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Abstract 

This paper tries to display the importance of finding the correct equivalents in the target language when translating the Arabic verb-noun 

collocations, particularly those of the Qur‟an, into English. The analytical focus is on the translations of four native Arab translators of the 

Qur‟an. Analysis of these four translations will be based on the translation models of Newmark (1988) and Venuti (1995). The paper‟s 

objectives are (i) identifying the difficulties encountered by the selected translators in their respective translations of the Qur‟anic 

collocations, (ii) showing the extent to which they succeeded in finding the correct equivalent English collocations in their respective 

translations of Qur‟anic collocations, and (iii) suggesting strategies for translating the Qur‟anic non-equivalent collocations that convey 

the intended meaning. Findings reveal that the translation of the Qur‟anic collocations depends on understanding the meanings of these 

Qur‟anic collocations and finding the precise equivalent collocations in the target language, which, in turn, communicate the intended 

meaning of the Qur‟anic collocations in a much more native-like translation. The study recommends the use of faithful, functional 

equivalence, and communicative strategies for translating non-equivalent collocations. However, if these strategies do not convey the full 

intended meaning, the foreignization strategy may be more appropriate, as it conveys the meaning and the culture of the source text. 
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1. Introduction 

Collocations play an important role in a language, as they preserve the language‟s coherence. Collocations add a unique flavor to a 

language and make it more appealing, beautiful, powerful, effective, and rhetorical (Ghazala, 2008). Understanding them can enhance the 

natural expression of one‟s ideas. Development of linguistic competence depends on one‟s knowledge of which nouns go with which 

adjectives or which adjectives go with which nouns (Sarikas, 2006). Knowledge of collocations (collocational competence) is an essential 

requirement for translators to have a high command of the target language. A translator‟s unawareness of the natural collocational patterns 

of a target language may lead to translations that sound strange or even incorrect to native speakers of that target language. The translation 

of the English collocation “„to call tears‟ into Arabic as „da‘wat ad-dumū„ دػٕج انذيٕع (meaning invitation of tears)‟” is an illustrative 

example. Although the translation is grammatically correct in Arabic, it does not sound natural nor native-like to Arabic speakers who 

expect it to be “dharf ad-dumū„ رسف انذيٕع or „shed tears‟” (Brashi, 2005, pp. 4-5).  

Translation of the meaning of a collocation is acceptable but poorer than finding the proper equivalent one in the target language 

(Ghazala, 2008). However, identical equivalents are almost impossible to find across languages (Belloc, 1931; Nida, 2003). Therefore, 

translators should try their best to find the closest possible equivalent in the target language (TL). Forster (1958) states that a good 

translation is “one which fulfills the same purpose in the new language as the original did in the language in which it was written” (p. 6). 

However, the translation is sometimes better than the original. The original text, albeit providing significant information, is perhaps 

poorly written and needs lucidity. A good translator can tie up loose ends and rewrite the awkward sentences. Nida (2003) points out that 

the translation process becomes more difficult when there is a disparity between the structures of both the source language and the target 

language. However, differences in the structures of languages cause less severe complications for the translator than differences between 

the cultures of those languages. This holds true for Arabic and English, where both language structures and cultures are different. 

The importance of the current research lies in the fact that the Qur‟an is one of the main sources of numerous words and phrases that are 

still common in Modern Standard Arabic (MSA) today. The Qur‟an has long been praised for being a rich source of expressions, 

including collocations. This still has an impact on how the Arabic language is used today (Brashi, 2005). Furthermore, the teachings and 

the cultural values of the Qur‟an are disseminated via its numerous translations. It is claimed that over forty English translations of the 

Qur‟an were produced between 2000 and 2017. Nonetheless, close examinations of these translations reveal obvious errors in many of 

them (El-Sayed, 2020; Kidwai, 2018). Therefore, the current research attempts to help translators produce what Goodspeed (1945) calls 

“the best translation,” which makes the readers constantly forget that they are reading a translation and makes them feel that they are 
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looking into an original English piece of writing (p. 8). This is a challenging task for professional translators. The same point of view is 

supported by Phillips (1953), who asserts that “the test of a real translation is that it should not read like a translation at all” (p. 53). 

1.1 Research Objectives 

This paper has three main objectives: 

1. To identify the difficulties encountered by the selected translators in their respective translations of the Qur‟anic verb-noun 

collocations. 

2. To show the extent to which the selected translators succeeded in finding the correct equivalent English collocations in their 

respective translations of Qur‟anic collocations. 

3. To suggest strategies for translating the Qur‟anic non-equivalent collocations, which convey the intended meaning. 

1.2 Research Questions 

This paper seeks to answer the following three research questions: 

1. What are the difficulties encountered by the selected translators in their respective translations of the Qur‟anic collocations? 

2. To what extent did they succeed in finding the correct equivalent English collocations in their respective translations of Qur‟anic 

collocations? 

3. What are the suggested strategies for translating the Qur‟anic non-equivalent collocations that convey the intended meaning?  

2. Literature Review  

2.1 The Concept of Collocation 

A collocation is described by Newmark (1988) as the “habitual co-occurrence of individual lexical items” (e.g., “commit a crime”) (pp. 

212-213). He also considers collocations as the nerves of a text, the lexis as the flesh, and grammar as the bones.  Palmer cites Firth as 

arguing that “you shall know a word by the company it keeps”. He adds that collocation is a part of the meaning of a word, as is the case 

with the context of a situation and all other levels of linguistic analysis.  Some words may have particular meanings in specific 

collocations (Alruwaili et al., 2025). This could be reflected in the example of „an exceptional child‟ who is not an abnormal one, as the 

adjective „abnormal‟ suggests some sort of defect. However, it is possible to say „abnormal‟ or „exceptional weather‟ to refer to a heat 

wave in November. There is also the colour „blond‟ which is collocated with hair and not with the door. Hence, we can say „blond hair‟ 

but not „blond door‟ (Palmer, 1976, pp. 94-6; Newmark, 1988; Firth, 1957; Dickins et al., 2005). Larson (1998) also points out that 

collocations determine which meaning is given to a word in a phrase or a sentence.  For instance, the word „dress‟ has two different 

meanings when it is used with „child‟ and „chicken‟. To dress a child means “to put clothes on,” whereas to dress a chicken means “to take 

the feathers off.” Hence, knowing which words go together helps in comprehending the text and rendering it accurately (p. 155). This is 

portrayed by Firth (1957) as “meaning by collocation,” which is “an abstraction at the syntagmatic level”. Such a procedure of identifying 

the meaning of words is not related to the conceptual interpretations of words. For instance, he remarks that one of the meanings of „night‟ 

is identified by its collocability with „dark‟, and that of „dark‟ by its collocability with „night‟ (p. 196). 

A collocation is composed of a node and collocates. The node is the head word, whose pattern of co-occurrence is the focus of 

examination, and the words, which are combined with it within a given linguistic context, are collocates. Based on their constituents, 

collocations can be categorized into lexical collocations and grammatical collocations. The grammatical collocations include content 

words paired with function words, mostly prepositions. For instance, the verb istarsala can have different meanings, according to the 

preposition it collocates with, as in istarsala ilā  ٗاستشسم إن (to feel at ease with someone), and istarsala fī  ٙاستشسم ف (to dilate on) (Izwaini, 

2015, p. 72; Stubbs, 1995; Qassem, 2022). Based on the word class of the node and its collocates, Izwaini (2015) provides a concise 

categorization for the lexical collocations in Arabic, i.e., verb collocations, noun collocations, adverb collocations, and adjective 

collocations, classifying these types into sub-types. 

2.2 Collocational Range 

Collocational range of a word is demonstrated by Larson (1998) as the list of all other words with which it may occur. Some words may 

have a very small range, while others may have a very large one. A word‟s position in the generic-specific scale often determines how 

many collocations it can have. For instance, the terms „sheep‟ or „dog‟ will have a less collocational range than the word „animal‟. Also, 

one cannot expect that two words will have the same range of collocations. For example, the nouns „child‟, „man‟, „chicken‟, „dog‟, and 

„horse‟ collocate with the verbs „walk‟, „drink‟, „eat‟, and „run‟. Yet, child, man, and chicken do not collocate with the noun „race‟; only 

dog and horse do (e.g., horse race and dog race). Larson (1998) claims that all learners of a second language make lexical collocational 

errors, or „collocational clashes. Consequently, he advises the translator to suspect any word not used in its main sense and check 

constantly with the native speakers of the receptor language to be able to determine whether certain words collocate with each other or not. 

For instance, if English is not the mother tongue of a translator, translating into English, such a translator will always need to check with a 

native speaker of English. However, Larson (1998) points out that the collocability of words varies from one language to another, 

depending on their linguistic and cultural differences. What collocates in one language may not collocate in another. This is because every 

language has its own lexical collocational restrictions. For example, in some languages, the verb „believe‟ does not collocate with people. 

Hence, to avoid a collocational clash in such languages, one should not translate “I believed him” literally, but the translation might need 
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to say, “I believed what he said” (pp. 159-62).  

Similarly, Baker (2011) states, “patterns of collocation are basically arbitrary and independent of meaning” (p. 48-49). This is true both 

within and across languages. She gives the example of the English verb „deliver‟, which collocates with many nouns, which collocate 

with different Arabic verbs. For instance, deliver „a letter‟, „a speech‟, „news‟, „a blow‟, „a verdict‟, and „a baby‟, which can be translated 

respectively as yusallim khiṭāban   ٚسهى خطاتا, yūlqī khuṭbatan ٚهقٙ خطثح, yanqilu akhbāran,   ُٚقم أخثاسا, yūwajjihu ḍarbatan   ٕٚجّ ضشتح, yuṣdiru 

ḥukman   ٚصذس حكًا, and yūwallidu imra’atan   ٕٚنذ ايشأج. The latter Arabic phrase, yuwallidu imra’atan, literally means, „assist a woman in 

childbirth‟. In Modern English Usage, it is normally improper to say „deliver a woman‟ instead of „deliver a baby‟. This is because 

English tends to emphasize the infant, while Arabic emphasizes the woman in the process of giving birth to a child. This implies that 

different collocational patterns across languages can encompass entirely various methods of describing an incident rather than simply 

using a different verb with a certain noun. Therefore, the acceptance or otherwise of a collocation cannot be accounted for, but through 

habitual use and familiarity. This is attested to by the collocation „white coffee.‟ In reality, coffee can never be white.  There is also no 

difference in meaning between the words „flock‟ and „herd‟ except that „flock‟ is used with sheep and „herd‟ is used with cows (Palmer, 

1976; Robins, 1964). 

All languages include items that collocate frequently with one another. Hence, collocation, as a linguistic phenomenon, exists in Arabic as 

it does in other languages. It has been studied as part of semantics, translation, grammar, and lexicography, and has been assigned 

different labels in accordance with these fields of study. For instance, the works of classical Arab philologists dealt with collocation as a 

linguistic phenomenon in Arabic. However, it was not given a name. Al-Jāḥiẓ observes that some Qur‟anic lexical items take on positive 

or negative meanings when they collocate with other lexical items, depending on the context in which they appear with other vocabulary 

items. This is indicated in using the maṭarat in the context of God‟s granting mercy and the use of amṭarat with the added prefix „aʼ in the 

context of God‟s inflicting torture (El-Gemei, 2006; Al-Jāḥiẓ, 1948). 

2.3 Related Studies 

Verb-noun collocations in the Qur‟an are often difficult to translate, especially when there are no direct equivalent collocates in the target 

language. The problem of the absence of collocates has been called „collocational gap‟ and has been studied in corpus linguistics, 

translation studies, and Qur‟anic translation studies. Farghal & Obiedat (1995) refer to the collocational gap problem in the 

Arabic-English translation context, pointing out that collocational non-equivalence frequently leads to problematic or unnatural 

translations in the target language. Likewise, Howarth (1998) examines the difficulties, which translators and non-native speakers face, 

when reproducing idiomatic and natural verb-noun collocations, especially in formal or religious language. 

Ali (2019) highlights the importance of considering the Qur‟anic collocations as a separate semantic field. He points out the defect of 

literal translation, which is its frequent failure to grasp the implied meanings of the source text, particularly verb-noun collocations. Free 

translation can be relied on for expressing concealed meanings in context-dependent statements. He criticizes the literal translation 

strategy adopted by Pickthall (1938), Al-Hilali and Khan (1996) for confusing meaning in Qur‟anic collocations. He argues that 

communicative strategies of paraphrasing and footnoting provide a more obvious conveyance of the intended meaning. Asiri (2020) also 

applies Toury‟s (2012) Descriptive Translation Studies (DTS) method to the translation of culture-specific items (CSIs) in the Qur‟an. His 

corpus-based research shows that Arab translators, like Al-Hilali & Khan (1996), use a literalist approach due to theological faithfulness. 

Asiri (2020) categorizes translation strategies for CSIs into source-oriented (e.g., literal translation, transference) and target-oriented (e.g., 

generalization, cultural substitution). He points out that translators use couplets or triplets to strike a balance between linguistic accuracy 

and communication clarity, such as (literal translation + gloss + paraphrase). 

Qassem (2021) also points out a difficulty in translating the Qur‟anic verb-noun collocations due to their unique style. This is because 

translators often focus on conveying the informational message and neglect the aesthetic and rhetorical devices, which are characteristic 

of the Qur‟anic discourse. For instance, the idiomatic collocation “ḥaṣḥaṣa al-ḥaqq حصحص انحق, which literally means „the truth has 

emerged‟ (Q. 12:51)” is frequently paraphrased or simplified and thus loses its stylistic uniqueness and rhetorical effect. Such stylistic and 

rhetorical features are not satisfactorily translated due to a lack of in-depth exegetical and linguistic investigation, and a limited 

knowledge of the classical Arabic language of the Qur‟an (pp. 6-7). Likewise, Dweik & Abu Shakra (2011) point out that Arabic 

collocations, particularly those found in the Qur‟an, have extremely deep origins in cultural, idiomatic, and metaphoric frameworks that 

are not common in English use. Their empirical investigation of MA translation students in Jordan reveals that the vast majority of 

mistakes, in translating verb-noun collocations, are caused by literal translation, improper synonymy, or omission. These procedures 

repeatedly result in „collocational clashes‟, in which the TL output is unnatural or contextually incorrect. They suggest an interpretative 

translation strategy for translating religious collocations instead of one-to-one lexical replacement, due to their being deeply 

context-dependent and culturally laden. Dweik & Abu Shakra (2011) adds that some verbs violate the selectional restriction rule to form a 

collocation for a rhetorical purpose. For instance, in the Qur‟anic phrase fa-bashshirhum bi‘adhābin alīm  ٍُْىْ تؼَِزاَبٍ أنَِٛى  give them glad) فَثَشِّشْ

tidings of painful torment) (Q. 84:24), the verb bashshara, signifying (positive news), has collocated with the phrase bi‘adhābin alīm 

 which signifies, „negative news‟. Thus, this verb violates the selectional restriction rule to achieve the ,(painful torment) تؼَِزاَبٍ أنَِٛى

rhetorical purpose of irony and sarcasm (Dweik & Abu Shakra, 2011, p. 12; Abdul-Raof, 2007, p. 100). 

Although collocations play a significant role in translation, they have not been given due attention by scholars of translation studies. The 

above studies do not focus on Arab translators and how native Arabic-speaking translators handle verb-noun collocations. The current 
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paper‟s novelty lies in examining the loss of collocationality when translating the Qur‟anic verb-noun combinations into English and 

evaluating the strategies used by the selected Arab translators to overcome this problem. It explores how the loss of collocationality 

affects the theological interpretation and the reader‟s understanding in English translations. The paper also suggests appropriate strategies 

for preserving form, ensuring theological fidelity, maintaining semantic accuracy, and achieving naturalness and idiomaticity in English 

translation as much as possible. 

3. Theoretical Framework 

3.1 Problems of Translating Verb-Noun Arabic Collocations 

Translators encounter numerous challenges and difficulties in rendering Arabic collocations into English accurately. For instance, 

collocations in languages can be identified only by their native speakers who are able to locate the material as well as the figurative 

collocations (e.g., barren land and barren discussion) (Larson, 1998). Various registers across languages include a wide range of 

collocations. New collocations may arise and need to be learnt. The collocational range of words sometimes differs across languages. For 

example, the verb „catch‟ collocates with „fire‟, „a train‟, „a cold‟, „a fish‟, which can be translated respectively as tashta‘il an-nār fīh 

 Some collocations of a .ٚصطاد سًكح yaṣṭād samakah ,ٚصاب تُضنح تشد yuṣāb bi-nazlit bard ,ٚهحق تانقطاس yalḥaq bil-qiṭār ,تشتؼم انُاس فّٛ

metaphorical sense may not match each other in the source and the target languages, e.g., „barren argument‟ is translated as jadal ‘aqīm 

 Language-bound collocations are used exclusively in a particular .أسض قاحهح while „barren land‟ is translated as arḍ qāḥilah ,جذل ػقٛى

language, like „eating one‟s soup‟ in English, but „drinking one‟s soup‟ in Arabic. Culture-specific collocations across languages need to 

be learnt, such as „Hercules of his times‟, which is translated as ‘antar zamānuh َّػُتش صيا (Bahumaid, 2006). There is also a mistranslation 

of the collocation „strong tea‟ literally as shāyī qawī ٕ٘شا٘ ق, and not into its Arabic equivalent shāyi thaqīl شا٘ ثقٛم (Sabtan, 2024, p. 79).  

A translator may be susceptible to misinterpreting a source-language collocation, owing to cross-linguistic interference, originating from 

their native language. Such misinterpretation often arises when a collocation in the source language closely mirrors, in form, a frequent 

collocational pattern in the target language, thereby producing a misleading sense of equivalence. An illustrative example of this challenge 

can be seen in the translation of the sentence taken from Rowland (1988, p.59), which is “the industrialist had been struck by his appearance 

as someone with modest means.” It was rendered in the target Arabic language as waqad ra’ā fīhi rajul as-ṣinā‘ah shakhsan yanummu 

maẓharuhu ‘an al-tawāḍu‘ wal-basāṭah انتٕاضغ ٔانثساطحٔقذ سأٖ فّٛ سجم انصُاػح شخصا  ُٚى يظٓشِ ػ ٍ . This last Arabic rendering means, “The 

industrialist saw in him a person whose appearance suggests modesty and simplicity.” Here, the translator misinterpreted the English 

collocation „modest means‟, which conveys a financial modesty, or a lack of wealth. The Arabic language does use mutawādi’ يتٕاضغ 

(modest) in similar contexts, such as dakhl mutawādi‘ دخم يتٕاضغ (small income). When mutawādi„يتٕاضغ (modest) and tawādū„تٕاضغ 

(modesty) are used to describe a person, they typically imply humility rather than financial status. The addition of the word basāṭah تساطح 

(simplicity) also leads to this mistranslation. Consequently, the translator seems to have forced Arabic collocational rules on an English 

phrase, eventually twisting the intended meaning (Baker, 2011, pp. 59–60).  

Collocates often determine the meaning of a word. Hence, a failure to identify collocational patterns that give meanings beyond the sum of 

the individual words may lead to mistranslation. When critics depict a translation as false or improper, they may be referring to the 

translator‟s failure to recognize such patterns, which can convey distinct context-dependent meanings. When two languages appear to have 

identical collocational patterns, their meanings may vary enormously. For instance, the English phrase „to run a car‟ means not only driving 

but also possessing and being financially capable of sustaining a car. In contrast, its Greek equivalent refers only to driving a car fast or 

recklessly, without the additional connotations (Baker, 2011, pp. 57-58). Different patterns of the source language (SL) and the target 

language (TL) may make the translation process problematic for the translators. Translators may focus more on retaining the original 

collocation structure than on conveying the denotation of the collocation, which has a big impact on the intelligibility and cohesion of their 

translations (Izwaini 2016; Qassem, 2022). 

In many cases, certain features of the original text are untranslatable and must be explained. Such untranslatable features include puns (plays 

on words), chiasmus (repetition of words or ideas in reverse order), assonance (rhyming of vowel sounds), or acrostics (words generated by 

the first letters or sounds of lines in a poem or text). In these cases, the translator should use marginal notes to explain such features of the 

original text (Nida, 2003). Nida (2003) asserts, “Biblical content is regarded as much more important than Biblical form” (p. 170). This 

assertion is true of the Qur‟an, which necessitates that more emphasis should be put on the Qur‟anic content during the translation process. 

3.2 Strategies for Translating Verb-Noun Collocations 

The first stage of translating collocations requires the translator to consider the collocational meaning instead of replacing words with 

their dictionary equivalents. Baker (2011) refers to dry when collocating with voice, it signifies „cold‟ in the sense of not expressing an 

emotion. Therefore, a translation of dry voice as „a voice, which is not moist‟ is but a mistranslation of dry in this context. To deal with TL 

collocations appropriately, even when there isn‟t an equivalent one, a translator should be well-educated both linguistically and culturally 

(Abdullah, 2010). Newmark (1988) observes that a translator cannot write in a foreign language (e.g., English) without producing strange 

and unnatural English. He will be exposed for employing improper collocations rather than for his vocabulary or grammar. Incorrect 

collocation usage can bring about a significant change in meaning. For instance, describing a man as pretty is done disparagingly to imply 

effeminacy. He indicates that the most accurate way of translating a culture-specific term is to use the procedure of functional equivalence, 

in which a culture-free word is used, i.e., deculturalising a cultural word. This is a cultural componential analysis. For instance, the French 

word baccalauréat is translated as “French secondary school leaving exam” (p. 83). 
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When translating collocations, the first and least likely strategy is to have formal and semantic congruence in lexicalization (Altohami & 

Khafaga, 2023), as in translating the collocation „heavy industry‟ into ṣinā‘ah thaqīlah ٛهحصُاػح ثق . The second and most likely strategy is 

to have an equivalent collocation, in which the collocator is lexicalized differently, but it includes the same communicative significance, 

as in rendering „heavy rain‟ into amṭār ghazīrah أيطاس غضٚشج, signifying much rain. Natural English translation depends on the translator‟s 

competence to identify and reproduce equivalent collocations, having the same communicative implications, although they are different in 

lexicalizations. Unnatural English translation results from the translator‟s failure to find the right TL collocation. When there is no formal 

or functional equivalent TL collocation, the third strategy of paraphrasing is applied in the translation process, as in rendering „heavy 

demands‟ into maṭālib sa‘bat at-taḥaqquq يطانة صؼثح انتحقق, meaning „demands which are hard to fulfil‟ (Farghal & Almanna, 2015). 

Since theological precision, form, and rhythm are crucial in Qur‟anic translation, translators need to opt for some proper methods of 

translation that convey such Qur‟anic features as far as possible. The most important of such strategies include faithful and 

communicative methods of translation. A communicative translation strategy seeks to express the exact meaning of the source text (ST) in 

a way that makes the content and language understandable and acceptable to a reader. It is especially effective for translating conventional 

expressions or proverbs, which need cultural approximation. A communicative translation strategy employs culturally familiar concepts, 

such as idioms and clichés. It focuses on conveying the message and aims to produce the same effect on the TL reader that the SL text 

does. It is concise, clear, and written in a natural and resourceful style. Therefore, if any collocation standard for a particular situation is 

used in the source text, a TL collocation standard for an equivalent target culture situation needs to be used in the target text (TT). For 

instance, the proverb “charity begins at home” is rendered into the Arabic proverb al-aqrabūna awlā bil-ma‘rūf الأقشتٌٕ أٔنٗ تانًؼشٔف, 

which means „relatives have the highest priority to receive charity or any sort of help‟ (Dickins et al., 2005; Newmark, 1988; Lahlali & 

Abu Hatab, 2014, p.12). 

As for a faithful translation strategy, it is especially crucial when translating sacred texts, which function not only as linguistic messages 

but also as conveyers of religious doctrine, ritual, and identity. In this context, faithfulness incorporates fidelity to form, lexical meaning, 

rhetorical purpose, and cultural elements. For instance, the rhetoric of Arabic encompasses a reference switch, including a shift from one 

form to another within the same context. This appears in the Qur‟anic verse, „Wama līa lā a‘budu alladhī faṭaranī wa ilayhi turja‘ūn  يَا َٔ
 ٌَ ِّ تشُْجَؼُٕ ْٛ إنَِ َٔ َٙ لََ أػَْثذُُ انَّزِ٘ فطََشََِٙ   ”which means, “Why should I not worship the One who created me? It is to Him that you will be returned ,‟نِ

(Q. 36:22) (Abdel Haleem, 2005). Here, the pronominal reference is shifted from the first person (I, me) to the second person (you will be). 

A faithful translation strategy will maintain these shifts to convey the intended rhetorical intent and the theological meaning (Hatim & 

Mason, 1997, p. 94). The reference switch is a linguistic tool that is commonly prevalent in the Qur‟anic discourse, aiming to increase 

vividness and accomplish a sublime style and mental readiness by drawing the reader‟s attention to the statement‟s meaning (Abdul-Raof, 

2004). This proves the importance of faithful translation for translating religious texts, such as the Qur‟an. A faithful translation strategy 

maintains the literal meaning of the source language (SL) text and the syntactic norms of the target language (TL). It also considers the 

context to convey a more correct meaning of the SL text (Lahlali & Abu Hatab, 2014; Newmark, 1988). 

Venuti (1995) points out other important translation procedures of domestication and foreignization. He refers to Schleiermacher, who 

acknowledges that translation can never fully capture the meaning of the foreign text. Therefore, Schleiermacher gives the translators two 

options: either a foreignizing strategy, which preserves the linguistic and cultural distinctiveness of the source text, or a domesticating 

strategy, which adjusts the text to conform with the cultural and linguistic norms of the target language. However, Schleiermacher 

explicitly opts for foreignizing translation (Al-Tarawneh, 2018; An, 2024). These two strategies are important for translating sacred or 

cultural texts, like religious texts. For such texts, domestication might misrepresent or distort the theological or cultural meanings in the 

original text, while foreignization may make the original text incomprehensible to the reader but preserve the religious and cultural 

connotations. Eventually, opting for foreignization or domestication rests on the target audience, the features of the text, and the goals of 

the translation. 

4. Methodology 

4.1 Data: Collection, Description, and Rationale 

As far as the research methodology is concerned, the comparative and qualitative content analysis methods will be used. Translations of 

four native Arab translators of the Qur‟an are selected. These translations include “The Clear Quran: A Thematic English Translation” by 

Khattab (2016), “Towards Understanding the Ever-Glorious Qur‟an” by Ghālī (2003), “The Qur‟an: A New Translation” by Abdel 

Haleem (2005), and “The Gracious Quran: A Modern-Phrased Interpretation in English” by Hammad (2009). The data of this study 

incorporates 15 Qur‟anic Arabic verb-noun collocations. The Qur‟an is believed to be the revealed word of Allah and the first and 

foremost scripture of Islam. It consists of 114 chapters (Surahs), including 6236 verses, and totaling roughly 77,800 words. The references 

to the Qur‟anic verses and chapters will be as in the example (Q. 2:93), which refers to the Qur‟an (Q.), Chapter 2, which is the second 

chapter titled „al-Baqarah (the Cow)‟, and verse 93. 

A corpus of fifteen Qur‟anic Arabic verb-noun collocations, which was collected from the second and longest chapter in the Qur‟an, i.e., 

Surah al-Baqarah (the Cow), will be used. The current study will be restricted to lexical verb-noun collocations and exclude collocations 

of grammatical structures (e.g., an infinitive or a clause), and grammatical collocations, consisting of a content word (e.g., verb, noun, 

adjective) and a preposition. The study is limited to the verb-noun collocations because such pairings are one of the most common 

collocation types and are challenging to translate. These translators were selected because they are native Arabic speakers and were 
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trained at Al-Azhar establishment, one of the oldest and most renowned Islamic institutions in the Muslim world. As such, they are 

expected to have greater awareness and knowledge of Arabic collocations and their interpretations in the Qur‟an.  

As for the method for selecting Qur‟anic collocations, the current research will apply Clear‟s criteria that a collocate comes three times, in 

the sense that a word combination in the Qur‟an that displays a frequency of three or higher can be classified as a collocation. The goal is 

to explore whether word combinations happen together more frequently than by accident (Clear, 1993; Hassan, 2019). As for the sample 

size, based on their review of many qualitative research studies, Creswell & Creswell (2018) suggest the range of the sample size of 

phenomenology to be 3-10 and grounded theory to be 20-30. They also suggest the idea of grounded theory saturation, which Charmaz 

(2006) explains by stating, „„Categories (or themes) are saturated when gathering fresh data no longer sparks new theoretical insights, nor 

reveals new properties of these core theoretical categories‟‟ (p. 113). This comes true when the selected sample is sufficient for fulfilling 

the research purpose. Therefore, the study sample of verb-noun collocations will be restricted to those of the second and longest chapter 

of the Qur‟an, that is, the cow chapter, Surah al-Baqarah.  The rationale for selecting the study data from Surah al-Baqarah (Q.2) is the 

need for the current study to be limited, and that Surah al-Baqarah (Q.2) includes many of such culture-specific verb-noun collocations. 

The culture-specific verb-noun collocations are selected because they are more common and challenging to translate. Thus, the study will 

be limited to representative examples of 15 verb-noun collocations in Surah al-Baqarah (Q. 2). 

Table 1. Data description 

 Qur'anic Arabic 

collocations  

Their transliteration Chapter title  Chapter no. Verse no. 

لََجَ  1 ٕا انصَّ ًُ  aqīmū aṣ-ṣalāh The Cow (Al-Baqarah) (2) (43) أقَِٛ

كَاجَ  2  ātū az-zakāh The Cow (Al-Baqarah) (2) (43) آتُٕا انضَّ

3  َ  ittaqū Allāh The Cow (Al-Baqarah) (2) (189) اتَّقُٕا اللَّّ

ْٛكُىُ  4 انْقِتاَلُ ُ كُتِةَ ػَهَ  kutiba ‘alaykumu al-qitāl The Cow (Al-Baqarah) (2) (216) 

5  ُ  mā anzala Allāh The Cow (Al-Baqarah) (2) (91) يَا أََضَلَ اللَّّ

6   ٗ تَ ْٕ ًَ ُ انْ  yuḥyī Allāhu al-mawtā The Cow (Al-Baqarah) (2) (73) ٚحُِْٛٙ اللَّّ

ش   7 ۡٛ ٍۡ خَ يَا تُُفِقُٕاْ يِ َٔ  wa mā tunfiqū min khayr The Cow (Al-Baqarah) (2) (272) 

8  َ ٱرۡكُشُٔاْ ٱللَّّ َٔ  wa-udhkurū Allāh The Cow (Al-Baqarah) (2) (198) 

سۡجِذِ ٱنۡحَشَاوِ   9 ًَ كَ شَطۡشَ ٱنۡ َٓ جۡ َٔ لِّ  َٕ  fawalli wajhaka shaṭra al-masjid al-ḥarām The Cow (Al-Baqarah) (2) (144) فَ

10  َٙ تِ ًَ  udhkurū ni‘matī The Cow (Al-Baqarah) (2) (40) ٱرۡكُشُٔاْ َؼِۡ

انِحَاخِ  11 هُٕا انصَّ ًِ ػَ َٔ  wa-‘amilū as-ṣāliḥāt The Cow (Al-Baqarah) (2) (25) 

 wa’idh akhadhnā Mithāqakum The Cow (Al-Baqarah) (2) (63) أخََزَْاَ يِٛثاَقكَُىْ  12

 ẓalama nafsahu The Cow (Al-Baqarah) (2) (231) ظَهَىَ َفَْسَُّ  13

ُٓىۡ  14 نَ  َٕ ٌَ أيَۡ  yunfiqūna amwālahum The Cow (Al-Baqarah) (2) (261) ُُٚفِقُٕ

15  ِ ٍُ تٱِللَّّ  yu’minu bi-llāh The Cow (Al-Baqarah) (2) (232) ٚؤُۡيِ

4.2 Procedures 

Based on the translation models of Newmark (1988) and Venuti (1995), an attempt will be made to analyze the translation strategies of the 

selected Arab translators in translating the selected 15 verb-noun collocations in the Qur‟an. Newmark‟s (1988) proposed procedures for 

translating culture-specific items include transference, naturalization, cultural equivalent, functional equivalent, descriptive equivalent, 

synonymy, through translation, shifts or transposition, modulation, recognized translation, compensation, componential analysis, 

paraphrase, couplets, notes, additions, and glosses. Likewise, Venuti (1995) referred to the procedures of foreignization and domestication. 

Both models were selected as they are more appropriate for translating culture-specific collocations and are very popular among 

translation scholars. 

5. Analysis and Discussion 

As indicated above, the verb‟s combination with a certain noun, which occurs three or more times in Surah al-Baqarah (Q.2), will be 

counted as a collocation. The selected Qur‟anic Arabic collocations, their transliteration, meanings, and number of occurrences will be 

displayed below in Table 2. The translations of these collocations by the selected four Arab translators will be presented in Table 3. Then, 

the analysis of the translation procedures used by the four Arab translators in rendering each of these collocations will be provided below. 

An attempt will also be made to display to what extent they succeeded in translating these collocations into natural English ones. 
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Table 2. Qur‟anic Arabic collocations, their transliteration, meaning, and occurrence in Surah al-Baqarah (Q.2) 

Table 3. Arabic collocations and their translations by the selected Arab translators 

Series Qur’anic Arabic collocations 
and their transliteration 

Chapter 
and verse 
no. 

Khattab  Ghālī  Abdel Haleem Hammad 

لََجَ  1 ٕا انصَّ ًُ  أقَِٛ
aqīmū aṣ-ṣalāh 

(2:43) Establish prayer Keep up the prayer Keep up the 
prayer 

Duly establish the 
Prayer 

كَاجَ  2  آتُٕا انضَّ
ātū az-zakāh  

(2:43) Pay alms-tax Bring the Zakat (i.e., 
pay the obligatory 
poor-dues) 

Pay the 
prescribed alms 

You shall give the 
zakat-charity 

 اتَّقُٕا اللَّّ  3
 ittaqū Allāh      

(2:189) Be mindful of 
Allah 

Be pious towards 
Allah 

Be mindful of 
God 

Be ever God-fearing 

ْٛكُىُ انْقِتاَلُ ُ  4  كُتِةَ ػَهَ
Kutiba ‘alaykumu al-qitāl, 

(2:216) Fighting has been 
made obligatory 
upon you 

Prescribed for you is 
fighting 

Fighting is 
ordained for you 

Fighting in the just 
cause of God is 
prescribed for you 

5  ُ  يَا أََضَلَ اللَّّ
mā anzala Allāh 

(2:91) What Allah has 
revealed 

What Allah has sent 
down 

God‟s 
revelations 

What God has sent 
down 

6  ُ ٗ  ٚحُِْٛٙ اللَّّ تَ ْٕ ًَ  انْ
yuḥyī Allāhu al-mawtā 

(2:73) Allah brings the 
dead to life 

Allah gives life to the 
dead 

God brings the 
dead to life 

God gives life to the 
dead 

ش   7 ۡٛ ٍۡ خَ يَا تُُفِقُٕاْ يِ َٔ 
wa mā tunfiqū min khayr 

(2:272) Whatever you 
˹believers˺ spend in 
charity 

And whatever charity 
(benefit) you do 
expend 

Whatever charity 
you give 

Whatever good you 
believers spend 

8  َ ٱرۡكُشُٔاْ ٱللَّّ َٔ 
wa-udhkurū Allāh 

(2:198) Praise Allah Remember Allah Remember God Remember God 

سۡجِذِ  9 ًَ كَ شَطۡشَ ٱنۡ َٓ جۡ َٔ لِّ  َٕ ٱنۡحَشَاوِ  فَ  
fawalli wajhaka shaṭra 
al-masjid al-ḥarām 

(2:144) Turn your face 
towards the Sacred 
Mosque 

Turn your face 
towards the Inviolable 
Mosque 

Turn your face in 
the direction of 
the Sacred 
Mosque 

Turn your face in 
Prayer toward the 
Sacred Mosque 

10  َٙ تِ ًَ  Remember My Remember My favour Remember how I Recall in your hearts (2:40) ٱرۡكُشُٔاْ َؼِۡ

 Qur’anic Arabic collocations and 

their transliteration 

Meaning Chapter and verse no. No. of occurrences in 

Surah al-Baqarah 

(chapter 2) 

1 aqīmū aṣ-ṣalāh       َلََج ٕا انصَّ ًُ  Establish the prayer 2:43; 2:83; 2:110; 2:177; 2:277 5  أقَِٛ

2 ātū az-zakāh             كَاج  Give the zakāh 2:43; 2:83; 2:110; 2:177; 2:277 5 آتُٕا انضَّ

 ;ittaqū Allāh              Fear Allah, Be mindful of Allah 2:189; 2:196; 2:203; 2:206    اتَّقُٕا انمّ  3

2:223; 2:231; 2:233; 2:278 

8 

ْٛكُىُ انْقِتاَلُ  4  كُتِةَ ػَهَ

kutiba ‘alaykumu al-qitāl, 

Fighting has been prescribed for you 2:216; 2:246; 2:246 3 

5 mā anzala Allāh       ُ  What Allah has revealed 2:90; 2:91; 2:170; 2:174 4  يَا أََضَلَ اللَّّ

6   ٗ تَ ْٕ ًَ ُ انْ  ٚحُِْٛٙ اللَّّ

yuḥyī Allāhu al-mawtā 

Allah gives life to the dead 2:73; 2:28; 2:260; 2:258; 2:259 5 

ش   7 ۡٛ ٍۡ خَ يَا تُُفِقُٕاْ يِ َٔ 

wa mā tunfiqū min khayr  

Whatever you spend of good  2:272; 2:272; 2:273 3 

8 wa-udhkurū Allāh  َٔللَّّ ٱ رۡكُشُٔاْ ٱ  And remember Allah 2:198; 2:200; 2:203; 2:239 4 

سۡجِذِ ٱنۡحَشَاوِ   9 ًَ كَ شَطۡشَ ٱنۡ َٓ جۡ َٔ لِّ  َٕ  فَ

fawalli wajhaka shaṭra al-masjid 

al-ḥarām 

So, turn your face toward the Sacred 

Mosque 

2:144; 2:149; 2:150 3 

10 udhkurū ni‘matī   تِٙ رۡكُشُٔاْ ٱ ًَ َؼِۡ  Remember My favor 2:40; 2:47; 2:122; 2:231;  4 

انِحَاخِ  11 هُٕا انصَّ ًِ ػَ َٔ 

wa-‘amilū as-ṣāliḥāt 

And did righteous deeds 2:25; 2:82; 2:277 3 

 أخََزَْاَ يِٛثاَقكَُىْ  12

akhadhnā mithāqakum 

We took your covenant 2:63; 2:83; 2:84; 2:93 4 

13 ẓalama nafsahu           َّظَهَىَ َفَْس He wronged himself 2:231; 2:54; 2:57 3 

ُٓىۡ  14 نَ  َٕ ٌَ أيَۡ  ُُٚفِقُٕ

yunfiqūna amwālahum 

They spend their wealth 2:261; 2:262; 2:265 3 

15 yū’minu bi-llāh            ِت ٍُ ِ ٱٚؤُۡيِ للَّّ  He believes in Allah 2:232; 2:256; 2:264 3 
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udhkurū ni‘matī favours  blessed you My blessings 

انِحَاخِ  11 هُٕا انصَّ ًِ ػَ َٔ 
wa-‘amilū as-ṣāliḥāt 

(2:25) And do good And have done deeds 
of righteousness 

And do good  And do righteous 
deeds 

 أخََزَْاَ يِٛثاَقكَُىْ  12
Akhadhnā mithāqakum 

(2:63) We took a 
covenant from you 

We took compact with 
you 

We took your 
pledge 

We took your pledge 
to fulfill our 
covenant 

 ظَهَىَ َفَْسَُّ  13
ẓalama nafsahu 
 

(2:231) He wrongs his own 
soul 

He has already done 
injustice to himself 

He wrongs 
himself 

He has wronged his 
own soul 

ُٓىۡ  14 نَ  َٕ ٌَ أيَۡ  ُُٚفِقُٕ
yunfiqūna amwālahum 

(2:261) Those who spend 
their wealth 

(the ones) who expend 
their riches 

Those who spend 
their wealth 

Those who spend 
their wealth 

15  ِ ٍُ تٱِللَّّ  ٚؤُۡيِ
yū’minu bi-llāh 

(2:232) Whoever has faith 
in Allah 

(any) of you who 
believes in Allah 

Those of you 
who believe in 
God 

Whoever believes in 
God 

 

لََجَ  -1 ٕا انصَّ ًُ  aqīmū aṣ-ṣalāh (Q. 2:43)أقَِٛ

In his translation of this collocation into “establish prayer,” Khattab uses the literal translation procedure. He excludes the definite article, 

supposing that the reader can infer the Islamic prayer from his translation. Nevertheless, Ghālī and Abdel Haleem choose “keep up the 

prayer.” They use the modulation procedure, indicating the regular performance of prayer. Yet, Hammad‟s rendering “duly establish the 

Prayer” includes the word „duly‟, suggesting the proper and complete observance of prayer. He also employs a literal translation strategy 

of the imperative form aqīmū (establish) and the noun form ṣalāh (prayer). These translations vary from the literal establishment of prayer 

(Hammad, Khattab) to interpretative translation, indicating the customary performance of prayer (Ghālī, Abdel Haleem). Ghālī and Abdel 

Haleem also managed to produce a natural English collocation, whereas Hammad and Khattab preserve faithfulness to the Qur‟anic text. 

However, a foreignizing strategy may be suggested here to convey the theological content and show fidelity to the original text, and thus 

it can be „keep up the Salah‟. 

كَاجَ  -2  ātū az-zakāh (Q. 2:43)آتُٕا انضَّ

Khattab translates this collocation into “pay alms-tax” to equate it with a tax, which aids in comprehension in a non-Islamic context, but may 

diminish the act‟s spiritual significance. Ghālī translates it literally into “bring the Zakat (i.e., pay the obligatory poor-dues),” keeping the 

transliterated Arabic term through foreignization, adding an explanation gloss in parentheses, and thus retaining its religious connotations at 

the expense of immediate comprehension on the part of native readers. To benefit non-Muslim readers, Abdel Haleem uses domestication 

and functional equivalence in his translation “pay the prescribed alms,” emphasizing its mandatory character to those who are unfamiliar 

with the text. In his translation, “you shall give the Zakat-charity,” Hammad employs a foreignizing strategy by including the transliterated 

„Zakat‟, a culture-specific term. Then, he adds an explanatory word „charity‟ to form the compound „Zakat-charity‟. In general, Khattab and 

Abdel Haleem focus on the clarity of expression. Ghālī‟s translation is accurate and reflects cultural significance through transliteration and 

annotation, while Hammad applies a procedure that incorporates cultural connotations with intelligibility. Although Ghālī‟s translation 

sounds good, his translation could be better if he had used the verb „give‟ instead of „bring‟. 

3-  َ   ittaqū Allāh (Q. 2:189)اتَّقُٕا اللَّّ

Khattab renders the collocation ittaqu Allāh into “be mindful of Allah,” employing the communicative translation approach, which conveys 

the Qur‟anic connotation of taqwā as conscious awareness instead of genuine fear. His rendering of „be mindful‟ conforms with natural 

English usage. Ghālī translates it into “be pious towards Allah,” applying a literal translation strategy, which retains the basic religious 

meaning.  Nonetheless, he uses the collocation „pious towards Allah‟, which is unusual, as „pious‟ collocates with a „person‟ instead of 

„towards Allah‟. Likewise, Abdel Haleem‟s rendering, “be mindful of God,” uses the dynamic equivalence procedure. Although his 

translation is in natural English and reflects the spiritual sense of taqwā, it does not convey the sense of fear that exists in the Arabic text. He 

also chooses „God‟ instead of „Allah‟, using the domestication procedure to promote interfaith understanding. Hammad renders it into “be 

ever God-fearing,‟‟ using the formal equivalence strategy. He also adds „ever‟ to express the action‟s continuance. Also, „God-fearing‟ 

reflects the conventional sense of fear perceived in older English Bible translations. All in all, the translations change from the domesticated 

modern idiom „be mindful‟ to literalism „be ever God-fearing‟. All translators attempt to preserve cultural specificity and language clarity. 

Khattab and Abdel Haleem manage to produce natural English collocations, while the translations of Ghālī and Hammad maintain 

faithfulness to the Arabic text. Yet, Hammad‟s translation proves to be the best one, as it conveys the theological meaning of taqwā, and at 

the same time, preserves the natural English collocation. 

ْٛكُىُ انْقِتاَلُ  -4  kutiba ‘alaykumu al-qitāl (Q. 2:246)  كُتِةَ ػَهَ

Khattab renders kutiba ‘alaykumu al-qitāl into “fighting has been made obligatory upon you,” using the dynamic equivalence procedure. 

His use of „made obligatory‟ explains the metaphorical meaning of kutiba as a legal-religious ordinance. Ghālī renders it as “prescribed for 

you is fighting,” using the literal translation strategy. He follows the Arabic rule of emphasizing by preserving the Arabic text structure 

through employing the inverted syntax (i.e., fronting „prescribed for you‟). This translation appears unnatural in English because „prescribed‟ 

normally collocates with medication and regulations. Abdel Haleem translates it into “fighting is ordained for you.” The word „ordained‟ 
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indicates an imposition of religious authority, which equates to a solemn decree, thus aligning with the Qur‟anic rhetoric. This translation 

offers a semantic interpretation, balancing fidelity to the text with readability, and preserving the passive voice, while reducing the rigid and 

legalistic tone found in the word „prescribed‟. Hammad renders it as “fighting in the just cause of God is prescribed for you,” using the 

modulation and explicitation strategies. Al-qitāl is now limited to its Qur‟anic ethical context by the addition of „in the just cause of God‟. 

The four renderings, taken together, represent a range from highly literal translations to interpretively enlarged ones, striking a balance 

between faithfulness to the Arabic text and different levels of contextual elucidation for the target audience. However, Khattab‟s translation 

is natural and idiomatic, but it does not convey the theological and ethical message, which is reflected in Hammad‟s translation. Therefore, 

a translation can be suggested to combine the advantages of the translations of Hammad and Khattab, which is „fighting in the just cause of 

God has been made obligatory upon you‟. 

5-  ُ  mā anzala Allāh (Q. 2:90)يَا أََضَلَ اللَّّ

mā anzala Allāh is translated by Khattab as “what Allah has revealed,” using a semantic translation that interprets metaphors and the more 

idiomatic „revealed‟, which is more common in the theological contexts. Ghālī has “what Allah has sent down,” which translates literally, 

preserving the source text imagery of revelation from above and keeping the literal metaphor of anzala. In his translation “God‟s 

revelations,” Abdel Haleem uses the modulation procedure by choosing a noun phrase instead of a relative clause. This alteration conveys 

the intended meaning and makes it more natural in English. However, this change eliminates the metaphor of descent. Hammad chooses 

“what God has sent down,” which is a literal translation like Ghālī‟s one. Yet, he replaces Allah with God through using a domestication 

procedure to emphasize interfaith understanding. In general, the translations of Ghālī and Hammad preserve the Qur‟anic metaphor (sent 

down) but sound less natural in English. However, the translations of Khattab and Abdel Haleem were adapted to the theological language 

(revealed, revelations) and thus seem to be more natural in English. 

تَٗ -6 ْٕ ًَ ُ انْ   yuḥyī Allāhu al-mawtā (Q. 2:73) ٚحُِْٛٙ اللَّّ

Khattab‟s translation “Allah brings the dead to life” employs a semantic translation strategy that reflects the causal notion of yuḥyī while 

maintaining natural English vocabulary. Ghālī translates it into “Allah gives life to the dead,” using a literal translation procedure that 

matches the Arabic structure and terminology while keeping the theological accuracy. Abdel Haleem renders the collocation as “God 

brings the dead back to life,” adopting the explicitation strategy by using the word „back‟ to stress the restoration of life after death, and 

thus pointing out that death and life are cyclical. Hammad uses “God gives life to the dead,” which is nearly identical to Ghālī‟s literal 

translation, but uses „God‟ rather than „Allah‟ to promote interfaith discourse. The main difference between these renderings is whether 

the translators stick to the direct literal structure (gives life to the dead) or use slightly more idiomatic or interpretive translation (brings 

the dead to life, brings the dead back to life), each of which strikes a balance between accuracy for the intended audience and faithfulness 

to the original. 

ش  -7 ۡٛ ٍۡ خَ يَا تُُفِقُٕاْ يِ َٔ(Q. 2:272) wa mā tunfiqū min khayr 

Khattab translates wa mā tunfiqū min khayr as “whatever you „believers‟ spend in charity,” using a communicative translation strategy. He 

clarifies the context by stating „in charity‟. He manages to provide a natural English collocation. Ghālī renders it into “and whatever 

charity (benefit) you do expend,” employing a literal translation. Nevertheless, he uses the verb „expend‟, which does not collocate with 

charity. Abdel Haleem chooses “whatever charity you give,” using adaptation and domestication to generate idiomatic and smooth 

English. However, he restricts khayr to „charity‟ in accordance with traditional understanding, favouring readability for a modern 

audience. In his rendering “whatever good you believers spend,” Hammad uses semantic translation to keep the general sense of khayr as 

„good‟ rather than restricting it to financial generosity. Nonetheless, the verb „spend‟ does not collocate with „good‟, which makes it an 

unnatural English collocation. Overall, the translators‟ procedures show two distinct tendencies: Khattab, Ghālī, and Abdel Haleem 

narrow down their translation of khayr to be „charity‟ for contextual clarity and idiomatic flow, whereas Hammad retains the wider scope 

of the source text, reflecting a more textually faithful translation of khayr. Nevertheless, a paraphrasing strategy can be used to include the 

connotations of both tunfiqū and khayr, and thus the collocation may be better translated into „Whatever charity you give and whatever 

good you do‟. 

8-  َ ٱرۡكُشُٔاْ ٱللَّّ َٔ(Q. 2:198) wa-udhkurū Allāh 

In his translation of wa-udhkurū Allāh as “praise Allah,” Khattab adopts a functional equivalence strategy, which translates dhikr as 

praising. Although the word „praise‟ is one kind of dhikr, it limits the broader concept of dhikr.  Ghālī translates it literally as “remember 

Allah,” using the formal equivalence to nearly replicate the Arabic structure while retaining the spiritual depth of dhikr. Additionally, 

Abdel Haleem and Hammad translate it as “remember God,” choosing semantic and domesticating translation procedures with cultural 

adaptation by substituting „God‟ for „Allah‟. Consequently, they preserve the religious meaning of dhikr and make the text understandable 

and natural for non-Muslim readers. However, a suggested translation, like „say dhikr of Allah‟, can be produced by using the foreignizing 

strategy. Then the glossing and adding strategies can also be used to expand more on khikr in such a translation, which will be „say dhikr 

of Allah (by saying la ilaha illā Allah لَإنّ إلَ الله, there is no god but Allah)‟. 

سۡجِذِ ٱنۡحَشَاوِ   -9 ًَ كَ شَطۡشَ ٱنۡ َٓ جۡ َٔ لِّ  َٕ  fawalli wajhaka shaṭra al-masjid al-ḥarām (Q. 2:144)فَ

The collocation fawalli wajhaka shaṭra al-masjid al-ḥarām is rendered by Khattab into “turn your face towards the Sacred Mosque,” using 

a semantic translation strategy that maintains the meaning and expresses it in smooth, modern English. Ghālī renders it into “turn your face 
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towards the Inviolable Mosque,” adopting a literal translation strategy while opting for the formal term „inviolable‟ to stress sacredness, 

though the language seems a little antiquated in contemporary English. Abdel Haleem chooses “turn your face in the direction of the Sacred 

Mosque,” applying the explicitation procedure by inserting the phrase „in the direction of‟, which helps readers, who are unfamiliar with the 

Qur‟anic idiom, understand the spatial sense of shaṭra. Hammad translates it as “turn your face in Prayer toward the Sacred Mosque,” using 

the explicitation and functional equivalence strategies, so directing readers to the command‟s liturgical context and immediately connecting 

it to ritual practice. These four translations display a balance between textual faithfulness and contextual clarification. Abdel Haleem and 

Hammad translate the Qur‟anic expression with interpretive detail and produce a natural English collocation, while Khattab and Ghālī 

preserve the original structure with little adjustment. Khattab‟s translation is also natural, but Ghālī‟s use of “inviolable” is not idiomatic. 

However, the addition procedure can be used to improve Khattab‟s translation to become „turn your face towards the Sacred Mosque (in 

Mecca)‟. 

10-  َٙ تِ ًَ  udhkurū ni‘matī (Q. 2:40)ٱرۡكُشُٔاْ َؼِۡ

Khattab renders udhkurū ni‘matī as “remember My Favours,” using a literal translation with explicitation to translate niʿmatī in the plural as 

„favours‟, which refers to the various bounties conferred upon the Children of Israel and enlarges the context of the original singular. By 

using the formal equivalence procedure and a literal translation, Ghālī‟s rendering “remember My Favour” keeps the singular form of 

„favour‟ to show fidelity to the Arabic text. Abdel Haleem‟s rendering “remember how I blessed you” employs the adaptation and 

modulation procedures. He renders the noun phrase niʿmatī by using a verbal one „how I blessed you‟ to emphasize the act of divine favor. 

Hammad‟s translation, “recall in your hearts My blessings,” uses the strategy of explicitation and functional equivalence. He adds the 

interpretative phrase “in your hearts” to make the command an inner remembrance (Khafaga, 2023). He also chooses the plural of niʿmatī, 

i.e., „blessings‟. Overall, the four renderings together show a range from literal faithfulness (Ghālī) to interpretative details (Hammad). By 

modifying form and number to make meaning more understandable for the intended audience, Khattab and Abdel Haleem represent the 

middle ground among the four renderings. Among the four translators, Abdel Haleem manages to provide the most natural English 

collocation. 

انِحَاخِ  -11 هُٕا انصَّ ًِ ػَ َٔ(Q. 2:25) wa-‘amilū as-ṣāliḥāt 

The translators treat the collocation wa-‘amilū as-ṣāliḥāt differently. Khattab and Abdel Haleem render it as “and do good”. They use a 

communicative strategy, resulting in natural and uncomplicated English that is readable and clear, although their translations somewhat 

enlarge the meaning of as-ṣāliḥāt. Ghālī uses a more literal translation procedure by his translation “and have done deeds of righteousness,” 

adhering closely to the Arabic structure and maintaining its formal tone. However, Hammad‟s translation reads “and do righteous deeds,” 

which preserves the original Arabic structure while keeping the English collocation natural and clear. When reviewing these translations 

together, we observe that Khattab and Abdel Haleem use more natural English collocation, but their translation lacks the lexical significance 

of „deeds‟. Ghālī shows faithfulness to the collocational structure at the expense of fluency. Hammad manages to keep the original structure 

while producing a natural English collocation. 

  akhadhnā mithāqakum (Q. 2:63)               أخََزَْاَ يِٛثاَقكَُىْ  -12

The translators differ in their translations of this collocation. Khattab's translation “We took a covenant from you” applies the formal 

equivalence by preserving a formal agreement and being clear and faithful to the Arabic text. Ghālī chooses “We took compact with you,” 

an older and more formal English phrase. Though his translation retains the solemnity of the word mithāq, modern readers may find the 

word „compact‟ rather archaic. Abdel Haleem selects “We took your pledge,” using a communicative translation strategy by producing a 

simpler, smoother translation, which reduces the formality of mithāq while making the message clearer. Hammad translates it into “We took 

your pledge to fulfil our covenant”. He uses the explicitation procedure by adding „to fulfil our covenant‟, which does not occur in the 

original Arabic, to underscore the theological message. These translations together demonstrate the struggle between maintaining the formal 

Qur‟anic style and ensuring that the collocation sounds clear and natural in English. Khattab‟s translation sounds the most natural in 

English, while being faithful to the Arabic text. Ghālī‟s translation is less natural, and Abdel Haleem‟s is less formal but natural. Hammad is 

clear, but he provides over-translation. 

 ẓalama nafsahu (Q. 2:231)ظَهَىَ َفَْسَُّ  -13

The collocation ẓalama nafsahu represents a challenge for translators, i.e., to produce the intended message of the text and keep its literal 

imagery. Khattab translates it into “he wrongs his own soul,” remaining faithful to the Arabic structure, and using a literal translation 

procedure to preserve the spiritual sense of the „soul‟. Ghālī‟s rendering, “he has already done injustice to himself,” displays a paraphrase 

strategy to convey the meaning of committing injustice. The addition of „has already‟ does not exist in the Arabic text, emphasizing the 

meaning of the collocation. Abdel Haleem chooses “he wrongs himself,” employing a communicative equivalence strategy, in which the 

spiritual connotations of nafs as „soul‟ are reduced to „self‟, favouring clarity. In doing so, the collocational depth is reduced, as the phrase 

“He wrongs himself” is not idiomatic in English and lacks the theological significance of the Qur‟anic expression. Hammad translates it into 

“he has wronged his own soul,” using literal equivalence that maintains the collocational combination and theological impact of nafs as 

„soul‟. However, his use of the past tense somewhat diminishes the theological force of the „soul‟. Consequently, while Khattab and 

Hammad employ literal translation to maintain both collocationality and meaning, Ghālī and Abdel Haleem favour readability and clarity, 

which caused a limited loss of the Qur‟anic collocational effect. Yet, Hammad‟s translation seems to be the best one for its use of the present 

perfect tense, emphasizing the collocational meaning.  
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ىۡ ُُٚفِقُ  -14 ُٓ نَ  َٕ ٌَ أيَۡ ٕ(Q. 2:261) yunfiqūna amwālahum 

Khattab, Abdel Haleem, and Hammad render yunfiqūna amwālahum as “those who spend their wealth,” employing a literal translation 

strategy that preserves the original collocational structure and retains intelligibility in English. Ghālī chooses “(the ones) who expend their 

riches,” using somewhat archaic or formal lexical items (expend and riches) rather than the more natural collocation „spend their wealth‟. 

Although Ghālī‟s translation retains the semantic meaning, it modifies the language style and lessens the naturalness in English. Taken 

together, Hammad, Abdel Haleem, and Khattab manage to maintain the sense and the collocational structure of the original collocation 

through their natural translation. However, Ghālī‟s rendition alters the style and makes his translation far from natural English collocation. 

15-  ِ ٍُ تٱِللَّّ  yu’minu bi-llāh (Q. 2:232)ٚؤُۡيِ

Khattab‟s translation “has faith in Allah” adopts a dynamic equivalence procedure. He produces a natural English collocation by using „has 

faith‟ rather than „believes‟. However, choosing „has faith‟ emphasizes the state of having faith, but it slightly undermines the dynamic 

meaning of yu’minu. Ghālī‟s translation, “believes in Allah,” adopts a more literal procedure, keeping the structure and semantic meaning of 

the original Arabic collocation. The collocation „believes in Allah‟ is widely an acceptable expression in English religious discourse. 

Although this translation is accurate and clear, it does not reflect the natural fluency of a more natural English collocation. The translations 

of Hammad and Abdel Haleem, “believe in God,” synthesize a formal equivalence procedure with a little adaptation by employing „God‟ 

instead of „Allah‟. By using „God‟‟ the cultural aspect of the original Arabic is lost. The use of “believe” is idiomatic and natural in English, 

rendering the meaning of the collocation and preserving the syntactical and grammatical smoothness. The usage of “believe in God” 

maintains the active voice of the verb “yu’minu.” These four translations produce an idiomatic and fluent English collocation and preserve 

the theological connotation. 

6. Conclusion 

This study presented a comparative analysis of the translation procedures used by Khattab (2016), Ghālī (2003), Abdel Haleem (2005), and 

Hammad (2009) in translating the representative examples of collocations in the Qur‟an. These translators adopted different translation 

strategies. Khattab often used literal and communicative translation strategies, usually favoring semantic translation, which strikes a balance 

between faithfulness to the Qur‟anic text and producing a natural, native-like translation. For instance, he managed to produce natural 

English collocations, such as translating ittaqū Allāh   َ اتَّقُٕا اللَّّ into “be mindful of Allah” (Q. 2:189), akhadhnā mithāqakum  ْأخََزَْاَ يِٛثاَقكَُى into 

“We took a covenant from you” (Q. 2:63), and wa mā tunfiqū min khayr  ش ۡٛ ٍۡ خَ يَا تُُفِقُٕاْ يِ َٔ  into “whatever you „believers‟ spend in charity” (Q. 

2:272). Ghālī frequently adopted the formal equivalence procedure to maintain the structure of the source language (SL). His heavy reliance 

on literal translation made him resort to using slightly archaic or less common English terms, such as his translation of akhadhnā 

mithāqakum  ْأخََزَْاَ يِٛثاَقكَُى into “we took compact with you” (Q. 2:63), ittaqū Allāh   َ اتَّقُٕا اللَّّ into “be pious towards Allah” (Q. 2:189), and 

yunfiqūna amwālahum ۡى ُٓ نَ  َٕ ٌَ أيَۡ  into “(the ones) who expend their riches” (Q. 2:261). His translation was usually produced in less natural ُُٚفِقُٕ

English. Abdel Haleem used a communicative strategy to make the language intelligible to modern readers. Thus, he was often able to 

produce natural English collocations, even though his translation comprised paraphrasing or modulation. For instance, he translated mā 

anzala Allāh  ُ ِ  into “God‟s revelations” (Q. 2:90), yu’minu bi-llāh يَا أََضَلَ اللَّّ ٍُ تٱِللَّّ  into “whoever believes in God” (Q. 2:232), and udhkurū ٚؤُۡيِ

ni‘matī  َٙ تِ ًَ  into “remember how I blessed you” (Q. 2:40). However, his translation often neglects fidelity to the original Arabic ٱرۡكُشُٔاْ َؼِۡ

structure. Hammad frequently employed the explicitation and functional equivalence procedures in his translation, and thus expanded on the 

original Arabic collocation to make the theological message and contextual information more explicit. For example, he translated akhadhnā 

mithāqakum  ْأخََزَْاَ يِٛثاَقكَُى as “we took your pledge to fulfill our covenant” (Q. 2:63), kutiba ‘alaykumu al-qitāl  ُْٛكُىُ انْقِتاَل  as “fighting in the كُتِةَ ػَهَ

just cause of God is prescribed for you” (Q. 2:246), and fawalli wajhaka shaṭra al-masjid al-ḥarām   ِسۡجِذِ ٱنۡحَشَاو ًَ كَ شَطۡشَ ٱنۡ َٓ جۡ َٔ لِّ  َٕ  into “turn your فَ

face in Prayer toward the Sacred Mosque” (Q. 2:144). Although his translation boosts informative clarity, it sometimes risks 

over-translation and weakens the cohesiveness of the original Arabic. 

Overall, this comparative analysis also reveals a variety of translation procedures: Khattab and Abdel Haleem emphasize readability and 

naturalness in English; Ghālī upholds a more literal and formal equivalence strategy; and Hammad enriches the text with explanatory 

details. Each strategy has its own advantages and disadvantages, displaying that the challenge of translating Qur‟anic collocations is not 

merely to find equivalents, but to maintain faithfulness to form, expression of natural English, and in-depth explanation. Translators in 

general and Arab translators in particular, need to be aware of the fact that translating collocations is not a word-for-word translation 

between the SL and TL. They should develop their knowledge of collocations in the TL (English in the current study) so that they can 

produce a natural and reader-friendly translation. To identify collocations, translators whose mother tongue is not English are advised to 

consult native speakers of English or specialized English collocations dictionaries, such as “Oxford Collocations Dictionary” and 

“Macmillan Collocations Dictionary.” However, some Islamic culture-specific collocations have no equivalent ones in English. To translate 

such non-equivalent collocations, some translation scholars recommend the use of faithful, functional equivalence, and communicative 

strategies for translating them. However, if these strategies do not convey the full intended meaning, the foreignization strategy will be more 

appropriate as it conveys the meaning and the culture of the source text. Also, the use of combined strategies can be resorted to when single 

strategies do not convey the full meaning (e.g., foreignization + footnote, literal translation + gloss). 

For future research, this study recommends more intensive studies on translating different types of collocations in the Qur‟an and by other 

translators (Arabs and non-Arabs) to explore the challenges they faced in translating these collocations and the most appropriate strategies 

they employed to translate them. 



http://wjel.sciedupress.com World Journal of English Language Vol. 16, No. 4; 2026 

 

Published by Sciedu Press                            140                            ISSN 1925-0703  E-ISSN 1925-0711 

 

Acknowledgement 

This study is supported via funding from Prince Sattam bin Abdulaziz University project number (PSAU/2026/R/1447) 

Authors’ contributions 

The authors contributed equally to writing, editing, and proofreading the manuscript. They also approved the final version of this 

manuscript. 

Funding 

This study is supported via funding from Prince Sattam bin Abdulaziz University project number (PSAU/2026/R/1447) 

Competing interests 

The authors declare that they have no known competing financial interests or personal relationships that could have appeared to influence 

the work reported in this paper. 

Informed consent 

Obtained. 

Ethics approval 

The Publication Ethics Committee of the Sciedu Press. The journal‟s policies adhere to the Core Practices established by the Committee 

on Publication Ethics (COPE). 

Provenance and peer review 

Not commissioned; externally double-blind peer reviewed. 

Data availability statement 

The data that support the findings of this study are available on request from the corresponding author. The data are not publicly available 

due to privacy or ethical restrictions. 

Data sharing statement 

No additional data are available. 

Open access 

This is an open-access article distributed under the terms and conditions of the Creative Commons Attribution license 

(http://creativecommons.org/licenses/by/4.0/). 

Copyrights 

Copyright for this article is retained by the author(s), with first publication rights granted to the journal. 

References 

Abdel Haleem, M. A. S. (2005). The Qur’an: A new translation. New York: Oxford University Press. 

Abdullah, Y. (2010). Assessing the translations of collocation in the Glorious Qur‟an into English. Adab AL-Rafidayn, 40(57), 153-180.  

Abdul-Raof, H. (2004). The Qur‟an: Limits of translatability. In: Said Faiq (Ed.), Cultural encounters in translation from Arabic (pp. 

91-106). UK, USA & Canada: Multilingual Matters. https://doi.org/10.2307/jj.29308429.12 

Abdul-Raof, H. (2007). On the stylistic variations in the Quranic genre. Journal of Semitic Studies, 52(1), 79-111. 

https://doi.org/10.1093/jss/fgl039 

Al-Hilali, M. T., & Khan, M. M. (1996). Translation of the meanings of the Noble Qur’an in the English language. Riyadh: King Fahad 

Complex for the Printing of the Holy Qur‟an. 

Ali, Abdalati (2019). The role of free translation in rendering the collocational phrases of the Quranic text into English. PhD thesis, 

University of Chester.  

Al-Jāḥiẓ, Abū „Uthmān „Amr ibn Baḥr (1948). al-Bayān wal-Tabyīn. ‟Abdul Salām Muḥammad Hārūn (ed.), Cairo: Maktabat al-Khanjī. 

Alruwaili, H., Hashem, M., Azhuri, K., & Khafaga, A. (2025). Contextual Significations of al-birr and al-qisṭ in the Qur'an: A Semiotic 

Approach. World Journal of English Language, 15(7), 203-219. https://doi.org/10.5430/wjel.v15n7p203 

Al-Tarawneh, A. (2018). Revisiting domestication and foreignization methods: Translating the Quran by the hybrid approach. International 

Journal of Business, Human and Social Sciences, 12(11), 1557-1564.  

Altohami, W., & Khafaga, A. (2023) Exploring the referential range of etymologically-related lexical pairs in the language of the Qur‟an: A 

cognitive-semantic approach. Cogent Arts & Humanities, 10(1), 1-24. https://doi.org/10.1080/23311983.2023.2185969 

An, Gang (2024). Domestication and foreignization in translation studies: A bibliometric analysis of WoS core journal articles. Journal of 



http://wjel.sciedupress.com World Journal of English Language Vol. 16, No. 4; 2026 

 

Published by Sciedu Press                            141                            ISSN 1925-0703  E-ISSN 1925-0711 

Intercultural Communication, 24(4), 13-22. https://doi.org/10.36923/jicc.v24i4.933 

Asiri, E. A. S. (2020). Translation strategies for culture-specific items in the Qur’an: A corpus-based descriptive study. PhD thesis, Sydney: 

Macquarie University.  

Bahumaid, S. (2006). Collocation in English-Arabic translation. Babel, 52(2), 133-152. https://doi.org/10.1075/babel.52.2.03bah 

Baker, M. (2011). In other words: A coursebook on translation. London and New York: Routledge. https://doi.org/10.4324/9780203832929 

Belloc, H. (1931). On translation. Oxford: At the Clarendon Press. 

Brashi, A. S. (2005). Arabic collocations: Implications for translation. PhD Dissertation, University of Western Sydney.  

Charmaz, K. (2006). Constructing grounded theory: A practical guide through qualitative analysis. London: Sage Publications. 

Clear, J. (1993). From firth principles: Computational tools for the study of collocation. In: M. Baker, G. Francis, & E. Togninni-Bonelli 

(Eds.), Text and technology (pp. 271-292). Amsterdam: Benjamins. https://doi.org/10.1075/z.64.18cle 

Creswell, J. W., & Creswell, J. D. (2018). Research design: Qualitative, quantitative, and mixed methods approaches (5th ed.). London & 

California: Sage.  

Dickins, J., Hervey, S., & Higgins, I. (2005). Thinking Arabic translation: A course in translation method: Arabic to English. London: 

Routledge.  

Dweik, B. S., & Abu Shakra, M. M. (2011). Problems in translating collocations in religious texts from Arabic into English. The Linguistics 

Journal, 5(1), 5-41.  

El-Gemei, D. M. (2006). Collocation. In: K. Versteegh (ed.), Encyclopaedia of Arabic language and linguistics, (vol. 1, pp. 434-5). Leiden: 

Brill.   

El-Sayed, Y. H. M. (2020). Culture in the Qur‟an: Towards an integrated model of translating Qur‟anic culture-specific items. Bulletin of the 

Faculty of Languages & Translation, Al-Azhar University, 18(2), 342-360. https://doi.org/10.21608/bflt.2020.166242 

Farghal, M., & Almanna A. (2015). Contextualizing translation theories: Aspects of Arabic–English interlingual communication. UK, 

Newcastle upon Tyne: Cambridge Scholar Publishing. 

Farghal, M., & Obiedat, H. (1995). Collocations: A neglected variable in EFL. IRAL: International Review of Applied Linguistics in 

Language Teaching, 33(4), 315-331. https://doi.org/10.1515/iral.1995.33.4.315 

Firth, J. R. (1957). Papers in linguistics 1934–1951. Oxford: Oxford University Press.  

Forster, L. (1958). Translation: An introduction. In: A. D. Booth et al. (eds.), Aspects of translation: Studies in communication, (pp. 1-28). 

London: Seeker & Warburg. 

Ghālī, M. M. (2003). Towards understanding the Ever-Glorious Qur’an (3rd ed.). Cairo: Dār al-Nashr lil-Jāmi„āt. 

Ghazala, H. (2008). Translation as problems and solutions: A textbook for university students and trainee translators (2nd edn.). Beirut: Dār 

al-„Ilm lil-Malāyīn. 

Goodspeed, E. J. (1945). Problems of New Testament translation. Chicago: University of Chicago Press.  

Hammad, A. Z. (2009). The Gracious Qur’an: A modern-phrased interpretation in English (3rd edn.). Arabic-English parallel edition. Lisle, 

LA, USA: Lucent Interpretations. 

Hassan, H. B. A. (2019). Investigating the challenges of translating Arabic collocations into English with reference to the Quran. PhD 

thesis, Liverpool John Moores University.  

Hatim, B., & Mason I. (1997). The translator as communicator. London and New York: Routledge.  

Howarth, P. (1998). The phraseology of learners‟ academic writing. In A. P. Cowie (Ed.), Phraseology: Theory, analysis, and applications 

(pp. 161-186). Oxford: Oxford University Press. https://doi.org/10.1093/oso/9780198294252.003.008 

Izwaini, S. (2015). Patterns of lexical collocations in Arabic. Zeitschrift für Arabische Linguistik [Journal of Arabic linguistics], (61), 

71-99.  

Izwaini, S. (2016). The translation of Arabic lexical collocations. Translation and Interpreting Studies, 11(2), 306-328.  

https://doi.org/10.1075/tis.11.2.09izw  

Khafaga, A. (2023). Imperatives as persuasion strategies in political discourse. Linguistics Vanguard, 9(1), 51-62.  

https://doi.org/10.1515/lingvan-2021-0136 

Khattab, M. (2016). The Clear Quran: A thematic English translation of the message of the final revelation. Lambard, IL, USA: Furqan 

Institute of Quranic Education. 

Kidwai, A. (2018). God’s word, man’s interpretations: A critical study of the 21st-century English translations of the Quran. New Delhi: 

Viva Books. 

Lahlali, E., & Abu Hatab, W. (2014). Advanced English–Arabic translation: A practical guide. Edinburgh: Edinburgh University Press. 



http://wjel.sciedupress.com World Journal of English Language Vol. 16, No. 4; 2026 

 

Published by Sciedu Press                            142                            ISSN 1925-0703  E-ISSN 1925-0711 

https://doi.org/10.1515/9780748677962 

Larson, M. L. (1998). Meaning-based translation: A guide to cross-language equivalence (2nd ed.). Lanham, New York & Oxford:  

University Press of America. 

Macmillan Collocations Dictionary (2010). U.S.A.: Macmillan Publishers. 

Newmark, P. (1982). Approaches to translation, Oxford: Oxford University Press. 

Newmark, P. (1988). A textbook of translation. London: Prentice Hall. 

Nida, E. A. (2003). Toward a science of translating: With special reference to principles and procedures involved in Bible translating (2nd 

edn.). Leiden: Brill.  

Oxford Collocations Dictionary ( 2009) (2nd ed.). Oxford: Oxford University Press. 

Palmer, F. R. (1976). Semantics: A New Outline. Cambridge: Cambridge University Press. 

Phillips, J. B. (1953). Some personal reflections on New Testament translation. The Bible Translator, 4(2), 53-59.  

https://doi.org/10.1177/000608445300400203 

Pickthall, M. (1938). The meaning of the Glorious Quran: Text and explanatory translation. Vol II. Hyderabad: Government Center Press. 

Qassem, M. (2021). Style and meaning in translations of the Qur‟anic verb-noun collocations into English. PSU Research Review, 5(1), 

1-14. https://doi.org/10.1108/PRR-12-2020-0041 

Qassem, M. (2022). Lexical, exegetical, and frequency-based analyses of the translations of the Qur‟anic collocations. Babel, 68(1), 86-113. 

https://doi.org/10.1075/babel.00256.qas 

Robins, R. H. (1964). General linguistics: An introductory survey. Bloomington: Indiana University Press. 

Rowland, T. (1988). A hero from zero: The story of Kleinwort Benson and Mohamed Fayed. London: Lonrho plc (now Lonmin plc). 

Sabtan, Y. M., Omar, A., & Hamouda, W. I. (2024). Exploring the role of machine translation in translating English collocations into Arabic: 

Insights from student translators. World Journal of English Language, 14(2), 74-80. https://doi.org/10.5430/wjel.v14n2p74 

Sarikas, F. (2006). Problems in translating collocations. Retrieved from https://dergipark.org.tr/tr/download/article-file/69901  

Stubbs, M. (1995). Collocations and semantic profiles: On the cause of the trouble with quantitative studies. Functions of Language, 2(1), 

23-55. https://doi.org/10.1075/fol.2.1.03stu 

Toury, G. (2012). Descriptive translation studies and beyond. Amsterdam: John Benjamins. https://doi.org/10.1075/btl.100 

Venuti, L. (1995). The translator’s invisibility: A history of translation. London and New York: Routledge. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 


