The Galilee sites map reality as opposed to presentation in Rabbinic Literature
Having discussed the tendency in rabbinic literature to diminish the holiness of sites outside of Jerusalem in an effort to curb popular trends, we now turn to a different trend: the sanctification of Christian sites. We will cull details from rabbinic literature and use mentions and ignorance. 	Comment by Deena: Please let the person who’s working on the references know that I began working on this chapter making notes for myself about what needed to be checked in the references. Up until about footnote 79 (I’ll make a note there) I highlighted missing information and made notes for myself. I’m leaving them for her just in case.
THE focus in this discussion—for the most part—on rabbinic literature’s references to settlements and sites in the Galilee.  To properly examine the approach of the sages to Christian locations, we will also look at contemporaneous literature and archaeological/historical evidence that paint a picture of specific geographical locations in the Galilee that eventually became known for their ties to Jesus. In surveying these locations, we will determine what their demographic makeup was. Once we have a sense of each settlement, we will turn to the rabbinic literature to see how the sages related to such places. Finally, we will look at one more site of Christian significance, the Mount of Olives, and the tack taken in the rabbinic literature to come to terms with a new reality in the land.
Settlements in the Galilee: An Overview  
The number of settlements in the Galilee is quite consistently estimated at around 200 two hundred כפי שעלה ממפקדי אוכלוסין שנערכו מהלך המאה התשע עשרהthroughout this historical period.  Josephus Iin his treatise The Llife of Flavius Josefphus, Josephus reports about on 204 settlements in the Galilee. [footnoteRef:1]  [1:  “If you seriously desire me to come to you, there are two hundred and four cities and villages in Galilee. I will come to whichever of these you may select, Gabara and Giscala excepted” (Life 235).] 

Recently, Chaim Ben David has noted that Josephus’s record of settlements is in line with archeological surveys and other lists, which also point to about two hundred settlements in the Galilee towards the end of the Second Temple period and the Roman and Byzantine periods—and even later, until the nineteenth century.[footnoteRef:2]  [2:  Chaim Ben David, “Were there 204 Settlements in Galilee at the Time of Josephus Flavius?,” Journal of Jewish Studies 62, no. 1 (2011): 21–36. ] 

Analysis of the number of settlements mentioned in Palestinian rabbinic literature—the Mishnah, Tosefta, Jerusalem Talmud, and classic midrashim[footnoteRef:3]—reveals that they mention approximately one hundred identified place names in the Galilee.[footnoteRef:4] To that, we can add roughly twenty or thirty of the sixty settlements mentioned whose names are unidentified. This brings us to the sum of 120–130 place names out of the two hundred settlements that existed in the Galilee between the second and fourth centuries. Thus the sages in the land of Israel were well aware of the existence of more than a  mentioned at list hundred and thirty settlements out of two hundred in the Galilee. [3:  The midrashim that were edited before the Arab conquest are Genesis Rabbah, Shir-Hashirim Rabbah, Pesiqta deRav Kahana, and Lamentations Rabbah. ]  [4:  According to Ben-David, the Golan was also under the command of Josephus and was included in the Galilee according to his division. ] 

In the discussion below, we will look closely at the historical and archaeological evidence about the settlements in the Galilee. Moreover, we will make use of two other essential sources, which are external to the rabbinic literature. 
At a time when Christianity was gaining ground in the land of Israel, the sages of the land no doubt took a specific view of its spread. Thus it is imperative that we look closely at the extracanonical sources of the same time, in order to ensure that we have a wider range of perspectives.
אני חושב שאני לא מסכים עם הפיסקה, טענתי היא שחכמים לא אהדו את האחזות הנוצרית בגליל ויצירת המקומות הקדושים. ההתמודדות שלהם הייתה על ידי שתיקה. את טענתי שיש לה חולשה היות והיא נסמכת על שתיקה, אני מנסה להוכיח בעזרת הקבלה לשני מקורות שהם חוץ חזל"ים כתבי פלביוס יוספוס וברייתת משמרות כהונה, שבהן לא מצוייה ההתעלמות עליה אני מצביע בספרות חכמים.  
The Galilean Settlements in Josephus’s Writings 
Josephus wrote his compositions in Rome throughout the third part of the first century CE.  In his Jewish War and The Life of Flavius Josephus, he mentions the names of only thirty-five settlements in the Galilee and five in the Gaulantitis (the Golan).  In The Life of Flavius Josephus, Josephus notes the names of places that were involved in the war. Included in this list of thirty-five places mentioned by Josephus are: Cana, Bethsaida Julias, and Capernaum (and even the Capernaum springs). These three places later became holy Christian sites and destinations for Christian pilgrims.  
This source was composed near the end of the first century, prior to the parting of ways, any tension with Christianity. 	Comment by Deena: I wonder whether it might be a good idea to explain to the reader what tension you’re referring to and when it began. אני לא חושב כך המתח בין היהדות לנצרות הוא עולם בפני עצמו
The List of Twenty-four Priestly Divisions
A similar picture emerges from an analysis of the list of the twenty-four sacerdotal courses. The division of the priests into twenty-four groups that took turns serving in the Temple is attributed, in 1 Chronicles (24:7–18), to David. The Bible features a list which mentions the name of each group and the number of priests included in it. Most significantly for our discussion, however, in the later Byzantine period, in the piyyutim (liturgical poems) composed and mosaics created, each team is mentioned as attached to a specific settlement.[footnoteRef:5]	Comment by Deena: Where is Yaman? תימן! [5:  Remains of five archeological inscriptions of the list dating to the Byzantine period were found in Israel at Nazareth, Rehov, Ashkelon, and Kissufim. The most complete list was found in Yaman.] 

The question of the dating of this list is under dispute. Suggestions range from the Great Revolt against the Romans (66–73 CE) to the third century. Uzi Leibner has suggested that the list reflects a historical memory of settling in the Galilee in the Hasmonean period. But it is not possible to ascertain when the list was edited to become a symbolic one. 	Comment by Deena: Settlement? הכוונה היא לתהליך ההיישבות בגליל!
The oldest textual source that relates to the list is the Jerusalem Talmud, edited in the fourth century. The rabbis mentioned in connection to the first part of the list are from the end of third century, the era of the Jerusalem Talmud. The Talmud mentions only the first two priestly courses, presenting them with a negative association:    
Said R. Levi: Jehoiarib is a (name of a) man. Meiron is a city—Meararbai: He (Jehoiarib) handed the house (i.e., the  Temple) to the enemies…
Said R. Berakhiah: Jehoiarib, The Lord [Yah] Quarreled [heriv] with his sons, because they rebelled [maru] and defiled [servu] him. 
 
Yehoiarib mesorvei Meiron, Yedayah amoḳ tsipporim 
Yedayah amoḳ tsipporim, God (Yah) knew (yada’) the deep (amoḳ) conspiracy that was in their hearts and he exiled them to Zyporin (Sepphoris). 
(Talmud Yerushalmi, Ta’anit 4:6, 68d)
The continuation of the list is not found in the rabbinic corpus.[footnoteRef:6] I would therefore posit that this list is a Jewish one that was external to the classic corpus of rabbinic literature; it is not part of the rabbinic canon. And this list mentions two of the settlements we will soon examine: Nazareth and Cana. places later became holy Christian sites and destinations for Christian pilgrims.   [6:  The context of the divisions of Jehoiarib and Johoiada, which are mentioned in the Talmud, is definitively negative, going so far as to blame the priests for the destruction of the Temple. This reflects a tension between the sages and the priests; see Josef Yahalom, פיוט ומציאות, (Tel Aviv: Hakibbutz Hameuchad, 1999), 111–116; 
Uzi Leibner, Settlement and History in Hellenistic, Roman and Byzantine Galilee: An Archaeological Survey of the Eastern Galilee (Tübingen: Mohr Siebeck,2009), pp. 404–419. ] 

דינה, גם כאן יוספוס ומשמרות כהונה הן רשימות שבעזרתם אני מראה שהשתיקה אצל חז"ל אינה מקרית. היות וחז"ל שמזכירים הרבה יותר יישובים אינם מזכרים את ששת הישובים הללו, בעוד שאצל יוספוס ובבריית משמרות כהונה שמזכירים הרבה פחות יישובים הם כן נזכרים.
השימוש בספרות הנוצרית ובמקורות הארכיאולוגיים נועד להראות שהייתה באתרים אלו התיישבות יהודית
We will make use of these two  sources, which are not part of the rabbinic literature as well as the New Testament, archaeological evidence, historical literature, and other sources to examine a map of the Galilee’s settlements during the time under discussion. We will focus on six Galilean locations that were of great importance for the Christians: Nazareth, Cana, Capernaum, Bethsaida, Chorazin, and Kursi. 
Christian Sites in Historical Sources
כדי לטעון שהשתיקה מאיזכור אותם אתרים בספרות חז"ל אינה מיקרית, יש לבחון שאכן באותם מקומות שהתאפיינו בנצרות כמקומות קדושים שבהם חולל ישו ניסים, התגוררו יהודים ולכן היינו מצפים למצוא איזכור שלהם בספרות חז"ל 
The sites that are part of the evangelical story must be examined further. Among other things, we must study whether there is evidence of Jewish existence alongside the Christian presence at these sites during the early centuries CE, and of the later Christian pilgrimage to these places. 
To ascertain what the settlements were like at the time, we will look at a variety of sources; the New Testament, archaeological evidence, pilgrims’ accounts, Josephus’s writings, and the list of priestly courses will, taken together, give us a fuller picture of each of the six Galilee locations that are significant to the Christian community. Only once we have seen what other sources tell us about the Christian and Jewish communities in the Galilee at the time can we compare these to the rabbinic sources and, in so doing, come to an understanding of what the sages’ approach to these sites was. 
Nazareth
Nazareth played a central role in Jesus’s life story; [footnoteRef:7] in fact, it is mentioned twenty-three times in the Gospels. [footnoteRef:8]Joseph, Jesus’s father, returned from Egypt, “and he went and lived in a town called Nazareth and settled in. So was fulfilled what was said through the prophets, that he would be called a Nazarene” (Mt 2:23). Jesus was even identified and described as “the one from Nazareth” (Mt 21:11; Jn 1:45; Acts 10:38)  [7:  FULL NAMES? Y. Tsafrir, L. Di Segni, and J. Green, eds., Tabula Imperii Romani (Jerusalem: PUBL,  1994), 194; Jack Finegan, The Archeology of the New Testament: The Life of Jesus and the Early Church (Princeton: Princeton University Press, 2016), 40–74.]  [8:  James F. Strange, “Nazareth,” in: Galillee: In the Late Second Temple and Mishnaic Period, ed. David A. Fiensy and James Riley Strange, VOL II: The Archeological Records from Cities, Towns, and Villages (Minneapolis: Fortress Press, 2015), 173; see also, J. Finegan, “Nazarath,” in The Archeology of the New Testament (Princeton: PUBL 1992), 43–65.] 

From the archeological remains and the depictions of Christian pilgrims, Nazareth appears to have been a place in which Jews and Christians lived side by side. Though Nazareth’s archeological remains dating to the end of the Second Temple period and the ancient Roman period are not impressive, they include remains of walls and agricultural facilities and a few burial caves in the margins of the settlement. [footnoteRef:9]Bellarmino Bagatti explored the remains of a Jewish ritual bath (a miḳve) found under the modern Church of Annunciation, as well as architectonic remains from the beginning of the Byzantine period. [footnoteRef:10]Bagatti suggests attributing these remains, as well as a few other artifacts which he identifies as Jewish remains, to the pre-Constantinian period. The Byzantine church found in Nazareth dates to the fifth century.[footnoteRef:11]  [9:  NAME? B. Bagatti, “Nazareth,” IN? The New Encyclopedia of Archeological Excavations in the Holy Land, vol. III, (Jerusalem: PUBL, 1993), 1103–1105; Z NAME?. Weiss, “Jewish Galilee in the First Century C.E.: An Archeological View,” in Flavius Josephus, Vita: Introduction, Hebrew Translation, and Commentary, ed. D. R. Schwartz (Jerusalem: PUBL, 2007), 19; James F. Strange, “Nazareth,” in Galilee: In the Late Second Temple and Mishnaic Period, ed. David A. Fiensy and James Riley Strange VOL II: The Archeological Records from Cities, Towns, and Villages (Minneapolis: Fortress Press, 2015), 167–80. ]  [10:  B. Bagatti, SEEN BEFORE? “Nazareth,” The New Encyclopedia of Archeological Excavations in the Holy Land, vol. III, Jerusalem 1993, pp. 1103 – 1105. Joan Taylor, however, claims that this pool functioned not as a miḳve 
, but as pool for collecting the juice of squeezed grapes. Joan Taylor, Christians and the Holy Places: The Myth of Jewish Christian Origins (Oxford: Oxford University Press, 1993), 244–253. ]  [11:  B. Bagatti, “Ritrovamenenti nella Nazareth evengelica, Liber Annuus 6 (1954/5): 5–44 ] 

According to Matthew and Mark, Jesus did not perform many miracles in Nazareth; according to Luke, the people of Nazareth smuggled Jesus out of the city. However, early Christian pilgrims visited the city because it was the city Jesus and his family came from. Epiphanies, the bishop of Salamis, tells us in his Panarion (written around 375 CE) that Joseph of Tiberias, a Jew who converted to Christianity, noted that the residents of several settlements in the Galilee, among them Nazareth, asked him to get permission from the Imperator Constantine to build churches in their towns.[footnoteRef:12] Thus it appears that Christians lived in Nazareth in the Galilee in the mid-fourth century.  [12:  Epiphanuis, Panarion 30.11.9–10 ] 

The Bordeaux pilgrimage (the journey of an anonymous pilgrim from Bordeaux, France, in 333 CE) did not visit the Galilee; however, Egeria, whose late-fourth-century account of her pilgrimage is the source of much information, did visit the city[footnoteRef:13] and reported the existence of an altar and church in a location that had previously hosted a synagogue. Promptly after her, St. Paula (347–404 CE) also journeyed to Nazareth, tying it together with Cana and Capernaum, which were according her “testimonies for his signs.” The Piazcena Pilgrim (570 C.E.) visited Nazareth, in which, according to his report, many miracles took place. He is the first pilgrim to mention a church in Nazareth; he also describes Jews and Christians living side- by- side in the city. [footnoteRef:14] 	Comment by Deena: Do we need to cite a source here? [13:  J. Wilkinson, Egeria’s Travels: Newly Translated with Supporting Documents and Notes (3ed ed; Warminseter: Aris&Philips, 1999), 96; Gayer, Itinera et Alia Geographica, Corpus Christianorum Series Latina 175 (Turnholt PUBL 1965), 98.]  [14:  John Wilkinson, Jerusalem Pilgrimage before the Crusades (Warminster: Aris&Philips, 1999), 80–81; Itineraria et Alia Geographica, Corpus Christianorum Series Latina, 175, Turnholt 1965, 130–131. ] 

דינה : אולי דווקא כדאי להשאיר את המשפטים הללו.
Josephus mentions Japha (Life 52.270; J. W. 2.20), today the village Yafia, in close proximity to Nazareth, but he does not mention Nazareth itself. Nazareth is, however, mentioned in the broken inscriptions from Caesarea,[footnoteRef:15] which records the priestly division of the Pitzatz family from Nazareth. Eliezer Qalir (570–640), in writing his piyyutim, mentions a Nazareth division as well. The Nazarene course, Pitzatz, is mentioned in the piyyutim of Hadotau[footnoteRef:16] and Pinhas Hacohen.[footnoteRef:17] 	Comment by Deena: Full name and biographical details? זה השם היחיד שיודעים עליו שילבתי הפניה	Comment by Deena: Can we give biographical details? השלמתי [15:  Walter Ameling (and others), eds., Corpus Inscripionom Iudea/Palaestinae , vol II, Caesaria and the Middle Cost PUBL?? 1121–-2160, Berlin: De Gruyter, 2011, 66–-68 ]  [16:  Pual Kahle, Masoreten des Westne, (Stuttgart: Verlag von W. Kohlhammer, 1927), 20–22.כ-כב
About Hadutahu see: Eyal Ben-Eliyahu, Yehudah Cohn, and Fergus Millar, Jewish Literature from Late Antiquity (135-700 CE): A Handbook. Oxford: Oxford University Press, 2012, 135-6]  [17:  The Liturgical Poems of Rabbi Pinhas Ha-Kohen, Critical Edition, Introduction and Commentaries by Shulamit Elitzur, Jerusalem: World Union of Jewish Studies 2004, p. 638. Pinhas was sfrom Tiberias and  usually dated to the 8th century c.e. ] 

Thus the archeological remains, as well as the descriptions of the Christian pilgrims from the fourth century and on, point to the existence of a Jewish population in Nazareth alongside the Christian population.  
Cana
According to the Gospel of John, Jesus, who had been rejected by the people of Nazareth, then became active in Cana, and this site “was the beginning of the miracles” (Jn 2:1–2). The first miracle, which took place during a wedding in Cana, was one in which Jesus turned jugs of water into wine. which was not enough.  [footnoteRef:18]	Comment by Deena: Is this a mistake? הוא הפך את המים ליין היות ולא היה מספיק יין [18:  John 2, :1–-11.] 

Instead of returning to Nazareth after his first visit in Judea and the Samaria, Jesus returneds to the same place and performeds a second miracle theree: curing the son of one of the king’s people.[footnoteRef:19] 	Comment by Deena: This seems a little vague. Who were the king’s “people”? מדובר על אחד מאנשי המלך שהגיע מכפר נחום וביקש מישו שירפא את בנו,  [19:  Jn 4:46–54.] 

The identification identity of CKana is uncertainquite doubtful. [footnoteRef:20] [20:  FULL NAMES M. Aviam and P. Richardson, “Josephus’ Galilee in Archeological Perspective,” in S. Mason, Life of Josephus: Translation and Commentary, Flavius Josephus: Translation and Commentary 9 (Leiden, Boston & Koeln PUBL 2001), 184; Z. Weiss, “Jewish Galilee in the First Century C. E.: An Archeological View,” in Flavius Josephus, Vita: Introduction, Hebrew Translation, and Commentary, ed. D. R. Schwartz (Jerusalem PUBL 2007), 19–20. ] 

Three sites have been suggested as Cana, referred to by John as “Cana of Galilee.” The most common identification is the present village Kafr Kanna, five kilometers north of Nazareth. A dedicatory inscription for a synagogue was found at this site during the nineteenth century, below the floor of a Franciscan church,.[footnoteRef:21]  The excavations also yielded poettry, coins, and ossuaries dating to the second century C.E..  	Comment by Deena: What this proves is that there was a Jewish presence in that city, correct? But nothing else? 
ה"אוזיריס" כלומר גלוסקמאות הן בדרך כלל של יהודים [21:  F. Massimo Luca, “Kfar Kanna (The Franciscan Church),” inGalillee: In the Late Second Temple and Mishnaic Period, ed. David A. Fiensy and James Riley Strange VOL II: The Archeological Records from Cities, Towns, and Villages (Minneapolis: Fortress Press, 2015), MISSING NUMBERS.] 

Another possible location is Khirbet Qana on the northern side of the Beit Netofa Valley, where a big building has been uncovered;[footnoteRef:22] the excavator has cautiously suggested that it can be identified as a synagogue. [footnoteRef:23] A third option is Karm er-Ras, on the western side of the present-day village of Kafr Kanna;[footnoteRef:24] in an excavation conducted by Yardena Alexander, remains of a Jewish settlement, which existed continuously from the Hellenistic period until the end of the Byzantine period, were discovered. A miḳve (Jewish ritual bath), situated near stone buildings, was also discovered at the site.  [22:  NAMES M. Aviam and P. Richardson, “Josephus’ Galilee in Archeological Perspective,” in S. Mason, Life of Josephus: Translation and Commentary, SEEN BEFORE? ed. S. Mason, Flavius Josephus: Translation and Commentary 9 (Leiden, Boston & Koeln PUBL: 2001), 184. ]  [23:  D. R. Edwards, “Khirbet Qana: From Jewish Village to Christian Pilgrim Site,” in The Roman and Byzantine Near East III, ed. J. H. Humphry (Porthmoth, RI: PUBL 2002), 101–132; C. Thomas McCollough, “Khirbet Qana,” in: SEEN BEFORE?? David A. Fiensy and James Riley Strange, (eds.), Galillee: In the Late Second Temple and Mishnaic Period, VOL II: The Archeological Records from Cities, Towns, and Villages (Minneapolis: Fortress Press, 2015), 127–145. ]  [24:  Yardenna Alexander, “Karm Er-Ras Near Kafr Kanna,” SEEN BEFORE in: David A. Fiensy and James Riley Strange, (eds.), Galillee: In the Late Second Temple and Mishnaic Period, VOL II: The Archeological Records from Cities, Towns, and Villages (Minneapolis: Fortress Press, 2015), 146–157.] 

St. Paula visited Cana at the end of the fourth century. In her description of the site, she integrates her description of Capernaum, which, according to her, is a testament to Jesus’s miracles.[footnoteRef:25] Theodosius mentions Cana in the early sixth century;[footnoteRef:26] after him, the Piazcena Pilgrim also went there and washed in its stream for blessing. [footnoteRef:27]  [25:  Ora Limor, Holy Land Travels: Christian Pilgrimage in Late Antiquity, Jerusalem:Yad Ben Zvi, 1998, 151]  [26:  ]  [27:  John Wilkinson, Jerusalem Pilgrimage before the Crusades (Warminster: Aris&Philips, 1999), 81;
,Itineraria et Alia Geographica, Corpus Christianorum Series Latina, 175, Turnholt 1965, p. 130 ] 

Josephus mentions a “Village of Galilee called Cana” (Life 86), in which he stayed when he arrived the Galilee. The priestly course of Cana is mentioned in Eliezer Qalir’s piyyut for the fast of the Ninth of Av.[footnoteRef:28]  Elyashiv, the priestly course of Cana, is mentioned in Hadotau’s piyyut[footnoteRef:29] as the location of the eleventh course, and also in a piyyut by Pinhas Hacohen.[footnoteRef:30] It is also mentioned in the inscription of priestly divisions from Yemen.[footnoteRef:31]	Comment by Deena: This has not yet been introduced. Either we need to make note of this source above in the discussion of the priestly divisions or we have to explain it here. זוהי  כתובת של חלק מרשימת משמרות כהונה שנמצאה בתימן, יש הפניה בהערה. [28:  דניאל גולדשמיט, סדר הקינות לתשעה באב, ירושלים 1968, עמ’ 49 ]  [29:  SEEN BEFORE? Pual Kahle, Masoreten des Westne, Stuttgart:Verlag von W. Kohlhammer, 1927, א-ג]  [30:  The Liturgical Poems of Rabbi Pinhas Ha-Kohen, Critical Edition Introduction and Commentaries By Shulamit Elitzur, (Jerusalem: World Union of Jewish Studies, 2004), 633.]  [31:  R. Degan, “Ketovet Mi-Teman ‘al Mishmarot ha-Kohanim,” Tarbiz 42 (1973): 302–307.] 


Capernaum
Capernaum, or Kfar Nahum, on the northern beach of the Sea of Galilee, [footnoteRef:32]is the site at which Jesus’s activity in the Galilee is most often described. According to Matthew 2:13, Mark 1:21, and Luke 4:31, when Jesus was rejected from Nazareth he went to Capernaum and became active there, teaching and proclaiming his annunciation; in Matthew 9:1, the town appears as “the city” of Jesus.   [32:  Y. Tsafrir, L. Di Segni, and J. Green, eds., Tabula Imperii Romani (Jerusalem: PUBL, 1994), 97.] 

The excavations conducted by Virgilio Corbo and Stanislao Loffreda (between 1968 and 1986) exposed a village built of basalt, with foundations from the early Hellenistic or even Persian period.[footnoteRef:33] A large synagogue was discovered at the site; across from it was a structure that served the Christian community from the first century until the fifth, when an octagonal church was built at the site.[footnoteRef:34] [33:  M. Aviam & P. Richardson, “Josephus’ Galilee in Archeological Perspective,” in Life of Josephus: Translation and Commentary, ed. S. Mason, Flavius Josephus: Translation and Commentary 9 (Leiden: Boston & Koeln, PUBL 2001), 184–85.]  [34:  S. Loffreda, “Capernaum” in Oxford Encyclopedia of Archeology in the Near East, ed. E. M. Meyers (New York: PUBL, 1997), 1:416–19.] 

Zvi Uri Maoz has pointed to the gap between the dense settlement of the country and the spacious synagogue in Capernaum, which is one of largest and most magnificent synagogues found in the Galilee.. [footnoteRef:35] 	Comment by Deena: This sentence does not connect clearly enough to the previous one. Why is the size of the synagogue significant? Why was the site symbolic for pilgrims? בגלל הפער בין היישוב הקטן לבית הכנסת הגדול [35:  Z. U. Ma’oz, “The Synagogue at Capernaum: A Radical Solution,” in The Roman and Byzantine Near East 2; Some Recent Archaeological Research, ed. J. H. Humphrey, Journal of Roman Archaeology Supplementary Series 31 (PUBL 1999), 137–48; B. Arubas and R. Talgam, “Jews COMMA? Christians and ‘Minim’: Who Really Built and Used the Synagogue at Capernaum—A Stirring Appraisal,” in Knowledge and Wisdom: Archeological and Historical Essays in Honor of Lea Di Segni, ed. G. C. Bottini, L.D. Chrupcala, and J. Patrich  (Milano:  PUBL, 2014), 237–74. ] 

He suggests  Explain this gap by suggesting that the site was used as a symbolic representativeדינה: הכוונה כאן למקום שאמור לייצג ולסמל, מעין אנדרטה   one for pilgrims and those who came to visit the sites associated with Jesus’s activity in the Galilee.  
Recently, Rina Talgam and Benjamini Arubas explained demonstrated the exceptional nature of Capernaum’s synagogue as a synagogue that the local Jewish-Christian community for כאן תיקנתי memorialized the activity of Jesus at Capernaum. [footnoteRef:36] Thus the church and the synagogue served the same community. [36:  B. Arubas  and R. Talgam, "Jews, Christians and 'Minim': Who Really Built and Used the Synagogue at Capernaum – A Stirring Appraisal," in J. Patrich (ed.), Knowledge and Wisdom, Studium Biblicum Franciscanum Collectio Maior 53, Milan, 2014, 233-270] 

During the Byzantine period, Capernaum was (according to the testimony of Petrus Deaconus)[footnoteRef:37] visited by Egeria, who described it as the place in which Jesus healed the centurion’s servent (Mt 8:5–13; Lk 7:1–10; Jn 4:43–54).[footnoteRef:38] Paula,[footnoteRef:39] Theodosius,[footnoteRef:40] and Antoninus[footnoteRef:41] also visited Capernaum.  [37:  Itineraria et Alia Geographica, Corpus Christianorum Series Latina, 175, Turnholt 1965), 99]  [38:  According to John, the centurion’s appeal to Jesus and healing took place in Cana, whereas the centurion’s paralyzed son was in Capernaum. ]  [39:  Limor, TITLE, 151. Paula sees Kefar Nahum, together with Kefar Kanna, as a “testimony to his miracles.”]  [40:  Itineraria et Alia Geographica, Corpus Christianorum Series Latina, 175, Turnholt 1965, p. 115]  [41:  Itineraria et Alia Geographica, Corpus Christianorum Series Latina, 175, Turnholt 1965, p. 133] 

Josephus (Life 403) mentions Capernaum as the place to which he turned after he is wounded in the battle he led near Julias, identified with nearby Bethsaida.[footnoteRef:42] 	Comment by Deena: What is the “Asheri” speech? Will the reader be familiar with it? 
"
זוהי תפילתו: "אשרי עניי הרוח אשר להם מלכות שמים התפילה נקראת "הדרשה על ההר" Sermon on the Mount ו
ההר נקרא "הר האושר" the Beatitudes 
I’ve removed the last few sentences in the note; it discussed rabbinic literature, and I didn’t want to introduce that yet. [42:  When Josephus describes the Galilee in his The Jewish War (3.519), he mentions the unique abundance of the Kefar Nahum well and even compares it to the Nile. This is a mention that is linked not to a particular event, but rather to a distinguishing characteristic of the site. This place should probably be identified as the Heptapegon or Tabgha, the place in which Jesus gave his “Asheri” speech and fed thousands of people with loaves of bread. We have documentation of visits by Egeria, Paula, Theodosius, and St. Sabbas at Capernaum as well. The local church was probably built during the fourth century, and replaced with a larger church in the fifth century. Agria visited the “seven flowing wells”— the Heptapegon—and describes collecting, for medicinal purposes, slivers from the stone on which Jesus lay the loaves of bread, which was turned into an altar; Itineraria et Alia Geographica, Corpus Christianorum Series Latina, 175, Turnholt 1965, 99. Paula and Theodosius similarly visited the site, and even St. Sabbas and Antoninus did so (Itineraria et Alia Geographica, Corpus Christianorum Series Latina, 175, Turnholt 1965, 133) and identified it as the site at which the miracle of the bread and the fish took place, a site which is described as “deserted.” ] 


Bethsaida
Bethsaida,[footnoteRef:43] which is located near Capernaum, is the place in which, according to Mark (8:22–25), a blind man was brought before Jesus. Jesus took him out of the village and healed him. Luke (9:10–17) notes that it was the site where Jesus healed those of his followers who required healing, and then fed five thousand men with the help of the “miracle of the bread and fish.”[footnoteRef:44] According to Luke 10:13 and Matthew 11:21,[footnoteRef:45] Chorazin and Bethsaida are characterized as places that, unlike Tyre and Sidon, served as the settings for miraculous events.	Comment by Deena: Why is this significant? [43:  Y. Tsafrir, L. Di Segni, and J. Green, eds., Tabula Imperii Romani, Jerusalem 1994, p. 85]  [44:  According to Matthew 14:13, this miracle took place in a “deserted place”; according to John 6:3, it happened on a “mountain” on the bank of the Sea of Galilee.]  [45:  Matthew 11:22 also mentions Capernaum.] 

The descriptions of Christian pilgrims, however, do not refer very often to Bethsaida.[footnoteRef:46] Among the pilgrims, Theodosius refers to Bethsaida but not as a place in which miracles took place. It is noted to be the birthplace of the apostles Saints Peter and Andrew (Jn 1:44); to these two figures he also adds the sons of Zavdi.	Comment by Deena: I don’t know who this is referring to; it may need another source citation as well. [46:  Egeria (Limor, TITLE, 124) places the miracle of the bread and fish in a “field.”] 

Rami Arav, who excavated Et-Tell, concurs with Edward Robinson, who suggests that the site is Bethsaida.[footnoteRef:47] Mendel Nun suggests the site Tel el-Araj as Bethsaida.[footnoteRef:48] Bargil Pixner and Dan Urman[footnoteRef:49] have suggested that Bethsaida had two parts: Tel el-Araj was the Jewish fishing village that was identified with Bethsaida in the Galilee, while Et-Tell was the acropolis of the city and was identified with the Hellenistic Julias, to use the Greek name given to it by Herod’s son Philip.  [47:  R. Arav, “Et-Tell and el-Araj,” Israel Exploration Journal 38 (1988): 187–88. ]  [48:  Mendel Nun, “Has Bethsaida Finally Been Found?,” Jerusalem Perspective 54 (1998): 12–31. Nun claims that there were Herodian remains in Tel el-Araj, while Arav states that Herodian remains were found only in Et-Tell. See S. Notley, “Et-Tell is Not Bethsaida,” Near Eastern Archaeology 70 (2007): 220–30. Reply to R. Arav. Near Eastern Archaeology 74, no. 2 (2011): 101–103; R. Arav, “Bethsaida—A Response to Steven Notley.” Near Eastern Archaeology 74 (2011): 92–100, 103–104.]  [49:  Bargil Pixner, “Searching for the New Testament Site of Bethsaida,” Biblical Archaeologist 48 (YEAR): 207–216. Dan Urman, The Golan. A Profile of Region during the Roman and Byzantine Periods (Oxford: BAR International Series 269, CITY/PUBL? 1985), 121. ] 

Julias is mentioned several times in Josephus, who notes its location north of the Sea of Galilee (Ant. 18.28; J. W. 2.168).
Chorazin
Chorazin[footnoteRef:50]—along with Bethsaida and Capernaum[footnoteRef:51]—is mentioned as the site where Jesus curses the people for their lack of belief in him, despite the miracles he performed there, unlike the citizens of Tyre and Sidon.	Comment by Deena: Again, why is this significant? [50:  Y. Tsafrir, L. Di Segni, and J. Green, ed., Tabula Imperii Romani, Jerusalem 1994, p. 103.]  [51:  According to Matthew 11. Luke 10 mentions only Chorazin and Bethsaida; see above note.was sourceswe will make use of two other sources from storical and archaeological evidence about the settlements in the Galilee 

 Ze’ev Yeivin, The synagogue at Korazim :the 1962-1964, 1980-1987 excavations, Jerusalen: Israel Antiquities Authority 2000] 

Ze’ev Yeivin, who excavated in Chorazin, dates the city’s inception to the first century, and its development and the establishment of the synagogue to the beginning of the fourth century. After that, it appears, building at the site was halted for some time, and was renewed only at the end of the century. [footnoteRef:52]The city was reestablished in the mid-fourth and early fifth centuries; it was populated continuously until the eighth century. [footnoteRef:53]Jodi Magness disagrees with Yeivin’s dating of the synagogue, stating that the synagogue in Chorazin was only built in the fifth century. [footnoteRef:54]     [52: ]  [53: ), 2:301–304.
 J. Magnes,”Did Galilee Decline in the Fifth Century? The Synagogue at Chorazin Reconsidered,” in ]  [54: Religion, Ethnicity and Identity in Ancient Galilee: a Region in Transition, ed.  J. Zangenberg, H. W. Attridge and D. B. Martin (Tübingen, 2007) 259–74.
 Notley and Safrai edition, p. 164.
 Appendices on Agria’s Journey, in Limor, The Holy Land מסעות ארץ הקודש 125. 
 Notley a nd Safrai edition, p. 73-74] 

Chorazin is not mentioned by Josephus, but Eusebius, in his Onomasticon (973), relates to this site as a ruined village. [footnoteRef:55] This is most probably the site to which Egeria relates after her visit in Capernaum and Tabgha. Right after her visit to the Mount of Joy, she describes how 	Comment by Deena: I don’t know what this is referring to. Is it correct? ,תרגום לא טוב ל"הר האושר" הנכון הוא beatitudes [55: , p. 73–74. 
y] 

not far  from there is the synagogue in which the Lord Savior cursed, for when the Lord passed by and theWhile the  Jews were building it, He asked them, sayingsthis question: “What are you doing” and they said “nothing.” they said. And the Lord saidand he repleyed: “well, if it is nothing you are indeed doing nothing, it will always remain nothing,” and thus till this day it remains to thisso day. For after that, every time that the Jews wanted to build it, everything that they accomplished was destroyed during the night, and at daybreak it was always found as it was, as was the Lord’s curse upon it.[footnoteRef:56][footnoteRef:57] 	Comment by Deena: Is this from a published translation? There are a lot of small things I’d like to correct, but I can’t if this is the way it appears in a published English version.

If not, is there a published English translation of Egeria’s writings that we should be using?  תוקן [56:  John Wilkinson, Egeria's Travels to the Holy Land, Jerusalem and London, 1981, 201]  [57: ] 

Chorazin and the ruined synagogue there, then, are symbols of a Jewish settlement that was destroyed because of Jesus’s curse. 
Kursi
 The “Miracle of the Swine,” in which Jesus exorcised demons from a man and threw them into a flock of pigs, which then galloped into the Sea of Galilee, occurred, according to Matthew (8:28–33) and Marcus (8:1–20), in the country of the Gadarenes; according to Luke it took place in “the region of the Gerasenes, which is across the lake from the Galilee” (Luke 8:26–33). In the third century, Origen attributed this event to an ancient settlement and explained the term “Gerasenes” as deriving from the Hebrew root g.r.sh., to chase out, since the people of the town chased Jesus out after the story took place. Eusebius, in the late third century and the first half of the fourth, followed in Origen’s footsteps; he mentions a village in “Gergesa: There the Lord healed the demoniacs. A village in now shown on the hill next to the Lake of Taiberias, into which also the swine were cast down” (Onomasticon 363).[footnoteRef:58] [58:  Land, Jerusalem 1993 SEEN] 

Cyril of Scythopolis, in the sixth century, describes the 491 pilgrimage of St. Sabbas and his companion to the Eastern Galilee. The two travelled from the Jordan River north, toward the eastern shore of the Sea of Galilee, prayed at Kursi and the Heptapegon (Tabgha) and in the other holy places in the region, and then went up to the Banias River (The Life of Sabas, 24). 	Comment by Deena: What is this source? חיבור ביוגרפי של נזיר מהמאה החמישית
Vassilios Tzaferis, who excavated in Kursi, [footnoteRef:59] dates the church and the monastery found at the site to the end of the sixth century; he considers them a center of pilgrimage.[footnoteRef:60]	Comment by Deena: Are you trying to say that the evidence he excavated at the site makes it appear that the church and monastery were centers of pilgrimage? כן [59: ]  [60: 
] 

Mendel Nun notes the ancient remains of a port to the west of the church, suggesting that the public institution whose remains were discovered at the site might have been a synagogue. , [footnoteRef:62][footnoteRef:63] A Hebrew inscription was recently found during further excavations at the site[footnoteRef:64]; according to the archaeologists, it attests to a Jewish settlement in the town during the Byzantine period.[footnoteRef:65] 	Comment by Deena: Why would a port indicate a synagogue? 
ליד הנמל הוא הציע לזהות שרידי מבנה כבית כנסת [62:  BEFORE?), 3:893–96.
 Mendel Nun, “Kursi a Monastery near a Jewish Fisherman’s Hamlet,” in Zev Vilnay’s Jubilee Volume II, ed. Ely Schi]  [63: 
]  [64: ller 
 This inscription has not yet been published; see: Blumenthal, Ian (16 December 2015).  HYPERLINK "http://www.ynetnews.com/]  [65: articles/0,7340,L-4740314,00.html" “Discovery suggests Jews lived in Galilee 1,500 years ago”. Y-net. Retrieved 16 December 2015., http://www.ynetnews.com/articles/0,7340,L-4740314,00.html.
] 

Rabbinic Literature and Galilee Locations
In order to fully comprehend the sages’ approach to Christian sites, we must compare the rabbinic literature’s treatment of the locations with what we have learned. In comparing the data to other corpora—Josephus’s writings and the priestly divisions—as well as the historical and archaeological evidence, we will have a greater understanding of the rabbinic sentiment about such locations. 
Nazareth, a vital location in Jesus’s chronicles, is the place that gave him his title, Nazarene. But while it is clear from archaeological evidence that a Jewish community existed there, and while piyyutim note the name of the Nazarene priestly division, Tannaitic and Amoraic literature contain no mention of the settlement at all.
A place called Cana is not mentioned either in Tannaitic or Amoraic literature, except for one mention in Tractate Soferim, a  composition redacted later to the Talmud, which was not known to the sages of the Talmud.[footnoteRef:66] [66: ] 

The only reference to Capernaum in rabbinic literature, [footnoteRef:67]a source without any parallels, relates the story of Hanina, the nephew of Rabbi Yahushua, who was “swayed to heresyticism” by the heretics, the minim, until he was cured by his uncle. (Kohelet Rabbah 1:8, 7:26). This source—Kohelet Rabbah—was only edited much later, after the Islamic conquest of Palestine.[footnoteRef:68]  In other words, Kefar NahumCapernaum, which was a central site of pilgrimage in the Galilee due to stories about Jesus’s activity in the town, and in which Jews and Christians coexisted, is not mentioned in rabbinical literature outside of one singular mention, where it is associated with heresy and identified as a place in which “sinners” lived.	Comment by Deena: What is this name initially? Should it be יהושע, Joshua?	Comment by Deena: Is this a direct quote from an English version? Otherwise, we can change it to “heresy,” no? אפשר [67: ]  [68: re 204 Settlements in Galilee at the Time of Josephus Flavius?,” Journal of Jewish Studies 62, no. 1 (2011): 21–36. 
 The midrashim that were edited before the Arab conquest are Genesis Rabbah, Shir-Hashirim Rabbah, Pesiqta deRav Kahana, and Lamentations Rabbah. 
 According to Ben-David, the Golan was also under the command of Josephus and was included in the Galilee according to his division. 

 Remains of five archeological inscriptions of the list dating to the Byzantine period were found in Israel at Nazareth, Rehov, Ashkelon, and Kissufim. The most complete list was found in Yaman.
 The context of the divisions of Jehoiarib and Johoiada, which are mentioned in the Talmud, is definitively negative, going so far as to blame the priests for the destruction of the Temple. This reflects a tension between the sages and the priests; see: FIRST NAME J. Yahalom, HEBREW NAME , (Tel Aviv: Hakibbutz Hameuchad, 1999), 111–116; 
Uzi Leibner, Settlement and History in Hellenistic, Roman and Byzantine Galilee: An Archaeological Survey of the Eastern Galilee (Tübingen: Mohr Siebeck, YEAR), pp. 404–419. 
 FULL NAMES? Y. Tsafrir, L. Di Segni, and J. Green, eds., Tabula Imperii Romani (Jerusalem: PUBL,  1994), 194; Jack Finegan, The Archeology of the New Testament: The Life of Jesus and the Early Church (Princeton: Princeton University Press, 2016), 40–74.
 James F. Strange, “Nazareth,” in: David A. Fiensy and James Riley Strange (eds.), Galillee: In the Late Second Temple and Mishnaic Period, ed. David A. Fiensy and James Riley Strange, VOL II: The Archeological Records from Cities, Towns, and Villages (Minneapolis: Fortress Press, 2015), 173; see also, J. Finegan, “Nazarath,” in The Archeology of the New Testament (Princeton: PUBL 1992), 43–65.
 NAME? B. Bagatti, “Nazareth,” IN? The New Encyclopedia of Archeological Excavations in the Holy Land, vol. III, (Jerusalem: PUBL, 1993), 1103–1105; Z NAME?. Weiss, “Jewish Galilee in the First Century C.E.: An Archeological View,” in Flavius Josephus, Vita: Introduction, Hebrew Translation, and Commentary, ed. D. R. Schwartz (Jerusalem: PUBL, 2007), 19; James F. Strange, “Nazareth,” in Galilee: In the Late Second Temple and Mishnaic Period, ed. David A. Fiensy and James Riley Strange VOL II: The Archeological Records from Cities, Towns, and Villages (Minneapolis: Fortress Press, 2015), 167–80. 
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 When Josephus describes the Galilee in his The Jewish War (3.519), he mentions the unique abundance of the Kefar Nahum well and even compares it to the Nile. This is a mention that is linked not to a particular event, but rather to a distinguishing characteristic of the site. This place should probably be identified as the Heptapegon or Tabgha, the place in which Jesus gave his “Asheri” speech and fed thousands of people with loaves of bread. We have documentation of visits by Egeria, Paula, Theodosius, and St. Sabbas at Capernaum as well. The local church was probably built during the fourth century, and replaced with a larger church in the fifth century. Agria visited the “seven flowing wells”— the Heptapegon—and describes collecting, for medicinal purposes, slivers from the stone on which Jesus lay the loaves of bread, which was turned into an altar; Itineraria et Alia Geographica, Corpus Christianorum Series Latina, 175, Turnholt 1965, 99. Paula and Theodosius similarly visited the site, and even St. Sabbas and Antoninus did so (Itineraria et Alia Geographica, Corpus Christianorum Series Latina, 175, Turnholt 1965, 133) and identified it as the site at which the miracle of the bread and the fish took place, a site which is described as “deserted.” 
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] 

Rabbinic literature has no mention of a place by the name of Bethsaida, but rather of Sidon. There is scholarly deliberation regarding some of the sources in which Sidon appears, about whether it should be identified with the Sidon on the banks of the Mediterranean Sea, or with the Sidon of the Galilee.[footnoteRef:69] Most of the explicit mentions of Sidon in rabbinic literature clearly refer to the Sidon of the Mediterranean coast, such as the mentions in t. Shabbat 13:13, in which a sea voyage from Tyre to Sidon is mentioned in relation to the “Great Sea”, i.e. the Mediterranean Sea: “They do not cast off for a voyage on the Great Sea less than three days before the Shabbath…[if] it is a journey from a point below Tyre to Sidon or from Sidon to a point below Tyre, even on the eve of Shabbath it is permitted,” or in t. ‘Erubin 4:11: “Said Rabbi Simon, ‘I can make it possible for people to go up from Tiberias to Sepphoris, and from Tyre to Sidon.’” [69: ] 

There are, however, several suggestions that posit a reference to the Sidon of the Galilee in the sources, such as the story mentioned in y. ‘Abodah Zarah 5:4: “Rabbi Hanina said: ‘There was once a vessel of Rabbi Judah the Prince’s house which sailed more than four hundred mil’… They said: ‘This was in that route of Sidon, and all of them were from Israel.’” Ze’ev Safrai has noted that this story could not have taken place en route to Sidon, since the story refers to a Jewish majority, and Uzi Leibner has linked the story to the traditions regarding Rabbi Judah the Prince’s lands in the Golan,[footnoteRef:70] and the two therefore identify the Sidon in this tale with Bethsaida, in the foothills of the Golan. [70: ] 

However, an additional site located in an area of Jewish settlement is located in the Yavne’el Valley, close to the Sea of Galilee.[footnoteRef:71] It includes a site called Saida, which fulfills the criteria of a site at the heart of the Jewish settlement of the Eastern Galilee. The main difficulty in identifying the Sidon in rabbinic literature with Bethsaida is the fact that the place mentioned in rabbinic literature is named “Saida” (Sidon) without the preceding “Beth,” a fact which makes it difficult to identify with Bethsaida, east of the Sea of Galilee. [71: ] 

In any case, Bethsaida, which was destroyed and did not serve as a significant site of pilgrimage, despite the miraculous stories told of it in the Gospel, is not mentioned in rabbinic literature.
In the baraita in the b. Tractate Menaḥot, (p. 85), Hitin and Korziot are mentioned as attributed to Chorazin. But in t. Menaḥot, Bar Hayim’s wheats are mentioned in the Vienna manuscript, the only extant manuscript of t. Menaḥot, and therefore also in the first printing of the Tosefta. 
Kursi, despite the fact that it may have contained a synagogue during the Byzantine period, is not mentioned in rabbinic literature at all.[footnoteRef:72] [72: ] 

Thus it appears that despite rich textual and archaeological evidence of Jewish settlement in a number of Galilee locations, the names of these settlements—those that are significant to the Christian community—are omitted or minimized in Jewish sources. This can be no coincidence.

The Christianization of Jewish Locations
The lack of mention of these places is fascinating, and should be viewed in its proper context. Starting with Constantine’s regime, and during the fourth to the sixth centuries, Palestine went through a process of the Christianization of space.[footnoteRef:73] This process took place along a few interconnected lines.	Comment by Deena: This is where I stopped making notes about what was missing or needed to be changed in the references. [73:  See Gunter Stemberger, Jews and Christians in the Holy Land: Palestine in the Fourth Century, T&T Clark, Edinburgh 2000, pp. 48 – 120. For the aspect of Christian pilgrimage see the detailed references in Oded Irshai, The Christian Appropriation of Jerusalem in the Fourth Century: The Case of Bordeaux Pilgrim, JQR 99 (2009), pp. 465–86. ] 

With the identification of Christian holy sites as such, and the connection between Christian traditions and sites in Palestine, came the strengthening of Christian pilgrimage to Palestine. The building of churches and monasteries and the establishment of the eremitic movement at the beginning of the fourth century  was linked to the evolving Christian map of the holy land. These communities served the pilgrims, who found in their sites places of hospitality and sites for prayer. 
This process took place primarily, and more intensely, in areas which had been settled by non-Jewish settlers, a long time before it occurred at places like the seashore, the western Galilee, or Judea after their evacuation of Jewish inhabitants, after the  Bar Kokhba revolt. While this process took place in the western Galilee throughout the fourth century, [footnoteRef:74]from the late fourth and early fifth century Christianity began entering into strongholds of Jewish settlement in the eastern Galilee and around the Sea of Galilee as well.[footnoteRef:75] This process occurred before the eyes of the land’s Jews, who held, in their minds, the biblical memory of the promise of the land to Abraham the patriarch, as well as the memory of the united kingdom as it is depicted in Samuel and Kings, and probably even the memory of the Hasmonean state. The presence of Christians in the land—and, even more than that, the Christianization of the space—together with the humiliation of the Jews, had difficult implications for Jewish daily life and hopes. 	Comment by Deena: In what sense were they humiliated? כפי שנראה ביחס להר הזיתים [74:  Doron Bar, ‘Fill The Earth’: Settlement in Palestine During the Late Roman and Byzantine Periods 135 – 640 C.E., Jerusalem: Yad Ben Zvi and Schchter Institute, 2008 (Heb.), 121–62.]  [75:  Y. Tsafrir, L. Di Segni and J. Green (eds.), Tabula Imperii Romani, (Jerusalem 1994), 18–19.] 

For more than a century, scholars revealed many polemical texts in the rabbinic literature, and suggested how sources in rabbinic literature actually functioned as a polemic against Christianity.[footnoteRef:76] The common denominator of those sources which are suggested as polemical is the hidden nature of the polemic. I would like to suggest that the main methodology used by the rabbis was in ignoring other groups and their ideology. This is particularly relevant to Christianity—much more so than the Greco-Roman world—whose presence was felt in the daily life of the Jews of the Land, similarly to the Zoroastrians in Babylonia, berceuse of the proximity of the Christianity to Judaism, and the claim they made that they had replaced the Jews as Verus Israel.    	Comment by Deena: Which scholars and which century are you referring to here?  מדובר על המאות ה19 –רבים מחוקרי יהדות העת העתיקה [76:  I cannot here survey this copious literature. One of the prominent representatives of this approach is E. E. Urbach; see: Oded Ir-Shai, Ephraim E. Urbach, and the Study of Judeu-Christian Dialogue in: Matthew A. Kraus (ed.), Late Antquity-Some Preliminary Observations, in: How Should rabbinic Literature Be Read in the Modren World ?, Piscataway, N.J.: Gorgias Press, 2006, 247–75. For references to scholars who follow this line, see the comprehensive introduction of Adiel Schremer in his Brother Estranged: Heresy, Christianity, and Jewish Identity in Late Antiquity (Oxford 2010), 149n 18. Schremer himself takes issue with the attempt to present many rabbinic homilies as products of Jewish-Christian polemic.] 

Some scholars have noted the very few explicit references to Jesus and to Christianity in the Tannaitic and Amoraic literature of the lLand of Israel, [footnoteRef:77] and the fact that the open references to Christianity appear mainly in the Babylonian Talmud.[footnoteRef:78]  Even the anti-Christian polemic found in the mMidrashim does not directly mention Jesus and his students, or the term Christianity.  [77:  P. Schaefer, Jesus in the Talmud, Princeton 2007. A. Schremer, “The Christianization of the Roman Empire and Rabbinic Literature”, L. I. Levine and D. R. Schwartz (eds.), Jewish Identity in Antiquity: Studies in Memory of Menahem Stern, 365n65.]  [78:  P. Schaefer, Jesus in the Talmud, Princeton 2007, pp- 116–129; A. Becker, Fear of God and the Beginning of Wisdom: The School of Nisbis and the Development of Scholastic Culture in Late Antique Mesopotamia (Philadelphia: PUBL 2006) 16–18; D. Boyarin, “Hellenism in Jewish Babylonia” in: The Cambridge Companion to the Talmud and Rabbinic Literature, (ed. C. Fonrobret and M. Jaffee), (New York: 2007), 336–65; On the absence of Jesus from Tannaitic literature, other than Tosefta Hullin, see: A. Schremer, “The Christianization of the Roman Empire and the Rabbinic Literature,” in Jewish Identities in Antiquity ed. L. I. Levine and D. R. Schwartz PUBL, 365n65. ] 

The discussion above points to another phenomenaon: the absence of sites that are mentioned in the New Testament as sites in which Jesus enacted miracles, and who which therefore, in the Byzantine period, became sites of Christian pilgrimage. 
The interpretation of this silence as a deliberate ignoring on the part of the rabbis is not just an argumentum ex silentio.   The comparison between use of Josephus’s writings and the list of priestly courses divisions indicates that this absentce is not coincidental. These sources, which are not part of the rabbinic literary corpus, are not suspected of having ideological or theological polemic against Christianity,; and they can therefore  functioned as a control group, as it were, for this study, which illuminates and emphasizes the anomaly that is the absentce of this sites in rRabbinic literature. 
The number of places in the Galilee which are mentioned in Josephus’s writings is about a quarter of the number of sites mentioned in rabbinic literature. However, unlike in rabbinic literature, we can find amongst the places mentioned by Josephus the towns of Cana, Capernaum, Bethsaida, and even the springs of Capernaum. This comparison emphasizes the absence of these sites from rabbinic literature. The list of priestly courses, which includes only twenty-four place names, includes among them Cana and Nazareth, yet they do not appear in rabbinic literature.  	Comment by Deena: How is this measured? I don’t believe this aligns with the overview we gave above.  
One possible explanation for the rabbis’ silence on a number of known Jewish settlements may be in line with a Tannaitic halakhah: “One should not say to his fellow, ‘wait for me by the idol of such-and-such,’…as it is said: ‘You will not make mention of the name of any other God’ (Ex. 23:13)” (t. ‘Abodah Zarah 6:11; Neusner translation). This homily states that it is forbidden to mention the names of places of worship used for idolatry. The deliberate disregard of these sites thus aligns with the suggest moderate principle of the Tannaitic and Amoraic literature.  	Comment by Deena: I don’t know what you meant here.
Against the absence of the above sites, the presence of the Sea of Galilee, the Mount of Olives (which we will discuss further below),[footnoteRef:79] and Mount Tabor[footnoteRef:80] in rabbinic literature is striking. Matthew states that Jesus walked on the water there (Mt 14:25–32) and calmed the storm in the sea. The reference to mountains and seas, as opposed to the deliberate refraining from mention of inhabited sites, fits the principle according to which “all that is worshipped is forbidden, except for mountains and seas”; the sages did not view natural sites as forbidden even if they had served as sites of worship, or had any pagan ritual linked to them.[footnoteRef:81] 	Comment by Deena: Where does this principle come from?? [79:  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, no. 2 (2016): 138–57.]  [80:  The transfiguration, according to the Gospels, took place on a “mount” (Luke 9, 28) or a “high mount” (Mark 9,2; Mt 17,1). During the fourth century this mount was identified as the Mount of Olives; later, in the fourth and fifth centuries, the identification moved to Mount Tabor. See: Eyal Ben-Eliyahu, “The Rabbinic Polemic against Sanctification of Sites,” Journal for the Study of Judaism in the Persian, Hellenistic and Roman Period 40, no. 2 (2009): 266.]  [81:  This approach is in line with the way in which Claude Levi-Strauss distinguished between nature and culture. While structuralism shapes the culture, nature is stable. See: Claude Levi-Strauss, The Raw and the Cooked, translated from the French by John and Doreen Weightman‎ (New York: PUBL,  1969). ] 

The sages’ abstaining from making reference to places that served as pilgrimage sites might also be connected to the absence of references to the Sadducees and the Essenes, or other groups that were active at that time. Martin Goodman has claimed that, although these groups continued to exist after the destruction of the Temple, the sages called them minim, heretics, a general term, but did not refer to them in a particular manner. The same is relevant for the pagan groups. While the archeological remains of various pagan groups are numerous and varied, they are referred to in rabbinic literature as one large group, with no distinctions make between them.[footnoteRef:82]   [82:  See S. Stern, Jewish Identity in Early Rabbinic Writing, (1994), 215–23, who describes the rabbinic perception as a solipsism. According to Stern, the rabbis concentrated in their issues, rather than attacking the minim, heretics. See also: M. D. Goodman, “Sadducees and Essenes after 70 CE,” in Crossing the Boundaries, Festchrift Goulder, ed. S. E. Porter, P. Joyce, and D. E. Orton (PUBL 1994), 347–56 [M. D. Goodman, Judaism in the Roman World Leiden and Boston, 2007, pp. 153 – 162]; The function of Minim in early Rabbinic Judaism, in H. Cancik, H. Lichtenberger and P. Schaefer (eds.), Geschichte-Tradition-Reflexion (Festchrift fur Martin Hengel zum 70. Gebusrstag) Tuebingen 1996, vol. 1, 506 [M.D. Goodman, Judaism in the Roman World (Leiden and Boston: Brill, 2007), 170–171. See also A. Tropper, Wisdom, Politics and Historiography: Tractate Avot in the Context of the Greco – Roman Near East (Oxford: PUBL, 2004), 231–232.] 

I would therefore like to suggest that a strategy was employed by the rabbis throughout the literature: they entirely ignored places that were considered centers of idolatry, to the point of completely excluding the names of these places from their literary corpus, which was mostly written and redacted in the Galilee.[footnoteRef:83] [83:  As mentioned above, this claim is in line primarily with the literature redacted from the second half of the fourth century and onwards: the Jerusalem Talmud and primarily the midrashei Aggada. The names of these settlements, however, are also absent from Tannaitic literature, although it is difficult to suppose that Christian presence bothered the redactors of the Tannaitic corpus as early as the beginning of the third century. 
In Adi Schremer’s article in the festschrift for Stern, in הערב 65, he cites Peter Scheffer and notes that, apart from the quote from Tosefta Ḥullin, there is no reference to these places.] 

The Mount of Olives: A Different Strategy Towrds the התקדשות ההר במסורת הנוצרית
While the rabbis excluded Galilean sites of Christian significance from Tannaitic and Amoraic literature, their approach to another site—not a Galilean one—is also intriguing. It employs a different strategy in its struggle with the Christianization of Jewish sites. אבל עדיין אין הצגה של הנצרות וההתמודדות היא מרומזת 
The Mount of Olives rises above Jerusalem to the east, where it is situated between a desert and the populated area. The height of the mountain relative to its surroundings, particularly to the west, the east, and the south, gives one who is standing on its summit the feeling of being in an elevated and prominent place.[footnoteRef:84] Verses from the books of Samuel and Kings, which characterize it as a place of worship, support its distinctive status in the Jewish and Christian traditions.[footnoteRef:85] The Mount of Olives is also an important element in two prophetic texts. Ezekiel relates that upon the mountain “which is to the east of the city,” that is, the Mount of Olives, the glory of the Lord was revealed just prior to the destruction of the First Temple (Ezek. 11:23). Zechariah’s prophecy describes it as the place where the great victory over the gentiles will begin on the Day of Judgment at the End of Days (Zech. 14:4). Based on biblical references, during the Second Temple period the Mount of Olives was part of the “sacred geography” of Jerusalem (En.och 26:1–3). According to later traditions contained in rabbinic literature, it was part of the area where the religious rituals of the Temple, such as the burning of the Red Heifer, were performed. The positioning of the mountain provides a direct sight line to the entrance of the holy place of the Temple,[footnoteRef:86] and the ramp of the heifer connected the two sites, stretching from the Temple Mount to the place on the mountain where the heifer was burned.[footnoteRef:87] 	Comment by Deena: I copied and pasted the entire introduction and section from the article and then edited it down. 	Comment by Deena: Which Enoch is this?  חיבור יהודי מהמאה השלישית או שניה לפני הספירה עסקתי בו בפרק השלישי [84: ]  [85:  When David left Jerusalem because his son, Abshalom, had taken control there, he went up to the summit of the Mount of Olives, where he worshipped God (2 Sam. 15:32). Later, Solomon erected high places (i.e., altars) for his foreign wives there (1 Kings 11:7), which Isaiah destroyed (2 Kings 23:12).]  [86:  Mishnah Middot 4:2.]  [87:  Mishnah Parah 3:4. See Eyal Ben-Eliyahu, “The Ramp of the Red Heifer” [in Hebrew], Cathedra 107 (2003): 183–86.] 

The villages of Bethpage and Bethany on the eastern slope of the Mount of Olives, as the writers of the Gospels report, served as lodging places for pilgrims such as Jesus (Matt. 21:17; Mark 11:11). In addition, the rabbinic text Sifpre Numbers mentions Bethpage as the nearest place to Jerusalem where pilgrims could ﬁnd accommodations when the Temple existed.[footnoteRef:88] Flavius Josephus offers further insight into the signiﬁcance of the Mount of Olives in Jewish eschatology at the close of the Second Temple period. He recounts a story about one of the false messiahs active in Jerusalem just before the destruction of the Second Temple who took his adherents up to the Mount of Olives to show them how the walls of the city would fall.[footnoteRef:89]  [88:  Haym S. Horowitz, ed., Sifre Numbers (Jerusalem, 1917), 151. Concerning the location of Bethpage according to gentile texts and rabbinic literature and the relationship between the different sources, see Eyal Ben-Eliyahu,“On the Location of Beit-Pagi Referred to in Rabbinic Literature” [in Hebrew], Al Atar 6 (2000): 51–62.]  [89:  Josephus, The Jewish War, trans. H. St. J. Thackeray (Cambridge, MA, 1927), vol. 1, bk. 2, 261–62, and Jewish Antiquities, trans. Louis H. Feldman (Cambridge, MA, 1965), vol. 9, bk. 20, 167–72.] 

Under the Romans, Jews were barred from entering Jerusalem and “any place that is seen from it,” which also prevented them from going to the Mount of Olives.[footnoteRef:90] Later, during the reign of Constantine in the fourth century, this sanction acquired a Christian religious ﬂavor with anti-Jewish overtones.[footnoteRef:91] Moreover, Christians transformed the ascent and future descent of God’s Divine Presence into the ascent and future descent of Jesus, leading the Jews to abandon that notion. Christianity’s more forceful presence in the area in that century also resulted in the installation of a cross, representing Jesus and his resurrection, on the mountain’s summit. The cross raised on the summit was visible from the city below, and it symbolized both the revitalization of Christianity and the degraded condition of the Jewish people, who were still contending with the loss of their Temple. The discomfort of the Jews over the apparent Christian conquest of the mount symbolized by the wooden cross caused them to distance themselves from it.  [90:  Eusebius, Church History, ed. Eduard Schwartz (Leipzig, 1903–8), 308. “The emperor, Hadrian, issued a decree against the entire people from even coming near Jerusalem and the surrounding area, so that even from a distance they could not see the Land of their Fathers” (ibid.).]  [91:  Jean Juster, Les Juifs dans l’Empire romain: Leur condition juridique, économique et sociale (Paris, 1914), 2:172; Amnon Linder, “The Roman Imperial Government and the Jews under Constantine” [in Hebrew], Tarbiz 44 (1975): 136–37; Oded Irshai, “Constantine and the Jews: The Prohibition against Entering Jerusalem; History and Hagiography” [in Hebrew], Zion 60 (1995): 129–78.] 

The rabbinic sources demonstrate how the sages ceased to regard the Mount of Olives as a sacred place connecting heaven and earth.[footnoteRef:92]  The midrashic text Esser Masa’ot (ten journeys) follows the biblical description of the journeys of the Divine Presence: the departure of the “glory of the God of Israel” from the Holy of Holies to the mountain that is on the east side of the city (Ez 11:23) and the ascension of the Divine Presence to heaven from there.[footnoteRef:93] Other texts, which appear to be more recent, alter the biblical account and append another location, the desert to the east of the mountain.[footnoteRef:94] I would argue that this nonbiblical supplement is an attempt to undermine the accepted Jewish view of the Mount of Olives as the site of the linkage between heaven and earth in response to the Christian requisition of that site for Jesus. Similarly, a homily found in the Talmud contends, in its exegesis of the prophecy concerning the End of Days from Zechariah 14:4, that “the Divine Presence never descended”;[footnoteRef:95] this too may be a reaction to the Christian repackaging of Jewish traditions into a connection between Jesus and the Mount of Olives. 	Comment by Deena: I’m not sure that this paragraph is strong enough. We need examples of the shift from viewing it one way to viewing it in another. Are we making the point clearly enough? Are we giving good enough examples? [92:  Ben-Eliyahu, “Mount of Olives,” 55–63. ]  [93:   Bernard D. Mandelbaum, ed., Pesikta de-Rav Kahana (New York, 1987), 234–35.]  [94:  BT (Babylonian Talmud) Rosh Hashanah 31a; Avot de-Rabbi Natan, recension A, chap. 34. One ﬁnds polemics against Christianity more frequently in the Babylonian Talmud than in Palestinian sources. This phenomenon has been discussed recently in Peter Schaefer, Jesus in the Talmud (Princeton, NJ, 2007), 116–29; Adam H. Becker, Fear of God and the Beginning of Wisdom: The School of Nisbis and the Development of Scholastic Culture in Late Antique Mesopotamia (Philadelphia, 2006), 16–18; Daniel Boyarin, “Hellenism in Jewish Babylonia,” in The Cambridge Companion to the Talmud and Rabbinic Literature, ed. Charlotte Fonrobret and Martin Jaffe (New York, 2007), 336–65. On the absence of Jesus from tannaitic literature except in Tosefta Hullin, see Adiel Schremer, “The Christianization of the Roman Empire and the Rabbinic Literature,” in Jewish Identities in Antiquity (Tubingen, 2009), 365 n. 65.]  [95:  BT Sukkah 5a according to the manuscript of the Babylonian Talmud in Munich, Bayerische Staatsbibliothek, Cod.hebr.140.] 

Thus while many Galilee locations were entirely disregarded by the sages, this particular location, with its rich biblical history and religious significance, was not ignored but rather reframed. It was a strategy that struggled with a new reality as a Jewish religious site became a Christian religious site, and attempted to alter the Jewish consciousness without invoking the word “Christianity” or directly referring to the issue at hand.  
Life in a Christianizing Land 
Having looked closely at Nazareth, Cana, Kursi, Bethsaida, and Chorazin, and Capernaum, we can see that they are mentioned in the Gospels as places in which Jesus worked miracles; they thus evolved into sites of Christian pilgrimage during the Byzantine period. Jews lived in all of these places—yet they are not   לא נזכריםdiscussed in the rabbinic literature.[footnoteRef:96] This was no מקרה oversight.	Comment by Deena: This note was incomplete, and it no longer belongs here. Can we move it elsewhere? [96:  Except for Sidon, which is mentioned in the New Testament as a place in whose vicinity miracles took place; Sidon, however, is located outside the Galilee and the rabbis’ region of settlement, and is indeed mentioned in the pilgrimage literature—without, ] 

The evolution of spaces in the land of Israel as sacred to Christianity and tThe phenomenaon of pilgrimage to sites in which miracles were attributeding to Jesus symbolized and reflected the Christianization of the Galilee.  I suggest that Tthis is the background to the sages’ deliberate ignoring strategy of ignoring these sites in rabbinic literature.[footnoteRef:97] The This was only one tack used by the sages had several ways in to which they dealt with the growing spatial Christian presencepresence; they also used a practice of reframing their traditions to shift them away from sites that had become significant in Christian tradition.  [97:  This approach is in line with my assumption about the rabbis’ reservations even regarding internal sanctification and visiting of such sites and holy places. See E. Ben-Eliyahu, ‘The Role of the “Holy Place” in the Rabbinic literature,’ Journal for the Study of Judaism in the Persian, Hellenistic and Roman Period, 40, no. 2 (2009): 260–8 .] 

דינה: עניין שאני לא בטוח שמוגדש כאן הוא שאחת הבעיות שיש בטיעון שלי היא למידה מהשתיקה: אלא שההשוואה ליוספוס ובריתת משמרות כהונה מלמדת שהשתיקה אצל חז"ל במקרה זה אינה מסתברת כשתיקה מקרית
FINAL SENTENCEAn examination of the sages’ treatment of the sites of pilgrimage in which Jesus’s miracles were marked demonstrates that they refrained from referencing these places. This, despite the fact that these were places in which Jews lived at the time of the production and redaction of the rabbinic corpus.	Comment by Deena: I think it’s very important that we connect this chapter to the previous chapter either here or in another place. There you stated that they minimized popular holy sites within the Jewish community. How does that relate to their attitude here?

