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Morocco and its reflection in social practices. The study shows that KEYWORDS
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was a more marked no-trespassing line. This project compares con- mixed marriage and sexual
temporary chronicles by different authors with diverse cultural-reli- relations; descent

gious backgrounds and personal-political agendas.

Introduction

Due to its early colonization of Algeria in the 1830s, France was very interested in building
a colonial library to better control their new colonial subjects and exploit the resources of
the colonized lands. That encyclopaedic task featured the participation of travellers and
adventurers, colonial administrators and servicemen, historians and ethnologists. Their
intensive production of information about North Africa continued for over a century, from
the middle of the nineteenth century up to the Second World War. In French Algeria, this
literature contributed to the debate over granting French citizenship to the Jews there.
However, in Morocco, the Jewish population was placed in the category of ‘indigenous’.
The colonial powers enforced a new legal framework that transformed the old status of
protected non-Muslim subjects, the dhimmis,’ into that of perpetual subjects of the Sultan
in the modern sense (that is under a civil, not religious, definition of sociopolitical
membership, which would grant the status of full citizen to Jews in modern Morocco).?
The Spaniards, in turn, while copying the French with regard to how to rule over the
Moroccan subjects in the Spanish Protectorate zone, also developed a literature that
emphasized the cultural proximity of Muslims (Morisco and Andalusi descendants)® and,
especially, Jews (Sephardim) to the Spanish culture and language. However, like its French
counterpart, Spanish literature was not free of anti-Semitic tropes.*

After 1917, when the Balfour Declaration announced the support of the British
government for a national home for the Jewish people in Palestine, tensions between
Muslims and Jews increased in the Middle East and North Africa. This was further fuelled
by Nazi propaganda in the 1930s and the creation of the state of Israel in 1948.
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However, the mass migration of the Jews from the region took place during the
decolonization of the Maghreb in the 1950s and 1960s. North African Jewish scholars,
like Algerian born André Chouraqui (Ain Témouchent 1917-Jerusalem 2007) and
Moroccan Haim Zafrani (Essaouira 1922-Paris 2004), who grew up in French colonial
Algeria and Morocco, later wrote about the history of the Jews of North Africa. While
Chouraqui, an active Zionist who later migrated to Israel and became an Israeli citizen,
emphasized the massive emigration of North African Jews after decolonization, Zafrani
developed most of his career between Morocco and France, kept his Moroccan citizen-
ship and highlighted Moroccan Jewish culture and Muslim/Jewish relations and cultural
symbiosis in Morocco. However, as during colonial times, the history of the Jews of the
Maghreb was a marginal subject in mainstream historiography, mainly of interest to
scholars of Jewish and North African background drawn to the history of the Jews of the
Muslim world.”

Most of these studies approach the issue of anti-Semitism either to argue that anti-
Semitism is inherent to Islam and present in its foundational texts or to sustain that anti-
Semitism is not inherent to Islam, although they note the impact of the creation of the
State of Israel on the rise of anti-Semitism in the Middle East.® Bernard Lewis holds that
anti-Jewish Muslim persecutions in the Middle Ages cannot be equated to anti-Semitism,
as it responded to the political developments of the time, particularly in the context of the
conflict between Christian Europe and the Muslim world. According to this thesis, Muslim
actions against the Jews corresponded to a political rationale devoid of the ‘irrational’ fear
of the Jews in Medieval Christian Europe. Lewis, like Norman Stillman, however, also
draws attention to the fact that the presence of anti-Semitism nevertheless predates the
widespread influence of Nazi propaganda throughout North Africa and the Middle East in
the 1930s, and would have penetrated the Middle East with European colonialism in the
nineteenth century. In parallel, Muslim resentment towards non-Muslim colonizers even-
tually also affected subjects with consular protection, particularly Greek Orthodox
Christians and Armenians in the Ottoman Empire, but later Jews as well.” A new collection
overseen by Michel Abitbol - also a historian of Jewish Moroccan background - on the
history of relations between Jews and Muslims in Muslim countries, entitled Shared
History, aims to overcome the controversy between the thesis that the experience of
Jews in Muslim societies was marked by abuse and persecution, and the opposing thesis
that speaks of a golden age of tolerance and coexistence in Muslim countries abruptly
interrupted by colonization and Zionism.®

The projection of these nineteenth and twenty-century prejudices, stereotypes and
developments regarding Jewish/Muslim relations onto the previous centuries is not
helped by the lack of historiographical sources for the Jews of the western Maghreb
before the nineteenth century.” Instead, it indicates the scant importance given to North
African Jews by both the Muslim elites of the south and the Christian elites from the north
of the Mediterranean in the early modern era. Early histories of the Jews of the Maghreb
are essentially the result of travel literature and chronicles from the sixteenth and
seventeenth century, in addition to rabbinic literature. From the eighteen to the nine-
teenth century, travel writings helped to build a stereotypical view of the Jews of North
Africa informed by European anti-Semitic and anti-Muslim clichés. According to these
narratives, Jews lived miserably, under constant fear, oppression and violence from
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Muslim rulers and neighbours, narratives that merge with the topic of ‘exile and redemp-
tion’ in the writings of the rabbis."®

Objectives and methodology

This paper does not attempt to draw a complete picture of all aspects of Muslim/Jewish
relations in Muslim lands before the advent of European colonization. The objective is
more thematically specific and socially, ethnographically and geographically restricted.'" |
am not a historian, have never studied a period prior to the nineteenth century before,
and my knowledge of the Maghreb comes from my expertise in Spain and the Sephardim
in the nineteenth and twentieth centuries, particularly in the north of Morocco, which
became the Spanish Protectorate in 1912. However, | am working on a project regarding
the impact of the penetration of modern anti-Semitism in Spanish colonial Morocco on
Muslim/Jewish relations, and | could not find any in-depth studies that covered the
anthropological issues | want to approach to compare between pre-colonial and colonial
Spanish Morocco with the goal of at least partially overcoming the projection of nine-
teenth and twentieth-century literature onto Jewish/Muslim relations in Morocco during
the previous centuries. This article, then, aims to identify the sociopolitical classification
systems prevailing in early modern Morocco and the impact of normative and ideological
systems of inequality and discrimination regarding social practices. It approaches the
adscription of sociopolitical identity, the possibility of changes in group membership,
spatial segregation, ‘mixed’ marriages, sexual relationships and the sociopolitical adscrip-
tion of the offspring of such unions, and conversions.

I have avoided the use of concepts and conceptions such as ‘anti-Semitism’, in order to
explore the local ideas, prejudices and conceptions regarding Jews operating in the early
modern western Maghreb. Recent scholarship points to the Western origins of racism -
establishing anti-Semitism as a form of racism against the Jews with medieval roots - and
has distinguished it from other forms of prejudice and discrimination on a religious or
social basis. Benjamin Isaac, Joseph Ziegler and Miriam Eliav-Feldon hold that the defini-
tion of racism (including anti-Semitism) should comprise any systematic attempt to
rationalize the division of human beings into groups based on presumed inborn char-
acteristics, whether physical or psychological, that would pass unaltered from one gen-
eration to the next. The authors mention a switch in the European Middle Ages from the
concept of the Jews based on secundum theologian to one based on secundum naturam,
which was already imbued with scientific thought. They observe that beginning in the
medieval era, the body increasingly appears in the sources as a marker of typical group
characteristics.'? Geraldine Heng shows how racial thinking, law and social practices
existed in medieval Europe before a recognizable vocabulary of race emerged. In this
context, the Jews were soon conceptualized as an internal racialized other. This proto-
racial thinking, which seems to have originated in medieval England and France, also
reached the Christian kingdoms of the Iberian Peninsula in the fourteenth century. After
1492, it contributed to the racialization of Jewish converts and Moriscos."> Despite the fact
that Lewis and others point out that the Quran expresses no racial or colour prejudices,'*
this does not mean that the early European forms of ‘proto-racism’ and ‘proto-antisemit-
ism’ could not have reached the Muslim world as well. In the western part of North Africa,
relations between the south Mediterranean Muslim lands and the Iberian Peninsula had
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always been very intense due to the proximity of their shores. The question is whether
European ideas, particularly the earliest forms of anti-Semitism, had any impact on the
Muslim imaginary about Jews and on Muslim/Jewish relations.

Due to the lack of other ethnographic primary sources, for this study | am cautiously
using the travel chronicles written by travellers from al-Andalus and, later, southern Spain,
in the sixteenth and seventeenth centuries. For the study of the dominant sociopolitical
classification systems in early modern Morocco the normative framework has been more
fully studied and is better known thanks to the availability of Arabic and Hebrew legal
sources. However, for the precolonial period, sources containing ethnographic informa-
tion and archival documents are scarcer. Therefore, travel accounts are one of the few
materials available to find ethnographic data on Jewish/Muslim relations in the western
Maghreb for the early modern centuries.'”

Social and cultural anthropologists have long used travel accounts as ethnographic
material, despite Claude Levi-Strauss’ declamation against travel accounts perplexed by
their popularity and mistrustful of their intentions. Indeed, he claimed that travel litera-
ture preserved the illusion of something that no longer existed. Nevertheless, Levi-Strauss
was himself a sort of travel writer and, like other travel writers, he learnt about different
cultures in remarkable depth. As Joan-Pau Rubiés observes, many travel writers not only
developed an insight into the peoples they described, but also a linguistic expertise that
allowed them to act as cultural translators. Some have made important contributions to
the writing of ethnography and the global circulation of knowledge. They often built
narratives that combined direct observation and historical speculation with wider rheto-
rical aims. Therefore, without ignoring their ideological ethnocentric agendas and cultural
biases, this literature also contains valuable ethnographic material built upon first-hand
observation and cultural interaction.'®

This article features some of the Andalusian and Iberian travel chronicles available from
the sixteenth to the early eighteenth centuries, like the well-known Della descrittione
dell’Africa et delle cose notabli che ivi sono by Hassan al-Wazzan aka Leo Africanus, and the
chronicle of Luis del Marmol, Descripcién general de Africa, sus guerras y vicisitudes, desde la
fundacion del mahometismo hasta el ario 1571, as well as the less familiar chronicles of the
Franciscan brothers.'” Despite the common Iberian origins of the writers,'® the authors
are quite distinct due to their different religious backgrounds. The contrast of their
descriptions makes it possible to look at the subject from different angles. The first author
is the well-known Muslim traveller born in Granada and educated in Fez, Hassan al-
Wazzan (also referred to by his Christian name and nickname, Leo Africanus, Granada c.
1494-Tunis c. 1554)'° and the second, the Spanish historian Luis del Marmol (Granada
1524-Vélez-Malaga 1600). Although Marmol has been accused of having copied al-
Wazzan - which is true - his work nevertheless adds further contextual information.
More importantly, however, his ethnographic viewpoint is that of a descendant of Jews
converted to Catholicism in early modern Spain.?® The final source comprises the chroni-
cles of the Franciscan friars from the Baetic Franciscan province in the south of Spain, in
charge of keeping the faith of the Christian captives in the kingdoms of Marrakech and
Fez.?' These three sources provide a triangulation whose points of convergence and
divergence shed new light not so much on the historical facts, which are sometimes
incorrect, as on social practices and relationships.
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In addition to the different cultural and religious backgrounds of the chroniclers, the
experience of the Franciscan friars and Luis del Marmol in Morocco was very different
from the personal experience of Hassan al-Wazzan, whose description of his travels
through the north of Africa are full of positive personal anecdotes. In addition, as a captive
in the service of Pope Medici, he enjoyed a privileged situation. For his part, the Franciscan
chroniclers from the middle of the sixteenth century coincided with the latter years of the
Wattasid dynasty, which failed to protect the kingdom from foreign incursions and the
Portuguese increasing presence on Morocco’s coast and lost the kingdom to the Saadis
from the south. Later, in the early eighteenth century, Francisco de San Juan del Puerto
describes the situation of the Jews in Morocco as a semi-slavery, subjected to strong
economic exactions and violence by the black soldiers of the Sultan. Again, it is necessary
to contextualize, since it refers to the reign of the Alawite Moulay Ismail (1672-1727), who
began to create a unified state in the face of opposition from local tribes. Moulay Ismail
also submitted to heavy tributes to Muslims, and ordered to execute a Muslim jurist for
criticizing as non-Islamic the obligatory conscription in the army of free black Muslims.?
Moreover, as noted above, beginning in the late seventeenth century there was a shift in
European narratives regarding the Jews of North Africa, which became more clearly
infused with anti-Semitism.>> The growing presence of (racialized) anti-Semitism in
Europe could also have influenced the way Francisco de San Juan described the situation
of the Jews of Morocco in the early eighteenth century. All these different types of
chroniclers will explain for the differences and focus of their narratives, as well as mean-
ingful silences.

Brief introduction to the historical context and to the Jews of the Muslim
West

The expansion of Islam throughout North Africa was met by Jewish communities that
were so ancient that they had lost all memory of their origins and resorted to legends and
biblical myths to explain themselves. The first archaeological remains from the Jewish
presence in northwest Africa were found in the Roman city of Volubilis, in Mauretania
Tingitana, north of Meknes, and date back to the second century CE?* According to lbn
Khaldun, on the eve of the Muslim conquest, ‘some of the Berbers professed Judaism’, and
he names several Berber tribes that converted to Judaism prior to the Arab conquest.?® In
his description, these were Judaized Berbers rather than Berberized Jews. However,
according to al-Wazzan's informants, the populations of the Atlas and the Sus, ‘some
there affirm that the first inhabitants of this town came by natural descent from King
David’.?® Genetic studies, however, point to the possible Berber origins of the ancestors of
the descendants of the Jews of the Atlas and southern Morocco.””

The Jewish population in western North Africa was not only ancient and numerous,
growing even further with the arrival of the exiles from the Christian kingdoms of
medieval Iberia, but was also distributed across the whole region. Jewish populations
could be found in imperial metropolises such as Meknes, Fez and Marrakech; the dynamic
port cities of the Atlantic coast, like Safi and Tangier; and the most remote rural villages in
the Atlas Mountains: ‘In the same mountain great multitudes of Jews exercising handi-
crafts, do inhabit’.?® The chroniclers of the time also mention the presence of a Karaite
community in the High Atlas that ‘are considered heretics by the other Jews'.*® Despite
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the fact that many of these populations disappeared with the arrival of Islam, Luis del
Maérmol, who was following al-Wazzan's description of the city of Teitdeuer in the western
High Atlas, noted that: ‘Some African writers say that the builders of this city were Jews
from the tribe of Judah, and that they built it when the Africans had the law of Moses, and
that they remained in it, until the Mohammedan Arabs came to Africa, and they made
them leave it’.>°

In the middle of the eleventh century, nomadic Saharan Berbers, the Almoravids,
launched a religious and military crusade to impose a rigorous Maliki orthodoxy through-
out the western Maghreb and al-Andalus. With the Berber dynasties of the Almoravids
and Almohads, and its later institutionalization by the Marinid kingdom of Fez, Malikism
became the uncontested doctrine of the Muslim west. Although Muslim tolerance would
explain the Jewish demographic importance in the precolonial western Maghreb
observed by travellers and chroniclers from different times and places,®' this tolerance
was interrupted during the Almohad period (1147-1269), during which time the dhimma
was completely rejected and the Jews were forced to become Muslims or suffer persecu-
tion. The Almoravids (1040-1147) had already developed a similar policy against Christian
dhimmis, continued by the Almohads, which led to the practical disappearance of
Christian dhimmis in western Maghreb. However, that policy must be understood in the
context of the border conflict between medieval al-Andalus and Christian Iberia, and the
fact that Christian dhimmis had the option to migrate to Christian Europe. According to
Lewis, the increase of Muslim intolerance towards the Christians dhimmis in North Africa
was a pragmatic response to external military threats.>” As a result, from the mid-twelfth
century, Jews were the only religious minority in western North Africa, despite the
increasing presence of Christians living in small littoral enclaves gained during the military
advance of the European Christian kingdoms, notably Portugal and Spain in the north-
west Maghreb, and the increasing number of Christian captives, as well. Moreover, several
treaties signed between the Muslim and Christian rulers favoured the very limited estab-
lishment of Christian religious institutions to attend to the spiritual needs of the captives
and the Christian merchants in Muslim courts. This was particularly true of the Franciscan
institutions, which opened in Marrakech beginning in the mid-thirteenth century.>®

The primary sources analysed here cover a period that extends through the 1500s and
1600s, the late Wattasid dynasty, Saadian rule and the early Alawite dynasty. The Wattasid
years were marked by the impact of the gradual Castilian, Aragonese and Portuguese
conquest of the Muslim lands of al-Andalus and several coastal enclaves in western North
Africa.3* In 1492, sailing under the Spanish flag, Christopher Columbus landed in America,
and in Granada the last Muslim king on Iberian soil surrendered. This initiated a century of
increasing Spanish hegemony overseas and in Europe, after the alliance of the Spanish
throne with the House of Habsburg, only challenged by Portugal. The king of Portugal
quickly claimed large parts of South America, in addition to the outpost he already
controlled on the Maghrebi Atlantic coast for maritime routes to India.>> Moreover, the
religious persecutions that characterized late medieval Iberia, the conquest of Granada by
the Catholic Monarchs, and the expulsion of the Jews in 1492 caused thousands of
Muslims and Jews to flee to North Africa. The western Maghreb was one of the areas
preferred by the exiles, not only because of its proximity to the Iberian Peninsula, but also
because many had commercial, social and family networks there.*® Those exiled Iberian
Jews - known as megorashim or ‘immigrants’ by North African Jews, as opposed to the
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toshavim or ‘autochthons’ - would later be known as Sephardic and Portuguese Jews
(Sephardim if they descended from the Castilian and Aragonese Jews who settled in the
Muslim lands around the Mediterranean basin, and Portuguese if they descended from
Jews from the Kingdom of Portugal, particularly those who migrated to northwest Europe
and later to the Dutch West Indies). According to Daniel J. Schroeter, Mercedes Garcia-
Arenal, Jane S. Gerber and others, the pre-eminence of polyglot Sephardic Jews acting as
agents of the sovereigns was a characteristic of many Mediterranean ports, and went back
to the times when Muslims, Christians and Jews coexisted between Europe and North
Africa in the Muslim west.>’

Around this time, the Saadians also began to expand from the southern lands of
today’s Morocco. They claimed to be a Sharifian family, that is, descendants of the
Prophet Muhammad. Beginning in the sixteenth century, the territory was already frag-
mented between the Saadians and their vassal emirates to the south, a series of emirates
and independent tribes to the east, Portuguese enclaves to the west, around coastal
fortifications, and the Wattasid sultanate in the north. The emergence and expansion of a
new Muslim empire, which spread from the Mediterranean east through southern Europe
and North Africa, complicated the picture. The Ottomans had taken Constantinople in
1453 and, from there, pushed northwards towards Vienna and southwards to Damascus,
reaching Cairo in 1517 and Algiers in 1529.38

The fall of al-Andalus, the conflict with the Portuguese, the Saadian advance and the
expansion of the Ottoman Empire through North Africa contributed to the collapse of the
Wattasid sultanate of Fez. In addition to the political downfall, these years also witnessed
the end of the former cultural and intellectual splendour of the medieval Muslim west and
the revival of the Sufi movement and the zawiyas.>® A new political alternative emerged
from the alliance between the zawiyas, sharifism and jihad,”® which the Saadians capita-
lized on.*" Saadian military campaigns recovered the land conquered by the Portuguese,
who were reduced to their coastal fortresses, and also defeated the Wattasid sultanate.
The Saadian reign over the entire territory of Morocco began in 1554, with the end of this
ruling dynasty occurring in 1659 with the ascension of another Sharifian family, the
Alawites.*?

The Dhimma and the Jews of Western Maghreb in the 1500s and 1600s

The legal status of the Jews in early modern Morocco was derived from Islamic law, which,
like its counterpart in canon law, divided and hierarchized society between ‘believers’ and
‘non-believers’.** The tension between the universalist ethos in Islam and the need to
govern in contexts characterized by religious diversity was resolved through a ‘protection
contract’ (agd al-dhimma). This contract was based on the first peace treaties with the
inhabitants of the conquered lands in the Arabian Peninsula at the time of Muhammad.
These treaties only established that Christians and Jews should pay a fee - the jizya - to
remain in the conquered territories as proof of submission. In exchange, the Muslims
would guarantee their safety and that of their properties.**

While the need to define the legal status of non-believers was already specified in the
peace treaties that Muhammad dictated for the non-Muslims of the Arabian Peninsula,
the evolution of the rules was initially strictly linked to the demographic consequences of
the conquest. The needs of governance and the strategies of the new rulers guided the
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policies of the first Muslim regimes, more than ideological purity and spiritual separation.
In this context, the capitulation treaties granted protection to non-believers and their
property in exchange for their submission to the new rulers and the payment of the jizya.
Ahmed Oulddali has termed the early legal status of non-Muslims within the Islamic polity
as ‘primitive dhimma'.*® Later, the rights and duties of non-Muslims were defined in many
different forms by the Muslim jurists of the eighth and ninth centuries. Likewise, the
different legal schools (madhhabs) within Islam contributed to the variable nature of the
content of the dhimma. Moreover, individual jurists in all the madhhabs developed their
own interpretations, often in a dialectical dialogue with their opponents.*® According to
some of them, the aim of the dhimma was not to humiliate non-believers, but to ensure
law, order and authority. Other jurists, however, considered that the objective of the jizya
was to encourage the conversion of non-believers to Islam, thus demeaning and degrad-
ing them.*” According to the Shafii jurist of the tenth-eleventh century Abu al-Hasan Ali
Ion Muhammad lbn Habib al-Mawardi (972-1058), who made a compilation of the
preceding jurisprudence, among the obligations of the dhimmis included not being
able to attack or delegitimize the Quran, nor insult the Prophet. Nor could a non-believer
divert a Muslim from his law, nor cause him or his property any harm. It was forbidden to
have sex with a Muslim or to marry her. The dhimmis could not prevent their relatives
from converting to Islam, but they could not teach their children the Quran.*®

The different interpretations of the Muslim jurists seem somehow to parallel how
modern scholarship on Muslim/non-Muslim relations interprets the meaning of the
dhimma. Bat Ye'or, the pseudonym of Gisele Littman, has written extensively and popu-
larized the term ‘dhimmitude’. This author, whose maiden name is Orebi, was a Jew of
Egyptian origin born in 1933 who had to leave her country precipitously in 1955, like
many Jews from Egypt, becoming stateless in the process. She was unable to prove her
Egyptian citizenship due to the hostility of the Egyptian government in the context of the
conflict between Israel and the members of the Arab League, and became a victim of the
measures taken by that Egyptian government to restrict the participation of foreigners
and stateless persons in the economic and professional spheres. This circumstance led her
to dedicate her life to the study of religious minorities under Islam which, according to the
term ‘dhimmitude’, she described as a status of subjection, discrimination, violence, forced
conversion and slavery. However, her thesis has largely been critically received by aca-
demic specialists in this field.** Others have seen the status of dhimmi as a privileged
situation by virtue of which Jews, Christians and other religious minorities benefited from
the ‘right of hospitality’ in early Islam.”® In any case, most scholars agree that the status of
the Jews under Islam was one of subordination.’’'

In North Africa, the western Maghreb and al-Andalus, the most widespread Muslim
school of law, as previously noted, was the Maliki madhhab, the most formalist of the four
Sunni juridical schools. This school, founded in the late eighth century by Imam Malik ibn
Anas (Medina 711-795), was introduced in the Muslim west in the ninth century by a circle
of scholars in Kairouan, an important centre for Sunni Islamic scholarship and Quranic
learning in the Maghreb. On the question of religious minorities, Maliki jurisprudence was
more intolerant than any other Sunni school. It prohibited the carrying of weapons and
horseback riding, and obliged dhimmis to dress in dark clothing to distinguish them from
the ‘true believers'. However, according to Daniel Rivet, here again, the gap widens
between prescription and application, depending on specific historical and political
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developments.”® Even the jizya, as al-Wazzan noted, was not imposed throughout
Morocco, at least not before the Saadian political unification. At the beginning of the
sixteenth century, for example, in the city of Tednest in the southwest Atlas, the hundred
Jewish families that lived there did not pay any annual fee or tribute. As al-Wazzan
observed: ‘There are in this city about a hundred families of Jews, who pay no yearly
tribute at all, but only bestow each of them some gratuities upon this or that nobleman,
whom they think to favour them most’>* If they wanted to construct a new public
building or infrastructure, they gathered in assembly and decided together how much
each of them was going to contribute according to their wealth.>* Nevertheless, Marmol,
who was held captive in Fez and travelled through several cities in western North Africa,
presents a very different situation regarding the jizya in the city of Tednest (despite
partially copying al-Wazzan’s work): ‘In the neighbourhood of this city there are more
than two hundred houses of Jews who live by their law, and pay the lord or sheikh of it,
ordinary tribute, a ducat per head each year. And besides this, they are very annoyed by
the neighbours because, having to do some distribution, a Jew pays as much as ten of the
richest Moors’.>®> They may both be right, as the fluctuations in the political situation of
those years might have also involved changes for the Jews between the visits of al-
Wazzan and Marmol.

Neither did some Jews who were inventors in another city in the area, Teyeut, pay the
jizya, according to al-Wazzan. These Jewish inventors only paid a small gratuity to the
city’s leaders.”® In this case, the importance of clientelist loyalties and patronage clearly
transcended religious boundaries, revealing the significance of other social balances and
power relations. However, in Fez, both Hassan al-Wazzan and Luis del Marmol described a
more pronounced situation of submission for the Jews who were ‘had in great contempt
by all men, neither are any of them permitted to wear shoes, but they make them certain
socks of sea-rushes. On their heads they wear a black dulipan [turban], and if any will go in
a cap, he must fasten a red cloth thereunto’.’” Moreover, of the annual jizya, they were
forced to pay a yearly tax to the king of Fez: ‘They pay unto the king of Fez monthly four
hundred ducats’.”® Equally, in Saadian Marrakech, the Jews paid the jizya and other
tributes: ‘all Jews pay a ducat per head in addition to the other incomes’.>®

The Muslims of Morocco also paid an annual tribute to the ruler to whom they were
subject. For example, in al-Wazzan'’s time, in Tagodast, in the former province of Hascora
or Escura in the region of Marrakech, ‘the towns-men pay certain yearly tribute unto the
Arabians’.?° These ‘Arabians’ were the Saadian leaders who began to gain control over the
region with the decline of the Marinids, as Marmol also observed: ‘they used to live in
freedom after the power of the Marinids declined, but now they are vassals of the
Sharifians’.®'

During periods of political instability, wars and conflicts, the fiscal pressure could
intensify to pay for military expenses or pay the victor. Both Muslims and Jews faced
these extraordinary expenses. For instance, at the beginning of the sixteenth century,
during the rule of the second monarch of the Wattasid dynasty of Fez, al-Wazzan
witnessed the surrender of the city of Tefsa, at the foot of the Atlas, to the Wattasids.
The capitulation did not only lead to an increase in the annual taxes paid by Muslims and
Jews, but also to the payment of a large sum of money to free the hostages and avoid the
devastation of the city. The notables in the city forced to pay the ransom were both
Muslims and Jews. Although if the story is credited, it is possible that the Jews in the city
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were put under more pressure than the Muslims and forced to pay a much higher
amount. Al-Wazzan justified this with somewhat suspicious arguments, saying that a
single Jew was richer than all the rest of the hostages put together. Furthermore, he
added, the Jews would have favoured the enemies of the sovereign of Fez: ‘And his riches
were the cause, why the King of Fez exacted fifty thousand ducats from the Jews, for that
they were said to favour his enemies. | myself bare him company, that went in the King’s
name to receive the said sum of the Jews'.®? Likewise, during the reign of the second
Alawite sultan, Moulay Ismail (1672-1727), who did not have a tribal base like many of his
predecessors, an army of ‘blacks’ was formed to subdue their opponents and unify the
country. This was a controversial decision that was opposed by prestigious Muslim jurists,
who were against the forced compulsory conscription of the free black Muslims of
Morocco into the army as if they were slaves. Muslims and Jews were subjected to
heavy taxes to maintain the army and the unity of the country.®® With the political
unification of the country under the Saadians and the Alawites, the jizya ended up
being imposed across the entire unified territory under the authority of the Sharifian
sultans. In the words of Fray San Juan del Puerto, this was enacted by a law ‘established to
allow them in the kingdom; the Jews pay five escudos per head a year'.®*

Despite their submission as dhimmis and the payment of the jizya, the Jews were not
slaves or captives, and their dhimmi status did not forbid them from buying, selling or
owning slaves and captives, for the dhimma said nothing about that, except if the slave
was a Muslim. According to Gillian Lee Weiss, the Jews had the best reputation regarding
the treatment of their slaves and the Moriscos the worst. Moreover, the fate of a slave
depended fundamentally on the work they had to perform and the treatment they
received from their owner. Renegades would treat the captives and slaves with more
benevolence if they were from the same country, or, on the contrary, be the most brutal
and ruthless: ‘Some of these, when we least expect it, tend to become Moors, and with the
sin they commit, they become worse than the nation’s own Moors’.®>

In Badis — a rock north of Morocco in the Mediterranean known as a pirate refuge
dependent on a Berber emirate vassal of the Wattasids®® — al-Wazzan noticed a large
street ‘inhabited with Jews, wherein dwell sundry vintners that sell excellent wines’.%’
Speaking about another region north of Fez, he said that there was an ‘abundance of
vines also yielding very sweet grapes, whereof the Jews (being five hundred families)
make excellent wine, such as | think all Africa scarce afford better'.®® Viticulture had been
practiced in this region since at least the Roman Empire. The Jews were able to manu-
facture and sell wine for their own consumption because Islamic law allowed them to
keep their customs regarding food and drink. More surprisingly, according to al-Wazzan
they also sold this wine to the fishermen and pirates in the area, who were very fond of it.

Wine was also consumed in the imperial capital of Saadian Morocco a century later.
Fray Matias de San Francisco observed that Christian captives obtained some small
income from the production and sale of wine to the Muslims: ‘the poor Christian captives
provide for themselves making some wine, and selling it to the Moors'.%® The friar also
wrote that ‘for the Moor it is a sin to drink wine, but this sin, he says, is small [...] but
making wine themselves is for them a great sin, and they have great punishments for it, if
it were known, and therefore the captive Christians do it, and sell it to the Moors'.”® This
activity, though, involved some risk, since they were sometimes accused of being respon-
sible, for example, for some natural disaster due to the great sin involved in the making of
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wine. As noted by Fray Matias: ‘the poor Christians also suffer great persecution, because if
it does not rain on time or the storms are bad or some adverse thing happens to the
Moors and the kingdom, they fall back on this as a crutch, saying it is the sins of the
Christians who live there and make this wine, which they consider a great sin, and not
because it is so great to drink it; it is the cause of evil'”! The Jews were also victims of
wine-related Muslim rage, and accusations regarding wine production and drinking were
often found in Muslim texts as the preamble to an anti-Jewish attack.”?

Spatial segregation

The primitive dhimma of the time of Muhammad and the first caliphs did not establish the
obligatory nature of the residential segregation of the dhimmis. The rapid expansion of
Islam would soon incorporate the Sassanian Persian Empire to the east, and northern
Africa and almost the entire Iberian Peninsula to the west. The settlements inhabited
solely by dhimmis were fundamentally a product of the process of conquest and the
preference of the Muslims to create and live in their own cities. Non-Muslims were not
subject to a strict norm of mandatory spatial exclusion.”® In al-Andalus, suburban neigh-
bourhoods appeared where the Mozarabic Christians and Iberian Jews settled after the
Islamic conquest. However, the residential concentration of Jews, Christians and Muslims
in certain areas primarily corresponded to their preference for living near their places of
worship and businesses. With the Christian advance, Muslims and Jews living outside the
morerias and juderias were gradually pressured to move to them.”*

In the western Maghreb, there is no evidence of the existence of neighbourhoods
where the Jews had to reside compulsorily until well into the fifteenth century. For
example in Tlemcen, a city in northwest Algeria, al-Wazzan wrote that the Jews lived in
a part of the city where lawyers, notaries, professors and students also resided: ‘The south
part of the city is inhabited by Jews, lawyers and notaries; here are also very many
students and professors of diverse arts, which have maintenance allowed them out of
the fine forenamed coIIeges’.75 Of Teceut, a Berber city in the region of Sus in the south,
Marmol said that ‘among them there are more than two hundred houses of Jewish
merchants and officials’.”® Marmol did not indicate if these houses were together or in a
specific area of the city, as he usually did when that was the case. Additionally, at the time
of the Portuguese conquest at the beginning of the sixteenth century, the Spanish
chronicler said that the city of Azamor had ‘more than five thousand populated houses,
and among them four hundred houses of Jewish dealers who lived in their law".”

The first segregated Jewish neighbourhood in the Muslim west was created in the
imperial capital city of Fez in 1438, during the reign of the last sultan of the Marinid
dynasty. Fez had received a major flow of Jews migrating from the Christian kingdoms of
medieval Iberia, fleeing the persecutions and killings of 1391. That important influx
modified the demographic composition of the city. The newcomers resisted assimilation
into the local Jewish communities and kept their identity and Iberian customs. Some
controversies arose between the locals and the newcomers over interpretations of the
halakha, local customs, and ritual and liturgical practices.78 Tensions also arose with their
Muslim neighbours, and this was one of the reasons that the Marinid monarch created a
separate Jewish neighbourhood in Fez to protect the Jews from recurrent episodes of
violence and looting. The excuse for Muslim looting in the old Jewish quarter was the
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accusation of pouring wine in a mosque.”® However, as noted above, this is probably a
legend that has little to do with reality, as with the creation of the new enclosed Jewish
quarter a century later in Marrakech, were legend says that Muslim violence was pre-
cipitated by an attack on a Muslim woman by a Jew. In Fez, wine producers, goldsmiths
and merchants - professions where Jews were overrepresented — were considered people
of dubious morality and came under popular opprobrium, posing a particular risk for the
Jewish community as a whole.®°

Building the new Jewish quarter and protecting the sultan did not come free, however,
as the sultan doubled the yearly jizya paid by the Jews of Fez: ‘The Jews indeed first dwelt
in old Fez, but upon the death of a certain king they were all robbed by the Moors:
whereupon king Adusadid caused them to remove into new Fez, and by that means
doubled their yearly tribute’.2" Marmol’s description of the king’s relocation of the Jews of
Fez also highlights the motivation of protection: ‘there is now [there] the Jewry that was
once in Fez the Old, and because when some king died the Moors would then run to
plunder the houses of the Jews, King Abu Said moved there on condition that they pay
him the doubled tribute [...] and most of them are those who were driven from Spain in
the days of the Catholic kings’.?

This new Jewish quarter of Fez, near the royal palace and under the protection of the
sultan, was conspicuous, wrote Marmol, in a place where a Christian neighbourhood had
once stood: ‘There used to be also in Fez the New a neighbourhood where many free
Christians lived, and others that even though they were captives for being officials, the
king treated very well and let them be there with their wives and children, and there are
still many in this way in Fez, and in Morocco’.®® Al-Wazzan’s description is somewhat
similar. He said that the new Jewish quarter in Fez was in the ‘part of the city which the
king’s attendants or guard once possessed’.®* According to Marmol, the royal guard was
made up of ‘foreign people’.?> The foreign royal guard were probably Christian mercen-
aries from the Crowns of Castile and Aragon who, with the permission of their rulers,
served the Marinid monarchs. The Marinids required the assistance of the Christian
mercenaries at a time when they were weakened by the loss of control over the southern
emirates and threatened by the neighbouring kingdom of Tlemcen.®® Furthermore, the
prison-neighbourhood where most of the Christian captives serving in the Casbah, the
Muslim citadel, lived (termed the sajena by the Franciscan chroniclers) was segregated
from the rest of the city and located next to the royal palace in both Fez and Marrakech.?’

The new Jewish quarter of Fez was known as the mellah, which is the Arabic word for
salt, because it was either in an old salt mine or a place where salting took place. This
started a trend that was very unevenly replicated in other Moroccan cities during the
following centuries. However, neither al-Wazzan, nor Marmol nor the Franciscan chroni-
clers used the concept of mellah. If there was a Jewish residential concentration, it would
be referred to by the city area or a street. The Spanish chroniclers also used the word
juderia generously to refer to the Jewish quarter. For example, regarding Teculet, in the
then province of Heha in the south of the country, Marmol wrote that ‘On one side of the
city there is a juderia’.®® The fact that it was ‘on one side’ could indicate that it was a new
settlement, which is likely, since the city was assaulted by the Portuguese and abandoned
by its inhabitants in the early sixteenth century, shortly after the visit of al-Wazzan who did
not mention the presence of any Jews there. Mdrmol also placed the area where the Jews

of the city of Tagaost lived on ‘one side’: ‘On one side of it is a neighbourhood of Jews’®°
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As for Teculet, al-Wazzan does not mention the existence of Jews in that city either, so it is
possible that the Jewish settlement was established there at a later time, hence its
location,*° although he did mention the existence of Jews in Hadequis, also in the Heha
(or Hea in al-Wazzan's work), though he did not indicate where they resided. Marmol
again used the word juderia when referring to Hadequis, not with regard to either an area
adjacent to the city or even a quarter within it, but for part of a neighbourhood: ‘In a
neighbourhood of the city there is a juderia in which there are more than one hundred
and fifty houses of Jewish merchants and officers who live in their law’.>' Moreover, in
Marmol’s description, the juderia appears as part of the urban scenery, together with its
squares and markets: ‘they have their squares, and very well distributed stores, and a
Jewish quarter where there are many houses of Jewish merchants and officials’.’®> The
Franciscan fathers in their chronicles also used the word juderia. In an account about his
trip to Morocco and captivity, Fray Matias de San Francisco described the first Jewish
neighbourhood in Morocco he saw in Azamor on the Atlantic coast as: ‘quite a town,
which is the Jewry of Jews’.>® The friar added that the Jewish quarter had a leader, a
prominent Jew appointed by the gaid, the Muslim governor of the city.”*

A second Jewish quarter of this type, next to the royal palace and enclosed or walled,
would not be created until more than a century and a half later in another imperial city,
Marrakech, where the Saadians had established their capital.95 Unlike the constitution of
the mellah of Fez, Jews in Marrakech did not have an option. The community was
compelled to leave their homes and reside in the mellah. Although by the late seven-
teenth-early eighteenth century, many Moroccan cities had segregated and enclosed
Jewish neighbourhoods in obeyance to the rulers, this was not a widespread policy
throughout the kingdom and not all Moroccan towns necessarily had a mellah.®® With
respect to the ‘mellahization’ of the Jews of Marrakech, Marmol, who was there before the
creation of the mellah, did indeed note that this was a decision made by the sultans
without the community having a choice: ‘In the middle of the city there used to be the
Jewish quarter in a neighbourhood where there were more than three thousand houses,
and a few years ago Moulay Abdala ordered it moved from there and put it in another
neighbourhood that is next to the door of Bab Ahmet, stuck to the very city wall, so that
the Jews were not among the Moors’.”’

The creation of the mellah of Marrakech, according to Emily Gottreich, responded to
the urgent need of the new Saadi rulers to affirm their rule. Even if they successfully
fought the Portuguese and won over large sectors of the population, the Saadis never-
theless faced the opposition of the ulama (Muslim clerics) who did not recognize their
legitimacy as the new rulers. They also had to contend with the stigma of their southern
and rural origins, and their claim to sharifism was in question. Therefore, one of the
strategies of the new Sultan of the Saadi dynasty, Mawlay al-Ghalib, and his successors
to consolidate his power was to develop the city’s urban splendour by building mosques
and monuments, which involved relocating the Jews and creating the second mellah in
Morocco. The magnificence of the new capital of Magreb-el-Acsa was compared by some
travellers to that of Paris.”® Other towns created separated enclosed neighbourhoods
during the following century although, as seen in the cases of Fez and Marrakech, this
corresponded to specific local and political developments and not a general policy of
‘mellahization’ — as implicit in the concept of ‘Islamic city’ proposed by colonial, particu-
larly French, orientalism — and even less of ‘ghettoization’.®® Despite the fact that some
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specialists in the history of the Jews in the Muslim world refer to the mellahs of Morocco as
ghettos,'® or consider words like juderia, mellah, and ghetto equivalent,’®' many other
more specific and more recent scholarship on the mellahs of Morocco disagree with that
equation or simply do not use the word ghetto at all.'®

In his Misién Historial published in 1708, Fray Francisco de San Juan del Puerto wrote
about the situation of the separated Jewish quarters: ‘They have the Moors in all cities,
public Jewish quarters, and so populous; the smaller ones have more than a thousand
Jews, some reaching eight thousand. These Jewish quarters have their doors, attended by
Moorish guards, who close them without letting [the Jews] go out at night, forcing them
to pay something for everything that goes in’.'®

Another common characteristic of the Jewish quarters in Fez and Marrakech, mimicked
by other cities, was that the Jewish mellah and the Christian captives’ quarters were next to
the royal palace. As noted first by al-Wazzan and, somewhat later, by the Franciscan friars:
‘the King's Palace and its houses are very close to the sajena, which they call of the
Christians’.'®* With regard to the city of Marrakech, the Franciscan chroniclers also described
how some captive Christians, who enjoyed a somewhat more privileged situation than their
companions in captivity, did not live in the sajena, but had their houses in the Jewish
neighbourhood. For example, the head of the Christian captives during the visit of Fray Juan
de Prado, sometime around 1630, lived in the Jewish quarter. The Franciscan chronicler also
wrote that, in addition to the sajena where ‘most of the Christian captives live, and they have
their dwelling, there are neighbourhoods of them elsewhere, as in the King’s citadel itself,
and in the Jewish quarter.'® Indeed, the sultan ordered Fray Juan de Prado and his
companions to stay in the Marrakech mellah in the house of the arraez, the head of the
captive Christians: ‘we went with the arraez to his house, who lived in the Jewish quarter’.'®
According to Gottreich, this was common with foreign non-Muslims,'®” as other European
travellers in pre-colonial Morocco had already observed. On the contrary, in his travels, al-
Wazzan always stayed in the houses of Muslims.'%®

Loyal subjects or ‘traitors’?

The rulers certainly had an interest in protecting the Jews in the two imperial cities for the
important services they rendered to the court, and for the same reason, proximity to the
palace also facilitated the provision of those services. In addition to crafting precious
metal pieces for the Muslim elites, Jews served as administrators for the royal family and
notables in the city, who also lived next to the royal palace. As Marmol observed ‘the
richest are those who administer the hacienda of the sons of the king and of the gaids,
because these people seek Jews who benefit them and have an account with their
incomes, because they are well with them’.'®®

The court administrators for the sultans of Morocco, were in turn deeply involved in
networks and contacts with several European countries and, although their first duty was
to the sultans of Morocco, they had their own agendas and strategies. One of the best-
known examples from the early modern period is that of the Pallache family. The Pallaches
descended from Iberian Jews expelled from Spain who had settled in Fez at the end of the
fifteenth century. The brothers Samuel and Joseph Pallache would later settle in
Amsterdam, but two of Joseph’s sons, Moses and Joshua, served in Saadian Morocco,
Moses in Marrakech and Joshua in the port city of Safi, as part of the family’s strategy.
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Joshua was a tax collector at the service of the sultan in the Atlantic port, while Moses
served as counsellor and interpreter for the Saadian ruler in Marrakech during the first half
of the seventeenth century."'® Fray Matias de San Francisco described Moses Pallache in
these terms: 'he was a great satrap Jew, a bachelor, and understood, he knew his game,
and this Jew knows five or six languages and is an interpreter for the king and great
counsellor of his’.""" Pallache served no fewer than four sultans of Morocco between 1618
and 1650, the year of his death. However, Matias de San Francisco wrote that the feared
Moulay al-Walid was alleged to have said to them, in relation to the friars’ refusal to accept
Pallache as interpreter: ‘Well, then don’t, don’t call a Jew, that if you Christians are not
good with the Jews, we Moors are worse and we cannot see them and we hate them more
than you'."'?

Moses Pallache went far beyond the translation of the language, he also interpreted
sociocultural meanings. The following anecdote, if true, is very illustrative in this regard.
Moses Pallache, acting as counsellor to the king, responded to his desire to punish the
exalted preacher Fray Juan de Prado by advising him: ‘do not kill him, by killing him you
do not avenge, before | tell you really [.. ] that you give him, what he wants [...] know that
these come seeking death, with great wishes: because with it then in all the land of
Christians, they make them statues, and put them on altars’.''® It is difficult to know
whether these words or similar ones were indeed spoken by Pallache. However, it is likely
that he was familiar with the cultural meaning and importance of martyrdom in Hispanic
Christianity and the passion it evoked in some Catholics. In the opinion of the clergyman,
Pallache did not wish them any good, and was behind the tortures that the sultan ordered
against them.""

Nevertheless, it would not be unreasonable to think that Pallache tried, in fact, to
protect the friars and prevent them from being killed, relegating them instead to the
lesser evil of captivity and torture, not so much for reasons of humanity, but because of
the familiar strategies of navigation between several European and Maghreb courts.
Protecting Spanish Catholic priests was a point in favour of the Pallaches in terms of
their interests with the Spanish kingdom. In fact, both Moses and his brother Joshua had
been in contact with the Spanish authorities and shown an interest in converting to
Catholicism, but without doing so. According to Garcia-Arenal and Gerard Albert Wiegers,
that decision corresponded to the family’s positioning strategy. The different members of
the Pallache family also travelled to several European and North African courts, and the
French ambassador in Madrid in the early seventeenth century wrote that the Pallaches
deceived the French and others for their own benefit. The brothers said that they were
acting behind the backs of their father and uncle, but then again offered information to
the Europeans that was only known to their uncle, Samuel Pallache."'?

This second hypothesis is more coherent with the fact that Moses Pallache helped
oversee a new embassy under the auspices of the Duke of Medina Sidonia, with letters
from Philip IV to Moulay al-Walid’s successor, Mohammed esh-Sheikh es-Seghir. The
mission of the new embassy, headed by Fray Francisco de la Concepcién, was to reach
an agreement with the sultan for the creation of a Franciscan convent in Marrakech. Fray
Ginés de Ocafia, who had also accompanied the martyr Fray Juan de Prado and Fray
Matias de San Francisco on their trip and captivity during the reign of Moulay al-Walid,
presented a very different image to that of Fray Matias of Pallache: ‘Mosen Piliache [sic], a
very practical man and curial in all the languages, and in particular in our Spanish, which
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he spoke perfectly, and French, English, Dutch and Arabica, in all of which he seems to be
naturalized”."'® According to Fray Ginés, Pallache ensured that the entire protocol related
to this embassy worked smoothly."'” For example, the friars were worried because in his
letters, Philip IV was on familiar terms with the king of Morocco, but according to Fray
Ginés, ‘the Jew made things easier for our Father, telling him that as he had to interpret it,
he would arrange it well, as in fact happened’.''® Finally, the Franciscans obtained
permission to fund their convent, with Pallache translating and acting as public notary
for the royal document authorizing the creation of the convent and the commercial
patent for Spanish merchants.'"®

This apparent ambiguity was also found in border areas. As stated by al-Wazzan, the
Jews would have facilitated the conquest of Azamor by the Portuguese, and Robert
Brown, the editor of the re-edition of al-Wazzan'’s chronicle in 1896, added: ‘Leo is quite
correct in accusing the Jews of treachery’.'?® However, this strong word was not used by
al-Wazzan himself, who wrote: ‘But before the Christians gave any assault, the Jews (which
shortly after compounded with the king of Portugal, to yield the city to him, on condition
that they should sustain no injury) with a general consent, opened the gates unto them
and so the Christians obtained the city, and the people went to dwell, part of them to Sale,
and part to Fez'."' Brown does not mention Marmol either, which confirms the version of
al-Wazzan: ‘a Jew of those who were thrown out of Spain [...] he made a sign from a tower
on the wall to the Christians [...] and told them to give him safe way, because he would go
out and talk to the Duke [...] and kneeling before him he asked for mercy for the lives, and
for the properties, for him and for all the Jews who lived there, in gratitude for the good
news he brought him, and told him how the Moors had abandoned the city’.'**> Nor does
Brown mention that both al-Wazzan and Marmol had first explained the siege of the city,
the reinforcement of the Christians who besieged it, the death of its governor and the
shock that all this caused the people who tried to flee the city.'**> Moreover, fluctuations in
the political loyalties of local Muslims from the sultans to the king of Portugal and vice
versa had been common on the Atlantic coast since the first Portuguese conquests.
Marmol also mentioned the weapons lent by the Jews to the Portuguese in the successful
defence of the fortress of Safi around 1510. In the words of the Portuguese governor Nufio
Ferndndez de Ataide: ‘he commanded the Jews who lived there to take up arms, whose
captains were Isaque ben Zamarro and Ismail, and having made some provisions and
repairs for the defence, waited for the enemy assault’.’** However, on other occasions, the
Portuguese took precautions against both the Muslims and Jews in the area to prevent
them from disrupting their military plans. For example, the same governor of Safi retained
the Muslim and Jewish merchants who brought their merchandise to the city so that they
could not reveal their plan to carry out an attack on the people in the area.'®

Spiritual concerns were an area where a sort of accusation of ‘betrayal’ also emerged.
For example, in Azamor, the future martyr of the Church, Fray Juan de Prado, maintained
impassioned religious discussions in Spanish with the Muslims and Jews of the town. Fray
Matias de San Francisco recalled those theological misunderstandings: ‘that coming to
see us in the house, a great number of Moors and Jews, many of them knowing our
language, as it is very true that many know it, so Moors, as Jews, disputed with them
about their bad beliefs, and about the truth of the faith of our Lord Jesus Christ, and
telling them so clearly about their damned sects of Muhammad and the blindness of the
Jews'."?® With his Catholic, anti-Muslim and anti-Jewish vehemence, the friar was able to
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irritate Muslims and Jews alike, putting not only himself at risk, but also the two
Franciscan brothers accompanying him on his trip: ‘so Moors, as Jews, always gave us
this occasion, with their questions and impertinence, and with their blindness, which
seems to them that we go wrong, and as they [are] in their land and with freedom, they
speak and they wanted to bring us down, and despise in the truth of our holy Catholic
faith’."?” However, if the Muslims and Jews had reason to be angry with the Catholic friar
to the point that they wanted to kill him, as written by Fray Matias, who was with Fray
Juan on this trip, the Muslims in Morocco had no reason to kill the Jews, because, as they
told Fray Juan, if ‘they really understood that the Jews had killed Christ, our Lord, at one

point they would not leave alive big or small all those Jews who live among them’.'?®

Crossing cultural-religious and sociopolitical boundaries

In this context, conversion to Islam had not only spiritual, but also sociopolitical implica-
tions. Muslim jurists, however, diverged with respect to the question of whether converts
lost their dhimmi status and stopped paying the jizya or not. Their view depended on
whether they thought the jizya was a payment for the right of residence in Muslim lands
or a payment for the right to remain unfaithful, but subject, to Islam. According to the
Maliki juridical school, the Quranic concept of submission justifies that the jizya cannot be
applied to a dhimmi who has converted to Islam in any case.'?

Conversions could be voluntary, but forced conversions also took place, as during the
Almohad period. However, the first biography of Alimohad leader Ibn Tumart by the Almohad
chronicler al-Baydaq (1150) shows the mahdi**° advocating that a convert Jew should be
treated as a Muslim, regardless of any doubts about his faith. As stated by the chronicler, Ibn
Tumart would have been shocked to see a Muslim funeral refused to a Jew converted to Islam
in the city of Tunis. The message against any discrimination towards the converts is evident
and would have corresponded to the needs arising after the forced conversion of Jews and
remaining Christians decreed by Abd al-Mu’min, lbn Tumart’s successor, which resulted in the
true faith of these forced converts being called into question.'>’

In the later chronicles studied here, the conversion of Christian captives appears more
frequently than that of Jews, although some Jews continued to convert. For example, Luis
del Marmol mentions a certain Gazi Muca, who he defines as ‘a renegade Moor of a
Jew'.”*? On the other hand, the apostasy of a Muslim was much less common, as it was
severely punished. If it occurred, it did so outside the Muslim kingdoms and the conver-
sion was to Christianity, usually in the Spanish and Portuguese city-fortresses on the
Maghreb coast.'** The most famous case in this period was that of Don Felipe of Africa,
‘Prince of Fez and Morocco’, also known as Moulay al-Sheik (1565-1621), a Saadian prince
exiled in Spain and converted to Christianity.'**

Conversion in Saadian Morocco was also closely related to the legitimization of sexual
relations, marriage and, above all, the status and honour of the father and his offspring. All
Sunni and Shia legal schools agreed that interreligious marriages were acceptable between a
Muslim man and a Jewish or Christian woman, if the offspring of the marriage were raised as
Muslims: ‘Lawful to you are the chaste women from the believers and the chaste women
from those who were given the book before you'.'*> Men, moreover, could legitimately have
sexual relationships with their slaves.'*® However, despite the fact that normative Islam
approved marriage to ‘women of the book’ and sexual intercourse with female slaves, in
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early modern Morocco, it was apparently highly dishonourable, particularly among the
elites, to have a child with a slave or non-Muslim woman. Contemporary chronicles suggest
that the wives and concubines of the sultans, many of them Christian captives, were induced
or forced into conversion before the sultans married or had sexual intercourse with them."’
So said Fray Matias, that ‘if there is a female girl captive, and good looking [...] then the kings
or noble people want her for their maidens and for that they turn them into Moors by
force’."*® There were several cases of sultans born to Christian captives, usually Spanish. For
example, Ali ibn Yusuf (1083-1143), the second Almoravid ruler, was the son of a Christian
captive'®?; the sultan of the Marinid dynasty, Abd-el-Hakk (1420-1465), was also the son of a
Spanish captive; and the abovementioned Mohammed esh-Sheikh es-Seghir (1636-1655)
was the son of a daughter of Spanish captives. His father put the girl in the harem as a child
and forced her to convertin order to marry her when she reached puberty: ‘the king, father of
the present king, and of the other two, who have reigned, killing each other, fell in love with
this girl and put her in his house and dressed her by force as a Moor’.'** Not only captive girls
but also captive boys placed at the service of the sultan and Muslim elites were induced or
forced into conversion. According to Chouraqui, that was also occasionally the case for
dhimmi boys and girls. The induced or forced conversion of children is something that both
Franciscan chroniclers and Jewish sources suggest was especially painful for families and
their communities.'*'

This complex issue mixed various normative frameworks and social practices: on the one
hand, believer/non-believer status, and on the other, the free/slave condition. David S.
Powers describes a complex, but illustrative, case of a Muslim notable who had a son with
a slave owned by his daughter while the woman was still a slave. This prominent person did
not recognize his son, since he would have been reproved by society because the mother
was not his property. Consistent with Muslim jurisprudence, if he had recognized the child, it
would have resulted in punishment for ‘fornication’. It would have also brought dishonour
upon his family, because the son of a slave would be added to the father's lineage. Moreover,
in case of a claim, he would have had to compensate his daughter for her property and pay
the slave’s market value. All this would have implied great dishonour for the Muslim notable
and he therefore chose not to recognize that son.'*? On the contrary, this would not have
been dishonourable if a dhimmi woman converted before giving birth, since her offspring
would have followed the lineage and acquired the status of the father, as in the following
case: ‘At length Idris deceasing without lawful issue, left one of his maids big with child,
which had been turned from the Goth'’s religion to the Moors. Being delivered of her son,
they called him after his father’s name, Idris’.'*?

Non-Muslims could neither have sex nor marry Muslim women, regardless if they were
freemen or slaves, dhimmis or foreigners, and the sexuality of Muslim women was strictly
controlled. In this respect, Marmol explains the case of a Genoese merchant. The chroni-
cler did not clarify if he was a Christian or a Jew, but considering that there was an
important Jewish Genoese community at that time with commercial and family ties to the
North African Jewries, it could have been a Jew. The Genoese man fell in love with the
beautiful daughter of a Berber sheikh'** from Teceut, in the region of Sus. He converted
and married her and, upon the death of the sheikh, successfully succeeded him in office:
‘the most courageous pagan who was in favour of the Sharifians, and who they trusted

the most’.*
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Conclusion

Comparing the three types of chronicles describing sixteenth- and seventeenth-century
western North Africa is a fascinating endeavour. Hassan al-Wazzan (Leo Africanus) was a
Muslim descendant of a wealthy Andalusi family, with an exquisite education, captive and
convert to Christianity; Luis del Marmol was a Christian descendant of a Judeo-convert
family aware of its Jewish origins, but trying to ascend in the hierarchical Castilian society
of the time, with his own experience as a captive of the king of Fez (a much less pleasant
captivity than that of al-Wazzan); and, finally, the Catholic friars, some more naive and
passionate than educated and rational, explained what they saw in the Moroccan lands
from their own experience and worldview. It is a captivating journey to travel with them
to the past through their ethnographic narratives, seeing through their eyes, through
their statements and silences that, whether openly or subtly, intentionally or inadver-
tently, probably say as much about themselves and their stereotypes and prejudices as
about the societies they were describing. The historical and ethnographic value lies in the
fact that those stereotypes and prejudices were not individual, but were part of the
societies and the time to which they belonged. While each one of them individually
was not necessarily representative of the way their sociocultural group saw the world, it is
indicative that these ideas were present and shared, or at least, known, by those social
groups and gave rise to complex, diverse and rich social practices with regard to relation-
ships with the ‘Other’.

From this fragmented ethnographic information, a type of sociopolitical otherness
emerges that is primarily religious, but also social and cultural. Islam clearly prescribed the
place of non-Muslims in the Islamic political community. It was, then, a sociopolitical
status that differentiated the dhimmi subjects of a Muslim ruler from the Muslim subjects.
But that happened only after the ritual of submission; otherwise they faced expulsion or
slavery. Non-Muslims only became a part of the Islamic political community as ‘protected’
people after accepting submission and paying the jizya. In the western Maghreb, the
arrival of Islam conceptually separated populations that had a common cultural back-
ground and probably also formed part of the same political societies. Although more
research is needed on pre-Islamic Jewish/non-Jewish relations in western North Africa, it
seems that Islam could have created a conceptual sociopolitical separation between
those who accepted Islam and those who did not. That set non-Muslims apart from the
Islamic polity and only integrated them after the ritual of submission and protection,
giving them an inferior status in relation to the Muslim subjects. However, other social
divisions in the local cultural context were also present or appeared with the Arab and
Muslim encounter, like tribal organization and the emerging distinction between Arabs
and Berbers, or divisions between slaves, captives and non-Muslim foreigners.

Nevertheless, there was no separate neighbourhood for the Jews until the creation of
the Fez mellah in 1438, and that was never a general policy throughout the country. There
were, however, other less evident forms of residential segregation, which indicated a
social divide between believers and non-believers. While Muslim travellers were hosted in
Muslim homes, Jews and Christians, whether dhimmis, captives or travellers, shared
residential space with the Jews in the Jewish quarters. Like the Christian captives’ sajena,
Jewish neighbourhoods were liminal places where practices forbidden to the Muslims
were allowed or tolerated, such as the production and sale of alcoholic beverages. Sexual
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segregation was also another obvious no-trespassing line, perhaps the strongest, as it had
consequences for all its transgressors. There was a very robust religious dimension
involved, but it was also linked to questions of honour and property, particularly among
the elites.

It is not possible to say if the Christian stereotype of the Jew as ‘traitor’ existed in the
social dynamics or imaginary of sixteenth- and seventeenth-century Morocco. Even con-
sidering the changes made to the original text, al-Wazzan's descriptions of ‘Jews’ were no
less positive or negative than those of ‘Arabs’ or ‘Berbers’, the sociopolitical categories
that he most often mentioned. That contrasted with the Christian anti-Jewish clichés
found in the Franciscan sources and, moreover, the intense anti-Semitism in the marginal
notes to al-Wazzan's book edited by Robert Brown in the late nineteenth century.

Finally, despite the fact that this is only fragmented evidence, it all points in one
direction: traditional Muslim anti-Jewish prejudice cannot be equated to traditional
Christian prejudice, and even less to modern anti-Semitism. This does not intend to
negate the existence of prejudice, but it must be understood on its own cultural, social,
political and ideological terms.
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