Critically outline the main historical, political, and religious events that occurred in Jerusalem and Masada between 66-73 CE. 


This essay will discuss the religious, political and Historical importance of the events between the years 66-73/4 CE. As political importance is often linked to religion and history within this period of time, the essay shall address religious and historical importance separately, but endeavour to weave political events into this analysis. The following analysis will focus on how the destruction of Jerusalem affected the Judaic practices and people, as well as how the different religious factions within Jerusalem affected the city’s collapse. The essay will also focus on the importance of Jerusalem’s fall to wider Roman and Judaic history. The second half of this essay will address Masada, as religiously important event, as well as a historical event. Discussion surrounding Masada shall consider the importance of Josephus’ account, as well as his biases and reception through scholarship. This will be contrasted to contemporary attitudes to the event and its ability to impact wider history for Roman and Judaic audiences

Jerusalem: Religious and Political Importance

One of the major religious and political catalysts for the first Jewish revolt during 66-70 CE was the building civil unrest of the Judaic communities within Jerusalem. Scholarship has previously debated whether it was the fault of the romans or the Jews that the revolt started in 66 CE[footnoteRef:1], but recent modern scholarships generally agrees that the revolt was broadly caused by Judaic animosity towards the poor Roman leadership of the Province[footnoteRef:2], but that internal tension of the city was aggravated by the failing leadership by the ruling Judaic nobility[footnoteRef:3]. This has created an understanding for most modern scholars that both Roman and Jewish Ruling classes in the 50’s and 60s, caused the civil unrest that resulted in the ensuing revolt and war[footnoteRef:4]. Scholarship notes that the failures of the romans, often lie with the incompetence and selfish interest of the generals and governors left to run Judea[footnoteRef:5]. The poor leadership was seen even by other roman leadership, with the roman legate of Syria Cestius Gallus, even writing to Nero to stress the rising tension and the threat that it posed towards Roman Rule[footnoteRef:6]. The comparative failures of the ruling Judaic class created three different religious factions that constantly battled each other, as well as the Roman forces[footnoteRef:7]. Grabbe notes that the in-fighting of the Jews initially seems puzzling, but the different sects of Judaism were keen to establish their own ideologies within the city, and fought any who opposed them, Roman or Jew[footnoteRef:8]. This is notable in a group called the Zealots, which appeared during the civil war and whose goals appear to have changed from defeating the Roman leadership, to becoming the leaders themselves[footnoteRef:9]. Josephus’ mention of the prophecies that the Jews received upon the temple mount implies that the Jews believed the Romans were unable to defeat them based on their belief that their God would protect them in their holy city[footnoteRef:10]. The infighting of the Judaic factions caused multiple issues for the rebellion weakening the overall forces and ultimately causing its failure[footnoteRef:11]. [1:  Goodman. 1987. 14]  [2:  Sorek. 2008. 27]  [3:  Grabbe. 2010. 75]  [4:  Sorek. 2008. 27. Sorek here sights Josephus, who at multiple points references failings on both sides of the war. These being the Jews zealous and idealistic pursual of their own ruled state and the Roman lack of competent and compassionate rulers.]  [5:  Grabbe. 2010.25; Goodman. 1987. 3]  [6:  Sorek. 2008. 37]  [7:  Grabbe. 2010. 76; Joseph. War. 5.1.4; Tac. Hist. 5.12.2–4]  [8:  Grabbe. 2010. 75.]  [9:  Grabbe. 2010. 77]  [10:  Joseph. War. 6.5.2.]  [11:  Sorek. 2008. 42,44. ] 



With the backdrop of the Jewish civil war, the Roman invasion had consistently maintained the upper hand throughout the fight. The revolt itself began in 66CE when the Jews suspended the sacrifices to the emperor and the romans took it as a sign of a revolt[footnoteRef:12]. Nero sent Vespasian to Syria after losing faith in the previous legate Cestius Gallus[footnoteRef:13] , and he was now tasked with the problem of settling the Revolt. Although Vespasian had faced mostly victories against Jewish resistance within the province, he felt no great need to enter the city of Jerusalem[footnoteRef:14]. The long lasting tension ensured Vespasian that whilst the city needed to be brought under controll, he would not face a unified attack from the Jews whilst he proclaimed himself emperor in 69 CE and left for Rome[footnoteRef:15]. His son Titus was sent to finally end the Rebellion on 70CE[footnoteRef:16], a decision that would had a profound effect on the basis of Judaism[footnoteRef:17]. At the end of the blocked of the city Titus destroyed the temple, along with much of the city[footnoteRef:18]. After the destruction of the Temple itself the cult disappeared and was replaced with the Rabinnic practices, where the study of Judaism became an integral part of the faith[footnoteRef:19]. This ultimetely menat that the religious groups of the Zealots the Qumran, Essenes, Sadducees and the priesthood faded out as the connection to the temple was destroyed[footnoteRef:20] [12:  Goodman. 1987. 152]  [13:  Mason. 2016. 13]  [14:  Simkovich. 2018. 190]  [15:  Sorek. 2008. 102]  [16:  Mellor. 2002. 79.]  [17:  Grabbe. 2010. 26]  [18:  J. BJ 6.4.5-6]  [19:  Grabbe. 2010. 27]  [20:  Ibid.] 


There is some debate on the exact date of the temple’s destruction, as it relates to religious synergy. Josephus records destruction of the second temple as the 10th of Av, a date he attests is the same as the first temples destruction[footnoteRef:21]. This creates an analogous relationship between the two events, giving grounds to the argument that the destruction was a punishment of God for the sins of the rebels[footnoteRef:22]. The Mishnah places the destruction on the 9th of Av, and claims this is the date of both temples’ destruction[footnoteRef:23]. Josephus’ claim of the 10th seems more credible as his account is corroborated by the account in Jeremiah[footnoteRef:24], as well as the fact that Josephus was a witness to the events, and the Jewish tradition was collated 150 years later[footnoteRef:25]. Regardless of the exact date it is clear that many of the proceeding Jews and Christians viewed this destruction as a divine punish from God for sins of Jerusalem. This destruction was prophesised in Jeremiahs temple sermon, a piece frequently alluded to by later Jews and Christians[footnoteRef:26]. This sermon is believed to be Josephus’ main inspiration for his account that the Jews were being punished for their actions within Jerusalem[footnoteRef:27]. This rhetoric appears to fit into Josephus’ wider literary portrayal of the Romans as unknowing cleansers to the Temples of the Judaic God, even highlighting the irony of the Romans praising every god for their victory, except the one who allowed it[footnoteRef:28]. [21:  J. BJ 6.4.5]  [22:  Shahar. 2015. 547.]  [23:  Shahar. 2015. 548.]  [24:  Jer 52:12]  [25:  Shahar. 2015. 548-9]  [26:  Ferda. 2013. 158-9]  [27:  Ferda. 2013. 160-2]  [28:  Mason. 2016.24; J. BJ 6.9.1] 


Jerusalem: Historical and Political Importance

The historical and Political importance of Jerusalem’s destruction and conquest are highly important to both Roman and Judaic history. The most notable is the importance it held to the Flavian dynasty and the reputations of both Vespasian and Titus. Vespasian himself had originally been tasked with quelling the rebellion by Nero, but returned to Rome before he had conquered the city itself. The roman siege was recorded as one of the most difficult, lengthy and costly in the terms of human loses in Roman history Josephus stresses the number of Roman losses, along with “other writers”[footnoteRef:29]. This was not the first time that the city had been besieged by Roman troops, with Pompey's invasion in 63 BC originally intended to bring the province firmly under Roman controll[footnoteRef:30]. However, Vespasian was keen to show this was last invasion of the city, as although the city and the province of Judea had been under Roman controll for century, the Flavians would show it as rebellious and independent, finally brought to heel by Flavian might[footnoteRef:31].  [29:  Shahar.2015. 552]  [30:  Mason. 2016. 5]  [31:  Mason. 2016. 8.] 


This idea was incorporated into much of the Flavian architecture, including the arch of Titus, which commemorated the defeat of the Jews and their God[footnoteRef:32]. Josephus himself is also a key part in intertwining the Flavian dynasty’s history into the destruction of Jerusalem, with his accounts often being flattering to the Romans, or always managing to depict the honour and reason of both sides[footnoteRef:33]. Scholars have suggested that Josephus depicts Titus as restrained during the destruction of the temple due to the Flavians keen need to be portrayed as mild rulers, opposing the erratic Claudian rulers that came before them[footnoteRef:34]. Josephus himself is questioned by modern scholars as to the reasoning of writing about these events under Vespasian, as he has biases in both directions[footnoteRef:35]. However, it seems likely that Josephus writes more for his own posterity than that of the Romans or the Jews as both sides at points consider his as a traitor or at the very least suspicious[footnoteRef:36]. Roman historians accounts of these events only seem interested in the general political fortunes of the Flavian dynasty in Jerusalem, rather than the Judaic context to the revolt and war[footnoteRef:37] . Simkovich argues that Josephus writes for a mix of Jewish and Roman audiences, but makes use of the literary tropes of Roman authors, such as embellishment and overexaggerating[footnoteRef:38].  [32:  Kooten. 2011. 424.]  [33:  Simkovich. 2018 192; J. BJ 6.4.6 (Titus tries to prevent the Temples destruction); ]  [34:  Mason. 2016. 492; J. BJ 6.4.]  [35:  Sorek. 2008. Vii]  [36:  Sorek. 2008. 15, 120.]  [37:  Sorek. 2008.12; Tacitus Histories. 1.11.]  [38:  Simkovich. 2018. 196] 


For the Jews the destruction of the second temple created a huge new political structure. Most of the Judaic nobility had been killed or dispersed and he ramifications of the rebellion, despite its unsuccessful nature have ramifications to Judaic faith even into the Modern era[footnoteRef:39]. The conquest of the city was notable to Romans, having been one of the largest invading forces in Roman history[footnoteRef:40] but within Judaic history it marked the end of an entire era, the loss of their hierarchy and the beginning of their historical subjugation[footnoteRef:41]. Their religious practices changed, from the inability to make sacrifices in a temple, to the rapid change of their funerary practices[footnoteRef:42].  [39:  Sorek. 2008. vii]  [40:  Millar. 2005. 101.]  [41:  Millar. 2005. 122]  [42:  Popovic. 2011. 23] 


Masada: Religious and Political Importance

Whilst the invasion and destruction of Jerusalem is generally the most focused part of the history from 66-74 CE, the battle as Masada also held incredible importance, as it marked the end to the First Jewish war. The notable religious importance for Masada was the fact that it was fought by the Sicarii, the last anti-Roman Jewish group to originate from Jerusalem[footnoteRef:43]. The Sicarii, occasionally called the dagger men, were a notorious Judaic group known to be violent[footnoteRef:44] They took part in civil war actions, often killing, kidnapping and holding high ranking Judaic leaders for ransom whilst within Jerusalem, sometimes even working with the Roman governors[footnoteRef:45]. However, Goodman denies the supposed connection to Rome as the Sicarii’s ethos appears to have been built around the violent opposition of the Romans[footnoteRef:46] . Josephus is our only source for the existence of the Sicarii[footnoteRef:47], and he describes them as dangerous bandits, who murder in broad daylight and at sacred festivals[footnoteRef:48].. Some scholarship argues that they are either the same group, or sub sect of the Zealots[footnoteRef:49], however most scholars are convinced of their separation, due to the many differences between two groups[footnoteRef:50] [43:  Grabbe. 2010. 76.]  [44:  Goodman. 1987. 94]  [45:  Grabbe. 2010. 74.]  [46:  Goodman 1987. 214]  [47:  Sorek. 2008. 40]  [48:  J. BJ 2.13.3]  [49:  Sorek. 2008. 24, 43.]  [50:  Zeitlin. 1965. 316; Goodman. 1987. 169; Rappaport. 2011. 323, 330] 


The Sicarii, according to Josephus, are descendants and followers of Judah the Galilean, were forced out of Jerusalem after their leader was killed[footnoteRef:51]. Using the revolt as a distraction for the Roman forces, they broke into Herod’s palatial complex at Masada[footnoteRef:52]. Lead by a man names Eleazar, the Sicarii remained in the palatial complex for two to three years before the Romans engaged them in a siege in 73/4 CE[footnoteRef:53]. Whilst Josephus is keen to vilify the Sicarii for their actions towards other Jews[footnoteRef:54], their defence of Masada is seen in an almost honourable light. Martyrdom was becoming a popular literary trope within Jewish philosophy[footnoteRef:55]. Despite the Jewish traditions seemingly not aligning to murder or suicide[footnoteRef:56] Josephus mentions that the Sicarii’s attitude of death before capture to be favourable and respectable[footnoteRef:57]. Scholars predict that Josephus’s favourable representation of the suicide of the Sicarii may be down to his own personal guilt of having not committed to it at Jotapata[footnoteRef:58]. It is also theorised that the speech Eleazar gives to his followers at Masada is a fabrication of Josephus, meant to both counter his own views of suicide as well as act as a theoretical template on how such a speech should be given[footnoteRef:59]. [51:  J. BJ 4.398]  [52:  Grabbe. 2010. 76; Goodman. 1987. 169]  [53:  Grabbe. 2010. 76]  [54:  J. BJ 2.254, 425]  [55:  Van Der Horst. 2011. 316]  [56:  Mason. 2016. 569]  [57:  Mason. 2016. 570; J. BJ 7.9.2]  [58:  Zeitlin. 1967. 258; Goodman. 1987. 214]  [59:  Zeitlin. 1967. 259.] 


Masada: Historical and Political Importance

The Historical importance of Masada may not be as major as that of Jerusalem, but it is just as important in many respects. The dispersal of the Judaic ruling class and the commitment to the destruction of even small pockets of resistance, such as Masada implicated the Romans seriousness to establish control and dominance within the area[footnoteRef:60] Vespasian and his sons were not keen to repeat the mistakes of the Roman emperors that came before them and probably understood the importance maintaining dominance. Masada is the last account of Josephus’s works the Jewish wars and is considered to be the final defeat for the Jews in the revolt[footnoteRef:61]. It emphasises Rome’s total victory over the Jews and emphasises the complete Flavian victory. The victory was won by General Flavius Silva, a cleaver and determined general who planned a ramp large enough for a siege machine to break into the hilltop fortress[footnoteRef:62]. Although it had been many years since the fall of Jerusalem, the siege of Masada itself is estimated to have only taken about six months to complete, and was a complete and decisive victory for the Romans with the only survivors reportedly being a handful women and children[footnoteRef:63] [60:  Goodman. 1987. 3]  [61:  Ibid.]  [62:  Mason. 2016. 523]  [63:  Mason. 2016. 563. J. BJ 7.10.1.] 


Overall the religious importance of the years 66-73/4 CE is the dramatic change in the practice and centralisation of Judaism. With the loss of the Temple, the Jews no longer had a place to centralise their worship, and much of their practices would have to change. Many Judaic factions and sects disappeared and much of the religious cultic practices were lost with the Roman invasion. This did result in new Rabinnic culture eventually, but the aftermath of Jerusalem’s destruction saw the Jewish faith and community weakened and diminished. This would become to be seen as divine punishment by the Hebrew God, the repercussion of which would be felt for many millennia. Masada had less religious importance to the Jewish faith overall, but it ended all anti-roman sympathies within Jewish communities at this time and became an element of their myths. The Historical importance of both Jerusalem and Masada is the additions to the victories of the Flavian dynasty and the impact they had on anti-Jewish sentiments within the Roman empire. The Jews from this point on had no homeland or city to return to, a problem that still plagues the religion today. 
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