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Abstract:
Anxieties about interfaith sexual mixing have long been prevalent within religious communities. Both during the Muslim and the Christian domination of Iberia, sexual boundaries were extensively addressed in ecclesiastical and secular legislation. Each period, however, was characterised by different attitudes towards sexual mixing, shaped by factors such as political or economic interests, socio-historical events, public opinion, prevailing ecclesiastical doctrines or the significance attached to honour and communal identity. In this context, sexual relations become intertwined with politics and power dynamics, with the most intimate of acts coming to stand for the whole religious identity. Aware of the limits of extension and realistic about time and resources, this study aims to analyse and compare illustrative cases of interreligious sexual relations between members of the three groups throughout the Muslim and Christian domination. The body of material that will be used to explore the question will consist both of official laws, ecclesiastical or secular (e.g., the Dhimmi and Siete Partidas), tribunal and royal accounts, and unofficial sources as well, such as popular poetry, songs, proverbs, and tales. This paper seeks to describe, analyse, and compare the treatment of interfaith sexual relations and marriages in Al-Andalus and Christian contexts, ultimately concluding on the strictness or permissiveness of both dominators’ approaches to interfaith sexual relations.	Comment by Giovanna Cuillo: Replace with : concluding on
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ملخص:
كانت المخاوف بشأن الاختلاط الجنسي بين الأديان سائدة منذ فترة طويلة داخل المجتمعات الدينية. أثناء الهيمنة الإسلامية والمسيحية على أيبيريا، تم تناول الحدود الجنسية على نطاق واسع في التشريعات الكنسية والعلمانية. ومع ذلك، تتميز كل فترة بمواقف مختلفة تجاه الاختلاط الجنسي، والتي تشكلها عوامل مثل المصالح السياسية أو الاقتصادية، أو الأحداث الاجتماعية التاريخية، أو الرأي العام، أو المذاهب الكنسية السائدة أو الأهمية المرتبطة بالشرف والهوية المجتمعية. وفي هذا السياق، تصبح العلاقات الجنسية متشابكة مع السياسة وديناميكيات السلطة، حيث أصبحت الأفعال الأكثر حميمية تمثل تعبيرًا عن الهوية الدينية بأكملها. وإدراكًا للحدود الواقعية للمدى الزمني والموارد المتاحة، تهدف هذه الدراسة إلى التحليل والمقارنة بين الحالات الممثِّلة للعلاقات الجنسية بين الأديان، بين أفراد المجموعات (الدينية الإبراهيمية الثلاث)، عبر فترات الهيمنة الإسلامية والمسيحية. تتألف مجموعة الموارد التي يتم استخدامها لاستكشاف هذه المسألة من القوانين الرسمية (الكنسية أو العلمانية)؛ ومن ذلك على سبيل المثال: القوانين المتعلقة بأهل الذمة، والأقسام السبعة للقانون القشتالي (Siete Partidas)، والحسابات القضائية والمَلَكية، والمصادر غير الرسمية أيضًا؛ مثل المصادر الشعبية؛ كالشعر الشعبي والأغاني والأمثال والحكايات. إن هذه الورقة تسعى إلى وصف التعامل مع العلاقات الجنسية والزواج بين الأديان، وتحليلها ومقارنتها، في السياقين الأندلسي والمسيحي، واستخلاص استنتاجات في نهاية المطاف حول مقاربات الصرامة أو السماح من قِبل كلتا القوتين المهيمنتين تجاه العلاقات الجنسية بين الأديان.
كلمات مفتاحية: أيبيريا الوسطى، الأندلس، التعايش الديني، التفاعلات بين الأديان، الاختلاط الجنسي بين الأديان، ديناميات القوة.
Introduction
Ibn Hazm, a Muslim scholar and polymath writing in the eleventh-century Cordoba, tells us that the Umayyad rulers of Al-Andalus had the distinguishing characteristic of being “blonde and blue-eyed”.[endnoteRef:1] In his love treatise, The Ring of the Dove, he even claimed that ‘every one of them has been fair-haired, taking after their mothers, so that it had become a hereditary trait with them’. The caliphs to whom he is referring were some of the rulers of Al-Andalus, who, during the Muslim conquest, married with Visigoth women of the Christian territories of Northern Iberia. Their sons, thus, were the blond sons of non-Arab wives and concubines. If Muslim men were allowed to have sexual intercourse and to marry women belonging to ‘the People of the Book’, why would have Christian Visigoth noblemen allowed for marriage alliances with Muslims, prohibited by all means in the Christian religion? If interfaith sex mattered to such a considerable degree in secular and ecclesiastic legislation, why were boundaries on interfaith sex constantly overstepped, bypassed, and manipulated?	Comment by Giovanna Cuillo: Replace with ‘allowed’ [1:  Ibn Hazm, The Ring of the Dove, 41, apud Ruggles Fairchild, ‘Mothers of a Hybrid Dynasty: Race, Genealogy, and Acculturation in al-Andalus’, Journal of Medieval and Early Modern Studies, 34.1 (2004), 65–94 (p. 69).] 

In the Medieval Iberia ‘frontier society’, characterised by ever-shifting borders and highly permeable boundaries, cross-cultural interaction was part of the daily life of Christians, Muslims, and Jews. From commensality to economic cooperation, fears of contamination, assimilation, and apostasy were a concern for both the majority and minority communities and justified rules regulating conduct, rights, and boundaries. Even though these everyday interactions could usually enjoy a certain degree of tolerance, interfaith interactions involving sexual activity were perceived as the ‘culmination’ of the process of interaction (Nirenberg, Religious and Sexual Boundaries 145) and were considered a matter of primary importance among legislators, moralists, and community leaders. Moreover, in a vertical society where the ruling group was religiously defined against the two minority ones, these relations were considered particularly important because of the complex hierarchical structures that characterised daily life. Interfaith sexual misalliances were thus seen as having strong political significance.
Although the three ethnoreligious communities shared the same anxieties about interfaith sexual relations, there are plenty of examples of individuals transgressing the prohibitions and escaping punishment. As a matter of fact, whoever could avail themselves of any sort of power or privilege, or was involved in a network of mutual interests, could easily overstep the regulations. A prominent feature of these prohibitions, thus, is the gap between theory and practice. Despite the ideal expectations of a highly demarcated and regulated society that emanated from the legal texts of the time, real life was characterised by the non-observance of these rules. 
This article aims to show how power—under its many forms—allowed for the permeability of sexual relationship boundaries in Medieval Iberia.  After a brief outline of the legal code of the three Abrahamic religions, the first section will explore the connection between gender, group membership, and power and will look at what could be defined ‘masculine’ and ‘feminine’ forms of privilege within mechanisms of social tolerance. The second section will focus on power in terms of political authority and financial resources and on how this allowed individuals to escape punishment and obtain tolerance. My investigation explores the extent to which power allowed for interfaith sexual activity in Medieval Iberia, rendering what appears (juridically) as one of the most impermeable boundaries, de facto, extremely permeable. 
The research will analyse cases from both Al-Andalus (the term used to describe the territories under Islamic rule) and Christian Iberia. It will not follow a chronological order, and the cases analysed will be taken both from the period of the Islamic domination of Iberia (roughly from the eight to the twelfth century) and from the period of Christian ‘Reconquista’, until 1492, with the fall of Granada. 	Comment by Giovanna Cuillo: ‘roughly from the eight…’
This investigation is based on a wide range of materials, including ecclesiastic and secular laws, municipal charters, literary texts, and historical narratives, accessed through secondary research.  Based on such a wide (and yet fragmentary) range of sources, and despite the brief compass of the paper, this work aims to provide an overview of the dynamics of interfaith sexual interaction and illustrate how different forms of power are allowed to bypass legal imperatives. 
Even if the topic of social interaction in Medieval Iberia has been the focus of significant research, studies have often been restricted to microcosmic spheres and isolated communities, without providing a broader vision of the topic. Although regulations across the Peninsula were far from uniform and static and depended on local circumstances, both chronologically and geographically, it is still possible to find common patterns and practices. Considering the study cases analysed by previous research, this study aims to provide a panoramic overview of these dynamics and demonstrate the extent to which power is allowed for the permeability of sexual relationship boundaries.
1- Interfaith Sexual Intercourse in Judaism, Christianism, and Islam
Although this work does not intend to be a comparative legal study, a background of the legal principles of each religion on interfaith sexual relations is needed. While there were significant differences in the Christian, Islamic, and Jewish legal regulations on sexual behaviour, the three groups shared disapproval of sexual relations between members of different faiths.
Judaism was characterised by divergent interpretations. As written: ‘you must not intermarry with them’ (Deuteronomy 7:3), marriage with non-Jews was prohibited. However, according to some rabbis, who denied the biblical ban on all interfaith sexual unions, a Jewish male engaging in interfaith sexual relations ‘for licentiousness’ might be culpable only for idolatry.[endnoteRef:2] According to other sources, however, any sexual connection between a Jew and a Gentile was considered a sinful act. Despite the discrepancies, it can be said that the interaction (only when involving a Jewish male—Jewish women were not even mentioned) was perceived as something to be discouraged, but was not officially forbidden. 	Comment by Giovanna Cuillo: Delete ‘supposed’ [2:  Apei Ravrevei, Shulchan Aruch Even HaEzer, Lemberg, 16.1-2 (1886) https://www.sefaria.org/Shulchan_Arukh,_Even_HaEzer ] 

Concerning Christianism, as early as in the canons of Elvira, the Theodosian and Justinian codes, Christians were forbidden to have interfaith sexual relations. In the New Testament, the Apostle Paul summons Christians: ‘Do not be yoked together with unbelievers. For what do righteousness and wickedness have in common?’ (2 Corinthians 6:14).  The Christian Church had always regulated any kind of activity with non-Christians, from casual companionship to commerce and, ultimately, intimate relations.	Comment by Giovanna Cuillo: Concerning
For Islam, according to the Shari’a and to the Qur’an, a Muslim man may marry (or have as a concubine) a Christian or Jewish woman, but a Muslim woman cannot do the same. Islamic texts seem to have a more tolerant attitude towards the ‘People of the Book’ rather than unbelievers: ‘And do not marry the idolatresses until they believe, and certainly a believing maid is better than an idolatress woman’ (The Qur'an, 2:221).
2- Gendered Power and Privilege
When examining social interactions in Medieval Iberia, it is crucial to take into consideration the several varying factors (gender, group belonging, perspective) and combinations: a Muslim man involved in sexual relations with a Christian woman under Christian domination was certainly not perceived as a Christian woman engaging in sexual relationships with a Muslim man during the period of Muslim control. In the case of interfaith sexual relations, in fact, there were always two groups and several perspectives involved, to such an extent that Nirenberg brilliantly refers to ‘six dynamically related genders, rather than two genders and three religions’ (Nirenberg, Communities of Violence 148), highlighting the complex system of sexual interaction in a multireligious society. In a ‘frontier’ society characterised by cross-religious interactions, both the in-group and out-group perspectives should be considered, and not only the perspective of the dominant majority. Due to limited resources, it is rare to find documented cases from both perspectives. It is still possible to draw some concluding remarks on the link between group membership, gender privilege, and interfaith sexual relations. 	Comment by Giovanna Cuillo: Replace with : In the case of..
	Comment by Giovanna Cuillo: relations - (plural)
A quick analysis of the ecclesiastic legislation regulating interfaith sexual relations of the three Abrahamic religions is enough to be able to state that men were allowed more sexual freedom than women. Although in Islamic writings it is explicitly stated, one could argue that both in Christianity and Judaism double standards existed for women and men. Sexual relations between men and women of another faith did not elicit the same level of anxiety as those involving women and male ‘outsiders’. It might thus seem logical to conclude that men held a position of ‘power’ (meant as the degree of tolerance of sexual freedom) compared to women. Nonetheless, it could be argued that women also had a form of gender-related ‘privilege’, owing to the mechanism of ‘shift-blaming’ and because of the medieval beliefs on women’s (dis)capacities. The first part of this section will explore the link between gender and power through examples of male sexual freedom, while the second part will analyse feminine privilege within these dynamics.	Comment by Giovanna Cuillo: Delete the ‘the’

2.1- Masculine Privilege
Despite the differences, Christian, Islamic, and Jewish law codes agreed on the fact that their own women should not engage in sexual relationships with men of other faiths. These liaisons were viewed as acts of dishonour, not only for the woman but collectively for the community. This logic was certainly fuelled by fears of apostasy, conversion, and loss of offspring, especially for Christianity and Judaism, which are matrilineal religions. However, in a hierarchical society structured in terms of one politically dominant religious majority and two dominated religious minorities, such relations acquired specific political meanings. A woman belonging to the dominant group engaging in sexual relations with a man of a minority group was perceived as a metaphor for submission, destabilising the hierarchies of power. Similarly, a man from the ruling group having relations with a woman from a minority group was seen as asserting dominance. According to Ruth Mazo Karras: ‘Penetration symbolises power. For men of one group to have sex with women of another is an assertion of power over the entire group’ (Karras, Sexuality in Medieval Europe 25). Sex became thus charged with potent political meanings, and the women came to physically embody the boundaries between groups. 	Comment by Giovanna Cuillo: Replace with : for
In view of these considerations, it is clear that it was more acceptable for a man to be involved in such relations, despite theoretically sinful for both. In practice, therefore, double standards prevailed. Sexual transgressions committed by men were regarded ‘far less seriously than those of women’ (Karras, Sexuality in Medieval Europe 120).  In this regard, it seems logical to talk about male privilege. This section will provide case studies and legal extracts to demonstrate how masculinity could be considered a privilege in terms of tolerance of sexual freedom.
[bookmark: _Hlk98693195]This section will mainly focus on cases from the twelfth century involving Christian or Jewish legislation, as Islamic law explicitly permits Muslim men to have extramarital relations and marry women of other faiths. As Christian institutions developed alongside territorial expansion and European influence, canon lawyers paid more attention to sexual regulation. Moreover, as more Muslim and Jewish communities were incorporated under Christian rule, leading to increased social interaction, legal pronouncements regulating interreligious relations started to be implemented in municipal laws. The fuero of Teruel: ‘If a Christian woman is discovered with a Moor or Jew […] they are to be burned together’. The thirteen-century Furs of Valencia states the same: ‘if a Jew or a Saracen is found to lie with a Christian woman, let both him and her be burned’. Various other collections subscribed to the same view (Barton, Conquerors 51). Even in the Siete Partidas, compiled during the middle of the thirteenth century under Alfonso X of Castile, it was clear that Muslims or Jews found guilty of sexual intercourse with Christian women should suffer the capital penalty. What emerges here is a strong disparity: none of these codes considered tough penalties for Christian men engaging in sexual relations with Muslim or Jewish women. At worst, men could receive a fine: for instance, King Peter III of Aragon, in 1277, ordered that any Christian man caught in flagrante delicto with a Jewish woman would be fined up to 300 maravedis (Assis, Sexual Behavior in Mediaeval Hispano-Jewish Society 42). Perceived as reinforcing the existing power structures, men of the dominant group engaging in sexual relations with women of minority ones enjoyed a high degree of tolerance. Male members, exempt from upholding community honour, were seen as reinforcing the ‘dominant-dominated’ societal structure.
It could be argued, however, that this ‘privilege’ only applied to the male members of the dominant group, because they retained the political power. On a theoretical level, it is true, and the various regulations confirm it. In practice, however, traces of actual implementation of penalties for minority men engaging in sexual relations with majority women are extremely rare. An interesting case involves Isaac, a Jew from Barcelona in 1022, who had his lands confiscated (and eventually converted) for committing adultery with a Christian woman (Nirenberg, Communities of Violence, 132). In Jewish communities, which had never been politically dominant, the same pattern emerges. In the thirteenth-century Toledo, the poet Todros Halevi, as his poetry reveals, was particularly active in his amorous relations with Gentile women (Assis, Sexual Behavior in Mediaeval Hispano-Jewish Society 38). His sexual debauchery, although shocking the community, did not elicit the same reaction of a young Jewess who had been thrown from a cliff by her own coreligionists because of her extramarital relations with a Christian, as narrated in the popular song part of the collection Cantigas de Santa Maria (Barton, Conquerors 58). The different treatment received provides us with useful insights into the mentality of the time.	Comment by Giovanna Cuillo: thirteenth-century	Comment by Giovanna Cuillo: Delete ‘supposed’
To conclude, asymmetrical attitudes and double standards allowed for male privilege and power. The extent of permissibility and tolerance accorded to the male members of the society with regard to interfaith sexual relations was significantly greater than the one accorded to women. This particularly (and formally) applied to Muslim communities, but was also true, as demonstrated, for Christians and Jews.
[bookmark: _Toc156852094]2.2- Feminine Privilege
As explored in the previous section, sexual freedom and gender are inextricably linked, resulting in a power imbalance between men and women. Women, standing for the collective honour, were the object of stricter legal protection, which translated into harsher penalties in the case of accusations. It must be noted, however, that the legal responsibility of the act often fell on the man involved in the intercourse, through mechanisms of shift-blaming, and because of the widespread belief of the intellectual inferiority of women, factors that might reverse our conclusions on power (im)balance.	Comment by Giovanna Cuillo: Replace with ‘standing for’
[bookmark: _Hlk98694600]One of the best examples of this is the one of Maria Fernandez. In 1315, a Muslim from Burgos, Mahomat Abollexa, had been accused of having sex with a Christian woman, Maria Fernandez, who had been tricked by a friend of the Muslim man. King Infante Peter commanded that both men were to be burned at the stake and that the woman, victim of trickery, should be released from prison (Barton, Conquerors 54). Another comparable situation is the one of Alicsend de Tolba and Aytola the Saracen. Alicsend’s supposed scream, when she realised that her sexual partner was not a Christian, must have been motivated by a strategic situational calculus. She could have exploited this later when arguing for her innocence. In fact, her tactical scream saved her from punishment (Nirenberg, Religious and Sexual Boundaries 149). This shows how women could easily shift the blame on men: if the man was dressed ‘in a Christian way’, or if she could demonstrate that the sexual act was forced, the woman could have been justified and exempted from punishment. Another example is that of Fatima, a Muslim woman accused of interfaith relations with Christians, who was pardoned by King Peter IV and escaped punishment by resorting to a story of rape (Nirenberg, Communities of Violence 138).	Comment by Giovanna Cuillo: Replace with ‘comparable’
It must be noted that, in the Middle Ages, women were generally considered less capable than men. The Castilian version of De regimine principum states that: ‘… just as young men lack advice because they are deficient in understanding and reason, so too do women’.[endnoteRef:3] Women’s defectuous nature often exonerated them from their faults, portraying them as ‘passive’ victims of their nature. In cases of accusations, this reasoning might have proved useful, because women were depicted as the ones ‘something was done to’, outside their consent (Karras, Sexuality in Medieval Europe 118). Furthermore, a woman’s honour was inextricably linked to those ‘responsible’ for protecting her virtues, and this mechanism was often strategically employed by women who were eventually able to shift the blame on their coreligionists.  [3:  My translation from Spanish. Robert Archer, Misoginia y Defensa de las mujeres: antología de textos medievales (Valencia: Universitat de València, 2001), pp. 144–154. Original quote: ‘así como los mozos no han consejo acabado, porque son menguados en el entendimiento y en la razón, bien así las mujeres’.] 

If we understand privilege as the social acceptance of sexual licentiousness, masculinity could be considered a privileged gender. When taking the legal consequences of such accusations into account, however, it seems that women, against all expectations, retain what could be defined as a kind of gendered ‘power’. Considering all possible scenarios, it leads to the conclusion that men and women enjoyed different kinds of power and privilege within these dynamics. Women often managed to escape punishment due to their gender. In the case of women belonging to a dominant group being discovered with men of minority groups, the penalties, as previously outlined, were nearly always addressed to the man. On the other side, cases of women of a minority group having sexual intercourse with men belonging to the dominant group were often ignored by the ruling group. Different forms of gender-related privilege thus allowed for the transgression of sexual relationship boundaries. Even though the asymmetry reflected in the regulations seems to benefit men, by according to them greater sexual freedom, women appear to benefit the most from gender-related social mechanisms. The privilege of belonging to a ‘protected’ category and of living in a society characterised by the depiction of women as ‘passive’ creatures and the possibility of resorting to the mechanism of ‘shift-blaming’ were all points in favour of women. As demonstrated, in a highly porous and permeable society, combinations of gender, power, religion, and sex acquired interdependent meanings and were exploited by individuals seeking socially accepted transgressions of the established norms.
[bookmark: _Toc100922186][bookmark: _Toc156852095]3- Political and Financial Power
As explored in the previous section, social conceptions about gender allowed for a certain degree of sexual freedom. When matters of political importance were involved, however, a pragmatic approach seemed to prevail over any gender-religion combination, leading to a total nonobservance of religious imperatives.
‘King Aurelio, at the beginning of his reign, in order to avoid conflict with the Moors, married some Christian noblewomen and established solid peace by doing so’.[endnoteRef:4] This is how the chroniclers of the Primera Crónica General, a history book of the thirteenth century, describe and justify the marriage alliances arranged by King Aurelio during his reign. What is interesting here is the ease with which religious concerns over interfaith relations seemed to have been put on a side when conflicting with political interests, even though such relationships had been condemned with hostility by the Christian Church since the Later Roman Empire and beyond.  [4:  My translation from Castilian. Alfonso X, La Primera Crónica General, II, 343, apud Marjorie Ratcliffe, “Matris et munium…”: Marriage and Marriage Law in Medieval Spanish Legislation’, Revista Canadiense de Estudios Hispánicos, 13.1 (1988), 93–109 (p. 100). Original quote: ‘Este rey Aurelio luego en comienço de su regnado, por non auer guerra con los moros, tomo algunas de las mugeres cristianas que eran fijasdalgo, et diogelas en casamiento; et puso con ellos las pazes bien firmes’.] 

This section explores how political and financial privilege allowed for the transgression of religious prohibitions and for exceeding the limit of what was considered ‘socially acceptable’. Taking into consideration power and privilege in the form of political authority and economic power, it will demonstrate how individuals benefitted from their political and financial privileges when transgressing the legislation.
[bookmark: _Toc156852096]3.1- Political Authority
In the aftermath of the Muslim conquest of Iberia, sexual mixing between Muslim lords and Christian women was widespread practice. Motivated by economic, social, and political reasons, marriage alliances with high-born Visigoth women served various functions to the newly proclaimed Muslim rulers. These marriage alliances responded to strategical logics of political alliances, domination, defence, and attack, up to a point where interfaith marriages became a real tool of diplomacy, and women, instruments of peace and war. What is remarkable about these unions, extensively recorded in historical archives, is that we do not have evidence of virtually any opposition from the Church. This practice, in fact, did not seem to elicit any particular reaction, even though Christian preaching seemed to be clear on its prohibitions. Therefore, why were these marriages considered socially, and theoretically, acceptable?	Comment by Giovanna Cuillo: Replace with ‘widespread’
One interesting case is the one of ‘Abd al-Aziz b. Musa, who succeeded his father in 714, and married King Roderic’s widow (or daughter), referred to as Egilona (Barton, Conquerors 16). The same event is documented by Muslim scholars. Barton argues that these marriage pacts brought advantages to both parties. They allowed the Muslim élite to consolidate its power in Iberia and to inherit wealth and territories (while preserving the male lineage of the family, the most important in the Islamic religion). From a Christian point of view, they secured political stability. 
Another case of interfaith marriage strategy is the one between Teresa Bermudez, the daughter of King Bermudo II of Leon, and a ‘Muslim king of Toledo’. The chronicle composed by Bishop Pelayo of Oviedo is one of the best documentations of the case, and his narration provides useful insights into the mentality of the time. Pelayo insists on her reluctance to enter the marriage, but he does not seem to be deprecating Teresa’s brother, who had supposedly arranged the shameful alliance (Barton, Conquerors 77). At a time when the Leonese monarchy was certainly not enjoying a moment of glory, a marriage alliance with a Muslim potentate might have been easily ‘tolerated’ by the society. Bishop Pelayo, however, even if disagreeing with the matrimonial arrangements of past times, still decides to display greater indignation towards the Muslim élites rather than towards the Christians who allowed such union. 
The same pattern can be seen in the narration of the marriage contracted between Munnuza, a Muslim Berber warlord, and the daughter of the Frankish Duke Eudo of Aquitaine. In the Chronicle of 754, the Christian chronicler does not devote his hostilities to the Duke, who had neglected the Catholic prohibitions for political purposes, but focuses instead on Munnuza’s unfortunate (yet avenging) death (Barton, Conquerors 25). 	Comment by Giovanna Cuillo: Replace with ‘seen’
But why was the indignation displayed towards the Muslims, often depicted as lascivious men, and rarely towards the Christian élites who contracted such alliances? What was the Church’s reaction? It is known that Pope Hadrian I had expressed disappointment in a letter written around 781 over the fact that so many ‘daughters’ of Catholic parents had been given in marriage to Muslims or Jews (Barton, Marriages across frontiers 21). In addition, concerns over interfaith marriages were one of the topics of the ecclesiastic council held at Cordoba in 839. Yet, secular rulers did not seem to be particularly affected by these admonitions. The main reason behind this was that the Visigoth royal dynasties retained a degree of political authority that allowed them a certain ‘legal’ freedom. In addition, Christians were in a weak political and military position compared to new Muslim kings and saw marriage alliances as indispensable tools for diplomacy. This uncertain situation allowed for greater social and ecclesiastical tolerance. Furthermore, Christians had not developed a powerful sense of ethnic and/or religious identity yet, due to the fragmentary status of their territories. Until the thirteenth century, when a more centralised and institutionalised government and Church began to fully develop, family ties and local alliances were more important than attention to the Holy scriptures. Strategy and interested choice of marriage ties were more important than the preaching of a virtually absent institution in the Peninsula at the time: as bishop Arnulf or Orléans declared in Rheims in 991: ‘Spain knows nothing of papal decisions’.[endnoteRef:5] 	Comment by Giovanna Cuillo: Replace with ‘powerful’ [5:  Fletcher, St James Catapult, apud Barton, Marriages, p. 11.] 

Even if the practice declined, or at least there is less record of it, once Muslim political unity started to fragment, interfaith marriage was still common and widely tolerated among the élite of Christian society. One interesting example is the story of King Alfonso VIII of Castile and his affair with a Jewess of Toledo, which had not been the object of a scandal during its time, but only towards the end of the thirteenth century (characterised by growing intolerant attitudes), when King Sancho IV of Castile mentions it in his manual of conduct (Barton, Conquerors 58).
Historical records are full of examples of Christian élites engaging in such relationships, and little attention seems to have been given to these transgressions. Zaida, for instance, a Muslim princess, after the death of her husband and deposition of her father-in-law, ruler of the taifa kingdom of Seville, fled to the Christian Northern Iberia and became the concubine of Alfonso VI of Léon-Castile, whom she may later have married (Barton, Conquerors 32). Or again, the song that refers to the Dean of Cadiz: ‘he fucks Moorish women whenever he feels like it’ (Barton, Conquerors 63). Powerful individuals in the upper echelons of society seemed thus to be able to transgress the law without provoking scandals. This is further confirmed by illuminations of the Alfonsine Libro de los Juegos, illustrated with a depiction of King Alfonso The Wise playing chess ‘in the company of two thinly veiled Moorish women’.[endnoteRef:6] The existence of a visual depiction of an act forbidden to such an extent illustrates how political elites in society were afforded complete permeability of sexual relationship boundaries. 	Comment by Giovanna Cuillo: Replace with: that refers to [6:  Màrquez Villanueva, El concepto cultural alfonsí, apud Benjamin Liu, “Affined to love the Moor” Sexual Misalliances and Cultural mixing in the Cantigas d’escarnho e de mal dizer’, in Queer Iberia: Sexualities, Cultures and Crossings from the Middle Ages to the Renaissance, ed. by Josiah Blackmore and Gregory S. Hutcheson (Durham: Duke University Press, 1999), pp. 48–72 (p. 8).
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Powerful individuals belonging to the upper social stratum were thus unlikely to encounter opposition (neither ecclesiastic nor social) to their interreligious affairs. Shortly after the Muslim conquest of the Iberian Peninsula, motivated by political interests and by the absence of a centralised ecclesiastical network, caliphs, emirs, and other élite members of Al-Andalus often coupled with Christian women, both benefiting from the advantages of such unions. Even after, when the Christian realms of the North started their territorial expansion, interfaith unions among the upper class of society seemed to happen without any particularly hostile reaction. Even if it could be argued that these unions might have happened under exceptional circumstances, it is likely that, at least until the twelfth century, they were not considered scandalous by society. More examples could be quoted, demonstrating the permeability and fluidity of religious boundaries when dealing with powerful members of society. 	Comment by Giovanna Cuillo: Twelfth
[bookmark: _Toc156852097]3.2- Financial Privilege
People belonging to the upper spheres of society, not necessarily for political authority, could usually enjoy a certain degree of freedom with regard to interfaith sexual intercourses. Possessing financial resources allowed for the permeability of sexual relationship boundaries as well, largely because it allowed the payment of acquittals. One of the best examples is the tolerance accorded to Jewish communities during the first period of Christian domination. At the end of the twelfth century, many municipal charters proclaimed that the Jews were servi regis: they were considered royal properties and were at the same time protected dependents of the monarchs. Since they were a minority, practically unable to seize power, they were often employed in royal administration, and they could exercise a great deal of financial and political power. In general, until the end of the thirteenth century, Jewish communities owned rmore resources and had more influence than Muslim communities.	Comment by Giovanna Cuillo: intercourses- plural	Comment by Giovanna Cuillo: Replace with ‘owned’
Until the thirteenth century, the absence of a centralised government and Church made territorial ties and local connections more important than compliance with the rules of the Iberian kings. Accusations were usually exploited as an additional source of revenue. The purchase of royal pardons, for people who could afford it, was, in fact, common, because it benefitted both the accused, who could avoid troubles, and the monarchs, who used it as a means of exacting extra money. Even though the capital penalty was theoretically required for charges of interfaith sexual relations, those who could afford to pay could easily escape punishment.  Çulema Abinculana, a Jew of Valencia, for example, was caught with a Christian woman and had to pay 500 sous real. Sexual relations with a Christian woman cost Jucef Avenhalahu, another Jewish man of Jaca 6000 sueldos. Many times, people were dismissed for insufficient evidence, and royal authorities often confirmed acquittals (Assis, Sexual Behavior in Mediaeval Hispano-Jewish Society 43). In the majority of cases, royal pardons were granted whether guilty or innocent and whether proof was considered sufficient or not.	Comment by Giovanna Cuillo: Add commas: was, in fact, common
Since the stakes were high, in addition, fake accusations were commonly used against wealthy people. Denunciations were often encouraged with economic incentives, more commonly from the thirteenth century onwards: in 1447, in Burgos, 1.000 mrs were promised to anyone denouncing any case of sexual intimacy of a Muslim man with a Christian woman (Ortego Rico, La ‘ley’ infringida 120). In 1286, Jahuda Avenbruch, a Jew from Lleida, was falsely accused of having been found with a Christian woman, only to extort money from him. Accusations became thus a way of persecuting enemies (Nirenberg, Communities of Violence 161). 
Wealth played a significant role in deflecting the penalties. Registers, although full of records of accusations, show that the execution of corporal punishment remains rare. In cases where the punishment was more severe, it rarely involved the death penalty. Acquittals or confiscations were preferred, as forms of extraordinary revenue for the Crown. The above-mentioned example of Isaac, the Jew of Barcelona whose lands were confiscated because of adultery with a Christian woman, is an example of the primacy of utilitarian interests over religious rules (Nirenberg, Communities of Violence 132).
As demonstrated, thus, both financial resources and political authority allowed for the permeability of what looked like the most unsurmountable boundary. This demonstrates how pragmatism often took precedence over spiritual concerns during the Middle Ages, especially until the development of a more intolerant attitude towards the thirteenth and fourteenth centuries. Political marriage alliances served the interests of the two beneficiary parties, and wealthy people could easily purchase a royal pardon, which allowed them to escape punishment, and the system to receive additional revenue. Secular authorities showed little inclination to strictly enforce sexual regulations, nor were individuals of the upper class criticised for their loose sexual behaviour. This proves again the discrepancy between the legislative ideal of a segregated society and a reality that did not conform to the most basic enactment of the law. 
[bookmark: _Toc100922187][bookmark: _Toc156852098]Conclusion
It has been demonstrated how, despite the extensive regulation devoted to interfaith sexual unions, the system appeared extremely permeable. Different groups of individuals managed to bypass the laws and find ways to escape punishment. Especially when mutual interests were involved, a utilitarian arrangement was always privileged over religious concerns. Cases involving men of the dominant group were often overlooked, women could easily benefit from gender-related social mechanisms, powerful individuals did not seem to attract much indignation for their interfaith affairs, and wealthy people could easily purchase a royal pardon to avoid penalties. All these groups possessed different kinds of power, and all found themselves in privileged positions. As shown, networks of mutual interests, pragmaticism, and fiscal goals were in reality prevailing behind the apparent strictness of the legislation.
Attitudes towards interfaith sexual relations, however, did not remain the same throughout the Middle Ages. From the thirteenth century onwards, in fact, a mix of several factors, among which political, social, and cultural changes, deepened the anxieties related to interfaith unions. The assertion of a centralised royal authority, stricter frontiers, and a rising influence of the papacy and canon lawyers from ‘Latin Christendom’ contributed to the development of a more intolerant and dogmatic posture against religious mixing. This change in attitude reached its peak with the establishment of the Inquisition and with the approval, in the fifteenth century, of the limpieza de sangre status. The growingly intolerant attitude also meant that restrictions were enforced more repressively and that individuals were less likely to benefit from their positions of privilege. The integration of Judeo-conversos and Moriscos into the Christian society, in addition, brought in new fears and concerns over reproduction and race. This implied new practical problems concerning, for example, the validity of the marriage contract and the fate of the offspring, which go beyond the scope of this research.
The article has aimed to provide a panoramic vision of the restrictions placed on interfaith sexual mixing in the Medieval Iberian Peninsula and to analyse the extent to which those boundaries were transgressed. This topic, which has been the focus of substantial study, presents however a few limits of research. First, the lack of documentation: Such relations tended to remain private, intimate experiences, and only a small percentage of cases went down to history. For what concerns the period of Muslim dominance, in particular, not many archival sources are at our disposal, and they are often unsatisfactory. Second, the need for contextualization: The period analysed, which extends until the centralisation of the Spanish government, is characterised by a local, community-based social structure. However, the geographical and chronological context of each case varies greatly, often leading to misleading categorical assessments. There is a high risk of making assumptions and generalisations. Finally, it is essential to remark that, as shown throughout the essay, legal records do not mirror real conditions. Standards should not be interchanged with actual practice. Legal texts from canon lawyers or theologians cannot be thought to represent the ‘mediaeval attitude towards a given subject’ (Karras, Sexuality in Medieval Europe 9), but a theoretical view on a subject. Legislations, charters, and regulations, however, are useful because they offer important insights into the social significance of such acts and the ideal expectations of society. 	Comment by Giovanna Cuillo: This article has aimed to provide	Comment by Giovanna Cuillo: Replace with ‘offer’
[bookmark: _GoBack] With all these limits in mind, a common thread can still be found throughout all the cases analysed. The formal model of a society with clear barriers separating the licit from the illicit proved to be more of a mere dream project than an actual reality. The reality, both in the Muslim Iberia of the first part of the Middle Ages and during the early Modern so-called Reconquista, is that the system, prioritising short-term profit and territorial connections over compliance with the laws of a far-away institution, was characterised by the systematic transgression of that same law. A panoramic examination, considering different periods and territories, enables the identification of common patterns within Iberian society, based on a shared set of medieval values and logics. Despite variations in time and place, different experiences still demonstrate gendered forms of privilege in sexual freedom and the primacy of pragmatic concerns over spiritual ones. These reveal attitudes and social mechanisms common across all of Iberia. The examples analysed throughout the study led to the conclusion that the determining factor shaping ethno-religious relations in Medieval Iberia was power. Those in positions of power, or involved in networks of interests, could easily bypass legislations and regulations, disregarding religious differences among the three faiths. In the words of Michel Foucault (Foucault, The History of Sexuality 83), ‘power acts as a law’ that determines how sex should be treated and places the sexual act in the system of the ‘licit and illicit, permitted and forbidden’. This insistence itself on the regulation of interfaith interaction, in a society where nearly everyone could reclaim some sort of ‘privilege’, however, should be interpreted as an indicator both of the failure of the legislation itself and the extreme permeability of the system. 
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