'An Address to the Jews' by John Xeres:
The journey of a Moroccan Jew to Anglican Christianity 

A. Introduction
In recent decades the study of Jewish converts to Christianity in the early and late modern era receives much of attention after being marginalized in Jewish historiography for many years.[footnoteRef:1] [1:  Some studies will be mentioned later in the relevant context.] 

According to Endelman in the modern period the majority of Jews who converted to Christianity did so for social or economic reasons. They did not believe that Jesus was the Son of God and the Redeemer or that salvation came through faith in him alone; For them conversion was a strategic or practical move.[footnoteRef:2] Beside them there was some exceptions individuals who converted for ideological reasons and out of deep conviction in the Christian faith and who became pious, church-going Christians. Yet, Endelman suggests that the economic and social benefits that accompanied the conversion did not go unnoticed by those exceptional individuals who converted out of conviction and not out of convenience. Most of this second group merged into their newly communities, attracting no further attention, while others became missionaries or theologians and by virtue of their Jewish background, attracted great attention.[footnoteRef:3] Endelman also pointed out that very little has been done in order to understand the historical context that shaped their path from Judaism to Christianity.[footnoteRef:4] Therefore a dedicated volume by the Maimonides Review of Philosophy and Religion sought to fill this gap pointed out by Endelman, as Ruderman explained in the introduction to the volume: [2:  Tod Endelman, Leaving the Jewish Fold- conversion and radical assimilation in modern Jewish history, Princeton University press, Princeton and Oxford 2015, 5-6, 11.]  [3:  Ibid, P.11]  [4:  Ibid, P.11] 

Endelman's claim that the so-called "converts of conviction" have not been studied adequately nor properly in their historical context appears to us as a welcome invitation for further research. Accordingly, it is the purpose of this volume to consider more fully the latter group […] those who moved from Judaism to Christianity out of a conviction that they were choosing a superior religion, and out of doubt or lack of confidence in the religious principles of their former religion.[footnoteRef:5]  [5:  David Ruderman (ed.), Converts of Conviction: Faith and skepticism in nineteenth century European Jewish society 2018, berlin: De Gruyter, Introduction, 3.] 

The studies in the aforementioned volume, as well as many others, focus on converts from Eastern and Western Europe.[footnoteRef:6] In his comprehensive work 'A New Age' Feiner expand the canvas to the Jewish diaspora in North Africa- a geographical space that has not been explored in that context- and draw our attention to John Xeres, a Moroccan Jew. In a few lines Feiner briefly reviews Xeres journey from Safi, a port city on the Moroccan Atlantic coast, to Anglican Christianity.[footnoteRef:7] At the present study I seek to expand the historical context of Xeres' conversion. [6:  For example: Elisheva Carlebach, Divided Souls: Converts from Judaism in Germany 1500-1750, New Haven and London: Yale University Press, 2001; Deborah Hertz, How Jews Became Germans: The History of Conversion and Assimilation in Berlin, New Haven and London: Yale University Press 2007; Ellie R. Schainker, Confessions of the Shtetl: Converts from Judaism in Imperial Russia 1817-1906, Stanford, Ca.: Stanford University Press 2016.]  [7:  Shmuel Feiner, A new Age- Eighteenth century European Jewry 1700-1750, Jerusalem: The Zalman Shazar Center, p. 230-231. (heb.)] 

Written in English, Xeres' book, entitled 'An Address to the Jews' was published in London 1710; on the cover of the book it is stated that the book "containing His reason for leaving the Jewish, and embracing the Christian religion". As the subtitle suggests the work presents a personal account and justification of Xeres' decision to leave Judaism for Anglican Christianity. By a close reading of the paratexts accompanied the book and the first pages of the essay itself, I seek to retrace Xeres journey to the Christian faith. This journey will follow the Sephardic origins (although non-converses nor ex-converses) of his family, the advanced Jewish education he received in his hometown Safi, his encounters with Christian merchants there, the religious doubts that bother him over the years, his travels to Spain and Portugal, and finally his last (as far as we know) journey to England, where he had a long conversation with a Jewish scholar and eventually converted under the guidance of the priest Peter Allix (1679-1758). Reconstructing the historical context of Xeres' conversion out of doubts, conversations and conviction will expands the academic discourse on the historical contexts in which Jews converted to Christianity in the early modern era, as well as sheds new light on the intellectual history of Moroccan Jews in the aforementioned period.

B. Who is Xeres? 
At the first pages of the essay (although not in the first two paragraphs in which he addressed his redder, a topic to which I will return later), Xeres introduced himself. "I am a descended of a Family which has been settled at Saphia [Safi], a sea-port town of Barbary in Africa, ever since the Jews were driven out of Spain".[footnoteRef:8]  [8:  Xeres, Adress, 2.] 

On March 31, a decree of expulsion ordered all the Jews of Spain and Spanish dominions to depart within the next four months. The main destination that most of the exiles turned to (perhaps 90,000 of the approximately 200,000 who chose not to convert but to emigrate from Spain) was Portugal, where five years later (1497) they confront another expulsion and forced conversion. The secondary destination of the 1492's exiles was the Ottoman Empire. Aside from Portugal and the Ottoman Empire approximately 10-15 percent of the exiles made their way to North Africa, particularly to Morocco, where they were scattered in the coastal cities and in the interior of the country, especially in Fez.[footnoteRef:9]  [9:  Jane S. Gerber, "Refuge in Morocco after 1492", Joseph Chetrit, Jane S. Gerber and Drora Arussy (eds.), Jews and Muslims in Morocco- Their Intersecting Worlds, 2021, 15-16.] 

Likewise, following the Portuguese Royal Decree of 1497 many went to Morocco during the sixteenth century. Some of them stayed in the Atlantic coast towns of Safi and Azemmour, which were under Portuguese rule since the eighties of the fifteenth century. D. Manuel I, the same king who expelled them from the metropolis, grants them letters recognizing the legal existence of their social and religious status, thus allowing the existence of Judiarias (Jewish quarters) in Safi and Azemmour.[footnoteRef:10] In the early forties of the sixteenth century the Portuguese abandoned Safi, and the city came under the rule of the Saadians dynasty, continued to function as a central port city.  [10:  Tavim Jose Alberto Rodrigues da Silva, "Les quartiers de Safi et Azemmour sous domination portugaise: le de'veloppement d'un tissue social original au XVIe sie'cle", La bienvenue et l'adieu: migrants juifs et musulmans au Maghreb (XVe-XXe sie'cle), Vol I (2012), 79-102] 

Among the Sephardic exile who settled in the city, the poet R. Abraham ibn Zimra is especially well known, he was appointed as the rabbi of the city and took part in diplomatic contacts with the Portuguese.[footnoteRef:11] Among the second and third generation of Sephardic exile who lived in the city is known יצחק גבאי who composed a short commentary on the Mishna entitled ''כף נחת (Venice 1609). [11:  אפרים חזן, השירה העברית באלג'יריה, לוד תשס"ט, 142] 

Right after presenting his family's Sephardic origins and their resettlement in Safi following the exile, Xeres described the family's more recent history. According to him, he himself was already born in Safi. He did not indicate the year in which he was born, but from the details that his Christian colleagues gave, it can be estimated that he was born during the late seventies of the seventeenth century. His father was 'zealous for his religion', and could afford himself to give his son a proper religious education. This means that Xeres was neither forced to drop out of school at a young age- after acquiring only basic literacy that would enable him to actively participate in the religious life - nor required to help provide for the family, but he could continue to more advanced studies, which were usually a privilege of sons of highly educated or well-established families.[footnoteRef:12]  [12:  על החינוך היהודי במרוקו (עד לעת החדשה המאוחרת) ראו: אלעזר טויטו, "החינוך היהודי במרוקו במאה ה-18", שמעון שטרית (עורך), חלוצים בדמעה- פרקי עיון על יהדות צפון אפריקה, תל אביב תשנ"א, 41- 52,  ] 

His father wanted him to be a rabbi thus 'accordingly I have been brought up under the most famous of our doctors'. Unfortunately Xeres does not list the names of his teachers. However, academic research indicates that following the arrival of the Sephardic exile to Morocco, the intellectual activity there reached new heights in Halacha, poetry, philosophy, historiography, and more, mainly in Fez, but also in other cities.[footnoteRef:13] As mentioned above Safi was a city of several scholars in the sixteenth century and the beginning of the seventeenth century. In the second half of that century Safi was the hometown of another scholar, R. Joseph Bueno de Mesquita, whose family apparently came to Morocco from the Netherlands.[footnoteRef:14] R. Khalifa Ben-Malka (165?-175?) who also born in Safi, was his student in his youth, but at some point he went to complete his studies in Fez.[footnoteRef:15] [13:   To mention a few studies :משה עמאר, המשפט העברי בקהילות מרוקו, ירושלים תשמ"ו, ט-נה; מאיר בניהו, דברי הימים של פאס: גזרות ומאורעות יהודי מארוקו כפי שרשמום בני משפחת אבן דנאן לדורותיהם, ונלוה אליהם תלאות ומצוקות יהודי פאס מחיבורו של שאול סירירו, תל-אביב תשנ"ג; אפרים חזן, השירה העברית בצפון אפריקה, ירושלים תשנ"ה, 26-31; יוסף טובי, המשכה של שירת ספרד בקרב המגורשים במרוקו במאה ה-16", בקורת ופרשנות 39 (תשס"ז), 191- 204; אלימלך וסטריך, "תקנות מגורשי קסטיליה בפאס למניעת עיגון במצבי ייבום", משה בר אשר, משה עמאר ושמעון שרביט (עורכים), פאס וערים אחרות במרוקו: אלף שנות יצירה, רמת גן תשע"ג, 317-334; ;Michal Ohana, "Jewish thought in Fez in the generations following the Spanish expulsion: characteristics, style and content", JQR 111.4 (2021), 605-621.]  [14:  כליפא בן מלכה, הקדמה מאת משה עמאר, עמ' 31-33.]  [15:  Michal Ohana, "Meshovah Nizahat: Jewish-Christian Polemics in Kaf Naki by R. Khalifa Ben Malka (1650?- 175?) of Agadir", forthcoming JSS 2024] 

Xeres honestly admitted that he had not completed his rabbinical studies. However he testified that "I have made no small progress […] I have been very well versed in the scriptures from my earliest youth, and for several years have been ingaged in the study of the Talmuds and the Gemara, and I am a sufficient master of that learning".[footnoteRef:16] This great knowledge, Xeres concludes- not surprisingly- allows him "to pass a true judgment upon it". [16:   Xeres, Adress, 3.] 

Xeres attests on himself that "I have for as long time been disturbed with several difficulties".[footnoteRef:17] The description of these religious doubts has great potential to contribute significantly to the academic effort to draw the intellectual profile of the rabbinical reserve in Morocco in the early modern period; however at this stage Xeres did not specify what those issues are.  [17:  Xeres, Adress, 3.] 

According to Xeres already in his hometown he had the opportunity to discuss with Catholic Christians from Spain and Protestants from the Anglican Church. He was very eager to learn their opinions, especially on those issues that bothered him. [footnoteRef:18] It is worth noting that religious debates between Jews and Christians in the early modern Morocco were not particularly rare.[footnoteRef:19] Following the death of Don Sebastian, Portugal’s young king, in the Battle of Alcácer Quibir in north Morocco in 1578, many of his soldiers were taken captive and imprisoned in Fez’s Jewish quarter.[footnoteRef:20] As a result a religious polemic arose between the Jewish residents and the Portuguese Christian captives.[footnoteRef:21] Later on, at the first half of the seventeen century R. Shaul Serero (1566-1655) from Fez, challenged and refuted the Christian dogma.[footnoteRef:22] Later on, at the first half of the eighteenth century, the mention Khalifa Ben-Malka (originally from Safi) were involved in a series of interreligious debates with his Christian co-workers, both Catholics and Protestants in Agadir (another port city in Morocco, also located on the coast of the Atlantic Ocean).[footnoteRef:23]  [18:  Xeres, Adress, 3.]  [19:  Already in the late Middle Ages following the Portuguese occupation of several coastal cities the level of missionary activity in Morocco increased and religious disputations took place between Franciscan monks and the Jews of Fez, Tétouan, and Ceuta.]  [20:  Garcia-Arenal, Ahmad al-Mansur: The Beginning of Modern Morocco, Oxford, 2009, 6-21.]  [21:  אליהו ליפנר, "יהודי פאס במאה השש עשרה בעיניו של כרוניקאי פורטוגלי" יששכר בן עמי (עורך), מורשת יהודי ספרד והמזרח, ירושלים תשמ"ב, 13-24.  ; Michal Ohana, The Jewish-Christian Polemics in the sermons of R. Shaul Serero of Fes (1566–1655),” Entangled Religions 6 (2018), 132-133.]  [22:  Ohana, The Jewish-Christian Polemics.]  [23:  Ohana, Meshovah Nizahat.] 

The Jewish-Christian debate in Morocco did not remain oral, but were also written down. Estevao Dias, a former converso undertook a short journey to Marrakesh in 1581, and there he wrote the first draft of his essay 'Marrakesh Dialogues', completing it in Antwerp two years later.[footnoteRef:24] At the same time, after living in Morocco during the first third of the seventeenth century, John Harrison, an English diplomatic legate, wrote an anti- Jewish essay focused on one of the foundational disputation: Had the Messiah already appeared or not?[footnoteRef:25]  [24:  The book's target audience was Portuguese New Christians, third-generation converts who were unable to read Hebrew and lacked any knowledge of rabbinic literature, therefore Dias attempted to guide them back to their ancestral Judaism, see: Carsten Wilke, The Marrakesh Dialogues: A Gospel Critique and Jewish apology from the Spanish Renaissance, Leiden 2014.]  [25:  Garcia-Arenal & Wiegers, A Man of Three Worlds - Samuel Pallache, a Moroccan Jew in Catholic and Protestant Europe (Baltimore/London, 2003), 75.] 

If so, religious polemics between Jews and Christians in the early modern period were indeed not extremely rare in Morocco. However it seems that Xeres' case is a little unusual because it is implied from his words that he took part in conversations with his fellow Christians in order to find an answer to his doubts, and not with the aim of defending his religion nor to undermine the rival one.
Immediately after describing his conversations with his Christian colleagues in which he sought to learn their views, Xeres testifies that he traveled to Spain twice and to Portugal three times.[footnoteRef:26] Therefore, it is implied that these trips were intended to continue the search for answers to the doubts that bothered him. This assumption, that he went to the Iberian Peninsula willingness to convert his religion, is strengthened in light of the fact that he was there under the supervision of the Inquisition as he testified. Xeres did not indicate whether there were other purposes for these trips, such as trade, in any case it would not be unreasonable to assume he had. [26:  Xeres, Adress, 3.] 

It should be noted that during the sixteenth and seventeenth centuries a travel by North African Jew to the Iberian Peninsula was not an unusual event. North African Jews were found there, mostly Madrid and Lisbon, in one of two ways: the first one as judi'os de permiso- that is, those whose masters or themselves had requested and obtained permission to carry out a particular task, they were not required to convert, but their stay was timed to carry out the mission and required an official extension if necessary. The other way was as New Christians- meaning that they chose of their own accord to return\immigrate to the Iberian Peninsula, either due to the difficult conditions in North Africa or due to the economic options made possible by the new destination (serving noblemen or courtiers). To this end they were ready to convert to Christianity, however some of them only for appearances. As New Christians they were subject to the supervision of the Inquisition, therefore extensive documentation on the interrogation of Jews of North African origin (mainly from Morocco) is found in the archives of the Inquisition.[footnoteRef:27] [27:   חיים ביינארט, "הליכתם של יהודים ממארוקו לספרד בראשית המאה הי"ז", ספר היובל לכבוד שלום בארון, חלק עברי (כרך ג'), ירושלים תשל"ה, טו-לט;  Garci'a-Arenal & Wiegers, A Man of three worlds; ז'אן פרדריק שוב, היהודים שלך מלך ספרד: אוראן 1509- 1669, תל אביב תשע"ב] 

Xeres did not find the comfort he was looking for in the Iberian Peninsula. On the contrary, he strongly objected to two characteristics of the Catholic Church. The first one is the Inquisition, which in his opinion contradicts the essence of religion. 
The inquisition, underthe protection of which I have been, was such a method of convincing and satisfying the mind as I could never approve of. The severity of that tribunal was, in my mind, directly opposite to the spirit of religion.[footnoteRef:28]  [28:  Xeres, Address, 3.] 

The second characteristic he criticized brings us closer to reconstructing his intellectual profile, allows us to reveal the characteristics of Judaism that caused him difficulties and the type of mindset he preferred, that is: the limitation of one's free intellectual inquiry. The limitation he found in the Catholic Iberian Peninsula was too similar to the one that the Jewish rabbis impose, demanding absolute obedience even if the opposite is true. Xeres clearly referred to Rashi commentary on Deuteronomy 17:11 "That if the Judge or the Body of Sanhedrin should judge that thy right Hand is thy left, or thy left Hand is thy right; nevertheless, less thou shalt obey them".
and I could not see but that those doctors [in the Spain and Portugal] allow as little liberty of examination to the mind, as our Rabbins, who require their scholars to pay so blind, but entire  a respect to their word and authority, as to believe their  right hand is their left […]. Common sense tells us that this absolute authority is good for nothing.[footnoteRef:29] [29:  Xeres, Address, 3-4.] 

As extensive research has shown, views that strive against the authority of sages were raised, loud and clear, in the early modern period by former conversos who returned to Judaism in the Sephardic communities of Western Europe.[footnoteRef:30] On their way from being 'New Christian' to become 'New Jews', borrowing a term coined by Kaplan, they frequently experienced difficulty in accepting full regimen of traditional belief and practice. Most of them had lived as Catholics, not Jews, for much of their lives, therefor their cultural orbit was in accordance, meaning, their knowledge of Judaism, let alone non-biblical Judaism, was minimal, if any. In addition, some of them having learned to hate the domination of the Catholic Church became skeptical about all religious authority, accordingly a heavy streak of anti-rabbinism developed among them. Consequently, the former conversos doubted the reliability of the Oral Torah, arguing that the sequence of transmission was not properly preserved throughout the generations, and some even denied the notion of Oral Torah at all. They also challenged the authority of sages to add 'fences' or to enact decrees (gezerot) and ordinances (takkanot), as well as their (exclusive) authority to interpret the Oral Torah. One of the most famous former conversos who expressed the inability to reconcile with the power of the rabbis and the Talmudic tradition was Uriel da Costa (1585-1640), who argued that the sages had in fact created a new law and given it status equal to the written Torah.[footnoteRef:31] In the second half of seventeenth century some Sephardic Jews see Karaism as a model for their own identity (following Christian scholars, mainly Calvinists, who showed interest in them), expressed admiration for Karaite views and seek to declare themselves as such. According to Rosenberg 'we can perceive signs of an abortive movement, a sort of Jewish Protestantism' (which eventually did not develop sufficient strength to change the face of reality) at the aforementioned period\ geographical space.[footnoteRef:32]    [30:  Jonathan I. Israel, European Jewry in the Age of mercantilism 1550-175, London; Portland Oregon 1998, 177-190;יוסף קפלן, מנוצרים חדשים ליהודים חדשים, ירושלים תשס"ג ;Yosef Kaplan, "Discipline, dissent and communal authority in the Western Sephardic diaspora", Jonathan Karp and Adam Sutcliffe (eds.), The Cambridge History of Judaism VII (2018), 378-406. וראו גם בקובץ המאמרים שהתפרסם לאחרונה, חלק שני: Daniel Frank and Matt Goldish (ed.), Rabbinic Culture and its critics- Jewish authority, dissent and heresy in Medieval and Early Modern time, Detroit: Wayne State University press 2008. More studies will be mentioned later.]  [31:  Following Xeres, I am focusing on the criticism of rabbinic culture alone, but it should be noted that de Coste also denied the immortality of the soul. Similarly Benedict Spinoza's (1632-1677) criticisms also expanded far beyond those issues, for example, he denied God's transcendence and the uniqueness of the Jewish people. ]  [32:  Shalom Rosenberg, "Emunat hakhamim", Isadore Twersky and Bernad Septimus (ed.), Jewish thought in the seventeenth century, Cambridge: Harvard press, 1987, 285-341.] 

As Kaplan noted criticism of rabbinical Judaism in this period was not restricted to the former converses, but can find elsewhere the in Western Europe, within the rabbinic culture. For example, R. Yosef Shlomo Delmedigo (1591- 1655) did not refrain from making pointed remarks against the rabbis or from praising the Karaites; Whereas 'Kol Sakhal' [A Fool's Voice] by (most likely) R. Judah Arieh Modena (1571- 1648), is the most systematic and scathing critique of Pharisaic Judaism.[footnoteRef:33] [33:  Kaplan, Discipline; משה אורפלי, "אמונה ושררה במאבק על היהדות הרבנית בוונציה בתקופת הברוק", פעמים 80 (1999), 44-59.] 

Several rabbis of the time composed essays in which they confronted these heterodox views. This apologetic literature sought to defend the authority of the Oral Law, however most of the works did not seek to develop a theoretical defense, rather they were popular works aimed at educating the wider public. The authors proved the divine origin and reliability of the Oral Torah, advocating the notion of unbroken chain of tradition throughout the generations, and repeatedly stressed that reliable historical proofs exist for this continuity of tradition. Likewise they emphasized its necessity in order to understand how to perform the commandments that the written Torah ordered; arguing that without the clarifications and specifications of the rabbinic exegetes the Divine law remain impenetrable. In addition they anchored the legal authority of the sages to interpret the Oral Torah and to add 'fences' or to enact decrees and ordinances. Among these essays: 'Magen veTzinah' (Breslau 1857) by the mentioned Judah Arieh Modena;[footnoteRef:34] 'Nomologia o Discursos Legales' (Amsterdam 1629) by R. Immanuel Aboab (1555-1628) from Venice;[footnoteRef:35] 'Epistola Invectiva' by Izhak Orobio de Castro from Ansterdam[footnoteRef:36]; 'Sefat Emet' (Amsterdam 1697) and 'Mishnat Hakhmim (Wandsbeck 1733) by R. Moshe Hagiz (1671- 1750c) from Amsterdam;[footnoteRef:37] 'Ha-Kuzari ha-Sheni, Hu Mateh Dan' (London 1714) by R. David Nieto (1654-1728) from London,[footnoteRef:38] and many others.[footnoteRef:39] [34:  Rosenberg, Emmunat, 311-312.]  [35:  במאבק על ערכה של תורה: ה"נומולוגיה" לר' עמנואל אבוהב; תרגום, מבוא והערות מאת משה אורפלי, ירושלים תשנ"ז, 22-43.]  [36: יוסף קפלן, מנצרות ליהדות: חייו ומפעלו של האנוס יצחק אורביו די קאסטרו, ירושלים תשמ"ג. ]  [37:  Rosenberg, Emmunat. Elishva Carlebach, The Pursuit of heresy: Rabbi Moses Hagiz and the Sabbatian controversies, New York: Columbia University press, 1990, 257- 261.]  [38:   עליו, ראו להלן.]  [39:  It is worth noting that in the nineteenth century a Moroccan rabbi Habib Toledano (1800-1870), also composed a response essay titled 'דרך אמונה' to the mentioned 'Kol Sakhal' by Modena, however the historical context of his essay is the Enlightenment movement. I intend to dedicate a separate study to this essay, for now see: דן מנור, "ספיחי הפולמוס נגד הרנסנס בכתבי חכמי מרוקו", מחקרים בקבלה, בפילוסופיה יהודית ובספרות המוסר והגות- מוגשים לישעיה תשבי במלאת לו שבעים וחמש שנים, ירושלים תשמ"ו, 661- 687.] 

However academic research has not yet found any eco to those kind of views who undermine the authority of sages and the reliability of the Oral Torah among the Jewish diaspora in North Africa in the early modern period. On the contrary, the Moroccan rabbis in the mentioned era, especially in Fez and Meknes, often established regulations that encompassed all areas of life, and many communities adopted these regulations.[footnoteRef:40] Moreover its seems that their hand was firm and they had the power to enforce their authority.[footnoteRef:41] It is also worth noting that they left certain areas of knowledge outside the investigation of the human mind (but at the same time, in matters within the scope of man's intellectual achievement, they encouraged ידיעה מוכחתand not just a naive faith).[footnoteRef:42]  [40:  עמאר, המשפט העברי, וסטריך, תקנות. ]  [41:  משה אידל, "ר' יהודה חליווה וחיבורו ספר צפנת פענח", שלם ד', ירושלים תשמ"ד, 122-123. ]  [42:  Michal Ohana, "The Sephardic Diaspora in North Africa following the Expulsion from Spain on the Relation between Torah and Philosophy", Jerusalem Studies in Jewish Thought XXVI (2021), 333-365 (heb.)] 

If so, Xeres' criticism of the extended authority of the sages indicates the existence of this view among the North African diaspora as well, and not solely amongst the Western Europe communities, mainly the Sephardic one, as academic research has argued (or focused) so far. Yet, much academic research is required to determine whether Xeres is an exceptional case or whether additional voices can be found.[footnoteRef:43] At any rate, even if it is a single case - at least for now, until future research proves otherwise- it paints the intellectual history of Moroccan Jews in the early modern period in new colors. [43:  For now I will mention a later scholar, R. Raphael Berdugo (1747-1821), who was among the top Moroccans rabbis of his time. As appose to Xeres, Berdugo recognized the authority of the Sages to establish fences, but he  הסתייגfrom their pointless rulings regarding netilat yadayim (in contrast to God's authority to command pointless laws (חוקים) and the absolute prohibition to ponder them). However, he especially emphasized that despite his reservation, he follows their instruction in the matter, yet he was must express his opinion on the matter. Raphael Berdugo, רוקח מרקחת, מסכת שבת סימן יא] 

Failed to find an answer to his doubts and due to his reluctance from the brutal persecutions of the Inquisition Xeres left the Iberian Peninsula and move forward to England, "hoping I might here meet with satisfaction with respect to the great difliculties which disturbed my mind".[footnoteRef:44] His childhood (!) friends, the English Christian merchants, referred him to Peter Allix from whom he found answers to the doubts that had troubled him for so many years. According to Xeres one of his tutor saying\diagnosis specially enacted on him, "My son have more regard to the words of the rabbins than to the words of the law".[footnoteRef:45] In light of what we already know about Xeres and his religious doubts, it is not surprising that this particular sentence caught his attention. [44:  Xeres, address, 4.]  [45:  Xeres, address, 4.] 

At this point the description of the personal circumstances that led Xeres to convert to Anglican Christianity ends. From here on he discusses in detail the "reasons for leaving the Jewish and embracing the Christian", as the subtitle of his book suggests.

C. The anonymous Jewish interlocutor\target audience

Having establish, as much as we can, who was Xeres, we should turn now to his target audience, hence to the opening paragraphs of his essay. Its appear that although Xeres went to England in order to resolve his doubts, therefore, apparently out of readiness to convert his religion; and even though he testified that he contacted his former Christian colleagues; Xeres appealed to the Jewish community in the London as well.
The Jewish community in London established in the 1660s- following Menasseh ben Israe's (1604-1657) mission to Oliver Cromwell (1599-1658)- by former conversos. As a result steady trickle of Sephardim made their way to London from Holland and Dutch and English colonies in the Caribbean, as well as New Christians from the Canary Islands, the Iberian Peninsula, and France. Some of them were overseas merchants, commodity brokers, dealers in precious stones and jewelry, commercial clerks, physicians; other were persons with little or no capital or training- peddlers, servants, vagabonds and the like, and some were even depended on communal charity. The Sephardic Jewish community in London modelled its practices, congregational structure and administrative mechanisms on the example set by (mainly) the Sephardic community in Amsterdam.[footnoteRef:46] [46:  Yosef Kaplan, "The Jewish profile of the Spanish-Portuguese community of London during the Seventeenth century", Judaism 41,3 (1992), 229-240;  Tod Endelman, The Jews of Britain 1656 to 2000, California Press 2002, 18-19, 29-31.] 

As former conversos some of them did not feel like adhering the stringencies of rabbinic law, or simply did know the law, others deliberately remained at the margins of the community, thus several conflicts occurred. The North African R. Jacob Sasportas (1610-1698), then living in Amsterdam, appointed as the rabbi (haham) of the community. He was especially concerned with the disrespect with which he felt rabbis were treated in the Western Europe Sephardic communities. He described one of the members of his congregation in London as, 'A apikoros [Epicurean; a heretic] who mocks the word of God'. Of another he says that 'he turns his eyes away from seeing the Oral Law and close his ears from hearing the words of the scribed".[footnoteRef:47] Twenty five years later his successor in office (although not immediately) R. Solomon Aailion (ca. 1655-1728) also complained that some members of the congregation spurn and insult the rabbinical tradition and mock those who believe in the sages and keep the commandments. However Goldish emphasizes that this time it was marginal groups in the community, unlike in Sasportas' day when they were core members. Likewise, they did not develop sophisticated philosophe concerning the validity of the Oral Law nor ideological motivation, they merely thought it was silly and burdensome.[footnoteRef:48] [47:  Matt Goldish, "Hakham Jacob Sasportas and the Former Conversos", Studia Rosenthaliana 44 (2012), 161-162; Yaacob Dweck, Dissident Rabbi: the life of Jacob Sasportas, Princeton University Press, 2019, ??????. According to Goldish, for Sasportas the crisis over Shabbatai Zvi (1665-1666), was in large part another episode in the war against the rabbinic tradition and Oral Torah, Matt Goldish, "Toward a Reevaluation of the relationship between Kabbalah, Sabbateansim, and Heresy", in: Daniel Frank and Matt Goldish (eds.), Rabbinic culture and its critics: Jewish authority, Dissent, and Hersey in the Medieval and Early Modern times, Detroit 2008, 393-407. ]  [48:   Matt Goldish, "Jews, Christian and Conversos: Rabbi Solom Aailion's struggles in the Portuguese community of London", Journal of Jewish studies 45, 2 (1994), 227-257. ] 

During the eighteenth century, former conversos continued to settle in London. Additional immigrants came from the Eastern Sephardic diaspora- the Ottoman Empire as well as North Africa- and the local community came to their aid financially, as some of them were poor. Among the North African Jews who settled in London, the most well-known are the mentioned above Jacob Sasportas, although only for a short period (1664-1666), because he had to flee from a plague that was spreading there, and R. Shalom Buzaglo (1700-1780), who lived there for the entire second half of his life and served in official positions in the community, as well.
It seems that Xeres is one of those new comers from North Africa who were warmly welcomed to the Sephardic community in London. He open his essay addressing to 'My Brethren', explaining that he will not be a faithful disciple of Jesus, his savior, if he does not act for his brother's salvation, and that is because:
During the time I have convers'd with you, which has been above a year, you have not only been extreamly civil, but have by all possible ways expressed your love and affection for me.[footnoteRef:49]  [49:  Xeres, Address, 1.] 

Apart from the warm attitude that the anonymous addressee had upon Xeres, it also turns out that he was a scholar who had conversations with Xeres for a long time. We can assume that in those conversations they discussed, among other things, the doubts that had troubled Xeres already in Morocco and that in order to find an answer to them he traveled to England (and before that to the Iberian Peninsula). In the following Xeres implores him to remove his prejudices regarding his conversion and "to hear with patience and impartiality this apology".[footnoteRef:50] [50:  Xeres, Address, 2.] 

Who was Xeres' learned interlocutor for whom he intended his essay? Unfortunately, Xeres did not provide additional identifying information. However, we do know that during the period in question, the first decade of the eighteenth century, the mentioned David Nieto was appointed in 1701 as a haham of the Spanish and Portuguese synagogue in the city. In his magnum opus 'Ha-Kuzari ha-Sheni, Hu Mateh Dan', published in 1714 –namely four years after Xeres' tractate have published- he defense the rabbinic law and praxis. This work, as Ruderman mention, has been generally contextualized by academic scholars as a "direct response to the apathy and self-doubt of his primary constituency in London, a congregation of Sephardic Jews, former conversos, who needed to be reminded of the cogency and relevance of traditional Judaism".[footnoteRef:51]  [51:  David Ruderman, Connecting the Covenants- Judaism and the search for Christian identity in Eighteenth-Century England, University of Pennsylvania Press, Philadelphia 2007, 11.] 

Nieto's arguments relied heavily on those of earlier defenders of the oral tradition. He argue that the oral interpretations of the rabbis were divinely inspired and essential  for a proper understanding of the Hebrew Bible; for without it, the Bible remains a closed book and generalizes code without practical application. Nieto devoted a discussion to Rashi commentary on Deuteronomy 17:11 –the very same one that Xeres referred and oppose- that one should obey the Judges even if they say their right hand is left, and vice versa; he quoted haRe'em's (R. Elijah Mizrachi) supercommentary on Rashi on the matter at length and applies a parable about a king who appointed a governor and commands his subjects to obey him fully.[footnoteRef:52]  [52:  ויכוח שני, סעיפים סח, עב] 

Nieto did not specify a particular address to his essay, hence, as Ruderman mention, "scholars have generally assumed that he meant simply all those Jews of his generation who had challenged rabbinic authority at its core".[footnoteRef:53] It seems that it is now possible to dispel the fog around the imagined and general target audience- Western Europe Sephardim-   that has been attributed to Nieto in the research so far. It is not my intention to claim that Xeres was Nieto only, or even main, target audience, but rather that among those Western Europe Sephardim of his generation, and especially among his congregation in London, stands the figure of Xeres- a Moroccan Jew of Sephardic origin without any conversos past- in a very tangible way. Given the small size of the community at the time, about a thousand people, it would not be unreasonable to assume that they knew each other, and perhaps even Nieto is Xeres learned interlocutor, whom he ultimately sought to redeem through his essay and to whom he addressed. [53:  Ruderman, Connecting the Covenants, 12.] 

In other words, I would like to suggest the option that Nieto was Xeres' learned interlocutor, and that it was him he tried to salvage by his assay. Likewise, I would like to suggest that Xeres was one of the figures who stood before Nieto's eyes when he wrote his book. While I cannot prove my first argument, and it is only within the scope of a reasonable possibility, the second one is very highly probable possibility, although it cannot be proven either.
It is interesting to note that in 1724 another self-account of a converted Jew published in London, this time it was a prominent young Jew of Ashkenazi origin although of high profile family, Moses Marcus. According to Ruderman Marcus's small book is much more than the common narrative of a convert's dismissal of his ancestral faith and amotional embrace of Christianity (as the title of his book suggests) , but rather a critical response to Nieto's mention book, published a decade earlier (1714).[footnoteRef:54] It is unclear whether Marcus was familiar with Xeres book. [54:  Ruderman, Connecting the Covenants.] 


D. Xeres' Anglican network
In order to fully describe the historical background of Xeres' conversion it is necessary to trace his Anglican network as well. A paratext by Xeres' fellows Christian merchants accompanied his book confirming certain details that he testified about himself,[footnoteRef:55] as well as reveals others, such as: Xeres left Morocco at the age of twenty-five (approximately), one of the doubts that troubled him was whether the Messiah had already arrived, he came to England eighteen months ago. The letter is dated 28/05/1709, hence it can be concluded that Xeres arrived in England at the end of 1707, and that within a year and a half from his arriving he converted and compose his essay. The letter signed by: Peter Flguriot, Samuel Robinson, John Lodington, John Adams, Val. Norton, Robert Colmore and Thomas Coleman. [55:  Their early extraction from Morocco, the advanced Jewish education Xeres received there, the debates they had there, Xeres appeal to them after his arrival in England asking for a scholar, they referred him to Peter Allix.] 

As mentioned these merchants referred Xeres to Peter Allix. Allix, a Huguenot exile in London, was one of the most knowledgeable Hebraists in England at the time, an expertise, as Goldish demonstrated, he put to practical use in upholding the doctrines of the Anglican faith, while refutes Unitarianism and Millenarianism.[footnoteRef:56] According to Allix there is (indeed) a genuine oral tradition from Sinai, passed along by the generation of the Jews throughout biblical times and into the Second Temple era. However, after the advent of Jesus, this tradition was purposely corrupted by the 'later Rabbins'. Yet, some bits of the 'real' oral tradition have not been erased by them, and these can particularly be found in the oldest texts. A careful search through these works reveals that the Jews formerly believed in a Trinity and a Christ who would arrive at the end of the Temple period. The Unitarians, who think they are restoring the beliefs of primitive Jewish-Christianity, are actually mistaken because they have taken the opinion of the 'Modern' Jews (those who lived since the time of Jesus) as genuine, (because they have not learned to discern the true from the false in rabbinic writing). Allix's conclusion is, then, that it is really the Anglican Trinitarians who represent the true beliefs of primitive Jewish-Christianity. Likewise the Millenarians are following the later rabbinic Jews into error by accepting their false view that the eschatological prophecies refer to future events, rather than to incidents which already occurred at the time of the Jewish return from Babylonian exile. [56:  Matt Goldish, "The battle for 'True' Jewish Christianity: Peter Allix polemics against Unitarians and Millenarians", James E. Force and David S. Katz (ed.), Everything connects: in conference with Richard H. Popkin: essays in his honor, Leiden; Boston: Brill 1999, 143-162.] 

According to Xeres, he met with Allix and had conversations with him for almost three months.[footnoteRef:57] Xeres was particularly impressed by three methods that Allix used. I. The day after each conversation, Xeres received a record of the discussion, which was written by a third person who was present at the meetings, "so I might carefully enquire whether I was fully satisfied with his answers, and propose afresh those difficulties which were not cleared up".[footnoteRef:58]  II. Allix use only arguments that are found in the Old Testament and have a counterpart in the New Testament. III. Allix offered Xeres to provide him with Jewish literature: Talmud, Midrash, commentary on the Torah, as well as anti-Christian polemical literature such as 'Chissouk Emouna' (by Isaac ben Abraham of Troki, 1533-1594); and he did lend Xeres the books he asked for. In addition Allix suggested that Xeres read the New Testament in Hebrew translation. Following a study of this text, Xeres testified that he now understood Christianity much better than he understood it in his homeland; that he was closest to resolving his doubts from before; and that he found a great closeness between the Torah and the prophets and the New Testament. [57:  Xeres, Address, 15.]  [58:  Xeres, Address, 15.] 

A paratext by Allix also accompanied Xeres' book. According to him, he had several conversations with Xeres, during which he became aware of his knowledge of Jewish literature. Due to this prior knowledge, Xeres had reservations about the Christian faith, but thanks to Xeres 'very good natural and acquired parts', Allix was able to convince him of the truth. As a result, Xeres declared of his own free will, in front of Allix and his other friends, "his desire to renounce the errors and prejudices of his education in the Jewish religion, and to embrace and profess the Christian faith". This paratext date 30/07/1709. 
It is should be noted that many converts composed personal account of their act of conversion for their former co-religionists explaining why they should converts as well. Usually they write these essays under the supervision of their tutor in their new religion, sometimes this guide was in fact a shadow-writer of the tractate. I do not intend to analyze in depth the degree of Allix' influence on Xeres essay in this study; this issue requires a separate one. However for now it seems safe to say that Allix's fingerprints are certainly evident on Xeres tractate, yet Xeres did not make use of all the variety of sophisticated and new arguments that Allix put forward, for the most part Xeres reproduced the arguments that were already prevalent in the Middle Ages interreligious polemicists. Future research will need to determine (as possible) to what extent Xeres' essay reflects his present position or rather it is Allix who is speaking from his throat.
Xeres dedicated his book to the Archbishop of York John sharp (1645-1714). In a long paratext Xeres thanks him for all the favors he showered upon him, but it is not clear what the nature of these favors is, as well as how they met, or more precisely, who the figure who mediated between them is.

E. The main themes
As mentioned the subtitle of Xeres' book is: "containing His reason for leaving the Jewish, and embracing the Christian religion"; accordingly the bulk of the essay is a discussion of a number of issues attempting to justify his conversion to Anglican Christianity to his fellow Jewish scholar. It is worth noting that the essay did not divided into chapters, yet one can identify several main themes; however future research might determine more accurate division. Anyhow I do not intend to extensively examine Xeres detailed and comprehensive discussion of those issues in the present study, further research required for this, for now I will only briefly review them.
The first of which was the Oral Law, and it turns out, not surprisingly, that this issue was also the subject of the first conversation with Allix, who "spent near four hours, in convincing me of the absurdity of the pretended Oral Law; which is so much talks of by our Rabbins".[footnoteRef:59] First Xeres described the rabbinic view on the matter and then put forward (the usual) arguments rejecting it,[footnoteRef:60] concluding that the Oral Law is the product of Sages, so that its origin is not divine, therefore one must refer only to the written Torah.[footnoteRef:61] It should be noted that this position does not reflect Allix' more complex view on the subject, as described above.  [59:  Xeres, Address, 4-5.]  [60:  Xeres, Address, 6-15.]  [61:  Xeres expressed his final conclusion at the beginning of the discussion on the subject, expressing his hope, that like him, his Jewish interlocutor "may be convinced that the Oral or Unwritten Law […] is a meer chimera of their own hatching, which hath not the least foundation upon any thing that may be deduced from the holy scriptures, and that so the Holy scriptures must become the sole rule and standard of our faith", Xeres, Address, 6.] 

The second issue discussed by Xeres, although very briefly, was ביטול התורה[footnoteRef:62]. Xeres emphasized that 'Jesus Christ was all along a strict observer of the Law', yet 'the revocation of the Ceremonial Law was made by the authority of the same God'. Moreover 'the Ceremonial Law was to be in force no longer than unto the destruction of your second Temple'. [62:  Xeres, Address, 18-19.] 

The third issue discussed by Xeres was the figure of Messiah, acknowledging that 'there is the greatest difference imaginable between your notions of the Messiah and those the Christians have'.[footnoteRef:63] His discussion mainly revolves around the question that fueled many religious debates in the Middle Ages: was the Messiah already arrived or not?[footnoteRef:64] Xeres adopted the Christian view that the Messiah had already arrived, among his arguments against the Jewish eschatological view is: 'you take those prophecies literally, which must be explai'd figuratively'.[footnoteRef:65] [63:  Xeres, Address, 23.]  [64:  Xeres, Address, 28-49.]  [65:  Xeres, Address, 60.] 

The fourth issue was the Christian belief in the Trinity, which contradicts the Jewish concept of the unity of God. It turns out that in Xeres' opinion, before he converted, this was the central weakness of the Christian dogma, and therefore this issue was the second one discussed between him and Allix, right after their first conversation about the Oral Torah; three meetings were devoted to this issue.[footnoteRef:66] These conversations bore fruit and Xeres embraced the Christian notion of the Trinity alongside the concept of the unity of God, so that there is no fear of polytheism. [66:  Xeres, Address, 53] 

The writing of the Old Testament represent God under a trinal distinction, and that those three persons are but one God […] therefore we believe that there can be more than one person in the Divine essence. But at the same time we take heed not to destroy the unity of the essence, for that must remain whole and entire, or we shall run into that detestable grievous sin of polytheism.[footnoteRef:67] [67:  Xeres, Address, 76.] 

Having establish that, Xeres' next argument is that 'the Messiah was to be God, that he was to be the son of God, that he was to be the same who appear'd in the form of a man'.[footnoteRef:68]  [68:  Xeres, Address, 77-87, the quote from p.77.] 

The fifth issue discussed by Xeres is several Jewish beliefs:[footnoteRef:69] the first one is the 'long duration of our present dispersion', suggesting that the long exile is a result of the alienation to Jesus, and not a punishment for the sin of the calf or a continuation of the Babylonian exile as the rabbis suggest. The second one is the concept of Jews as the chosen people, "your Rabbins abuse you horribly when they persuade you, that in your present condition you are the people of God […]. It is true that you were God's people, yes, and that in some sense you are so still […], but don't you vainly flatter your selves that you are the people, and the only people of God".[footnoteRef:70] The third one is the eschatological expectations, including an astrological interpretation like that of Abarbanel who "has run into all the extravagant absurdities which one could have expected from a Judiciary astrologer concerning the time of the Messiah".[footnoteRef:71] Finely, he reviewed the objections raised by the Jews throughout the ages regarding the Messiahship of Jesus and refuted them, acknowledging that "how strong those prejudices are, wherewith your masters have prepossess you against Jesus Christ, and his religion. They are perpetually ringing in your ears the absurd stories in their Toledoth Jesus [by unknown author]".[footnoteRef:72] [69:  Xeres, Address, 87-107.]  [70:  Xeres, Address, 90.]  [71:  Xeres, Address, 97.]  [72:  Xeres, Address, 106.] 

The sixth issue discussed by Xeres was the Catholic Christianity, in fact its rejection.[footnoteRef:73] He goes against the: I. Images which characterize the Catholic Church 'The Gospel far from proposing objects of worship […] God will put an end to that […] and cleanse his church from it, as you find he has actually done in that country [England]'; II. The Catholic concept of the Incarnation 'the doctrines of the Roman Church whose priests pretend to a power of changing by three or four words speaking the bread and wine into the same body and blood of Jesus […] but you find no such thing as this in the Gospel. We [….] are amaz'd at the stupidity of the Papists, who don't understand the books on which they found their religion'; III. The Catholic belief in saints 'the religious worship which is paid to saints and angels by the Papists […] and apply themselves to them as to mediators between God and men. But those persons who do thus are idolaters […] there is but one only mediator between God and men, Jesus'. [73:  Xeres Address, 107-111.] 

It is worth noting that some of the mentioned subjects- the reliability of the Oral Torah, ביטול המצוות, , the arriving of the Messiah, the doctrine of Trinity, the eschatological expectations-  were discussed by Moroccan rabbis in the interreligious debates in which they took part in the early modern period.[footnoteRef:74] Moreover, in their annual sermons on the Shabbat Hagadol (the Shabbat before Passover), they encouraged their listeners that despite the prolonged exile, the future redemption will come, and that God has not abandoned them but still providence them.[footnoteRef:75] Likewise, astrological commentary to the Bible as well as in relation to several theological issues, including future redemption, was most prevalent in the North African diaspora in the aforementioned period, and they often referred Ibn Ezra, Abarbanel and others.[footnoteRef:76] [74:  Ohana, The Jewish-Christian Polemics; Ohana, Meshovah Nizahat.]  [75:  מיכל אוחנה, עיונים בהגותו של ר' שאול סיררו- פרק בתולדות ההגות היהודית בפאס, רמת גן תשפ"א, 99- 106. ]  [76:  מיכל אוחנה, "פרשנות אסטרולוגית בפזורה הספרדית בצפון אפריקה בדורות שלאחר הגירוש", דעת 91 (?????), ???????.] 

At the end of his essay, Xeres claimed that despite the fact that one was born into a certain religion, at some stage in his life he must examine his religion; one must be fully convinced of the truth of his religion and not blindly persist in it.
If by the misfortune of your birth you are engaged in a society which hate him [Jesus] […] 'tis is your duty, at least when you have attained such an age, in which you are capable of examining matters of religion, to consider seriously such important questions as these are, and to endeavour to attain such satisfaction, that you may be assured you do not follow blind guides.[footnoteRef:77] [77:  Xeres, Address, 113.] 

Xeres emphasized that according to the Anglican view, "no man is saved by the faith of his pastor; but that all are obliged to examine the doctrines that are proposed to them". It is interesting to note that in the early modern period Moroccan rabbi also encourage their congregation to verify their religious beliefs, however they did not condition one's redemption, i.e. obtaining his share in the next world, in that. On the contrary, they allowed salvation by faith alone for those whom the intellectual inquiry is inaccessible (for example women but also most men).[footnoteRef:78] [78:  בין שלוש ערים- הגות יהודית בצפון אפריקה בדורות שלאחר הגירוש, (בדפוס) ] 

On a more personal note Xeres adds that apart from the general duty that applies to everyone to examine their own religion, it is the duty of his Jewish interlocutor to take advantage of the fact that he lives among Anglican Christians "who have reformed from errors, the false worship, and the idolatry of the Roman Church" for the benefit of this examination.

F. Conclusions
Xeres case challenges the academic research on conversion to Christianity in the early modern period and expands its geographical boundaries. On the one hand, it should be considered against the background of the Sephardic communities in Western Europe in light of Xeres Sephardic origin, his unorthodox views and his estimated debate with Nieto in London. But on the other hand, Xeres does not completely fit this pattern, because despite his Sephardic origin, his family did not convert to Christianity at any stage, by choice or by force. Moreover he received a proper Jewish education in Morocco, his homeland, where he also grew up in a functioning Jewish community.
Likewise, tracing the circumstances that led Xeres to convert his religion sheds new light on the academic research of the intellectual history of Moroccan Jews in the early modern period. It turned out that at that time there were not only inter-religious debates in Morocco that were meant to defend one's religion and slander the other, as research demonstrate so far, but also conversations that arose from one's dissatisfaction with his own religion and his curiosity about the other. In addition it is appears that doubts were raised about the extensive authority of the rabbis in Morocco as well, and not only in the Sephardic communities in Western Europe as has been claimed in the research so far. However, in both cases, further research is needed to determine whether they were exceptions or not.
[bookmark: _GoBack]In addition, the examination of Xeres arguments has great potential to contribute to the research of the influence of early modern Christian Hebraism on Jewish-Christian polemics, including the anti-rabbinic debate, but that is already a topic for another study. In any case, in light of the fact that Xeres mentioned some of Allix's new arguments in his book, if we assume that Nieto knew Xeres book (It seems that the conversations of Xeres and Nieto preceded the conversations of Xeres and Allix, so I do not assume that Xeres brought up the new arguments orally in his conversations with Nieto), then Nieto's book, which as mentioned above was published a few years after Xeres book, needs to be re-examined. 
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