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Let me begin by thanking all of you for the kind invitation to share this retreat with you, after 
being away for so many years. It is forty-five years since I first began reading Julian’s Showings, 
having been introduced to Mother Julian by Brother Roland Walls, who was then lecturing at 
New College, Edinburgh. It is almost as long since my first visit to All Hallows, where the sisters 
offered an insight into their lives as inspired by Julian.  

As a result of our visits to the Community, the Sisters very kindly invited Presvytera Sharon and 
me to become Associates of the Order. This means that I am very probably the only Orthodox 
priest in the world who is also an Anglican nun—or at least an Associate of Anglican nuns! I 
hope our unique relationship might inspire some of our hierarchs on either side to a warmer and 
more sympathetic relationship in the future. 

The association in my own life between Mother Julian and the spirituality of the Eastern 
Orthodox Church remains central and, I hope, may eventually inform the relationship between 
our churches much more than it already has. I believe that Mother Julian was not only the 
greatest of the English mystics, but certainly among the greatest of English theologians of all 
time, and theologically similar to some of the more prominent theologians of the Eastern Church. 
In particular I have in mind the great Hesychasts, such as Ss. Maximos the Confessor, Symeon 
the New Theologian or Gregory Palamas,  

A common theme among the Hesychasts is the experience of seeing Divine Light, understood in 
the East as the same uncreated light that was visible to the disciples at the Transfiguration of 
Christ on Mount Tabor. I should point out as an aside that the whole phenomenon of Hesychasm 
is generally misunderstood in the West: textbooks and essays persist in characterizing 
Hesychasm as a movement within historic Orthodox monasticism, whereas it is in fact not a 
movement, but central to Orthodox spirituality and prayer. Non-Orthodox writers tend to depict 
Hesychasm as a “technique” which was practiced in order to have visions of light, whereas in the 
East it is not seen as a technique at all, but simply prayer. Therefore it is not, as was claimed in 
the fourteenth century, a kind of borrowed yogic practice, and the great Hesychasts, such as St 
Gregory Palamas, see it as diametrically opposite to Eastern non-Christian meditative practices. 
We will not have time to explore all of this here, but I want to introduce the possibility in our 
meditation today that Julian has much in common with Eastern Orthodoxy and with the 
Hesychasts, both theologically and in what we call “Orthopraxy,” that is, the experience of deep 
prayer and the ascetical life, leading to the experience of seeing divine light, as Julian did. 

A second inspiration for my reflections today, which suggested the title of this essay, is the 
approach to Christian dogmatic theology as taught by Prof. T. F. Torrance at New College, 



Edinburgh a generation ago. Professor Torrance taught Patristic Theology—that is, the theology 
of the early Fathers and Mothers of the Church—as viewed through the lens of scientific inquiry. 
Here, he reminded his students that historically, theology was called the “Queen of the 
Sciences.” In almost every lecture he urged his students to take a hard look at what is meant by 
“science,” which Prof. Torrance felt was seriously misunderstood in the popular culture of our 
time.  

To summarize the thrust of Torrance’s approach in only a few words, it might be that true science 
is the attempt to understand reality by setting aside preconceived notions—and even what we 
may view as “rationality”—in order to explore with open minds that which is: in other words, 
what is being revealed to us in the evidence before us, even if it does not seem to make sense. 
This requires humility and a kind of repentance in the face of experimental data and observation.  

In this sense, Christian theology is the greatest of the sciences. God has revealed Himself to us in 
Christ, as in the ancient hymn: “God is the Lord and has revealed Himself to us. Blessed is He 
Who comes in the name of the Lord!” This divine revelation, which Torrance called the “self-
disclosure” of God, is something we may either accept or reject. According to St. Paul in the 
letter to the Hebrews, “faith is the substance of things hoped for, the evidence of things unseen.”  1

In other words faith has to do with accepting phenomena which we cannot easily explain or 
which may not make sense to us according to our previous experience, but which is evidently 
true. Faith therefore involves changing our minds about reality—repenting, so to speak, of our 
previous understanding of the world, of God’s own nature, of God’s relationship to mankind, and 
even of ourselves. In faith, we deliberately accept an entirely new paradigm in which God 
discloses Himself to us, becomes one with us, and ultimately restores us to the divine Image 
through the action of the Holy Spirit. 

By contrast, much of what people think of as “science” today is just the opposite of faith or, I 
dare to say, of true science. Generally, by “science” we often really mean imposing our own 
ideas or theories onto the world around us. For example, we were all taught Newton’s Laws of 
physics, and it is easy to assume that these “Laws” really exist. But the emergence of quantum 
physics and the principles of relativity, and now the observation of such things as “spooky action 
at a distance,” have rendered Newtonian physics inadequate to explain the universe. Scientists 
now realize that whatever we may think, the universe itself seems to disregard these “laws” with 
impunity. Reality is much more complicated and much more intricately beautiful. 

Unfortunately, the human relationship to God has been popularly depicted in recent centuries in a 
very simplistic way, as though God should operate according to our own preconceived notions or 
logic, or “spiritual laws.” Evangelical Christians, at least in America, often speak of “the four 
Spiritual Laws.” And on the other hand, agnostics typically reject spirituality or religion 
altogether on the grounds that one should only accept what is “scientifically provable.” What this 
really means is the tendency to accept as real, only those things that make sense to us. This 

	Hebrews 11:11
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approach betrays a fundamental misunderstanding not only about God, but about science itself. 
Scientists know that data do not “prove” things; new discoveries can notably disprove our 
theories, but they never actually prove anything. This is because we do not know what we do not 
know. There may be all sorts of causal elements and relationships at work in the universe which 
we cannot yet imagine or predict or measure, because we do not even know where to look. 

In the Church, as in science, Christians depend upon the testimony of eye-witnesses to realities 
which we do not understand. The primary example is of course the resurrection of Christ. St. 
Paul says that there were more than five hundred witnesses to the risen Christ —far surpassing, 2

for example, the number of witnesses to experimental results which suggest things like the real 
nature of “dark matter” or of the Higgs-Boson particle. And the Church’s primary apostolic 
witness, or observation of the dramatic power of God to raise the dead, did not end with the 
apostles. After Pentecost, the immediate presence and power of God was experienced by many 
believers, as it is still today. Julian’s own revelations of Divine Love are a case in point, as we 
shall see. So we could say that these experiences are, in a sense, experiments which corroborate 
the original testimony of the Apostles. 

In Eastern Orthodox tradition the ongoing revelation of God through direct experience, 
particularly in prayer and the sacraments, is called “practical dogmatics”—that is, the witness not 
to ideas or beliefs or dogmas, but to the mystical experience of being drawn into God. This is 
known as “noetic prayer” or “the mind descending into the Heart,” where the Heart (or nous) is 
understood as the dwelling-place of the Holy Spirit within us. The ordinary person may not even 
be aware of this dwelling-place. Atheists can therefore reasonably deny that there is a God, 
because for them the nous is not developed; they have no real experience of God in prayer, and 
thus do not know what it is that they are rejecting as real. It is like having a radio that is not 
plugged in; we might deny that there are radio waves, only because we do not know how to 
operate the receiver. 

In light of this, I would like to turn our attention now to the implications of Julian’s revelations 
as a kind of cosmic science. Julian’s showings reveal the nature of divine Love, throwing light on 
our understanding of God, of ourselves, even of space and time. All of this is immensely 
practical, because the revelations which were shown to her help us to live today, once we are 
aware of them.  

In what follows we may think briefly about three elements of Julian’s revelations, and how these 
might help in practical ministry and pastoral care. As a pastor for forty years, I find that I rely on 
Julian’s insights almost on a daily basis. As with all of Julian’s theology, these dimensions of 
Julian’s showings are entirely interwoven and inseparable—each one implying the others.  

First, we will look at Julian’s experience of space and time in her revelations, and in particular, 
the famous vision of the “little thing, like a hazelnut” in her hand. Second, and implied in the 
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first, is her vision of salvation as it has to do with creation, human nature, and our purpose in the 
universe. Third, we will see how all of the above relates to the Judgment, in an event which 
Julian calls God’s “Great Deed”—an ultimate reconciliation between ourselves and the divine 
Love and Being of God. 

Part I:  “I saw God in a point…”: Julian’s vision of space/time 

Also in this he shewed a little thing, the size of a hazelnut, which seemed to lie in the palm of my 
hand; and it was as round as any ball. I looked upon it with the eye of my understanding, and 
thought, “What may this be?” I was answered in a general way, thus: “It is all that is made.” I 
wondered how long it could last; for it seemed as though it might suddenly fade away to nothing, 
it was so small. And I was answered in my understanding: “It lasts, and ever shall last; for God 
loveth it. And even so hath everything being—by the love of God.” 
 And in this little thing I saw three properties. The first is that God made it; the second, 
that God loveth it; the third, that God keepeth it. (First Revelation, Ch. 5)  3

After this, I saw God in a point; the sight, I say, was in my understanding, by which I saw that he 
is in all things. I beheld with attention, seeing and knowing in it, that he doeth all that is done. 
(Third Revelation, Ch. 11) 

Over the years writers and artists have been fascinated with Julian’s vision of the “hazelnut,” 
which of course was not actually a hazelnut, but a vision of the cosmos—all that exists—reduced 
to a tiny point which fit in the palm of her hand. Julian marveled at this vision and at once 
recognized three very significant points (no pun intended): first, that the little ball in her hand 
was all that exists, as seen through the eyes of God; second, that the universe itself is very frail—
more “not there” than “there”; and third, that created being continues to exist only because of 
God’s continual love and immediate presence. 

It is easy to overlook the enormity of these insights for Christian theology and also for pastoral 
care and even our own personal perception of God’s presence and purpose for us. In her 
showings Julian was been given an entirely new perspective with regard to the nature of space 
and time, and indeed all of creation. This, in turn, has inevitable implications for how we 
understand creation, salvation, and the day of Judgment, which Julian felt was in itself a healing 
act on the part of God. 

First is the question how God, the Creator, relates to the universe. It can be argued that owing to 
its dependence upon Classical Greek cosmology—that is, the philosophical and scientific 
understanding of the universe in pre-Christian times—medieval Christian theology in the West 
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generally viewed God as far away, “outside” the realm of space and time.  This assumption is 4

evident everywhere, from understanding miracles as God intervening into our world, suspending 
what we might call natural laws, to the architecture of the great Gothic cathedrals in which 
human beings are like ants, the altar barely visible far away and inaccessible to worshippers. 

Before the advent of Christianity, classical philosophers naturally thought that a Creator—if 
indeed there were one—would have to exist outside the universe inhabited by man. The pagan 
gods might be said to intervene from time to time in order to create havoc on the Earth, but they 
did not live here, but rather far away on Mt. Olympus. Intermediate beings could inhabit the 
earth—sprites, fairies and the like—but they were not gods and did not determine fate. In fact, 
the Fates were supreme even above the gods. The Fates, which determined the warp and woof of 
our lives, were outside our experience and imagination altogether, and to be feared because they 
could not be placated. 
In more refined philosophical thought, especially after Plato, the idea of an ultimate Creator 
always implied an unmovable, static, dispassionate though perhaps conscious God, the 
“unmoved Mover.” Since the passage of time was associated directly with change or mutation, it 
seemed clear that a God who put everything in motion could neither undergo change, nor act in 
time. This is why philosophers such as Aristotle or even the Buddha could say that they remained 
agnostic about whether or not such a God even exists, since God is by definition outside the 
realm of space and time, and therefore outside human experience. 

Western Christian theology built directly onto this classical model, as is evident very early with 
Augustine—whose City of God is above the world which we inhabit. In this he would have had 
in mind the passage, “we have here no lasting city,’ as the writer of Hebrews observed.  5

However, Augustine understood this passage as having to do, not so much with the rejection of 
Christian faith by worldly-minded society, but with cosmology itself. Immediately implied in 
Augustine’s view is the idea that all material existence, all that we can observe, is necessarily 
separated from God and therefore non-spiritual and inherently evil. This gives a very unfortunate 
view of the created order: That the universe is fallen, nature has to be subdued, sex is to be 
avoided, and so on. Ultimately, western theology was on the whole unable to break away from 
this concept of the universe and its separation from God. It persists even today. 

Apostolic Christianity, on the other hand, posed a serious challenge to pre-Christian cosmology 
from the very beginning. The Apostles taught that with the Incarnation, God had invaded the 
universe of space and time by becoming human. How could this be understood? Classical 

 The idea of a close relationship between space and time is not new, as we might think (for example, with the 4

physics of relativity). The ancients conceived of spatial and temporal dimensions in the same terms, particularly in 
the concept of the Aeons. These spatial/temporal “Ages” were thought to reach from under the Earth, to Earth, to the 
Heavens, passing through a number of dispensations until finally reaching the Heavens and the unimaginable Depth 
of the divine Being; and back through time to the origins of the world, in the supposed stoichia or primordial and 
eternal elements of the universe, called “elemental spirits” by St. Paul. 
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thought could accept that a human being might become a god, but there was no scenario in which 
a god could become human. As a result, in the early centuries of the Church heresies sprang up 
one after another, attempting to make sense of the Divine becoming human. The problem 
persisted into the Middle Ages, for example in the mind of Anselm, whose work Cur Deus Homo 
is not the question “Why did God become man?” but rather, “Why a God-Man?” or even, “How 
[Could There Be] a God-Man?” 

Thomas Aquinas recognized the difficulty of trying to see divine interaction within the confines 
of space and time, and ultimately affirmed that God is at work in everything, although the Divine 
Being cannot be confined; hence God works in and through all things, energetically. Here he 
consciously echoed the Eastern mystic Dionysios the Areopagite (known today as “Pseudo-
Dionysios”) whose corpus of writings concern the divine realms and their interaction with 
humanity and the Church. It is notable that Julian mentions Dionysios, or “St. Denys,” in her 
Showings. The point is that Dionysios, and all Eastern Christian thought, recognized a 
remarkable mystery: on the one hand, that God the Trinity is completely unknowable in the 
divine essence; and on the other hand, that God is at work in every point of space and time.   

In reflecting upon her showings, Julian ultimately rejects the western cosmology that was 
prevalent in her time. She recognizes the “hazelnut” as all that exists, and follows with the 
observation that “I saw God in a point.” The necessary corollary is then that “God does all 
things.” In other words, God is not outside of the cosmos, nor is God bound by space/time, as we 
might assume in practical life. Rather, God is present at every point of space/time, all at once; 
and furthermore, that nothing happens, whether on the smallest or the largest scale, without the 
direct involvement of God. This direct presence on God’s part is through the energies or (to use 
Julian’s word) the “workings” of God’s divine Love. So while God’s essence is invisible and 
unknowable (what theologians call the “apophatic” dimension of God), God’s energies are with 
us at every moment, and all-at-once. Simply put, God has come down to us. This is what Julian 
calls the “homely” aspect of God. 

In Julian’s understanding, moreover, we have to classify God’s influence in the world not in 
terms of causality, but in terms of relationship. God is love, not compulsion or natural law. God 
is not Fate. God’s interactions with us are loving, not causal. The difference is easily understood 
if we think about our own love-relationships: a mother does not “cause” her child but loves the 
child; she does not “cause” her child’s behavior, but seeks to influence it and is related to it 
constantly, even if the child were to reject the mother altogether. 

Julian’s observation immediately does away with Augustine’s quandary about the foreknowledge 
of God vs. divine predestination. We naturally question whether God simply knows our acts 
beforehand or if, on the other hand, God determines our course from the beginning; but it is a 
false question. If God is love, and if God is unbound by space/time, the question of “before” and 
“after” is illusory. In Julian’s vision, then, God sees all things at once and is dynamically 
involved with all things at once. At the same time our free will remains fully intact and 
fundamental for our being; indeed, it could be argued from Julian’s revelations that all things—
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animate and inanimate—have a kind of “free will” and actually continually make choices. 
Hence, as Christ affirmed, the Father could raise up children of Abraham from the stones; and 
mountains and seas declare the glory of God, even without speech.  The same idea, incidentally, 6

is suggested in modern quantum physics, in which it appears that even sub-atomic particles seem 
to have a will of their own. 

I have to pause here to point out that Julian did not put forward a theory like Origen’s. He 
thought that if the divine act of Creation took place outside of time, it must therefore continue to 
happen eternally. Actually the Church teaches that the act of Creation, like the incarnation or the 
crucifixion, took place only once; though it was not in time because it was the source of space/
time. Origen got himself into trouble by trying to make logical sense of what is ultimately above-
logic. On the other hand, Julian would agree that the created universe is being continually 
regenerated by God’s love, until the universe itself is brought to a close.  

It is worth noting that according to the Biblical account, time was originally experienced in 
creation only as cyclical (“evening and morning”) and not as unidirectional. This was true until 
Death came into the world. Adam and Eve did not need watches because there were no 
deadlines. Even this term, “deadline,” reflects the fact that we are aware of time only because of 
the pressure put on us by death. It is something to ponder whenever we become anxious about 
being late. This kind of anxiety did not exist for the first human beings, who were created to 
enjoy the presence of God without-any-time, just as God created the world before-any-time and 
indeed, as Julian says, God loved us from before-any-time. 

Now let us think of the implications of all this with regard to space: Where is God? Julian sees 
that God is in all things, and through all things, and above all things. Where is Paradise? It is in 
the cloven heart of Christ, as Julian entered into it through His pierced side; but it is also in her 
own heart, where she saw an immense and glorious kingdom. Where is Christ? At the right hand 
of the Father, but contained within our own souls. Where are we now? In the presence of God. 
Where is God? Everywhere, including at the bottom of the sea, and in us, and in the Heavens; 
but on the other hand, God is not actually “in” anything, since God contains all things. All this is 
reminiscent of the Orthodox prayer just before the consecration of the elements at the Divine 
Liturgy, when the priest censes around the holy Table and says: “You [Christ] were in the tomb 
bodily, but in Hades with the soul as God, in Paradise with the thief, and seated on the throne 
with the Father and the Holy Spirit; for you could not be contained [i.e., by Death].” 

If so, what do we make of the persistent medieval idea that God is impassible and unmovable? In 
Julian’s view, it is simply not the Christian faith; it is not reality. In the Incarnation, God has 
entered human existence and suffers with us, although it is only God’s eternal Son who became 
incarnate and Who suffered on the cross. This is God’s tears. It is even God’s own “fall,” as 
Julian saw in the parable of the Lord and the Servant, as we will discuss in a moment. But this 

	Psalm 19:26

	7



raises the obvious question why there is sin, if God is Good and God does all things. Does God 
sin?  

Julian asks this question as soon as she realizes that God does all things. The answer she receives 
is that God does not “do” sin, because sin is not a deed at all: “Sin is no-deed.” Here Julian 
echoes the ancient Patristic and Orthodox perspective that evil is non-being (Greek, mē-on, that 
which is not); just as sickness is an absence of health and death is an absence of life. God does 
not create evil, because evil has no real manner of existence. Sin, therefore, is whatever does not 
proceed from faith; it is a non-thing, an unreality, what is unnatural (Julian says, in a play on 
words, it is unkind), just as sickness is the absence of health. This is a theme which is prominent 
in the writings of Dionysios the Areopagite, who says that all things that exist are good insofar as 
they exist at all; and evil is what diminishes existence itself, drawing everything it touches into 
non-being.  

To summarize, for Julian God is dynamically involved with humanity and all creation. God 
creates, God suffers, God dies in the flesh and descends into Death (Hades); God redeems, God 
loves. The classical understanding of divine nature and God’s interaction with the cosmos was 
therefore terribly, and we may say “scientifically,” wrong. God is not impassive; God is not 
distant; God does not leave us to ourselves, God is not Fate. But God is love, becoming one with 
us even as God does not cease being God in the incarnation, death and resurrection. And this is a 
mystery which we cannot understand, although Christians acknowledge it as self-revealed and 
clearly true as we experience it in prayer or, for example, in Julian’s experience of the showings. 
The practical comfort which we can derive from this is that we are wrong to think of God as 
causing suffering, causing evil, determining our lives; for God is love, and love is a mutual 
relationship which does not “cause” but simply “is.”  

It is interesting that this understanding is reflected in the litanies of the Orthodox Divine Liturgy, 
in which the deacon or priest prays that we might be delivered from all “sickness, wrath, danger, 
and necessity.” The word translated here as “necessity” is the Greek anangkēs, which specifically 
refers to the necessity of Fate, or predestination. In classical times, particularly among the Stoics, 
it was thought that the stars or the Fates inescapably predestine our lives. Romans believed that 
even the gods could not escape the destiny set for them by the Fates. Therefore, the Church 
deliberately threw off any idea of predestination or determinism, praying in the Liturgy itself that 
Christ would set us free from any kind of Fate.  Love is free; “for freedom, Christ has set us 7

free”; Christ has set us free in Love, to love and to be loved eternally. 

Part II:  Salvation 

	See 1 Corinthians 4:3, where Paul speaks of mankind as formerly being “slaves to the elemental spirits of the 7

universe.”
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We know in our faith and in our belief through the teaching and the preaching of Holy Church 
that the blissful Trinity made man’s kind to his image and likeness. In the same manner, we know 
that when man fell so deep and so wretchedly by sin, there was no other help to restore man than 
through him that made man. And he that made man for love, by this same love willed to restore 
man to the same bliss, and even more. For right as we were made like to the Trinity in our first 
making, our Maker willed that we should be like to Jesus Christ our Savior, in heaven and 
without end, by virtue of our again-making. Then between these two makings he willed, for love 
and for worship of man, to make himself as like to man in this mortal life—in our foulness and in 
our wretchedness—as a man could be without guilt. (Second Revelation, Ch. 10) 

Then also, when our Lord will, he visiteth us with his special grace, with such contrition and also 
with compassion and true longing to God that we are at once delivered of sins and pain, and 
lifted up to bliss, equal with the saints. By contrition we are made clean, by compassion we are 
made ready, by true longing for God we are made worthy. These are the three means, so I 
understood, whereby all souls come to heaven (that is to say, those that have been sinners) and 
shall be salved. It is by these medicines that every sinful soul must be healed.  (Thirteenth 
Revelation, Ch. 39) 

In the servant is comprehended the second person of the Trinity. And in the servant is 
comprehended Adam: that is to say, every-man. Thus, when I say, “the son”, this meaneth the 
Godhead which is equal to the Father’s; and when I say “the servant”, it meaneth Christ’s 
manhood which is the true Adam. (Fourteenth Revelation, Ch. 51) 

When Adam fell, God’s son fell; because of the true oneing which was made in heaven, God’s 
Son could not be separated from Adam. (By Adam I understand every-man.) Adam fell from life 
to death unto the deeps of this wretched world, and after that into hell. God’s Son fell, with adam, 
into the deeps of the Maiden’s womb, who was the fairest daughter of Adam; and that, for to 
excuse Adam from blame in heaven and earth; and mightily he fetched him out of hell. 
(Fourteenth Revelation, Ch. 51) 

The implications of Julian’s vision of “God in a point” are significant for the history of salvation. 
We may ask, for example: How long after the Fall of Adam, did God provide for the salvation of 
mankind in Jesus Christ? Julian answers, No time; for “when Adam fell, God’s Son fell” into the 
womb of the Mother of God. A different question is, “when will I die?” Julian’s answer is, At the 
same time that Christ died, which is the same time Adam died, although we will have suffered 
death at different times.  Therefore, my Grandmother died at the same time that I will die, 8

although I am still alive. In the traditional triple-immersion baptism of the ancient Church, the 

	Compare I Corinthians 15:22, “For as in Adam all died…” etc.8
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catechumen is seen to die with Christ and is then raised with Christ —although in the context of 9

time, the Resurrection happened two thousand years ago, and the general resurrection has not 
happened yet. This language is not simply metaphorical (it is not as though we died in Christ), 
but quite real from the point of view of Julian’s Christological science. 

This raises the question how Julian understands salvation. Today many Christians likely think of 
“salvation” as meaning “going to heaven after you are dead.” In the Protestant world especially, 
salvation is often explained as a reward for believing the right things. When Evangelicals ask, 
“Brother, are you saved?” (as they do in the American South), the accompanying question is 
often, “Are you sure you are going to heaven?” Hence the joke that the Evangelical churches are 
simply offering “fire insurance,” that is, deliverance from the punishments of Hell. However it 
can be argued that this concept is not supported by the teachings of the Apostles; it is not 
biblical. 

Julian would agree, I think, that salvation for the lover of God certainly implies being delivered 
from the pains of Hell. At the same time, she has a far more cosmic and positive view of 
salvation, which is in fact the perspective we find both in Scripture and in the teachings of the 
ancient Church. Salvation in Scripture and in ancient Christianity means “healing” or 
“wholeness,” or on the other hand deliverance from death. All the biblical words mean this, 
whether in Hebrew (yasha’, save or deliver from harm; rapha, to heal, etc.), Greek (sozo, to save 
or heal), or Latin (salve, to heal).  And this is still the teaching of the Eastern Church today, 10

although it had largely lost this connotation in the West by Julian’s time. 

For Julian, this healing or salvation is our re-creation and perfection into the image and likeness 
of God, sharing the divine glory.  Eastern Church theology refers to this process as theōsis. 11

Orthodox theology did not fall into the juridical models of atonement that dominate western 
Christian theology, and neither does Julian. In other words, salvation is not about an angry Judge 
who will decide (or not) to spare us from punishment. It is something entirely different and far 
more encouraging: It is about God’s love for us as Father, even as Mother. God made us and God 
nourishes us and God will always love us. 

	Cf. Romans 6:3, “…all of us who were baptized into Christ Jesus were baptized into His death?”Of course St. 9

Paul’s purpose is not to analyze the nature of time, but to stress the mystical nature of our relationship to God in 
Christ: namely, that the Christian is in Christ and Christ is in the Christian, and all are together in one Body and all 
are with Christ in God.

	There are of course many other terms which are translated into English as “to save” or “salvation,” but none have 10

to do with obtaining afterlife by believing the right things: Heb kaphar (cover up sin, purify), padah (redeem, 
ransom, set free), palat (deliver), shezab (deliver), ga’al (redeem, set free), tsadaq (make straight or right); Gk 
hilasmos (reconciliation), antilutron (ransom), elevtheroo (deliver or set free), rhuomai (deliver), dikaioo (justify, 
make straight).

	2 Corinthians 3:18, etc.11
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Nor does she separate salvation from sanctification as though they were two separate acts of 
God. For Julian, the unity and interaction of these salvific acts is due to the nature and Being of 
the Holy Trinity: the Father Creates, the Son saves, the Holy Spirit perfects; yet all Three are 
intimately involved in all these actions, and they cannot be separated from one another. The 
process of salvation operates in the life of the Lover of God from day to day, as God draws us 
into divine love, even from the beginning of our lives. 

Not only are we being changed by love, but somewhat remarkably Julian argues that every 
Christian, every lover of God, is a mystic in the truest sense of this word.  For her, atonement (at-
one-ment) means literally being “oned” to God. This divine “oneing” involves God dwelling in 
us (here is a play on words, using the Medieval English woning, which is to dwell or remain, as 
well as the concept of unity); and us dwelling in God. Because we were created for this divine 
indwelling, salvation is therefore a restoration of humanity to its original state, and an even better 
state in which we are transfigured into Christ.  Ultimately, in this noetic state of divine 12

indwelling it becomes impossible to tell exactly where “we” end and where God begins; we are 
filled with God, as Julian describes her own experience. 

Since the work of God is without-time, Julian is able to say that salvation is inherent in the 
original act of creation. It was always God’s plan (or rather, there is no “always” but simply 
“now”) for humanity to share the humanity of Christ. It is not that God became human like us, 
but that our humanity is God’s; it was created for Christ and is fulfilled in Christ. Christ is all, in 
all. Creation is therefore not alien to God; we are not separated from God by the mere fact of our 
creation and earthly existence. Rather, the only way that we can understand human existence and 
purpose is to see ourselves within God. We know ourselves only by knowing God; we know God 
only by knowing ourselves.  

What are the implications of all this for us personally? As we have said, Julian is able to see that 
if we are lovers of God, we were already saved at the time we were conceived, even though our 
salvation is a process of growing into the likeness of Christ. We were saved, we are being saved, 
and we will be saved in the Day of Judgment. All of this is both at-once and also spread out 
through time. At the center of all of this is the Eucharist in the Mass: in this present life, we are 
receiving Christ Himself in the Cup of Salvation, where Christ is giving us of Himself and 
changing us into His likeness from one degree of glory to another. 

Finally, to understand Julian on salvation it is important once again to place at the forefront her 
grasp of the mystery of the Holy Trinity. Julian describes Father, Son and Holy Spirit as inhering 
in one another, always at work together but in different ways. Thus the Father creates, the Son 
creates, the Holy Spirit creates; the Father saves, the Son saves, the Holy Spirit saves, although 
only the Son is incarnate. We ourselves are indwelt by the Father, Who is present in the Son, by 

	On this point Julian exactly replicates the doctrine of salvation as put forward by early Christian writers, notably 12

Irenaeus of Lyon, who calls Christ the “new Adam” and depicts salvation as the restoration of humanity.
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the gift of the Holy Spirit. Each one makes the others manifest although each divine Person is 
distinct and not to be confused with the others.  

This inner relationship of God is known in the East as perichoresis and in the West as 
circumincessio, that is, “running in a circle.” (Latins sometimes spelled this word as 
circuminsessio, that is, remaining in a coherent relationship.) Today we might call it co-inherence 
or interpenetration. This mode of thought is postulated today in particle physics, in the attempt to 
explain how sub-atomic particles like “quarks” can inhere in one another, making them appear as 
a single particle and yet behaving in different ways. 

We may note here also that Julian’s understanding of the Trinity is not Augustinian. Augustine 
sees the Holy Spirit is a sort of love-bond between the Father and the Son, and in that sense 
subordinate to both, perhaps more an energy than a divine Person. For Julian it is quite different. 
The Father is the Source, but all three Persons inhere in one another and take part in all the works 
of God at once. Part of this Trinitarian understanding on Julian’s part is the idea, mentioned 
earlier, that the essence of God cannot be understood, although the energies of God are present to 
us and may be directly experienced. We do not have time to explore this concept here, but let me 
say that it is fundamental to understanding Julian theologically. 

I will take a moment, however, to suggest that Julian sees five dimensions or aspects of divine 
Love, as this supernatural Love appears in our own lives. Each of these dimensions echoes the 
nature of the Holy Trinity, but also the Incarnation itself. They are: 

• Divine indwelling or “Oneing”: the inner relationship of the Persons of the Trinity, such 
that each Person exists only in and with and through the others, which is the very 
definition of Love. This also describes the Incarnation, in which the Son of God indwells 
human nature itself. 

• Outpouring or Homeliness: Each Person of the Trinity deliberately empties Himself into 
the others, in an act of selflessness and humility. This is then echoed in the Incarnation, in 
which the Son of God emptied Himself even to death on the cross (Philippians 2:8). 

• Oneing in Salvation: God has joined our human nature to God’s own divine nature, so 
that they cannot be separated; and this is a permanent relationship, not one that depends 
upon emotion or feelings of “love” but is ontologically real, eternally. It is related to the 
idea of permanence or dwelling in the Scriptures, that is, remaining in place without the 
fear of leaving. 

• Bliss or Joy (ecstasy): The Persons of the Trinity cannot contain divine Love, but are 
constrained by Love to create and enjoy one another. Similarly, the Trinity enjoys 
humankind, and the person who loves God, encounters true bliss or joy in knowing God. 

• Communion: Julian uses many different words for the relationship between lovers of God 
with one another, and with God, which is true communion (Greek, koinōnia, many 
becoming one). We are “even-Christians”; we are one in Christ. We are “oned” to one 
another and we are unified within ourselves: our sensuality and our substance, our 
emotions and our inner being, who we really are in the community of the Church and in 
the love of God. 
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We can say that if all of these dimensions of Love are present, there is true love; and if any are 
missing, love is not genuine or is incomplete. And of course, as all these dimensions of love 
become true for us, we lose fear in our lives, because “Perfect love casts out fear” (1 John 4:18). 
Therefore true love would be one of constant and energetic relationship, of humility and self-
giving, of permanence, of genuine joy or “bliss,” and of deep communion in which two really do 
become one. 

Finally, with this scheme in mind, we can see that for Julian, salvation is a cosmic event. It 
means the healing and completion of all that exists. In this view, deliverance from Death has 
been provided in Christ for all human beings and indeed all creatures, all creation; but not 
everyone or everything partakes in that deliverance. For this reason Julian can say that even the 
Judgment is an act of salvation on God’s part. In Judgment, God will draw all things to Himself. 
It will be the completion, or fulfillment, of everything. Thus we will see for ourselves that the 
Judgment is good, and that all things shall be well. 

Part III: The Apocalypse, Judgment, and the two “Great Deeds” 

There is a deed which the blissful Trinity shall do in the last day (if I see it aright); but what that 
deed shall be, and how it shall be done, is unknown to all creatures which are beneath Christ, 
and shall be so until the time when it shall be done. The goodness and the love of our Lord God 
will us to know that it shall be done…. This is the great deed ordained by our Lord from without-
beginning, treasured and hid in his blessed breast, known only to himself, by which he shall make 
all things well. For just as the blessed Trinity made all things from naught, right so the same 
blessed Trinity shall make all well that is not well. (Eleventh Revelation, Ch. 32) 

God judgeth us upon our kind substance, which is ever kept whole and safe, one in him; and this 
judgment is of his righteousness. Man judgeth us upon our changeable sensuality, which 
seemeth, now one thing, now another, according as it is dominated by the parts, and sheweth 
outwards. Thus this judgment is variable: sometimes it is good and light, sometimes hard and 
heavy…. 
 The first doom, which cometh of God’s righteousness—that is, of his high endless life—is 
that fair sweet doom which was shewn throughout the fair Revelation, in which I saw him assign 
to us no kind of blame… (Fourteenth Revelation, Ch. 45) 

This passing life that we lead here, in our sensuality, is not aware of what our true self is, except 
in faith. (Fourteenth Revelation, Ch. 46) 

And also, in the same shewing where I saw that I should sin, there was I learned to be full of 
dread for unsureness of myself. For I know not how I shall fall; and I know not the measure nor 
the greatness of my sin. For that would I have found out, full of dread; and thereto I had no 
answer. (Sixteenth Revelation, Ch. 79) 
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We have taken time to think about Julian’s view of time, which I will call Divine Synchronicity: 
the principle that while in life we perceive our actions as sequential, from the divine point of 
view all things are done at-once. Not only this, but in our experience the sequence of events—
that is, the passage of time—is irreversible. In Julian’s theology, as biblically, however, it is 
possible for time, or our actions and events, to become somehow reversible. This takes place 
through repentance and the action of remission of sins on the part of God. When we repent, we 
accept the reversal, so to speak, of our negative actions; they are wiped away. And while this is 
true, we nevertheless enter into eternity bearing the “honorable scars” of our sins.  Thus we do 13

not need to feel guilt for things we did wrong in the past, but even though there may be after-
effects of these sins, they have been overcome. Therefore they are, for us, signs of overcoming 
rather than signs of our personal failures. 

Surprisingly, Julian also says in this context that God technically does not forgive: that is, the 
lover of God should understand that God is not wrathful with us in the first place, and therefore 
does not go through the emotion or struggle of forgiving, as we experience it in this life. We can 
all relate to this. If, as a child, we disobey our father, we might experience terror that he will 
harshly punish us or even abandon or disown us; but no loving father would do those things. A 
true father would realise that children behave as children, and require teaching rather than 
wrathful punishment if we want them to behave in better and more healthy ways. 

The fact that we can be forgiven, and in a sense “reverse” things we have done in the past, has 
cosmic implications. We have already said that for Julian, salvation has to be understood as 
God’s involvement with the entire universe, whether we know it or not, as well as our personal 
or individual involvement with God. This history of salvation takes place in all the mysteries 
described by the Church: Creation, Incarnation, the Resurrection, the Ascension, the Judgment. 
All of this, we Christians know only through our experience of the Church. Nevertheless, God’s 
act of salvation is taking place beyond our own experience of it, not only with lovers of God, but 
even with creation itself. God’s redemption is offered to all of humanity, and will even apply to 
the Earth and the cosmos. 

In this sense, we can say that the Incarnation is already at work in Creation: the humanity of 
Christ is the humanity that we ultimately share, not the other way around. We were created to 
look like the Incarnate Son of God, even though at the creation of Adam, the Son of God was not 
yet incarnate. And this union of God-with-us is at work in our own conception and life. This is 
what is meant, then, when Scripture says that we were created in the image and likeness of God 
(Genesis 2). This image and likeness is the flesh of Christ; it is Christ. The Fall into sin is our fall 
away from this image and likeness. Salvation, then, is the restoration of humanity which was 
taking place in the mystery of the Incarnation; Christ is the “new Adam.” When Christ comes 

	In the Eastern Orthodox funeral service, Julian’s language here is exactly duplicated. In a chanted dialogue 13

between Adam (who represents the dead person, and ourselves) and God, the soul speaks of entering into the 
presence of God “though I bear the scars of my sins.”

	14



again in glory, it is not only God Who will be revealed to the whole world, but we ourselves are 
revealed as well for who we really are. 

This last thought introduces our third important point in understanding Julian’s cosmic science: 
that if this is true, salvation is therefore also at work in the Day of Judgement. The Apocalypse or 
Day of Judgment is more than the mere revelation of the true nature of God and the relationship 
of humanity to God at the end of time. It is the appearing of the risen Christ, but it is also the 
final act of our reconciliation to God. Not only is true human nature revealed at the Judgment, 
but it is brought about at the Judgment as well.  

Today, the word “Apocalypse” suggests the stuff of horror movies, the fiery end of the world, 
death, judgment and destruction. But the actual word derives from the Greek word meaning “to 
uncover.” Protestant English Bibles therefore translate the name of the last book of the New 
Testament as “Revelation” (noticing, by the way, that there is not more than one). This book by 
St. John the Evangelist is about the revealing of the Son of Man at the end of time, in which truth 
will be revealed in some final way, and the true nature of our own lives will also be revealed.  

Julian therefore takes some time to argue that the understanding of Doomsday that was popular 
at her time was entirely inadequate. It was not so much that the Church had it wrong, but that we 
do not grasp the real meaning of the mysteries of the Church. Therefore, in the popular mind by 
Julian’s time the Good News of Jesus Christ had been transformed into the frightfully misleading 
idea that God is coming back to bring vengeance and wrath upon the Earth; that not only is there 
wrath in God, but that somehow God’s whole purpose is wrath. Here I cannot help but be 
reminded of the Tibetan and Mongolian Buddhist expectation that all sentient beings will 
ultimately be sent for aeons into the Eighteen Hells, except for a few enlightened monks; or of a 
current form of Islam which can see the nature of God only in terms of wrath and condemnation. 
This is not the Christian faith at all, but it still has currency in our world even among some 
Christian groups, as it did in Julian’s day. 

Here I must take care once more to point out what Julian actually says and what she does not say. 
She says that the Apocalypse is the appearing of the Son of God, who is the Servant, who is the 
new Adam, who constitutes our true Self. She does not say that when Christ appears, everyone 
will be saved. She is speaking to and about only those persons who are lovers of God, those who 
are “in Christ” or, as she says, “the soul that is being saved.” She does not have a vision of the 
damned, even though she asks for one and even though she inquires after the ultimate fate of 
someone she apparently loved. Significantly, she also does not see Purgatory. She is taught by 
Jesus that to look into the fate of those who are not lovers of Christ, would not be helpful for her; 
rather, we are to put our eyes upon Jesus, the risen Lord, and His glory. Trusting in God’s mercy, 
we leave judgement entirely to God. 

There is also another dimension of Julian’s understanding which is important here: namely, the 
difference between focusing on the supposed flames of Hell, as many of her contemporaries did; 
and of seeing the brilliant and life-giving light of God in Christ. Here is a difference in 
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understanding between East and West. Orthodox tradition teaches that the fire of Judgment, 
spoken of in the Book of Revelation as the Lake of Fire, is an uncreated fire. This “fire” is the 
presence and energies of the Holy Spirit. It is not a fire created for the purpose of destruction and 
damnation, as in the western concept. And of course the East does not accept Purgatory. In the 
Eastern view, the process of purgation is something which occurs in this life, not in the afterlife.  

If the Lake of Fire is the enveloping presence of the Holy Spirit, then how is it punitive to some 
and beneficial to others? The Church Fathers say that people experience the presence of God in 
different ways. If we are “lovers of God,” as Julian describes, then we have the Holy Spirit 
already dwelling in us. To be enfolded in Love would therefore be, for such persons, an 
inestimable joy, the experience of Paradise. On the other hand, if we deny Love—if we are 
ourselves caustic, judging, evil, wrathful—then we will experience Divine Love negatively, as 
caustic. If we reject Love altogether, then to be eternally in the absolute presence of Love would 
be Hell; and indeed it is. This is Julian’s vision. 

As mentioned earlier, Julian is able to say that the Judgement of God is an act of Love. It is not 
divine wrath; for indeed, she sees no wrath in God.  God is simply love. But it is love which 14

judges us. If there is no love in us, then absolute Love will become unbearable; it will purge 
everything away that is not-love, and if that is our own core, then we will find ourselves being 
purged away eternally. 

This is why the Day of Doom, or Judgment, is salvific. Julian tells us that we will see this for 
ourselves. When Love returns to the Earth in the form of the risen Christ, all things will be 
revealed in the light of love. We ourselves will find that often, we misjudged when we 
condemned others, for we cannot know all that God knows. We will find that often what we saw 
as “justice” is not really justice at all; and on the other hand, that many will be restored into the 
Bosom of Abraham whom we may have thought were only deserving of punishment. We, 
ourselves, will be received into the presence of the risen Christ without condemnation, even to 
our own surprise; we will see that “All shall be well.” 

Now to the issue of time once more: In Julian’s vision of the Lord and the Servant, she sees 
Adam/Christ raised from the Pit into which he has fallen, that is, into death. This is of course the 
Resurrection; but it is also the Second Coming, the day in which we ourselves are raised up. It is 
our restoration into a new Eden, a new Paradise in which there is true humanity and in which 
love prevails. Hence Adam/Christ is clothed with a garment which is the sky itself, the clothing 
of the cosmos and of eternity. 

	Our English Bibles render two different Greek words as “wrath.” One of them, themia, has to do with righteous 14

indignation, as a parent might have for a misbehaving child. The other is orgê which is uncontrollable rage. Julian is 
saying that the latter does not exist in God. 
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It is interesting that a number of years ago a physicist, who was not a Christian, put forward his 
calculations about the origins of the universe as reflected in mathematics and astrophysics.  His 15

calculations predicted that the beginning of everything (popularly known as the “Big Bang”) and 
the end of everything would ultimately resolve into the same moment of time. Thus in his 
calculations, the Last Day and the First Day would somehow be the same. He called the day of 
origin the “Alpha-point.” Then, after a good deal of time, there will be an end to space/time, 
which he called the “Omega-point.” Astoundingly, he deduced from his calculations that these 
two points would have to be the same time even though beginning and end are not the same. 
Ultimately he viewed this as mathematical proof of immortality, postulating that everything that 
exists will end, but that it will also have an eternal existence. 

The author of this work did not consequently become a Christian, although he opined that when 
Jesus said, “I am the Alpha and the Omega” He was telling the truth at some level that we do not 
fully understand. Whatever we may say about the physics put forward here, we have to see that 
Julian had a similar vision. When she saw “God in a point,” when she saw the “little thing…like 
a hazelnut,” she was seeing that all space and all time itself as a single point. The past is turned 
inside-out; we are ourselves redeemed, our mortal life becomes immortal in the mystery of 
Christ. This is part of what will be revealed at the Last Day. 

Notice here, then, that creation, resurrection, apocalypse are all intimately related and are all part 
of God’s single, creative and re-creative work. It is not that a loving God creates, while a just and 
angry God comes again in judgment. It is not that the cross and resurrection have significance 
only for a few, but rather for the whole cosmos. Thus the blood of Christ dripped down to the 
skull of Adam and cleansed him in Hades. And Julian would be able to see that the soul of 
someone who had died tragically, lying in the mud, could be caught up directly into Heaven. 

There is, finally, Julian’s revelation of the two “Great Deeds.” One of these, she says, has been 
revealed to her throughout the Showings. This is the operation of God’s love in us, from the time 
of our creation. It is, in other words, God’s reconciliation of ourselves to God, and our growth 
into maturity through patient love. This is what requires repentance on our part, and is what the 
Church teaches. But the other Great Deed, which is the second “Dome” or Judgment, is beyond 
the grasp of any human being apart from Christ. This Judgment, at the Apocalypse, is the act of 
God which will make all things well in the end. We cannot actually imagine how this can 
happen. How can righteousness prevail, as though somehow God unfairly reconciles with people 
who do not (in our judgment) deserve it? We don’t know. What we can say fairly is that if God 
can create out of nothing, then God can resolve everything in the right way. That is all. 

Julian is not saying, once again, that every human being will somehow be made righteous. The 
process of becoming righteous is one which takes place through our whole lives, through our 
participation in prayer and in the sacraments. But she is saying that whatever God does at the 
Apocalypse, we will see to be salvific and good. We will see that it is right. We will rejoice in it. 

	Frank J. Tipler, The Physics of Immortality: Modern Cosmology, God, and the Resurrection of the Dead, 1997.15
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Thus the Apocalypse is not a horror-film but our final reconciliation to God, and a coming-into-
our-own, without end. 

How is this important pastorally? I can think of many circumstances in my own work as a pastor 
over the last forty years, in which Julian’s vision has brought comfort to us to those who were 
lovers of God. As I write this, I have just finished speaking with a woman who lost her husband 
several days ago. He had been an Olympic athlete, a decorated soldier, and in perfect health. But 
suddenly he was diagnosed with bladder cancer, and in a short time his body wasted away. She 
was distraught, as any of us would be. As she spoke about her husband’s suffering and 
degeneration, she wondered how this could have happened and how a loving God could permit 
it. This is a question we all ask ourselves when we suffer. 

But then she answered her own question: We cannot know why; we can only know what is 
revealed to us. It was apparent that in her husband’s life, the Olympics were not ultimately 
satisfying to her husband. What was satisfying was his endurance of suffering in illness, which 
drew him closer to God and which caused him to reach out for the sacraments. She could see this 
as a fitting completion of his life, and the goal of our own lives. I spoke to her about Julian’s 
recollection that we would enter into Eternal bliss with “honorable scars,” the result of our 
endurance of suffering in this life; that we will find ourselves resolved into the One who is the 
origin of all things, in an inestimable divine Love; that in the end, “All shall be well, and all shall 
be well, and we will see for ourselves, that all shall be well.” 

But what if our lives are imperfect? What if we think of things we have done, or that were done 
to us, which were too horrible to be forgiven, or which we somehow cannot escape? Julian 
speaks of the “dread” which we ought to keep before us: not a fear of God in the sense of terror, 
which is what was ubiquitous in her time, but an “awesome fear” or reverence in which we 
recognize that we will indeed fall into sin, and we will indeed have to rise again. We were not 
promised a perfect life in this world, and we were not promised a life free of suffering. What we 
were promised, as Julian points out, is that whatever we suffer will finally be to our good; that 
God suffers whatever we suffer; and that in this life, even our sins become the opportunity for 
improvement and godliness. Thus, “sin is behovabil,” as she says in a remarkable passage. How, 
we cannot know. But that it is so, we can believe. 

In closing I am reminded of the words which the Orthodox priest says as he calls the faithful 
forward for Holy Communion. Echoing the words of Christ to Lazarus, calling him out of the 
tomb where he had been dead for four days, the priest intones, “With fear of God, with faith, and 
love, come forth!” These words are to be chanted aloud with a fearsome, and yet somehow 
comforting, voice. As Julian saw, we have been called to draw near to the loving God Who made 
us, Who keeps us, and Who loves us eternally. 
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