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I share this Award with the Society for Armenian Studies. It is a rare and valuable recognition of my particular intellectual standpoint in Armenian Studies and a different scholarship.  I am deeply grateful.
On my part, I receive it in humility. Because, as much as the ground I have broken matters ‒ and is appreciated by the SAS ‒ what matters more is the road ahead. Like all scholars, I am just an explorer, an inquirer into unchartered territories. In fact, my intellectual career started at an inquiry, a questioning, which my Armenological Dasein, or my awareness of “being an Armenologist” required. 
Existential in many respects, my motive was, and still is, the Nietzschean dictum “Sum ergo cogito”, “I exist therefore I think”, rather, “must think.” This is a reversal of the Cartesian “Cogito ergo sum”, “I think therefore I am.” My scholarship finds legitimacy at this junction and no other mainstream criterion.

As a native of a Muslim country with immediate ancestors from the extreme east and the extreme west of the Armenian World, for me “existing” meant “thinking” about my peculiar condition. It meant perpetually trying to make sense of my “Armenianness” in the midst of Muslim peoples/cultures. Most importantly, thinking about my existence in my world was being historical in a directly personal and meaningful manner.  
In general, being Armenian outside the borders of the modern Republic, means inheriting semi-epic strands of narratives from the historical land as well as the vast Armenian habitat. Together they make the Armenian World, which spread from India to Constantinople and beyond, and from the Southern Caucasus and Asia Minor to Egypt and beyond. What is often overlooked in Armenian Studies is that after the seventh century the vast Near Eastern region became predominantly Islamic. Except for Armenian Cilicia and the modern Republics, most Armenians everywhere lived as dhimmīs (protected peoples) under Muslim rule. Consequently, “things Armenian” were simultaneously “things Near/Middle Eastern.” However, Armenian histories barely, if at all reflected this condition, the experiences of the Armenians and their institutions in worlds of Islam. Historically and theoretically, Armenian Studies are Near/Middle Eastern studies as well, but they are not viewed and developed as such. 

Given my close familiarity with my culture and the cultures and the languages of my region, I was in a position to see serious insufficiencies ‒ both informational and philosophical ‒ in the historiography, as well as the few existing studies of so-called “Arab-Armenian relations”, “diasporic communities” and recent so-called “interdisciplinary” studies.

I strongly argue that the total Armenian interactive experiences in the Near/Middle Eastern worlds of Islam have to be re-defined by contemporary critical and interdisciplinary tools, without essentialism and Armenocentrism, or seeing all things Armenian as central and everything else peripheral. There exists a highly problematic situation and my scholarship started at this point.
My first study (in Armenian) was “naturally” in arts, since they were my other major. I wrote about the peculiar phenomenon of Armenian painting in Lebanon, the most significant of the Middle Eastern artistic phenomena between 1930s and 1980s. I could see that with absolutely no precedent in the locations from where the Armenians were driven, this art appeared in strictly post-Genocide circumstances in Lebanon and as a reaction to them. It was primarily a Lebanese-Armenian art. The title was Lebanese-Armenian Painting in the Light of the Crisis of Identity (1984) [Լիբանանահայ Նկարչութիւնը Ինքնութեան Տագնապին Լոյսին տակ]. 
In my next work (in Armenian again), Pages of West Armenian Philosophical Thought (1987) [Էջեր Արևմտահայ Մտածումէն] the objective was to understand and draw the development of philosophical thought in the west of the Armenian World and in the context of the local circumstances as well as western cultures during the 19th-20th centuries. 
*********
In scholarship and generally, change and motion start at a new knowledge. The most intriguing   concept in philosophical hermeneutics, as far as my work is concerned, is “relevant information.” This is the new knowledge which cancels the old and becomes a turning and starting point.
The “relevant information,” which shattered my horizon of “things Armenian” was my discovery of the bold initiative of Yovhannēs Erznkats‘i (d. 1293). Humble Yovhannēs Vardapet known as Bluz of the cosmopolitan city of Erznka borrowed and adopted the encyclopedic Epistles of the Brethren of Purity or Rasā’il Ikhwān al-Ṣafā’ of the 10th century in ‘Abbāsid Basra. This was an eclectic and Neoplatonic compendium of sciences in four volumes by a small group of scholars with mystical and Ismā‘īlī (that is heterodox) sympathies. I made the discovery in 1969 as a graduate and wrote a paper. In 1991 I published a book titled Yovhannēs Erznkats‘i 'Views from the Writings of Islamic Philosophers' and  Philosophical Treatises in the Light of their Islamic Sources – Ikhwān al Ṣafā’. I was convinced that there are “things” that are primarily “things Armenian-Islamic.” They generated the peripheries for a novel discipline. This discipline, I believed, would pave the way for a radical review of the frameworks of all “things Armenian.”    
By mid-1980s, and in the midst of the Lebanese factional war, I had embarked on a lone journey into the twilight zone and unchartered territory of “things Islamic-Armenian.” With no road map, I proceeded by a firm intuition about the dimensions of the terrain to be explored and the Copernican revolution it could make in the way things Armenian, as well Near/Middle Eastern were seen and explained traditionally. Things were different than imagined, desired, and presented.
The research for Erznkats’i led to hitherto unknown cases in Armenian-Islamic close interactions, often through heterodox channels on both sides. I discovered a distinct phase in Armenian as well as Near Eastern histories, recorded almost exclusively in Arab sources. I call it the “Armenian Intermezzo”, from the last decades of the 10th century to the end of the 12th. 
This phenomenon led to what is known as the “Armenian Period” in the last century of the Fāṭimid Caliphate in Egypt from 1073/4 to its fall in 1171. This is the subject of The Fāṭimid Armenians (Leiden: 1997). It also revealed the simultaneous involvement of the Armenian orthodox establishment, the Pahlawunis, and heterodox-Muslim Armenians there.
Following the Fāṭimid Armenians, the next task was to initiate a broad historiographic study based on paradigms of interaction. The total account was to be a “historical geoglyph” of the medieval Armenian condition in the Near/Middle Eastern worlds of Islam. I began the research in late 1990s. The trilogy was titled The Armenians in the Medieval Islamic World Seventh to Fourteenth Centuries: Paradigms of Cultural-Political Interactions. Vol. I. The Arab Period in Armīnyah – 7th – 11th centuries; Vol. II. Armenian Realpolitik in the Islamic World and Diverging Paradigms - The  Case of Cilicia – 11th-14th centuries; Vol. III. Medieval Cosmopolitanism and Images of Islam-13th -14th centuries. New Brunswick, NJ & UK: 2011-2013).
In 2015, the Centennial year, I edited and co-authored  a massive volume: The Armenian Catholicosate of Cilicia - History, Mission, Treasures (Antelias: 2015). Before starting my magnum opus, I felt that it was time to put my credo in writing and “bilingually”: 2015. The Armenian Condition  in Hindsight and Foresight- A Discourse /  2015 – Հայ Վիճակը Յետահայեցութեամբ և Նախահայեցութեամբ – Վերլուծում մը  (Canada: 2015).

One of the earliest Christian peoples, the Armenians recorded their perceptions of responses to Islam and the Prophet, but the record remained barely if at all studied. This is the “problematique” that generated very extensive five-year research into fourteen centuries of literature
Islam in Armenian Literary Culture. Texts, Contexts, Dynamics (Louvain: 2021) is my sixth work in Armenian-Islamic Interactive History (otherwise the 12th). In its approach, themes, structure, sources and dimensions over 14 centuries, it is the first in Armenian and Near/Middle Eastern Studies. 
It is a known fact that in the History of Sebēos, there is one of the earliest testimonies about the Prophet and his teachings (in early 660s), less than three decades before his death in 632. From the eighth century to the 15th, more than 15 authors referred to “Mahmet” ‒ also spelled in different forms too ‒ and his “laws” as they referred to Islam. 
I discovered a large number of texts and gave great priority to them as the direct sources and the building blocks. The first task was to locate, collect, categorize and contextualize al the texts in their historical circumstances, hence the importance of what I call “contexts.” Often in my translation, from classical, middle, vernacular and modern Armenian, I gathered all that was available in a complete whole. There may be other texts still waiting to be discovered. There were several hitherto unknown manuscripts of Armenian Ghurans. Strict chronology is maintained throughout as a running substratum for the discussions of a great number of texts, authors, episodes and analyses.
The formulation of clear arguments based on the analysis of all the texts was a parallel task and in response to the essentially critical nature of the project. 
The “Armenian Mahmet,” the “Armenian Pax Islamica” and the “Armenian Ghurans” were the basic themes that made a conceptual, also a logical, “tripod” to support the great number of textual citations and the arguments they generated.
Introducing the study by a chapter on the medieval “Armenian Mahmet” (Part One and Two) was to present the initial argument, that only remotely related to the Prophet, the cumulative and dynamic figure of the Armenian Mahmet generated by consecutive texts over seven centuries, was granted as a historical account and never questioned. As such, it became a solid ground, a context and a sufficient source for information on all aspects related to his “laws,” or Islam as well, at least in the literary culture.
By the end of the Middle Ages after the Seljuk, Mongol and Turkmen periods, the composite and rather gross figure of Mahmet also summarized the Armenians’ perceptions and knowledge of Islam as the faith and the instrument of power of their rulers. Simply, the “laws” of this Armenian Mahmet, the Qur’ān was greatly marginalized. Islam as an alternative religion and a moral system, became secondary to, yet closely tied to, the person of its founder. 
Another argument emanated from the texts spread over 14 centuries concerning the way in which the Armenians perceived their status under Muslim rule. This is what I call the Armenian Pax Islamica (Part Three) as recorded and deployed in Armenian literature, in its historical and literary records. Cited in full in this study, all the alleged covenants, agreements, pacts, compacts and treatises, named differently, acquired a peculiar legitimacy as historical documents, which originated from the Armenian Pax Islamica, almost always legislated by the Prophet himself, as assumed. All pacts from the first in 652 to 1811 were considered “re-confirmations” of the initial prophetic covenant, hence their historical, political and moral significance.

I also argue that all references to texts related to Pax Islamica must be studied not as “courtroom exhibits,” but as the records of the historical circumstances of the Armenians in the worlds of Islam. Briefly put, the oaths/pacts reflected the Armenian, not the Islamic condition.
In Part Four, I argue that the primacy of the Armenian Mahmet was a major reason for a delay of a millennium in translating the Qur’ān, for the first time in 1680, but from Latin. While previously the biographies were polemical tools, the Armenian Ghurans that were made to the first decades of the 20th century, in turn became occasions/platforms for polemical side-scripts and attached texts.
What I call the Armenian Ghurans, the theme of Part Four, in turn reflected dispositions toward “the laws of Mahmet” or Islam. From the first translation in 1680 (rather paraphrase, from Latin) to the last in 2014 (from Turkish), 11 full Ghuran texts were available, translated from Latin, Arabic, French, Persian and Turkish; four of these were copies. They appeared in three clusters: the first group of five Ghurans in the 17th to 18th centuries; the second group of three Ghurans in 1910-1912; a group of two partial translations in 1991-1995, and a third group of three Ghurans in 2003-2014/5. This very peculiar sequence, through three phases each a century apart, shows that the subject of Armenian Ghurans is more complicated than it seems because of its political underpinnings. 
Based on all the so far known Armenian Ghurans, I argue that the motive in all the translations was not interest in the scriptures (of the Muslims), as one would expect, with the exception of the last three (two as apologies for conversion and one as cultural propaganda).  The first five Armenian Ghurans made in the Safavid World, as well as the second group of three made in the Ottoman World, were occasions and platforms for polemical side-scripts and attached texts. The plan was to offer the Ghuran along with a refutation, also additional information to warn the reader. In all cases, the comments were again based on the person of Mahmet, whose “laws” were summarized in the Qur’ān. 
Chronologically, also logically, Part Five entitled “Islam, the Prophet and the Qur’ān in Late Modern and Contemporary Literature,” traces the beginnings and development of what may be described as “Islamology” in Armenian intellectual culture. During the early and hesitant phases in the 19th century, the context and perspectives of the studies in things Islamic were still politically related particularly to Ottoman policies and practices. There were also unexpected surprises, such as an apology for Islam. The studies that appeared from the late 19th century to the present, are philological, and primarily parts of “Arab-Armenian” histories. There were over two dozen studies in random themes, such as preaching Christianity to Muslims, the figure of Christ or the Holy Virgin in the Qur’an, Shī‘ism. The third phase of “Armenian Ghurans,” three translations from Arabic, Turkish and Persian, was also part of this phase, but none of the initiatives was academically motivated.
In conclusion: I consider my work a prolegomenon to a novel discipline of Armenian-Islamic Studies within and as part of Armenian as well as Near/Middle Eastern Studies. This discipline will be instrumental to launch a large and radical project of re-thinking the entire Armenian experience in the region in its interactive aspects, without essentialism and Armenocentrism. 
In this respect, my work is also a clear statement by the force of the material it makes available and the theses it expounds. 
The new knowledge that it offers may eventually cause a change and lead to fresh ways and areas of inquiry. To grow and to be “universally relevant”, Armenian Studies must move, as though from the narrow pond of the Mediterranean, it should cross the Pillars of Hercules, or mainstream norms, into the open ocean of Near/Middle Eastern Studies, their natural habitat. 
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Sharing the Award with the SAS for its valuable appreciation, Prof. Dadoyan said that as much as the ground she had broken mattered, what mattered more was the road ahead. Existential in many respects, her motive has been the Nietzschean dictum “Sum ergo cogito”, “I exist therefore I think.” It has meant “thinking” about the peculiar condition of being an Armenian native of the Islamic world and making sense of one’s “Armenianness” in a directly personal and meaningful manner.  


She pointed out that after the seventh century, the vast Near Eastern region, where both the Armenian land and the habitat were, became predominantly Islamic. Most Armenians everywhere lived as dhimmīs (protected peoples) under Muslim rule. Furthermore, “things Armenian” were simultaneously “things Near/Middle Eastern.” However, Armenian histories barely, if at all reflected this condition, the experiences of the Armenians and their institutions in worlds of Islam. She considered this a highly problematic situation at which her scholarship started. She argued that the total Armenian interactive experiences in the Near/Middle Eastern worlds of Islam had to be re-defined by contemporary critical and interdisciplinary tools, without essentialism and Armenocentrism. 


Her entire intellectual career of almost four decades -  when she published 12 books and dozens of papers and articles - was triggered and motivated with this objective. After a first discovery of the Islamic sources of Yovhannēs Erznkats‘i (d. 1293), and convinced there are “things Armenian-Islamic”, she embarked on a lone journey into their twilight zone and unchartered territory. Each research and publication to the other. She briefly spoke on her six works in the area: Y. Erznkats‘i (1991), The Fāṭimid Armenians (1997), the trilogy The Armenians in the Medieval Islamic World (2011-2013), and her magnum opus, Islam in Armenian Intellectual Culture. Texts, Contexts, Dynamics (2021). In their themes, structure, sources, arguments and dimensions over 14 centuries, they are the first in Armenian and Near/Middle Eastern Studies. 

Her last work, Islam in Armenian Intellectual Culture, is structured around three themes, the “Armenian Mahmet,” the “Armenian Pax Islamica” and the “Armenian Ghurans”. They make a conceptual tripod which supports the great number of textual citations and the arguments they generate. She concluded that her work so far is a statement by the force of the material it makes available for the first time and theses it expounds. My work, she added is a “prolegomenon to a novel discipline of Armenian-Islamic Studies within and as part of Armenian as well as Near/Middle Eastern Studies. This discipline must be instrumental to launch a large and radical project of re-thinking the entire Armenian experience in the region in its interactive aspects. To grow and to be “universally relevant”, Armenian Studies must move, as though from the narrow pond of the Mediterranean, cross the Pillars of Hercules, or mainstream norms, into the open ocean of Near/Middle Eastern Studies, their natural habitat. 
