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This article analyses the 109 Surah of Qur’an (Q 109) from linguistic and religious studies points of view.
The Surah “al-Kafiriin”, despite its rather short length, serves as a quite useful source for contextual analysis
of the time of its formation. Unfortunately, this Surah has never been a central focus of academic attention.
Using communicative methods of word-by-word translations, the research reveals the complex nature of rela-
tionships between early Islamic community and other religious groups — Jews and Christians. Considering Q
109 in its historical context, the article demonstrates how Muslims, being a minority group at that time, at-
tempted to negotiate its own existence with other religious groups. The research is therefore divided into two
dimensions of analysis: micro-level where intra-structure of Q 109 is analyzed and macro-level where inter-
textual coherence with other Surahs is scrutinized. The authors argue that by studying Surah 109 in the con-
text of other Surahs, it is possible to gain a deeper understanding of the Qur'an as a whole, and the role that
this chapter played in the development of early Islamic community. Therefore, this article provides a compre-
hensive analysis of Surah 109 of the Qur'an, drawing on both linguistic and religious studies perspectives.
Through its examination of the historical context in which the Surah was revealed, its analysis of its content,
and its examination of its inter-textual coherence within the Qur'an, the authors aim to shed new light on this
important and under-studied chapter of the Qur'an.
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Introduction

Dualism has played a vital role throughout the history of almost all philosophico-religious schools. The
differentiation between two major categories, such as “black/white, good/evil, loyalty/disavowal” and, even-
tually, “us/they” is one of the prominent ethico-religious models in Islam as well. In fact, one could say that
the Qur’an in its essence has a very dualistic nature. As Toshihiko Izutsu claimed, the Qur’an divides all hu-
man beings and its values into two opposed realms: positive moral properties and negative moral properties.
The dualistic nature, the dichotomy, or, as Todd Lawson says “syzygy” finds itself in different ways within
the Qur’an: the opposition of paradise/hell (jannat/jahannam), angels/devils, sun/moon, life/death, secre-
cy/openness, believers/unbelievers and so on. It has been argued that the most prominent feature of the Qur’an is
its dualistic nature, which divides all categories into two oppositions: this world and the next one, black and white,
day and night, sun and moon, believers and infidels.

The Surah 109 Al-Kafirun (“The Disbelievers”) (Q 109) could serve as a clear demonstration, where
the borderline between “us and them” was explicitly made. This Surah was, as Toshihiko Izutsu puts it, “the
formal declaration of independence on the part of Islam from all that was essentially incompatible with the
monotheistic belief” [2]. Muslim scholars paid a great attention to the Qur’an 109, saying that the one who
recites this surah, recites a quarter of the Qur’an [1].

At first sight, one could assume that ‘al-Kafirun’ seems relatively easy Surah due to its length and com-
position, especially comparing with other parts of the Qur’an, but it might be a quite superficial assessment.
In fact, despite its length of six verses (ayat), Q 109 could shed some light not only on inter-textual conso-
nance of the whole text of the Qur’an, but also on actual environment and context of its formation.

Despite its importance as one of the shortest surahs in the Qur'an, Q 109 received little attention from
academic scholars in comparison to other Surahs. This is unfortunate given its rich linguistic, structural, and
rhetorical features that provide new angles for understanding the Qur'an as a whole.

In order to provide a comprehensive analysis of Q 109, this essay will focus on a word-by-word obser-
vation of its key linguistic and structural elements. This approach will allow for a more in-depth examination
of the Quranic text and provide a deeper understanding of its meaning and purpose. Additionally, this essay
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will also delve into the rhetorical features of Q 109, exploring the use of repetition and other stylistic devices
used to convey its message to its audience.

It is hoped that this analysis of Q 109 will shed new light on the significance of this Surah and its role
within the broader context of the Qur'an. By bringing attention to the linguistic and structural features of Q
109, this essay seeks to provide a fresh perspective on this oft-overlooked surah and encourage further re-
search into its meaning and significance.

Research methods

In terms of the translation, Peter Newmark in his work “Approaches to Translation” highlighted two
types of translation: communicative and semantic translations. Generally, communicative translation tries “to
achieve a certain effect on its readers’ mind” as it was supposed to be in the original text, whereas in seman-
tic translation, the goal is to be as semantically close as possible to the source and it “tends to be more com-
plex... more detailed, more concentrated...” [3]

Although both methods have its own advantages and flaws (communicative translation is inclined to
undertranslate / semantic to overtranslate), the latter one will be used as a methodological framework, be-
cause it is not the aim of this essay to produce an adaptive version of the Surah into English language, but
rather to convey the original semantic meanings of the words, even if it has several possible translations. It
should also be mentioned that incipit bi-smi llahi r-rahmani r-rahimi, which appears before each Surah in the
Qur’an (except IX) will not be touched, since, first of all, a scope of this essay is limited to the Surah itself,
and, secondly, a lot of scholars had already done numerous attempts to explain the nature of it. In addition,
the transliteration of surah will be employed where is needed.

Results and Discussion

A
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Transliteration

bi-smi llghi r-rahmani r-rahimi

1. qul ya-"ayyuha I-kafirana

2. la ’a‘budu ma ta‘budiuna

3. wa-la "antum ‘gbidizna ma *a‘budu
4. wa-la "ana ‘abidun ma ‘abadtum
5. wa-la "antum ‘abidina ma *a‘budu
6. lakum dinukum wa-liya dini

The potential rhymes (I-kafirina — ta‘budiina; ‘abadtum — lakum — dinukum) put in bold. The iden-
tically repetitive verses 3 and 5 are in italic.

Translation
In the name of God the Compassionate and the Caring
1. Say: “O, you unbelievers [infidels; the ones who reject God; you who reject the faith

2. | do not worship [4] what you (plural) worship
3. And you are not worshiping [and nor are you worshipers] what | worship
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4. And | am not worshiping [and | am not a worshipper] what you have worshipped

5. And you are not worshiping [and nor are you worshipers] what | worship

6. For [to [7]] you your religion [faith; true religion; true faith; judgment; (final) reckon]ing[5], and for
[to] me my religion”.

All words in bold are cornerstones of this Surah and will be discussed in this work. Alternative transla-
tions, which are given in brackets, will be thoroughly examined in the next sections of this essay as well.

Before proceeding to the core of this essay — structural and rhetoric features of the Surah, a brief look
at peculiar linguistic aspects of the main words of the present Surah will be made. In order to fully compre-
hend and understand this Surah the focus of this analysis will be on possible translations and derivations of
these words, which could provide some insights about the meaning of the whole passage.

e qul — I stem, ll-weak (Verba mediae infirmae) imperative verb [6] meaning “Say!” in a singular
masculine, the root is q-w-1 meaning “speech, talk, to speak, to say, to tell, to demand” [7]. Appears around
1618 times in the Qur’an.

e ya-‘ayyuha (va + ‘ayyuha) — a vocative expression (ya) with so-called “”’long-distance” particle im-
plied by (‘ayyuha for masculine).

o |-kafiriina — a masculine plural active participle with the root k-f-r meaning “to cover, to hide, to
deny God, to blaspheme” [8]. The root is Arabic, but might be influenced by Hebrew and/or Syriac [9].

o ’a‘budu/ ta ‘budiina/ ‘abidiina/ ‘abadtum — frequently repeated verb in this Surah, with the root ’-b-d
meaning “to worship, to serve or to slave”. The root is common Semitic, occurring in Hebrew, Aramaic and
Syriac. Apparently, it “came to the Arabs from their neighbors in pre-Islamic times”.

e ma — arelative pronoun usually for “non-rational” subjects meaning “what, that, which” [9].

o dinukum/ dini — a noun with the root d-y-n, appears 92 times in the Qur’an as a noun. It could mean
religion, faith, law, custom, code, judgment or reckoning [9]. In sense of religion, the meaning came from
Iranian and borrowed, probably, from Jewish or Christian sources [10].

Although the time when Surah CIX was produced was disputed by Muslim scholars [11], Western
scholars, such as Theodor Noldeke, Gustav Weil or Régis Blacheére, ascribed this Surah to the First (Early)
Meccan Period due to its typical short composition of Meccan Period [12].

Q 109 consists of a very common preface bi-smi llahi r-rahmani r-rahimi and six ayat, where two of
them are absolutely identical. The structure can be analyzed in two dimensions: micro and macro levels,
where micro-level is the intra-structure of Q 109 and macro-level is about inter-textual coherence with other
parts of the Qur’an.

Unfortunately, Neal Robinson in his great work “Discovering the Qur’an: A contemporary approach to
a veiled text” very briefly mentioned Q 109 and did not decode this Surah as he did the rest of Meccan
Surahs. Interestingly, he sees Q 109 and some of its verses as later additions from Late Meccan Period due to
its “too theological” nature [13]. Nevertheless, according to his pattern of the breakdown, all Surahs have
one or more sections: polemical, eschatological, messenger, revelation, sign and narrative sections; also di-
dactic gquestions and miscellaneous Surahs are recognized as separate categories. Moreover, Robinson con-
sidered Q 109 as having a miscellaneous context. Miscellaneous section, in its turn, consists of prayers and
other formulaic utterances, polemic against polytheism, exception clauses (i/la), explanatory sentences (with
one ayah being longer than others) and attribute lists (the divine attributes). As it could be seen from the
translation of Q 109, although “to you your religion, to me my religion” can be considered in some sense as a
polemic against polytheism, it still does not have most of listed subsections of a miscellaneous section, hence
it could be argued that this Surah is rather a part of a polemic section.

Polemic section was also subdivided into 7 major groups (but the content varies and not concrete):
woes, curses, categorical denunciations, reproaches (“addressed to specific groups of human beings” [14],
warning, lampoons and apostrophes addressed to unbelievers (unbelievers “addressed in person, either in the
singular “thou”...or in the plural as “you”... [15].

In order to demonstrate that Q 109 has a polemic context, it could be logical to appeal to Robinson’s
pattern once again. He also considered all Meccan Surahs as having single, two, three, four and more, so-
called, “registers” [9]. It, as a rule, depends on the length of Surah: for instance, Surahs with verses up to 11
have only one register; two registers are usually Surahs with 11-29 ayat and so on [9]. Since Q 109 has only
6 verses, it could be considered as having a single polemic register. Additionally, following Robinson’s de-
sign, the rhymes and ending assonances of each verse are denoted in brackets:
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Surah 109

v.1 Say! (Muhammad) + apostrophes addressed to unbelievers (reproaches?) {-na}

v.2-5 Negotiation + contrast with unbelievers {-na, -u, -um, -u}

v.6 Apostrophes + contrast {-ni}

So, it could arguably have more of a polemic context, as a “dialogue” or some type of “negotiation”
with kafiriina, rather than a miscellaneous one. This argument will be examined more thoroughly throughout
this essay.

It was claimed that cohesive correlation between different Surahs is the prominent feature of the Qur’an
as a text [16]. The end of one Surah corresponds with the beginning of the next one. Thus, lakum dinukum
wa-liya dini in Q 109 are somewhat homophonic with Q 110:2 wa-ra ‘ayta n-nasa yadkhulina fi dini llahi
‘afwajan (and you see the people entering Allah’s religion in throngs) [16]. From literary perspective, Hus-
sein Abdul-Raof claims that the exegetical meaning of lakum dinukum wa-liya dini is that din — religion (Is-
lam) is perfect and has no defects, which is continued in Q 110 by stating that the people will enter Islam in
great number since its perfection [15]. However, one should be aware of this interpretation due to its possible
emic nature.

Angelika Neuwirth has rightly pointed that compositions and narratives of almost all Meccan Surahs
could be found in later Periods [17]. It also, of course, applicable to Q CIX. For example, similar structural
tone of “to you your religion and to me my religion” is represented in Q 2:139 (The Medinan Surah: “Say:
“Do you dispute with us about God, when He is our Lord and your Lord? To us our deeds and to you your
deeds. We are devoted to Him”. The same phrase can be found in Q 28:55 and 42:15 (both are the Third
(Late) Meccan Period).

So, one could notice the structural features of Q 109 in a way of representing polemic context at micro-
level within the Surah and in a manner of inter-textual similarities with other Surahs. Interestingly, the same
polemic construction in micro- level shifts to a macro-level where similar structural skeleton is represented
in dealing with the Others (infidels and the People of the Book) in different Surahs.

If one looks at the Qur’anic text as a literary text, one could easily find a number of typical literary or
rhetorical devices, such as alliterations, assonances, metaphors, similes and so on. The relevant question is
“What kind of rhetorical tools can be found in Q 109?”.

Michel Cuypers argues that as in the Biblical world, binarity or bi- polarity as a rhetoric instrument
plays a huge role in the Qur’an [18]. As it was mentioned in the introduction of this essay, the Qur’an has a
very dualistic nature, always putting two opposite linguistic/semantic elements alongside to produce certain
emotions for the readers. The similar technical term for binarity is antithesis, where one element clearly con-
trasts with another one [19]. However, not all Qur’anic binary models necessarily follow that rule, because in
some cases compared elements do not always strictly contradict each other, it might also, in some extent,
overlap with each other. So, it could be suggested to use the term binarity or bi-polarity rather than some-
what stronger meaning of antithesis.

In Q 109 binarity model is inflicted in the usage of the opposite pronouns. “You” and “Your” pronoun
appear 7 times against “I” and “Me” which occur 5 times. It claimed that the usage of such “thick” direct
pronouns (especially putting it next to each other and making bi-polar model in order to express some strong
statements) is one of the effective devices both in poetic speech and in the Qur’an [20].

It could also be argued that using the structure “Say: O, you unbelievers” can serve as an implicit
binarity, where the borderline between Muhammad (You — Muhammad have to say to them — disbelievers)
is drawn.

Here the word qul is of a particular interest. It is an imperatival opening (command) which might be a
tool to attain an emphasis stronger than a direct statement. Qul is usually directly addressed to Muhammad
and known as algagqil cluster (openings of Q 112, 113, 114) or to the whole community of believers. Follow-
ing ya- ayyuha I-kafirina could function as al-dhamm — blame [21]. This expression in the second person
appears only twice in the whole Qur’an (Q 109 and Q 66:7), usually if the direct addressee is the unbelievers
the third person is used and the second person employed mostly for believers. In addition, ya- ‘ayyuha is a
“phrasal tie” to catch the attention of audience [21]. So, this first ayah predetermines the whole tone of the
Surah by blaming unbelievers and setting bi-polar model for the rest of Surah.

Repetition as a rhetorical device is so prevalent in the whole text of the Qur’an that its role cannot be
overestimated (El-Awa, 2003: 577-593). Moreover, some Muslim scholars, such as Ibn al-Jawzi or Abu
Ja’far Muhammad, also agree that this rhetorical method is used to emphasize a statement [3]. Generally, the
repetition is very common feature of early Meccan Surahs (Neuwirth). The theory of different types of repe-
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tition by Deborah Tannen can be helpful to demonstrate the repetitions in Q 109. According to her theory,
words or sentences can be repeated exactly in the same linguistic form or just as a paraphrase of the original
text/speech. Also repetitions can follow each other immediately without any interference between two ele-
ments or they might be delayed by using linguistic components between repeated subjects [21]. Andreas
Jucker illustrated her theory in a figure:

Exact
N
Q 109
< >
Immediate Delayed
v
Paraphrase

Figure A. Jucker’s theory of repeated subjects

As it can be seen, Q 109 is placed in the exact-delayed dimension, which means that all potential repeti-
tions are of one linguistic structure and it has some intervening linguistic items [21]. It was already men-
tioned about the repetition of the pronouns. There is also the repetition of whole verses 3 and 5 as inter-ayat
repetitions. Another type is the word religion appears twice in the same ayah and put very closely next to
each other (but still having wa-liya as an intervention), (lakum dinukum wa-liya dini). Another small remark
regarding this word should be made. The root d-y-n can also be translated as “reckoning” which gives a new
angle to approaching this ayah. “A reckoning for you and a reckoning for me” gives a specific implication
meaning that in spite of having your own reckoning for now, everyone will “receive a just and final reckon-
ing at the proper time” [22]. In addition, three times wa-Ia series is repeated at the very beginning of 3-5.

The verb -b-d appears 9 times in 6 verses, which makes it extremely repetitive word. Although these
verbs are not of the precise same linguistic structure, they are not paraphrases either hence it could be con-
cluded that this common root -b-d might be considered as exact repetition. Interestingly enough, despite its
frequent appearance in only 6 short ayat, “worship” never appears in exact-immediate structure, but always
interrupted by the same word ma (what). From the semantic points of view, first of all, it was in order to
stress the subject of worship, to demonstrate that Muhammad did not serve Gods of unbelievers; secondly,
from linguistic view, obviously, it was done to preserve the grammatical structure of sentences.

As for the word “what” itself, it appears 4 times in 4 different verses (2-5). The nature of it was dis-
cussed by Muslim scholars since God is addressed by a word “what” but not “whom” (“’You are not worship-
ing what I worship” Q 109:3, 5). For instance, Al-Tusi claims that this word is used due to harmony with the
previous verse (“I do not worship what you worship” Q 109:2, 4), so it “stands as a counterpart” to earlier
verse [23].

So, as it could be noticed, almost all words of Q 109, expect entire first ayah, are repeated at least once.
Trying to interpret this Surah, one could ask that if this Surah is so repetitive what is a purpose of that? In
other words, what is the function of repetition in Q 109?

First of all, as it was already said before, “thick” pronominality in this Surah might be used to demon-
strate to the readers/listeners of the Qur’an a clear demarcation of believers from unbelievers (I and You,
Mine and Yours). Secondly, the exact delayed repetition of Q 109:3 and 5, could serve as a tool to enhance
“the contextual effect” and give emphasized knowledge of a fact that unbelievers will never be the same as
believers (“You are not worshiping what I worship”). Thirdly, the constant appearance of “what” highlights
the importance of a subject and enhances a given statement. The repetitiveness could also say about “the de-
gree of the speakers’ commitment” and his/her attitude [24].

The Qur’an literally means “the recitation” and this meaning is a crucial factor when one looks at the
potential functions of the repetition in this text. It was suggested that if a text is structured to be performed
orally, the repetition plays a vital role (Neuwirth). So, such permanent repetition of the whole ayahs and sep-
arate words could, as one can say, double-emphasize the importance of the recited text. Thus, it could be as-
serted that the Surah “al-Kafirtin” defined by its rhetorical core: a highly repetitive text framed in a binary
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model which might be done in order to make an emphasis on the significance of differentiation between be-
lievers and unbelievers. It was already said that the opening verse could serve as a start point of setting a
binarity model for the rest of the Surah, but the word qul might also be inserted to persuade the audience in
mantic authority of the text, because it is not a speech of Muhammad, but it was revealed from divine power
[19].

Another extremely peculiar and complex issue is the phrase “wa-i@ ‘ana ‘abidun ma ‘abadrum”, where
suddenly the past tense of “worship” appears. This shift from imperfect to perfect tense might be considered
as a case of i/tifar. Although, usually iltifar structure means the shifts between pronouns (for example, Q
27:60, 80:3, 47:23) Abdel Haleem says that change in the tense of the verb might also be related to ilzifar [1].
However, a reason for that shift in Q 109 case is quite ambiguous. Some traditional commentators, as lbn al-
Jawzi suggested that change between present and past tenses in these repetitive lines is done to demonstrate
the permanence of unbelief [17]. He tried to paraphrase the Surah to illustrate it: “I do not worship what you
worship now (2); and you are not worshiping what | worship now (3); And | will not be a worshipper in the
future of what you have worshipped in the past (4); And you will never be worshippers in the future of what
I worship now and in the future (5)” [16]. However, as the first and second sections of this essay show, this
interpretation is somewhat arguable due to the grammatical elements: wa-la ’ana ‘abidun is not in the future
tense, but rather it is an active participle, which can be translated either as “and I am not a worshipper” or
“and T am not worshipping”; the same is with verse 5. So, the reason for the past tense in abadtum is very
uncertain, it might be a mere grammatical error due to editorial nature of the Qur’an or, as al- Zarkashi says,
it is a device for “safeguarding his (hearer a/n) mind from the boredom” [25].

Additionally, to demonstrate a whole context of Q 109, it would also be good to conduct a brief analysis
of arguably the most significant term within this Surah — kafiriin — within the Qur’an itself. As it was said
earlier, this word and its root k-f-r means “to cover, to hide, to be ungrateful, to deny God”, appears around
510 times in the Qur’an. In terms of its actual meaning in the Qur’an, it is used in extremely broad ways, be-
ginning from “ingratitude, making a plan, giving a lie, mocking” to the direct opposition of word “iman” and
to the militaristic meaning — the ones who have to be fought [26].

Waldman suggests that, basing on Blachere’s chronology, first appearances of “kufr” are actually am-
biguous and without any doubt that term does not have a dominant role at all. In earlier Meccan suras, she
links the term “kafirun” — the disbeliever with the Day of Judgment, which is definitely one of the most im-
portant categories in the Qur’an. Also, Waldman claims that the root k-f-r is just one of the words to describe
ones who do not believe in the coming Day (Ibid.). Which seems reasonable since in general, the theme of
the Day of Judgment prevails in First Meccan Suras, because, probably, Muhammad himself was convinced
that he would see himself this Day. So, in this context, Allah says that Muhammad should give the time for
the kafirin (plural form of kafirun) and leave them in a while (Quran 86:17, First Meccan Period by
Noldeke). Furthermore, the whole set of first six ayats in sura 109, which is, again, First Meccan Period, rep-
resent in some sense, the tolerant attitude of the first Muslims towards pagans and surrounding religions. So,
it could be said that in this Period unbelievers were somehow tolerated and treated with patience (sabr),
which might be due to the small number of the Muslims and their struggles for the power.

According to Waldman, “kufr” in the Second Medinan Period, firstly, closely connected with the word
“shirk” — meaning “association” (something to Allah) and with its active participle form “mushrik” — one
who associate or, in other words, the polytheists; secondly, the previous meaning “ingratitude” is still in us-
age albeit it has changed its core meaning. For instance, in the First Meccan Period, kafir is not always fully
aware of the generosity of God, so there is nothing to him to be grateful for. However, in the Second Period,
in the Qur’an 19:77 “he seems to accept God’s creation of the world and its bounties but to refuse to be
grateful for them” (Ibid.). This kind of haughtiness is a vital characteristic of any kafir and the Qur’an always
keep reminding that, but that kind of ethic concepts will be considered in the next paragraphs. So, the Second
Medinan Period surprisingly progresses in its meaning, getting closer to the “mushrik” and accumulating the
meaning of arrogance. However, it should be noticed that “kufr” does not change dramatically and still has
previous understanding of the word and just slightly moving into its final, broader form.

The Third Meccan Period is common for explaining kafir’s characteristics in depth, the comparison be-
tween “iman” and “kafir” is often used, and the great attention is paid for unwillingness and impossibility of
unbelievers to change their mind. For example, they are compared with the dogs: “So his example is like that
of the dog: if you chase him, he pants, or if you leave him, he [still] pants. That is the example of the people
who denied Our signs” (Q 7:176).
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In the Medinan Period Muhammad at last uses “kufi” as a generic term to describe all of those, who had
to be fought and now it also explicitly differentiates “the People of the Book” that are Jews and Christians,
whom Muhammad failed to convert to his own religion, munafiqun — hypocrytes and so on (lbid.). And
since now the Muslims are no more minority group of people, “kufr” is very often used in the militaristic
purposes, such as commands to killing polytheists and unbelievers (Q 2:191-193). So, in terms of the devel-
opment of this term, it could be seen that “kufr” is not a static concept, but it had been always reflexing the
actual life of Muhammad and his initial scarcity of power, then the struggle for and, finally the wielding of
this power. Q 109 is also a clear demonstration of this argument.

Conclusion

The conclusion of the article offers a nuanced perspective on the significance of Surah 109 in under-
standing both the structure and rhetorical meaning of the Qur’an. Despite its concise nature, the Surah pro-
vides a window into the polemical context of the time, illuminating the struggles and negotiations that the
early Islamic community faced in its relations with other religious groups. The Qur’an's dichotomous nature
is evidenced by the Surah's utilization of binary rhetorical devices to convey a disavowal of non-believers
and its repetition to encourage its audience to distinguish themselves from others. Additionally, the Surah's
intra-textual correspondence with other parts of the Qur’an (Q 2:139, 28:55, 42:15) reinforces the coherence
of the Meccan and Medinan contents of the Qur’an.

Furthermore, this study highlights the importance of considering the historical context in which Surah
109 was produced and its implications for our understanding of the Qur’an as a whole. By taking a linguistic
and religious studies approach to its analysis, this article offers fresh perspectives and a deeper understanding
of the meaning and significance of this Surah. The findings of this research can serve as a valuable resource
for scholars and students alike who are interested in the study of early Islamic history and the Qur’an.

Moreover, the implications of this research extend beyond the confines of the Surah itself. The conclu-
sions of this study serve to broaden our understanding of the complex relationships between the early Islamic
community and other religious groups, as well as the tactics used by this minority group to negotiate its own
existence. The utilization of rhetorical devices such as binarity and repetitiveness in the Qur’an can provide
insight into the power dynamics at play during this time and the ways in which religious messages were
communicated and received.

However, avenues for further inquiry still remain, such as a more comprehensive analysis of the polem-
ical context of the Surah and a deeper examination of the motivations behind the litigate speech in Q 109:4.
These avenues of research can contribute to our ongoing efforts to gain a deeper and more nuanced under-
standing of the Qur’an and its place in early Islamic history.
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H.E. Kaiip6exoB

Kypanaarbl «9ua-Kadupyn» cypeciH JMHIBUCTHKAJBIK KYPbIJIBIMIBIK
JKOHE PUTOPHKAJIBIK TAJAAy

Maxkanana KypanaeiH 109-1ms! cypeciH JTHHTBHCTHKAIBIK JKOHE MIHTAHYJIBIK HETi3lepre CyiieHe OTHIPBIT
3epleney Makcar erinreH. «Anb-KapupyH» cypeci MOTIHIIK BIKIIaMIBUIBIFBIHA KapaMacTaH, OHBIH Maiiia
60JTy yaKbITBIH KOHTEKCTYaJIJIbl TANAY YIIIH ©Te Maigaibl Jepekke3 OobI Tadbuiaasl. OKiHilKe opai, Oyt
Cype Kell >kaFjaiiia 3epTTeyLIIep/IiH Ha3apblHAH THIC Kaibln kartaipl. Ochl perTe Makanaaa opOip ce3liH
ayJzapMacelH = capanayFa HeTi3JleilfeH KOMMYHHMKaTHBTI oJicTep KOJJAHBUIBIN, aNFalllKbl  HCIIaM
KaybIMIQCTHIFBIHBIH €3¢ JiHM KaybIMIapMeH, SFHH €Bpeiiiep >KOHE XpHCTHAaHAApMEH OONFaH Kypaeni
KapbIM-KaTbiHacTap kepceriieni. CypeHiH maiga OOMyBIHBIH TapUXU >KaFJaiibl TaJJaHBIN, COJI Ke3le
a3MIBUTBIK OOJIFAaH MYCBUIMAHIAp ©3IepiHIH KayilcCi3miri YIIiH alHamanarbl JiHA TONTapMEH IHAIOT KYpy
OpeKeTTepi KapacThIPhUIIBL. 3epTTey KYMBICHI €Ki acreKTi OOWBIHIIA TallaHFaH, atan alTkaHaa KypaHHBIH
109-mbl cypeciHiH imIKi KYpBUIBIMBIH 3epjesieyre OarbITTajJfaH MHKPO JAEHrel j>KoHe e3re CypeiepMeH
MOTiHapaNblK YHIECIMAUTIKTI KapacThIpyFa MaKcaTTaJlFaH Makpo JEHrel Ha3apra alblHABL By 3eprreymiH
aBTopsl 109-1Bl cypeHi 3epTrey apkbLibl KypaHabl TyTac MOTiH peTiHIe TepeHipeK TYCIHyre, COHIai-ax
OHBIH epTe MYCBUIMaH KaybIMIACTBIFBIH KYpyJarbl PejiH 3epTreyre Oonagsl Aen caHaiiael. Makananga
JIMHIBUCTHKA MEH JiHTaHy 00BeKTHBI apKbUibl KypanHsiH 109-11i cypeciH »aH-KaKThl Tajl/ay YCHIHBUIFaH.
Ochl cype maiima OGonFaH TapuXW KOHTEKCTI 3epTTey, OHBIH Ma3MYHBIH Tannay skoHe KypanubiH Oacka
OeIiKTepiMEH HMHTEPTEKCTYaIbl OailIaHBIC apKBUTBI aBTOPJIBIH MaKcaThl KACHETTI KITalThIH OCBHI OOJIriHIH
MaHBI3IbUIBIFBIH JKaHa KbIPBIHAH KapayFa YMTBLUTY OOJBIIT TaObLIa/IbI.

Kinm cesdep: cype, Kypan, uciam, ginzgep, on-kadupyH, Myxammesn, XpHCTHAHIBIK, JIMHIBHCTHKA,
ceHOeiTiHaep, MOTIH.

H.E. Kaup6exos

JIMHIBUCTHYeCKHH, CTPYKTYPHbIH U PUTOPUYECKHIA aHAJIU3
cypsl «Anb-Kapupyn» B Kopane

B crarbe npoananusuposana 109-1 cypa KopaHna ¢ JTMHIBUCTUYECKON M PETUTHOBEIYECKON TOUKU 3PEHUSL.
Cypa «Anp-Kadupyn», HeCMOTpsI Ha CBOE JOBOJIBHO KOPOTKOE COZIEPXKAHHE, CIIYXKHUT JOBOJBHO ITOJIE3HBIM
HCTOYHUKOM JUISI KOHTEKCTYaJIbHOTO aHaJN3a BpeMeHH ee (opMuposanus. K coxkaleHuro, OHa HUKOTIA He
OblIa B LIEHTPE BHUMAHUs HcclienoBaTeneil. Mcnomb3ys: KOMMYHHKAaTUBHBIE METOBI TTIOCIOBHOTO MIEPEBOJIA,
HCCIIEIOBaHHE PACKPBIBACT CIIOKHBIM XapakTep B3aMMOOTHOIIECHHH MEXIY paHHEH HCIaMCKOW OOIIMHOU U
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N.E. Kairbekov

JPYTMMH PEITMIHO3HBIMH TPYNIAMH — €BPEIMH M XPUCTHAHAMU. ABTOPBI, aHATIM3UPYS Cypy B €r0 UCTOPH-
YEeCKOM KOHTEKCTE, JEMOHCTPUPYIOT, KaK MyCylIbMaHe, OyIydd B TO BPeMsI MEHBIIUHCTBOM, IIBITAJINCh BCTY-
MaTh B AMAJIOT C APYTUMH PEIUTHO3HBIMH TPYNIAMH C LENbI0 COOCTBEHHOTO BBDKHBaHHA. TakuM oOpasom,
HCCIIeIoBaHNe pa3/ielieHO Ha JBa acleKTa aHaln3a: MHKPOYPOBEHb, I/le aHAIN3UPYETCs] BHYTPEHHSS CTPYK-
typa 109-i cypsl KopaHa, 1 MakpoypoBeHb, I'/ie TIIATEIEHO M3YYaeTCsl MEKTEKCTOBAsI COTTTACOBAHHOCTB C
IPYTHMH CypaMH. ABTOPHI JaHHOTO HCCIIEAOBAaHMS IOJATAIOT, YTO MOCPEACTBOM n3ydeHus 109-it cypsl BO3-
MOXXHO Oouiee riryookoe moHnManne Kopana B kauecTBe IIENTBHOTO TEKCTA, a TAKKE H3YUCHUE €€ POJIH B CTa-
HOBJICHUH PaHHETO MYCYJIBMaHCKOT0 coobuiecTBa. TakuMm oOpa3oM, JaHHas CTaThsl NMpeJsIaraeT BCECTOPOH-
Hui aHanu3 109-i cypsl Kopana depes3 npusMy JUHTBUCTUKH U penurnoBeneHus. [locpenctBom nzyueHus
HUCTOPUYECKOTO KOHTEKCTA, B KOTOPOM HOSIBUNACH JaHHAsI Cypa, aHAJIN3a €ro KOHTEHTA ¥ HHTEPTEKCTyallbHOM
B3aHMOCBSI3H C Apyrumu yacTsiMu KopaHa, 11e/Ibi0 aBTOPOB SIBISIETCSI CTPEMIIEHHE TOCMOTPETh C HOBOH CTO-
POHBI Ha BaXKHOCTH JaHHOM YacT CBSIIEHHOW KHUTH.

Knioyesvie crosa: cypa, Kopan, wucmam, pemmruyn, «Ane-Kadupyn», Myxammen, XpHUCTHAaHCTBO,
JIMHTBUCTHKA, HEBEPYIOIINE, TEKCT.
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