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The article explores the theological foundations of theonomic rhetoric in the works of the German Protestant theologian Eberhard
Jiingel (1934-2021), focusing on the categories of love, justice, and patience as the core of Christian communication. Jiingel's fundamental
thesis, “God s love,” is understood as both an ontological and communicative paradigm that redefines the role of language: not merely as
a neutral vehicle for transmitting information, but as an event of reciprocity, truth, and transformation. On this basis, Christian rhetoric
is interpreted as testimony rooted in dignity, mercy, and responsibility, resisting manipulation, coercion, and fear. Methodologically,
the study combines hermeneutical analysis (reconstruction of key theological concepts within their biblical and historical context),
discourse analysis (examining rhetorical strategies that shift ‘logos’ from abstract truth to a relational event), and a comparative
approach (juxtaposing Jiingel's conception of divine justice with perspectives of Hans Jonas, Jiirgen Moltmann, Johann Baptist Metz,
as well as Aristotle, Kant, and Luther). This interdisciplinary design highlights how Jiingel integrates theology, philosophy, and rhetoric
into a unified vision of communicative action grounded in love.

The findings demonstrate that Jiingel reconceptualizes divine justice not as retributive or distributive but as transformative grace,
rooted in God's creative and redemptive action. Equally significant is his interpretation of patience as an active expression of love
that opens up space for human freedom, dialogue, and responsibility, challenging punitive and coercive images of God. The cross
of Christ emerges as the ultimate rhetorical act — a silent yet decisive word of love that reshapes both speaker and recipient. By tracing
how Jiingel's categories acquire communicative force, the article shows their relevance for contemporary ethics of dialogue, rhetoric
of non-violence, and public Christian witness. In this way, Jiingel's theology not only restores salvific depth to language but also
contributes to interdisciplinary discussions in philosophy, communication studies, and linguistics, providing a framework for truthful,
loving, and transformative human interaction.
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Introduction. In the age of devaluation of the power
of words, both in the interpersonal and socio-religious
dimensions, there is an urgent need to rethink the principles
of authentic communication. At the present stage
of historical development, there is not only an increasing

blurring of the semantic boundaries of key concepts, but
also a growing fragmentation of the discursive space
in which truth is increasingly being replaced by its
interpretations. Humanity is constantly searching for valid
statements, striving for reliability, which is an essential
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component of the anthropological and spiritual dimension
of existence. At the same time, the Christian theological
tradition retains its special significance, pointing to the path
of Love as the fundamental orientation of communicative
interaction. In this context, theological concepts not only do
not lose their impact, but also remain key to the formation
of a humane society based on dignity, mercy and responsi-
bility.

The need to recode religious language from the lan-
guage of condemnation and fear to the language of love is
relevant for the development of peace [2]. Such a transmis-
sion of logos, from logos as a source of truth to logos as
an event of reciprocity, is an urgent task not only for theo-
logical but also for communicative and ethical reflections.
And at the centre of this task arises a key question: How can
human speech truthfully and convincingly express the real-
ity of God's love without distorting its meaning, and what
does it mean to articulate truth in a logically consistent,
theologically substantiated, and existentially meaningful
form?

From a phenomenological perspective, truth is not
just the transmission of objective information, but, above
all, a living process of interaction between people that
takes place in the space of love and truth and is capable
of generating deep, vital speech acts [4; 8, p. 2]. Objective
expression, according to this approach, additionally opens
access to a deeper, existentially significant formulation
of experience, which then takes the form of worldview
comprehension. As a result, an idea of language is formed
that does not just represent thought, but transforms, that is,
it becomes an act of entering into a connection, in partic-
ular, a connection of love. It is this ability of language to
change the subject and open access to the truth through love
that is the defining feature of theonomic communication.

The Christian statement “God is love” (1 John 4:8)
contains both an ontological as well as a communicative
and semantic paradigm that not only describes God's
being, but also forms the basis for all Christian rhetoric as
a rhetoric of love [13; 14]. It emphasises a living, dynamic
form of love as a common action. At the same time, this
statement is neither a metaphysical thesis nor a purely rhe-
torical figure; it is a statement that, according to Eberhard
Jingel, must be thought with all the seriousness of logical
structure and existential depth [12, pp. 25-26]. Moreover,
it takes the form of personal experience to the universal
dimension [1, pp. 13-14].

The purpose of this article is to study the theology
of Eberhard Jiingel (1934-2021), one of the most prominent
Protestant theologians of the twentieth and twenty-first cen-
turies, which forms the conceptual foundations for Christian
communication. In his works, the author combined deep
philosophical and ontological reflection with the herme-
neutics of Christian revelation [15, p. 63]. At the same
time, Jiingel developed an innovative theology based on
the understanding of God as a verbal Logos that reveals
itself in love. For him, God is not an abstract transcendent
idea, but a dynamic and communicative act of self-reve-
lation in the world, culminating in the cross of Christ as
the vestigium trinitatis [6, p. 470]. In his main work “Gott

als Geheimnis der Welt”, he presents a fundamental thesis:
true being is being in love, which becomes clear only in
the word addressed to the Other. That is why for Jiingel
Christian rhetoric is not a tool of manipulation or external
persuasion, but an ontologically rooted form of witnessing
the truth and love.

Materials and Methods. The material of this study
consists of the theological writings of the German Protestant
theologian Eberhard Jingel (1934-2021), particularly
his major works Gott als Geheimnis der Welt, Wertlose
Wahrheit: zur Identitit und Relevanz des christlichen
Glaubens, Das Evangelium von der Rechtfertigung des
Gottlosen, and others, in which he develops the concepts
of divine love, justice, and patience as the foundations
of Christian communication. In addition, contemporary
interpretations and scholarly commentaries on Jiingel's
theological heritage [12; 13; 14; 15] were used to contex-
tualize his thought within the broader field of social-ethical
and communicative reflection.

The methodological framework combines hermeneu-
tical, discourse-analytical, and comparative approaches.
The hermeneutical method was employed to reconstruct
the meaning of Jiingel's key theological concepts (‘love,’
‘justice,” ‘patience’) in their textual and intertextual con-
texts, including biblical references and historical-theolog-
ical traditions. Discourse analysis was applied to examine
the rhetorical strategies shaping Christian communication
in Jiingel's interpretation, particularly the transition from
logos as the bearer of truth to logos as an event of reciproc-
ity.

The comparative method allowed for an examination
of Jiingel's conceptualization of divine justice in relation
to other contemporary theological approaches (Hans Jonas,
Jirgen Moltmann, Johann Baptist Metz) as well as classi-
cal philosophical traditions (Aristotle, Kant, Luther). This
provided an opportunity to demonstrate the uniqueness
of Jiingel's contribution to the formation of a new model
of theonomic rhetoric based on love as the ontological
and communicative foundation of being.

The study is qualitative in nature and does not involve
empirical measurement but rather a theoretical and concep-
tual analysis that integrates historical-theological recon-
struction with linguistic and rhetorical interpretation. This
approach makes it possible to trace how Jiingel's theological
categories acquire a communicative dimension and serve
as the foundation for a contemporary ethic of dialogue
and Christian communication.

Disscussion

Theonomic conceptualisation

The understanding of Jiingel's theology is embedded in
the context of a dialogue between different concepts (Gottes
Souverdnitdit, der Bund, Willkiir // God's sovereignty,
the covenant, arbitrariness) and their interpretation. The
author places particular emphasis on the precise definition
of the concept of God. In his doctrine of justification, he
describes God as a God who makes contracts (Vertrdige
machenden Gott), or even more aptly as a God of the cov-
enant (Gott des Bundes), whereby this term is to be under-
stood particularly in an Old Testament context. This idea
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forms a clear contrast to an image of God as an arbitrary
power. According to Jiingel, if God had absolute dominion
and control, he would need no further legitimisation for
his words and actions in the past. However, the theologian
emphasises that God's sovereignty is not to be equated with
arbitrariness. Rather, divine sovereignty manifests itself in
faithfulness to divine authority [7, p. 33]. For Jiingel, it is
therefore of central importance that in the new covenant (im
neuen Bund) — without giving up one's own freedom — faith-
fulness to the old covenant (zum alten Bund) is maintained.

A central point of reference for understanding the con-
cept of God by Eberhard Jiingel is the description of God's
hiddenness (Verborgenheit Gottes). Through this explicit
confrontation, the author demonstrates that God is not hid-
den in his innermost being. This insight is expressed in
the biblical statement from 1 John 1:5: “God is light, and in
him there is no darkness”. The metaphorical representation
of light functions as an expression of God's relationship
with the world, because light is understood as the source
of life on earth. In this way, the hidden God is depicted as
creatively active, who brings light into the world through
his revelation.

In contrast to Immanuel Kant's moral imperative, which
views the realisation of the divine as a product of human rea-
son, Jiingel differentiates between the concepts of the hid-
denness (Verborgenheit) and incomprehensibility (Unbe-
greiflichkeit) of God. Jiingel asserts that God's hiddenness is
the first insight granted by His self-revelation, not the result
of human reasoning [5, p. 167]. Another important point
in Jungel's theology is the identification of God's hidden-
ness with his glory, which he calls KABOD (Jewish tem-
ple theology: the cultic presence of God). This idea forms
a central component of Jiingel's understanding of revelation
and becomes a fundamental definition of proper human dis-
course about God. Particularly important here is the insight
that when people choose God as the addressee of their accu-
sation, this does not lead to a degradation of God, but rather
to a form of adoration. This accusation is not an expression
of a negative judgement of God, but rather an act that brings
the truth to light. In this context, person does not claim
the weakness of God, but recognises his majesty [5, p. 168].

The multidimensionality of God's justice

In his work “Wertlose Wahrheit: zur Identitdt und
Relevanz des christlichen Glaubens” (2003), Eberhard
Jingel addresses the problem of a faulty reception
of theological concepts that arises when central concepts
are viewed in isolation and their interrelationships are
neglected. One example of this is the question of God's
justice. Jiingel argues that an appropriate conceptualisation
of divine justice is not possible without a prior reflection
on God himself. Justice is therefore not to be understood as
an abstract principle, but in its origin related to God himself.

From this perspective, it proves problematic to
conceptualise the life of justice (Leben aus Gerechtigkeit)
independently of the question of God [9, pp. 255-257].
Jiingel criticises approaches that view justice as an inde-
pendent ethical ideal without taking its theological foun-
dation into account. Equally problematic is the attempt to
equate divine action with human action. In the tradition,

a person was usually understood as the addressee of divine
action. Jiingel, to the contrary, reverses this perspective.
Person becomes the purpose of divine action [5, p. 347].
This shifts the focus from a purely theological definition
of God to an anthropologically orientated question: it
is not primarily about God himself, but about the person
and their relationship to God. This argument points to
a fundamental shift in theological discourse: The question
of God's justice is not treated in isolation, but is embedded
in a relational structure that encompasses both ontological
and epistemological dimensions.

Another central point of reference can be found in the the-
ology of Martin Luther, who reached a new understanding
of divine justice through the intensive study of Paul's letter
to the Romans (Romans 1:17). The decisive difference here
lies in the rejection of a traditional, formal-juridical under-
standing of justice in favour of a conception that finds its
true meaning in the passivity of faith. Accordingly, divine
justice is not understood as an active authority that demands
human action, but as a received justice that arises from faith
[S, p. 349].

Eberhard Jiingel takes up and develops this interpreta-
tion in his reading of Paul's doctrine of justification (Rom
3:28), where he emphasises the radical passivity of justice
[5, p. 357]. In his view, justice is redefined theologically,
shifting away from performance-oriented ethics toward
arelational dynamic between God and the person, grounded
in reception and transformation through faith. As a result,
the question of justice is embedded in a theological struc-
ture of relationships, where the human being is no longer
seen as the active author of their own righteousness, but as
a recipient whose new existence depends on their relation-
ship with God.

Eberhard Jiingel is critical of an overemphasised
view of justice as a simply divine gift, which loses sight
of the righteousness (Gerechtsein) of God himself. This
problem was particularly emphasised within Protestant the-
ology, although it already goes back to Augustinian inter-
pretations. This line of tradition shows a shift: God's justice
is not primarily determined by his own being, but by the just
actions of people. For Jiingel, it is crucial to look at the dif-
ferent concepts of justice in Aristotle and Luther. While
Aristotle defines justice as the result of just action — i.e. as
something that is acquired through the practice of action —
Luther emphasises the original disposition of being just,
from which just action emerges. This juxtaposition points to
two different approaches to the question of justice: an Aris-
totelian ethics of action and a Lutheran theology of con-
ceived justice [5, p. 350].

Nevertheless, common lines can be recognised: Aristo-
tle ties justice to action, while Luther (in Operationes in
Psalmos, for example) sees human action as a constituent
factor of God's justice. Here, Luther refers back to Augus-
tine's thoughts, who already postulated in ‘De spiritu et
littera’ that righteousness is infused into human beings
through God's grace [7, p. 64]. Still, the designation of God
and human justice remains problematic, as it reveals a tense
relationship: Divine justice is bestowed upon a person,
but at the same time remains inseparable from one's own
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actions — a relationship that remains asymmetrical in itself
and requires hermeneutical clarification.

When explicating the question of justice, it is necessary
to distinguish between a legal understanding and an evan-
gelical understanding of God's justice. The legal under-
standing understands divine justice as a feature that is
exclusively reserved for God, but which by its nature also
extends to others. In contrast, the evangelical understand-
ing formulates a dynamic concept of justice: “Gott ist
gerecht, indem er (Ungerechte) gerecht spricht bzw. gerecht
macht” // “God is just by pronouncing or making just (the
unjust)” [7, p. 63-64]. This approach is based on Pauline
theology (Romans 3:24-26), which understands God's jus-
tice as a Genetivus subjectivus, i.e. as an attribute of God
himself. However, the Genetivus auctoris is assumed,
whereby God's righteousness (Gerechtsein Gottes) is under-
stood as the deep dimension of his justice (Gerechtigkeit).
In this sense, God's justice is not understood as distributive,
i.e. allocating or distributing justice, but as a gracious act
[7, p. 63-64].

This perspectivereveals a theological shift in the category
of justice: it is not oriented towards a retributive model,
but unfolds from the actions of God himself, who not only
promises justice, but actively implements it. Accordingly,
God's justice does not manifest itself in abstract form, but
is concretised in God's creative and redeeming care for
mankind.

In Christian theology, God is understood to be just, which
implies the continuation of justice in the three hypostases
of the Trinity: Father, Son and Holy Spirit. This structure
highlights the fact that people often identify God's actions
with human or worldly actions, especially since God became
man in the figure of Jesus Christ. However, Christian
theology emphasises that the divine aspect should be given
greater prominence in the perception of God's humanity.
The incarnation — the Word becoming flesh — requires
a differentiated view, as the humanity of Jesus is not to be
understood in isolation, but always in its relationship to
the divine nature. It is in this field of tension between God's
humanity and his divinity that the deeper understanding
of God's justice unfolds [5, p. 361]. The hermeneutical
question that arises in this context concerns the relationship
between the human and divine aspects in the person of Jesus
and the way in which this theology expands and shapes
the understanding of justice. In this regard, the speech event
of God's self-revelation redefines the human being coram
Deo (‘before God’ or ‘in the presence of God’) enabling
a renewed self-understanding grounded not in autonomous
moral effort but in divine address [10, p. 92]. Justice, then,
is not only a divine attribute, but a relational event in which
the human subject is transformed by being spoken to by God.

God's love as a fundamentally creative power

The new image of divine almightiness and divine love
implies their equality, which opens up a deeper theological
reflection on the nature of God. Jiingel states that divine
almightiness and love, if the statements ‘God the Lord’
and ‘God is love’ are considered in their full agreement, do
not stand in a relationship of subordination or dialectic to
one another. Rather, God's almightiness is to be understood

as the power of his love. From this perspective, it becomes
clear: “Love is almighty” [6, p. 355].

The statement “God is love” not only evokes the idea
of a biblical saying from the New Testament, but also refers
to a concrete event: the death of Jesus and his resurrection.
This event is anchored in human society and has manifested
itself in various forms. Eberhard Jiingel formulates that it is
the task of theology to ‘think God as love’ [6, pp. 430-432].

Jingel argues that the sentence “God is love” can
only be properly understood in the context of God's
incarnation. However, he criticises Feuerbach's approach,
which emphasises the predicate love without adequately
considering the subject of God. Jiingel underlines that the true
meaning of the sentence lies in the consideration of God as
the holder (subjectum) of love. This brings the subject itself
more into focus, which deepens the revelation. Another
point in Jiingel's argument is the criticism of a Lutheran
perspective that stresses the hidden God too much, which
is closer to the sentence “God has love”. Jingel points out
that Christian theology is not primarily about a God who has
love, but about the God who is love itself [6, pp. 430-433].

Furthermore, Jiingel draws on the reflections of Regin
Prenter, who argues that a person who has or practices
love cannot simply be said to be love itself. In this context,
it becomes clear that only the person's actions — such as
giving their life for their brothers or forgiving the prodi-
gal son — show the true meaning of love. The subject as
such can therefore not simply be equated with love. Love
manifests itself in action, which reveals the deeper truth
of the divine being [6, p. 433].

According to Jiingel's interpretation, the juxtaposition
of 7 and You opens up a new perspective on closeness to
oneself. In true love, the subject is always at the service
of the object, which over time can lead to alienation both
from the world and from oneself. However, this alien-
ation results in an intensity of self-understanding, in which
the subject (/) must re-conceptualise itself as the other —
which, however, is not to be equated with selflessness.

With love, the withdrawal of the subject does not mean
giving up one's own existence, but rather a mutual devotion.
Love is thus constituted as an encounter between two selves,
whereby self-centredness — and not selflessness — forms
the fundamental breeding ground for affection. Radical
devotion in love is therefore characterised by turning away
from oneself and turning towards the other. Love is a recip-
rocal relationship that unites the loving / and the beloved
You, thereby creating a new being (neues Sein). The true
meaning of love therefore lies in the change that it brings
about. Jiingel emphasises that it is not the mere being in
love that defines the lovers, but rather the fact that they are
both lovers and receive each other from the You. This recip-
rocal relationship between / and You constitutes the origin
of their existence ex nihilo, out of nothing, which opens up
a deeper dimension of human existence and of love itself
[6, pp. 434-442].

As part of his reflections, the author presents the idea
that “das Dasein vom anderen her eine mit dem Potenzial
des eigenen Nichtseins geladene Existenz” // “existence

from the other is an existence charged with the potential
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of its own non-existence” [6, p. 447]. This understanding
of love becomes a necessary prerequisite for the recipient
in order to realise that subject and predicate in the sen-
tence “God is love” are mutually revealing. In this context,
God is identified with the crucified Jesus. Jiingel describes
Jesus' unity with God as an act of God in order to explain
the problem more precisely. Referring to the dispute in
1 John (chapter 4), which raises the question of whether
Jesus is the Christ, the author draws the conclusion that
“Liebe nur Liebe ist, wenn sie aus Gott ist” // “love is only
love if it is from God” [6, p. 447]. The ability to love is
understood as a consequence of having previously been
loved by God himself. This dynamic illustrates the deeper
relationship between God's love and human love, which are
inextricably linked.

Jingel's work is concerned with the theological con-
cept of the Son of God. Through this act, Jiingel expresses
that He (Son) is both the Lover and the Beloved. This line
of thought can be interpreted to mean that “Gott demnach
ein sich selbst Liebender” // “God is therefore a self-loving
one” [6, p. 448], although this should not be misunderstood
as self-love in the conventional sense. Rather, reference is
made at this point to the hypostases of Father and Son. God
radiates his love, he gifts it — or in other words, he gifts
himself. In this context, God is spoken of as Spirit. The
offering of his beloved Son illustrates that people can be
included in his eternal life after death. Humans are included
in this love through God's Spirit. The complete articulation
of the sentence “God is love” presupposes the threefold
distinction of God's being — as Father, as Son and as Holy
Spirit. The comprehensive meaning of divine love is made
understandable and accessible through this threefold
distinction.

The biblical text from 1 John 4:19 postulates: “We love
because he first loved us” and in 1 John 4:10: “This is love:
not that we loved God, but that he loved us and sent his
Son as an atoning sacrifice for our sins”. These passages
indicate that love has its origin in God himself. In this
study, it is argued that God is presented as the Lover who
is not dependent on first receiving the love of humans
in order to be able to love. The understanding of love as
an unconditional act initiated by God presents divine love
as the original source of all love.

God's patience and the space for human fulfilment

In his work, Eberhard Jiingel emphasises the central
importance of divine patience, which he closely associates
with love [5, p. 183]. In contrast to other theological views,
Jingel makes it clear that divine patience (potentia) is not
to be equated with divine endurance (pati). He criticises
an overly negative interpretation of passion and calls for
a positive reinterpretation in the context of love. Passion in
God is therefore not to be confused with heated excitement,
but must be understood as a form of love that also had a pos-
itive connotation in stoic philosophy. Furthermore, Jiingel
states that divine patience should in no way be interpreted
as weakness or as a mask of powerlessness. On the contrary,
it shows God's willingness to give people space and time
instead of destroying them. This infinite patience is aimed
at the triumph of love. Even in the apocalyptic images often

associated with the end of the world in the Bible, the end
of divine patience is not to be found. Instead, the victory
of love is depicted in the vision of a new heaven and a new
earth [5, pp. 184-193].

In Jingel's theology, this interpretation of God's
patience serves as a counterpoint to the traditional image
of an all-powerful and punishing God. It is not a power-
less contemplative state, but an active, loving presence
that chooses not destruction but waiting, not coercion
but an invitation to relationship. In this sense, the rheto-
ric of God's love takes on a deep existential meaning: it
is a discourse that does not force, but opens up space for
freedom. God's patience appears as a rhetorical gesture —
a gesture of withholding, allowing a person to respond, to
enter into a dialogue, to take a step forward. Such rhetoric
is not a means of persuasion, but a form of being, a ‘speech
of love’ that does not demand but waits, does not press but
opens up horizons of hope. It is in this capacity for patient
waiting and hope that Jiingel sees the true power of God,
a power that does not require violence to manifest itself [5,
pp- 185-187].

In this context, Eberhard Jiingel proposes a new par-
adigm for understanding love as a logos, a language that
is an expression of deep ethical self-dedication. In “Gottes
Geduld—Geduld der Liebe”, he insists that “patience is noth-
ing other than the long breath of divine passion” [5, p. 183].
This formula excludes the interpretation of God's love as
sentimental weakness or emotional instability. It opens up
a fundamental rhetorical model of enduring, long-suffering
‘being with the other’ in word and action. This approach is
based on a deep theological understanding: God does not
interrupt, but listens; does not force, but invites.

In his major work “Gott als Geheimnis der Welt”, Jiingel
argues that the essence of God is self-transcending love that
reveals itself: God goes beyond himself in love, and thus,
God is God's Word — self-communication that grounds both
revelation and creation [11, p. 93]. In this sense, the cross
is seen not only as an event of salvation, but as an act
of maximum linguistic openness: God ‘speaks’ His love to
the end, that is, to self-denial and death. This ‘silent” word
of the cross is the ultimate expression of the logos of love,
which is the basis of true theonomic rhetoric [3, pp. 95-97].
Christian communication, according to Jiingel, carries this
structural pattern — to be faithful to the truth of love, which
does not impose but testifies. It is this rhetoric, rooted in
the speech of God, who is love, that is called upon to shape
the church's evangelism and human relationships in a spirit
of dignity, freedom, and deep responsibility.

Results. In Eberhard Jiingel's theology, language
is not a neutral tool for transmitting information, but
an ontological event in which truth and love are revealed
simultaneously. For Jiingel, the logos is not just a word, but
God himself, who reveals himself through communication,
in particular in the cross of Jesus Christ. It is the cross that
is the highest form of God's rhetoric of love — a rhetoric
that does not force, but testifies. In this context, Christian
communication should follow this model: it should not be
a means of control, but a gesture of openness, reciprocity
and service to the other.
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Jingel emphasises that love is not only an attribute
of God, but His essence: “God is love”. This means that
every act of God's expression is an act of love, which is
not based on coercion but on freedom. The theologian pays
special attention to patience as a form of divine love: God
gives a person time and space to respond, and does not
act through violence. Such rhetoric is deeply ethical — it
is a speech that listens, waits, and invites to relationship.
Thus, truth in Jiingel's theology is not an abstract formula,
but a living event that transforms both the speaker
and the recipient.

The innovative approach of this study lies in the fact that
the article proposes, for the first time, an interdisciplinary
understanding of Jungel's rhetoric, in which theological
categories are combined with contemporary philosophy
of language, rhetoric and communication. This allows us
to show more clearly that language in a Christian context
can be not only a bearer of truth, but also an event of love
that forms a new humane space for communication. This

approach makes a significant contribution to contemporary
scientific discussions, as it demonstrates that theonomic
rhetoric remains relevant not only in theology, but also in
broader social and ethical contexts.

In summary, Eberhard Jiingel's theology not only
restores the existential dimension of language, but
also has practical significance for contemporary forms
of communication. The results obtained can be applied
in theology (in particular in preaching, where language
should sound like a testimony of love, not condemnation),
in the field of communication studies (the formation
of discourse that opposes manipulation and hate speech),
as well as in intercultural and interfaith dialogue (creating
a space of mutual respect and solidarity between different
communities). Examples of such applications can be found
in preaching, where the rhetoric of love helps to overcome
prejudice and revives trust, as well as in interfaith dialogue,
where patience as a form of love opens up space for genuine
encounter.
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