” suggests that preaching cannot be understood
with communication theory alone. Carnival can mean two things: the overturning
of everyday life and a celebrative elevation of the flesh and the body. Thus, it is a
reminder that preaching is embodied and certain aspects of preaching, such as em-
bodiment, tonality, thythm, time, and place, are essential too, and that a sermon
has the potential to transform lives.

Furthermore, genres (like sermons) can be carnivalized, meaning they can re-
enact the ritual reversals of public roles and hierarchies, break the lines between
actors and audience, and transpose the embodied interaction to literary texts—
thus making apparent how incarnated acts live on in literary genres.*

Lorensen discusses both methods of practical theology and different homileti-
cal approaches in light of Bakhtin’s theories. Concerning methods, Lorensen ar-
gues for new frameworks to studying the preacher-listener interaction, advocating
for a practice-oriented, situated approach to theology which finds practice theo-
retical approaches in line with Bakthin’s thinking. She pairs Bakthin with Pierre
Bourdieu and his work on habits and actions. Because discourse is incarnated, it is,
therefore, crucial that “the objects of the field of homiletics are studied as situated
practices rather than texts abstracted from their discursive environment.” Nota-
bly, Lorensen emphasizes physical situatedness and repeatedly underscores the fact
that she studies “practice and theory, speech and text, words and bodies.”* In
other words, it is the bodies of the preacher, listener, Bible text, and God—and the
interaction between them—that are at the center of her discussion. Other material
entities and arrangements merely hover in the background."

¢ Lorensen 2014, 22, 58—64.
7 Lorensen 2014, 38, 161-175.
8 Lorensen 2014, 15-16.

® Lorensen 2014, 36.

0T orensen 2014, 37.

1T orensen 2014, 21-41.
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The Bakhtinian concept of co-authorship is recurrent in Lorensen’s work,
both in relation to practical theological methodology' and as a theoretical frame-
work in the analysis and discussion of the practice of preaching. An example of the
latter is the article “Listeners as Authors in Preaching: Empirical and Theoretical
Perspectives” (2013), co-written with Marianne Gaarden. In their article, Lorensen
and Gaarden turn the tables on preacher-centric approaches and discuss the
preaching event from the listener’s point of view. Recent homiletical studies claim
listeners also have agency in the preaching event, but how? Based on the results of
Gaarden’s empirical study, Lorensen and Gaarden conclude that listeners’ involve-
ment in the preaching event is so profound that, from a Bakhtinian perspective, it
might be said that listeners should be seen as authors of the sermon. Preachers have
the role of co-authors.”

Gaarden’s book Predikenen som det tredje rum (2015) and the revised English
version The Third Room of Preaching: A New Empirical Approach (2021) elaborate
on these perspectives. Gaarden presents an empirical, grounded theory to study
sermon listeners. In the Danish version, she points out that this grounded theory
made her realize how much she was influenced by communication theories from
The New Homiletic movement and studies in rhetoric, in which listening to a ser-
mon is primarily about understanding a message. In light of her empirical studies,
she had to revise that assumption."

Instead, Gaarden found that the preaching event is not about listeners taking
over the preachers’ message; rather, it is an event in which listeners create their own
meaning. Gaarden conceptualizes this as a meeting between the preachers’ outer
words and the listener’s inner experience, in which a “third room of preaching”
unfolds where the listeners create meaning. Gaarden summarizes her results in five
points. First, the preacher’s person is significant for the sermon’s reception and the
listeners” willingness to engage in listening to it. If the listeners feel sympathy for

12 See, for example, the case study of asylum seekers in the Danish church, in which Lorensen
and Gitte Buch-Hansen show how their listening to the voice of the refugee provoked an adjust-
ment of theory, which can be understood as her being a co-author of practical theology. Marlene
R. Lorensen and Gitte Buch-Hansen, “Listening to the Voices: Refugees as Co-authors of Prac-
tical Theology,” Practical Theology 11:1 (2018), 29— 41.

"> Marianne Gaarden and Marlene R. Lorensen “Listeners as Authors in Preaching: Empiri-
cal and Theoretical Perspectives,” Homiletic 38:1 (2013), 28—45.

'* Marianne Gaarden, Predikenen som det tredje rum (Kdpenhamn: Anis, 2015), 47-48.
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the preacher, they will listen. Sympathy emerges in relation to the preacher’s atti-
tude and authenticity.”

Second, the relationship between the preacher and the listener is reciprocal and
interactive. Notably, she mentions the significance of the church building, but
only in passing: “Going into a church Sunday morning sets the mind and shapes
the expectation for what is going to happen, and this obviously participates in
forming the preaching event.” Third, listening to preaching can be understood
in Bakhtinian terms as an internal dialogue. Gaarden found three kinds of dialog-
ical interactions with the sermon: associative, critical, and contemplative."” Fourth,
the listeners create meaning in relation to their own lives, and the preacher cannot
control the listener’s meaning-making process.* Fifth, the listeners’ inner sermon
is an intersubjective creation of new meaning. In her discussion, Gaarden draws
on the communication theory of Barnett Pearce and his concept of “coordinated
management of meaning.” Meaning-making is a process in which interpretation
and understanding are formed through our relationships. For Gaarden, this reso-
nates with the creation story of Genesis 1, in which the world comes into being
through words. She also points to similar interdependencies expressed throughout
the Bible.”

In discussing her findings, Gaarden insists that the preacher does not control
meaning. The ownership of meaning is not to be found in the pulpit, as contem-
porary homiletical theory claims. The preacher is not the builder of “the third
room.” Instead, “the third room” depends on the preacher’s willingness to serve as
atool. Preachers need to surrender to the preaching event and accept that they are
part of something bigger than themselves. As Gaarden puts it: “In this way of
thinking, preachers are called to give up the idea of being able to transfer their own
intentionality to the listener and instead give God the glory.”®

At the end of her book, Gaarden offers a theology of preaching, or “a commu-
nication theology.” She writes:

God is not a substantial and transcendent reality about which we can preach, external

to ourselves, but a reality in which we human beings are always and already participat-
ing. [...] Participation in God can be seen as a gift of divine grace, and ‘in the act of faith

'> Marianne Gaarden, The Third Room of Preaching: A New Empirical Approach (Eugene,
Oregon: Pickwick publications, 2021), 55-68.

16 Gaarden 2021, 71.

17 Gaarden 2021, 74-94.

18 Gaarden 2021, 94-99.

Y Gaarden 2021, 55-106

%0 Gaarden 2021, 122-126. Quotation p. 126.
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the initiative is reversed: God takes over, leading human beings into in/finite time and
space, which is God. Finitude is not infinitude, but open to it.” [...] When human beings
participate in God, they are not only to be understood as autonomous and limited indi-
viduals but also as relational and related beings embedded in the body of Christ. [...]
This understanding is consistent with process-relational theologians, where everything
is dynamically interconnected with God, who is the most relational reality of all; and
consistent with Scandinavian Creation Theology, believing that we all live in networks
of deep interdependence [...] considering humans as living in a web of interdependence
with our fellow human beings and with the rest of God’s creatures.”

In this quote, there are several important points to take note of. God is understood
as immanent, a flow of creative life in which humans participate. Here, Gaarden
draws on the formal theological voices of Scandinavian Creation Theology and
process theology to frame the lived theology of the third room of preaching. The-
ologically, humans are understood as limited, interdependent, and embedded in
the body of Christ. Like Lorensen, Gaarden focuses primarily on the constellation
of preacher, listener, word, and God. Still, as seen in this quote and the mention
of the church building above, she hints at how non-human agents are part of these
“networks of deep interdependence,” too.

This thesis takes the next step, expanding Lorensen’s and Gaarden’s ideas
about co-authorship and deep relationality and cooperation by acknowledging
even more co-authors. A few other Scandinavian homileticians have recently be-
gun taking first steps along this road with me.

A prominent contribution is the previously mentioned Linn S. Rystad’s work,
particularly her thesis Overestimated and Underestimated: A Case Study of the
Practice of Preaching for Children with an Emphasison Children’s Role as Listeners
(2020). In her case study of preaching for children, she combines Bakhtinian com-
munication theory with practice theory. Instead of Lorensen’s choice of Bourdieu,
Rystad pairs Bakhtin with Theodore Schatzki to define preaching as a dialogical
practice. Rystad’s study highlights the importance of studying not just the chains
of actions in a practice but also how practices are organized and what listeners do
with the preaching event. It also points to the role that materiality and timespace
play in the practice of preaching. The role of materiality is discussed in a case study
of two preaching events, where she uses yet another theorist from the practice the-
oretical paradigm—James Wertsch—to show how “mediating means,” such as a
Bible and a narrative told with theatre props about the Bible text, contribute to
the dialogue in the preaching event.

2 Gaarden 2021, 128.
* Rystad 2020, 1-12.
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In the same discussion, Rystad presents two other ideas significant to this the-
sis. First, she points to how authority is conceived in Bakhtin’s communication
theory and draws on Olga Dysthe to add nuance to Bakhtin’s understanding of
authority. There is an authoritarian discourse (that builds on tradition and
power), as well as the authority that Bakhtin himself associated with dialogue: an
inner persuasive discourse without authority. But there is also a third kind of au-
thority that preachers often strive for as an ideal: a discourse in which authority is
based on trust and respect.?

The second point involves Rystad’s discussion about “preaching at the thresh-
olds.” Rystad refers to Bakhtin’s statement that important things happen at
thresholds, and shows how Gaarden’s description of “the third room of preach-
ing” can be understood as a “liminal space.” Rystad continues:

The terms threshold, liminality, and third room all denote the importance of preaching
as something that happens iz between. Understanding preaching as an event, as dialogi-
cal, as something that happens in between allows us to describe and research preaching
in terms of practice theory. [...] This way of understanding preaching is also radically
relational. The preacher no longer has a primary place in describing what happens in the
preaching event. Preaching happens in relation to listeners and the church room, and
the preacher always preaches with mediational means, including language.*

Again, preaching is understood as relational—radically so—but here it includes
mediational means/materiality which contribute to the preaching event. The
preacher is decentered, and liminality comes to the fore through the concept of
“threshold.”

Rystad’s research is part of a larger project, Fyrkunnelse for sma og stora
(“preaching for young and old”), that has the overarching aim to examine how
preaching as practice is performed and experienced in a specific worship service
context—namely, those part of a reform of Christian education in the Church of
Norway. The results were published in the volume Fyrkunnelse for barn og voksne:
En studie av sju gudstjenester i trosopplaeringen (2021), edited by Tone Stangeland
Kaufman. The introduction states that the project is guided by a sensibility for
sociocultural and socio-material theories and the notion that preaching is a prac-
tice. Thus, the researchers worked out from the insight that the preaching event is

» Rystad 2020, 18-122.
*Rystad 2020, 122.
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not just a matter of words and content, but also embodied, relational, and mate-
rial.»

Apart from the contribution from Rystad, the volume includes a chapter by
Stangeland Kaufman and Hallvard Olavson Mosdel, which use yet another prac-
tice theorist, Bruno Latour, to discuss how material entities, artifacts, and art play
a significant role in the meaning-making process of the preaching event. In their
conclusion, Kaufman and Mosdael refer to Lorensen and Gaarden’s work on “lis-
teners as authors,” stating that they want to take a step further and call the preach-
ing event a “trialogic interaction” since it is not only a dialogue between the
preacher and the listeners. The preaching event also depends on material objects,
also understood as actors, because they, too, contribute significantly to the preach-
ing event. However, in light of this conception of a “trialogue,” they would rather
speak of “co-authors” than authors.

This thesis continues in this direction and contributes by taking a closer look
at how materiality and mediational means contribute to the different phases of the
preaching event, by focusing on particular kinds of material arrangements—ar-
rangements that are crucial to this kind of preaching practice. This thesis also fur-
ther explores the consequences of this radical relationality between materiality,
mediation, the preacher, and the listener-as-co-author in the preaching event.

Additionally, in the scholarly conversation embodied by this thesis, there have
been four other important conversation partners. The first is Sune Fahlgren, who
wrote historical case studies on Free church preaching and “preachership.” As
mentioned in Chapter 2, Fahlgren draws on social theory and Alaisdair McIntyre’s
concept of practice to describe the preaching event’s connection to ecclesiology.”
In his later developments of his argument, Fahlgren points to the fact that these
practices are not just social but also communicative. In other words, while Loren-
sen and Gaarden argued that communication theories alone are insufficient and
call for practice theory as a means to fuller and more fruitful analysis, Fahlgren

* Tone Stangeland Kaufman, “Forkunnelse for barn og voksne,” in Forkunnelse for barn og
voksne, ed. Tone Stangeland Kaufman (Oslo: Iko-Forlaget, 2021), 7-18.

* Tone Stangeland Kaufman and H.O. Mosdel, “Forskjellen som (ut)gjer en forskjell: En
analyse av prekenhendelsen i to gudstjenester med utdeling av firedrsbok med vekt pd materiali-
tet,” in Fyrkunnelse for barn og voksne, ed. Tone Stangeland Kaufman (Oslo: Iko-Forlaget, 2021),
91—112. See also Stangeland Kaufman and Mosdel 2018, 123-132.

%7 Sune Fahlgren, Predikantskap och forsamling: Sex fallstudier av en ecclesial basprakiik
inom svensk frikyrklighet fram till 1960-talet (Orebro: OTH rapport, 2006a). See also Fahlgren
2006b, 180-199.
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argues that social theory of practices is insufficient and needs to be supplemented
by communication theory—or, more pointedly, communication theology.*

Along with the methodological considerations in Fahlgren’s case studies, this
thesis is also in conversation with his analysis of historical preaching events. One
of the preaching events Fahlgren analyzed was the Baptist pastor Hjalmar Dan-
ielson’s radio sermon from 1925. Fahlgren concludes that the radio-mediated ser-
mon constructs the listeners as a congregation of people who reflect critically and
seek the truth. In the sermon, Danielson speaks not just about his own Baptist tra-
dition but of a universal church that has existed for 1900 years. The ecclesial model
in this preachership thus resembles what Peter M. Phillips (and others) call a by-
brid church,” related to both a local congregation and listeners throughout the
country. Fahlgren argues that there are two ecclesiological models at work simul-
taneously here: on the one hand, the model of church as famlia (pertaining to the
local congregation) and, on the other, the model of universalitas (church asa com-
munity that stretches out through time and space). Both are operant, he insists, for
the radio listeners in his case study. According to Fahlgren, both models are drawn
together in the heavenly church, ecclesia triumphans where the local and the uni-
versal are combined.®

The second conversation partner was also introduced in Chapter 2: Theo
Pleizier. His book Religions Involvement in Hearing Sermons (2010), in which
Pleizier presents an empirical study of the practice of preaching, uses grounded
theory like Gaarden, instead of entering the analytical field with a predetermined
theory. In fact, Pleizier is quite critical of such theoretical approaches because the
empirical findings that result tend to serve as confirmation of the starting theory,
rather than what he believes should be the other way around, where theory is in-
stead informed by empirical findings.*

Like the other homileticians mentioned in this section, Pleizier argues that
communication theories alone are insufficient for studying the preaching event.
One reason is that these theories conceal the event as a religious phenomenon.
Pleizier conceptualizes sermon listening as a social-religious process of “getting

*$ Sune Fahlgren, “Studying Fundamental Ecclesial Practices,” in Ecclesiology in the Trenches:
Theory and Method under Construction, eds. Sune Fahlgren and Jonas Idestrom (Eugene, Ore-
gon: Pickwick Publications, 2015), 102-105.

* Peter M. Phillips, Hybrid Church: Blending Online and Offline Community (Cambridge:
Groove Books Limited, 2020).

% Fahlgren 20063, 201-236.

3! Theo Pleizier, Religions Involvement in Hearing Sermons (Delft: Eburon Academic Pub-
lisher, 2010), 13.
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religiously involved in a sermon.” Drawing on Miroslav Volf (a theologian associ-
ated with the sociocultural and, occasionally, practice theoretical paradigms),
Pleizier argues that practices are structured in relation to norms, governed by con-
stitutive beliefs, rules of conduct, and normative convictions about what is right
action. Practices are shaped by beliefs and vice versa. Since preaching is a social
practice, Pleizier also prefers to talk about “homiletic interaction” rather than
“preaching.” The object of study is what the preacher and listener do together in
interhuman communication.®

One of the reasons that communication theory alone is insufficient in the
study of homiletic interaction, according to Pleizier, is because the idea of com-
munication rarely is reflected upon. Pleizier draws on John Durham Peters to note
that the concept of communication often is associated with an ideal of “angelic
communication,” in which perfect and mutual understanding is the goal, and the
solution to almost any problem is better communication. However, in practice,
there is a fundamental brokenness to human communication. Pleizier describes
this insight into the limitations of communication as an eschatological notion. For
him, therefore, it is better to study preaching as a social act because such an ap-
proach does not involve ideals.

The theory that Pleizier describes, based on his interviews with listeners, out-
lines the practice of listening religiously as a process in three stages: opening up,
dwelling in the sermon, and actualizing faith. Notably, Pleizier also uses spatial
metaphors. His final chapter discusses how preaching should provide “a sacred
canopy,” a “home” for homeless believers in a secular world.*

The third conversation partner, Wilfried Engemann, was briefly introduced in
Chapter 2, where I described his model of the preaching event. In his book Hom:-
letics: Principles and Patterns of Reasoning (2019), which is the English translation
of Einfiirbrung in die Homiletik (2011), Engemann describes preaching as a pro-
cess of comprehension and communication that is subdivided into stages of text
interpretation and text production. Within these, as previously mentioned, he
breaks down the preaching event further into four phases.®

Even if Engemann does not explicitly work with practice theory, he comes
close. In his understanding of preaching as dialogue, he points out that dialogicity
is created when listeners are seen as constitutive participants in the sermon, not as

32 Pleizier 2010, 21-33.

33 Pleizier 2010, 31-56.

34 Pleizier 2010, 284-288.
% Engemann 2019, 1-14.
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containers for the preacher’s theological knowledge. Furthermore, drawing on
John L. Austin, J. R. Searle, and Jiirgen Habermas's speech act theories, Engemann
understands preaching as not just a transfer of information but as acting and per-
formative communication.*

Notably, this understanding of preaching leads Engemann into a discussion
on what he calls “the virtual perspective.” Drawing on the work of Ilona Nord, he
refers to the sermon as the construction of a world, a virtual reality or “the world
as it is perceived or imagined, wished for or believed in. It is a reality as a necessarily
insinuated, effective field of reference of our existence.” This virtual reality affects
how we see and act in the “real,” material, and corporeal world.” Engemann’s brief
discussion on the preaching event's virtual aspects points to potential (and excit-
ing!) overlaps between the two scholarly conversations under consideration here.
With this thesis, I hope to show more clearly how.

Engemann outlines a theology of preaching based on the relationship between
communication and the following four theological aspects: Christological/pneu-
matological, creation-theological, eschatological, and ecclesiological.

According to Engemann, communication is personal, and people appear as
themselves only in relation to other people—in other words, through communi-
cation. Theologically, this is understood as an expression of the incarnation of
God in Christ. Likewise, a sermon in the Holy Spirit is “the communication of the
gospel within a qualified space of relationship and encounter between people.”*
Thus, as previously mentioned in Chapter 2 and in Article D, Engemann focuses
primarily on relations and interactions between humans.

Communication in preaching is also “acting communication.” This expres-
sion of creation theology takes the creation narrative in Genesis 1 as portraying a
speech act par excellence. In the same way that God calls into existence, sermons
call people into their own lives. Engemann points out that listeners often find
themselves in circumstances where the future seems “closed,” a “hopeless, frozen
present” in which there is no space for development. In such a situation, a sermon
has “anticipatory power” and can contribute to an opening up of the future. Re-
ferring to Grozinger, he underlines how a sermon can point to “God’s horizon of
possibility.” This sense of possibility informs the idea that preaching is “commit-
ting communication.” Engemann relates this to what he calls “eschatological ear-
nestness,” a reminder of the preacher’s task to make listeners aware of their

3 Engemann 2019, 159-188, 226-257.
¥ Engemann 2019, 205-206.
3 Engemann 2019, 494.
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responsibility toward themselves, others, and God, ultimately calling them to “a
decision for or against God.””

Finally, preaching is “mandated communication,” which relates to ecclesiol-
ogy. Like the homileticians discussed in the previous chapter, Engemann considers
the sermon to have a “church-shaping function [...], and through this, it has a de-
termining influence on the nature of the church: the sermon clarifies what the
church is all about and what it means to belong to her. The church becomes visible
in her preaching. The sermon is a prominent expression of the essence of the
church.”®

To Engemann, this raises the question of who gets to preach. He discusses the
concept of the priesthood of all believers, concluding that the point of it is not that
everybody should preach but that all baptized are called to communicate the gos-
pel in practice or “to participate willingly in a gospel-based discourse on freedom
and love.” The person who takes on the office of a preacher needs to have an inner
and outer calling, and possess knowledge of how to deal “with the matter of the
gospel in a theologically correct and homiletically skillful manner” alongside the
interpretative traditions confessed by their church. Since the preacher’s office is
legitimated by function, these issues are “self-regulating.” In his discussion, Enge-
mann underlines the importance of preachers acting as theologians who underpin
the sermon with sound theology.*

The fourth and final conversation partner is practical theologian Sabrina Ml-
ler, who, in her book Lived Theology: Impulses for a Pastoral Theology of Empow-
erment (2021), underlines the importance for practical theological engagement
with practices, in particular in relation to the existence of digital culture and
spaces. Digital media are a reminder to practical theologians that someone inter-
ested in religious practices cannot look solely at what goes on in the local congre-
gation. Moreover, digital media have contributed to a situation in which theology
is no longer constructed solely by pastors, church leaders, and theological faculties.
Therefore, it is vital for practical theologians to study lived theology and describe
how lived theology comes about.” This thesis contributes to that through its prac-
tice theoretical approach.

% Engemann 2019, 499501

“ Engemann 2019. 502.

# Engemann 2019, s02-515. Quotation p. s1s.

** Sabrina Miiller, Lived Theology: Impulses for a Pastoral Theology of Empowerment (Eu-
gene, Oregon: Cascade Books, 2021), 1-10.
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Although Miiller does not explicitly set out to discuss the practice of preach-
ing, her argument is of relevance to this thesis due to her definition of “lived the-
ology”: the priesthood of all believers’ opportunity to express themselves theolog-
ically. According to Miiller, the priesthood of all believers must not be reduced to
volunteers who only do practical and diaconal work. This would be to overlook
their function as priests who are called to stand before God and express themselves
theologically. Miiller argues that it is crucial to acknowledge and recognize lived
theology since it makes this priestly function apparent to the priesthood of all be-
lievers—and theologically empowers them to practice it. As Miiller puts it: “When
lived theology is perceived and taken seriously as theology, it becomes an aspect of
empowerment.”* As the priesthood of all believers grows into this calling, social
media can provide a training ground where they can practice theological literacy,
not least since it is a space with lower stakes than an onsite church context. Miiller
also calls for a pastoral theology that teaches pastors to recognize lived theology.
This would enable pastors to move away from the idea of the pastor as a lonely
specialist—and toward an attitude of dialogue, reciprocity, and resonance.*

3.2 Preaching in Digital Culture and Spaces

The first strand in Nordic homiletical research that Lorensen identifies was an em-
pirical turn toward the interaction between listeners and preachers. The other
strand was the interaction between preaching and contemporary societal events or
currents—which, in the case of this thesis, means digital culture.

If “the practice of preaching” is a comparatively established and distinct dis-
cussion in the field of homiletics, “preaching in digital culture and spaces” is not—
as of yet. It is clear, however, that the pandemic supercharged homiletical interest
in preaching in digital culture and spaces. Judging from paper presentations on
research initiatives in recent conferences in the field of homiletics, the coming years
will see a surge in publications on the topic, hopefully sparking a much-needed
conversation.

The fact that there is not yet an established scholarly discussion does not mean
that there has not been scholarly work done. It is just that this research has been
part of many different scholarly conversations and rarely brought together. In this
section, I will offer an overview of the current state of scholarly discussion by map-
ping and categorizing various contributions. In the first section (3.2.1), I will

“ Miiller 2021, 64.
“ Miiller 2021, 75-84.
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discuss three common ways for scholars to engage with preaching in digital culture
and spaces. In the second section (3.2.2), I will identify three fields that previous
research on preaching in digital culture and spaces has related to. In the last section
(3.2.3) I will summarize in what ways this thesis contributes to the scholarly con-
versations on the practice of preaching in digital culture and spaces.

3.2.1 Common Ways to Engage with Preaching in Digital Culture and
Spaces

As briefly mentioned in the introduction, one common way for homileticians to
engage with preaching in digital culture and spaces has been to discuss digital me-
dia as part of the cultural context outside the church. In parity with, for example,
secularization and pluralism, digitalization is something that preachers feel they
need to respond to. Their responses and recommendations vary. Either digital cul-
ture is something that poses a threat (digitality is something that distracts from the
word of God and true community), or it represents a form of communication that
preachers can learn from in order to preach more effectively—or both.*

A prominent example is homiletician David Lose, who touches upon the sub-
jectin his Preaching at the Crossroads, where he discusses why the Gospel does not
seem to appeal to people anymore as a meaning-making source. According to Lose,
part of the problem is that digital media floods us with information and offers an
uncountable number of competing narratives. The result has been shifts in
worldview: from a sense of obligation to a “what’s in it for me” attitude; from
identity as something received to identity as something constructed; and from val-
uing tradition to valuing experience. However, the culture promoted by digital
media does not only run unidirectionally as a challenge to preaching—it could also
be an inspiration for the type of preaching Lose advocates: “participatory preach-
ing” with “interactive sermons” that engage the listeners. However, Lose ulti-
mately concludes that digital media only serves as a metaphor, not as something
that could be a crucial part of the preaching event.*

Homiletical works that engage with preaching in digital culture and spaces as
something snside the church are just as scarce. While the statement of Sunggu A.

* David ]. Lose, Preaching at the Crossroads: How the World and our Preaching is Changing
(Minneapolis: Fortress Press, 2013); Text Messages: Preaching God’s Word in a Smartphone
World, ed. John Tucker (Eugene, OR: Wipf and Stock, 2017); Wolfgang Beck, “Die Macht der
Couch: Homiletische Lerneffekte entstehen an Orten moderner Medien,” Communicatio So-
cialis so:1 (2017), 3—124; The Worlds of the Preacher: Navigating Biblical, Cultural, and Per-
sonal Contexts, ed. Scott M. Gibson (Grand Rapids, MI: Baker Academic, 2018).

“ Lose 2013, 86-95.
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Yang that “not a single publication can be found in the market that is dedicated to
online preaching”” is slightly exaggerated, he nevertheless has a point. Digitally-
mediated preaching has been “virtually ignored”—pun, perhaps, intended.*

Building on the categories I present in an overview of online preaching in the
torthcoming Oxford Handbook of Digital Theology, I have identified three com-
mon ways for scholars to engage with digitally-mediated preaching: “message-ori-
ented,” “media-oriented,” and “ontology-oriented.” In practice, the line between
these is not clear-cut, as contributions often combine approaches from all catego-
ries. However, there is usually one category that dominates.”

In the “message-oriented” category of approaches, the center of attention is the
message itself, and “homiletics is homiletics” no matter which media types are
used. There are a few differences, possibilities, and challenges pertaining to the per-
formance of the sermon, but all in all, digital media is merely a tool for preachers
to do what they have always done.* Representing this view is homiletician Lisa
Kraske Cressman, who states: “The reasons we preach and the components that
constitute a sermon are unaffected by the medium. The word of God is transmit-
ted just as efficaciously whether told as a story in ancient times, read silently in a
Bible a hundred years ago, or listened to in a podcast today.”

In the “media-oriented” category of approaches, it is the media that is the main
locus of interest. After all, as Marshall McLuhan famously stated, “the medium is
the message.” An example of a commonly used family of theories deployed to this
end is the “media as environment” theories.” Prevalent are variations on Walter
Ong’s theory of orality and literacy—which is quite natural since these concepts
have been widely used in the field of homiletics. For example, media theories sig-
nificantly impacted David Buttrick’s influential oral/aural-oriented phenomeno-
logical homiletics of the 1980s.* Moreover, it has often been used by theologians
and church historians to understand the relationship between the church and

¥ Yang 2021, 75.

“ Tripp Hudgins, “Preaching Online,” Anglican Theological Review 1o01:1 (2019), 79.

“ Mannerfelt, “Online Preaching,” forthcoming.

> Denis J. Bekkering, “From ‘Televangelist’ to ‘Intervangelist’: The Emergence of the
Streaming Video Preacher,” Journal of Religion € Popular Culture 23:2 (2011), 101-117.

5! Kraske Cressman 2021, 46—47.

*2 Marshall McLuhan, Understanding Media: The Extensions of Man (Corte Madera, CA:
Gingko Press, 2003).

%3 Knut Lundby and Giulia Evolvi, “Theoretical Frameworks for Approaching Religion and
New Media,” in Digital Religion: Understanding Religious Practice in Digital Media, eds. Heidi
Campbell and Ruth Tsuria, 2nd ed. (London & New York: Routledge, 2022), 233-249.

** Lorensen 2014, 73—75. Lorensen quotes Walter Ong’s Orality and Literacy on p. 7s.
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media.”® An important topic of discussion is change: how do the affordances of
digital media affect things like the sermon’s form and content?* An example is my
own case study of sermons conductd by the lead pastor of the mega-church, Hill-
song Sweden. I use developments based on Ong’s secondary orality theory to ana-
lyze how digital culture shapes the preaching practices of the pastor and the con-
tent of the sermon.”

In the “ontology-oriented” category of approaches, contributions center on
the sacramentality of the word and the relationship between “real” and “virtual.”
The doctrine of the incarnation is commonly used to emphasize the contrast be-
tween real and virtual. An example of this approach is homiletician Luke A.
Powery, who, in the book Ways of the Word: Learning to Preach for Your Time
and Place (2016), devotes a chapter to the subject “Preaching and Technology.”
Powery states that there is “a historical tension” between technology and preach-
ing, because technology shapes and controls the practice of preaching. Powery lists
the losses and gains technology brings to bear on preaching. With technology, we
might leverage new learning styles that can benefit preaching in the local church
and wider spreading of the gospel. But concurrently, we might lose incarnational
preaching, which “requires a body, as evidenced in God’s sermon in Jesus Christ

% Peter Horsfield, From Jesus to the Internet: A History of Christianity and Media (Chiches-
ter, West Sussex: Wiley Blackwell, 2015); Dennis Ford, 4 Theology for a Mediated God: How Me-
dia Shapes our Notions About Divinity (London. Routledge, 2016).

*¢ Ryan P. Burge and Miles D. Williams, “Is Social Media a Digital Pulpit? How Evangelical
Leaders Use Twitter to Encourage the Faithful and Publicize Their Work,” Journal of Religion,
Media € Digital Culture 8:3 (2019), 309-339; Pauline Cheong, “Tweet the Message? Religious
Authority and Social Media Innovation,” Journal of Religion, Media and Digital Culture 3:3
(2014), 1-19; Mogomme Alpheus Masoga, “Effectiveness of WhatsApp Homiletics in the Era of
COVID-19 in South Africa,” Pharos Journal of Theology 101 (2020), 1-16; Anna-Katharina
Lienau, “Kommunikation des Evangeliums in social media,” ZThK 117 (2020), 489—522; Kerstin
Menzel, “More than the Argument of Experience? Preaching with Episodes from Everyday Life
on Instagram,” paper at the Societas Homiletica conference “Preaching towards Truth,” Buda-
pest 12—-18 August 2022; David Pliiss “The Dialogue Form of Online Preaching. Case Studies,”
paper at the Societas Homiletica conference “Preaching towards Truth,” Budapest 12-18 August
2022; Mannerfelt 2022, 6-27. Susan Codone, “Megachurch Pastor Twitter: An Analysis of Rick
Warren and Andy Stanley, Two of America’s Social Pastors,” Journal of Religion, Media and
Digital Culture 3:2 (2014), 1-32.

%7 Frida Mannerfelt, “Back to the Roots or Growing New Branches: Preaching, Orality and
Mission in a Digital Age,” in Missio Dei in a Digital Age, eds. Jonas Kurlberg and Peter M. Phil-
lips (London: SCM Press, 2020), 195— 220. These features have been observed in other empirical
studies of online preaching. See, for example, Clint Bryant and Mohammed Albakry, ““To be
real honest, I’'m just like you’: analyzing the discourse of personalization in online sermons,” Texz
€9 Talk 36:6 (2016), 683—703); Lienau 2020, 489-522.
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called the incarnation. The Word event is incarnational, thus preaching is as well.
[..] Real human bodies, as opposed to virtual realities and bodies, are essential for
the preaching ministry.”** Consequently, according to Powery, digitally-mediated
preaching may be used as a supplement, but if it replaces onsite preaching, the core
identity of preaching is lost, along with humanity, community, spiritual growth,
and depth.”

However, a few ontology-oriented homileticians see virtuality as a continua-
tion of the intellectual tradition that sees the real and being as mediated. Demon-
strating this approach is the homiletician whom the aforementioned Engemann
referred to, Ilona Nord. In her book Realititen des Glanbens: Zur virtuellen Di-
mension christlicher Religiositit (2008), Nord outlines a practical theological ap-
proach to virtual reality as digitally-mediated communication spaces. In one of the
chapters, she discusses the implications of this for homiletics. That discussion was
later developed in the article “Experiment with Freedom Every Day: Regarding the
Virtual Dimension of Homiletics” (2011). Nord argues that the experience of digi-
tal mediation teaches preachers and their listeners something fundamental about
the preaching event: that it is about “realms of possibility.” A sermon should of
course always relate to the experiences of the listeners’ lives, but it also needs to
refer to a virtual reality, one that is connected to what we can see and touch, but
which also reaches beyond that. Nord writes: “In the world of faith, it is not just
that which we can actually see before us that is valid. What is often more important
is something which is quite literally virtual, i.e., that which is available to us be-
cause there exists a possibility that it exists.” In fact, for Nord, the experiences of
digital mediation even strengthen our ability to acknowledge the possibilities of
God, not least by helping listeners identify as a child of God.

As Tone Stangeland Kaufman and I discuss in a forthcoming article, several of
these ways of engagement with digitally-mediated preaching come with potential
problems. The message-oriented approach tends to ignore the significance of me-
dia, while the media-oriented approach tends to overemphasize their significance.
Meanwhile, the ontology-oriented approaches (of Powery’s kind, for instance)
tend to dismiss digitally-mediated preaching altogether on the basis of theological

8 Luke A. Powery, “Preaching and Technology,” in Ways of the Word: Learning to Preach
for Your Time and Place, eds. Luke A. Powery and Sally A. Brown (Minneapolis: Fortress Press,
2016), 215.

> Powery 2016, 209-234.

“Tlona Nord, Realititen des Glaubens: Zur virtuellen Dimension christlicher Religiositit
(Berlin: De Gruyter, 2008); Ilona Nord, “Experiment with Freedom Every Day: Regarding the
Virtual Dimension of Homiletics,” Homiletic 36: 2 (2011), 31~37.
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ontology. In the article we argue for socio-material approaches as a fourth option,
offering Bruno Latour’s Actor-Network Theory as an example of how fruitful
such an approach might be. The Schatzkian practice theoretical approach of this
thesis is another example embodying such an approach.

3.2.2 Common Fields for Research on Preaching in Digital Culture and
Spaces

Regardless of approach, scholars who have engaged with digitally-mediated
preaching are mainly found in three fields: homiletics, digital religion, and digital
theology. However, there are also examples from fields as diverse as language stud-
ies, religion and popular culture, studies in information seeking, and studies in
World Christianity.©

Within the field of homiletics, there are a few larger studies of the practice of
preaching in digital culture and spaces. A work already mentioned is Casey Thorn-
burgh Sigmon’s thesis Engaging the Gadfly: A Process Homilecclesiology for a
Digital Age (2017). Sigmon claims that preaching has been caught in a pulpit-pew
binary and that homiletics needs to let go of a number of assumptions about
preaching, namely where and when preaching might occur, and by whom. Draw-
ing on process theology, she formulates a theology of preaching and ecclesiology
for a digital age—a “homilecclesiological vision.” Notably, Sigmon refers to
Gaarden’s and Lorensen’s article about listeners as authors and suggests that per-
haps technology could offer an opportunity for preachers and listeners to coll