Introduction

I frequently find myself on the summit of the mount of Olives, east of the Old City of Jerusalem and modern West Jerusalem. The mountain has been the burial place for Jerusalem's dead for many centuries, and the ancient cemetery provides daily visitors with spectacular views. Spectators peer out over the Kidron Valley towards the site known to the English-speaking world as Temple Mount. But different people have different terms for the things they see.
 Jewish and Christian visitors view the “Temple Mount”, focusing on the Temple that occupied this space until 70 CE. This name ignores or at least verbally suppresses the Early-Islamic structures on the mountain which are prominent  when looking at the mountain from the East. Muslim visitors, including the Arab merchants who ply their goods to the tourists, refer to this space as the “Haram al-Sharif”, The Noble Sanctuary, or “Al Aksa”, meaning The Farthest. Most, if asked, would not recognize the past existence of a Jewish Temple on the Haram.
 This is a prime example
 of how religions and identities organize space. 

In recent years a spatial turn has taken place in various disciplines in the humanities and social sciences, which foregrounds the spacial prism through which history and identity is refracted. This approach provides the framework for the analyses in this book and for my discussion of the meaning of territory for Jewish identity in the ancient world.
 

This book analyzes the role of the territorial component in post-biblical Jewish identity, from the Second Temple through the first centuries of the Common Era. The argument is organized around two axes. The first axis is the influence of the territorial component in Jewish identity throughout this period. The second reciprocal axis is the way in which Jewish identity influenced the concept of territory in Jewish consciousness in its various forms.
Structure of the Book
This book engages the issue of identity and territory from two aspects. First: what is the space that Jews saw as "theirs" in the Second Temple period, and then later in the rabbinic period? The other relates to the character and status of the “map of holy places” both from a rabbinic perspective, and from the perspective of popular or non-rabbinic Jewish culture. Both aspects are compared to pagan and Christian perspectives. Territory and holy places, are central components in the way the Jews apprehended space. Analysis of national territory is tied in a significant fashion and is a central factor in the organizing of a hierarchy of approaches to space, which is a “holy place”. Therefore, the relationship to territory is engaged generally with external borders and the sites of memory interspersed in this space.
Plan of the Book

Historically, Jews – especially in the ancient world – viewed their world through a scriptural lens. The Hebrew bible itself uses territorial boundaries to distinguish between the kingdoms of Israel and Judaea. In Chapter 2 I discuss the territorial component of Israelite versus Judaean identities. The "Judaean" identity which characterized the early Second-Temple period shifted to a "Pan-Israelite" consciousness. I argue that this shift came with the expansion of the Hasmonean kingdom to roughly the borders of historical Israel. This identity, reflected in coinage from later Second-Temple period, was convenient for the rabbis, who were active outside of historical Judaea.
In Chapter 3 I discuss concepts of Jewish ethnic territory in Second-Temple Jewish literature created in Judaea. The plethora of concepts in this literature reflects the multivocality of the Hebrew Scriptures on this subject.

<map>

The different voices in this corpus are not just a result of diverging methods of biblical interpretation. They are also connected to the context of each work, the identity of the author(s), and the tensions between different factors vying for control over the conceptual map of the borders of the Holy Land. In this chapter I discuss connections between authors and ideological movements to the ways in which they represent Jewish territory in their work.

In Chapter 4 I move from territorial Judaean authors to authors and movements which had a weaker concept of territory. This process is coeval with the slow "parting of the ways," between Jews and the nascent Christian communities, and reaches an apex in patristic literature between the 3rd and 5th centuries CE. This was an extensive process which shaped a religious identity that was completely disconnected from territory. In the fourth century, however, the tide shifts: holy places again become central to the Christian community and this dedication continues until an entire map of holy places can be drawn in Byzantine Palestine.

Chapter 5 uses the findings of the previous two chapters to discuss the Rabbinic movement. Rabbis flourished both in Judaea/Palestina and, from the third century CE, in Babylonia as well. Their discussions of territory have mostly been utilized for scholarship on the history of rabbinic law. This corpus is ideologically multivocal, but holds the land and its borders in high regard. The rabbis have several borders for their holy land. The smallest borders, "The Babylonian frontier," are elastic and dependent both on demographic trends and on collective memories of biblical and Hasmonean pasts.

In Chapters 6 and 7 I discuss identity and territory and holy places in rabbinic literature. The rabbis often chose not to directly confront religious phenomena they disliked. And in this case they espoused a map which had Jerusalem at the center of a Land of Israel with flexible borders, whole ignoring other holy places in and out of the land. A sensitive reading of the rabbinic corpus shows that theydedicated significant resources to polemic with other approaches. In Chapter 6 I discuss the rabbinic response to popular Jewish culture. In chapter 7 I discuss the rabbinic strategy of silencing Galilean pilgrimage traditions because these places became associated with the Jesus miracle narrative in the gospels. This is typical of rabbinic attitudes toward Christian traditions in general. Finally, in my discussion of the Mount of Olives I reveal the contemporary polemic meaning of rabbinic traditions through an examination of Christian traditions. This is a good example of indirect polemic about holy spaces in rabbinic litearture.

The conceptual system: Collective Memory- Place – Space- and Territory 
Collective Memory

Different groups have differing concepts of space and treat the same places differently in part because of diverging collective memories about this space. Maurice Halbwachs, distinguishing between memory and historiography, connected memory to palce and time, and explained they was in which memory connects with place or space and becomes part of the way in which spaces and places are understood. Memories are partial by definition, and their maintenance requires context. Every collective memory utilizes the frameworks of space and time, and the memories of the individual are maintained and preserved in a collective context. 

Halbwachs, who studied the Holy Land in the Medieval Christian memory, described an imaginary map in which various groups placed scenes from Jesus's life. Collective memory, unlike physical observation which requires presence and visual confirmation, develops in inverse proportion to proximity in time and space from an event. The place becomes a collective symbol. 


I assume in this book that Identity shapes territory and vice versa. Immanuel Kant established that reality in itself can only be apprehended through the prisms of space and time, and that space and time are not in themselves attributes of external reality.
 Ernst Cassirer argued that different symbolic frameworks, including language, mythography, and science, organize apprehension of space and time differently, emphasizing the determining sovereignty of our cognition over reality.
 He emphasized the differences between the mythographic and the scientific frameworks, but argued that despite the differences between them, the mythographic framework has the power to shape space and reality.

In the 1970s, Yi-Fu Tuan, one of the originators of the field of Humanistic Geography, established the foundations of the way a person’s daily experience was a central factor in how one experiences space.
 In recent years a sub-field of Cultural Geography has developed within Humanistic Geography, which deals with the reciprocal relationships between culture and society on one hand and space on the other.
 History and collective memory regarding particular sites occupy a central position in these relationships. To these we could add the religious significance or status of a site or space.
 Accordingly, the concept of “place” is a function of human consciousness as it is determined by the values, beliefs, opinions, and experiences of a society and its particulars.

The heterogeneity of space thus depends on the different modes of its apprehension. Beyond material topography, additional immaterial perspectival and symbolic factors represent important strands in the manifold of factors that contribute to “place.”
 The way in which people apprehend space differs among people or communities according to their different mythologies and value systems. “Place”
 is the meaning assigned to a particular space at a particular time.
 
Back to our opening scene, a Jew and a Muslim
 standing on the Mount of Olives, the mountain that faces Jerusalem from the east, will look westwards upon the same space, seeing two different places. The Jew referrs to the place as “Temple Mount” and relates to its function during the first millenium BCE, the era in which the “Temple” occupied this space, while the Muslim referrs to this place as “Haram a-Sharif” and relates to its function over the past 1450 years.
 

Since space is also the product of social structuring and processes, society shapes landscape.
 We must thus study of space through the intersection of social history and the various ideological frameworks that constitute different social layers and movements. Accordingly, a complex reality comprises symbols, history, and collective memory that attends a site or space.
 Experience, sensibility, and physical
 and mental experiences, together with the legal regime or occasionally the religious significance related to that space, transform “space” or physical emptiness, into a place. The intersection between identity and space, and the characterization of identity with regard to space, is the analysis of one of the central components of how space is conceived in one sense. As I show in Chapter 2, space is a factor that shapes and influences identity. 
 
Territory: The Greco-Roman Background
Territory is associated with ethnicity, and dependent on demographics. In this I base my work on Stuart Elden, who devoted a study to the concept of “territory” in the Greco-Roman world.
 Following Edward Soja, he insisted on distinguishing between land, terrain, and territory. Land is a concept associated with property. "Terrain" refers to land that has already been delineated through relations of power. Here we can hear the influence of Foucault, who argues that discourse distinguishes between “what is ours” and “what is not ours”. Soja sees territory as a method of spatial/social organization.
 In other words, territory is the product of three constitutive factors: the power, usually sovereign, which organizes people in said space, the way borders are delineated, and history.
 The paradigm according to which the human component is joined with the spatial component in the manifold of components that constitute the concept of territory is demonstrated in the study of the Greek polis, as well as the Roman Empire. The Ancient Greek polis was comprised of the place and the people occupying it.
 In the speech that ends Sophocles’ Antigone, the polis, the city, and the state in ancient Greece were both social and physical: “O my polis all your fine rich sons” and “land of Thebes, city of all my Fathers”.
 This perspective is similar to that of Cleisthenes, a founder of Athenian democracy at the end of the fifth century BCE, who divided Athens into ten “demes”. The basis for this division is found in the intersection of space and people.
 Plato, and after him Aristotle, emphasized the political dimension of the city-state. Aristotle, in his Politics, argues that “a legislator should look to jusst to things in establishing his laws: The Land (khora) and the people (anthropoi)."
 Aristotle  emphasized the importance of the human component over the locations. “The Greek polis was a politically autonomous community of people living in a defined territory comprising a civic center with surrounding arable countryside”.
 

However, the concept of territory in the Greek world related primarily to the Greek polis, which was an urban unit. Greek ethnic identity did not function with regard to the delineation of borders, but was based on shared characteristics. Greek ethnic identity prior to the Persian wars as “group ethnicity”.
 Therefore, Greek culture spread easily to the settlements that emigrants from the Greek city-states established around the Mediterranean. Greek cities occaisonally made treaties with one another for the sake of mutual defense, although the primary political nucleus was always the polis and not a "state."

Rome began as a city and was characterized as a republic. However, in the course of centuries, from the first century BCE to the second century CE, it expanded greatly, beyond the Italian peninsula, and reached enormous dimensions. The territorial perspective was of an empire ruled by a city 
and not necessarily an empire enclosed in borders. Borders and their delineation were primarily between Roman provinces and their main purpose was to organize collection of taxes. The republic was actually a public conglomerate intended to aid in the protection of private property and lands belonging to its members. Caesar and Octavian, his nephew and adopted son who became known as Augustus, transformed the republic into a monarchy. Augustus’ authority across the empire was expressed in the concept of the ‘Imperium’, the unfettered authority of the Emperor over the space and people over which he ruled.
 Although the concept is republican, Augustus was first to characterize his personal rule of the city of Rome and the empire in its entirety as a spatially and temorally unlimited imperium.


The question of the delineation of the empire occupied Romans sporadically, and it is difficult to find precise descriptions of its borders.
 The Limes functioned as a line of defense, more than as a border, as Romans operated on both sides. In contrast, engagement with the delineation of provincial borders, which had significance for tax purposes, were found throughout the Roman world.
 Romans chose to mark only these internal borders with stones. The expanse of the empire was understood according to the totality of the ethnic groups over which the Romans ruled, more than according to any geographic line.

This book is an attempt to apply these methodologies to ancient Jewish identity and literature. It has three focal discussions. First, The variety of factors involved in how “space” is apprehended as territory. Second, the varieties of consciousness and space that create a “place” in ancient Jewish thought. Finally, the with analysis of the status of a “holy place.”
 The first part of the book, chapters 1- 5 engages the historical and cultural bond with the “Land of Israel” and the way in which Ancient Jews understood it as "their" territory.  While chapters 6-7 dedicates to the status of "holy places" in the rabbinic literature, אל מול התרבות ההיודית המממית מחד ואל מול המסורות הנוצריות מאידך

� I met this phenomena along  my visits on the mount also while I worked on the history of the religious and eschatological meaning of the Mount of Olives in the Abrahamic traditions. See: Eyal Ben-Eliyahu, “On That Day His Feet Will Stand on the Mount of Olives”: The Hero on the Mount of Olives—Between Jews, Christians, and Muslims,” Jewish History 30,2 (2016), 138-157.  


�	Jews and Christians use  “Al Aksa” to refer to the mosque on the southern end of Herod the Great’s artificial plateau. Muslims use this name to refer to the mosque in particular but also to the entire space more generally.


�	Teaching at the University of Haifa, where Jewish and Moslems citizens of Israel study together,  provides a similar experience. A course dealing with holy sites that I teach reveals a clear difference in the way they are designated. For instance, the site identified in popular Jewish traditional as the tomb of Rabban Gamliel in Yavneh is identified in popular Arab tradition as that of Ali Abu Hurairah. (Bar, Lekadesh Eretz, 46-47)


�	Regarding the 'Spatial Turn' in historical inquiry see: Philip J. Ethington (2007): Placing the past: ‘Groundwork’ for a spatial theory of history, Rethinking History: The Journal of Theory and Practice, 11:4, 465 – 493; Edward W. Soja, “History: Geography: Modernity,” in Postmodern Geographies: The Reassertion of Space in Critical Social Theory (London: Verso, 1989), 10–42. About the 'Spatial Turn' in the Jewish study see: Julia Brauch, Anna Lipphardt, and Alexandra Nocke, eds. Jewish Topographies:Visions of Space, Traditions of Place. Burlington, VT: Ashgate, 2008. And the review of Charlotte Elisheva Fonrobert, The New Spatial Turn in Jewish Studies, � HYPERLINK "http://journals.cambridge.org/action/displayJournal?jid=AJS"��AJS Review�, 33.1 2009, pp 155-164. The main effort in this field was on the issue of Erov-the Sabbath boundary: See Gil P. Klein, Squaring the City: Between Roman and Rabbinic Urban Geometry,” in Phenomenologies of the City: Studies in the History and Philosophy of Architecture, eds. Henriette Steiner and Maximilian Sternberg (Farnham, UK and Burlington, VT: Ashgate, 2015), 34-48. Recently, Kelley Coblenz Bautch , Spatiality and Apocalyptic Literature, Hebrew Bible and Ancient Israel 3, 5 (2016), published a useful survey on the use of spatial theory in the Apocalyptic literature, mainly Enoch and Daniel. However, discussion of and engagement with the spatial turn in the field of Jewish Studies focused primarily until now on the individual  and urban dimensionsspaces, like in the works of Charlotte Elisheva Fonrobert, and Gil P. Klein. See, for instance, Smail’s Imaginary Cartographies כוונתי היא שעד עתה עסקו בעיקר במרחב האישי הביתי והעירוניי [unclear]. In this book I seek to engage the Jewish national ethincal space of the Land of Israel, and its holy places and its bearing on Jewish identity in the ancient period.


�	Immanuel Kant, Critique of Pure Reason, the transcendental aesthetic in space in time, marginal numbers 2-3, p. 45. See also his Phiysische Erdbeechriebung, 1st ed. (1802), in Kant, Gesammelte Schriften 9:159-163. See Translation to English in Jonathan Z. Smith, To Take a Place: Toward Theory in Ritual, Chicago and London 1987, p.31. Just as history is a description of time, and not time itself, so geography is a description of space, and not space itself. And this description is dependent upon the perspective of the writer. In the words of Richard Hartshorne: “geography is to be defined essentially as point of view…." Richard Hartshorne, The Nature of Geography, 432.
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	Cassirer, An Essay on Man, 62-78.


��
	Tuan, Yi-Fu. Topophilia: A Study of Environmental Perception, Attitudes, and Values. Englewood Cliffs, NJ: Prentice-Hall, 1974; Tuan, Yi-Fu. Space and Place: The Perspective of Experience. Minneapolis: University of Minnesota Press, 1977. 
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	David Atkinson, Peter Jacobson, David Sibley and Neil Washbourbe, Cultural Geography: A Critical Dictionary of Key Concepts, London and New York: Tauris, 2006.


��
	See Berkovits, Holiness, Politics and Justice; Issachar Rosen-Zvi, Taking Place Seriously: Law, Place and Society in Contemporary Israel, 2004, Hants and Burlington: Ashgate.


��
	Bachelard, Space.  


��
	In tannaitic literature, the term “place” appears as a term for God. Indeed, in amoraic literature, employment of the term “place” for God is less frequent, and the use of the term “The Holy One Blessed be He” becomes more frequent. The midrash Genesis Rabbah discusses Jacob’s arrival at Beit El “and he reached the place”, asking why the Holy One Blessed be He is referred to as “the place”. The interpretation offered there is that He is the place of the world, and the world is not his place (58:9). Menachem Stein, years ago insisted that the source of this expression was to be found already in Hellenistic Jewish writing in Alexandria, such as Philo in his commentary De Somnis I, where he interprets the verse “and he reached the place” as reaching the logos, for God encompasses the world in his speech. Stein suggested that Philo’s source was the Septuagint’s rendering of “and they saw the God of Israel standing upon it” (Ex. 24:4), 72, 62-66. E.E. Urbach argued that in rabbinic literature the term “place” actually expresses closeness with God, and therefore saw this nomenclature an internal development within rabbinic language intended to emphasize intimacy between God and the world. The Sages, (1987), 66-79.


��
	This value is a combination of collective memories (Halbwachs), personal memories, and feelings, or what Yi-fu Tuan called “intimacy”. On the intersection between time and space see Clark, Geography, 26-30.


��
	I have this experience every year at the University of Haifa where I teach. In this university, Jews and Arabs study together. When I show slides of pictures taken from the Mount of Olives at the beginning of a course I teach on space and holy places, I ask the student what they see. The Arabs answer “Al Aksa” and the Jews answer “Temple Mount”.


�	As Foucault noted, one space may include different “times”. The clearest illustration of this is the space of a museum, where one room contains artifacts of different era. M. Foucault, The Order of Things: An Archaeology of the Human Sciences, (New York: Vintage, 1980).


��
	 Lefebvre, Space. It was Edward Soja who expounded the influence of the social dimension of the perception of place. 


��
	For the feelings of the individual are also the consequence of the social context in which he lives. This is according to the view of Emile Durkheim.E. Durkhiem (S. Lukes and J. Lukes. English translation to the 1898 French article ), "Individualism and the Intellectuals”, Political Studies 17 (1969). N. 28. On space in its social contexts and as social production, see Henri Lefebvre, The Production of Space, Cambridge: Blackwell, 1991. On space in its social contexts and as social production [???]. Therefore According to that, different societies produce different places even in the same space. See also David Harvey, Justice, Nature and Geography of difference, Cambridge: Blackwell, 1996, 224.; Issachar Rosen-Zvi, Taking Place Seriously: Law, Place and Society in Contemporary Israel, Hants and Burlington: Ashgate, 2004, 126-127. Maurice Halbwachs already began to explore this idea in On Collective Memory, Edited Translated, and with an Introduction by L.A. Coser, Chicago and London,1992. When Halbwachs developed the concept of collective memory and laid the foundation for its study as a field, he connected it with place and time. He insisted that memories were partial. Thus in order to preserve them they require different contexts. According to his argument, the context of place and space is an integral part of collective memory. Collective memory is the invention of the individual and personal memories that are integrated in the general context of collective memory.


�	De Certeau insisted that the individual map of the city is created out of daily life and the path a person traverses in its course creates the space relevant to him, as compared with the map or the city or inclusive city panorama. See De Certeau, Michel, The Practice.


� One expression of how social realitties and processes shape the apprehension of space can be found in a demonstration of Yuval Portugali. Portugali asked Jews and Arabs living in the area of Netanya and “the triangle” to draw the space in which they live within 15 kilometers of one another, an area that includes Jewish communities in the west and Arab communities to their east. Portugali found that Jews primarily drew the Jewish cities with little to no reference to the Arab cities. Furthermore, they included Jewish settlements while these were less proximate than the Arab communities they ommitted. The Arabs drew Arab towns while ommitting proximate Jewish communities�
	Juval Porugali, , Implicate Relation: Society and Space in the Israeli Palestinian Conflict, Dordrecht: Kluwer Academic Publishers, 1993.


��
	Elden, Territory.


��
	Elden, Territory, 18. In other words between people and population. Michel Foucault argued that the transformation of “land” to “territory” was the basis for the transformation from people to population, which means that territory is a political category of delineation and control.


	Michel Foucault, Security, Territory, Population: Lectures at the Collège de France 1977-1978, New-York, St 	Martins Press, 2009.
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	Elden, Land, Terrain, Territory, 816-817.


��
	Elden, Territory, 26-52.


��
	Sophocles, Antigone, 842-843, 936.


��
	Elden, p. 37 n. 60.


��
	Aristotle, Politics 1276a, 15-23. See also Thucydides, who preceded Aristotle: "Man makes the polis not walls or a fleet of crewless ships." Thucydides, History of the Peloponnesian War, VII, 77.


��
	Manville, Citizenship, 53. 


�	J. Hall, Ethnic Identity in Greek Antiquity, Cambridge 1997; I. Malkin, The Returns of Odysseus: Colonization and Ethnicity, Berkeley: Los Angeles and London, 1998, 59-60. On the other hand, Malkin argued that the map of sites in which Greek myths were said to have occurred, such as The Odyssey, includes peripheral locations that served to connect local populations to Greek culture. See Philip Kaplan, Ethnicity and Geography, A Companion to Ethnicity in the Ancient Mediterranean, ed. Jeremy McInerney, Wiley, West Sussex: Blackwell, 2014, 298 – 311.


��
	John Richardson, The Language of Empire: Rome and the Idea of Empire from the third Century BC to the Second Century AD, Cambridge: Cambridge University Press, 2008.


��
	Elden, Territory, 75-82.


��
	Benjamin Isaac argued that the Romans had extremely general ideas about the exact borders of the empire. Borders of the Empire, 372-418.


�	Thus the treatment of the borders of the land in rabbinic literature and the borders of the Roman world corresponds to the provincial borders, as opposed to the borders of the empire.


�	I intend here Jewish vs. Israelite identity, to which I devote Chapter 2 below.





�AHM Jones speaks of the empire as an imagined alliance of nominally independent cities, this should be somewhere


�אני מתלבט את הפיסקה הזו היא סיום נכון לפרק ההקדמה





