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The tradition of future

When considering types of concepts of the future in the Christian tradition, it is useful to distinguish between concepts of the natural world (1.1) and concepts about the realm of history (1.2). Regarding the natural world, we can identify four basic concepts about the end of the world: the renewal or restoration of the world (1.1.1), the destruction or annihilation of the world (1.1.2), the doctrine of the signs of the end (1.1.3), and avoiding discourse about the future of the world altogether (1.1.4).

The tradition of the future of the world 1.Renewal

The renewal or restoration of the world is the most common understanding of the future in Christian history shared by radically different branches of the tradition. It was popularized by Irenaeus of Lyon 1 in his fight against the Gnostic movement and its valuation of the natural world as bad and God-forsaken or the product of an incompetent Demiurge. To avoid these conclusions it was necessary to affirm that the world is a good product of a good creator. If truthfulness is a decisive characteristic of God and nothing in the world in its spatial and temporal extension is independent of God, then God will not annihilate this world, because such an annihilation would mean a self-contradiction in this perfect, good, truthful and coherent divine being.

Since the Reformation, many branches of Christian tradition have adhered to this concept of the future, but the ideas have become less concrete and vivid.

Martin Kähler, writing at the end of the 19 th century, spoke only of 'dramatical alterations in nature' 2 without offering any specifcs. The desire has been to retain the theological aspects of this idea without confessing a specific type of physical worldview.

A contemporary example is provided by the interpretation of the final anthropical principle given by Frank J. Tipler, which can be seen as a secularized variety on this theme of imaging the future. 3

Annihilation

In the last section we saw that the idea of the annihilation of the world was found primarily in the Gnostic movement, so it is somewhat surprising that it reemerged in the Lutheran Orthodox theology of Johann Gerhard (d. 1636).

According to Gerhard the consummation or annihilation of the world is an act of God, by which he transforms heaven, earth, sea and all creatures therein except human beings and angels into nothing by 1 Cf. Irenaeus, adv. haer. V, 20,1. 2 Martin Kähler, Die Wissenschaft der christlichen Lehre von dem evangelischen Grundartikel aus im Abrisse dargestellt, 3rd edn (Waltrop: Spenner, 1994), p. 422. 3 Cf. Frank J. Tipler, Die Physik der Unsterblichkeit: Moderne Kosmologie, Gott und die Auferstehung der Toten, 2nd edn (München: Piper, 2002). the means of fire in order to manifest his truth, his potency and justice and in order to liberate the faithful men. 4 -Gerhard expouses annihilation for the same reason the tradition speaks about a renewal of the world: the truthfulness of God. In Mk 13:31 it is written, 'Heaven and earth shall pass away: but my words shall not pass away.' If this passage is a literal revelation of God's intentions and if God is truthful, then the doctrine of annihilation is the logical outcome of the world. The non-personal world is seen strictly as the means of the well-being of persons here and now, not as necessary for their being. According to Konrad Stock, God's self will become the environment of human and angelic persons, so that there is no further need for something like a world. 5 -To substitute God for the world has implications for the notions of space and time and the notion of the body. If bodies necessarily belong to human beings and if the world is unnecessary in the end for the essence of humanity, then space and time as structures of the world cannot ultimately define the concept of bodies. The conceptual drive for such a new view of space and time is provided in the Lutheran doctrine of Holy Communion and the presence of Christ. Traditionally, the concept of the bodies was defined in spatio-temporal terms, but now it is the other way around: Space and time become secondary deductions from the primary concept of the body or, to be more precise, the concept of the body of Christ. 6

The idea of the (15) signs of the end

In the everyday piety of the Middle Ages, one finds the signs of the end (usually 15), derived from a combination of apocalyptic passages in Scripture such as Mk 13, Lk 21, Mt 24-25, 1 Thess 4:13-18; 1 Thess 5:1-11 and Revelations. These follow the logic of extrapolation from personal experience, especially experiences of life-threatening disasters. As a whole, these signs taken together do not create a coherent picture: events such as rising sea levels, sinking sea levels, the exodus of marine animals from the oceans, bloody dew on plants, earthquakes, crashing rocks and buildings, the madness and stupidity of humanity, graves opening, falling stars, etc. While Thomas Aquinas mentions such signs, he does not assign them the value of a doctrine. He does not expect them to come true and, in fact, considers attempts to calculate the end of the world heretical. 7

The Renunciation of Christian Future-Talk about the World

Since the onset of the modern era, the number of vivid images of the natural future has decreased. So it is not surprising that in the history of theology some theologians have argued Christians should avoid discourse about the future of the natural world altogether, claiming it does not come under the purview of religion.

Such views can be found in the 19th century in the theologies of F.D.E Schleiermacher and Albrecht Ritschl and more recently Ulrich Barth. 8 There is a particula veri to this approach: the logic of extrapolation and the logic of theology do not belong together. Extrapolation must be oriented towards present experience and follows a presumed general principle or law. This approach implies the future is generally accessible to human reasoning. Also, if the presumed general law on which extrapolation is based can be disclosed by non-human entities-as in the apocalyptic movement during the Second Temple period-then there is an implicit contradiction. In the praxis of the Christian faith, revelation does not mean a fixed datable event, but constantly depends on the disclosing activity of God to human beings who are simul iustus et peccator. From this point of view, the logic of 7 Cf. Ludwig Ott, Eschatologie in der Scholastik, (Freiburg u.a.: Herder, 1990), pp. 107-111. 8 Cf. Ulrich Barth, 'Abschied von der Kosmologie -Befreiung der Religion zu sich selbst', in Wilhelm Gräb, ed., Urknall oder Schöpfung, (Gütersloh: Gütersloher Verlagshaus, 1995), 14-42. extrapolation behind the idea of the signs of the end seems not only non-religious, but also irreligious.

Of course, not all attempts to conceive of the future of the natural world follow this form of logic, and I believe we will find systematic arguments that counter this radical view that all theological future-talk must be avoided.

Ideas about the future development of history

Whereas vivid material cataloguing the future of the natural world has decreased since the beginning of the modern era, vivid ideas of the future of history and society seem to be increasing, perhaps even at an inflationary rate.

Certainly, apocalyptic and millennaristic ideas can be found in all periods, though interestingly more often as the exception than the rule. A quite prominent example in this respect is Joachim of Fiore.9 

In considering the historical record, there are two matters to consider: First, there was no exceptional millenaristic movement at the end of the first millennium.

Secondly, the picture changes if we differentiate carefully between apocalypticism, denoting the view that one can gain methodologically sound knowledge about the laws governing the course of history based on some form of epistemic reason, and parousial imminentism, which denotes the conviction that one is living in the end times of the second coming of Christ: Whereas parousial imminentism has existed from the beginnings of Christianity and through the Reformation, apocalypticism has been increasing in an inflationary manner since the onset of modernity. It has even become a doctrine with multiple, distinctive forms such as premillenarianism (i.e. a pessimistic view in which vice increases throughout the course of history so that the second coming of Christ is necessary to bring about a final, positive time in the new millennium), postmillenarianism (i.e. an optimistic view in which virtue increases throughout the course of history so that the second coming of Christ happens after the historically achieved millennium), dispensationalism (i.e. the Assuming my distinction between apocalypticism and parousial imminentism is correct, however, we should follow the opposite thesis instead: Why not view the rise of Christian apocalyptic forms in the modern era as "baptized" manifestations of truly secular-modern theories? In my opinion, this thesis is supported by the fact that modernity can also be described as an attempt to attain the faculty of reasoning and apply it to all areas of human experience, including the realm of future history. One might explain the simultaneous decrease of vivid ideas of the future of the natural world in theology and philosophy with the simultaneous rise of the sciences. Similar to the epistemic approach to the signs of the end, the logic behind Christian and secular apocalypticism follows the logic of extrapolating from present experience according to a proposed general principle or law.

Correspondingly, my critique of all forms of apocalypticism is the same as described above.

Ontological commitments and interests

No one can examine historical facts except through the lens of their own presuppositions, ontological commitments and interests. So I am going to make some of my presuppositions explicit in order to evaluate the tradition further and find an appropriate approach to Christian discourse about the future. The concept of action can be seen as a basic anthropological notion of humanity's being and living in the world. Human action can be described in many ways. As there is no way to reduce this concept naturally, concepts such as intention and personhood are necessary. 12 I do not want to point out the traditional problems discussed in the philosophy of mind. Rather, I would like to stress a single point which is necessary though not sufficient to describe human action: All human action happens within a specific horizon of anticipation and expectation.

The dimension of the future in the concept of human action

All action reflects future intentions. Because these intentions are only necessary conditions, in addition to other circumstances, for the event which will happen in future, the horizon of expectation of future is a necessary element for the concept of human action. 13 Since we can expect things in the future with an attitude of hope or fear, this horizon of expectation is divided into two kinds of affective human approaches. For reasons that do not need to be explored here, Christian theology can call this horizon of expectation a horizon of hope but not fear.

Since theology can be defined as the self-explication of Christian practiceunderstood as the sum of all being in the world for Christians-there is no theology without concepts of the future. If this presumption is correct, eschatology can be described as a specific perspective on Christian practice as a whole, rather than a particular set of doctrines. Eschatology deals with the whole of Christian practice from the perspective of expectation just as dogmatics deals with the whole of Christian practice from the perspective of faith (which can be seen as another necessary precondition of the concept of action) and just as religious studies deals with the whole of Christian practice from the perspective of Christian practice as cooperation and interaction interwoven with different religious worldviews.

Consequently, not talking about the future-including the future of the natural realm-is not an option at all. Or better put: the aforementioned rejection of discourse about the future of the world as a theological topic should not be seen as 12 Cf. Edmund Runggaldier, Was sind Handlungen? Eine philosophische Auseinandersetzung mit dem Naturalismus (Stuttgart u.a.: Kohlhammer, 1996), pp. 42-105.122-145. 13 Cf. Mühling, Eschatologie, pp. 35-40. a true rejection but as nothing more than a modulation of the theme of annihilation or destruction. Whereas Christian discourse about annihilation or destruction as a mode of future-talk is problematic because it sees the natural world as ontologically irrelevant for the realm of religion, the rejection of all future-talk is problematic because it sees the natural world as epistemically irrelevant for the realm of religion.

Both options appear to belong to the same set, in fact, if there is no categorical difference between epistemology and ontology, because all epistemology presupposes ontological commitments and all ontology needs epistemological reflections.

While Christian theology cannot abandon the theme of the eschatology of the natural world, neither can it base eschatology on the logic of extrapolation.

Eschatical 14 horizons of expectation

In order to solve the problem of how theology can talk about the future of the world, we must differentiate further the concept of the horizon of expectation. We have already mentioned that this horizon of expectation is structured based on the affective distinction between fearing and hoping. Human affectivity shapes this horizon of expectation, but so does human reason. It was been suggested

distinguishing between four modes of expectation, derived from observations of everyday language: 15 1. The unsurprising: there are some things we simply expect with more of less certainty: that a lecture will end, for example, or that Tuesday will follow Monday, etc. We have certain sure evidence in our horizon of expectations that such events will happen. They are located close to the center of our horizon of expectations.

2. The prospectively surprising: Some events may be very improbable, but we are able to imagine them. It is very improbable that Barack Obama will appear in the publishing house of this journal and that he-out of gratitude for the new 14 In regard to the material hope 'eschatical' is used on order to denote the object-language whereas 'eschatological' is used in regard to the theological analysis of the eschatical state of affairs. 15 Cf. Mühling, Eschatologie, pp. 41-48. insights gained by this journal-will appoint one of its contributors as his new

Minister of Defence and Philosophy. But, however improbable it may be, the fact that I am able to imagine it signifies that, were it to happen, it would have to be classified as a prospective, imaginable surprise. Events of this kind lie within our horizons of expectations but they are located closer to the margins.

3. The absolutely retrospectively surprising: Some events are absolutely surprising. These can only be events that lie completely beyond our horizon of expectation. I cannot provide an example of such an event. If I could, it would mean it had to be classified under one of the other subsets of events. Therefore, we have to call it 'absolutely retrospective' because we can address such events as surprises only after they have happened. Nevertheless, it seems that expecting the absolutely retrospective surprising is essential human. Poor would be the person who does not want to be surprised by life in this absolute manner. Absolutely retrospectively surprising events broaden our horizons of expectations and are essential elements of our life experience. Viewed from the present, such events can be seen as located outside our horizons of expectations.

4. The relatively retrospectively surprising. There is a fourth kind of future event in our lives which plays a key role in the explanations to follow. It is a combination of the first and the third kind of surprising events. We expect to be surprised by some future events in a retrospective way, because we have sufficient evidence that they will happen, but we do not know in what manner. Good birthday presents belong to this kind of event: I expect a future event belonging to the first type, e.g. my birthday this year in the future. Therefore, I expect to get birthday presents, but I have no idea what those wonderful gifts will be. So they belong to the realm of the relatively retrospectively surprising.

As I described these four kinds of surprising events, I changed from talking Since there are some things within this horizon of expectations (e.g. the Christevent), I expect some events situated outside my ultimate horizon of experience which share different kinds of attributes: some attributes we can talk about because their linguistic logic is based on revelation, and attributes we cannot talk about. The source of the constitution of such ultimate or eschatical horizons of expectations can be seen as disclosure experiences in our lives, belonging to the category of relatively retrospectively surprising events.

Whereas all our particular horizons of expectations can be broadened by future experience, our eschatical horizon of experience cannot be broadened by surprising events in the future. Or, rather, it can be changed by surprising events in the future, but this is not a kind of broadening but a kind of conversion. If we all have such implicit eschatical horizons of experience constituted by relatively retrospectively surprising experiences of disclosure, and if the Christian faith provides its genuine horizon of expectation, and if human life cannot be understood without reference to the natural world, then Christian theology is able to talk about the future of the natural world in a methodologically rigorous manner: All we have to do is seek the common structure of the constitutive disclosure experiences and ask whether these are able to provide conceptualizable descriptions for discourse about the future of the world.

We can expect that the notions uncovered in such an analysis will contain three types of analogies: positive analogies, since talk of them is based on that part of the relatively retrospective surprising which lies within our ultimate horizon of expectation; negative analogies, since we can exclude some attributes as belonging to the kind of events that will surprise us in an absolutely retrospective way; and neutral analogies, i.e., attributes which may or may not belong to the retrospectively surprising part of events we hope for. With its positive, negative and neutral analogies, this kind of logic of Christian future-talk resembles the logic of the models and metaphors explained in the theory of scientific models offered by Mary

Hesse and others, 16 but with two decisive differences. First, whereas the neutral analogies can probably be transformed into positive and negative analogies by future experience in the realm of science, this is not possible for Christian futuretalk. Secondly, there is a fourth type of characteristic of events we hope for in Christian future-talk which we cannot talk about at all, as they belong strictly to the absolutely retrospective.

Revelation and its structure

The search for a common structure of revelation constituting the Christian horizon of expectation has to start with the everyday experience of Christians. All

Christians see their lives within the framework of the story and stories of the gospel narrated by fellow-Christians. Whether or not they are consciously aware of it, with the help of ideas by Robert Jenson and Christoph Schwöbel 17 we can identify a threefold narrative structure of the story of the Gospel: 1. Jesus Christ is seen as the ultimate personal disclosure of the eschatical: he is the eschatos by his implicit claims about being the kingdom of God, both in his person and his actions. 2. This kingdom of God proclaimed by Jesus Christ is the kingdom of the God of Israel, a god who is addressed as his Father, the creator of the world. 3. The result of his claim is his death on the cross, which seems to suggest the failure of his claims. 16 Cf. Mary B. Hesse, Models and Analogies in Science (London u.a.: University of Notre Dame Press, 1963), pp. 9-20. 17 However, Christians claim that he has been resurrected. Asked for the reason for this belief, Christians answer the activity of God itself, which has disclosed that Christ is alive (Gal 1:15f). Since this activity of God among believers has not come to an end but continues to generate faith in living people today, the lives of people today merge with the story told to them, which is also related in this story of the gospel itself. The threefold narrative structure of the gospel can also be valuated as an identity descriptor of the Christian God, abbreviated with the use of proper names, and understood as the story of the Father, the Son and the Holy Spirit.

Furthermore, this threefold structure of the gospel is not simply a narrative, but implies ontological and eschatical claims because revelation suggests that the revealing instance communicates in a truthful manner and that the product of this revelation is the constitution of the eschatical horizon of expectation.

While the ontological claims have to be examined in the doctrine of God, here we are concerned primarily with the ultimate or eschatical implications: beyond that threefold ground of hope, Christians have nothing to hope, fear or expect. The Son, Father and Holy Spirit are the Ultimate. The Son is an eschatos, the Father is an eschatos, and the Holy Spirit is an eschatos. Therefore, they can be named as the three eschatoi. 18 The logical structure between these three eschatoi is not an addition. They are constitutively related to one another through a relationship the Christian tradition describes with different terms. The Eastern tradition speaks about the two relationships of gennesis and ekporeusis, the Western tradition since Richard of St.

Viktor has tended to speak of a single relationship of processio, providing the necessary personal proprieties with the help of the filioque. 19 One could discuss which of these descriptions is more appropriate; one could also discuss whether we have to add other or new descriptions of this eschatical or ultimate relationship.

However, for now I want to focus on the logical structure of these descriptions of this relationship, independent of its semantic content: 18 Cf. Mühling, Eschatologie, pp. 73-74. 19 1. The story of the Father is not the story of Christ or the Holy Spirit and the story of Christ is not the story of the Father or the Holy Spirit. The same holds true for the story of the Holy Spirit. Therefore, the relationship between them is one of asymmetry.

2. The Father is related in a way to the Son and the Spirit in which he is not related to himself. Also, the Son is related in a way to the Father and the Spirit in which he is not related to himself. The same holds true for the Spirit's relationship to the Father and the Son. Hence, this ultimate relationship is a relationship of irreflexiveness. definitions and uses only syntactical ones. For reasons we do not have space to explore here, I believe Christian theology can add two more characteristics to these three formal marks of the ultimate or the eschatical: first, this ultimate relationship can also be described as an open event 20 and second, it probably also implies the characteristic of being partly irreversible.

In sum, God, the divine essence or the ultimate or eschatical reality, can be experienced as a necessary condition of possibility for Christian hope and the Christian horizon of expectation and contains 3+2 formal characteristics: God is an asymmetrical, irreflexive, transitive event-like relationship between Father, Son and Holy Spirit that may also be partly irreversible.

The ultimate future of the world

The eschatical fulfilment of the world in God

A possible answer to the question of the future of the world depends on how we define the relation between time and eternity and the relation between space and omnipresence or infinity, because the natural world can be described in the first instance with the help of spatio-temporal terms. In the history of theology, philosophy and the sciences we find different ways of solving these questions.

Regarding the question between time and eternity there are three main paradigms or models:

1. Eternity can be seen as the negation of time. This concept can be illustrated by Augustine's famous Book IX of his Confessions and it opens the way for some concepts of eternity in the mystical tradition. Cf. Mühling, Gott ist Liebe, pp. 276. 308-315. 21 Cf. Aurelius Augustinus, Confessiones Buch 11, lat.-dt., ed. b. Flasch, Kurt (Frankfurt am Main: Klostermann, 1993 Many theologians follow this pattern, sometimes with modifications: Whereas the 'pure type' conceives of eternity as the sum of time, so that all times are present in God's eternity and there is no room for an open multioptional future, Duns Scotus, Tillich, Pannenberg, process-philosophy, Peter T. Geach and others speak only of a co-presence of the past and future in eternity, although the future is only the realm of all different possibilities known to God.23 3. Most recently, others such as Richard Swinburne have adhered to this model of eternity as an endless progression of events. Swinburne distinguishes between the metric of time identified with the existence of the world and the topology of time, i.e. the succession of events identified with eternity. [START_REF] Cf | The Christian God[END_REF] In the history of the relation between space and omnipresence, we likewise find different kinds of solutions:

1. One can define space in different ways as a finite absolute being or as an infinite absolute being, a definition that appears in various versions in the thought of Newton, Samuel Clark and also in Einstein's general theory of relativity (GTR), though it was contrary to his own intentions. Under these circumstances, God's infinity can be seen as the negation of space or it can be identified with the endlessness of space itself. 25 2. The other possibility is to speak of space as a purely derivative concept of the relations between things in keeping with Leibniz, Mach, Einstein's original intentions, and others. Under these circumstances it is possible to conceive of God's infinity as a set of relations and therefore a 'space' of its own, connected by God's economic action to the space of creation. [START_REF]Briefwechsel mit Leibniz[END_REF] In all these cases, our understanding of God's eternity and infinity largely depends on our understanding of time and space, commonly attained by means of the philosophy of nature. This is precisely the point I wish to criticize: If, according to the eschatological logic of theology, we have to start with revelation, then it must be possible to say something about eternity and infinity in antecedent way.

This does not mean that a philosophy of nature based on scientific theories cannot contribute anything to theological understandings of eternity and infinity, but that these concepts cannot be the basis for theological thinking. In order to follow this path, we have to resist the temptation to ask the ontological question about the essence of space and time that Augustine did, for example ("I want to know the real meaning and the nature of time" [START_REF] Flasch | Was ist Zeit? Augustinus von Hippo, das XI. Buch der Confessiones. Historisch-philosophische Studie[END_REF]. Having reservations about ontological concepts of the philosophy of nature is no obstacle to using philosophical and scientific concepts in theology, but rather a precondition for using such concepts at all. Similarly, the scientist also should remain modest and resist providing answers too quickly about the nature of space and time, which always imply specific ontological baggage.

For a theologian it seems much easier to answer the question of the understanding of eternity and infinity implied in the eschatical horizon of expectation which is constituted by the revelation of the eternal God. If we can meaningfully apply the traditional attribute of God's oneness to the ultimate source of disclosure, and if oneness means the identity of the extensions of all concepts applicable to God, then God's essence must be eternity and infinity. And if the divine essence, in whatever way it may be described semantically, shares the logical structure of an asymmetrical, irreflexive, transitive event-like relationship between Father, Son and Holy Spirit that may also be partly irreversible, then infinity and eternity are also structured in the same way.

In a second step we can look at different spatiotemporal concepts of the philosophy of nature. Without talking about the nature of space and time, we can say that all discourse about space and time presupposes that both share this structure of asymmetry, irreflexiveness and transitivity. In both Einstein's special theory of relativity (STR) and Minkowski's 'world,' this structure is not denied. The question, however, is whether irreversibility also has to be an essential characteristic of time. The STR and GTR may be interpreted as reversible. But if we take into account the second law of thermodynamics, we have evidence that we should consider the observed irreversibility as real. [START_REF]Zeit und Ewigkeit[END_REF] Similar circumstances apply to questions of space in quantum theory: Einstein's point in criticizing quantum theory with the help of arguments along the lines of EPR-paper is not to save a deterministic world against a view of the world essentially structured by chance. His point is to preserve spatial location as the only and ultimate source of individuation of all conceivable objects. [START_REF] Cf | Nicht Sein Kann Was Nicht Sein Darf", Or the Prehistory of EPR 1909-1935: Einstein's Early Worries about Quantum Mechanics of Composite Systems[END_REF] But the implication of the non-separability of objects implied in quantum theory does not restrict space to an asymmetric, irreflexive, transitive, but reversible relation, which is the condition of possibility for individuation. Rather, it allows ontological interpretations, giving events, relations and processes priority over individual objects. In sum: without answering questions about the nature of space and time, we can assert that space and time share the logical structure of irreflexive, asymmetric and transitive relations. In addition, space is unquestionably reversible. It is uncertain whether time is really irreversible, but something can be said for this opinion. If we were to offer an interpretation in light of the theology of creation we could perhaps say the following: God created a world with the structures of space and time that corresponds to the formal structure of God's own being. Since God is not only the first but also the last, meaning the unsurpassable Being which reveals our eschatical horizon of hope, we can assert that our ultimate future is to be incorporated 30 into the logical structure that is God-or the love and life of God-itself. Since both our present life in time and the ultimate, non-extrapolated future share the same logical characteristics, the benefits will be the same: We will be fulfilled persons-in-relation within the framework of the relationship of the ultimate itself. There will be personal transcendence, alterity and communication, there will be also an event-like, processual structure, due to the transformation of judgment without ambiguity.

One question remains: What denotes 'us' and 'we' in the last sentences? Only personal beings? Or also non-personal entities? I do not have an exact answer. But given that our being in space and time is essentially related to natural, non-personal entities, and given God's revelation for us, and given that the biblical tradition also speaks of the intrinsic value of some non-personal beings for God independent of human and personal beings (Ps 104:26), then I assume that the natural world will 30 Christoph Schwöbel objected that, -whereas the language of incorporation is meaningful in the context of ecclesiology, especially in the speech of the church as the body of Christ -, it should be avoided in eschatology. I can imagine two main reasons probably prohibiting this concept in the eschatological context: 1. The eschatical inclusion into the inner-trinitarian framework of love is a passive and gratuitous one. 2. The unity of the inner-trinitarian framework of the divine being is no organic unity of a body. The first objection can be rejected, because also an incorporation can be a gratuious one, as it is the case also in the ecclesiological speech of incorporation. The second objection is a serious one. However, if (1) humans become incorporated into the body of Christ, and if (2) the body of Christ belongs to the human framework of relations of the second person of the trinity (his 'human nature'), and if (3) the human 'nature' belongs to the identity of the son implying, that there is no eschatical logos asarkos, then also human beings become incorporated into the love and live of the trinity. They are already incorporated into the love and live of God in an indirect manner and they will become incorporated in a direct manner. The new state of affairs in the eschatical reality is the shift from directness to indirectness, not from being not-incorporated to being incorporated. As a last remark one has to point also to the fact that all language -consequently also the language of incorporation -is metaphorical language including more or less epiphoric and diaphoric parts. Using language in a complete meaningless way is as impossible as using language in a complete literal way. The meaning is dependent on the context, and the context of theological reasoning consists in conceptual explication by providing theoretical models. also partake in this eschatical transformation into the logical structure of God. We have no idea of the extent, however. The answer to a child's question of whether there is any place in God for his pet can consequently answered with: 'We do not know, but there probably is.'

The syntactical answer as a regulative concept for semantical answers

The syntactical answer to the question about the ultimate, non-extrapolative future of the world was that the world will be transformed and incorporated into the logical structure which is the ultimate reality itself, since the ultimate reality as well as the space and time of the world share the same logical structure. I want to propose that this concept can be used as a regulative concept for both theological concepts and dialogue with scientific concepts of the future of the world.

On the one hand, regarding different ideas of piety, biblical language, the theory of pastoral counseling and theology, we can say that the concept of an ultimate future proposed in this paper opens the door for a number of different metaphors used in different contexts of religious speech: It corresponds to biblical language about the ultimate future such as being with Christ forever in the case of the parousia (1 Thess 4:17), seeing God face-to-face (1 Cor 13:12), the new heaven and the new earth (Isa 65:17; 2 Peter 3:13; Rev 21:1), the eschatical city of Jerusalem (Rev 3:12; 21:2, 10-27), eternal life (Rom 6:22; 1 John 5:20), and the eschatical communication under the vine branches (Mi 4:4; Zech 3:10). It also provides space for some theological concepts of the ultimate future as in the visio beatifica or some views of theosis. 31 Also the concept of being incorporated into (the) [hi]story of the life and love of God, which appeared as a key-concept in some recent theories of pastoral counseling 32 will fulfill the condition of this ultimate fulfilment of the world in God. The extent to which the specific characteristics of these different 31 Cf. Thomas Aquinas, s.th., IIIs q92. There is no unified concept of theosis in the history of Eastern theology, but see, for example, Anastasius vom Sinai, Wegweiser (Viae Dux Adversus Acephalos), PG 89 (Paris: Imprimerie Catholique, 1865), p. 36 who teaches divinization without a personal merging of creator and creature. 32 Cf. Wolfgang Drechsel, Lebensgeschichte und Lebens-Geschichten: Zugänge zur Seelsorge aus biographischer Perspektive (Gütersloh: Kaiser, Gütersloher Verlagshaus, 2002), p. 365. ideas reflect positive, negative or neutral analogies is not the point of this paper. I believe the more vivid the pictures become, the more weight may be placed on the negative analogies. But in any case, there must be a specific amount of very vivid characteristics despite the fact that these are unknown to us in our present condition.

On the other hand, other semantical ideas of the future of the world are necessarily excluded by the proposed syntactical regulative idea: ideas of the soul's becoming one with God described with the analogy of a drop of wine merging into an infinite sea found in the mystical theology of Heinrich Seuse, 33 or ideas such as partaking in God's consequent nature as a moment in God's memory found in process-metaphysics. 34 Furthermore, the idea of no longer having a personal status but gaining something impersonal or vanishing completely also have to be excluded, because they are incompatible with the ultimate event-like structure of asymmetry, irreflexiveness, transitivity and perhaps irreversibility.

Regarding dialogue with scientific concepts of the future of the world, the concept of the eschatical fulfilment of the world in God has to be applied in a less straightforward way. On the one hand, we have to stress the independence of theological future-talk: this eschatical fulfilment of the world is independent of prognostic ideas such as a 'big crunch' and 'heat-death', because the symbols of resurrection and last judgment as symbols of continuity and transformation do not imply a gradual and observable transition of the pre-ultimate, extrapolative future to the ultimate or eschatical future. On the other hand, we have to stress that scientific concepts about the future very quickly become trans-scientific concepts of the philosophy of nature, loaded with manifold and differing ontological and perhaps hidden religious baggage. Obviously, this is the case with ideas such as Tipler's final anthropic principle, as well as in less apparent instances. In this context, I wish to argue for the necessity of a joint inquiry into these different 33 

Once again: renewal or destruction?

I began this paper by introducing the two traditional concepts of renewal and annihilation without deciding between them. In light of the proposed concept of the eschatical fulfilment of the world in God, can we move forward? I think the answer is 'yes' and 'no.' The answer is 'yes' because, compared to our syntactical concept, both ideas contain some positive analogies: Johann Gerhard's statement that the world becomes superfluous because God will be the environment of human beings is correct because space and time, whatever it will be, are indeed superfluous to the eschatical fulfilment, except its logical structure. The doctrine of renewal is correct, because there is a shared structure between time and eternity and this may be interpreted as the survival or renewal of the world. Furthermore, personal entities will not partake alone in this fulfilment, but non-personal ones will as well though to an unknown extent. But the answer to our question must also be 'no' because, in light of the concept of the eschatical fulfilment of the world in God proposed here, the decisive differences between the two traditional ideas seem to vanish, so there is no reason to decide between them. Furthermore, compared to the concept of the eschatical fulfilment of the world in God, the ideas of renewal, annihilation and all millenaristic ideas about the history of the world do not belong to the realm of the eschata, the ultimate things, but remain in realm of the preultimate (in contrast to ideas such as the parousia of Christ, the resurrection of the dead, the last judgment and the fulfilment of the kingdom of God). They are preeschata.

  according to different dispensions), etc. 10 Because similarities exist between Christian apocalypticism and some concepts of history by Enlightenment philosophers-most prominently those in the philosophies of history of Lessing, Hegel and their followers as well as pessimistic thinkers such as Spengler and perhaps Huntington-some scholars have called these philosophies secularized forms of Christian apocalyptism. 11

  about one horizon of expectations to talking of horizons of expectations. The reason is that I believe we have different horizons of expectations, depending on our involvement in different communities, different times of action and different relationships to different people. But we can assume that there is something like an implicit all-inclusive horizon of expectations. This all-inclusive horizon of expectations can be called the ultimate or eschatical horizon of expectations. It is constituted by experiences of disclosure, which can be seen as revelation. In the case of the Christian horizon of expectations, all our previous personal experience is connected to the story of the gospel of Christ as the ultimate basis of revelation.For example, since Christ has been resurrected by the Father and the Spirit, I expect to experience something similar to his resurrection although this is completely different from all my previous and present experiences. That example illustrates the constitution of my ultimate or eschatical horizon of expectation.
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  3. a) Coming to faith means experiencing the activity of the Holy Spirit. But the Gospel communicated in the Christian discourse of God tells us that the Holy Spirit is related to Jesus Christ. Therefore, experiencing the activity of the Holy Spirit always implies experiencing the activity of Jesus Christ. For this reason, the main churches of the Christian tradition had refused to talk about any activity of the Holy Spirit as unconnected to the activity of Christ. b) Furthermore, since the story of Jesus Christ implies the story of the God of Israel as Creator, experiencing the activity of Jesus Christ means experiencing the activity of the God of Israel. For this reason, the church has rejected the view of Marcion and others that there can be Christian faith without reference to the God of Israel. Given a) and b) we can conclude that, since experiencing the activity of the spirit means experiencing the activity of Christ, and since experiencing the activity of Christ means experiencing the activity of the Father, then experiencing the activity of the Spirit means also experiencing the activity of the Father. In other words, the relationship between Father, Son and Spirit is a relationship of transitivity. The logical structure of the eschatoi, beyond which we have nothing to hope or expect, is the structure of an asymmetrical, irreflexive and transitive relation. Admittedly, in comparison to many descriptions of God from Christian tradition such as 'life' or 'love,' this definition does not seem very vivid and illustrative. But the advantage of this very formal description is that it can include many vivid descriptions of God from language derived from the practice of piety and theology, because it avoids all semantic
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  Eternity can also be seen as the abundance of time. Main examples of this model are the Boethian conception of time and eternity inspired by Plotinus. 22 20

  -religious commitments and also for a Christian philosophy of nature based on revelation.
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