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Preface

The work, within your hands, is the first result of a plethora of conversations with
many colleagues from different institutions. Those conversations began during two
major conferences, the first at the University of Ibn Zorh in Agadir, Morocco and
the second at the Moulay Ismail University in Errachidia, Morocco. The topics dis-
cussed at both of these conferences centered around the study of Moroccan Litera-
ture, viewed from a variety of differing angles and perspectives. Throughout these
conversations, one major topic emerged, namely, the need to have works about Mo-
roccan Literature published in English. Thus, we, the editors, took it upon ourselves
to produce this current work and thus start the conversation in our field.

Each of the featured authors discusses themes that are germane to the issues Mo-
roccan novelists write about in their narratives, such as immigration, social justice,
equality, political governance, lack of transparency, magic, homeland, colonization,
marginality, identity, and so forth.

We hope that this work will serve as a resource for both experts in the field and
for students of Moroccan Literature, while simultaneously nurturing the sense of
wonder and joy in learning!

Finally, we would like to thank the staff at Leiden University Press for their
utmost professionalism. They have worked with us closely, making every obstacle
as an opportunity.

Youness M. Elbousty
Berlin, 05/19/14






INTRODUCTION

The Vitality of Tradition

Kirstin Ruth Bratt

Post-colonial theory recognizes that European and American scholars have tradi-
tionally defined the themes that are of interest in literary criticism; in Moroccan
studies, these themes have tended toward questions of migration, identity, secu-
larism, and religious fanaticism - typically questions regarding Morocco in its re-
lationships with colonizing nations. For these edited books, we intend to re-define
the themes of interest in Moroccan studies, looking toward more local themes and
movements and relationships of sub-cultures and languages within Morocco. Ques-
tions in this volume regard concepts of the self, conflicting discourses, intersections
of self-identity and community, and Moroccan reclamation of identity in the post-
colonial sphere.

In 1999, historians Miller and Bourquia predicted, in their book on Moroccan
history, that we would soon witness a surge in Moroccan studies, writing, “Col-
laborative efforts between scholars from the Maghrib and beyond are destined to
increase as transnational research becomes the scholarly norm and joint efforts be-
come more common.”! Thus far, unfortunately, their prediction has failed to become
reality, at least in the field of Moroccan literature. While poets and authors in Mo-
rocco have flourished in recent years, literary theorists have yet to stay abreast of the
burgeoning body of literature being produced in this period of Moroccan literary
achievements.

Recent decades have brought a period of stability and development to Morocco,
and the reign of the current king has been an especially fertile time for literary ac-
complishments. This book examines the literature of Morocco produced during the
reigns of Hassan 11 (1961-1999) and Mohammed VI (1999-present), and examines many
of the socio-political forces at work during the two reigns. The works of literature
produced during the reign of Hassan Il were produced primarily in exile or, if written
in Morocco, written under tight censorship controls. Since the beginning of the cur-
rent king’s reign, authors have enjoyed relative freedom, although many still write
in exile or from established homes in the West.
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With the ascent of the current King of Morocco i 1999, a series of democratic re-
forms were set in motion, many of which affected the climate for literary production.
The king developed a global reputation of tolerance, resulting in a growing field of
Moroccan literature. Somewhat free of the fear of censorship, exile, and imprison-
ment, authors now write freely, and on a wider range of topics than they would have
prior to 1999. This is not to say that writers enjoy complete freedom, as questioning
the authority of the king or of Islam remain a punishable offense.

Tahar Ben Jelloun, in an interview, explains that the writers of his generation
assumed that they would be the last to write in French. They expected, with the
arabization movement begun in the 1980s, that authors would begin to publish
exclusively in Arabic more and more. While this is increasingly true to some extent—
many works are currently produced in Arabic - it is also true that French continues
to be a viable language for Moroccan authors. Furthermore, as Daniela Merolla
very fully describes, there is a flourishing body of work in Amazigh that is being
produced throughout Morocco. Her comprehensive survey of this literature should
be of great interest for scholars working in all areas of Moroccan literature. It is also
true that translations of Moroccan works from Amazigh, Arabic, French, and English
are proliferating in various world languages.

These volumes will include various essays that celebrate Moroccan literature
produced in recent decades but, more than that, they aim for a critical investigation
of the work produced and the themes introduced by these authors. The goal is
to extend the discussion of Moroccan literature for scholars working primarily in
English.

Identity in the Moroccan Context

Anti-colonial literature is not necessarily “combat literature”, as Fanon and Déjeux
have both suggested in their own writings.2 While it is often combative, there is also
anti-colonial literature that emphasizes the human and the humane rather than the
oppositional and contentious; it cannot be fair to label all anti-colonial literature as
combative, even if one were to expand the definition of “combat” to include peaceful
struggles against oppression or dehumanization. Oppositional forms of literature
are certainly present in the Moroccan landscape of literature, but to consider Moroc-
can literature as always fighting from under a rubric of combat or tyranny is to label
it away from many of its moderate and moderating themes and again to define it in
terms of its relationship to colonizing nations.
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Because of their relatively short history of colonization, their relatively peace-
ful transition to post-colonial sovereignty, and their friendly relations with other
nations, many Moroccans consider themselves and their nation to be peaceful and
tolerant. Literature of Morocco often presents itself as moderating — often critical of
fanatics, intentionally dislocated persons, and political activists. Moroccan writing
is often introspective, deeply spiritual, place-bound, and identity-based.

This volume provides in-depth discussions of several prominent Moroccan au-
thors, including Abdelkebir Khatibi, whose work is described as a balance of soci-
ology and artistry by Sam Cherribi and Matthew Pesce; and Mohammed Choukri,
whose relation to the Beat Generation and its clash with traditional Moroccan val-
ues is the subject of Anouar El Younssi’s chapter.

Moroccan homes have an international reputation for tolerance and peace, a rep-
utation that is sometimes upheld in Moroccan literature and sometimes challenged.
The literature produced in Morocco is sometimes a moderating force and sometimes
areflection of a population in transition or conflict. For example, as Mohamed Elk-
oucheargues in this volume in “Cultural Encounter in Moroccan Postcolonial Litera-
ture of English Expression,” some Moroccan literature emphasizes peaceful encoun-
ters of one “other” with another. The theme of colonial encounter, the direct contact
or meeting between peoples of different cultures and civilizations, and especially
between the West and its cultural Others, is an important and recurrent subject ad-
dressed in numerous Moroccan texts written in English. Sometimes, the encounters
involve conflict or tension between the two different cultures, as in the case of Ab-
dellatif Akbib’s Tangier’s Eyes on America and Mohamed Mrabet’s stories, “A Woman
from New York” and “What Happened in Granada?”. Sometimes, these encounters
tend to be familial, as in the case of Anouar Majid’s Si Yussef and Driss Temsamani’s
Rewind. Elkouche sheds light on how different Moroccan authors generally reflect
such cross-cultural relations and how they conceive of the question of Otherness.

Ilham Boutob focuses on Moroccan migration literature of the early twenty-first
century CE, examining the issues that drive Moroccans to seek migration and the
unforeseen factors that cause problems for migrants. More importantly, Boutob
examines the often unexamined motivators that undergird migrant dreams and
also, perhaps, nightmares. Recently, the king of Morocco spoke about Morocco as
anation that loses people to migration, that gains people from migration, and that
hosts people in transit, and migration continues to be a common theme in Moroccan
literature.

Morocco has along history of multi-culturalism and multi-lingualism, reflected
in its social history and in its literary history, as well. Authors in Morocco write in
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various languages, and translations of Moroccan literature into European languages
and into Arabic are common. The work of translators is particularly important in
Morocco, both in typical social interactions and in literature. The translator is essen-
tial in Moroccan daily life and in Moroccan arts. Yet the faithfulness of, and personal
motives behind, various translations of Moroccan works has been called into ques-
tion. Reactions from Moroccan writers to visiting writers such as Paul Bowles can
provideillustration. Maghnougi explains how Moroccans responded to the interpre-
tation of Morocco by Paul Bowles, suggesting that many believed Bowles brought his
own depravity to light rather than uncovering depravity in Moroccan contexts, as he
claimed to have done.

Several of our authors suggest that the relationship between the West and the
rest of the world has been imagined as a relationship of Self (the West) to Other (the
rest of the world), ordered and bordered geographically by the whims of Europeans
and creating a Center-Periphery paradigm. These invented boundaries of humanity
serve to separate geographical sites, but more, they serve to enclose the Empire and
exoticize other cultures. Boundaries are often spatial, but more often they are related
to relationships and colonialization. Changes within the Periphery, especially those
that are due in part to European influence, create adjustments in borders, whether
real or imagined, and those in the periphery often find themselves in a defensive
posture, fighting misconceptions and accusations from the center. Of course, one of
the most overwhelming aspects of colonialism has been the imposition of European
languages.

Moroccan and Foreign Contexts

Throughout the volume, we will see an emphasis on place that demonstrates deeply
passionate emotions connected to specificlocations within the Moroccan landscape-
some of these deep passions are more positive than others, but no matter - what
matters is the verve with which many Moroccans feel a deep resonance and affinity
with home.

Ian Campbell’s article discusses the mapping of Fez in its intrinsically Moroccan
and its colonized iterations. Innovations in mapping, Campbell writes, have led us
to a new understanding of how geography contributes to social and linguistic turns;
the Western gaze even comes to change the way that the city is mapped and under-
stood. Campbell introduces us to two novels, Sefrioui’s Box of Wonders and A. Ben
Jalloun’s In my Childhood: in each novel we learn how the main character interacts
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with and is influenced by the labyrinthine city of Fez. Author Ben Jalloun is seen
through various stages in his personal geography, first that his childhood in Britain
caused him to havea certain expectation of geography that caused difficulties for him
in Fez, and then how cultural understanding is attained apart from one’s formal ed-
ucation and often in relationship to personal geography. In other words, personal
geography can be a powerful teacher, in some ways more than one’s formal edu-
cation. As our maps become more and more legible given advancing technologies,
urban spatial organization becomes more abstract given the domination of capital-
ismand the need for abstractions to obscure reality. Campbell’s work with the idea of
the labyrinth works as both powerful image and relevant metaphor for understand-
ing aspects of Moroccan reality and its reflection in literature.

Earlier mappings of territory are delineated in Ziad Bentahar’s chapter on eatly
relationships between Amazigh populations and the Islamic community as seen
through Chraibi’s La Meére du printemps. Chraibi’s novel explains how early Mus-
lims changed the landscape of Morocco and how they were changed in turn by the
Amazigh residents of the land.

Naima Hachad discusses not the colonization of land but the colonization of the
female body. Often shrouded in taboos and assigned to maternity or monstrosity,
the female body is a site of challenge to many female authors who question and
deconstruct its marginalization. They question the sanctity of the maternal body
that silences women and subordinates them to their male relatives, including their
own male children. They also deconstruct the association of the female body with
monstrosity or deviation, resulting in an ambiguous figure that is both weak and
hostile. Feminine Francophone literature has transformed the marginalized female
body into discursive tools that transpose the dynamics of Moroccan politics and
gender relationships.

Notes

1 Susan Gilson Miller and Rahma Bourquia, In the Shadow of the Sultan: Culture, Power, and
Politics in Morocco (Cambridge: Harvard UP, 1999), 44.

2 Frantz Fanon, The Wretched of the Earth, trans. Constance Farrington (Harmondsworth:
Penguin, 1990); Jarrod Hayes, Queer nations: Marginal sexualities in the Maghreb (Chicago:
U Chicago P, 2000), 136.






CHAPTER 1

How the West Was Won:
The Arab Conqueror and the Serene Amazigh
in Driss Chraibi’s La Mere du printemps

Ziad Bentahar

The Moroccan author Driss Chraibi (1926-2007), more than any other writer in the
Maghreb, has portrayed Islam as a colonizing force and focused on the impact of
the Arab conquest of North Africa on the original Amazigh (Berber) societies in the
region. Although other North African authors, most notably the Algerian writer
Kateb Yacine, have given importance to Amazigh characters and themes in their
works, Chraibi is distinctive because he explicitly addresses the arrival of Islam in
North Africa through a fictionalized account of the Arab conquest of the region in
the Seventh Century CE. La Mere du printemps is particularly noteworthy because it
complements historical scholarship on this conquest and offers a literary perspective
on Islamic identity in the Maghreb.!

Despite Chraibi’s warning, printed at the beginning of the book, in which he
insists that it is indeed a novel and not a work of history, La Mére du printemps is nev-
ertheless in dialogue with established historical narratives of the Islamic Empire’s
carliest westward expansions. In both cases the Arabian Peninsula and the Maghreb
are seen as two Initially separate places eventually brought together by religion.
Islam’s birthplace was, technically, the Hejaz in the Arabian Peninsula. Therefore,
geographically, it is not a North African religion in origin. The original inhabitants
of the Maghreb are an ethnic group different from the Arabs who brought Islam to
North Africa. This geographical perspective, however, is limited. It is open to ques-
tion whether or not the Arabian Peninsula at the time (as well as in the present day)
was part of the same cultural space as Africa.

As Islam spread outside the Hejaz, it became, among other things, what could
be considered a fully-fledged African religion, in view of the extent to which it was
shaped by non-Arab practices on that continent. The historian David Robinson dis-
tinguishes between “Islamization” and “Africanization” to suggest that at least two
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processes were involved in the arrival of Islam in Africa:? while Islamization refers
simply to the spread of the religion into the continent, Africanization indicates the
particular way in which Islam was appropriated and influenced by African practices
from both sides of the Sahara. In this view, the Africanization of Islam is an ongoing
process that has involved a multitude of locations in both North and sub-Saharan
Africa.

Robinson insists that there is nothing pejorative about his use of the term “Afri-
canized Islam,” because he is aware that the association of the religion with sub-
Saharan Africa has in fact sometimes been perceived negatively, not only by coloniz-
ing Europeans but also by other Muslims.? The appropriation of this negative vision
by Europeans and Arabs alike has endured, resulting in a latitude-based racial hier-
archy in Islam that places North Africa closer to the center of the religious empire
while pre-Arab components of the region are marginalized along with Islamic sub-
Saharan Africa. According to Robinson, this view is traceable to the second century CE
and to Ptolemy’s climatic conception that Mediterranean societies, such as those of
ancient Egypt, Greece, and Rome, constitute the center of civilization, while those of
other regions are peripheral.* Robinson focuses on European attempts to rationalize
the arrival of Islam in civilized climes. These attempts range from waves of demo-
nizing discourses regarding Islam following the conquest of the southern Iberian
Peninsula to more recent French colonial efforts to distinguish between Muslims on
both sides of the Sahara in order to undermine the formation of alliances between
colonized peoples in the nineteenth and twentieth centuries.

Whereas historical narratives have tended to view the spread of Islam to the
Maghreb chiefly as the Islamization/Arabization of Northern Africa and its Amazigh
indigenous populations, Chraibi, like Robinson, views the process as one in which
the indigenous populations affected the religion, “Africanized” it, and shaped their
ties to the Arab world. Furthermore, in Chraibi’s literary take on the subject, Islamic
identity in the Maghreb as we think of it today - and indeed the very reason for
the endurance of the religion in the region - is more Amazigh and less Arab than
is generally perceived. As La Meére du printemps is intimately related to historical
narratives, it is essential to start with an overview of these narratives to appreciate
Chraibi’s text more fully.

From an historical perspective, the initial interest in the Maghreb after the Pro-
phet’s death came under the caliph ‘Umar ibn al-Khattab who ruled for a period
of ten years starting in 634 CE. The Islamic conquest of what was then still called
Ifriqiya® was essentially a westward movement that started with the conquest of
Egypt following the enthusiastic efforts of ‘“Amr ibn al-‘As in 640. Much of what
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is known today of the conquest of Egypt is owed to the ninth-century CE Egyp-
tian scholar ‘Abd al-Rahmin ibn ‘Abd al-Hakam (803-871CE), who received most
of his information from his father ‘Abd Allah (771-c. 829CE), an important fig-
ure of early Maliki law.” Ibn ‘Abd al-Hakam’s account, entitled Futith Misr, was
edited on the basis of all the extant manuscripts and published by Chatles Torrey
n1922.8

Egypt, once a part of the Byzantine Empire, came under Islamic control after
a number of military campaigns by Arabs, followed by settlements in and about
al-Fustat and Alexandria. Two important moments stand out in these campaigns.
The first consists of the capture in 641CE of the fortress of Bab al-Yun (Babylon)
at the southern tip of the Nile delta, where the city of Cairo is presently located.
This area also comprised the city of Misr, which became the Arabic name for Egypt,
and Heliopolis, the site of an important battle and currently a suburb of Cairo.
The second moment was the surrender of Alexandria by treaty, which sealed ‘Amr’s
conquest of Egypt. Following the taking of Alexandria in 642 CE, Arabs conducted
raids towards the West to maintain a hold on the Egyptian conquests. The priority
was not to gain territory or booty as much as it was to protect achievements in Egypt
against the potential threat of the Byzantines, who had possessions in the rest of
North Africa.? Various campaigns followed, and within seven decades the Arabs had
taken control over the entire North African coastline.

Stories about the source of ‘Amr’s interest in Egypt and his persistence againstall
odds, including the caliph’s doubts about his ability to conquer it, are romanticized
to a considerable extent. These stories present the conquest as a divinely foretold, in-
evitable destiny. When ‘Amr expressed interest in conquering Egypt for the Islamic
state, the caliph “Umar was hesitant. The caliph allowed ‘Amr to proceed on the con-
dition that, if the caliph were to change his mind, he would send a messenger, and
if a message reached ‘Amr before ‘Amr reached Egypt, he should return. “Umar did
have second thoughts, and he did send a letter to ‘Amr, who guessed its contents and
did not open it until he reached Egyptian territory, enabling him to proceed without
breaking his promise to the caliph.1®

‘Amr’s interest in Egypt seems to have been chiefly economic, as the following
story related by Ibn ‘Abd al-Hakam suggests. Before the advent of Islam, ‘Amr had
gone to Jerusalem to trade, and he came across a man half dead from thirst on a
very hot day. ‘Amr gave him a drink, and the man lay down to sleep. While he was
sleeping, a large snake came out of a hole next to him. ‘Amr saw it and killed it by
shooting it with an arrow. When the man woke up and saw what had happened, he
was grateful and convinced ‘Amr to come with him to his home town of Alexandria,
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where he would be able to reward him for saving his life twice, once from thirst and
once from a deadly snake. It was then that ‘Amr was able to observe first-hand the
wealth of Egypt.!

While the details of these mythologized stories usually call for little more than
skepticism from today’s historians, they are indicative of the construction of a dis-
course whereby the affiliation of North Africa to the Arab world is, in a sense, meant
to be. The rhetoric of the conquests in Islamic historiographies can better inform
us of the way in which this affiliation took place, starting with the very word by
which these conquests are termed in Arabic: futahat. As Bernard Lewis reminds us
in The Political Language of Islam, although the ways in which early Islam spread
have been called conquests, the Islamic tradition refers to them as futithat, literally
“openings.”For Lewis, the futithat were seen notas conquests in the sense of forceful
territorial acquisitions, but as the “opening” of impious people to the rightful new
revelation. The usage of the trilateral root fth (open) connotes the legitimacy of these
Islamic advances. In addition to this semantic point and to the stories legitimizing
‘Amr’s conquest of Egypt mentioned above, narratives of the conquest of Africa west
of Egypt further illustrate the value of this kind of positive rhetoric in converting
North Africa into Arab territory.

Just as the conquest of Egypt is associated with ‘Amr ibn al-‘As, the conquest of
the rest of North Africa is associated with “Ugba ibn Nafi’. ‘Ugba was Amr’s nephew,
and he first joined the campaigns in the area that is present-day Libya, playing an
important role in obtaining allegiance from the Lawata and Mazata Amazigh peo-
ples around Tripoli in 661.” His most important act was the founding of the city
of Kairouan in present-day Tunisia. Later on, ‘Ugba led a number of campaigns in
the interior and west of Kairouan, mostly avoiding the Byzantine-held coastline,
and went as far as the Atlantic Ocean before making his way back east and dying
in battle against an army led by Kusayla, an Amazigh leader whom he had previ-
ously defeated. In terms of conquest, ‘Ugba’s expeditions west of Kairouan were of
litcle consequence. They consisted mostly of raids for booty and slaves, particularly
female slaves who, according to the fourteenth-century CE scholar Ibn ‘Idhari al-
Marrakushi," were so astonishingly beautiful that they fetched a handsome price
back east.” However, no arrangements were made for the collection of tributes or
taxes or the establishment of outposts, and only two mosques - in Sus and Wadi Dra
in Morocco - are attributed to him." In fact, his raids may have actually impeded
the progress of Arab invasions as they drove some of the Amazigh tribes to unite in
resistance against the invaders, most notably under the leadership of Kusayla and
that of the renowned al-Kahina (The Priestess). It is only later that Arab presence
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in all of North Africa was cemented, largely through the efforts of leaders such as
Hassan ibn al-Numan al-Ghassani and Musa ibn Nusayr starting in 698 CE. Islam
in North Africa was ultimately consolidated through the conversion of Amazigh
peoples, who, once converted, supported the conquests, and, in some instances, par-
ticipated in them militarily as well.

The settlement of Tangiers circa 708 CE can be taken as a marker for the end
of this first phase of Muslim settlement in North Africa if we look at the region
with today’s perspectives on national and continental borders. However, while the
strait of Gibraltar may seem a logical frontier, it did not form a lasting obstacle, and
the subsequent conquest of the southern Iberian Peninsula was part of the same,
continuous movement, even though it was chiefly an Amazigh and not an Arab
conquest; Andalusia then became tied to the same cultural and political spheres as
the western parts of North Africa for several centuries.

In any case, the endurance of the mythical dimension attached to “Ugba’s ex-
pedition is significant, even if his role in converting North Africa to Islam was not
substantial historically. As Hugh Kennedy has pointed out, ‘Ugba s “credited in his-
torical record and popular imagination with bringing Islamicrule to the Maghreb.””
While some details surrounding ‘Ugba’s activities in North Africa have been the sub-
jectof thorough historical analyses, other stories about his North African campaigns
have been noted but generally regarded as folk tales and dramatic embellishments
of secondary importance. Yet these embellishments, which often occur in classical
Arabic histories, reveal aspects that can be as informative as the purely historical
dimension of these accounts.” In a typical example of such stories, ‘Ugba miracu-
lously discovers a subterranean spring and brings relief from a lack of water after
performing the ritual Islamic prayer and invoking God." These ornamental anec-
dotes, like those associated with ‘Amr’s conquest of Egypt, contribute to the discur-
sive claim of North Africa for the Arabs through the portrayal of “‘Ugbaas victoriously
and triumphantly controlling the vast region and overcoming the obstacles it pre-
sented.

Several particular events stand out in this regard. One concerns the building of
the settlement in Kairouan; another is the moment when ‘Uqgba reaches the Atlantic
Ocean on his westbound campaign. Both of these events are narrated by Ibn ‘Abd
al-Hakam in the fifth division of Futtih Misr and filtered into popular imagination
as well as subsequent histories. The first event, the settlement of Kairouan and the
building of its mosque, came out of a desire not to reside among the local population,
but to build a new city which Muslims could inhabit.? When ‘Ugba ordered his
men to start building, however, they refused, complaining that the site he had



22 | BENTAHAR

chosen, strategically removed from the sea and safe against possible naval attacks,
was infested with lions. ‘Ugba then cried out to the beasts to leave his men alone out
of respect for the members of his army who had been companions of the Prophet.2!
Ibn ‘Idhari al-Marrakushi narrates the event:

[Ugba] yelled out: ‘Listen, snakes and lions! We are the companions of the Messenger
of God - Peace be upon him. So leave us, for we are settling here and whomever we
find after this, we'll killl’ The people then witnessed an astonishing thing, as the lions
came out of the scrub carrying their cubs in obedience, and the wolves and the snakes
likewise carrying their young. The people of Ifriqya then lived forty years without

seeing a single snake, scorpion or lion.2?

The other event which shows “Ugba as a victor in North Africa that has subsisted
in the popular imagination is his arrival at the Atlantic shore. ‘Ugba rode his horse
into the ocean as far as he could, calling upon God to witness that he had gone as
far as humanly possible to spread his religion.? The fact that his westward conquest
could be stopped only by an impassable ocean underscores the divine will behind his
endeavor. According to Ibn ‘Idhari al-Marrakushi:

[‘Uqba] went on until he reached the ocean, and he entered it until the waters
reached his horse’s belly. He then raised his arms to the sky and said: “O God! Had
the sea not prevented me, I would have continued on through the country unto the
pass of Dhul Qarnayn [in the Quran, a figure who reached the setting place of the

sun], defending Your faith and fighting whoever did not believe in You!”*

Such accounts of ‘Ugba’s glorified triumph over the North African environment
serve to present the conquest as divinely sanctioned and emphasize the legitimacy
of annexing North Africa to the Arab world. The westward spread of Islam is thus
conceived as a Manifest Destiny, confirmed by divine signs - springs found miracu-
lously, obedient lions, etc. — and therefore inevitable. From this perspective, whereas
historical narratives have tended to view the spread of Islam to the Maghreb chiefly
as the Islamization / Arabization of Northern Africa and its Amazigh indigenous
populations, Chraibi, like Robinson, views the process as one where the indigenous
populations affected the religion, “Africanized” it, and shaped their ties to the Arab
world. Furthermore, in Chraibi’s literary take on the subject, Islamic identity in the
Maghreb as we think of it today — and indeed the very reason for the endurance of the
religion in the region - is more Amazigh and less Arab than is generally perceived. If
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the imposition of the “Arab World” label on North Africa has been contested in Mo-
roccan literature, ithas never been as evidentas in Driss Chraibi’s La Mére du printemps
(Mother Spring), anovel published in 1982 and translated into English in 1989 by Hugh
Harter.” By then, Chraibi had already had a tremendous impact on Francophone lit-
erature in the Maghreb - indeed he shaped and defined it in many respects following
the publication in 1954 of his first novel, Le Passé simple,”* a book of such groundbreak-
ing importance of that its publication can be considered a landmark even from a
non-literary standpoint.” With his reputation already established, Chraibi started
showing a more explicit inclination towards topics regarding Islam and Morocco’s
Amazigh identity in the 1980s. La Mére du printemps, in which the author relates the
story of ‘Uqba ibn Nafi’s arrival at the western edge of North Africa from a purely
Amazigh point of view, is part of Chraibi’s so-called “Berber Trilogy” that explores
the Arab conquest of Africa and Spain in the seventh century CE. Central to the tril-
ogy is the fictionalized Amazigh clan of Ait Yafelman, from whose perspective history
is retold.

The question of which novels make up the trilogy, however, is open to debate.
Many critics, including Carine Bourget,? see the trilogy as consisting of the novels
Une enquete au pays (1981), La Mere du printemps,” and Naissance a " aube (1985) because
they focus on the Ait Yafelman Amazigh clan, share some thematic elements, and
have a few common characters whose descriptions are sometimes even copied verba-
tim from one novel to the other. However, although the Ait Yafelman are introduced
in Une enquéte au pays, that novel does not constitute a re-telling of Islamic history in
the way the other two do. Rather, an important difference between this novel and the
others is that Une enquete au pays is the debut of I inspecteur Ali, an important char-
acter for a different phase of Chraibi’s work, whom the author revisits many times in
later novels. Other evidence as well suggests that Une enquete au pays is not part of the
trilogy: in a publisher’s foreword to Naissance a " aube, the novel is called the second
rather than the third volume of a novelistic fresco (“une fresque romanesque”) that
started with La Mere du printemps.

If La Mére du printemps and Naissance a | aube are indeed part of a trilogy, it would
be more appropriate to pair them with a later work, L' Homme du livre (1995), which is
afictional biography of the Prophet Mohammed. This novel was announced to be in
preparation when Naissance a ' aube was first published in 1985, and was then going
to be entitled L'Emir des croyants, but came out only ten years later.* This delay, as
well as the fact that I'Homme du livre was published by Eddif and Balland, whereas
Une Enquete au pays, La Mere du printemps, and Naissance a [ aube were all published by
Seuil, may have impacted opinions on which novels constitute the trilogy.
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La Mere du printemps, however, is particularly important because this novel is the
exemplar of a fictional account of the way in which North Africa was annexed to
the Arab world following the Islamic conquest of the seventh century CE. While, as
mentioned above, Chraibi reminds readers in a warning note at the beginning of the
novel that thisis a work of fiction, not a historically accurate account, his inclusion of
‘Uqbaasa character makes a bold statement. As Bourget notes, the historical compo-
nents in Chraibi’s work constitute a form of demystification of official histories that
promote an Arab and Islamic culture at the expense of indigenous populations.™

The novel starts with a brief passage in the present day, with the character Raho
Ait Yafelman pondering topics such as the past and destiny of Amazigh peoples and
Islam in the world. The readers are then transported to the mouth of the Oum-Er-Bia
River in Morocco in the seventh century CE, just before the arrival of the Arabs.
This is the setting of most of the novel, which centers on the life of the Amazigh
protagonist Azwaw Ait Yafelman and his strategies to avoid the extinction of his
people as the Arabs gradually approach. After “Uqba’s successful conquest of all of
North Africa toward the end of the novel, Azwaw converts to Islam; here the narrative
mode of the novel changes, with Azwaw becoming the narrator as Imam Filani. This
dual identity is ambiguous. While remaining antagonistic to the Arabs, he is also
sincere in his new religion. However, he uses the Islamic call to prayer to send coded
information to other Amazigh people, and the novel ends with him being discovered
doing so and having his tongue cut out in punishment.

Fundamentally a story of cultural conflict, La Mére du printemps is a re-telling of
the Arab conquest of North Africa from an Amazigh perspective.”? The novel climaxes
when Azwaw finally encounters the conquering ‘Uqba at the moment when herides
into the Atlantic waters on his horse. As Violeta Baena Gallé notes,” the Arab army
in La Mere du printemps is always defined in terms of its horses:

The horse was everything: the friend, the brother, the father and the mother, the son
and the ancestors. It was the pupil of the eye. The horse was taken care of first, before
and after any battle. Whether in bivouac or ata halt, it was by his side that men slept.
He was the most beautiful of all Creation: short ears, just like the pasterns and the

tail; neck, legs, hips, and stomach long; the forehead, breast, and hips, wide.

This attention to horses that accompanies descriptions of the Arabs in the novel
offers a portrayal of the conquerors as “cowboys” riding into the sunset - literally
into the “Far West,” considering that this is precisely how the Maghreb is referred to
in Arabic-and taming the “natives.” Not surprisingly, Chraibi dedicates his novel to
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the Native Americans (among other people), thereby solidifying this analogy. In this
audacious parallel between the Arab conquest of Africa and the annihilation of many
Native American peoples that accompanied European settlement in the Americas,
the author assigns an evil role to the Arabs as colonizers, which enables him to
question the hegemony of Arab accounts and their impact on the Maghreb. Here, the
portrayal of “Ugba stands in sharp contrast to the conventional historical accounts
that memorialize him as a victor, such as Al-Bayan al-mughrib fi akhbar al-Andalus wa
al-Maghrib by Ibn ‘Idhari al-Marrakushi, where the Arab conqueror is, to all intents
and purposes, celebrated for his Berber-killing skills.”

In the eleventh chapter of Le Monde a c6té,* the second volume of his memoirs,
Chraibi relates briefly his initial interest in writing a fictional account of history
in La Mere du printemps. While he gives us in his memoirs a clearer understanding
of the novel’s genesis, his laconic description is more indicative of his peculiar id-
iosyncratic style and quirky persona. He cryptically mentions the Islam of Ayatollah
Khomeini and the socialism of French president Frangois Mitterrand as the back-
drop to a “vital” need he felt to look to the past to understand the present better.
Chraibi compares this need to distant music calling him back from his own past, that
of the Oum-Er-Bia River that flows into the Atlantic Ocean by the town of Azem-
mour, which is quite near his own home town of El Jadida (previously known as
Mazagan):

I felt the vital need to go back in time, as far back in time as possible, in order
to give a corporeal meaning to words and understand the present. It was like a
throbbing music that called me from the depths of my past, that of the remembered
Oum-Er-Bia, Mother of Spring ... It is there and nowhere else that I set the action
of my next novel, in the year 680CE, at the very moment when, starting from the
Tripolitanian desert at the head of the horsemen of Allah, the general Ogba Ibn Nafi

would appear, genuine messenger of the new religion.”

The name of the river, Oum-Er-Bia, meaning “mother of spring” in Arabic, gives
the novel its title. Although Chraibi had already decided that the novel would be set
by that river, and that it would be about “Uqba’s arrival from the east, he explains
in Le Monde a c6té that he was faced with writer’s block. As he was struggling with
this project, he went to bed one night after his wife had played a recording of Omar
Nagishbendi playing the lute, only to wake up in the middle of the night with a case
of insomnia. It was only after trying to go back to sleep by drinking several glasses
of single-malt whisky that he realized, in a drunken epiphany, that music should be
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central to this novel. In fact, in the novel a character named Nagishbendi plays a lute
as ‘Uqgba and his troops reach the Atlantic.

The importance of music in this novel, and in the work of Chraibi in general, has
been discussed by Stéphanie Delayre in Driss Chraibi, une écriture de traverse.® Accord-
ing to Delayre,® Chraibi explains that although in Le Monde a c6t¢ the inspiration
for La Mere du printemps is attributed to Nagishbendi, as just noted, it actually comes
from a piece entitled “La Mer” played by the Iraqi lute player Mounir Bachir. One
important musical aspect of La Mere du printemps is the inclusion in the novel of mu-
sical notes on a staff, not only as the character Nagishbendi accompanies the arrival
of “Ugba on a lute, but also to render the Chanson de la Péche, a fishing song whose
lyrics were forgotten by the Amazigh character Yerma Ait Yafelman, and which be-
came a wordless melody.

Music, then, as a mode of expression beyond words, takes on a new meaning. It
not only serves to unlock the author’s writing block, but also provides a metaphor
for the continuation of an Amazigh voice after it is silenced by the Arabs arrival.
In addition to the symbolism of Yerma’s forgetting the words to her song, a literal
manifestation of this silencing occurs when Azwaw’s tongue is cut out after his
conversion to Islam, and he is reduced to wordlessness when he is discovered using
the call to prayer to send coded messages to Amazigh peoples allied against the Arabs.
Azwaw’s heavily symbolic aphasia reinforces the notion that the Amazigh voice in
North Africa’s Islamic history and present identity has been silenced. Yet La Mere
du printemps makes the point that both in early Islamic history and in the present,
Amazigh presence is stronger than one cares to hear.

In the opening chapters of La Mére du printemps, Amazigh people in the present
day are shown to understand their own practice of Islam to be inadequate and
not quite as thorough as it should be. Raho Ait Yafelman considers that there is a
hierarchical structure within Islam: “There were two Islams, one of the privileged
and the other ..””® Raho clearly considers himself to belong to the “other” Islam. He
blames his own uncivilized pagan forces when he declares that he has blasphemed.
At the same time, he attempts to improve by self-discipline:

[Raho] spit [sic] between his feet, to root out the Middle Ages that survived in him
despite generations of Islam. He was not at all a Muslim worthy of the name, that’s

the truth of it! He still had to master his pagan forces ...

Raho’s acknowledgement of his situation as a Muslim not quite worthy of the name
reflects the common derogatory views of Islamic religious practices in Africa in
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general, which imply that a singular, necessarily Arab, religious culture is valid,
while all others are naive and perpetually in the process of secking to measure up
to the ideal version of this imported system of belief.

Nevertheless, later in the novel and some centuries earlier, when Raho’s homony-
mous ancestor warns his clan of the danger of the approaching Arab army, Azwaw
accepts the inevitable with an odd serenity, “Yes, indeed, let the Arabs come! Stand-
ing in his boat, Azwaw awaits them. Everything is peaceful around him and inside
him.”#Rather than see the conquest as a defeat, Azwaw has the serene assurance that
timeis on his side. Through this character, Chraibi reveals some of his theoretical in-
sights into the repercussions of the Arab assimilation of North Africa to the Islamic
identity of the region.

Earlier in the novel, Azwaw justifies his serenity upon hearing the news of the
westward advance of the Arab conquerors by noting that they are only the latest
of many waves of conquerors, including the Romans and the Phoenicians, who had
failed to overcome Amazigh peoples in any permanent manner.® Yet, he realizes later
that these new invaders are unlike earlier conquerors because they are driven by a
religion:

The other conquerors were interested in the earth and the riches of the earth, and I
assure you that these Arabs are interested first and foremost in man, in what he is,
and in what he can bring to them. They intermingle with the Berbers, in their blood,

to found one single same tribe, the Oumma, as they call it.#

Azwaw remains serene nonetheless. He is confident that when Arabs accept Amazigh
converts into their religious community, it is the Arab community more than that
of the new converts that is affected. He supports this argument with a botanical
metaphor: weeds, representing Amazigh peoples, in the long run take over a field
at the expense of other seeds, which represent Arabs:

We are going to occupy time’s terrain. We are going to get inside these new con-
querors, inside their very soul, into their Islam, their customs, their language, into
everything that they know how to do with their hands and to say with their hearts.
Into everything that is youthful, strong, and beautiful. We will slowly sap their

vigour and then their life.

In spite of an apparent Arab victory and the conversion to Islam that would ensue,
the Amazigh will prevail because through miscegenation, both literal and cultural,
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these Arab colonizers will be assimilated into the people that they colonize rather
than the other way around. Azwaw tells his clansmen:

The Arabs may be happy with us, once we become Muslims like them. They will let
their guard down and will let us live and procreate. We will doubtlessly never be their
equals. It is the law of domination that makes things go ... Our sons will join with
their daughters, and our daughters, with their sons. Every child that is born will be
aBerber in blood and heart for us, even if he [doesn’t carry] the name of his facher ...
As for our land, you all know it. You are its sons. It loves only its children. It is savage
and beautiful, and very strong, stronger than all the invaders that wanted to domi-
nate her in the past. She has been their cemetery. The Arabs will fatten it with their
cadavers and the cadaver of Islam one day soon, in a few centuries. Their last descen-
dants, if there are any, will only turn toward the past of their ancestors, and that day,

we, the Imazighen, we will be the future.*

Therein is the novel’s contribution not only to Islamic North African history butalso
to postcolonial theory. While historians have tended to quantify Amazigh contri-
butions to the Arab victories in North Africa in terms of conversions and military
deputation, Chraibi sees these contributions rather as Arab losses, and gives credit
to the Amazigh for Islam as we know it today in the Maghreb. If we view this from
a postcolonial perspective, it is tempting to recall the well-worn concept of hybrid-
ity (especially in view of Chraibi’s choice of a botanical metaphor), and possibly view
Amazigh Islam, at best, as a frail attempt at adopting an imposed Arab culture in
which the colonized Amazigh “mimic” the colonizing Arabs by adopting their reli-
gion, language, and mores. Certainly, Chraibi’s portrayal of Raho praying reveals his
view that present-day Amazigh Islam is perceived asameek imitation of an imagined
genuine article, necessarily different from it, and, in this case, undoubtedly inferior
to it. Nevertheless, in Azwaw’s outlook (and the source of his serenity), this imitation
is declared as the transformation of the victor, effectively disarming the would-be
conquerors. Affirming that the Amazigh will prevail within Islam implies that the
Arabs will not.

The way that Chraibi presents this process thwarts simplistic postcolonial read-
ings of Islam’s spread through the Maghreb. Instead of seeing the incorporation of
an Amazigh component into a broader Islamic imperial project as the victory of Arab
colonialism in which the colonized Amazigh inherit a crossbred cultural identity, he
sees it as precisely the opposite: the ultimate continuation of an indigenous North
African character through the inclusion of Amazigh elements within Islam. If the
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arrival of Islam in North Africa is an Arab colonial enterprise, annexing North Africa
to the Arab world, then it constitutes a complete incorporation of the colonized sub-
ject’s identity into the ideological discourse that dominates him - in this case the
supremacy of Islam and Arab culture. This goes beyond the mere physical occupa-
tion of his land, because it is not erased by subsequent national or colonial projects
such as French occupation. This dimension of the novel is particularly important
because it complements historical scholarship, in which researchers have portrayed
the assimilation of Amazigh peoples and their role in securing an Islamic presence
in North Africa - namely in the settlements in Kairouan as well as in subsequent
campaigns, including the conquest of Andalusia— mainly in terms of conversion and
recruitment into Islamic armies,” rather than in terms of cultural contributions and
transformations.

Chraibi could be criticized for his essentialist representation of Amazigh peoples
in La Meére du printemps and his other novels centering on Amazigh characters, and
possibly for appropriating and trivializing Amazigh aspects of Morocco’s cultural
heritage, particularly considering that the emergence of French and Arabic language
literatures in North Africa in the last century relegated Amazigh literatures, which
mostly exist in the realm of oral expression, to a lesser standing. Nonetheless, in his
treatment of Amazigh characters, Chraibi brings out the significance of an insuffi-
ciently addressed dimension in the Islamic identity of North Africa. A good example
of this debate can be found in an interview with Kacem Basfao that appeared in a
special Chraibi issue of the bilingual literary magazine Lecture/Qira ‘at published af-
ter the author’s death in 2007.# Kacem Basfao, professor at Ain Chock University in
Casablanca, aleading scholar on Chraibi and longtime personal friend of the author,
was asked about a possibly “occidental” perspective in novels such as Une enquete au
pays, where small rural villages in Morocco are described as if they are isolated from
the rest of the world.* In answer, Basfao argues that Chraibi’s description does not
portray rural Morocco in an essentialist way, but that through his Amazigh char-
acters he attempts to address humanist themes. Moreover, Basfao claims, Chraibi’s
descriptions are not very far from a certain reality, as some rural areas in Morocco
were in fact neglected by the political administration in the 1980s when Une Enquete
aupaysis set,and some villages in these areas suffered from a form of isolation similar
to that portrayed in the novel.

Although Chraibi’s use of Amazigh characters could indeed be read as a form of
essentialism - be it an essentialist, reductionist view of Amazigh peoples, Morocco,
the Maghreb at large, or Islam as a religion - it remains mainly an attempt to free
North African identity from a marginalizing, Arab-centric view on Islam. Certainly,
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in view of the fact that Morocco’s literary scene is too often reduced to two, mutually-
exclusive linguistic spheres, one Arabic and the other Francophone, when Amazigh
peoples are portrayed as anti-Arabs, especially by an author who writes in French, the
picture that emerges can be read as anti-Arab, serving Arabophobe agendas. How-
ever, La Mere du printemps is also a literary attempt to rectify official North African
histories that largely overlook the importance of Amazigh peoples, a crucial issue
for revivalist cultural movements that, as Bruce Maddy-Weitzman has pointed out,
prioritize memory work.” Through the inversion of official history, and a narration
from an Amazigh perspective, Chraibi reconstructs a cultural, national, and religious
Amazigh elementin an attempt to undermine the hegemony of the Arab component
of North Africa’sidentity and reflect the complexity of the region. “Amazigh,” then, is
used conceptually as an indigenous African and pre-Islamic character, and put forth
to validate a crucial aspect of North Africa not simply insofar as it is contrapuntal to
an exogenous (Arab) religion, but as a factor in shaping the destiny of that religion
in the region.

As the portrayal of the Islamization of North Africa in La Mere du printemps em-
phasizes an Africanization of Islam (or rather, to be precise, its “Amazighation” in
this case), it reminds the reader that Islam in North Africa, which is thought of as ex-
clusively Arab, is in fact largely Amazigh as well and remains engaged in a dynamic
of ongoing configuration. The value of the Amazigh portrayal in La Mére du print-
emps, then, is its reminder that although the arrival of Islam in North Africa resulted
in the region’s being defined chiefly as a part of the Arab world, it is not exclusively
Arab, as pre-Islamic and pre-Arab elements are in effect a crucial component of the
character of North African peoples and are presented as fundamental to the vitality
of the religion in the area.

By validating a non-Arab Islam, Chraibi contributes to the formation of a Mo-
roccan identity that remains relevant in circumstances of North African deviation
from the Arab world. Such deviation can occur as a result of political events, such as
shifting international alliances since the mid-Twentieth Century CE in contexts of
the Cold War, oil crises and embargos, post-9/11 tensions, and conflicts in the Mid-
dle East. From a literary perspective, the rejection of imposed Arabic standards when
they do not validate North African varieties of the language - incidentally, an is-
sue particularly relevant to Chraibi as well as to other authors from the Maghreb
who write in French - can also foster anti-Arab sentiments. In these cases of North
African deviation from the Arab world, the necessity of retaining Islam remains, if
not because religion is foundational to national identity, or to avoid the real dangers
of the legal and social repercussions of apostasy, then only out of sincere and genuine
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faith. From La Meére du printemps (and other works such as I’ Homme du livre), it appears

that Chraibi seems to lean towards the latter reason. Thus, he fits in the tradition of

Muslim historians chronicling the Westward expansion of the religion, embellish-

ing that narrative with his version of horse-back rides into the waves of the Atlantic,

and marveling at the destiny of the land.
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CHAPTER 2

Cultural Encounter in Moroccan Postcolonial
Literature of English Expression

Mohamed Elkouche

Introduction

Ever since the publication of Edward Said’s ground-breaking work Orientalism and
the subsequent rise of postcolonial studies and discourses, literary scholars have
applied his theory to various Western texts that represent or speak about the Orient.
The vast majority of these studies have confirmed Said’s central thesis that the East
is in fact “Orientalized” and depicted negatively in these Western discourses - a
systematic negative representation whose ultimate aim is the West’s exertion and
consolidation of its cultural and political hegemony over its Oriental Others.!

In this essay, however, the focus will be conversely on showing how the West or
Occident s represented in Eastern discourses. This will be done through a brief study
of some postcolonial Moroccan texts that deal with the theme of cultural encounter -
that is to say, direct contact or meeting between Westerners and Easterners and the
tensions or clashes that often ensue as a result of their belonging to two different
avilizations with different sets of values and distinct worldviews. This chapter will
attempt to raise and answer a number of pertinent questions including the follow-
ing: What kind of images of the West and Westerners do Eastern writers produce?
Are these images almost always uniformly negative, as is the case with the Oriental-
ists’ representation of the Orient and Oriental people? If so, can this practice be seen
as a form of “writing back”; a counter-discourse that is intended to subvert or in-
terrogate the constructions of Orientalist discourses? In other words, to what extent
can these Eastern representations be stigmatized, by the same token, as Occidental-
ist? Do these “Occidentalist” discourses have any value or practical effects, especially
when compared with the immense hegemonic function of Orientalist texts? Is there
any way out of both Orientalistand Occidentalist discourses—a third alternative that
can promote cosmopolitanism and fruitful intercultural dialogue between Eastern-
ers and Westerners?
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Before answering these questions, it may be worth shedding some light on the
discourse of Orientalism so as to provide the background for the exploration of what
appears to be its stark antithesis: Occidentalist discourse. Accordingly, this study
will be divided into two parts. The first attempts to define the term Orientalism
and show how it operates discursively to construct its Others. The second focuses on
discussing and illustrating how Moroccan postcolonial texts deal with the questions
of Otherness and cultural encounter.

Orientalism and the Ideology of Otherness

In the first pages of Orientalism, Edward Said provides three definitions of the phe-
nomenon he sets out to explore; he also puts these definitions in a nutshell in the
following extract from his famous essay “Orientalism Reconsidered”:

As a department of thought and expertise Orientalism, of course, refers to several
overlapping domains: first, the changing historical and cultural relationship be-
tween Europe and Asia, a relationship with a 4000-year-old history; second, the sci-
entific discipline in the early nineteenth century, one specialized in the study of
various Oriental cultures and traditions; and third, the ideological suppositions, im-
ages and fantasies about a currently important and politically urgent region of the

world called the Orient.?

Orientalism, Said explains, usually conceives of “the East” and “the West” as two
separate and monolithic entities; and this essentialist distinction is not so much “a
fact of nature” as “a fact of human production” that can be well labeled “human
geography.” This means that the Orient spoken about in Western texts is a mere
linguistic creation and ideological construct that should by no means be associated
with the Orient of concrete and objective reality. Given that discourse, as Michel Fou-
cault puts it, has the power to produce rather than represent the things it speaks
about, Orientalism can thus be seen as a discourse that characteristically constructs
the Orient as Other with the aim of “dominating, restructuring, and having author-
ity over [it].”*

Western literary texts have substantially contributed to this hegemonic Orien-
talist discourse. As a matter of fact, by systematically producing the image of the
East or Easterner as a backward, inferior or savage Other, these texts have, in one
way or another, helped to promote the West’s colonial enterprise. The discourses
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that most readily come to mind as an illustration here are perhaps those of Rudyard
Kipling, the British creative artist who can be considered an exemplary Oriental-
ist. His famous poem “The Ballad of East and West” opens as follows: “Oh, East is
East, and West is West, and never the twain shall meet, / Till Earth and Sky stand
presently at God’s great Judgment Seat ... These lines support and highlight quite
superbly Said’s notion of Orientalism as a discourse that is based on the dichotomy
between the East and the West as two opposite worlds that seem to run parallel with
each other. In his poem “The White Man’s Burden,” he bluntly urges his “White”
(British/Western) people to venture out to “civilize” their cultural Others, described
as “sullen peoples/Half devil and half child.”® The ulterior motive of such so-called
“civilizing mission” is of course the colonial domination and exploitation of these
allegedly “inferior” people.

If one goes as far back as Shakespeare’s age, one cannot also fail to find abundant
literary texts that convey such ideology of Otherness. In his play Othello, the Moor
of Venice, Shakespeare himself portrays his Moorish hero as a bestial Other who
threatens to ruin and contaminate the Venetian social order through his decision to
get married to Desdemona. The jealous Iago warns the latter’s father in the following
words:

Tago: You'll have your daughter covered with a Barbary horse - You'll have your
nephews neigh to you, you'll have coursers for cousins, and jennets for
Germans.

Brabantio: What profane wretch are thou?

Tago: I am one, sir, that comes to tell you your daughter and the Moor are making

the beast with two backs.”

Apart from the negative cultural connotation of the word Barbary - which refers here
to Morocco and North Africa in general - this passage abounds in animal imagery
that powerfully strips Othello of humanity, suggesting that he is a mere “horse”
or despicable “beast.” What is more, the passage implies that Desdemona herself
will “go bestial” if she mates with him, and their children will turn out to be, and
will behave like, animals! The underlying idea here is that there is something quite
unnatural in this love relationship between the Moorish Othello and the fair Italian
Desdemona, and that is why this relationship must be broken at all costs, lest it lead
to the disruption of the normal and “human” conditions of the whole society.

In American literature too, one can find obvious traces of such Orientalist ideol-
ogy that denigrates the Oriental Other and constructs him in the image of a savage
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and primitive creature. For example, in Paul Bowles” novel The Spider’s House, which
is set in Fez, the young Moroccan boy Amar is thus described from the perspective of
the American tourist Polly:

She sat there ... and stared at him ... A complete young barbarian, she thought, the
antithesis of that for which she could have admiration. Looking at him she felt she
knew what the people of antiquity had been like. Thirty centuries or more were
effaced, and there he was, the alert and predatory sub-human, further from what she
believed man should be like than the naked savage, because the savage was tractable,
while this creature, wearing the armor of his own rigid barbaric culture, consciously

defied progress.?

Needless to say, such words and phrases as “barbarian,” “predatory sub-human,”
“naked savage,” and “rigid barbaric culture” are highly expressive of how Amar-as a
representative Moroccan native - is “othered” and “racialized” in Bowles’ discourse.
The reference to “the people of antiquity” and to the “thirty centuries or more” that
separate Amar from contemporary civilization also stresses the immense, unbridge-
able gap that exists between the civilized Westerners and their Eastern primitive
Others.

The examples above reveal clearly how Orientalism functions as a discourse of
Otherness. The East and the Easterner are systematically perceived as “Others” who
can never be equal to the “self” (i.e. the West or Westerner). The two can also hardly
meet because of the civilizational gap that separates them. If they ever meet, it is just
inan attempt on the part of the benevolent Westerner to bring light and civilization
to the helpless primitive Other. But when it comes to other kinds of relationship like
marriage (as in the case of Othello and Desdemona) no good results can be expected.
As one of Bowles’ characters in Let It Come Down has put it, “only bad things can
happen when Nazarenes and Moslems come together.”

Encountering the Other in Postcolonial Moroccan Texts

Itis quite noticeable that the West and the Westerner(s) are conspicuously present in
Moroccan texts written in English. Indeed, many of these texts dramatize situations
that show different kinds of cross-cultural interaction and relationships between
Moroccans and their Western counterparts, and the main setting for such encoun-
ters is either Morocco itself or some place in the Western world. But while it is true
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that the West/Westerner is usually perceived and represented as a cultural Other, it
is important to note that its/his image is not characteristically negative, as is gener-
ally the case of the image of the East/Easterner in Orientalist literature. One can in
fact find an amalgam of images that range from very positive to very negative repre-
sentations, even if nearly all of these discourses remain fundamentally ambivalent,
as will soon be illustrated.

The West often figures in Moroccan texts as an “other” world which is contrasted,
whether directly or indirectly, with Morocco as a homeland. This world is clearly
desired and sought out, whereas the native country is sometimes conceived of as a
prison from which the protagonist(s) wishes to escape. For instance, in his autobio-
graphical work entitled Rewind, Driss Temsamani writes: “I longed to flee my home
country ... I left home to Miami, Florida; I knew I was gone for good ... In the USA,
I had a window of opportunity, and I climbed through it.”*® Thanks to its promis-
ing prospects, America is readily accepted by the author, who wishes to stay there
forever; in contrast, Morocco is abandoned and rejected because he regards it as “the
land of no opportunity,”! the land of hungry children where there is “no future, no
tomorrow.” Likewise, in his travel book Alien ... Arab .. and Maybe Illegal in America,
Mohamed Fandi describes how the United States has fascinated him to the extent of
his over-staying his visa and attempting to reside there for good. In his view, Amer-
icais “theland of freedom, the land of business, the land where every day around the
country many people become rich, millionaires .. It is, in short, “the best country
of the world,” and certainly “more than halfof my country (and each country around
the world) would be ready - anytime - to visit or stay in the States.”*

Like the United States, Europe is also envisioned as a promised and promising
land to which some Moroccans wish to emigrate atall costs. In Khalid Chaouch’s play
Humble Odysseys, for example, Abdou encourages Raghib to go to Spain, confirming
that “in that country, it’s so easy to get a job ... that country is a real paradise.”” Lured
by this vision, Raghib decides to get there even without having the necessary legal
papers. Similarly, in Laila Lalami’s Hope and Other Dangerous Pursuits, a group of young
people take the risk of travelling illegally to Europe in an overcrowded inflatable
boat. They all believe that if they manage to cross to this other world, their miserable
lives will soon be transformed into ones of comfort, freedom and prosperity. Just as
countless people from all over the world have crossed to the United States with the
aim of tasting and enjoying “the American Dream”, these emigrants also believe in
the existence of “the European Dream” in which they can equally share.

Such views about both Europe and America are obviously positive, and they
contribute to painting a rosy picture of the West as a cultural Other. Nevertheless,



40 | ELKOUCHE

one can notice in nearly all the works mentioned above a certain ambivalence that
tends to undermine, or at least besmirch, the positive quality of the image reflected.
Most emigrants fail to feel completely at ease in the land of the Other, as they
often become disillusioned or nostalgic after some experience there. Temsamani,
for instance, cannot help feeling nostalgic despite his former extreme enthusiasm
about the American way of life. He explicitly expresses this feeling when he remarks,
“I became nostalgic and started to reconnect with my roots, my home, Morocco.””
What is more, he has now grown fed up with the materialistic and “crazy lifestyle”
of the United States, as one may infer from his statement, “We left our country to
find a better life, but what we gotis a gold-plated identity and alot of debt.”® He now
realizes that real happiness cannot be achieved far away from one’s native home and
society: “The hell with the plastic life: give me one day with my family and friends
and I will be happy for life.””

In Laila Lalami’s novel, the characters who manage to make it to Spain are also
disillusioned when their expectations fail to materialize. Faten has even found her-
self obliged to barter her virginity to be allowed to enter Spanish territory. She lets
herselfbe deflowered by a Spanish officer, then goes on earn her living as a prostitute.
Among her Spanish clients, Martin seems the most humane, as he appears willing to
establish a special friendly relationship with her. But she soon discovers that he just
wants to satisfy his sexual desire and exotic whims, and thus no room is left for any
significant friendship between them.

In contrast, in Ahmed Radi’s Changing Times, Mobile Landscapes, the protagonist
Said - a Moroccan scholar who probably represents Radi himself and who goes to
Wales to pursue his studies - succeeds in developing a real and meaningful relation-
ship with a Western girl named Sarah:

He was also lucky to come across and befriend a Scandinavian young girl. Despite
their different colors and races and despite the huge distance separating the freezing
north from the warm south, they were passionately in love with each other ... “You
are my Ali Baba and my Andalousian knight.” She made him feel proud of being an
Arab, and also an African with his brown skin, so different from her snow whiteness,

yet so cornplementary.21

This is a highly symbolic cultural encounter, wherein an Easterner and a Westerner
seem to “complement” each other, despite all their differences. Yet Said soon realizes
that this relationship cannot last long, as Sarah is motivated by passionate and
romantic love, without ever thinking about the possibility of marriage. Said explains
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this in terms of the difference of perspectives between Easterners and Westerners:
while the latter have a tendency “to enjoy to the full the ephemeral moment,” the
former rather “tend to establish something more solid and communal in the form of
asocial contract, with its obligations and responsibilities.”” Thus their relationship
seems doomed to sudden disruption from the very beginning.

In AnouarMajid’s Si Yussef, however, the love and marital relationship between
the Moroccan protagonist Si Yussef and the Spanish Lucia proves to be lasting and
apparently successful. As a matter of fact, they have already been together for many
years and their four children have already reached adulthood. This couple’s love
is reciprocal and very profound: while Lucia feels that “the meaning of her life
was related to Si Yussef,” who “gave her the satisfaction which no other person or
institution had given her,”” her husband also believes that he is married to “the best
woman in the world”* who “has given [him] the love of a thousand years.”” Si Yussef
prefers this Spanish woman to any from his home country because he does not want
to entangle himself with the complexities of Moroccan customs and social bonds.
As he confesses to Lamin, the narrator, he prefers to be free from “the whole mass of
tradition and families that our women carry with them. A man here doesn’t marry a
woman buta whole tribe.” But in spite ofall the comfort, happiness and satisfaction
which his marriage to Lucia has offered to him, Si Yussef still feels that he is missing
something vital in his life - namely, religious faith. Because of his Catholic Spanish
wife, he has not only failed to perform his Islamic faith, but he also seems obliged to
speak only Spanish in his home:

And this is why I regret not having performed my prayers ... My good life didn’t help
me for any encounter with my creator. And this leads to the issue of my marriage toa
woman who never accepted our faith. A man like me needs more than a good woman;
he needs a Moslem. I mostly spoke Spanish at home; the pleasure to speak my soul

was denied me all these years. As you know, the soul of man lives in his language.”

This passage really problematizes the question of cultural encounter between East-
erners and Westerners. Although Lucia is portrayed very positively, it is clear that she
has engendered an identity crisis for her husband. At bottom, he feels guilty of sacri-
ficing both his religion and language, a fact which implies that he has partly lost two
important components of his national and cultural identity. Since Lucia has retained
her Catholic faith and imposed - whether directly or indirectly - the use of her Span-
ish language in their home, one can say that she appears symbolically as a dominant
colonizer, while Si Yussefis the dominated and alienated colonized subject.
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In his novel A Chance, Abderrahmane Sghir tells us a different story of such
cross-cultural relations between a Moroccan and a Westerner. The narrative revolves
around the sufferings of a young Moroccan man, called Brahim, who goes to work
in America. He has already been working in a hotel in his native town and liv-
ing happily with his native wife, but he is seduced by an American tourist named
Amanda to travel with her to the United States. While there, Amanda does her
best to prompt Brahim to renounce his wife and become her own lover, but in
vain. When she gets desperate, she devilishly traps him in a bank problem that
causes him to be imprisoned for ten years and causes a tragedy for the whole fam-
ily.

Although this novel is very simple - or even simplistic - in its treatment of
both theme and narrative techniques, it serves to cast some light on the kind of
relationship that can exist between a Moroccan and a Westerner. Here, the Westerner
is represented very negatively: Amanda is the image of a scheming, heartless and
jealous lover who tries selfishly to “appropriate” another woman’s husband.

In “A Woman From New York,” Mohamed Mrabet presents us with another neg-
ative image of Americans. A group of Hippie men and women travel to Tangiers, and
El Rifi - the young Moroccan protagonist, who may represent Mrabet himself - has
some occasion to interact with them and witness their curious habits and behav-
ior:

Several Nazarene men with long hair sat nearby. Some Nazarene girls were squatting
on the floor as they cooked something ... E Rifi looked at the Nazarenes. The men
had dandruffin their hair, and their skin was grey with dirt. Some of them had lice
crawling in their beards. The girls had pimples and smelled stale, and their clothes
needed to be washed and mended. A Moroccan had been cutting kif in the café that

day, and they were smoking what he had thrown away.

In this descriptive passage, Mrabet severely criticizes this group of American tourists
and pokes fun at their unusual appearance and strange practices. Alchough, histori-
cally speaking, the Hippie was the latest mode at that time of the late 1960s, Mrabet
raises the pertinent cultural question: How can such dirt, bad smell, and animalistic
way of life be compatible with the ethics of a so-called civilized nation like the United
States?

When EI Rifi discusses the matter with one of these tourists (namely the Woman
from New York referred to in the story’s title), this American woman tries to defend
the group, and she gets angry when the Moroccan criticizes her personally:
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She was very angry. And you! She cried. Who are you? It’s got nothing to do with me.
I'm a Moslem. The poorest Moslem is cleaner than most Americans ... For instance, I

think I'm better than you because I wash five times a day.?”

Despite its simplicity and directness, this piece of dialogue is highly significant
as it establishes a direct opposition between Islamic and Western civilizations. It
suggests that Moslems are superior and much more civilized thanks to their Islamic
religion which teaches them to be clean, both physically and spiritually. In contrast,
American civilization is both implicitly and explicitly ridiculed and shown to be
associated with dirt, bestiality and disease.

In “What Happened in Granada,” Mrabet writes about another confrontation
between him and some Westerners during his short visit to Granada. The story
contains a number of significant scenes in which Mrabet openly clashes with these
cultural Others, attempting to show them that he is not inferior, but rather superior,
to them. For example, when he is oftered wine during a family reunion, he decidedly
refuses it in a conscious desire to stress his identity as a Moslem: “I don’t drink, I said.
I'll take a glass of water.” Once, he even threatens an English woman by brandishing
“an Arab sword” and saying to her angrily: “I'm going to finish you off. You and your
race! ... You're only an English whore and I'm a Riffian!”! In another scene, Mrabet
is surrounded by a crowd of protesting Spaniards who want to blame him for his
reckless and dangerous driving of a rented car. He responds, “I yelled at them: I shit
on your ancestors and your whole race! I kept walking along, pushing through them.
Barking dogs don’t bite, I told them. A very fat woman came by. She called me a moro,
and I called her a Christian pig.”* In another scene, Mrabet even resorts to the Arabic
language to insult some Spanish people by saying: “Inaal din d’babakum (God damn
your father’s religion).”

Inaless provocative counter-hegemonic stance, Abdellatif Akbib writes his travel
book Tangier’s Eyes On America to question some Western Orientalist stereotypes and
suggest that the West itself can be easily made the object of an Easterner’s criticism
and ridicule. The title itself warns that America - and the whole Western world,
by implication - is now subjected to representation under Tangier’s Eastern eyes.
The traditional roles are now subverted because it is no longer the West that is
representing the East, but the other way around.

Like Mrabet, Akbib engages in a number of confrontations with different Amer-
icans, whom he represents as cultural Others. His technique consists in staging a
series of encounters between him, as protagonist, and some Americans like the offi-
cer at the New York airport whom he skilfully represents as ignorant on the grounds
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that he is unable to speak any other language except his own. This ignorance is fur-
ther stressed by his meeting with the American illiterate woman who stupidly asks
him: “Whereabout is Morocco in the United States?”* While discussing with some
Western intellectuals, the author is surprised at their ignorance and misunderstand-
ing of the Others’ culture and social reality, despite their academic background. One
of the things he discovers, for instance, is that “Everything they knew about Islam
was either exaggerated, distorted, or altogether wrong.” Akbib also recounts the
story of his encounter with an angry American man who nearly kills him with his
revolver. After narrowly escaping, the author says ironically that in America “the
survival [is] for the quickest” because there “weapons [are] sold like a gastronomic
commodity.””

Such face-to-face encounters give Akbib the opportunity to express direct criti-
cism of America and its people. He puts these latter in the position of cultural Others
and depicts most of them as ignorant, shallow, or savage, just as the Oriental Other
is depicted in Western hegemonic and Orientalist texts. These open confrontations
between the protagonist and those Others permit him not only to subvert the tradi-
tional subject/object (or self/other) dichotomy but also to challenge many Western
prejudices against Muslims or Orientals and to correct those misconceptions and
cultural prejudices. In this way, it can be said that Akbib has succeeded in “writing
back” to the West and problematizing its discourse of power and its ideology of Oth-
erness.

The discourses of postcolonial Moroccan writers thus differ quite noticeably
from the Orientalist ones. While the latter usually represent the Oriental Other
negatively, these Moroccan texts include both positive and negative images of the
West/Westerner as Other. In the majority of cases, they are ambivalent in their atti-
tudes towards Otherness: the image is neither totally positive nor totally negative.
Some writers tend to problematize this question of cultural Otherness. Anouar Ma-
jid chooses the third space of Tangiers to show that identity is unstable and that
the forces of hybridity usually work to negate all notions of purity and fixedness. He
also raises some problematic questions concerning the inevitability of cultural in-
teraction between East and West. His narrator Lamin notes that, “There is nothing
wrong if we are Europeanized or Americanized - up to a point. For wasn’t the West
also Orientalized? ... Their historians say that for ages they had borrowed our skills
and knowledge. So what’s wrong?”*

Some discourses like Akbib’s and Mrabet’s are so extreme in their negative repre-
sentation of Otherness that they can be categorized as Occidentalist. They are obvi-
ously counter-hegemonic and counter-Orientalist. Yet, at least in the case of Akbib,
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this subversive strategy is used only as a means to an important end: to warn West-
erners that Easterners are capable of “writing back” and producing the same cultural
stereotypes against Westerners. This is what he implicitly means by stating that, “It
isamisconception to suppose that only the West is capable of nourishing stereotypes
vis a vis the East. We are capable of that, too. But as it is our duty to stem the tide of
such negative attitudes, we can’t afford to deal with the other by adopting what we
want him to get rid of,”* His “tit for tat” strategy is therefore only a means to a mu-
tually profitable end: the creation of a cosmopolitan inter-cultural dialogue which
is fit to make us all transcend the ethnocentric ideology inherent in such binary cat-
egories as Occident/Orient, West/Rest, or Center/Peripheries.
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CHAPTER 3

Intersections: Amazigh (Berber) Literary Space

Daniela Merolla

The interaction of artistic productions with several languages, literary markets and
media is crucial in the Amazigh literary space. Focusing on writers who use the
Amazigh (Berber) language, this study addresses contemporary directions in Mo-
roccan Amazigh (Berber) artistic works set against the historical and literary back-
ground of the Maghreb as well as the Amazigh diaspora in Europe. It also discusses
Amazigh elements in Dutch novels and short stories published by writers of Riffian
heritage. The term “Berber” will be used throughout this essay to indicate the his-
torical continuity of the field of study.

Amazigh (Berber) Literary Space

As in the past, manifold genres, languages, and media constitute the Amazigh (Bet-
ber) literary space of today. Writers since the beginning of the twentieth century CE
have contributed to a contemporary literature written in one of the Amazigh lan-
guage variants, while other authors of Amazigh heritage have published novels in
French and Arabic.! Novels and plays published in Dutch by writers originating from
the Rif have received public acclaim, while some Berber authors have started to write
in Spanish. New waves of migration and migration patterns have produced works by
Berbers in Italian and English as well.

This is not to say that literacy was unknown in the past. The contemporary de-
velopments in written literature are not isolated from broader innovations in the lit-
erary market; some Amazigh writers, storytellers and singers were and are involved
in multiple circuits of written and oral literary production. If most narratives and
poetry until the last century were orally created and transmitted, Amazigh speakers
since antiquity have known forms of script (Lybian, Tifinagh) while traders and reli-
gious leaders were well versed in the area’s dominant languages.? Collections of tales
and poems allow readers to enjoy elaborate oral literary traditions. Though some oral
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genres seem to disappear along with their contexts of production, new forms have
also arisen. Increasingly, the overwhelmingly varied and enormously popular genre
of “modern songs” incorporates “classical” musical styles with inspiration and in-
struments from around the world. For example, the songs of Hindi Zahra, who sings
in English, and Chleuh Berber incorporate Chleuh sounds with blues, jazz, Ameri-
can folk, Egyptian music, and the influence of African singers such as Ali Farka Touré
and Youssou N'Dour.’ Another example is the music of the Tuareg band Tinari-
wen whose members play teherdent (lute), imzad (violin), tinde (drum) and electric
guitar. Morgan* argues that they merge the Tuareg style of assouf (“solitude” or
“nostalgia”) with influences from Kabyle Berber contemporary songs, Malian blues,
Algerian urban rai and Moroccan chaabi, pop, rock and Indian music.’

Another example may be seen in the revitalization of folktales in family settings
and schools through films, novels, children’s books, and cartoons. Not only are folk-
tales documented in past collections, but they also represent a still vigorous oral
heritage responding to the new contexts of school education and exposure to var-
ious media.b Thanks to international attention, storytellers again narrate folktales
and perform comic pieces in town plazas. For example, Djamaa el-Fna Square in Mar-
rakesh, where storytellers gather, was added to the UNESCO World Heritage List in
2001, while researchers, journalists, photographers and tour agencies have drawn at-
tention to Arabic and Berber Moroccan storytelling in public squares and markets.’
Told, sung, written, video-recorded, and spread online® Amazigh oral literature is
taking on a new life.

The notion of “literary space” can help us to understand long-term as well as
more recent developments, which include multilingual, multimedia productions
that intersect and interact with literatures produced in one of the vernacular forms
of Amazigh (the Berber language).? Across languages of creation and variations in in-
dividual positions, we see numerous oral and written works marked by their authors’
family language and by scenes and characters (partially) set in Amazigh environ-
ments. The nationalist critique in Morocco and Algeria and the debate over the
literary use of languages other than the author’s “mother tongue”™ notwithstand-
ing, we see that the new political and intellectual climate of the Maghreb is leading
to acceptance of the multilingualism that has resulted from long-term processes
of expansion and migration. By recognizing the creative process that has resulted
from interaction with other literatures and “literary spaces,” the umbrella notion of
“Amazigh (Berber) literary space” transcends the distinction between “Amazigh lit-
erature” - Le. created in one of the Amazigh vernaculars —and literary works in other
languages.
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Tamazigh/ Amazigh/ Imazighen in the Maghreb

Some notes on the denomination and geographical spread of the Amazigh (Berber)
language may be useful at this point. Since the 1990s, the term “Amazigh” (or Ama-
zigh language) has seen widespread use.”? It has gradually replaced “Berber” in daily
use; and it is accepted in academic discourse.”” Amazigh is used in the names of
the institutes created to study the Amazigh language and culture in Algeria (Haut
Commuissariat a I’ Amazighité, 1995) and in Morocco (Institute Royal de la Culture
Amazighe, 2001). Other terms such as Tarifit, Tachelhiyt, Takbaylitand Tamashek de-
scribe some of the language variations spoken locally from Morocco to the Egyptian
oasis of Siwa, along the Libyan border, and from the Mediterranean coast to Maurita-
nia, Mali, Niger, Burkina Faso and northern Nigeria. In Morocco people speak Tarifit
in the Rif mountains, Tamazightin the Middle Atlas, and Tachelhiyt (or Chleuh) fut-
ther south in the Souss region. Amazigh people are estimated to number between
12 and 25 million, which makes Amazigh the second language of the Maghreb af-
ter Arabic."* As a consequence of migration, there are Amazigh (Berber) communities
in France, Belgium, Spain, Italy, the Netherlands, Canada and the United States. An
estimated two-thirds of Moroccan immigrants in the Netherlands speak Tarifit or
come from a Berber-speaking region.”

We can speak of related Berber “languages” on account of the scattered nature of
Amazigh linguistic communities in the Maghreb, the peculiarities of local variants,
and because only a few speakers in the past were conscious of the linguistic unity of
Amazigh. At the same time, scholars use the term Berber “language” to denote its
unity at the meta-linguistic level and to indicate extended inter-comprehension.'s
Today, the terms Amazigh and Imazighen indicate a new awareness among Amazigh
speakers of their linguistic unity and cultural specificity.

The present position of the Amazigh language in the Maghreb varies widely.
Though their language is recognized as a national language in Mali and Niger, the
once nomadic Tuaregs have borne the brunt of the creation of modern nation-states
and their insurmountable borders.” The 2012 Tuareg-led rebellion and declaration
of the independent state of Azawad in North Mali are linked to long-standing socio-
economic marginalization.’® In Kadafi’s Libya, there was no room for language mi-
norities, and the current situation remains far from clear.® More open attitudes
have prevailed in Morocco and Algeria, where academic institutes have been founded
committed to the study of Amazigh and Amazigh courses of study have been open at
major universities. In Morocco, the pilot projects of alphabetization in Amazigh have
been launched by the Moroccan Royal Institute for Amazighity, and the Amazigh
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language gained official status in the new Moroccan constitution of 2011. Never-
theless, Amazigh is not yet fully integrated into mass education, and contradictory
policies affect government recognition of multilingualism. Recent demonstrations
in the Moroccan Rif in favor of economic, democratic and language rights have been
met by military force.”! Although the demonstrations were part of a broader national
movement for democratization, they also revealed the enduring difficulties experi-
enced by regional minorities within centralized states.

Amazigh Literary Space in Morocco and the Netherlands:
Novels and Short Stories

References to Amazigh languages and communities appear in the French and Arabic
works of renowned Moroccan writers such as Mohamed Khair-Eddine, Mohamed
Choukri and Ahmed Toufiq.”? Most known for its Chleuh setting is Khair-Eddine’s
Légende et vie d’Agoun’chich.” In the first part of this novel, the narrator discovers
and describes an impoverished region and its inhabitants whose minority culture is
threatened by colonial and post-colonial economic and political systems.? The nart-
rator’s deep attachment to the Chleuh language and land takes form in a narrative
that reconstructs a forgotten past from the perspective of a Chleuh outlaw villager.
The recreation of tales and myths in a poetic and oneiric style questions the homog-
enizing and manipulative vision of cultural identity promoted by centralized power
and politics.” The initial narrator’s voice recollects long-term continuity and “métis-
sage” in Africa, while the narrative is marked by violence, local and international
conflicts, and loss of personal and social identity.*

The tales of storyteller and painter Mohamed Mrabet present a particular form
of oral-written interaction and take on an international, multilingual, and urban
form in Paul Bowles’ English translation and “recreation”” Mrabet’s memories of
the Rif and his attachment to his heritage are narrated in the first chapter of his au-
tobiographical work with Eric Valentin.”® More recently, we find elements of Khair-
Eddine’s oneiric approach in Mohamed Nadrani’s visual representation of social
and historical themes in the cartoons “The Sarcophagus of the Complex: Enforced
Disappearances,”” on political repression in Morocco under King Hassan 11, and
“Emir Abdelkrim,”® on the Republic of the Rif, claiming independence from Spain
and the Moroccan Sultan in 1921.

A number of authors from the Rif have achieved public and critical acclaim for
their works in Dutch, including Abdelkader Benali, Khalid Boudou, Said El Haji,
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and Mustafa Stitou. Benali received major literary awards including the Geertjan
Lubberhuizen Award in 1997, the Libris Prize in 2003, and the Best Foreign Novel
in 1999 for the French translation of Bruiloft aan zee (Wedding by the Sea).! Khalid
Boudou won the Gouden Ezelsoor Prize in 2002 for Het schnitzelparadijs (The Schnitzel
Paradise),? while Mustafa Stitou received the prestigious VSB Poézieprijs in 2004 for
his poems Varkensroze ansichten (Pink Pigs Postcards)

The written production in Amazigh has grown in recent years thanks to Chleuh
and Riffian writers. Although academic institutions do not yet consistently support
them, cultural associations across the territory have supported the publication of
poems and novels in Amazigh.** Two of the oldest associations, AMREC (Association
Marocaine de Recherches et Echanges Culturels) and ANCAP - Tamaynut (Associ-
ation Nouvelle pour la Culture et les Arts Populaires — The New One), as well as
the Agadir Summer University (AUEA), have played key roles in organizing cultural
meetings for artists, activists, and scholars to discuss linguistic and literary themes.
Since the 1970s, both AMREC and Tamaynut have published periodicals such as
Amud (Seeds), Anaruz (Hope), Arraten (Documents), Tamunt (Togetherness), and Tasa-
fut (Torch).” Nevertheless, contemporary written literature involves acute problems
of marketing given the size of the reading public. Whereas theater and stand-up co-
medians are able to bridge the communication gap and attract larger audiences,*
Amazigh novels and short stories are often self-financed and scattered across the
small or ephemeral periodicals of cultural associations.

Chleuh

The first contemporary novel written in Chleuh was Mohammed Akunad’s Tawargit
dimik (A Dreamand a Little More) published in 2002.” Itaddresses a “classical” dilemma
of Islamic preaching in the Chleuh area: the need to use the language of the villagers
to communicate religious ideas and values.®® But unforeseen consequences explode
when the cleric Si Brahim begins to preach in Chleuh. The villagers want him to
speak about governmentland-grabbing and corruption. Understanding the sermon,
women do not recognize themselves in the feminine images derived from classical
texts and ask him to preach about their actual lives and present needs. Si Brahim,
under pressure from political and religious authorities, faces a new dilemma: give
up his initiative and preach in Arabic or abandon his position as fqih of the village.”
By focusing on individual experience and avoiding didactic discussions of language
rights, the novel joins a stream of Maghrebian works that explore the rural world. In
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contrast to the works of Khair-Eddine and Ahmed Toufiq, Tawargit d imik focuses on
the contemporary time and world.

Before Akunad, Mohamed Moustaoui, Hassan Id Belgasm and Ali Sedki-Azayku
and others had published collections of poems in Chleuh in the 1970s, while Ali
Mimoun Essafi published the first Chleuh play in the 1980s. According to several
members of the writers” association Tirra (Writing),# there are discernible differ-
ences between older and younger generations of writers. Earlier authors, who usually
began writing in Arabic and later switched to Chleuh, were influenced by Chleuh
manuscripts and traditional poetry and rhythms. Younger generations tend to write
in “standard” Amazigh, often in Latin or in Tifinagh characters, and make use of ne-
ologisms as well as the other Amazigh language variants of Morocco and Algeria. As
there was no school curriculum in Amazigh, the acquisition of a “standard” written
language is one of the effects of the remarkable activism of cultural associations that
offered courses and information across the country. These younger generations do
not necessarily follow Chleuh styles and rhythms, even though the language ques-
tion is central in their work. The choice to write prose can also be seen as a significant
departure from previous publications. One of the long-term debates on Amazigh has
concerned the kind of language that could or should be used for literary, academic,
and factual writing: a unified (non-existent in the spoken form) Amazigh, a stan-
dardized vernacular “purified” of loan words from Arabic and French (replaced by
neologisms and outmoded terms), or a relatively standardized literary form close to
the spoken language. The discussion becomes even more complex in the case of artis-
tic expression since “working on the language” and innovation are themselves part
of the literary project. Akunad’s A Dream and a Little More seeks a difficult balance be-
tween vernacular and standardized literary forms.*

Currently there are some fifty novels and collections of short stories published
in Chleuh, including Muzya® and Amussu numalu® by Lahacem Zaheur, Ijjigen n
tidi by Mohamed Akunad,” Jjawwan n tayri by Brahim Lasri Amazigh, and Igdad n
Wihran by Lahoucine Bouyaakoubi.” Some of the titles seem to express, consciously or
unconsciously, a position in the language debate since the writers choose neologisms
and obsolete terms.* Bouyaakoubi suggests that the titles of the younger generation
more generally signal literary intervention as they innovate on daily language use.

If the language debate continues to inform chosen titles and themes, as in Aku-
nad’s first novel, new writers, under the influence of international poetry and phi-
losophy, focus on urban life and topics.® For example, Brahim Lasri Amazigh’s “The
Siroccos of Love” treats the social censure of sexual relationships out of wedlock and
the consequences for a young woman, symbolically named Tilelli (Freedom), when
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she gets pregnant and looks for someone to shelter her in the months preceding
childbirth.” Bouyaakoubi explains that this subject, when spoken of openly, is usu-
ally off limits in Amazigh literature. Moreover, the language of sexuality and the
body used by Lasri is both upsetting and a renewal; instead of using classical Arabic
or French, he uses Chleuh terms for the body that are only used in private.”?

Tarifit

Migration, travel, and memory are central themes in Riffian novels. There is signif-
icant continuity between the Rif and the diaspora in France, Belgium, Spain, and
the Netherlands, with the first novels and short stories written in Tarifit appearing
in Morocco, the Netherlands, and Spain. In the Netherlands, writers from the Rif
who publish in Dutch have won public recognition, while those who choose to or
are able to write in Tarifit are known among the activist circuit or in the larger Mo-
roccan migrant community when they combine writing with theater and music. A
number of short stories and collections of songs have appeared in Spanish thanks
to Mohamed Toufali.”® Many Riffian artists, in particular singers and musicians, are
active in Melilla, the multilingual and multicultural Spanish outpost in Morocco.*
Institutional support for Amazigh language, literature, and music is however lack-
ing in Spain, which seems to indicate ignorance of, or disinterest for, the historical
richness of reciprocal influences and the more recent colonial past.”

While Fouad Azeroual, theater-maker from Nador, wrote seven plays and a novel
in the mid-199os, the first novel published in Tarifit was Mohamed Chacha’s Rez
ttabu ad d teffegh tfukt.® Chacha also published another novel and four collections
of short stories and poems.” Mustafa Ayned, musician, singer, actor, and writer,
brought out ironic and tender short stories in Rehrig n tiri.®® Other writers have
produced both novels and theater pieces, including Mohamed Bouzaggou, Jarujar,”
and Said Belgharbi, Aswad yebuyebhen!.® Several collections of short stories have also
been published in Arabic script by Bouzian Moussaoui and Mohammed Ouachikh.®

Among women writers, Fatima Bouziane has published several short stories in
Arabic® while Tasrit n wezru by Samira Yedjis® is the first novel in Tarifit written by
a woman.® Its title refers to an oral tale, the story of a young bride kidnapped by
the jinns and transformed into a rock. This is largely a story seen through women’s
eyes though it also contains elements of a family saga spanning three generations.
The first part concerns the village life and difficult marriage of Hniyya, the young fe-
male protagonist. The second describes the fighting spirit and military resistance of
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Hniyya and her family during the war against Spain. The third part closes on a more
optimistic note, following the difficulties experienced by the protagonist in adapt-
ing to urban life and her pain of separation from her children and grandchildren due
to migration.

Dutch

As mentioned above, authors of Riffian heritage have won critical acclaim in the
Netherlands. Tarifit is present as a literary element in some of the works of au-
thors such as Abdelkader Benali, Khalid Boudou, Said El Haji, and Mustafa Stitou.
For example, “The Days of Satan” by Said El Haji addresses the lack of historical con-
sciousness in the Rif% In a satirical dialogue between Satan, the village imam and
elderly immigrants from the Rif, the reader is made to understand that they have
never heard of the Berber King Juba II or other figures of ancient history and that
they have also forgotten Abdelkrim El-Khattabi,¥” the founder of the Republic of the
Rif. “Nobody knew these names — and that said enough”, concludes the scene.®

Abdelkader Benali’s first novel Weddings at Sea takes on Rif migrants who try to
cement their ties to their land of origin through marriage.” The main character,
Lamarat, is a young man who goes to the Rif for the wedding of his sister and uncle.”
His young uncle flees to a nearby town, and Lamarat is sent by his father to bring
the bridegroom back, but the bridegroom’s temporary refuge in the local bordello
irreparably wounds the pride of the bride, Rebekka, leading to a paradoxical end.
The story is woven around an intricate sequence of events, past and present, narrated
during Lamarat’s taxi ride from the house by the sea to the town. The inter-related
themes that organize the narrative are introduced at the beginning of the novel: mi-
gration and the return to the “land of origin,””" men’s fear of marriage, impoverished
and degrading villages, and the cultural distance of returning migrants from their
native villages represented by Lamarat’s tourist-like gaze.”? The family house built
by Lamarat’s father deteriorates over the course of the narrative; its final collapse co-
incides with the failure of the wedding and the impossibility of recovery from the
consuming consequences of emigration/ immigration.” Different literary styles —
childlike in some episodes and a stream-of-consciousness mode in others — submit
the Dutch language to various forms of deterritorialization.

In Benali’s novel, the stereotype of the Rif’s backwardness is a recurrent theme
treated with light irony. Lamarat’s birth and the love story between his father and
mother are reminiscent of rural folktales.”* When Lamarat goes to Morocco, he dis-
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covers that he is the only one who does not understand his Tarifit-speaking grand-
mother, and is therefore the ignorant (“illiterate”) one in the family. The narrator
playfully recollects a meeting between Lamarat and a Dutch salesman who wants
to sell him plastic chairs. The vendor addresses Lamarat in a rather offensive mix of
Berber, Arabic and Dutch, because he “knows” that he must address Berber high-
landers in a “rustic” way. With Lamarat speaking standard Dutch and the Dutch
salesman speaking coarse Arabic and Berber, the scene offers another ironic subver-
sion of the expected ignorance of Riffian characters.”

As these examples show, the references to the Rif and the Amazigh language
are not part of folkloric presentation, regionalism, or didactic teaching. These ele-
ments are involved in the narrative of contradictory pulling forces through plays on
words, irony, and an often phantasmagorical style, while the characters construct,
de-construct, and re-construct their social and personal lives in the Netherlands as
well as their memories from an elusive “home country”. If deep “horseradish” roots’
counter the estrangement of migration, in these texts Morocco tends to become a
place for summer holidays.

Conclusion

The rich and diversified literary production included under the umbrella notion of
“Amazigh literary space” gives us a glimpse of a world in transformation. Thanks
to cultural baggage developed in the multiple languages learnt at home, school
or in emigration, Amazigh writers develop their artistic creativity and give poetic
form to the difficulty of daily living in rural and urban contexts; they portray, mix,
and reconstruct socially and individually scathing issues. A common trait is that,
whether the setting of the works is an Amazigh region or not, the reference to
the Amazigh language is not ethnographic or didactic, but rather integrated in
the characterization and the narrative. The main difference occurs when migrant
writers, such as those writing in Dutch, adopt a tourist gaze. Within the Amazigh
literary space, there is a definite effort to create a written literature in Amazigh.
Writers build on the experience of their predecessors, whether they used Amazigh,
French, or Arabic. As the production of novels in Amazigh becomes increasingly
“normal,” the language question is less and less explicitly treated. We also see that
artistic effervescence — the myriad of cultural, journalistic, and academic activities
together with the personal effort of diffusion - encounters difficulties known to all
literary writing in Morocco.”” However, these difficulties are made more acute by
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the extreme limitation of audience and the scarce funds for Amazigh publishing
houses. In this respect, the situation does not appear to have changed over the last
decade: songs and theater in Tarifit are widespread at the popular levels, and while
the increasing use of new media — whether radio, television or the Internet - is
certainly important, it does not yet fully support the publication of artistic writing
in Amazigh.
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de divers horizons. Je voudrais qu’ elle 5" inscrive dans la pluralité [All cultures interest
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guage” as a whole. In Morocco, the masculine form Amazigh (instead than the femi-
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nine form Tamazight) is used, to avoid confusion with the Middle Atlas vernacular. I
follow this use in the present article.
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In Arabic and European languages, the terms “Berber / Barbar / Breber” have been
known since the Eighth and Sixteenth Centuries CE respectively. The term “Berber”
became established under the impetus of colonial ethnography of the nineteenth cen-
tury CE. It is increasingly rejected in North Africa because “Berber” derives from the
Greek BapPapog and the Latin barbarus, and meaning “uncivilized.” See also Chan-
tal de la Veronne, Distinction entre arabes et berbéres dans les documents d’archives
européennes des XVIe et XVIIe siecles concernant le Maghreb, Actes du premier congres
d’ études des cultures méditerranéennes d’ influences arabo-berberes (Algiers: SNED, 1973), 261-
265.

Amazigh is the singular form of Imazighen, usually translated as “free (noble) men”
and is also used as an adjective (Amazigh language). The term Amazigh was known in
Morocco and Libya and is nowadays accepted in Algeria and in areas where it was not
previously used. Linguistically, Amazigh belongs to the Afro-Asiatic family along with
languages such as Arabic, Hebrew, Amharic, Hausa, Oromo, and ancient Egyptian. See
also Salem Chaker, Amazigh (le/un) Berbére, Encyclopedie Berbére 4 (1987): 562-568.

Its speakers number between 30 and 40% of the Moroccan population (Rif, Middle
and High Atlas, Sous). In Algeria, between 14 and 25% of the population speaks local
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forms of Amazigh (Kabylia, Aures, Mzab). The Tuaregs, who live in a wide Saharan and
sub-Saharan area across Algeria, Libya, Mali, Niger, Burkina Faso, and Nigeria, are esti-
mated to have around two million speakers. In Tunisia there are small pockets of Berber
speakers on the Isle of Djerbaa and in the south (Chenini, Douz, Tozeur), while larger
communities live in Libya (an estimated 3% of the Libyan population). The range of es-
timates indicates that censuses, when taken at all, have not inquired about language
use, and any existing soutrces are old or unreliable. See also Salem Chaker, Le berbere,
in Bernard Cerquiglini, ed., Les langues de France. (Paris: PUF, 2003), 215-227; Joseph
H. Greenberg, Studies in African linguistic classification: IV, Hamito-Semitic, South-
western Journal of Anthropology 6 (1950): 47-63; M. Paul Lewis, ed., Ethnologue: Languages
of the World (Dallas: SIL International, 2009), Online version: http://www.ethnologue
.com/; Lamara Bougchiche, Langues et littératures berberes des origines d nos jours. Bibliogra-
phie internationale, (Paris: Ibis, 1997).

Abderrahman El Aissati and Petra Bos, Arabic and Berber in the Netherlands and
France, in Guus Extra and Jeanne Maartens, eds., Multilingualism in a multicultural con-
text. Case studies on South Africa and Western Europe. Studies in Multilingualism 1o. (Tilburg:
Tilburg UP, 1998), 179-195; Salem Chaker, La langue berbere en France, in Mohamed
Tilmatine, ed., Enseignement des langues d’ origine et immigration nord-africaine en Europe:
langue maternelle ou langue d’Etat? (Paris: Inalco, 1997), 15-30; Mohamed Chafik, Amazi-
ghen (Amsterdam: Bulaag, 1989); Magreet Dorleijn and Jacomine Nortier, Van de hand
en de handschoen, in Ad Backus, et al., Artikelen van de Zesde Anéla-conferentie (Delft:
Eburon, 2009), 83-92; Guus Extra and Jan Jaap de Ruiter, eds., Babylon aan de Noordzee:
Nieuwe talen in Nederland (Amsterdam: Bulaaq, 2001), 60-77; Guus Extra and Jan Jaap de
Ruiter, The sociolinguistic status of the Moroccan community in the Netherlands, In-
dian Journal of Applied Linguistics 20.1-2 (1994): 151-176.

Kossmann (1999) indicates two (northern and southern) Berber “dialect continua.” See
Maarten Kossmann, Essai sur la phonologie du proto-berbére (Cologne: Riidiger Koppe
Verlag, 1999); See also Salem Chaker, Unité et diversité de la langue berbere, Unité et
diversité de tamazight, Actes du Colloque international (Ghardaia 20-21 avril 1991), Tizi-
Ouzou, FNACA, 1992, 129-142; Jeannine Drouin, Unité et pluralité littéraires dans les
sociétés berbérophones, CIUDT 1(1992): 115-128; Lionel Galand, La langue berbere existe-
t-elle? in Christian Robin, ed., Mélanges linguistiques offerts @ Maxime Rodinson (Paris:
Geuthner, 1985), 175-184; Miloud Taifi, Unité et diversité du berbére: Détermination
deslieux linguistiques d’ intercompréhension, Etudes et Documents Berbéres 12 (1994), 119~
138.

Hélene Claudot-Hawad, Le Touaregs: portait en fragments (Aix-en-Provence: Edisud, 1993);

Hélene Claudot-Hawad, ed., Berberes ou Arabes? Le tango des specialists (Paris: Irenam,
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2006). Tuaregs live in a vast area across Algeria, Libya, Mali, Niger, northern Burkina
Faso and northern Nigeria.

Tuareg-led rebellion in north Mali, Aljazeera Explainer (03 April, 2012), www.aljazeera
.com/indepth/features/2012/03/201232211614369240.html; Mali Tuareg rebels’ call for
independence rejected, BBC News (03 June, 2012), www.bbc.co.uk/news/world-africa
-17640223; see also the Tuareg site of the MLNA, Mouvement National de libération de
I'Azawad, www.mnlamov.net/english.heml.

See, for example, Peter Fragiskatos, Will Gadhafi defeat bring new freedom for Berbers
in Libya?, CNN Opinion (26 August, 2011), http://articles.cnn.com/2011-08-26/opinion/
fragiskatos.berber.language_1_tamazight-berber-minority-berber-culture?_s=PM:
OPINION; Christopher John Chivers, Amid a Berber reawakening in Libya, fears of re-
venge, The New York Times (8 August, 2011), http://www.nytimes.com/2011/08/09/world/
africajogberbers.html?pagewanted=all; Christopher John Chivers, Libya clashes: “at
least 14 dead” around Zuwara, BBC News (3 April, 2012), http://www.bbc.co.uk/news/
world-middle-east-17602343; Glen Johnson, In post-Kadafi Libya, Berber minority faces
identity crisis, Los Angeles Times (22 March, 2012), http://articles.latimes.com/2012/mar/
22/world/la-fg-libya-identity-20120323.

A commission in Morocco proposed the Amazigh language as an official national
language only after the 2011 “Arab Spring” in which Berber speakers participated in
Libya and across the Maghreb.

On protests in the Rif area in March 2012 see, for example, Paul Schemm, Protests
spread in Morocco’s north Rif mountains, The Guardian (3 December, 2012), htep://www
.guardian.co.uk/world/feedarticle/10139625; Abdelhafid Marzak, Province d’ Al Hocei
ma, Casseurs en uniforme, Actuel 133 (16 March, 2012), www.actuel.ma/Societe/Province
_dAl Hoceima_Casseurs_en_uniforme/9ss.html; Pedro Canales, El Rif marroqui se re-
bela contra el abandono, El Imparcial (13 Mar, 2012), http://www.elimparcial.es/
contenido/100992.html.

Mohamed Choukri, For Bread Alone, trans. Paul Bowles (London: Peter Owen, 1974); Mo-
hamed Choukri, Zoco Chico, trans. Mohamed El Ghoulabzouri (Paris: Didier Devillez,
1996); Ahmed Toulfiq (also transcribed as Al-Tawfiq), Shajarat al-hinna * wa-al-qamar /
L arbre et la lune (The tree and the moon), trans. Philippe Vigreux (Paris: Phébus, 2002).
Mohammed Khair-Eddine, Légende et vie d’ Agoun’chich (The Legend and Life of Agoun’-
chich) (Paris: Seuil, 2010).

“Quand vous débarquez dans un pays que vous n’avez jamais vu ou que vous avez
déserté depuis longtemps, ce qui vous frappe avant tout, ¢’ est la langue ... Eh bien! le
Sud, ¢’est d’abord une langue: la tachelhit (When you land in a new country or one

you left long ago, what strikes you first and foremost is the language ... Well! In the


http://www.aljazeera.com/indepth/features/2012/03/201232211614369240.html
http://www.aljazeera.com/indepth/features/2012/03/201232211614369240.html
http://www.bbc.co.uk/news/world-africa-17640223
http://www.bbc.co.uk/news/world-africa-17640223
http://www.mnlamov.net/english.html
http://articles.cnn.com/2011-08-26/opinion/fragiskatos.berber.language_1_tamazight-berber-minority-berber-culture?_s=PM:OPINION
http://articles.cnn.com/2011-08-26/opinion/fragiskatos.berber.language_1_tamazight-berber-minority-berber-culture?_s=PM:OPINION
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http://www.nytimes.com/2011/08/09/world/africa/09berbers.html?pagewanted=all
http://www.nytimes.com/2011/08/09/world/africa/09berbers.html?pagewanted=all
http://www.bbc.co.uk/news/world-middle-east-17602343
http://www.bbc.co.uk/news/world-middle-east-17602343
http://articles.latimes.com/2012/mar/22/world/la-fg-libya-identity-20120323
http://articles.latimes.com/2012/mar/22/world/la-fg-libya-identity-20120323
http://www.guardian.co.uk/world/feedarticle/10139625
http://www.guardian.co.uk/world/feedarticle/10139625
http://www.actuel.ma/Societe/Province_dAl_Hoceima_Casseurs_en_uniforme/955.html
http://www.actuel.ma/Societe/Province_dAl_Hoceima_Casseurs_en_uniforme/955.html
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south, there is one primary language, Tashelhit)” Khair-Eddine (1984/2010), 3; “Cela [le
probleme de la pérennité culturelle] touche essentiellement les cultures de tradition
orale, les langues minoritaires dont la richesse s’ estompe faute de pouvoir échapper &
I’oubli par simple retranscription ... En dehors du Sénégal, qui commence 2 codifier
ses quatre langues nationales, les autres pays d’ Afrique ont tendance  dédaigner leurs
attaches (The problem of cultural continuity primarily affects oral cultures, whose
wealth is unable to escape oblivion by simple transcription ... Outside of Senegal, where
the four national languages have begun to be codified, many African countries have a
tendency to show disdain for their languages)” Khair-Eddine (1984/2010), 7.

Zohra Mezgueldi, Légende et vie d’ Agoun’Chich, Itinéarires et contact de cultures 15-16.1-2
(1992): 121-126; Zohra Mezguelds, Oralité et stratégies scripturales dans [ eeuvre de Mohammed
Khair-Eddine, Thesis, Université Lumiere-Lyon 2 (2001), Dir. Charles Bonn and Marc
Gontard; See also Ali Chibani, Légende et vie d’Agoun’chich. L effacement, http://la
-plume-francophone.over-blog.com/article-31308167.html (12 May 2009).

“[La ville] C'est le point de convergence heureuse de deux cultures, la berbere et la
négro-africaine. Cet art ce manifeste dans les moindres choses, les plus infimes gestes
... A travers lui, on discerne le génie de ces peuples qui essayent d’oublier la haine,
la traite ancienne et actuelle et qui pratiquent le métissage biologique et culturel
sans arriere-pensée [The town is the point of convergence for two happy cultures,
the Berber and the Black African; Here art manifests itself in the smallest gestures ...
Here we discern the spirit of people who are trying to forget hatred, who are trying,
without reservation, to understand their past and present conditions, both biological
and cultural]” Khair-Eddine (1984/2010), 16.

Critical analysis of the artistic “collaboration” between Bowles, Choukri, and Mrabet
is discussed in Khalid Amine, Paul Bowles’ Tangier: An Ambiguous Compromise, in Ralph
M. Coury and R. Kevin Lacey, eds., Writing Tangier (New York: Peter Lang, 2009), 59-74;
R. Kevin Lacey, The Writers/Storytellers of Morocco and Paul Bowles: Some Observations and
Afterthoughts, in Ralph M. Coury and R. Kevin Lacey, eds., Writing Tangier (New York:
Peter Lang, 2009), 75-94; Salah Moukhlis, Localized identity, universal experience: cele-
brating Mohamed Choukrias a Moroccan writer, in Ralph M. Coury and R. Kevin Lacey,
eds., Writing Tangier (New York: Peter Lang, 2009), 21-34.

Mohamed Mrabet and Eric Valentin, Mémoires fantastiques (Paris: Rouge Inside, 2011).
2005.

2008.

Said Belgharbi, Aswad yebuyebhen! (The Hoarse Look!) (Berkane: Trifagraph, 2006).
Khalid Boudou, Het schnitzelparadijs (The Schnitzel Paradise) (Amsterdam: Vassallucci,

2001).
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Mohamed Stitou, Varkensroze ansichten (Pink Pigs Postcards) (Amsterdam: De Bezige Bij,
2003).

Louisa Dris-Ait-Hamadouche and Yahia Zoubir, The Maghreb: Social, Political and
EconomicDevelopments, in Mehdi Parvizi Amineh, ed., The GreaterMiddle East in Global
Politics (Brill: Leiden, 2007), 249-278; Moha Ennaji, Multilingualism, Cultural Identity,
and Education in Morocco (USA: Springer, 2005), 73; Abderrahmane Lakhsassi, Etat de
la culture Amazighe apres so ans d’indépendance: Théitre, Cinéma-Vidéo, Roman,
Poésie, in Mohamed Tozy, 50 ans de développement humaine & Perspectives 2025, Rapport
Thématique, Cinquantenaire de I'Indépendance du Royaume du Maroc (2006), 113-129,
heep://www.rdhso.ma/fr/pdf/contributions/GT9--6.pdf; Bruce Maddy-Weitzman, The
Berber Identity Movement and the Challenge to North African States (Austin: University of
Texas Press, 2011); Merolla, Digital Imagination 122-131.

See also the conference proceedings of the AUEA. The first associations were located at
Sous, Rabat, Casablanca and in the Rif (Al-intil4qa). The local or regional associations
Izuran (Roots) at Ouarzazate, Tilelli (Liberty) at Goulmima, Ilmas (Source) act Nador and
Numidya at Al Hoceima are more recent. They participated in the “Agadir Charter for
Linguistic and Cultural Rights” in 1991. Some of these groups belong to the umbrella
organization CMA (Congres Mondial Amazigh/ Amazigh World Congress). Currently
some 40 associations are active in Morocco. See: http://www.europemaroc.com/assoc
heml.

On theater see Abderrahmane Lakhsassi, Etat de la culture Amazighe aprés 50 ans
d’indépendance: Théatre, Cinéma-Vidéo, Roman, Poésie, in M. Tozy, 50 ans de développe-
ment humaine & Perspectives 2025, Rapport Thématique, Cinquantenaire de I'Indépen-
dance du Royaume du Maroc (2006): 113-129, http://www.rdhso.ma/fr/pdf/
contributions/GTg--6.pdf; See also Merolla, Digital Imagination; Daniela Merolla, De
la parole aux vidéos. Oralité, écriture et oralité médiatique dans la production cul-
turelle amazigh (berbere). Afrika Focus 18.1-2 (2005): 33-57; Merolla, De Uart.
Mohammed Akunad. Tawargit d imik (A Dream and a Little More) (Rabat: Tizrigin Boure-
greg, 2002).

Nico Van den Boogert, Muhammad Awzal and the Berber literary tradition of the Sous, Leiden
(these), 1995.

Mohammed Akunad. Un youyou dans la mosquée, Tawargit d imik, trans. Lahcen Nachef
(Maroc: Edilivre, 2012); M. Akunad, Un youyou dans la mosquée, traduit de I’amazigh par
Lahcen Nachef (Maroc: Edilivre, 2012); Afulay 2003, www.mondeberbere.com/
littérature/akunad/indexc.htm. A fqihor faqihisan expert in religious law, or a person
with religious knowledge.

Moustaoui’s first collection was Iskraf (1976); Ali Mimoun Essafi’s pieces are Ussan sem-


http://www.rdh50.ma/fr/pdf/contributions/GT9--6.pdf
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http://www.europemaroc.com/assoc.html
http://www.rdh50.ma/fr/pdf/contributions/GT9--6.pdf
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mi¥Ynin (Cold Days) (Casablanca, 1983) and Tighrit tabrat (Reading a letter) (Casablanca,
1994); An overview of Amazigh publications in Morocco is in Lakhsassi: http://www
.rdhso.ma/fr/pdf/contributions/GT9--6.pdf; An anthology of Amazigh poetry is in Ab-
dellah Bounfour and Amar Ameziane, Anthologie de la poésie berbere traditionnelle (Har-
mattan: Paris, 2010).

Interview with Mr. Akunad, Mr. Arejdal, Mr. Bouyaakoubi, Mr. Lahacem, and Mr.
Oussous at the Hotel Aferni, Agadir (18 July, 2010). I would like to thank Lahoucine
Bouyaakoubi, a young researcher and writer, for his help.

Interview with the author in 2002.

Lahacem Zaheur, Muzya (Agadir, 1994).

Lahacem Zaheur, Amussunumalu (The Movement of the Shadow) (Agadir: Aqlam, 2008).
Mohammed Akunad, Ijjigen n tidi (Flowers of Toil) (Agadir: Aqlam, 2007).

Brahim Lasri Amazigh, ljawwann tayri(The Siroccos of Love) (Marrakech: Association Imal,
2008).

Lahoucine Bouyaakoubi, Igdad n Wihran (Birds of Oran), (France: privately printed, 2010).
‘Uneautre catégorie [qui] se caractérise par | emploi de néologismes ou de mots tombés
en désuétude dans la langue amazighe, tels Imula n tmekwtit (Ombres de mémoire) d’El
Khatir Aboulkacem-Afulay ou Aggad n tidt (Ovaire de vérité) de Taieb Amgroud’ [A cate-
gory characterized by the use of words or neologisms fallen into disuse in the Amazigh
language, such as Shadow memory (El-Khatir Aboulkacem Afulay) or Ovary truth
(Taieb Amgroud)], Lahoucine Bouyaakoubi, ljawwan n tayri de Brahim Lasri Amazigh.
Un sujet tabou dans une langue taboue [A taboo subject in a taboo language] (2009),
http://www.amazighnews.net/20090109289/ljawwan-n-tayri-de-Brahim-Lasri
-Amazigh.html.

Bouyaakoubi (2009) writes: “Depuis le début des années 1990 ... [le titre] ne tire pas son
authenticité de I'héritage culturel commun mais de ‘' étrangeté’ de la combinaison
des mots. Il apparait comme une expression littéraire formulée de fagon a s” éloigner du
langage courant; ‘ljawwan n tayri’ se compose de deux mots connus dans I air tachelhit.
Tjawwan (Siroccos) et tayri (Amour) liés par la préposition ‘n’ (de). Dans cette combinai-
son de mots qui 0’ est pas courante, cette expression apparait comme une pure inven-
tion littéraire pas tres éloignée du langage quotidien sans pour autant lui appartenir
[Since the early 1990s, the title has not determined authenticity but rather the com-
mon cultural heritage of ‘foreignness’ in certain combinations of words. This appears
asaliterary expression, formulated to depart from contemporary language ... ljawwan
n tayri’ consists of two known words in Tachelhit: Siroccos and Tayri (love) linked by the
preposition “n” (of). In this rare combination of words, the expression is purely literary

invention: not far from everyday language yet not belonging to it].”


http://www.rdh50.ma/fr/pdf/contributions/GT9--6.pdf
http://www.rdh50.ma/fr/pdf/contributions/GT9--6.pdf
http://www.amazighnews.net/20090109289/Ijawwan-n-tayri-de-Brahim-Lasri-Amazigh.html
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See book reviews by Bouyaakoubi at http://www.amazighnews.net/20080802227/
L-Histoire-contemporaine-de-Souss.html; http:/www.amazighnews.net/2007063021/
Ijjigen-n-tidi-de-Mohammed-Akunad.html; and www.akunad.com/net/.

Brahim Lasri Amazigh, liawwann tayri (The Siroccos of Love) (Marrakech: Association Imal,
2008).

Lahoucine Bouyaakoubi, [jawwan n tayri de Brahim Lasri Amazigh: Un sujet tabou
dans une langue taboue (2009), http://www.amazighnews.net/20090109289/ljawwan-n
-tayri-de-Brahim-Lasri-Amazigh html.

Mohamed Toufali, Escritores Rifefios Contempordneos. Una Antologia de Narraciones y Re-
latos de Escritores del Rif. (Editorial Lulu, 2007), www.Lulu.com. Toufali published five
short stories written in Spanish by himself, Karima Toufali, and Mohamed Lemrini El
Ouahhabi. He mentions Abdelkader Ouariachi and Mohamed Temsamani as the pre-
cursors of Castilian literature of the Rif, 8. See also Mohamed Toufali, Literatura Rifefio-
Andaluza...? (Reflexiones sobre la existencia de unaliteraturarifefia de expresidn castel-
lana), Volubilis, revista de Pensamiento, UNED 7 (March 1999): 114-124; Mohamed Toufali,
Igennijen ed Izran en Arrif (Canciones y versos del Rif). (Mrtich, 2011).

Melilla, geographically in North Morocco, is part of Spain but obtained Autonomous
City Status in 1995. Its 65,000 inhabitants include Christian, Muslim, Jewish, and (small)
Hindu communities. Besides Spanish, many residents also speak Arabic and Tarifit.
Until recently, Spanish literary criticism paid little attention to African writing in
Spanish, see Sabrina Brancato, “Voices Lost in a Non-Place: African Writing in Spain,”
in Elisabeth Bekers, Sissy Elff and Daniela Merolla, eds., Transcultural Modernities, Nar-
rating Africa in Europe (Amsterdam: Rodopi, 2009), 3-17.

Mohamed Chacha, Rez ttabu ad d teffegh tfukt (Breaking the Taboo and Let the Sun
Appear) (Amsterdam: [zaouran, 1997).

Chacha also published another novel and four collections of short stories and poems.
His first attempt at writing was in Arabic before he arrived in the Netherland as a
refugee in the 1970s.

Mustafa Ayned, Rehrig n tiri (The Pain of the Shadow) (Amsterdam: Izaouran, 1996).
Mohamed Bouzaggou, Ticri x tama n tsarrawt (Walking on the Edge of the Lace) (Berkane:
Trifagraph, 2001); M. Bouzaggou, Jar u jar (Between the Two) (Berkane: Trifagraph, 2004).
Said Belgharbi, Aswad yebuyebhen! (The Hoarse Look!) (Berkane: Trifagraph, 2006).
Abderrahman El Aissati and Yahya E-rramdani, “Berbers,” in Guus Extra and Jan Jaap
de Ruiter, eds., Babylon aan de Noordzee: Nieuwe talen in Nederland (Amsterdam: Bulaaq,
2001), 60-77.

Personal interview, 2005. Toufali (2007) published, among others, a Spanish translation

of a short story by Fatima Bouziane, “Normal,” in Mohamed Toufali, Escritores Rifefios


http://www.amazighnews.net/20080802227/L-Histoire-contemporaine-de-Souss.html
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Contempordneos: Una Antologia de Narraciones y Relatos de Escritores del Rif (Editorial Lulu,
2007), 14-17, www.Lulu.com.

Samira Yedjis n Idura n Arrif (pseudonym), Tasrit n wezru (The Bride of the Rock) (Oujda:
Anakhla, 2001).

Though two chapters of Fatima Merabti’s Kabyle novel Yir Tagmat (Bad Brotherhood)
were published in 1997 and 1998 by the journal Tizir, the novel remains unpublished:
Fatima Merabti, Yir Tagmat (Bad Brotherhood), Tizir (Nov. 1997): 36—40 et (Jan. 1998): 35-38;
the first novel published in Tagbaylit by a woman writer is Lynda Koudache, Adecciw
n tmes (The Fire Shelter) (Tizi-Ouzou: Editions Tasekla, 2009); many novels and poems
by women writers from Kabylia (Algeria) have appeared in French, among them the
well-known autobiography of Fadhma Amrouche and four novels by her daugh