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Francis and the Sultan 1219 - 2018
Reflections on an Historic Encounter:
    Towards Contemporary Interfaith and Inter-Spiritual Dialogue
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This project presents an historical literary account of the meeting between Francis of Assisi and Sultan Malik al-during the Fifth Crusade in 1219 and discusses the political and religious influences on Francis’ mission in the thirteenth century.  It considers the authenticity of the event, which is documented in various crusade chronicles, narratives and Franciscan biographies of the thirteenth century.  A philosophical hermeneutical approach is adopted in discussing the meeting further, which considers the encounter as representing a  cultural and religious ‘fusion of horizons’ (Gadamer, Truth and Method, 1960) and an inspiration for scholars of Muslim-Christian inter-faith and inter-spiritual dialogue in the twenty-first century. This project also highlights twentieth century monastic inter-spiritual initiatives which have contributed to broadening the academic field of interfaith studies and the development of new-monastic orders in the twenty-first century, which are providing a new typology of inter-spiritual dialogue and adding another dimension to the field of academic study.  The encounter of the Saint and the Sultan has inspired inter-spiritual monastic dialogue In a twenty-first century, post-Vatican II globalised society,  in light of the declaration of ‘Nostra Aetate’ (1965), and this project highlights the relevance of the historic encounter to  the cultural and religious challenges of contemporary inter-religious dialogue.  

2.
Historical and Literary Context

On 30th November 1215 Pope Innocent III issued a papal bull calling for a Fifth Crusade against the Muslims who “had occupied and profaned the Holy Land”.[footnoteRef:2]  Between 1218 and 1219 Crusaders had laid siege to the city of Damietta and Crusader troops had encamped in the sand, between the Mediterranean and the Nile Delta, before the city of Damietta at the mouth of one of the principal branches of the Nile, closest to the Palestinian coast[footnoteRef:3].   [2:    Julio Mico, ‘The Spirituality of St. Francis:  Going Among Non-Believers’, Greyfriars Review 10, no. 2 (1996),
    p. 117.]  [3:   John Tolan, Saint Francis and the Sultan The Curious History of A Christian-Muslim Encounter, (Oxford: 
   Oxford University Press, 2009), p. 29] 


Location
[image: ]  [footnoteRef:4] [4:   http://www.catholica.com.au/gc3/rbk1/004_rbk1_161209.php [Accessed: 8th June 2018].] 

In the summer of 1219, Francis of Assisi left his friary in Tuscany with Brother Illuminatus and embarked on a dangerous and challenging mission to the East during the Fifth Crusade.   Sultan al-Kamil’s army had been sent to protect the Egyptian city of Damietta, and his forces were strategically encamped on the Nile Delta.  Francis arrived at the Crusader camp sometime before  August 29th 1219, when the Crusaders were defeated in their attempt to take control of Damietta and sometime later, during a period of temporary truce,  he crossed over the enemy lines,  approached the enemy camp and requested to meet with the Sultan Malik al-Kamil, the nephew of Saladin. [footnoteRef:5]   [5:  John Tolan, Saint Francis and the Sultan The Curious History of a Christian-Muslim Encounter, (Oxford:
   Oxford University Press, 2009), p. 32.] 


3.

Chronicles and Narratives
There are several thirteenth century chronicles and narratives describing the encounter between Francis and the Sultan.  The most reliable and less redacted of the texts are considered to be those of Jacques de Vitry,  Bishop of Acre, who sailed to Damietta in May 1218 during the Fifth Crusade, and after surviving the ordeal, he wrote extensively about it between 1220 and 1225.  During the Fifth Crusade, “Jacque de Vitry and Oliver of Paderborn provided Honorious III and their collaborators organising the Crusade in Europe with information on its progress, while simultaneously writing histories of the Holy Land and former Crusades, as well as the current campaign.”[footnoteRef:6] [6:    Jessalyn Bird, ‘The Historia Orientalis of Jacques de Vitry: Visual and Written Commentaries as Evidence of a
    Text's Audience, Reception, and Utilization’, West Virginia University Press: Essays in Medieval Studies,
    Volume 20, 2003, pp. 56-74.] 


Jacques de Vitry, Bishop of Acre (1160/70-1240)
De Vitry was in the crusader camp when Francis arrived in 1219 and initially he  recounts Francis’ mission to the Sultan sceptically in a letter dated 1220,  however,  he later presents the account more positively as “a model for the evangelical life,  and describes Francis as a ‘model for the spiritual renewal of the Church’”.[footnoteRef:7]    In his sixth letter his description of the event is hagiographical and he describes Francis as ‘tantum ebrietatis excessum et feruorum spiritus raptum’, moved by spiritual fervour and exhilaration, as follows :- [7:    John Tolan, Saint Francis and the Sultan The Curious History of A Christian-Muslim Encounter, (Oxford:
     Oxford University Press, 2009), p. 36.] 

“The head of these brothers, who also founded the Order, came into our camp. He was so inflamed with zeal for the faith that he did not fear to cross the lines to the army of our enemy. For several days he preached the Word of God to the Saracens and made a little progress. The Sultan, the ruler of Egypt, privately asked him to pray to the Lord for him, so that he might be inspired by God to adhere to that religion which most pleased God”.[footnoteRef:8]  [8:    De Vitry VI 1, trans. and ed. R. Armstrong, J. Hellmann and W. Short, 3 vols; (New York: New City, 1999), pp.
     580, 581.] 







4.

Vitry’s ‘Historia occidentalis’ presents Francis’ preaching as “exemplary and while the  Crusaders’ arms were able to accomplish nothing, the preaching and apostolic life of the Friars Minor offered fresh hope”. [footnoteRef:9]   The Franciscan order continued to grow rapidly with many defecting from de Vitry’s church to the Order of Friars Minor,  nevertheless, he praised the Franciscans, referring to them as the  “‘salt of the earth’, ‘light of the world’, ‘valiant knights of Christ’ and ‘who lead a religious life which should be imitated’.”[footnoteRef:10]    At the time de Vitry had finished his writings in 1225 the crusade had ended in a debacle but the Franciscan Friars Minor continued in popularity and therefore, he found it favourable to document his encounter with Francis in Egypt.[footnoteRef:11]   His account of the meeting between Francis and the Sultan is corroborated by other chronicles from the same period which  were written by those who were at Damietta in August 1219, however, some of the authors have remained anonymous. [9:     John Tolan, Saint Francis and the Sultan The Curious History of A Christian-Muslim Encounter, (Oxford:
     Oxford University Press, 2009), p. 39.]  [10:    De Vitry VI 1, trans. and ed. R. Armstrong, J. Hellmann and W. Short, 3 vols; (New York: New City, 1999), p. 
     585.]  [11:  John Tolan, Saint Francis and the Sultan The Curious History of A Christian-Muslim Encounter, (Oxford: 
     Oxford University Press, 2009), p. 37.] 


The Chronicle of the ‘Two Clerics’
An anonymous Chronicler was purported to be present in the Crusader camp at the same time as Francis and recounted the mission of ‘two clerics’ to the Egyptian camp.  The clerics had approached the Cardinal for his blessing to go to Damietta but he was reluctant to give it as they would be in danger of being killed.  The Chronicler recounts how they begged the Cardinal and he eventually permitted them go but without his blessing.   Tolan (2009) describes the Chronicler’s  account as being four times longer than Jacques de Vitry’s and it is referred to as the Chronique d’Ernout et de Bernard le Tresorier although ironically it wasn’t written by them. [footnoteRef:12] [12:  Ibid., p. 42.
] 
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John Pryor wrote in his  ‘Eracles of William of Tyer’ (1992), “It is supposed that this Chronicle survived as part of the continuations added to a French translation of William of Tyre’s Chronicle of the Crusades, ‘Historia rerum in partibs transmarinis gestarum’, which  formed part of his ‘History of the Holy Land from Muhammad to 1184’.  This was translated into French in the first quarter of the thirteenth century and received continuations from authors relating to events up to 1229, 1249, 1261, 1265 and 1275”. [footnoteRef:13] [13:   John Pryor ‘The Eracles and William of Tyre:  An Interim Report’, in Benjamin Z. Kedar ed.,
     The Horns of Hattin (London: Variorum, 1992), pp. 270-93.] 


The anonymous Chronicles which were written by various authors, are assumed to be those of lay nobility.   In the report of the ‘two clerics’,  the Chronicler is  not named although the account corresponds with Jacques de’ Vitry’s recollection of Francis and his companion, in “that they audaciously crossed enemy lines; the Sultan showed them hospitality and respect; and expressed admiration for their intentions before providing them with an armed escort to return them safely to the Crusader camp”.[footnoteRef:14] [14:   John Tolan, Saint Francis and the Sultan The Curious History of A Christian-Muslim Encounter, (Oxford:
     Oxford University Press, 2009), p. 42.] 


The Chronicle of Ernout
A further Chronicle was attributed to Ernout, a valet of Balian d’Ibelin, which reported that Jacques de Vitry accompanied John of Brienne, (King of Jerusalem) to negotiate the Crusaders’ surrender.    Bishop Vitry was among the hostages who remained in captivity until Damietta was restored to the Egyptians in 1221.[footnoteRef:15]  The Chronicle of Ernout was written in 1226 shortly after Francis' death and portrays him as a persuasive philosopher, first convincing the papal legate Pelagius that he should be allowed to go to Malik al’Kamil and then engaging in apologetics before the Sultan and his court. [footnoteRef:16] [15:   Chronique d’Ernoul et de Bernard le Tresorier, ch. 38, pp. 444-46.]  [16:   Francis de Beer, eds. Christian Duquoc and Casiano Floristan, trans. Francis McDonagh, ‘Francis and Islam’ in 
     Francis of Assisi Today (Edinburgh: T. and T. Clark Ltd., 1981), pp. 11-12.] 
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The Narratives of Thomas Celano OFM (1185-1260)
Thomas Celano, Franciscan friar and poet,  was the author of Saint Francis’ first biography, the Vita Prima (Celano 1, 1228-1229) which was written two years after his death having been  commissioned by Pope Gregory IX at Francis’s canonization in 1228. [footnoteRef:17]  He describes Francis as having a ‘great thirst for martyrdom’, however, there were mixed feelings among the Order regarding martyrdom which were addressed in the First Order of the Friars Minor written when Francis returned from his mission to the East.   [17:    N. Tamassia, Saint Francis of Assisi and his Legend (London: T. Fisher Unwin, 1910), p. 49.] 

 
Saint Bonaventure, Franciscan General Minister (1257-74) 
Saint Bonaventure, thirteenth century friar, theologian and professor at the University of Paris  became a Cardinal and an advisor to Popes.   He also became Minister General of the Franciscan Order in 1265 with the task of bringing unity back to the Order and was commissioned by the General Chapter in Narbonne in 1260 to write the official biography of Saint Francis. Following research among Francis’ early companions he completed his biography in 1263.  His Legenda Major was approved by the Papacy as the official biography of Saint Francis and the Vita Prima of Thomas Celano was ordered to be destroyed and discounted.[footnoteRef:18] [18:    Bonaventure, The Life of Saint Francis of Assisi (Legenda Major) (London: SPCK, 1978), pp.  525-649.] 


Bonaventure suggests that miracles are sometimes necessary to convince infidels of the true religion and he recounts Francis’ proposal to the Sultan that he would ‘walk through the flames’ to prove his true faith, which the Sultan rejected.  Francis won the Sultan's admiration but not conversion, and Bonaventure writes that “the Sultan's polite offer of gifts, which Francis refused, was a poor substitute for the martyrdom Francis sought.”[footnoteRef:19]  His hagiographical biography (Legenda Major, 1260-1263) emphasises Francis’ fascination  with Crusades and martyrdom as a young man before his conversion, and it became  the principal source for medieval authors regarding Francis’s meeting with al’Kamil,   describing his mission to Egypt as ‘love seeking martyrdom’.[footnoteRef:20]   [19:    Francis de Beer ‘St Francis and Islam’ in Francis of Assisi Today,  Christian Duquoc and Casiano Floristán,
      eds. Francis McDonagh, trans. (Edinburgh: T. and T. Clark Ltd., 1981), pp. 13-14.]  [20:   Bonaventure, The Life of Saint Francis of Assisi (Legenda Major) (London: SPCK, 1978), pp.  525-649.] 
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The Autenticity of the Historical Narratives 
The depictions of the events in Francis’ biographies are consistent with the accounts of Jacque’s de Vitri and the Chronique d’Ernoul which also includes accounts from those who were at the Saracens camp, and that the Sultan offered ‘many gifts to Francis’.  In his Vita Secunda (1246-7) and Thomas Celano wrote that “the crusaders suffered a major defeat on August 29th 1219, which Francis had predicted”.[footnoteRef:21]   [21:   Thomas Celano,  Vita, Secunda, (2C, 30).] 


In his writings on the ‘Historia Occidentalis’, Alfred Andrea refers to Vitry’s accounts and concludes that he appears to make no attempt at redaction in his presenting of the evidence.  Of Vitry he says “he is considered to be knowledgeable and honest in his reporting;  his study serves as a valuable and perceptive record of his religious culture”.[footnoteRef:22]   [22:   Alfred J. Andrea,  "Walter, Archdeacon of London, and the “Historia Occidentalis” of Jacques de
     Vitry." Church History 50.2 (1981),  pp. 141-151.] 


Political and Religious Influences
The Crusades are synonymous with the thirteenth century religious politics and it was an eschatological era, when a sense of urgency permeated among the people that the end times were upon them and that there was a need to save the unconverted.  The biographies of Celano and Bonaventure assert that Francis’ aim was to convert the Sultan and his army to Christianity and that he was also prepared to make the final sacrifice of martyrdom.  However, although he may have been prepared to be martyred to save the infidels, he disapproved of some Franciscans who solicited martyrdom for themselves by “publicly calling Mohammed a liar and a traitor, such as the five friars put to death in Marrakech  on 16th January 1220 by the Caliph, because they persisted in preaching against Muslims for the benefit of their own glory, thereby forcing the Caliph’s hand”. [footnoteRef:23] [23:   Galen K Johnson, ‘Saint Francis and the Sultan:  an Historical and Critical Reassessment’, Mission Studies, 
     January 1 2001.] 
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Papal influence is evident in Celano’s Prima Vita which emphasises the Saint’s third attempt to ‘obtain the martyr’s crown’.  He refers to the ‘Sultan of the Saracens’, as though he were the ruler of all Muslims, emphasising his lack of understanding of Islamic society.  Celano recounts Francis’ capture and mistreatment by the Saracens as fulfilling the hagiographic literary tradition of the time, “depicting the Sultan as the tempter and an evil pagan who attempted to lure Francis with earthly treasurers”.[footnoteRef:24]  .  Celano’s biography (Prima Vita) was written from a more idealistic perspective from inside the early Order of the Friars Minor, however, his version of the encounter remains a myth, as it was recalled by others how Francis was well treated and he was taken to the Sultan without suffering any tribulations.   [24:    John Tolan, Saracens: Islam in the Medieval European Imagination, (New York: Columbia University Press,
     2002), Ch. 5.] 


Bonaventure’s biography (Legenda Major) was also influenced by the Papacy and commissioned by them to maintain control following schisms within the rapidly growing Order  For Bonaventure and the Papacy there was political gain to be achieved in depicting Francis as a Crusader seeking martyrdom, as this supported the Crusading ambitions of the Church.  
In typical pro-crusading style Bonaventure wrote :-
 “When he saw that he was making no progress in converting these people and that he could not achieve his purpose, namely martyrdom, he went back to the lands of the faithful....thus it came about mercifully and remarkably, that the friend of Christ sought with all his strength to die for him and yet could not achieve it’.[footnoteRef:25] [25:    Bonaventure, The Life of Saint Francis of Assisi (Legenda Major) (London: SPCK, 1978), pp.  525-649.] 


However, In his youth and before his conversion, “Francis merely dreamed of becoming a knight, which was the romantic ambition of all young men from Assisi and the surrounds, while as the leader of the Friars Minor he later became a Crusader for peace”.[footnoteRef:26] [26:   E. G. Salter, The Legend of Saint Francis by the Three Companions (London: Temple Classics, 1905), p. 4.] 
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Mission and Martyrdom
Francis had acquired an overwhelming desire for missionary work, the seeds of which were sown when he encountered the leper in his conversion experience, as Thomas Celano (Vita Prima)  recounted in his biography, “one day out on his horse, at the turning of the road Francis found himself face to face with a leper.  At first he recoiled, but suddenly he leapt from his horse and took the man in his arms and thrust an alms into his hand.  He then felt an immense happiness sweep over him”[footnoteRef:27]  [27:   Omer Englebert, Saint Francis of Assisi, A Biography (London: Burns Oates, 1950), p. 24.] 


This experience led him to work among the lepers when previously he had been abhorred by them.  Francis was not afraid to face his fears, for when he did so he found himself closer to God who was at the root of his missionary heart.  This yearning for mission was reinforced by his friends Brother Silvester and Sister Clare who told him that Christ had given them both the same message for him: "He wants you to go about the world preaching, because God did not call you for yourself alone but also for the salvation of others." [footnoteRef:28] [28:   Raphael Brown, ed., The Little Flowers of St Francis (New York: Image Books, 1958), p. 75.] 


Mission to Muslims was important to Francis and his encounter with the Sultan is seen as a key moment in his life in the reaching out of his new medicant order towards Islam.  In 1212 he began a series of attempts to meet Muslims within their own territories.  His first attempt in the same year was to sail from Tuscany to Syria but strong winds forced him to turn back. In 1213 he attempted to travel through Spain to reach Morocco to preach before Sultan Muhammad ibn Nasr, but he had to return from Spain due to a prolonged illness.   In a pro-crusade hagiographical style, Bonaventure writes that the end of the attempted mission to Morocco “did not alter that Francis was convinced that death was a prize to be won”.[footnoteRef:29]   [29:   Bonaventure ‘Major Life of St. Francis.’ In St Francis of Assisi, Writings and Early Biographies English
     Omnibus of the Sources for the Life of St Francis. Marion A. Habig., ed. Benen Fahy, trans. London:  The 
     Society for Promoting Christian Knowledge, 1972, p. 702.] 
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The Meeting of Francis and the Sultan
Art in Dialogue
[image: ] [footnoteRef:30][footnoteRef:31] [30: ]  [31: ] 


Gustave Dore’s etching[footnoteRef:32] depicts Francis’ meeting with the Sultan and it is an example of Orientalist and colonialist imagery.  The Sultan is portrayed as eastern and exotic while Francis embodies western confidence and authority with an air of dramatic audacity. The same etching could be used to reflect the epitome of a nineteenth century colonial and missionary approach to the ‘Other’ later in history.   However, in this artistic depiction, both men are dressed in flowing robes indicating their equal eminence while Saint Francis’ left hand is pressed to his heart emphasising his sincerity as he points to the heavens with his right hand.  The Sultan, was considered by Christian Crusaders to be a powerful Muslim ‘infidel’ and he looks on pensively.  [32:  Gustave Dore, St Francis of Assisi in front of Sultan Ayyubid al-Malik al-Kamil (1219), Fifth Crusade, engraving 
    by Gustave Dore (1832-1883), from History of the Crusades by Joseph-Francois Michaud (1767-1839), 1888
    edition,  http://www.gettyimages.co.uk [Accessed: 9 June 2018].] 
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[image: ]  [footnoteRef:33] [33:   Giotto Di Bondone (1267-1337), 11th Fresco, Bassilica San Francesco, Assisi.] 

Giotto’s fresco’s which are displayed in the Upper Chapel at the Basilica San Francesco in Assisi, reflect Bonaventure’s hagiographical vision of Francis’ mission to Egypt.  The eleventh fresco depicts his meeting with the Sultan and the ‘challenge of the flames’ which Bonaventure interprets as a dramatic confrontation which humiliated the priests of the rival religion thereby showing the superiority of Christianity and the courage of Francis.  Bonaventure’s influence is apparent in the manner in which the meeting is depicted and reflects the task given to him by the Papacy, that of both promoting the successes of the crusade and uniting the Church with the image of Francis’ successes.

The Meeting of Francis  of Assisi and the Sultan Malik al-Kamil – A ‘Fusion of Horizons’.
In 1219, Egypt was a multi-religious country and although the majority of the population were Muslims, it also consisted of  Jewish communities and two Christian communities, the Monophysites (Copts) and the Melkites (duophysite Chalcedonian doctrine/Byzantine). Sultan Malik al-Kamil was not opposed to religious debate and he had presided over discussions previously between Muslims and Christians including the Christian patriarchs, Monophysite Cyril III and Melkite Nicholas.[footnoteRef:34] Julien Green describes the Sultan as “surrounding himself with learned men, astronomers or doctors, disciples of Averroes, and with Sufis, to whom he liked to submit all sorts of questions about the immortality of the soul.”[footnoteRef:35]   [34:   Benjamin Kedar, Crusade and Mission:  European Approaches to the Muslims (Princeton: Princeton University
    Press, 1984), p. 123.]  [35:   Julien Green, trans. Heinegg, God’s Fool The Life and Times of Francis of Assisi (San Francisco: Harper and
     Row, 1987), pp. 203,204.] 
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Francis and the Sultan were approximately the same age, and they were both appreciative of poetry, religion and spirituality. The Sultan’s affluent surroundings would have been reminded Francis of his life prior to his conversion, the son of a rich cloth merchant with a privileged and colourful life.   To the Sultan in 1219, he presented as a ‘poor little man’, nevertheless, he was the leader of the fastest growing monastic Order in the Christian world. 

Franciscan Spirituality and Sufism had similarities in that they both incorporated poetry and music into their practices, their robes were similar and their salutations both invoked peace.  While the two men had differences of language, culture and religion, this appears  not to have impeded  their engagement in inter-spiritual dialogue. The encounter took them  were both outside of their own comfortable ‘horizons’, however the dialogue between them led to spiritual hospitality and friendship and their outstanding characters demonstrate the essence of inter-religious engagement.  
Francis won the Sultan's admiration but not conversion, and the Sultan's polite offer of gifts, which Francis refused, was a poor substitute for the martyrdom Francis sought.[footnoteRef:36]   Moorman (1963) suggests that Francis asked the Sultan to “choose his greatest Mullas (philosophers and advisers), and Francis would walk through a fire with them. Those who survived would be those of the true faith. The Sultan replied that it would be difficult for him to find men who would accept such a challenge. Francis then offered to go through the fire alone, to prove the truth of claims of Christ."[footnoteRef:37]   The Sultan showed great wisdom by refusing to take part in the proposed ‘demonstration of faith’ thereby removing the challenge and element of confrontation.   [36:   Francis de Beer, St Francis and Islam in Francis of Assisi Today,  ‘St. Francis and Islam’, in Francis of Assisi
     Today, Christian Duquoc and Casiano Floristán, eds. Francis McDonagh, trans. (Edinburgh: T. and T. Clark 
     Ltd., 1981), pp. 13-14.]  [37:   John R. H. Moorman, Saint Francis of Assisi (London: SPCK, 1963), pp. 90-91.] 
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The Sultan’s Response
The Sultan granted free passage through the Holy Land to members of the Franciscan Order, and he presented Francis with a horn which he brought back from Damietta, and which he later used to call the friars to prayer.[footnoteRef:38]    [38:   Anton Rotzetter, eds., Felix Wilfred and Oscar Beozzo, ‘Francis to Assisi A Bridge to Islam’, in Frontier
     Violations  The Beginnings of New Identities (London: SCM Press, 1999), pp. 107-115.] 

Oliver Paderborn writes that “after the fall of Damietta to the Crusaders, the Sultan offered to give them Jerusalem in return for Damietta which was in his brother al-Mu’azzam’s hands, as he had recently razed Jerusalem’s defensive walls”. [footnoteRef:39]  Paderborn praises the generosity of the terms offered by al-Kamil who he considers could have imposed much harsher conditions on the Crusaders”.[footnoteRef:40]    [39:   Bishop of Paderborn, Thomas Oliverius  (Cardinal Bishop of Sabina), trans. John J. Gavigan,  Historia
     Damiatina, The Capture of Damietta By Oliver of Paderborn,  (Philadelphia: University of Pennsylvania Press,
     1948), pp. 79-80.]  [40:   Ibid.] 

In their accounts of events, Paderborn and John of Brienne (titular King of Jerusalem) describe negotiations which took place following the Crusader’s defeat. While the barons of the kingdom of Jerusalem and the German crusaders wanted to accept the Sultan’s offer, others in common with Cardinal Pelagius were opposed, wanting to complete the conquest of Egypt and Damietta was considered commercially and strategically important, as from there they could gain control of Palestine.[footnoteRef:41] [41:   John Tolan, Saint Francis and the Sultan The Curious History of A Christian-Muslim Encounter, (Oxford:
     Oxford University Press, 2009), p. 44.] 

The anonymous Chroniclers were hostile to Cardinal Pelagius, who they accused of being the being responsible for the Crusade’s failure. “There was also great discord between King John and the Cardinal who mistreated the troops and excommunicated all who opposed him.  At the end of the Crusade, John of Brienne complained to the Pope about the legate’s behaviour”.[footnoteRef:42] [42:   Ibid.
] 


14.
It could be argued that Francis’ intended mission was to visit the Holy Land and that his encounter with the Sultan at Damietta was unplanned and providential.  The Holy Land would have been in the hands of the Franciscans earlier if Cardigan Pelagius had accepted the terms offered by Sultan Malik al-Kamil, nevertheless, following the unsuccessful Fifth Crusade, the Friars Minor were tasked by the Vatican with having ‘custody’ over the holy sites within the areas of Israel, Palestine, Jordan, Lebanon, Egypt, Cyprus and Rhodes.[footnoteRef:43]  [43:  ‘Custodia Terrae Sanctae’ http://www.custodia.org [Accessed: 20 June 2018]] 

The Rule of the Franciscan Order of Friars Minor
Francis' own monastic Rule (Regula non bullata)), was written by him in 1221 soon after returning from Egypt, and reflects a new emphasis on missions to the Saracens as follows :-
“missionaries to the Saracens must first receive permission from their ministers, that they are to avoid quarrels yet "proclaim the word of God openly," and, "no matter where they are, the friars must always remember that they have given themselves up completely and handed over their whole selves to our Lord Jesus Christ, and so they should be prepared to expose themselves to every enemy, visible or invisible, for love of him." [footnoteRef:44]  [44:  Marion A. Habig, ed. Francis, St. The Rule of 1221. in St Francis of Assisi, Writings and Early Biographies
    English Omnibus of the Sources for the Life of St Francis. (London: The Society for Promoting Christian
    Knowledge, 1972), p. 43. ] 

Chapter sixteen of the Order is devoted to ‘going among the Saracens and other non-believers’ and is ratified by biblical references which encouraged the brothers in their missions as follows:-  
· ‘Behold I am sending you as lambs on the midst of wolves.. therefore be prudent as  serpents and simple as doves’  (Matt. 10:16).
· “Whoever acknowledges me before others I will acknowledge before my heavenly Father” (Matt. 10:  32).
· “Whoever is ashamed of me and of my words, the Son of Man will be ashamed of when he comes in his glory and in the glory of the Father” (Luke 9: 26).
· “Whoever loses his life because of me will save I in eternal life” (Luke 9: 24).


15.

· “Blessed are they who suffer persecution for the sake of justice, for theirs is the   kingdom of heaven” (Matt. 5: 10).
· “If they have persecuted me, they will also persecute you” (John 15:20).
·  ‘If they persecute you in one town, flee to another’ (Matt. 10: 23).
Two other Bulls were issued later by the papacy, relating to mission among the Muslims :-
i) 1225 the bull Vinee Domini Custodes, Honorius 111 authorises Franciscan and Dominican missions in the Almohad caliphate.  
ii) 1226 Honorius III – Ex Parte Vestra, asks friars to think of how best to satisfy the needs of local Christians encouraging them to be discreet and avoid provoking the Muslims.  
For Bonaventure and Celano, while Francis did not succeed in converting  the Sultan, his mission  was not a failure but rather, God had saved him from martyrdom in order for him to receive a greater blessing two years later at Alverno, that of the stigmata.   
Impact on Muslim-Christian Dialogue in the Twentieth Century
For Louis Massignon (1883-1962),   an eminent Catholic scholar of Islam, the stigmata was the ‘fruit of the true spiritual crusade’ a result of the burning love of the Saint.  He considered Francis’ journey to Damietta as a supreme act of substitution, provoking the stigmata and showing the way to the reintegration of Islam into the Church.[footnoteRef:45] He set up the ‘Badaliya’ organisation with Mary Kahil (1889-1979), made up of Franciscan scholars who took up his cause following his death in 1962 continuing to develop his singular vision of the encounter between Francis and al-Kamil.[footnoteRef:46]    [45:  Christian Krokus, The Theology of Louis Massignon: Islam, Christ, and the Church. (Washington:
    The Catholic University of America Press, 2017). Project MUSE http://www.mse/jhu.edu 
    Accessed: 11 June 2018].]  [46:  John Tolan, Saint Francis and the Sultan The Curious History of A Christian-Muslim Encounter, (Oxford:
    Oxford University Press, 2009), p. 299.] 
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One of his ardent followers, Franciscan friar,  Giulio Basetti-Sani was divinely inspired to consider that “Islam plays a positive role in the history of redemption and ignoring the differences in religious interpretation he concentrates on finding Jesus Christ hidden in the Qu’ran and the elements within the Qu’ran which are in harmony with Christian doctrine”.[footnoteRef:47]    [47:   Basetti-Sani, The Koran in the Light of Christ:  A Christian interpretation of the Sacred Boo of Islam (Chicago:
     Franciscan Herald Press, 1977), pp. 345-346.] 

Basetti-Sani writes, "For the medieval conscience, Muslims were the 'unbelieving profaners of the Holy Places’. “The papal documents themselves designated Muslims in terms which could not fail to create a strong impression on the imagination of the faithful: 'enemies of the Cross of Christ,' 'dogs,' 'the most wicked lot of warriors,' 'a wicked people,' and so forth."[footnoteRef:48]  [48:   Ibid.] 

Massignon anticipated the vision of  ‘Nostra Aetate’, and worked toward a revolution in the relationship between Muslims and Christians, from one poisoned by fear and rivalry, to one rooted in mutual understanding and fraternal correction. [footnoteRef:49]  He has been referred to as the single most influential figure (in the twentieth century) in regard to the Church’s relationship with Islam. “Through his lifelong study of the Qur’an, Muhammad, Arabic, Sufism, and the Muslim mystic and martyr al-Hallâj (858-922), he sought to bring Christians and Muslims together in prayer and substitutive love, and his writings and personal contacts helped to form the views of the men who would eventually draft the statements on Muslims at the Second Vatican Council”.[footnoteRef:50]   ‘Nostra Aetate’ was  proclaimed by Pope Paul VI on October 28th 1965 and affirmed that :	 [49:   Christian Krokus, The Theology of Louis Massignon: Islam, Christ, and the Church. (Washington:
     The Catholic University of America Press, 2017). Project MUSE http://www.mse.jhu.edu  
     Accessed: 11 June 2018].]  [50:   Ibid.] 

“The Church regards with esteem also the Muslims. They adore the one God, living and subsisting in Himself, merciful and all-powerful, the Creator of heaven and earth, who has spoken to men; they take pains to submit wholeheartedly to even His inscrutable decrees, just as Abraham, with whom the faith of Islam takes pleasure in linking itself, submitted to God...

17.
The sacred Council now pleads with all to forget the past, and urges that a sincere effort be made to achieve mutual understanding; for the benefit of all, let them together preserve and promote peace, liberty, social justice and moral values”, (Nostra Aetate, p. 3). [footnoteRef:51] [51:    Christian Krokus, The Theology of Louis Massignon: Islam, Christ, and the Church. (Washington:
      The Catholic University of America Press, 2017). Project MUSE http://www.mse.jhu.edu  
      Accessed: 11 June 2018].] 

Inter-Spiritual Dialogue – Post Vatican II
In May 1984, the Vatican Secretariat for non-Christians, with the collaboration of Father Abbot Simone Tonini, drew up a precise text about inter-religious dialogue at a spiritual level: 
“At a deeper level, persons rooted in their own religious traditions can share their experiences of prayer, contemplation, faith and duty, as well as their expressions and ways of searching for the Absolute. This type of dialogue can be a mutual enrichment and fruitful cooperation for promoting and preserving the highest values and spiritual ideals of man. It leads naturally to each partner communicating to the other the reason for his own faith”. [footnoteRef:52] [52:    Pierre-Francois de Bethune, ‘Monastic Inter-Religious Dialogue’ Catherine Cornille ed. The Wiley Black-Well
      Companion to Inter-Religious Dialogue (Chichester: John Wiley and Sons, 2013), pp. 34-48.] 

Referring to the above paragraph, Pope John Paul II added in his conclusive speech, “Here I think especially of inter-monastic dialogue.”[footnoteRef:53]  [53:    Krokus, Christian. The Theology of Louis Massignon: Islam, Christ, and the Church. (Washington:
      The Catholic University of America Press, 2017). Project MUSE http://www.mse.jhu.edu  
      Accessed: 11 June 2018].Ibid., p. 24.] 

The day of prayer for peace held in Assisi on October 27, 1986, at the entrance of the Basilica San Francesco, showed that it was possible for followers of different religions to encounter one another at the deepest level. Followers of different religions, were united in one prayer.  What John Paul proposed to do at Assisi II was not well received by some of his advisors. His decision to go ahead came from a personal conviction that he had expressed in 1981: the prayer of believers, whatever their religious affiliation, is inspired by the same Spirit. [footnoteRef:54] [54:    Pierre-Francois de Bethune, ‘Monastic Inter-Religious Dialogue’ Catherine Cornille ed. The Wiley Black-Well 
     Companion to Inter-Religious Dialogue (Chichester: John Wiley and Sons, 2013), pp. 34-48.] 


18.
An initiative which has its roots in Nostra Aetate is ‘Dilatato Corde’, an online international, multilingual journal which is produced for the ‘Commission for Monastic Inter-religious Dialogue’ (MIDDIM) which was set up in 1978 to promote the dialogue of religious experience.  The principal objective of this organisation is to foster inter-religious exchange at the level of prayer and meditation.[footnoteRef:55]  [55:    http://www.dimmid.org [Accessed: 9 June 2018].] 

Inter-religious Dialogue in the Twenty First Century

In 2002 Cardinal Ratzinger (latterly Pope Benedict XVI) affirmed that Francis was opposed to the Crusades and that his journey to see the Sultan was an example to all of the path towards peace.  The meeting between Francis and the Sultan, rather than displaying the superiority of one religion over the other  became an  example of ‘peace above the fray’ which twentieth century philosopher Hans Georg Gadamer (1900-2002) would define as the  ‘fusion of horizons’, (Truth and Method, 1960).   

More recently in debate within the Anglian Church  in 2011, Michael Ipgrave OBE, Archdeacon of Southwark, posed a question in the  online  journal ‘Dilatato Corde’ on the subject of Monastic Inter-Religious Dialogue :- 
“Is there perhaps a role for this dialogue of religious experience, perhaps particularly for monastic dialogue, to remind the wider dialogue scene of the importance in all our inter faith encounters of recognising holiness in one another, being stimulated by it in our own discipleship, and acknowledging the primacy at all times of the provoking God who has brought us into encounter with one another and with him.?” [footnoteRef:56] [56:    Michael Ingrave, Monastic Interreligious Dialogue ‘Dilatato Corde ‘1: 1 January – June, 
      2011, http://www.dimmid.org [Accessed: 9 June 2018].] 


With this question from an Anglican Archdeacon in mind, the ‘Church Times’ recently reported that “the Synod has urgently requested that a new canon be introduced that will provide a framework for the religious life in the Church of England”.  


19.

The Bishop of Manchester, Dr David Walker,   reported on new monastic communities in the Anglican Church and recently chaired the House of Bishops’ Advisory Council for Relations between Bishops and Religious Communities.  He began by  describing how, at the age of eighteen,  “he went to a church ‘served by three men in brown robes’ and how ‘from that moment on, the Franciscan movement wouldn’t let me go.” [footnoteRef:57] [57:    The Church Times, 11th June 18 ‘General Synod: motion on religious communities 
      http://www.churchtimes.co.uk [Accessed: 11 June 2018].] 


The Synod debated a motion to be ‘mindful’ of the Archbishop of Canterbury’s priority for the renewal of the religious life and the motion was clearly carried as follows :-
(a) 	note the historic importance of religious communities in the life of the faithful in this country; 
(b) 	celebrate the many new expressions of the religious life through Recognised and Acknowledged Communities; and 
(c) 	call on the Business Committee to introduce a new Canon to the Synod by July 2018 to provide a framework for religious life in the Church of England.[footnoteRef:58] [58:    Ibid.] 


The same publication reported on the launch of a new monastic community in London as eighteen people recently professed vows before the Bishop of Southwark.  “The Wellspring Community is the second new monastic community to be formed in the diocese in the past few months and was formed out of St Luke’s Peckham, led by the Reverand Ian Mobsby, a founder member of the ‘Moot’ new monastic community in central London and now mission enabler for the Woolwich area.”[footnoteRef:59]  The Bishop of Southwark announced, “It was a great joy to receive the vows of the founder members of the Wellspring Community. This the second new monastic community to be launched in the diocese in recent months, a sign that the Holy Spirit is moving among us in breathing new life into exciting fresh expressions of church.”[footnoteRef:60] [59:    Ibid.]  [60:    Ibid.] 



20.
Other New Monastic Communities which have sprung up in the United Kingdom in recent years include:-
Moot -  “a new -monastic community whose home is the Church of St Mary Aldermary, in the heart of the City of London, seeking to show that those who may not relate to traditional ideas of church can find a home in the Christian tradition”.[footnoteRef:61] [61:    Moot,  http://www.moot.uk.net [Accessed: 11 June 2018]] 

Llan – “a new monastic fresh expression of church based in Cardiff, South Wales, drawing on the very Welsh traditions of monasticism and Celtic spirituality, inviting people to explore their own spiritual journey in community with other pilgrims, all believing that on some level, in some way, Jesus is central to our yearning.” [footnoteRef:62] [62:    Llan, http://www.thelabnewport.org [Accessed: 11 June 2018]] 


Northumberland Community –  Praying and living, embracing and expressing the gospel through their Rule of Life this community incorporates the motifs of ‘availability and ‘vulnerability’ which they claim “reflects the new type of monasticism of Bonhoeffer and the monastic nature of Stringfellow”.[footnoteRef:63] [63:    Northumbria Community, http://www.northumbriacommunity.org [Accessed 11 June 2018]] 


In his report on ‘New Monastic Communities in the Anglican Church’, Bishop David Walker asserts that “whilst traditional monastic communities in the Church of England have continued to decline, a range of new entities has sprung up, often referred to as New Monasticism or Emerging Religious Orders, and he declares that these communities are a genuine, if challenging, development in the history of monasticism.”[footnoteRef:64] [64:    David Walker, New Monastic Communities in the Anglican Church pdf. [Accessed 11 June 2018]] 

Bonhoeffer is often quoted as an inspiration for the new monastic movement and referring to a letter he wrote to his brother Karl-Friedrick on 14th January 1935 he asserts:-
“… the restoration of the church will surely come only from a new type of monasticism which has nothing in common with the old but a complete lack of compromise in a life lived in accordance with the Sermon on the Mount in the discipleship of Christ.  I think it is time to gather people together to do this…”[footnoteRef:65] [65:    Dietrich Bonhoeffer, The Cost of Discipleship (New York: Macmillan, 1959.).] 

21.

There is an sense of déjà vu in Bonhoeffer’s words as, while the new orders may be spiritually in accordance with the Sermon on the Mount in the discipleship of Christ,  they also share similarities with the Franciscan Third Order, which is active within the Anglican Church and which the Bishop of Manchester refers to in his speech as representing ‘the Franciscan movement wouldn’t let him go’.

Francis of Assisi created three orders, the first order of ‘Friars Minor’, the second order of ‘The Clares’ and the ‘Third Order’ for those in the community who want to live a monastic life with their own Rule of Life, based on the principles of :-
“Humility, Love and Joy with the aim of making Christ known to all and to spread the spirit of love and harmony, breaking down barriers between people and seeking equality for all. To fight against ignorance, pride and prejudice that breed injustice or partiality of any kind.  To live simply, overcoming all barriers of privilege and wealth, avoiding luxury and waste and regarding our possessions as being held in trust for God, reflecting in spirit the acceptance of Jesus’ challenge to sell all, give to the poor and follow him.” [footnoteRef:66]  [66:  The Society of Saint Francis, The Third Order Manual, European Province 2001.] 


Francis showed great vision in setting up the three orders which accommodates all walks of life.  The Third Order principles and Personal Rule of Life reflects the ethos of these new-monastic orders some of which are aligned to the Church.

His conversion story recounts that he was inspired to ‘rebuild the Church’ during prayer at San Damiano Church which had fallen into ruin, when he heard God’s voice emanating from the large cross which was still hanging in the ruins above him.   Both Saint Francis in the thirteenth century and Bonhoeffer in the twentieth century provide inspiration to a new generation of contemplative Christians and others who seek to re-build the Church and express an inter-spirituality from new-monastic roots.





22.

Franciscan friars in the Holy Land have always sought to be true to the exhortation of their father Saint Francis and are working towards interfaith and inter-spiritual dialogue.  Their  publication, ‘The Franciscan Presence in the Holy Land’ offers an insight into their style of dialogue when living among people of a different religious faith :-
“The first is not to ask questions or seek out debate but to meet every human being from within God’s love, testifying in this way to their Christian faith.  The other manner is when they see that this would be pleasing to God, to proclaim the Word openly.  The Franciscans have always favoured silent testimony to their faith, living in solidarity with the people in the places they serve, seeking a deeper understanding of their religious and cultural traditions to benefit from their spiritual treasures.”[footnoteRef:67] [67:   Fr. Francesco Patton, Custody of the Holy Land, The Franciscan Presence in the Holy Land (Franciscan
     Printing Press: Jerusalem, 2018).] 


[bookmark: _GoBack]In the twenty first century, contemporary new monastic communities are forging interfaith and intra-faith relationships through hospitality and the practice of contemplation at a time when Christian Churches are diminishing and Muslims are suffering from the radicalisation of their young people due to their disaffection with the society they find themselves in. 

Contemplative prayer provides a conduit for the one God to strike empathic chords in the hearts of opponents, filling the gap between differing religious expressions and allowing space for communion and communication. A  new typology of dialogue is developing which inspires spiritual formation in a global community from a new monastic perspective, through inter-spiritual connection which encourages empathy.  This project highlights a need for research into the motivations and efficacy of the twenty first century new monastic initiatives focusing on the ‘dialogue of inter-spirituality’ as a method of fusing horizons.

Pax et Bonum
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