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Egeria’s Itinerarium and the Development of Sacred 
Spaces and Edifices in Jerusalem

A!!" M#$"# L##%&*

A Christian pilgrim, Egeria, travelled to Jerusalem and other biblical sites in the 380s 
and wrote detailed notes about the places she visited and about the liturgical life in 
Jerusalem. In this article, I will scrutinize Egeria’s view on the holy edi!ces and sacred 
spaces in Jerusalem, giving special attention to why some places were holy for her; and 
how Christians related to the holy places of “others,” that is, of pagans and Jews. For 
Egeria, several factors together made a space holy and worth visiting: biblical events 
that had occurred there, liturgical celebrations in her own day, and the physical seeing 
of the place as well as meeting of the holy people living at the site. "e new sacred 
topography expressed both continuity and discontinuity with the Old Testament times, 
but the Roman pagan dominance in Jerusalem was moved to the past.

Keywords: Egeria, sacred spaces and edi!ces, pilgrimage, Jerusalem, liturgy

1. Introduction

A Christian pilgrim, Egeria, travelled to Jerusalem and other biblical sites 
in the 380s.1 She wrote detailed notes to “revered sisters” about the places 
she visited and about the liturgical life there.2 Her travel diary, Itinerarium 
Egeriae, shows that by the time of her visit, there were already several church-
es, monasteries, and guesthouses in the Holy Land, as well as a !ourishing 
liturgical life in which pilgrims from all over the world could participate.3 

* Anni Maria Laato, Anni Maria Laato, Adjunct Professor in Dogmatics, Åbo Akademi 
University, Biskopsgatan 16, FI-20500 Åbo, Finland, anni.laato@abo.".
1 Not much is known with certainty about Egeria. She probably belonged to some kind of as-
cetic community, and was wealthy enough to travel. She probably came from Spain, but it is 
not known whether she returned there. For the recent scholarly discussion on these matters, 
see: Anne McGowan and Paul F. Bradshaw, "e Pilgrimage of Egeria. A New Translation of the 
Itinerarium Egeriae with Introduction and Commentary (Collegeville, Minnesota: Liturgical 
Press Academic 2018), 2-27.
2 I have used the Latin edition of Pierre Maraval, Itinerarium Egeriae. Égérie. Journal de voyage, 
SC 296 (Paris: Cerf, 1982, reissued with additions and corrections, 1997, 2002); and quoted 
the English translation of McGowan and Bradshaw, "e Pilgrimage. Paul F. Bradshaw has 
also published a bilingual edition of Egeria’s text: Bradshaw, Egeria: Journey to the Holy Land 
(Turnhout: Brepols 2020). My own Finnish translation and commentary appeared in 2021: 
Anni Maria Laato, Egeria: Matka Pyhälle maalle, Studia Patristica Fennica 12, Latinan kielestä 
suomentanut ja selittänyt Anni Maria Laato (Helsinki: Suomen patristinen seura, 2021).
3 For the liturgy in Jerusalem in the time of Egeria, see: Daniel Galadza, Liturgy and 
Byzantinization in Jerusalem (Oxford: Oxford University Press 2018), esp. 43-46.
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#e Christianisation of Jerusalem had been rapid; earlier, at the beginning of 
the same century, Christians had still been a persecuted minority, assembling 
in private houses and minor edi"ces.4

Not only the physical milieu, but also the attitudes of the Christians 
towards holy places and pilgrimage, changed during the same century.5 #e 
historicity of biblical events, and above all the incarnation, was always at the 
core of the Orthodox faith, but the relationship to the sites of these events 
developed. Before the time of Constantine, Christians had often made a 
sharp distinction between a) pagan views, according to which some places or 
edi"ces were more sacred than others because their deities were more present 
there, b) Jewish views, according to which God is present everywhere but in 
a special way in the Temple of Jerusalem, and c) Christian views, according 
to which God is limitless and can be reached everywhere.6 #is latter em-
phasis had been one of the reasons why pilgrimages to the Holy Land had 
not been common earlier; those Christians who travelled there had done so 
primarily for other reasons.7

#e time of Constantine changed everything: as soon as it became 
possible and safe for Christians to travel to the biblical sites and to the graves 
of the martyrs, they did; in a similar manner they started to build edi"ces for 
Christian worship.8 #e fact that the Christians began to make pilgrimages 
and build edi"ces for worship both in the Holy Land and elsewhere as soon 
as they were able to do so, provoked the theological question concerning the 
motivations for and the meaning of Christian holy spaces and pilgrimage. 
Prompted by existing practices, a theology of holy places and pilgrimage 
began to arise; both intra-Christian factors and the need to di$er from both 
pagan and Jewish views in!uenced its development.9

4 For the Christianisation of Palestine in the fourth century, see: Günter Stemberger, Jews 
and Christians in the Holy Land. Palestine in the Fourth Century (Edinburgh: T&T Clark, 
2000); William Tabbernee, ed., Early Christianity in Contexts. An Exploration across Cultures 
and Continents (Grand Rapids, Michigan: Baker Academic 2014).
5 See: Ann Marie Yasin, Saints and Church Spaces in the Late Antique Mediterranean. 
Architecture, Cult, and Community (Cambridge: Cambridge University Press, 2009).
6 See: Laato, “What Makes the Holy Land Holy? A Debate between Paula, Eustochium, and 
Marcella (Jer. ep. 46),” in Holy Places and Cult, Studies in the Reception History of the Bible 
5, eds. Cornelis de Vos and Erkki Koskenniemi (Winona Lake: Eisenbrauns, 2014), 169-99.
7 Laato, “What makes,” passim.
8 See: Hugo Brandenburg, Ancient Churches of Rome from the Fourth to the Seventh Century 
(Turnhout: Brepols, 2004), 11-15.
9 For Jewish and pagan pilgrimages, see: Jas Elsner and Ian Rutherford, eds., Pilgrimage in 
Greco-Roman and Early Christian Antiquity: Seeing the Gods (Oxford: Oxford University 
Press, 2007); Juliette Day, Raimo Hakola, Maijastina Kahlos and Ulla Tervahauta, eds., 
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Egeria’s text has recently been studied from a number of points of view,10 
but to my knowledge, not much attention has been paid to what her text reveals 
about views on Christian holy edi"ces in relation to the sacred spaces of others, 
that is, pagans and Jews. #erefore, in this article, I will scrutinize Egeria’s view 
on the holy edi"ces and places in Jerusalem, giving special attention to why 
some places were holy for her; and how, at the time of Egeria, Christians related 
to the holy places of others, that is, of pagans and Jews. I have elsewhere written 
about the views of Egeria’s contemporary theologians, Paula of Bethlehem and 
Jerome, and therefore, in this article, I focus solely on Egeria.11

Because of its importance for both Jews and Christians, Jerusalem is 
unique; and what was done there cannot be applied to other cities and areas 
in the Roman Empire.12 Before dealing with Egeria’s texts, I o$er a brief 
overview on how Jerusalem had changed during the "rst centuries AD.

2. Jerusalem Becomes a Christian City

In Egeria’s time, there was not much left of Jerusalem from the time of Jesus. 
#e Romans had destroyed the city twice, "rst in AD 70, and subsequently 
in connection with the Bar Kochba war (132-135). #e emperor Hadrian 
later built the city anew as a Roman city and named it Aelia Capitolina; 
he built pagan temples13 there and had a statue of himself erected on the 
site of the destroyed Temple of Jerusalem.14 #e Jews, including the Jewish 

Spaces in Late Antiquity: Cultural, "eological and Archaeological Perspectives (London-New 
York: Routledge 2016); Jonathan R. Trotter, Pilgrimage to Jerusalem and the Second Temple by 
Diaspora Jews, Supplements to the Journal for the Study of Judaism 192 (Leiden: Brill, 2019).
10 E.g. John Wilkinson, Egeria’s Travels to the Holy Land. Newly translated with supporting doc-
uments and notes, revised edition (Jerusalem: Ariel Publishing House, 1981); Hagith Sivan, 
“Who was Egeria? Piety and Pilgrimage in the Age of Gratian,” Harvard "eological Review 
81, no. 1 (1988): 59-72; E. D. Hunt, “#e Itinerary of Egeria,” Studies in Church History 
36 (2000): 34-54; Hanneke Reuling, “Pious Intrepidness: Egeria and the Ascetic Ideal,” in 
Saints and Role Models in Judaism and Christianity, eds. M. Poorthuis et al. (Leiden: Brill, 
2003), 243-60; Bradshaw and Maxwell E. Johnson, "e Origins of Feasts, Fasts and Seasons in 
Early Christianity (Collegeville, Minnesota: Liturgical Press, 2011). 
11 Laato, “What Makes,” passim.
12 It is worth noticing that in the Galilee, magni"cent new synagogues were still built in 
the 5th Century AD. See: Raimo Hakola, “Galilean Jews and Christians in Context: Spaces 
Shared and Contested in the Eastern Galilee in Late Antiquity,” in Day, Hakola and Terva-
hauta, Spaces in Late Antiquity, 141-65. For the Christianization of the topography of Rome, 
see: John Curran, Pagan City and Christian Capital – Rome in the Fourth Century (Oxford: 
Oxford University Press, 2000), esp. 116-57.
13 When it comes to the sites of the pagan temples, there is very little archaeological evidence, 
and the literary evidence is not entirely reliable. Stemberger, Jews and Christians, 53-55.
14 For the discussion, whether there was a temple for Jupiter on the Temple square or not, 
see: Stemberger, Jews and Christians, 53-55.
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Christians, were expelled from the city; at this time the main church of 
the Jerusalemite Christians met outside the city walls, on Mount Zion. #e 
Christians in Jerusalem gathered in house churches that have left no archae-
ological traces.15

With Constantine, however, a new era began, and Jerusalem began 
to be built up as a distinctively Christian city. #e emperor initiated the 
building of three new great basilicas: the Holy Sepulchre, the Church of the 
Nativity in Bethlehem and Eleona on the Mount of Olives. After his time, 
the building of new churches and monasteries, as well as an infrastructure 
needed by Christian pilgrims, continued, and by the time of Egeria’s visit, 
Jerusalem already had the character of a mainly Christian city. Jerusalem 
had, thus, changed "rst from a Jewish city to a Roman colony, and then to a 
Christian city all in rather a short period of time.

#e main source for events at the time of Constantine is Eusebius 
of Caesarea.16 His exposition of the relation of the Christians towards the 
pagan edi"ces is somewhat ambiguous. On the one hand, he declares that 
pagan edi"ces and statues were demolished and all de"led material was car-
ried away,17 while on the other hand, he states that some building materials, 
such as the columns, were reused in the building of the churches. #e only 
recorded instance that a speci"c pagan temple in Jerusalem was destroyed, 
however, concerns the temple of Aphrodite which was demolished because it 
was built on the site which the local Christians, together with their bishop, 
Makarios (as bishop c. 312-334), understood to be the places of Golgotha 
and the location of the tomb of Christ.18 Stemberger thinks that Eusebius’ 
notes concerning the destruction of all traces of pagan materials should be 
understood symbolically as a sign of Christianity’s victory over pagan cults, 
and not literally.19 In Jerusalem, even if the pagan edi"ces were not reused 
as churches, the attitude towards using their parts as building materials was 
not as strict as Eusebius claims.20 All in all, Eusebius’ text may re!ect his own 
ideas more than those of the emperor. #e overall idea seems to have been 
to emphasise the new beginnings and the consequent disconnection with 
pagan religious edi"ces.

15 Ibidem, 50-51.
16 Eus. Vita Constantini 3.27-32.
17 Ibidem, 3.27.
18 Ibidem, 38.
19 Stemberger, Jews and Christians, 61-63.
20 In the Roman Empire, the attitudes towards reusing pagan edi"ces as churches varied. For 
example in the city of Rome, Pantheon, in the seventh century, was the "rst pagan religious 
building to be transferred into a church. See: Brandenburg, Ancient Churches of Rome, 233.
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#e relationship between the Christian building projects and the 
Jewish Temple is a more complex question.21 #e Christians left the Temple 
area unbuilt, probably for several reasons. Eusebius juxtaposes the Temple 
and the Church of the Holy Sepulchre, and declares that a completely New 
Jerusalem was built to replace the old,22 meaning that the Church of the Holy 
Sepulchre had taken over the role of the centre of holiness. Stemberger sees 
this emphasis against the Temple more as Eusebius’ idea than Constantine’s 
because at this time there were practically no Jews in the city, nor was there 
a Temple, and therefore, for the emperor, argumentation against the Jews 
may seem super!uous.23 Key as arguments for not building anything on the 
Temple Mount were Jesus’ words in Luke 21:6, “As for what you see here, 
the time will come when not one stone will be left on another; every one 
of them will be thrown down,” and the idea that there was no need for a 
Temple in the Christian Jerusalem because Christ himself is the Temple (cf. 
John 2:19-21).24

#e locations of the three Constantinian basilicas, as well as the mi-
nor churches in Jerusalem and its surroundings such as the churches in 
Gethsemane, Bethany, and Sion, were chosen because of their importance 
in the life of Jesus as presented in the New Testament. Even where the new 
churches in Jerusalem and surroundings did not collide with Jewish religious 
edi"ces, their mere existence could have been seen as a problem for the Jews 
because from their point of view Christianity was a form of idol worship.25

So far, we have seen that in Jerusalem, the change of the dominant 
culture and religion was made visible in the topography and the character of 
the city; demolishing religious edi"ces and building new ones carried a mes-
sage. #e changes did not only relate to distinct edi"ces but to the whole to-
pography of the city; both the Romans and the Christians built new streets, 

21 During the reign of emperor Julian (361-363) there was a short break in the Christianisation; 
Julian initiated the rebuilding of the Temple, but the project ended by his death.
22 Eus. Vita Constantini 3.33: “On the very spot which witnessed the Saviour’s su$erings, a 
new Jerusalem was constructed, over against the one so celebrated of old, which, since the 
foul stain of guilt brought on it by the murder of the Lord, had experienced the last extremity 
of desolation, the e$ect of Divine judgment on its impious people. It was opposite this city 
that the emperor now began to rear a monument to the Saviour’s victory over death, with 
rich and lavish magni"cence. And it may be that this was that second and new Jerusalem 
spoken of in the predictions of the prophets, concerning which such abundant testimony is 
given in the divinely inspired records.” English translation by Ernest Cushing Richardson, 
Nicene and Post-Nicene Fathers, Second Series, Vol. 1, edited by Philip Scha$ and Henry 
Wace (Bu$alo, NY: Christian Literature Publishing Co., 1890). 
23 Stemberger, Jews and Christians, 45-47, 63.
24 Ibidem, 201-6.
25 Ibidem, 48.
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courtyards and city walls, and changed the way people understood what was 
at the heart or centre of the city. For the Christians, it was the Church of the 
Holy Sepulchre.

3. Egeria, Scripture, and the Holy Places

Egeria does not directly comment on the past changes in the topography 
of Jerusalem, but rather describes the layout of the city and the churches as 
they were in her time. As a devout pilgrim, she has eyes only for Christian 
sites, not only in Jerusalem, but everywhere; even when visiting cities with 
other important buildings, such as Constantinople, she only mentions the 
Christian edi"ces and monuments. On one occasion she does use the name 
Aelia for Jerusalem (Itinerarium 9.6), but other than that, she does not touch 
on the pagan past of the city. Her relation to the Jews and to the Temple will 
be discussed below.

It is evident that Egeria was extremely keen to pray at authentic Biblical 
places. #roughout her travel diary, she expresses her intention to see and 
visit places mentioned in the Old and the New Testaments. Nonetheless, 
in my view, it would be more precise to say that she was more interested in 
the Biblical texts connected to the speci"c sites and in participating in the 
litur gical life of the local Church there, than precisely locating the events his-
to rically. Wherever she went, she states that they read the appropriate texts 
from the Scriptures, sang hymns and antiphons that suited well to the place, 
and they prayed.

During her time, there already were chapels, churches, monasteries, 
or at least some monks and memorial signs, in most locations. Local people 
could show her where di$erent biblical events had taken place. A few exam-
ples show that she could be aware that the memorial site was uncertain or 
even incorrect and yet still be completely happy with it. During her time, it 
probably was convenient to place memorial sites close to one another, so that 
they could be shown to pilgrims. Egeria’s visit to Mount Sinai o$ers exam-
ples of this. Already in antiquity, as it is even today, there were several ideas 
concerning the location of Mount Sinai.26 At the time of Egeria, there was 
already an established Christian understanding of the location, and a church 
with monks was established there. In the vicinity of the church, Christians 
were shown places where the golden calf had been made, where the burning 
bush had been seen, along with other events told in Exodus; even if the plac-

26 For the discussion among Christians and Jews, see: Allen Kerkeslager, “Jewish Pilgrimage 
and Jewish Identity in Hellenistic and Early Roman Egypt,” in Pilgrimage and Holy Space in 
Late Antique Egypt, ed. David Frankfurter (Leiden: Brill, 1998), esp. 90-225.
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es could not be identi"ed precisely, it was su%cient that the memorials could 
be placed in the correct landscape (It. 3-5).

Egeria repeatedly refers to biblical people, and also many bishops and 
monks or ascetics she meets, as holy (sanctus, sancta). She uses the term 
less often to refer to a place. As already in Exodus, Mount Sinai is holy (It. 
1.1) and so are the places in its vicinity (It. 5.11). For Egeria even some 
church-buildings are holy (It. 23.2). In Jerusalem, she calls only the Cons-
tantinian basilica Martyrium and the Anastasis chapel (It. 48.1) holy. #e 
relic of the cross is constantly called holy (It. 36-37). #is does not mean 
that she would not have regarded other places as holy, but it is worth noting 
that she does not use this word when describing them.

#e churches in Jerusalem which Egeria relates to are the Holy Sepul-
chre, which at her time consisted of two buildings, the Constantinian basili-
ca called Martyrium or the Great Church, and Anastasis, a chapel on the site 
of the tomb of Christ. Between them was Golgotha; at "rst that was under 
the open sky but later was covered with a roof. #ere were courtyards as 
well as a baptistery.27 #e other Constantinian basilica that Egeria tells of is 
Eleona on the Mount of Olives, at the site where the church of Pater Noster 
is located today. Still higher on the same mount was Imbomon, the place 
of Ascension. #e Jerusalemite Christians even assembled in the old church 
on Mount Zion, and, in fact, Egeria mentions two churches there (It. 43.2-
3). Also within walking distance was Lazarium, a church in Bethany, and 
the third Constantinian basilica, the Church of the Nativity in Bethlehem. 
Egeria relates that when building these churches, the emperor Constantine 
decorated these buildings “as far as the resources of his empire extended, 
with gold, mosaic, and precious marble” (It. 25.9).28

Egeria binds all the above-mentioned churches with the events of the 
life of Jesus; she retells what happened there.

3. Liturgical Celebration at the Core of the Understanding of Sacred 
Spaces

We have already seen that holy places and edi"ces were important for Egeria. 
However, at least as important for her as the aforementioned sacred biblical 
sites, was what took place in these places during her own time. #roughout 
her text, but especially in chapters 24-49, Egeria tells of the prayers, litur-
gical services and feast days. Most importantly, she describes in detail the 
so-called stational services, where the Christians assembled, along with their 

27 For Egeria and the Church of Holy Sepulchre, see: Wilkinson, Egeria’s Travels, 243-52. 
28 For the other churches in Jerusalem, see: McGowan and Bradshaw, "e Pilgrimage, 57-68.
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bishop, at holy edi"ces and sites and walked together from place to place.29 
#e Christians in Jerusalem had – and still have – a unique possibility to cel-
ebrate Jesus’ life events at correct sites; the practice of assembling in di$erent 
places and walking together, singing hymns, developed during the fourth 
century.30 #is practice was highly pedagogical and helped participants to 
understand and remember the biblical events. It was also, however, a way to 
perceive the sacred topography and to take control over it. #e Christians 
became visible for others as well as themselves; and moving together in a 
public space, singing hymns, strengthened the idea that Jerusalem was now 
a Christian city.

Egeria repeatedly emphasizes her joy of visiting true biblical sites and 
of participating in services where biblical texts connected to the sites were 
read. She not only describes the practice of the local Christians and pilgrims 
of reading and studying the Scripture, but also recommends it to her ad-
dressees (It. 46.3). Connecting physical places with Scriptural passages is 
thus a characterizing theme for the whole of Egeria’s text.

When visiting the holy places, all senses were important for Egeria; 
she tells about seeing (e.g. It. 16.4), hearing (e.g. It. 46.4), touching (e.g. It. 
37.3) and smelling (e.g. It. 24.10) holy things.31

Egeria’s text gives several examples of the theological idea of the unity 
of the Church that becomes visible in the liturgical life. #e many pilgrims 
coming from many di$erent places – she mentions, for example, monks 
from Mesopotamia and Egypt (It. 49.1) and a deaconess Marthana who lat-
er led a community in Cilicia (It. 23.2) – participate in the liturgical life of 
the local church, led by the bishop of Jerusalem. During major feasts, there 
could even be about "fty visiting bishops and their clergy there (It. 49.2). 
#e pilgrims were able to receive the Eucharist, and even be baptized; in 
the latter case, however, Egeria mentions that if someone was a stranger and 
had no one to recommend him or her, it was not so easy to be enrolled as a 
catechumen (It. 46).

When describing the Sunday services, Egeria comments on the lan-
guages used (It. 47.4): the texts were always read in Greek, but translated 
into Syriac (lectiones etiam, quecumque in ecclesia leguntur, quia necesse est 
grece legi, semper stat, qui siriste interpretatur propter populum, ut semper dis-

29 McGowan and Bradshaw, "e Pilgrimage, 70; Galadza, Liturgy and Byzantinization, 33-
38; 87-88.
30 Galadza, Liturgy and Byzantinization, 34.
31 For senses and sacred spaces, see: Yasin, “Sacred Space and Visual Art,” in "e Oxford 
Handbook of Late Antiquity, Online version (Oxford: Oxford University Press, 2018), esp. 
947-51.
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cant).32 For those who knew only Latin, some bilingual brothers and sis-
ters translated for them “lest they be disheartened” (ne contristentur). Egeria 
came from the West and wrote in Latin, but what she describes is the Eastern 
liturgy. She comments several times to her readers back home on how things 
are done di$erently in Jerusalem, or what kinds of words are used there in-
stead of the wording she was used to (e.g. It. 3.4; 24.1; 30.1).

Despite these di$erences in liturgy and language, it is clear that 
Egeria’s home community, the pilgrims coming to Jerusalem from all over 
the world, and the local Christians, belonged to one and the same church. 
Rather than being a problem, the new practices and words Egeria teaches to 
her addressees, are regarded as interesting and eventually even as inspiration 
for the western readers.33

As seen above, Egeria is generally interested in remembering biblical 
events and praying in authentic places. #ere was one exception, however, 
regarding the only life-event of Jesus’ life mentioned by Egeria that origi-
nally took place at the Temple of Jerusalem, i.e., the presentation of Jesus 
at the Temple and the puri"cation of Mary (Luke 2: 22-40; Lev 12:2-5). In 
Egeria’s time, the joyous feast of Hypapante, where the visit of Mary, Joseph, 
and baby Jesus in the Temple was commemorated, was celebrated in the 
Anastasis (It. 25.8).34 #is choice of place symbolizes that in the minds of 
the Christians, the place of the burial and resurrection of Christ had taken 
the place of the Temple and its o$erings.

Another example of shifting places is the feast of Encaenia. It was orig-
inally celebrated in memory of the dedication of the Temple of Solomon, 
but in Egeria’s times it was celebrated on the day of the dedication of the 
Constantinian basilica, thus emphasizing the continuity and change between 
the Temple and the Church of the Holy Sepulchre (It. 48-49). Physically, the 
Christian sites did not replace the Temple; the Romans had destroyed it and 
the Christians built their churches elsewhere.

32 For the use of Greek and Syriac in Jerusalemite liturgy, see: Galadza, “Feasts of the 
Incarnation in Jerusalem,” in Prayer and Worship in Eastern Christianities, 5th to 11th Cen-
turies, eds. Brouria Bitton-Ashkeloni and Derek Krueger (London-New York: Routledge, 
2017), 181-209, especially 190; 205 n. 53.
33 Galadza, Liturgy and Byzantinization, 2-3 emphasizes that local liturgies in!uenced each 
other; the direction was not only from Jerusalem.
34 For the Hypapante feast, see: Nicholas Denysenko, “#e Hypapante Feast in Fourth to 
Eighth Century Jerusalem”, in Studia Liturgica 37 (2007): 73-97; Heinzgerd Brakmann, 
“' ()*)*+,- ,./ 0123.1. Christi Lichtmess im frühchristlichen Jerusalem,” in Crossroad 
of Cultures. Studies in Liturgy and Patristics in Honor of Gabriele Winkler, Orientalia Chris-
tiana Analecta 260, eds. Hans-Jürgen Feulner et al., (Roma: Ponti"cio Istituto Orientale, 
2000), 151-72.
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4. Conclusions

In Egeria’s time, Jerusalem had already been a distinctively Christian city 
for some time, and churches and monasteries, as well as local Christians 
together with a growing numbers of pilgrims, gave it their imprint. Not only 
did the new edi"ces and the changed layout of the city have this e$ect, but 
also the way the Christians took control of the public space with their pro-
cessions and liturgical celebrations. It was a city for all Christians; pilgrims 
coming from all over participated in the liturgical life of the local church, 
led by the bishop of Jerusalem. Egeria witnesses the use of several languages, 
and she herself was part of the process of spreading liturgical practices from 
Jerusalem to other parts of the empire. #e theological idea of the unity of 
the Church became visible through these practices.

#e rather short period of Roman pagan dominance in Jerusalem was 
e$ectively moved to the past. #e temples and statues were demolished. #e 
Jewish presence in the Holy Land and Jerusalem was another matter entirely, 
however, because of the common Scriptures, their shared past, as well as the 
existence of Jewish Christian believers. #e new sacred topography expressed 
both continuity and discontinuity with the Old Testament times. Outside 
Jerusalem, the Christians continued visiting Old Testament sites along with 
their new sacred places, but in Jerusalem, the Church of the Holy Sepulchre 
took the place of the Temple as the centre of Jerusalem.

For Egeria, several factors together made a space holy and worth visit-
ing: biblical events that had occurred there, liturgical celebrations in her own 
day, and the physical seeing and sensing of the place as well as meeting the 
holy people living at the site made this practice important.


