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Assessing the continuing relevance of the Fall of Constantinople, 1453 and its influence on contemporary Christian-Muslim relations.

Introduction
Hadith of the prophet Muhammad long positioned the ancient city of Constantinople as one of particular significance for the Arab people. 
“Oh, Messenger of Allah! Which will be the first to be conquered: Constantinople or Rome?’ He replied: ‘Heraclius’ city, Constantinople, will be conquered.’”, as well as,
“Verily, you shall conquer Constantinople. What a wonderful army will that army be, and what a wonderful commander will that conqueror be”. (Küçükaşcı, 2019)
Despite dying nearly eight hundred years before the city ultimately fell, the prophet Muhammad made the opponents of Islam clear, and the goal; to conquer the last great outpost of Christendom. As such, the city’s history is a complex web of invasions and whilst not all were at the hands of the growing caliphate, numerous Sultans laid their sights upon the city in the years that followed the death of the prophet.

In May 1453, the Ottoman empire lead by Sultan Mehmed II ultimately succeeded. The Arab forces launched an attack on the city of Constantinople, the greatest city of the Byzantine (formerly East Roman) empire. As well as being a spiritually significant target, the city also lay at the intersection between the East and West. Constantinople held strategic promise to the early Caliphate as they began venturing further into Europe and the West (Küçükaşcı, 2019). After weeks of assault by land and sea, the Ottoman forces breached the infamous walls of the great city and Constantinople fell (Hudson, 2022), signalling the ultimate end of the Roman empire and ushering in a new age of imperialism on the world stage.

The fall of the Byzantine empire is regarded by many as a turning point for Europe and arguably the world (Angold, 2014). Greek/Roman influence was waning and there was a renewed collective thought in the wake the end of the Renaissance. As well as this, with the fall of the city, the Ottoman empire was able to expand exponentially, and Islam became an unrivalled driving force in the region for the majority of the next six hundred years (Karpat, 1974). Whilst Christianity and those who observe the tradition have always been privy to a certain degree of tolerance under Islamic regimes, the Christian papacy and European heads of state perceived the rise of Islam as a threat (Durant, 2011) and the rise of Ottoman empire sparked a period of political and cultural tensions between the faiths that still hold somewhat true to this day. 

In what is now Istanbul, Turkey, Islam is still the majority religion in Europe’s largest city, a testament to the longevity and strength the Ottoman empire commanded during its reign there. However, as the gateway between East and West, the circumstances by which it fell centuries prior has influenced and facilitated the spread of a rich tapestry of cultural, religious and political differences and consideration that continue to have a lasting influence on the relationships between Christians and Muslims today.

The Hagia Sofia
Whilst the fall of Constantinople had a plethora of significant implications politically and imperially, for both the Byzantine and Ottoman empires, arguably one of the most pivotal moments for contemporary Christian-Muslim relations came at the conclusion of the siege on the city. In the aftermath of the destruction, the conquering Sultan Mehmed II was said to have ridden through the streets of Constantinople to the doors of the Hagia Sophia. Inside he performed the first Friday prayer and the Shahada was recited from the roof, signifying the conversion of the great Byzantine cathedral into a mosque (Durant, 2011). 

At the time of its construction in 360BC, the Hagia Sophia stood as a testament to the strength not only of Christian faith in the city but also to that of the Eastern Roman empire. The largest cathedral in the world for the better part of a thousand years (Kılınç, 2019) the structure towered over the city’s skyline as a physical and metaphorical beacon of Christianity in the East. As such it was regarded by many at the time as the church’s final defence against the inevitable progression of the Muslim Caliphate into a predominantly Christian Europe (Durant, 2011). 

The Hagia Sophia remained a mosque in the heart of the empire for almost five hundred years, during which time it underwent a number of structural changes in line with its new purpose. These included the covering of several mosaics, most notably one depicting the virgin Mary and Jesus (Gruber & Chatterjee, 2020), and the construction of four minarets. Despite this, in 1935 the Hagia Sophia once again changed purpose under a newly founded, secular Turkish Republic, becoming a museum dedicated to its multifaith history (Kılınç, 2019). Thus, it stood, until in 2018 Turkish president Recep Tayyip Erdoğan began an ultimately successful campaign to revert the historic building back into a working mosque culminating in 2020, once again marking a period of spiritual exclusion for Christians from the ancient holy site (BBC News, 2020a). 

Evident through this complicated and divisive history, is the fact that the ongoing fate of the Hagia Sophia and the implications of such are substantial and far-reaching for both traditions. In 2018, when President Erdoğan first publicly recited the Quran inside the Hagia Sophia museum, a move profoundly reminiscent of Sultan Mehmed II’s first Friday prayer, he dedicated the verse to “the souls of all who left us this work as inheritance, especially Istanbul’s conqueror” (Hürriyet Daily News, 2018). By invoking the Sultan’s memory, the President’s speech illustrated clearly the central argument for the Muslim claim on the site – the city and all within it were fairly won. This, as well as the fact that all restorations conducted on the Hagia Sophia during Mehmed’s time were funded directly by the Sultan make the structure, according to the Turkish government, his property (BBC News, 2020a), bequeathed unto the Muslim faith in Istanbul upon his death – a sentiment clearly echoed by the president. As such, the Muslim community have fought for and perceive it to be their legitimate religious right to worship and pray within the Hagia Sophia grand mosque on the grounds that the Sultan Mehmed II decreed that to be its sole purpose for them (McKernan, 2020), regardless of the site’s original purpose or ownership. Further to this, the conquest of Constantinople and the Hagia Sophia bore not just military significance for imperial Islam in the Ottoman empire, but also religious significance in the fulfilment of the conquest hadith (Fleming, 2003). So, for the Muslim community, their presence in Istanbul it is not just the result of war and conquest, but it is and always has been Allah’s intention for them to live and worship within the city - their divine right as spoken by the Prophet.

Denunciation of this and the exacerbation of division in interfaith relationships, came swiftly from the Christian and international communities (McKernan, 2020) with several Christian faith leaders openly criticising the disregard of the rights and histories of the Christian people in Istanbul. The Ecumenical Patriarch Bartholomew I accused the Turkish president of “fracturing” the Eastern and Western worlds with further Christian condemnation came directly from the Vatican. Pope Francis was quoted at the time “My thoughts go to Istanbul. I think of Santa Sophia, and I am very pained” (BBC News, 2020b). Western commentary at the time of the reversal stressed fiercely the perception that in this decision, the Turkish government was playing politics with the relationship between Muslims and Christians not just in Istanbul but around the world at a time of already heightened tensions. With some branding the move to be “hypocritical” (Ghazali, 2020) and an insult to what was a supposed alignment with western values; the notion of Turkey as a secular, modern state in which religious freedom is a given, was drawn into question readily in the discourse that followed.  As mosaics were once again veiled and relics hidden for a second time in its history (Gruber & Chatterjee, 2020), the decision made appeared to send a clear message to Christians; Christianity has no place in the Hagia Sophia.  

Whilst it may be overly simplistic to state that had Constantinople never fallen, the Hagia Sophia would never have become such a divisive monument within Christian-Muslim relations, it is evident that in its shared history, Christian and Muslim communities maintained a level of mutual respect for one another (BBC News, 2020a). However, in the reestablishment of the Hagia Sophia grand mosque and the rehashing of the city’s initial fall to the Ottoman empire, the space and acceptance of this mutuality significantly declined, in the face of what was largely considered to be an open prioritisation of Muslim values in spite of the Christian population in Istanbul and the world (Hürriyet Daily News, 2018).

Impact on the Christian population in Turkey

Modern-day Turkey holds a particular importance within the Christian faith. Early Christians have been present in the region almost from the religion’s conception (Kılınç, 2019) and a number of sites within the country are crucial within the Bible, such as the establishment of the Church of Saint Peter in Antioch (Antakya). Despite this, whilst current estimates as to the non-Muslim population of Turkey differ, it is reported that roughly only 0.2% of the population today are Christian whilst over 99% are Muslim (Ioannou, 2020). Once considered amongst the five sees of the Christian Pentarchy (Kılınç, 2019), this figure illustrates the extent to which the fall of the Byzantine empire could be seen to have ultimately impacted the Christian population in the Middle East, with Christians now a minority group in almost every sense in the country.

As the successor state to the Ottomans, the Turkish government as we know it now is built of the bones of conquest, and whilst the 1923 constitution implores secularity as a value for the Turkish people (Erdemir, 2019), in the half century that has followed the fall of the Ottomans, Islamic nationalism and preference has become increasingly present in the country (Ioannou, 2020). As such, the status of Christians within the country has been subject to significant change, and arguably decline, particularly since the fall of the Ottoman empire (Kılınç, 2019). One example of this tenuous relationship between Christians and Muslims in the Republic of Turkey lies in the political and religious position of the Greek Orthodox church. Since the 6th century AD, the seat of the Eastern Orthodox Church, and its Archbishop, have been in the historical Constantinople (Meyendorff, 2023). Appointed first by the emperor Constantine himself, the Greek Orthodox church in the city grew substantially in size and influence alongside the Byzantine empire, eventually spanning what is a considerable portion of modern-day Greece and Eastern Europe (Mitchell, 2017). In modern times, the Eastern Orthodox Church comprises mainly of 15 self-governing autocephalous churches of which the church of Constantinople/Istanbul is highest in precedence, with the Ecumenical Patriarch of Constantinople recognised as its nominal head, spokesman and primus inter pares (“first among equals”) around the world (Wunner, 2010).

Wunner (2010) details in his article how the Turkish government does not recognise the Ecumenical Patriarchate. At the establishment of the Turkish Republic in 1923, the Turkish government forbid the use of the title ‘Ecumenical’ for any Christian religious activity and the Ecumenical Patriarch was acknowledged as the spiritual leader of the Greek Christian population in Turkey only, as opposed to the ‘leader’ of the wider Eastern Orthodox church, legally subject to the authority of the Turkish government. As such, for the approximately 300 million Orthodox Christians within the East Orthodox Church, this dispute represents a consistent and blatant refusal to accept the legitimacy and origin of their faith in the ancient city by the Turkish government. 

Furthermore, significant restrictions on the Church’s autonomy continue to limit the religious freedom of the East Orthodox Church in Turkey. Under Turkish law, for an individual to be eligible to become the Ecumenical Patriarch they must be a Greek Orthodox Christian born in Turkey and ergo a Turkish citizen (Wunner, 2010). Human rights groups and most notably the EU (‘Turkey’s progress towards accession European Parliament resolution on Turkey’s progress towards accession (2006/2118(INI)) have criticised the Turkish government on the factor of religious freedom in the past, given that the Greek Orthodox population of Turkey was deliberately and significantly diminished as the result of a number of genocidal campaigns and pogroms against the minority during the first half of the twentieth century (Ioannou, 2020; Gilbert, 2021), causing the death of approximately 900 thousand people and the flight of many of the remaining Greek peoples from the country (de Zayas, 2007). As such with very few Turkish-Greeks left in the country, the fate of the Ecumenical Patriarch of Constantinople is placed in a potentially deliberately perilous position (Wunner, 2010). When we consider these events in conjunction with the present argument, it is evident that as the successor state to the conquering Ottoman empire, the Republic of Turkey continues to reinforce Islamic precedence over Christians within the country despite its claims of secularisation; significantly straining the relationship between the two faiths.

Many would argue that with a now drastically reduced population and an increasingly authoritarian-populist rhetoric (Yabanci & Taleski, 2018) directed towards them from within government, Turkish Christians face a palpably heightened level of anti-Christian sentiment on the political landscape (Ioannou, 2020). Erdoğan’s right-wing AK Party (Justice and Development Party) has been in government since 2002, during which time it has notably shifted the nature of its discourse and political stance. From a self-proclaimed ‘conservative democratic party’ 20 years ago (Erdemir, 2019), to a distinctly more nationalist, ‘Neo-Ottoman’ agenda today. This proves particularly detrimental to Christians, as in a predominantly Muslim Turkey they represent the outgroup, the opposition that much populist rhetoric lies upon. This becomes particularly prominent in the wake of events such as that already seen following the conversion of the Hagia Sophia (Kılınç, 2019) and the 2016 coup. 

The 2016 aborted military coup on the Turkish government occurred on 15th July with the intention of overthrowing Erdoğan’s government for supposed autocracy and a disregard for human rights and constitutional secularism (Kinney, 2016). Despite being ultimately unsuccessful, 300 people were killed and over 2000 injured. In the wake of the attempted coup, Erdoğan ordered a crackdown which resulted in hundreds of thousands of civil servants and serving members of the military either being fired from their posts or detained for alleged loyalty and/or involvement in the coup (BBC News, 2016). These events are particularly relevant in the discussion of Christian-Muslim relations as, despite no explicit Christian rhetoric being present in the coup, a sharp increase in public anti-Christian and xenophobic sentiment and hate crime was seen (Erdemir, 2019). Most notably, at one anti-coup rally held in the centre of Istanbul, government officials stood before almost one million people and denounced the conspirators as “seeds of Byzantium” and “crusaders” (Erdemir, 2016). In this, we see a clear reference to imperial Christianity and the threat it once posed to the Ottomans, now being applied to an insurgent movement that was widely condemned both internally and internationally. This narrative also seems to once again imply and present Christians in Istanbul as the opponents of Islam, a reiteration once again of the conquest hadith and the way the Christians were ultimately viewed in the time of Muhammad and the fall.

When we consider the implication of these two examples, however small in scope, it becomes apparent that within Turkey as a nation, there has been a persistent attempt almost since the country’s conception to delegitimise any claim or power Christianity could hold on the city of Istanbul, despite it being a part of the faith’s heritage (Kılınç, 2019). Especially now, with increased populism and autocracy, not just in Turkey but on the world stage, this notion that the Byzantine history of the city is somehow illegitimate or anti-nationalist promotes a dangerous rhetoric that in times of conflict and political tension is and has been easily manipulated into an incredibly divisive one hostile towards minorities in the country (Erdemir, 2019).

Far-Right disambiguation of Constantinople

Islam has been a central component of a great deal of far-right rhetoric in the west the last half-century. Following the events of September 11th, a significant increase in the number of targeted Islamophobic attacks has been observed in the West (Yildiz, 2018; Spoonley, 2019). These events have exacerbated the political tension between the two faiths and with the increase in anti-Muslim sentiment and far-right politics in the European bloc, particularly in countries like Italy and Germany, often cited as a potential reason as to Turkey failing to join the EU (Yildiz, 2018). As well as this, in the social media age, the internet has begun to play a pivotal role in the spread of this misinformation and hate. More recently, a number of these incidents have seemingly moved away from 9/11 to a faux historical narrative centred around the ‘Turks’ and imperial, pre-medieval Islam-Christian conflict. Specifically, the Byzantine empire and the fall of Constantinople.

Theories of the Byzantine empire within the far-right stray from white supremacist appropriations all the way to QAnon conspiracies about the occult, blood-drinking paedophiles in power that we can only be saved from by “returning to Byzantium” (Betancourt, 2021). And whilst this corruption of ancient history for political purposes is not necessarily new in the far-right, Betancourt outlines how the Byzantine empire has only in recent years become a focal point, of varying degree, for this distinct faction of far-right extremists in the west. One aspect he discusses at length, is how in the wake of the Charlottesville riots in the US, a new white supremacist group was formed called ‘The New Byzantium project’. Founded by Jason Kessler, an American neo-Nazi, the new Byzantium project centres around the idea that Constantinople represented the last great, ‘white’ nation in the Middle East, destroyed by the Muslims. Whilst in actual fact, it is historically evidenced that Constantinople was an incredibly diverse and multicultural city, this narrative relies on a misconstrued version of the city as the last stand against Islam, but also a misinterpretation of the Roman empire as ethnically white (Shroder, 2017), despite this also being factually incorrect. 

Another notable example of the historical misappropriation of Constantinople and the Byzantine empire can be seen in events such as the Christchurch Mosque shootings in New Zealand, 2019. On 15th March, Australian national Brenton Tarrant committed two mass shootings in the city of Christchurch, one at the Al Noor Mosque and then the second at the Linwood Islamic Centre. Tarrant ultimately killed 51 people and injured 40 more (Spoonley, 2019). At the time of the attack, Tarrant published his ‘manifesto’ on the internet and contained within his violent rhetoric about Islam and the “want for revenge” was a specific incitement calling for the reconquest of Constantinople and the reclamation of the Hagia Sophia (Beutel, 2019). Much in the same way that we see with the new Byzantium project, the narrative surrounding the Hagia Sophia in the Christchurch shooter’s manifesto centres mostly on site as a symbol of white-European Christianity, now corrupted by the Turks, that if reclaimed would signal the destruction of Islam. Strongly influenced by the rampant misinformation present on social media (Spoonley, 2019), the Christchurch shooter is a prime example of a particularly dangerous and newer type of far-right extremism and islamophobia that exists and is disseminated on the internet. 

However, discourse surrounding the Byzantine empire has been present, albeit in less overt and extreme terms, in Russian right-wing Christian ideology specifically, for some time (Strémooukhoff, 1953). The notion of the ‘Third Rome’ refers to the rising of a third great city that will signify the continuation of the Roman empire. Even as the Byzantine empire fell, imperial thought did not cease in Europe and the rise of the next great empire to follow the Romans was hotly anticipated. Whilst claims to the title of the ‘Third Rome’ have circulated almost from the point of the fall of Constantinople and have been associated with a number of notable claims, including the Ottoman empire, it is particularly under the autocratic Putin regime, that there has been a considerable resurgence in the notion of Moscow as the third Rome (Drost & de Graaf, 2022). 

By placing Rome and then Constantinople as its predecessors in the continuation of the Roman empire, this narrative puts Moscow amongst two of the greatest cities in all of imperial Christendom, a fact Vladimir Putin has used as the foundation for what he purports to be the development of the New Holy Russian empire (Drost & de Graaf, 2022). And whilst the notion of Moscow as the Third Rome is not decidedly right-wing or particularly extreme in and of itself, Drost and de Graff discuss how, when Putin largely discusses the concept of the Third Rome simultaneously with notions such as ethnic similarity and a common Russian culture, that when taken in the context of Russia’s historical human rights abuses, can realistically be interpreted as such. Particularly, Putin’s preoccupation with Orthodox Christianity and the Byzantine empire as an imperial power (Hartnett, 2022) and predecessor to Moscow has been interpreted by some as a rationale for the war and expansion into Ukraine, as it once was for previous Russian tzars such as Ivan the Terrible.

It is necessary to note that the exact nature and purpose of Putin’s ‘Moscow as the Third Rome’ narrative is somewhat debated (Drost & de Graaf, 2022) and as aforementioned, not overtly extremist when considered at face value. However, the concept of a ‘new heir to Constantinople’ is one that has since been co-opted readily by the American far-right. Notable figures of the American far-right such as Steve Bannon (Hawk, 2019) have taken inspiration from this Russian ideological concept to legitimise the specific brand of conservative-Christian white supremacy seen in the USA. Labouring once again under the false and ultimately racist perception of Constantinople and the Roman empire as ethnically white, and therefore central to the goal of a superior and ‘pure’ White-European race over Islam. 

The politicisation of Islam

When discussing the politicisation of Islam, it is necessary to consider both sides of the political and religious debate. For one, Erdoğan’s AKP has long been accused of utilising an increasingly Islamic rhetoric on the political stage to further the interests of the predominantly Muslim population of Turkey. Whilst on the other hand, the Christian far-right readily spends a significant amount of time othering Muslims specifically for the sake of political discourse. As such, the lasting impact of the political-religious shift that occurred with the fall of Constantinople can still be seen in European politics today. 

One illustrative example of this can be seen in Turkey’s bid to join the European union. Turkey was declared eligible to join the EU in 1999 with formal negotiations beginning in 2005 (Yildiz, 2018). Despite this, the country has not been able to successfully join the European bloc in that time, with talks being stalled to a halt on multiple occasions. Chiefly since the EU condemned the Turkish states’ actions following the aforementioned 2016 coup. Whilst this, as well as many other contributing factors have been cited (Ghazali, 2020), the notions of religious identity and freedom are a particularly important and recurring aspect of tense Turkey-EU relations. The Turkish president has been criticised several times for using his increasingly autocratic platform to push his own Islamic views under the guise of democracy. In 2018, the EU accused the Turkish government of “backsliding on democracy” (Cook, 2020) and ignoring its own historical and contemporary infringements on the rights and freedoms of various religious and social groups (Dadouch & Toksabay, 2019). Particular criticism was targeted at the AKP and Erdoğan directly following the increase of political power afforded to him by the 2017 referendum following the failed 2016 coup. Under this new legislation, the Turkish presidency was granted extraordinary powers over the country’s government, since utilised in a series of nonsecular and widely criticised moves such as lifting the country’s headscarf ban and the aforementioned conversion of the Hagia Sophia (Al Jazeera, 2013; Ghazali, 2020). Despite criticism, the president has famously framed himself as the protector of the rights of the Muslim majority in Turkey (Yabanci & Taleski, 2018), often lamenting on several occasions about how the stalled talks and hostility with the EU falls fundamentally down to islamophobia and prejudice in Europe (Cook, 2020)

Frequently discussing Islam as one-in-kind with the country’s national identity and sovereignty (McKernan, 2020), Erdoğan can be seen once again to be delegitimising the origins of Christianity in the country (Kılınç, 2019), however his claims of inherent islamophobia in the European bloc may not be unfounded and could arguably be seen to stem directly from the fall of the city of Constantinople. The conquest of Constantinople and the fall of the Byzantine empire, remains one of the most important victories over Christianity in the history of the Ottoman empire, and contributed in no small way to its expansion as an imperial force (Bisaha, 2018; Hudson, 2022). And while it is generally accepted that Constantinople was in a state of decline and would’ve likely fallen anyway (Cartwright, 2018); this begs the question of whether; had the city not fallen, would Istanbul and by extension Turkey have ever been as significant in world history as it now is? Post 1453, the vast period of expansion, battle and conquest meant that, particularly in European history, the Ottomans and the Turks are almost exclusively referred as invaders, brutes and in some way ‘other’ from the Europeans (Karlsson, 2006; Bisaha, 2018). When we consider this with the current political climate regarding Turkey and Muslims generally, the parallels are evident. As such it wouldn’t be unfounded to suggest that early European narratives of the rise of the Ottomans following the fall of Constantinople began to sow the seeds of islamophobia in Europe, a dynamic that continues to jeopardise the relations between Christians and Muslims to this day.

In the last decade alone, islamophobia and far right nationalism have taken centre stage in some of Europe’s biggest political moments. An increasing number of far right and nationalist groups have started to gain power in some of the most influential Europe parliaments, with Italy most recently electing a Christian far-right government in 2022 (Kirby, 2022). As a result, Turkey finds itself as one of only six predominantly Muslim countries, none of which are in the EU, in an increasingly right-wing Europe. Xenophobia and islamophobia are particularly apparent in the discourse surrounding the 2016 European referendum in Britain. In the final run up to the referendum, the United Kingdom independence party (UKIP) leader Nigel Farage spoke of Turkey’s potential EU membership as not only a threat to national security but also as a prominent factor in the UK’s exit from the EU (Brown, 2020). The ‘leave’ campaign relied heavily on the notion that in allowing Turkey to join the EU, the British taxpayer would be out millions of pounds in funding their large population, immigration from the predominantly Muslim country would skyrocket, resulting in the decline of Christianity and that the EU having a land border with Syria and Iraq posed to a risk to public safety (Erlanger, 2016). Whilst this argument appears nuanced, fundamentally it is at its core another striking example of discrimination and the harnessing of islamophobia for political gain.

Conclusions

When we consider the implications of the fall of Constantinople it becomes apparent that the city itself is not what is most significant to the current argument, it is more what the city symbolically stood for and how its memory has been used since. 

As the last remanent of the Roman empire. Constantinople as a city represented the legitimacy of the Christian people in the Arab region that under the Ottomans was no longer recognised. And whilst it is unfounded to state that had Constantinople not fallen, Christian-Muslim relations would absolutely be in any way better, what is apparent is that the fall of the ancient city and subsequently the Byzantine empire, facilitated a significant change in the religious, political and cultural make-up of the entire Eastern-European bloc which continues to shape interfaith relations and politics. Christianity went from a dominant religion to a minority group. This significant demographic change has subsequently led to the growth of one of the largest single Muslim populations in the world, stemming fundamentally from the fall of the city. And whilst this is not to say that christian-muslim relations in Turkey and Eastern Europe would be inevitably poor just because of the country’s demography, a growing number of the contemporary political and religious conflicts, especially within the Turkish Republic do appear to deliberately draw parallels to early Christianity and the imperial divisions born of the fall of the city.

However, in an increasingly globalised world, the consequences of the fall of Constantinople are not confined to just the Christian population or Turkey. For the Muslim population, the repercussions appear to be widespread to every corner of the globe. Far-right ideologies from as far afield as the US and New Zealand have begun to home in on the fall of the Byzantine empire as an example in apparent support of islamophobia. In the last two decades alone, terrorism and hate crimes against Muslims have accelerated at an alarming rate and several notable examples appear to suggest that the fall of Constantinople is now potentially contributing more explicitly to. The notion that, with the city’s fall a superior, White-Christian European race was compromised, appears in a growing faction of white supremacy that threatens not only Christian-muslim relations but also the safety of Muslims around the world. 

As such, it seems reasonable to conclude that whilst the city of Constantinople may have fallen nearly half a millennia ago, the ramifications of the conquest continue to shape Christian-muslim relations in a significant and multifaceted way for both parties. 
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