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Chapter 4

PILGRIMAGE AND THE LITURGY

M. CECILIA GAPOSCHKIN

By the close of the Middle Ages, almost any missal or pontifical was 
likely to include liturgical services and prayers for Christians setting out on 
pilgrimage to Jerusalem, to Rome, to Santiago, or to any other holy place. 
Missals were the work-a-day books of the parish priest, containing the canon 
of the mass, daily prayers, and prayers of occasional use. Pontificals were 
the books containing the liturgical prayers that would be used by bishops. 
Usually found near the back of these volumes would be a series of votive 
prayers, masses, and blessings for a whole variety of worldly needs and con-
cerns. The liturgy, for instance, used in England—called the Sarum rite—
included prayers for pregnant women, for people held in prison, for rain or 
for good weather, in times of war, for sick people, for people close to death, 
and for help with animal plagues.1 It also included an ordo ad servitium pere
grinorum, which might be translated as the “procedure for the liturgy for 
travellers” or the “procedure for the liturgy of pilgrims.” 

These services grew out of the liturgical blessings and votive masses for 
travellers that can be found in the earliest sacramentaries in the West, which 
took shape in the eleventh century alongside the rise in the practice of pil-
grimage in the geographical area coinciding with the Latin Church. Some-
time in the eleventh century, a practice developed wherein pilgrims, as they 
were setting out on their sacred journey, would receive special blessings of 
the “scrip” (in Latin, pera, sometimes spera) and walking stick or staff (bacu-
lus or fustum) that were the traditional insignia of the pilgrim. A contempo-

1  Dickinson, Missale, 780*–862*. The liturgy for pilgrims is found at 850*–859*.

M. Cecilia Gaposchkin is the Charles A. and Elfriede A. Collis Professor in History 
at Dartmouth College (Hanover, New Hampshire, USA). She writes on the Capetian 
kings, pilgrimage and the crusades, relics and liturgy, and other aspects of medi
eval religion and culture. Her contribution to this volume is rooted in expertise she 
acquired from writing Invisible Weapons: Liturgy and the Making of Crusade Ideology 
(2017).
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rary referred to them as the solaces and symbols of a journey.2 In addition 
to the appearance of rites for the scrip and staff, ample narrative evidence 
attests to the practice over time. In 1094, for instance, as he left for Rome, 
St. Anselm (†1109) went into his beloved church in Canterbury “and in the 
presence of the monks, clerks and a large concourse of people, he took the 
scrip (peram) and staff (baculum) of the pilgrim before the altar; then he 
commended them all to Christ and setting forth with weeping and lamenta-
tion, he left.”3 A few years later, Gilbert of Limerick (†1145) said that, in the 
absence of a bishop, the blessing of the pilgrim could be done by a simple 
priest.4 A half century later a local French nobleman named Sabran Chabot, 
“desiring to go to Jerusalem, before God and the holy relics, took up the staff 
and script in the church of blessed Nicholas.”5 Around that same time, Hono-
rius Augustodunensis (†1151) wrote that it was one of the basic duties of 
the parish priest to perform the rite for blessing the scrip and staff.6 This 
practice is attested throughout the high and later Middle Ages. At the end of 
the fifteenth century, Felix Fabri—a Dominican priest and inveterate pilgrim 
who travelled to Jerusalem twice in the 1480s—spoke too of receiving the 
pilgrim’s blessing before setting out on his pilgrimages.7

To understand the liturgy of pilgrimage, we must first say something 
about the idea of the liturgy itself.8 Strictly defined, the liturgy was the 
series of eucharistic and non-eucharistic prayers performed by monks and 
clergy in thanksgiving and requesting forgiveness. A strict definition of lit-
urgy would be confined to the mass and the office said formally in churches 
throughout Christendom. A broader definition would include a whole range 
of other ritual practices of prayer performed by churchmen—such as pro-
cessions, benedictions, and prayers—and including those performed by 
women or others not formally ratified in the church hierarchy. The central 

2  William of Malmesbury, Gesta pontificum Anglorum, 1:146–47.
3  Eadmer, The Life of St. Anselm, 97.
4  Gilbertus Lunicensis, De Statu ecclesie, Patrologia latina 159, col. 1000.
5  DuCange, Dissertation, 289–90. Sabran was probably departing as a crusader and 
thus participating in a form of armed pilgrimage, discussed further below.
6  Franz, Die kirchlichen Benediktionen, 2:272–4.
7  Fabri, Evagatorium, 1:29, 1:67. English translation available in Fabri, The Book of 
the Wanderings, 1:8, 1:57.
8  Good general introductions to historical interpretations on the liturgy can be found 
in: Martimort et al., The Church at Prayer; Harper, The Forms and Orders; Chupungco, 
Handbook for Liturgical Studies. For the various types of sources involved, see: Vogel, 
Medieval liturgy; Dyer, Levy, and Conomos, “Liturgy and Liturgical Books.”
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element, though, was that the liturgy was ritualized communication and 
communion with God. The liturgy was, by its very nature, devotional and 
sacral, and it also had the capacity, precisely because of its ritual and sacral 
nature, to make sacral profane things or people with which it came into con-
tact9—including, for instance, pilgrims.

Pilgrims were both laymen and clerics, both men and women, both monks 
and merchants—they could, in other words, fall anywhere on the spectrum 
from lay or religious. However, the practice of engaging the liturgy was one of 
the ways in which pilgrims became, qua pilgrims, temporary religious, and, 
thus, sacral in nature. This, in turn, had the effect of sacralizing the journey 
itself and giving religious meaning not only to the destination, but to the fact 
of the travel itself. In 1973, Victor and Edith Turner used the idea of medi­
eval pilgrimage to model the sociological ideas of liminality (from the Latin 
limen, threshold) and communitas.10 The liturgy of departure—in which the 
priest or bishop blessed and handed over the scrip and staff (and which will 
be discussed in greater detail below)—was the officially sanctioned and reli-
giously sanctifying ritual that marked the beginning of the pilgrim’s journey 
and, thus, his or her special status as a temporary religious. That status also 
afforded the pilgrim certain legal protections during his or her time away.11 
Liturgical volumes might also include special “liturgies of return,”12 marking 
the end of the Turnerian liminality, the cessation of that special status (and 
the putting away of normal duties), the reintegration into previous life, and 
the resumption of one’s regular role and status—although that status now 
might be enhanced by the fact of having completed the pilgrimage. 

These two rites—the liturgy of departure and the liturgy of return—
constitute the principal formal categories found in the liturgical books of the 
high and later Middle Ages relating to the practice of pilgrimage. However, 
the experience of pilgrimage would have been peppered with liturgical expe-
riences throughout the journey, from an ongoing desire to attend or perform 
the mass to special services for setting out to or travelling by sea. There is 
evidence of this heightened attention to liturgical observance throughout 
the narrative sources, particularly in the later period, when these in general 

9  This is a central theme in: Rivard, Blessing the World.
10  Turner, The Ritual Process; Turner and Edith, Image and Pilgrimage, 249–51.
11  On which see Garrisson, “A propos des pèlerins,” 2:1165–89, particularly at 
1178–89.
12  Vogel and Elze, Le pontifical romano-germanique, 2:229. See also Deshusses, Le 
sacramentaire Grégorien, 437, LXXVII.
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become so much more abundant.13 Naturally, pilgrims also wished to par-
ticipate in liturgical services at their destination church or shrine of choice 
once they had arrived.14 

The services involving pilgrimage can and should be interpreted on sev-
eral different levels. The first is their ritual aspect in structuring the mean-
ing and experience of pilgrimage. This was what Victor and Edith Turner 
were most concerned to subject to analysis as a social phenomenon that 
explained the ritual process of premodern religious experience. Another 
important aspect was the intended function of the ritual, which was religious 
in nature and which explicitly sought to engage God in an individual human 
endeavour of sacred travel and, thus, endowed that travel with the aura of 
sacred purpose and placed it within a special category of human activity.15 
This analytical approach hews most closely with medieval intentions them-
selves. The third level bears upon the language of the prayers, as enuncia-
tions of communication with God, which mirrors the desires, concerns, and 
aspirations of the medieval pilgrim. This allows us to trace—by listening to 
their language—the evolving priorities and intentions, broadly speaking, of 
the pilgrims themselves and the society that fostered their pilgrimages.

What follows in this essay is an attempt to describe, in broad terms and 
with recourse to specific examples, the services and their development in 
the Christian West from, roughly, the eleventh century (when pilgrimage 
liturgies per se first emerge) to the end of the fifteenth century, with an 
eye to each of these three aspects of their meaning. The discussion neces-
sarily begins in the eleventh century because that is when these liturgies 
first appear in the manuscript record. The fifteenth century is a somewhat 
arbitrary endpoint, dictated by a general consensus that this date some-
how marks the Middle Ages coming to an end. Still, it should be noted that 
these services continued mutatis mutandis far beyond 1500, and the modern 
Roman missal continues to include a service “for pilgrims, those going on a 
trip, and those fleeing,” which includes prayers recited in the Middle Ages.16 

13  For the abundance of literature in the later Middle Ages, see: Howard, Writers 
and pilgrims, 11–52, especially at 29ff.
14  On shrines, see Vauchez, Sanctuaires chrétiens.
15  Gaposchkin, “Sacralizing the Journey.”
16  Missale Romanum, 99–101: “pro peregrinantibus, iter agentibus, et profugis.” See 
also the service for the Itinerarium in the Breviarium Romanum, 226–27; and the 
“Benedictio peregrinorum” in Rituale Romanum, 193–96.
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The Liturgy of Departure 

In 1094, Anselm of Canterbury was sent into exile to Rome. He turned this 
exile into a pilgrimage, and, thus, participated in a liturgical rite in which the 
emblems of pilgrimage—the scrip (wallet, or satchel) and staff or walking 
stick—were ceremonially blessed as he undertook the journey. Eadmar’s 
description of Anselm’s departure, evoked above, can be correlated in gen-
eral terms with rites for blessing the scrip and staff that had appeared over 
the course of the eleventh century. The rite Anselm participated in probably 
resembled the one surviving in the so-called Samson Pontifical (and English 
pontifical, probably made in Winchester, dated to 1096–1112),17 which con-
sisted of three prayers, one of which asked God to sanctify “this scrip and 
this staff, that whoever desires to fasten it to their side in love of Your name 
after the fashion of lowly armor, and to hang it from their neck or carry it in 
their hands, and in this manner is eager to seek, together with humble devo-
tion, intercessions by pilgrimage, may deserve to arrive, protected by the 
defense of Your right hand, at the joys of an eternal resting place.”18 The scrip 
and staff—the insignia of the pilgrim—designated the pilgrims’ particular 
status within the communities through which they travelled.19 That status 
brought with it ecclesiastical privileges, including a protection of property 
and other legal and financial benefits that accrued to the pilgrim. The litur-
gical ritual was, therefore, one of the mechanisms of regulating that status 
and those privileges. It also, we have said, designated the pilgrim as a kind of 
quasi-religious for the time of his or her travel.

The rite for blessing scrip and staff grew out of a deeper tradition of ser-
vices for departing travellers, evidence for which can be found in the earliest 
liturgical manuscripts for the Latin liturgy.20 They are found across the evi-
dence, from Gregorian and Gallican to Mozarabic and Insular traditions, and 

17  Cambridge, Corpus Christi College (CCC) MS 146, p. 3.
18  Cambridge, CCC MS 146, p. 3: “te humiliter imploramus, quatinus sanctificando 
bene[+]dicere digneris hanc peram et hunc baculum, ut quicunque eam in tui 
nominis amore ad instar humilis armaturae lateri suo applicare atque collo suo 
suspendere sive in manibus suis gestare cupierint sicque peregrinando suffragia 
humili comitante devotione studuerint quaerere, dexterae tuae protecti munimine 
pervenire mereantur ad gaudia mansionis aeternae.”
19  On the obscured origins of these two symbols as the defining insignia of 
pilgrimage, see Garrisson, “A propos des pèlerins,” 1165–89, especially at 69–70; 
Plötz, “Benedictio perarum,” 339–76; Bärsch, “‘Accipe et hunc baculum itineris,’” 
76–99.
20  Gaposchkin, “Sacralizing the Journey,” 205–16.
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are often interrelated. These travel rites—sometimes blessings, sometimes 
votive masses—were not interested in the sacred destination or the quasi-
sacred nature of the travel, but were instead mostly concerned to beseech 
God for the physical safety of the traveller. One of the earliest asked that 
God protect the traveller so that “no terror threaten him, no anxiety about 
adversity overwhelm him; [and] the pressure of no enemy attacks threaten 
him.”21 Another prayer which would make its way into both the Gallican tra-
dition and the collection of rites that have been come to be known as the 
Roman Germanic Pontifical (RGP) asked God to guide travellers through 
“the heights of mountains, the slopes of valley, the flats of field, the fords of 
rivers, and the hidden places of the forests.”22 The ritual would have been 
appropriate for a pilgrim, certainly, but also for a merchant, a sailor, or any 
kind of traveller at all. Although the emphasis was on physical safety in a 
dangerous world, the rites sometimes contained a moral, Augustinian, hue, 
equating in some sense an actual journey with a moral or spiritual one. One 
prayer enjoined “May the envy of the devil stand apart from you, the cause of 
loss, the catastrophe of sin, the fall of defeat,” and asked God, with his solace 
and protection, “to guide [the pilgrim] with care and to bring [him] back.”23 

The blessings for scrip and staff that appear in the manuscript record 
in the eleventh century were often grouped with these travel rites in manu
scripts, suggesting they could be performed together and, if and when 
paired with a votive mass, turned (for instance) a votive mass for travellers 
into an explicit eucharistic rite for pilgrims.24 The emergence of the pilgrim-
age-specific elements correlates with the rise of penitential pilgrimage—a 

21  Mohlberg, ed., Liber sacramentorum, 192: “…nulla mali concuciatur formidine, 
nullo conpraematur adversistatis angore, nullus inruentis inimici molestetur 
insidiis….”
22  Dumas, ed., Liber sacramentorum Gellonensis, 199: “Prosperum iter faciet 
uobis deus salutarium nostrorum pateant que in vias directas arduam montium, 
convexa valeum, plena camporum, unda flumina, secreta siluarum… vos salutaris 
domini umbra circumtegat… deducat uos mirabiliter dextera dei.” Dumas, Liber 
sacramentorum Gellonensis, 199; Vogel and Elze, Le pontifical romano-germanique, 
2:228. The designation of a single Romano Germanic Pontifical has become 
problematic. See Parkes, The Making of Liturgy.
23  Vogel and Elze, eds., Le pontifical romano-germanique, 2:229.
24  See for example: Gaposchkin, “From Pilgrimage to Crusade,” 44–91, see Appen­
dices 2 and 3, 88–91, where the prayers for blessing the script and staff are appended 
to rites “Ad proficiscendum in itinere” and a “Missa pro iter agentibus,” respectively. 
Examples are also common in missals by the thirteenth century. For a later example 
see Dickinson, Missale, 850*–59*, at 56*.
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form of pilgrimage specifically designed to satisfy a clerically-ordered pen-
ance. Unlike the rites for travel, these rites assumed a specific destination, 
the locus sanctus—that is, the sacred city or shrine to which the pilgrim 
was headed. The German version of this rite associated with the Romano-
Germanic Pontifical titled it “Benediction on scrips and staves and upon 
those who are to seek [forgiveness] at the threshold and aid of the holy 
apostles.”25 Initially, and usually, that destination was Rome (the limina apos-
tolorum, or “the threshold of the apostles”), 26 but often admitted the possi-
bility of other destinations. The service was certainly not exclusive to peni-
tential pilgrims and could have been celebrated for any kind of devotional 
pilgrim. But the coincidence between the appearance of these rites and the 
development of penitential pilgrimage as a formal and juridical category 
further explains the impetus to formalize the rites surrounding pilgrimage 
at a time that the clergy were claiming authority over this aspect of devo-
tional (and legal) activity.27 The initial focus on Rome was surely tied to the 
rite’s development in accord with the rise of penitential pilgrimage, since 
Rome was the home of St. Peter—the keeper of the keys and the source for 
binding and loosing.28

A good, early example shows how this rite developed as part of the 
growing regime around liturgical, and ecclesiastically directed, penance.29 
It is found in an early Catalonian Rituale that preserves prayers and rites 
from the Mozarabic liturgy from about the year 1000.30 It is an extremely 
early example, more fulsome than what is generally found elsewhere in the 
West during the eleventh and twelfth centuries, and, thus, unrepresentative. 
However, as an example, it illustrates several themes—penance, participa-
tion, devotion—threaded throughout the history of these rites. The tradition 

25  Vogel and Elze, eds., Le pontifical romano-germanique, 2:362.
26  On this designation, see Birch, Pilgrimage to Rome, 6–7.
27  On penitential pilgrimage, see Vogel, “Le pèlerinage pénitential,” 37–94; Vogel, 
Le pécheur et la pénitence; Webb, Pilgrims and Pilgrimage, 51–63; Meens, Penance in 
Medieval Europe; Hamilton, The Practice of Penance.
28  Birch, Pilgrimage to Rome, 39–40; Ward, Miracles and the Medieval Mind, 119–20.
29  Following the scholastics, and elucidated by the great scholar of penance Cyrille 
Vogel, penitential pilgrimage used to be categorized as “non-solemn public penance” 
in contrast to private penance and solemn public penance. Vogel, “Le pèlerinage 
pénitential,” 37–94. More recent scholars have suggested such a great deal of overlap 
between these three categories as to undermine the typology. See Mansfield, The 
Humiliation of Sinners; Hamilton, The Practice of Penance; Meens, Penance in Medi
eval Europe, 600–1200.
30  Planas, El sacramentari, 537–52, ordo nos. 67–68.
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was related to continental practices, sharing prayers with, for instance, the 
Gregorian and Gallican traditions.31 The Ordo was rubricated (that is, enti-
tled), “The ordo for those who are departing to the threshold of the apostles 
or to another region desiring to entreat the aid of the apostles or of other 
saints for the love of God” (“Ordo de his qui peregre proficisuntur ad limina 
apostolorum vel in aliqua regione sufragia apostolorum vel aliorum sanc-
torum pro dei amore apetere cupiunt”). It is followed immediately by the 
mass for travellers, the Missa pro iter agentibus, and probably accompanied 
it. The rite preceding the mass that was associated with pilgrimage com-
prised the seven penitential psalms, a litany (which requested the interces-
sion of the saints), a series of prayers, and the blessing and handing over 
of the scrip and staff to the pilgrims. The first series of prayers (nos. 1–12) 
were taken directly from the Ordo for Ash Wednesday and the Ordo for giv-
ing of penance (ad penitentiam dandam)—that is, the two penitential rites 
par excellence.32 Seen from this angle, the pilgrimage rite was simply another 
penitential liturgy which endowed the departing pilgrim with the particu-
lar quasi-religious status upon which heightened standards of conduct was 
encumbant. The second set of prayers was entitled “for travellers” (pro iter 
agentibus) and had counterparts beyond the Pyrenees (nos. 13–17), and 
the third added the three blessings specifically for the scrip and staff (nos. 
18–20). By the end of the Middle Ages, the last three were among the most 
common prayers for blessing the pilgrimage insignia, having spread far into 
the continent (although they were not necessarily transmitted together). 
They read:

In the name of our Lord Jesus Christ, accept this scrip, the habit of your 
pilgrimage, so that, well cleansed and well saved and improved you might 
merit to arrive at the threshold of the blessed apostles Peter and Paul, or to 
that of other saints which you might wish to attain, and, the journey having 
been accomplished, you might merit to return to us unharmed.33

Take up this staff, the sustenance of your journey and labour, the road of 
your pilgrimage [or wanderings], so that you shall be able to conquer all the 

31  Planas, El sacramentari, 542–4, nos. 15–16, 18–20, 45, nos. 2, 9, 14.
32  Planas, El sacramentari, 540–41, nos. 67:5–12. On Ash Wednesday and 
reconciliation liturgies, see Mansfield, The Humiliation of Sinners.
33  Planas, El sacramentari, 543, no. 18: “In nomine domini nostri ihesu christi accipe 
hanc sportam, habitum peregrinacionis tue, ut bene castigatus et bene salvus atque 
emendatus peruenire merearis ad limina apostolorum petri et pauli uel ad aliorum 
sanctorum quo pergere cupis et, peracto itinere tuo, ad nos incolomis reuertere 
merearis.”
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troops of the enemy and arrive safely at the threshold of the apostles Peter 
and Paul, or of other saints to whom you desire to go to, and, the course of 
obedience having been completed, may you return to us in joy.34

May the Lord direct your journey in His grace, and may He cleave to you 
inseparably as a most beneficent guardian. May He summon the Archangel 
Raphael, a guide for you, and propitiously remove all misfortune and oppo-
sition from you. Amen. May He clemently fulfill the pious wishes of your 
desires, so that in this place you might obtain good things and arrive happily 
at the blessed eternity. Amen.35

The central themes of the blessings are the arduous work of the journey, the 
spiritual merit of the pilgrim, the need for protection against physical and 
spiritual dangers, the intercession of SS. Peter and Paul (or other saints), 
and the protection and guidance of God (or his angel, Raphael). The image of 
the guidance of the Archangel Raphael—who in the Book of Tobit (chapter 
5) had guided Tobias to Media and back—was drawn from the earlier travel 
prayers and was incorporated in a number of different pilgrimage rites.36 
The whole was predicated on the pilgrim’s spiritual health (ut bene castiga-
tus et bene salvus atque emendatus) such that he or she might obtain future 
salvation.

There existed a range of texts throughout the Latin world, all of which 
focused on the blessing of the scrip and staff and all roughly expressing the 
same basic themes as found in the evidence from Roda.37 Although they 
took many forms, and the texts themselves varied from place to place, the 
basic structure of the pilgrimage liturgies (with the exception of the addi-
tion of the cross, discussed below) were generally well established by the 
mid thirteenth century. Evidence after this point accumulates rapidly, along 
with liturgical evidence in general. Also, in step with the overall production 

34  Planas, El sacramentari, 544, no. 19; “Accipe et hunc bacculum sustentacionem 
itineris ac laboris in via peregrinacionis tue, ut deuincere ualeas omnes cateruas 
inimici et peruenire securus ad limina beatorum apostolorum petri et pauli et 
aliorum sanctorum quo pergere cupis et, peracto obediencie cursu, ad nos reuertaris 
in gaudio.”
35  Planas, El sacramentari, 544, no. 20: “Dirigat iter uestrum dominus in beneplacito 
suo, uobisque inseparabiliter benignissimus custus inhereat. Amen. Ducem uobis 
archangelum rafaelem adibeat et omnem a uobis incommoditatem et contrarietatem 
propiciatus auertat. Amen. Desideriorum uestrorum pia uota benignus adimpleat, ut 
et hic bona consequi et ad eternam beatitudinem peruenire mereamini. Amen.”
36  Mohlberg, Liber sacramentorum, 192, no. 1317.
37  Franz, Die kirchlichen Benediktionen, 2:271–89; Gaposchkin, Invisible Weapons, 
35–41; Rivard, Blessing the World, 134–55.
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of the liturgy, these rites often became more and more elaborate, with the 
addition of extra versicles (short prayers) or new prayer formulas, but the 
basic structures of the pilgrimage rites continued. Unsurprisingly, given the 
rite’s function as a penitential vehicle, the prayers emphasized God’s great 
mercy and the remission of sin. This was echoed in the rites appearing 
throughout Christendom. In southern Italy, a Beneventan blessing “for scrip 
and staff” enjoined travel to Rome—the threshold of the apostles Peter and 
Paul—where, with the help and protection of God, the whole remission of 
crimes (criminibus) and sins (peccatis) might be afforded.38 A liturgy from 
England (perhaps of German origin) from the middle of the eleventh century 
spoke of wishing to obtain, through the intercession of Peter and Paul and 
other apostles, martyrs, confessors and virgins (that is, the various forms of 
saints) prosperity, the remission of sins, and eternal life.39 The pilgrimage 
liturgy in northern France sought from God “indulgence and the remission 
from all of your sins.”40 In Germany, the formulation asked that the pilgrim 
should receive “remission of all sins and, in the future, to arrive in the com-
pany of all the blessed.”41

Crusade as Pilgrimage

After 1095, the year in which Pope Urban II preached the First Crusade, the 
basic contours of the scrip and staff rite were adapted to the development 
of a new form of pilgrimage: the armed pilgrimage. When Pope Urban II 
preached the First Crusade in 1095, he did so as a pilgrimage.42 Throughout 
the history of the medieval crusading movement, crusaders—and, in par-
ticular, crusaders who were bound for the Holy Land—were simply a par-
ticular category of pilgrim. Throughout the sources, crusaders are called 

38  Gyug, “A Pontifical of Benevento,” 402.
39  London, British Library, Cotton MS Vitellius E.XII, fols. 155–56: “prosperitatem 
remissionemque peccatorum ac vitam aeternam.” The rite is partly published in 
Henderson, Manuale et Processionale, 207*–08*. See: Lapidge, “Eadred of York.” The 
same rite can be found in Cambridge, CCC MS 163, p. 288.
40  Reims, Bibliothèque municipale, MS 341, fol. 2r: “Indulgentiam & remissionem 
omnium peccatorum vestrorum [^tuorum] tribuat vobis [^tibi] omniptens dominus.”
41  Vogel and Elze, Le pontifical romano-germanique, 2:362; “mereamini in hoc 
seculo accipere remissionem omnium peccatorum et in futuro consorcium omnium 
beatorum.”
42  Riley-Smith, The First Crusade, 22–24; Purkis, Crusading Spirituality, 30–85; 
Gaposchkin, “From Pilgrimage to Crusade.”
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pilgrims, and the cognate for our modern form of the word, crusader, did not 
even appear until the very end of the twelfth century.43 It was natural, there-
fore, that crusaders, for whom the crusade was an explicitly religious enter-
prise, should participate in the rite that sacralized their journey as pilgrims, 
and, indeed, it appears this was the case from the outset. Two of the early 
chroniclers made passing references to departure which are relevant here. 
Robert of Reims—who may have been present at Urban’s call in November 
1095—reported that, in his speech, Urban had enjoined laymen that they 
ought not depart “without having received the blessing of their priest.”44 
More fulsomely, Ekkehard of Aura—a German monk and chronicler who was 
also a participant in the crusade of 1101—spoke of a new rite (novo ritu) 
by which departing crusaders, having sewn the sign of the cross onto their 
clothing, received the priestly blessings of the swords, scrips, and staffs.45 

Ekkehard described an immediate, ad hoc adaptation of the pilgrimage 
rite to the crusading context. This seemed to combine two sets of existing 
blessings—the pilgrimage scrip and staff on the one hand and the sword 
blessing on the other—to accommodate this new beast: the phenomenon of 
armed pilgrimage. Both blessings could be found in liturgical collections in 
Ekkehard’s region by the end of the eleventh century. But in time it was the 
symbol of the cross—the predominant symbol of crusading ideology—that 
was incorporated into what became the rite for crusading pilgrims. Start-
ing at the end of the twelfth century, probably around the time of the Third 
Crusade (1187–1192), we begin finding manuscripts that added a blessing 
of the cross to the existing scrip and staff blessing.46 That is, the preeminent 
insignia of crusading (the cross) was added to the existing insignia—the 
scrip and staff—that had long designated the pilgrim. In the liturgy itself, 
the cross was blessed and then placed on, or attached to, the crusader’s 
clothing.47 The result was to bring ideals of Christo-centrism and Passion 
along with an eschatological frame that inhered to the symbol and the exist-
ing liturgy of the cross to the penitential themes of the pilgrimage rite, refin-
ing the devotional meaning of crusading as a particular form of pilgrimage. 

43  Constable, Crusaders and Crusading, 349–52.
44  Robert of Reims, The Historia Iherosolimitana of Robert the Monk, 7; translation 
at Robert of Reims, Robert the Monk’s History of the First Crusade = Historia Ihero
solimitana, 82.
45  Schmale, Frutolfs und Ekkehards Chroniken, 142.
46  Pick, “Signaculum Caritatis,” 381–416; Gaposchkin, “From Pilgrimage to Crusade.”
47  E.g., Paris, Bibliothèque de l’Arsenal, MS 135, fol. 225, where the rubric reads: 
“dabit ei vestem cruce signatam dicens.”
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One formulary (probably from Norman Sicily) that appeared in the last 
decades of the twelfth century demonstrates clearly the development of the 
rite.48 It, like the Roda rite before it, was built on a mass for those going 
on a journey (the Missa pro iter agentibus), to which was added a series of 
existing blessings for crosses and for scrip and staff, all known from earlier 
traditions. It comprised seven prayers in addition to the mass itself, three 
of which were for the cross and three of which were for the scrip or staff, 
entitled collectively “Blessings for the crosses and scrips of the pilgrims.”49 
They read:

We ask You, O saintly Lord, omnipotent father, eternal God, that You deign to 
bless this wood of the cross so that it might be a remedy to save the human 
race, it might be the solidity of the faith, the accomplishment of good works, 
the redemption of souls, it might be the comfort and protection and guard-
ian against the cruel darts of the enemies.

In the name of our Lord Jesus Christ, take up the sign of the holy cross, 
the singular protection against the attacks of the visible and invisible ene-
mies, so that He who redeems you first through grace, Jesus Christ our Lord, 
might, through this, save you through His mercy.50

The second prayer was to be said as the celebrant placed the emblems on 
the pilgrims’ shoulders, the third immediately after. The cross blessings that 
were adopted for the crusading departure rite had originated as independ-
ent blessings of liturgical crosses needed in church rituals, but were soon 
taken up for this rite, since, along with the scrip and staff, the cross was now 
the standard insignia of the crusader. These texts evoked themes of eschato
logy and eternal battle with the devil and had a deeply militant tone. The 
cross had long been understood as a spiritual defence against the devil, and 

48  Edition is found in Gaposchkin, “From Pilgrimage to Crusade,” 90–91.
49  Gaposchkin, “From Pilgrimage to Crusade,” 91: “Benedictio crucium peregrinorum 
et perarum.”
50  Gaposchkin, “From Pilgrimage to Crusade,” 91: “Rogamus te domine sancte pater 
omnipotens eterne deus, ut digneris benedicere hoc signum crucis ut sit his famulis 
tuis remedium salutare, sit soliditas spei, profectus bonorum operum, redemptio 
animarum, sit solamen et protectio ac tutela contra seva iacula inimicorum. Per. // In 
nomine domini nostri Ihesu Christi accipe signum sancte crucis singulare presidium 
contra insidias visibilium et invisibilium inimicorum, ut qui te hoc prius redemit per 
gratiam rursus per hoc te salvet per veniam Ihesus Christus dominus noster. Qui. 
// Deus qui beate crucis patibulum quod prius erat scelestis ad penam convertisti 
redemptis ad vitam, concede his famulis tuis eius vallari presidio, cuius sunt armati 
vexillo. Per.” Note that the second prayer is taken from Vogel and Elze, eds., Le 
pontifical romano-germanique, 1:157: “Benedictio crucis.”
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a number of prayers spoke of how the cross protected against visible and 
invisible enemies. In this new context, the cross became a defence against 
both spiritual and actual adversaries, effectively sanctifying the pilgrim’s 
role in fighting earthly enemies. The themes were congruent with those 
from the pilgrimage liturgies, which also sought protection and safety.

The Pilgrim’s Involvement in the Liturgy

The sources are not as effusive as we would like about how and where the 
liturgy was performed. The pilgrim would begin by confessing his or her 
sins and receiving penance.51 Blessings themselves need not be performed 
in conjunction with the eucharist (and thus at mass) and could well have 
occurred in any variety of venues. However, when paired with the mass, they 
would usually have occurred at the altar within the church, which is also 
what most of the narrative evidence suggests. In the last quarter of the fif-
teenth century, when Felix Fabri requested the “pilgrim’s blessing” from his 
priest, he recalled that the priest “led me into the choir, whither the whole 
convent accompanied me, and kneeling in the midst of the choir in the pres-
ence of the Holy Sacrament, I received a blessing from the altar.”52 

That said, rubrics provide some information about how the liturgy was 
performed and the extent of a pilgrim’s participation in it. In this case, it 
would seem the liturgy was not merely something that the clergy did for, in 
view of, and on behalf of the laity,53 but was something that the laity was to 
a certain extent involved in themselves. That is, the pilgrim participated in 
the rite, even if primarily as its recipient, and the rite was intended to act 
upon him or her. The Mozarabic rite from the early eleventh century, dis-
cussed above, begins by having the pilgrim confess all his sins to a bishop 
or priest, after which the pilgrims must lay face down on the (presumably 
cold) floor before the altar while the seven penitential psalms and the litany 
are sung over them.54 This could take the better part of a half hour. A series 
of prayers were then recited before they rose from the ground, in order that 

51  Garrisson, “A propos des pèlerins,” 1172. This is lain out clearly in later rubrics. 
See for instance, the first edition of the Rituale Romanum, 155.
52  Fabri, Evagatorium, 1:67; Fabri, The Book of the Wanderings, 1:57.
53  As in the famous formulation of Gregory Dix, speaking about the Eucharistic 
celebration. On the mass, see Dix, The Shape of the Liturgy, 598–600.
54  For what follows, see Planas, El sacramentari, 537–52.



|     M. Cecilia Gaposchkin102

the bishop or priest should place the scrip and staff upon them.55 Upon ris-
ing, the bishop or priest would then offer a blessing of the insignia on the 
altar; he would recite a second prayer while slipping the scrip (imagine a 
shoulder bag or satchel) over the pilgrim’s head; and, finally, he would offer 
a third while handing the staff over to the pilgrim. In a later example, a fur-
ther set of prayers was prescribed for those going on Jerusalem pilgrimage 
(or crusade), in which the bishop or priest would say a third prayer for the 
cross (which, in this version, has already been sewn onto a garment), and 
then another short invocation as he hands it to the pilgrim. The whole was 
then followed by the mass for travellers. Once the mass was over, the priest 
was to say another series of prayers over the pilgrims “who are prostrated 
before the altar, if they are about to head to Jerusalem, or to St. James [San-
tiago de Compostela], or on another pilgrimage.”56

The full prostration before the altar seems to have been fairly standard, 
since evidence from as far away as England and southern Italy also indicate 
the practice, and provides further indication of the extent to which the pil-
grimage liturgy was part of the larger penitential regime of the period.57 A 
somewhat later pilgrimage/crusader rite built upon the mass of the Holy 
Cross (not the mass for travellers, another instance of local variation) indi-
cated that pilgrims should prostrate themselves in the form of a cross, and 
their clothing and the insignia (the cross, scrip, and staff) should be placed 
upon or near the altar while the psalms were sung over them.58 The same 
rite indicates that the insignias should be asperged with holy water before 
being placed upon the pilgrims, who, after the recitation of a certain prayer, 
should then genuflect and, having gotten to their feet, “if it is possible,” par-
ticipate in singing the antiphons.59 Here, the rite is mindful that a great many 
pilgrims would not have had the Latinity required to sing the liturgy, but 
the ideal is that they should if they could. In so doing, pilgrims—even lay 
pilgrims—approached the status of religious.

55  Planas, El sacramentari, 543. Rubric compares with Olivar, ed., El sacramentario 
de Vich, 216. For a clear set of “stage direction” rubrics, see Barnes, ed., Liber 
pontificalis, 242–46.
56  Barnes, ed., Liber pontificalis, 246.
57  The Lincoln Pontifical, from Cambridge University Library MS 3.21. See 
Brundage, “Cruce Signari,’ 307–8. Barnes, Liber pontificalis, 224. Pennington, “The 
Rite for Taking the Cross,” 433–34. Paris, Arsenal 135, fol. 225.
58  Pennington, “The Rite for Taking the Cross,” 433.
59  Pennington, “The Rite for Taking the Cross,” 434: “Postea ipsi, si fieri potest, 
cantent hanc antiphonam.”
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The fact that pilgrims would prostrate themselves before the altar 
underscored that, as pilgrims, they were, above all, penitents. Full pros-
tration was a liturgical act of the utmost solemnity, often associated with 
public penitential rites.60 In this case, the gesture was taken from the ritual 
performances in the Lenten rite, which might include a rite performed on 
Ash Wednesday for the reconciliation of a penitent with the church.61 The 
phenomenology of prostration itself must also have advanced the individ-
ual’s devotional experience and, thus, the meaning of rite. This feature of 
the ritual is important, especially if we consider the proportion of pilgrims 
who would not have known or understood the Latin of the liturgy. Presum-
ably, it was the gestural submission to ecclesiastical authority and the actual 
bodily submission before the altar that conveyed the meaning of humbling 
and penitence before God that the prayers elsewhere evoked.

Liturgy at Other Times during Pilgrimage

Given its devotional nature, even if pilgrimage might engage many non-
devotional elements typical of other travel or sight-seeing, pilgrimage natu-
rally involved continual participation in the liturgy during the journey and 
“on site.”62 Early epigraphic evidence from Europe shows pilgrims’ engage-
ment with the liturgy performed at the shrines they visited.63 The remaking 
of late Romanesque and Gothic architecture after the millennium was fuelled 
precisely by the need to accommodate increasing numbers of pilgrims who 
wanted access to the saints and the altar. Suger, the abbot of Saint-Denis and 
the so-called father of Gothic architecture, ascribed his need to rebuild the 
abbey church because of the rush of pilgrims who sought access to the shrine.64 
It was natural that the pilgrim, having arrived, should wish to participate in the 
liturgy of the church or shrine that he or she had set out to visit. Oftentimes, as 
at Mont-Saint-Michel, this would involve the singing of the simplest and most 
standard antiphons.65 Many pilgrims, ignorant of Latin and the formal liturgy, 

60  Belcher, “Ritual Systems.”
61  Specifically at Roda and more broadly. For Roda, see Planas, El sacramentari, 197, 
364. See also Mansfield, The Humiliation of Sinners.
62  For broad discussions of this theme, see Romano, “Liturgy and Pilgrimage”; 
Cabie, “Liturgie et pèlerinage.”
63  Handley, “Scratching as Devotion.”
64  Panofsky, Abbey Church of St.-Denis, 86–89, 134–45.
65  Gazeau, “Recherche sur la liturgie du pèlerinage.”
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engaged in what Pierre-André Sigal described as an essentially informal set 
of prayers, probably in their vernacular, mimicking the rituals of the canons 
or monks.66 This impulse was manifest at both the smaller, “local” pilgrimage 
sites as well as at the major “international” ones. In fact, for Jerusalem in the 
ill-documented earlier period, the best evidence for the early liturgy of no less 
a shrine than the Holy Sepulchre survives in Egeria’s fourth-century account 
of her experience as a devout pilgrim to Jerusalem.67 The same was certainly 
true at smaller shrines as well. Hagiographical and miraculous texts testify to 
how often pilgrims attended the shrine’s mass.68 At St. Foye of Conques, for 
example—which was a popular local shrine on the route to Compostela—pil-
grims attended the performance of the night office, even if they did not under-
stand the clerics’ singing.69 

The journey of getting to the shrine itself was also punctuated by partic-
ipation in the liturgy. Joinville, who took the scrip and staff of the pilgrim as 
he left for the crusade of 1250, testifies to the almost continual engagement 
with the rhythms and routines of liturgical practice throughout his travels.70 
Margery Kempe’s account of her Jerusalem pilgrimage has her attending 
mass at various churches during her journey.71 Felix Fabri spoke repeatedly 
of attending, and often celebrating, the mass for fellow travellers. Fabri gives 
a precise account of the liturgy aboard a ship of pilgrims who convened daily 
around the ship’s mast for the celebration of a dry mass (missa sicca or arida, 
that is a mass without consecration or communion, often celebrated when 
a full mass was impractical or impossible).72 This, he wrote, “is the order of 
divine service in use at sea; but in addition thereto many prayers are said by 
pilgrims both by day and by night. As soon as they arrive at any port, all run 
to church with the utmost devotion to hear mass.”73 Finally, of course, the 

66  Sigal, “Reliques, pèlerinages et miracles,” 104, 107.
67  Bradshaw, Egeria, Journey.
68  Ward, Miracles and the Medieval Mind; Finucane, Miracles and Pilgrims.
69  Webb, Medieval European Pilgrimage, 156; Sheingorn, The Book of Sainte Foy, 
137, 173. More examples of these sorts of parallel devotions are discussed in Sigal, 
“Reliques, pèlerinages et miracles.”
70  Joinville §122 (for taking of scrip and staff). For examples of continual engage
ment with the liturgy during the journey, see §126–29, 147, 163, 180–81, 277, 300, 
622. The standard edition is Joinville, Vie de Saint Louis.
71  Bale, trans., The Book of Margery Kempe, 46–76.
72  Fabri, Evagatorium, 1:141; Fabri, The Book of the Wanderings, 1:128. On the dry 
mass, see Durandus, Rationale divinorum officiorum, 1:248–49.
73  Fabri, Evagatorium, 1:132; Fabri, The Book of the Wanderings, 1:147.
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travel itself could be sanctified and blessed along the way. A number of rites 
discussed herein were either grouped with, or explicitly included blessings 
for ships.74 These rites echoed the travel rites, asking essentially for security 
and, in the case of a prayer included in a pilgrimage/crusading rite, for the 
guidance of the Archangel Raphael. 

Major shrines, whose economy was fuelled by the pilgrims who came to 
venerate and pray, developed “outward facing” liturgical practices designed 
to give pilgrims access to liturgical devotion. This was probably the case 
at most pilgrimage sites. At Compostela, one of the three “international” 
pilgrimage sites, the cathedral of St. James developed a “welcome” liturgy 
that inverted the traditional departure rites. Included among a passel of 
liturgical materials within the famed Liber sancti Jacobi—the mid-twelfth-
century compilation of texts associated with the cult of and pilgrimage to 
St. James—was a mass which the Liber claims was written by St. James 
himself and was intended to receive pilgrims who had arrived from near 
and far (barbaris et domesticis populis) at Compostela.75 The rite echoes 
traditional themes of the departure ceremonies—granting just desires, 
being reproved and cleansed, and the hope of returning “unharmed” to 
their own land—but is heavily and specifically centred on the basilica and 
altar of St. James and speaks of the “offerings and reconciliations” made 
and the sacraments taken at the “most sacred basilica” itself, hoping that 
“through the perseverance of good works together in stately power” the 
pilgrim might be worthy, with James, of salvation.76 In Islamic-controlled 
Jerusalem, from 1330 onwards, the Franciscans oversaw the Latin rite, 
which included an elaborate series of processionals throughout the sacred 

74  Pennington, “The Rite for Taking the Cross,” 434; Andrieu, Le pontifical de 
Guillaume Durand; Deshusses, Le sacramentaire Grégorien, 1:439, which follows a 
mass for travellers; Andrieu, Le pontifical de Guillaume Durand, 547. On the blessings 
of ships, see Franz, Die kirchlichen Benediktionen, 1:626–30; Rivard, Blessing the 
World, 218–26.
75  For text, Herbers and Noia, Liber sancti Jacobi, 133–34. This is the edition of 
the earliest exemplar of the codex, from the Archivo de la Catedral at Santiago de 
Compostella. The manuscript is dated to mid-century. Specific dates, such as 1138, 
1144, or date ranges, such as 1160–1170, have all been suggested. For a discussion 
of Compostella liturgy in relationship to pilgrims, see: Corrigan, “Music and the 
Pilgrimage.”
76  Herbers and Noia, eds., Liber sancti Jacobi, 134: “per bonorum operum per­
severanciam in politicis [policis] regnis una cum beato Iacobo regnare valeant sine 
fine.”
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city and masses specifically geared toward pilgrims.77 Guides for pilgrims 
included special prayers, antiphons, and responsories to be said and sung 
by them throughout the holy city.78 Felix Fabri—our most effusive witness 
for these practices—explained that the “Father Guardian” (pater Gardia-
nus) instructed pilgrims to the Holy Sepulcher in a series of thirteen rules 
about their participation in liturgical processions, in the celebration of 
Matins, and (for pilgrim priests) in the celebration of the Eucharist.79 For 
instance, the pilgrim “must buy a wax taper, which he must carry lighted in 
the procession” at the Holy Sepulchre. Pilgrims were further instructed on 
how to walk in an orderly way, not pushing or bumping into others, during 
the liturgical processions.80 As a priest, Fabri was allowed to celebrate the 
mass at the Holy Sepulchre itself, despite high demand from clerical pil-
grims.81 Smaller shrines were attentive to pilgrims as well. At Conques, for 
instance, one of the priests “took pains to celebrate mass for the pilgrims, 
so that through his prayers their safe journey would be more assured,” 
indicating almost certainly one of the many votive masses for travellers.82 

Return

The liminality and special status effected by the departure rite was formally 
ended by an equivalent ceremony when the pilgrim returned home. The 
“return” rite presumably also marked the end of the specific protections 
of the pilgrims’ property ensured by the Church while he or she was gone. 
Although not quite as widely adopted as the departure rites, these too seem 
to have developed early on, at the same time as the blessing for scrip and 
staff. The prayers in a mature version of the RGP thank God that the pil-
grim “has returned in safety to his own lands (ad propria), safe in [God’s] 
protection.”83 Versions of the rite appear in the RGP, the Gregorian sacramen-
tary, and, in time, a version was included in William Durandus’ pontifical.84  

77  Covaci, “Praying for the Liberation of the Holy Sepulchre.”
78  Pernoud, Un guide du pèlerin de Terre Sainte au XVe siècle, 41–67.
79  Fabri, Evagatorium, 1:283; Fabri, The Book of the Wanderings, 1:344–45.
80  Fabri, Evagatorium, 1:283–5; Fabri, The Book of the Wanderings, 1:344–45.
81  Fabri, Evagatorium, 1:284, 1:313; Fabri, The Book of the Wanderings, 1:345, and 
see also 84.
82  Sheingorn, The Book of Sainte Foy, 173.
83  Vogel and Elze, Le pontifical romano-germanique, 2:229.
84  Andrieu, Le pontifical de Guillaume Durand, 545–46.
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Durandus’s elegant pontifical is an appropriate place to end this essay. 
Compiled in the last decade of the thirteenth century, the collection of 
texts contained within was widely disseminated throughout Europe, effec-
tively becoming the standard pontifical of the Roman rite.85 Durandus drew 
widely on existing sources, revising, refining, and rewriting these prayers 
to produce a liturgical masterpiece that both captured and preserved the 
enduring themes it inherited while at the same time reflecting the particular 
Christendom of Durandus’s time. In the third of his three volumes, Durandus 
included three interlocking formularies for pilgrimage and crusade: the lit-
urgy “for the benediction and placing of the cross for those leaving in aid 
of the Holy Land” (i.e., on crusade), a liturgy “for the blessing of the staff 
and the scrip or canvas bag (pere seu scarpcelle) of pilgrims,” and “the office 
which is done for those who return from pilgrimage.”86 The final rite, for 
returning pilgrims/crusaders, was the shortest of the three. With this ser-
vice, the Church and the community formally ended the pilgrim’s liminal 
experience, sanctifying in thanksgiving the now completed journey and 
reintegrating the pilgrim into the local community. Together, it encapsulated 
the themes of service, thanksgiving, and mercy. The service read:

1. This is the office done for those who return from pilgrimage. First, is said 
the antiphon: “Do good, o Lord, to those who are good and to the upright of 
heart.” [Psalm 124.4]

Ps : They that trust in the Lord shall be as Mount Zion: he shall not be moved 
for ever that dwelleth in Jerusalem. [Psalm 124.1]

Kyrie eleison, Christe eleison, Kyrie eleison.

Pater noster. Et ne nos.

Versicle. Be with them, O Lord.

Versicle. Show us.

Versicle. Let thy mercy, O Lord, [be upon us], we pray. [Ps. 32.22]

2. Prayer: We ask, Almighty God, that for these servants of Yours, whom You 
have brought back from the saintly journey unharmed, that whatever [sins] 
they may have committed there against Your justice, through the fragility 
of the flesh, through seeing, from unchaste hearing, by idle talk, or by any 
other means, may You, most holy Father, indulge mercy and forgive them, 
and keep them safe from all diabolical attacks and make them always devot-
edly adhere to Your commands.
Resp. Amen.

85  Gy, Guillaume Durand. Laporte, “Quelques particularites du recueil.”
86  Andrieu, Le pontifical de Guillaume Durand, 2:541–46.
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3. We pray. God, who justifies the impious and does not desire the death of 
sinners, we humbly entreat Your Majesty that you kindly protect these Your 
servants, trusting in your mercy, by heavenly help and keep them safe with 
your unremitting protection, that they may serve You continually and that 
no temptation separate them from You. 

4. Lord be with You. We praise the Lord. May the Almighty Lord praise You. 
Father, son, and Holy Spirit.87

The simple service thanks God for returning his servants from the sacred 
journey (itinere sancto) uninjured, or perhaps “alive” (incolmes), and asks 
God to remit their sins, and to continue to protect them unharmed from the 
attacks of the devil, so that they might always remain devoted to God and fol-
low the mandates of Christ the Lord. The use of Psalm 124 at the opening of 
the service, which would have been read in its entirety, is apt, claiming as it 
did that although the pilgrim had returned home from the city of Jerusalem 
(or any other loca sancta, as also accessing the heavenly Jerusalem), they 
shall be forever and always with Christ in the eternal Jerusalem. Now that 
the pilgrim was home from the physical, arduous path, chastened and 
uplifted, the hope was that God would guide him or her to stay on the true 
path—that is, to the essential (not the actual) Jerusalem.

The liturgy was thus an integral part of the pilgrimage experience 
throughout the Middle Ages, especially beginning in the eleventh century 
when pilgrimage became an increasingly important part of penance and 
penitential activity. The liturgy both defined the pilgrim as a pilgrim in the 
moment and, in a broader sense, helped define, regulate, and authenticate 
the social and religious practice of pilgrimage itself. The very fact of bring-
ing pilgrimage into the realm of liturgy, and bringing liturgy into the prac-
tice of pilgrimage, integrated this widespread practice of popular piety into 
the ecclesiastical and, thus, official sphere. On the one hand, it sacralized 
the practice as religious and its participants as participating in a religious 
activity, and it gave shape and meaning to the pilgrim experience. But it also 
regulated it, providing for ecclesiastical and clerical oversight, especially 
in regards to penitential pilgrimage. At the same time, the liturgy itself—
its rituals, its prayers, its articulated aspirations—endowed the practice of 
pilgrimage with the various and many-layered meanings, at the same time 
articulated to the pilgrims themselves, and promised unto God. 

87  Andrieu, Le pontifical de Guillaume Durand, 2:545–46: “De officio quod agitur eis 
qui redeunt de peregrinatione.”
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