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A Critical Approach to the Interpretation of the Safih Word as Woman in the Qur’an
Kur'an'da Gegen Sefih Kelimesinin Kadin Seklinde Yorumlanmasina Elestirel Bir Yaklasim

Kerim Yilmaz*

Abstract: It has been observed that some exegetes interpret the word sufaha’ in verse 5 of Stirah an-Nisa’ and
the word safih in verse 282 of Sturah al-Baqara to mean “women”. In fact, it is reported that some of the
companions and tabitin commentators stated, “Women are the most foolish of the foolish”. In this context, the
aim of this study is to determine whether it is possible to assign a feminine meaning to the words safih and its
plural sufaha’ which are derived from the root s-f~4 in the Qur’an. Who are the exegetes who assign a women
meaning to this word? What factors influence the assignment of a women meaning to these words? From which
perspectives can the assignment of a women meaning to these words be criticized? Such questions and their
answers define the scope of this study. This study will employ a descriptive methodology based on document
analysis using data from classical and contemporary exegetical sources. Although there are some studies on
the s-f~4 root in the Qur’an, it has been observed that these studies do not address in detail the attribution of the
meaning “woman” to this root. The study is expected to contribute to the exegetical literature by tracing the
etymological roots of a word found in the Qur’an. It has been concluded that the most significant factor in
attributing the meaning of “woman” to the word safi# is the traditions transmitted by the exegetes among the
companions and the tabitin. In addition, it is possible to mention factors such as the association of certain
hadiths with negative connotations regarding women with the verses relevant to our topic, as well as the
exegete’s sociocultural background and the repetition of traditions handed down from the past. It is understood
that attributing the meaning of “woman” to this root is not possible when approaching the Quran holistically.
Furthermore, it has been concluded that linguistic data and the fact that women possess property rights also
prevent women from falling under the scope of the safih word.
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Oz: Baz1 miifessirlerin Nisa’ Stiresi 5. dyette gecen siifehd’ kelimesi basta olmak iizere Bakara Stresi 282.
ayette gecen sefih kelimelerine kadin anlami verdigi miisahede edilmektedir. Hatta bu konuda sahabe ve tabitin
miifessirlerinden bazilarinin “kadmnlar sefihlerin en sefihidir” dedigi nakledilmektedir. Bu baglamda
calismanin amaci, Kur’an’da s-f-h kokiinden tiireyen sefih ve cemisi siifehd’ kelimelerine kadin anlami
vermenin miimkiin olup olmadigini tespit etmektir. Bu kelimeye kadin anlam1 veren miifessirler kimlerdir? Bu
kelimelere kadin anlami vermede etkili olan faktdrler nelerdir? Bu kelimelere kadin anlami1 verilmesi hangi
yonlerden elestirilebilir? gibi sorular ve bu sorularin cevaplar: konunun sinirlarini olusturmaktadir. Calismada
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klasik ve giiniimiiz tefsir kaynaklarinin verilerinden hareketle dokiiman analizinden yola ¢ikarak betimleyici
bir yontem kullanilacaktir. Kur’an’da s-f~4 kokiiyle ilgili bazi caligmalar olmasina ragmen bu caligmalarda
ilgili koke kadin anlami verilmesinin detayl bir sekilde ele alinmadigi miigahede edilmistir. Caligmanin
Kur’an’da gecen bir kelimenin anlam izlerini takip etmesi acisindan tefsir literatiiriine katki vermesi
beklenmektedir. Sefih kelimesine kadin anlami vermedeki en 6nemli etkenin sahdbe ve tabilin miifessirlerinden
gelen rivayetlerin oldugu sonucuna ulasilmigtir. Bunun yaninda kadinlarla ilgili olumsuz ¢agrisim yapan bazi
hadislerin konumuzla ilgili ayetlerle iliskilendirilmesi ve miifessirin yetistigi sosyokiiltiirel ortama ek olarak
geemisten gelen rivayetleri tekrar etmek gibi etkenlerden de bahsetmek miimkiindiir. Bu kéke kadin anlami
verilmesinin Kur’an’a biitiinciil yaklasildiginda miimkiin olmadig1 anlasilmaktadir. Bunun yaninda dil bilimsel
verilerin ve kadmin miilkiyet hakki bulunmasmin da kadmlarin sefi# kelimesinin kapsamina girmesini
engelledigi sonucuna ulasilmistir.

Anahtar Kelimeler: Tefsir, Nisa 4:5, Siifeha’, Kadin, Akl1 Eksik
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Structured Abstract:

Some exegetes interpret the word sufaha’ which appears in verse 5 of Siirah an-Nisa’ and is derived
from the root s-f-h, as well as the word safih in verse 282 of Siirah al-Baqgara, in addition to meanings such as
“child, one who cannot fully use their mind” and “orphan”, also carry the meaning of “woman/women”. In
fact, it is reported that some of the companions and tabiiin exegetes stated, “Women are the most foolish of the
foolish”. Furthermore, it is noteworthy that these words have been associated with women in every period from
the past to the present. In this context, the aim of this study is to determine whether it is possible to assign the
meaning of “woman” to the words safih and its plural sufaha’ which are derived from the root s-f~# in the
Quran. Who are the exegetes who attribute a feminine meaning to this word? What factors influence the
attribution of a feminine meaning to these words? From which perspectives can the attribution of a feminine
meaning to these words be criticized? Such questions and their answers define the scope of this study.

This study will employ a descriptive methodology based on document analysis using data from
classical and contemporary exegetical sources. Although there are some studies on the s-f-4 root in the Qur’an,
it has been observed that these studies do not address in detail the attribution of the meaning “woman” to this
root. In addition to tracing the evolution of the meaning attributed to a word in the Qur’an, this study is expected
to contribute to the field of exegesis by taking a critical approach to the inclusion of womenwho constitute one
of the cornerstones of society within the semantic scope of the word safih.

It is evident that many exegetes from the past to the present have included women within the semantic
scope of the safih word. In this regard, it is possible to cite figures such as Ibn ‘Umar and Ibn ‘Abbas from the
companions; Mujahid, Hasan al-Basri, and Dahhak from the tabitin and later, Mukatil b. Sulayman, al-Farra,
Makki b. Abi Talib, Abii Bakr Ibn al-Arabi, and Mehmet Vehbi Efendi as examples. It can be argued that the
negative image of women in the sociocultural environment of the time influenced the companions and tabitin
exegetes in attributing the meaning of “woman” to the word safih, particularly due to the transmission of
negative hadiths regarding women from the Prophet. As for later exegetes, it is possible to state that, in addition
to repeating past hadiths, the negative image of women in the sociocultural environment of their time also
played a role.

It can be said that the root “s-f-h” did not carry the meaning of “woman” in its usage during the pre-
Islamic period. However, regarding the etymology of this word, it is understood that, starting in the fourth
century, the meaning of “women” was influenced not only by the perception that “women lack reason” but
also by Ibn ‘Abbas’s interpretation of the relevant verse, in which he stated, “Women are the most foolish of
the foolish.” It has been established that the first criticism of interpreting the word safih to mean “women” was
made by at-TabarT in the late third and early fourth centuries AH. Although some exegetes, such as TabarT and
ar-Razi, mention this interpretation of the root in their works, it has been concluded that they adopted a critical
stance on the matter and did not endorse this view. It has been observed that some exegetes, such as Ibn Abu
Hatim, as-Sa‘lebi, and al-Mawardi, presented all views including those regarding women without making a
preference among them.

It can be said that the most significant factor in the mention of the meaning “women” for the safih
word in exegeses is the narrations transmitted from the companions and the tabitin. However, it has been
concluded that the association of certain hadiths attributed to the Prophet such as those implying negative
connotations about women, such as “women lack reason” and “women are sefihs” with the verses relevant to
our topic, the commentators’ uncritical acceptance of past interpretations and the prevailing sociocultural belief
that women lack reason have all played a role. In addition to these factors, it can be argued that the inherent
differences in the nature of women and men also play a role.

In the critique of attributing a feminine meaning to the words safih and sufahd’, linguistic critiques
have been raised, along with a critique of the context of the verses mandating that women receive a dowry and
a share of the inheritance, as well as a critique of the sources of hadiths that convey negative views about
women; along with the use of various arguments such as scientific data regarding women’s right to property
and the fact that women’s cognitive abilities are not inferior to men’s.

In conclusion, it can be argued that assigning the meaning of “women” to the word safih narrows the
word’s scope. This is because the words safih and sufahd’ encompass anyone whether male or female, young
or old who lacks sound judgment and the ability to manage their property. It has been understood that these
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words are legal words that, in a general sense and regardless of gender, refer to men and women especially
children who are wasteful and like the mentally ill, lack the ability to manage their property.

Keywords: Tafsir, Nisa’ 4:5, The Foolish, Women, Weak Minded
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Résumé Structuré:

Certains exégétes interpretent le mot sufahd’, qui apparait au verset 5 de la sourate an-Nisa’ et qui est
dérivé de la racine s-f~h, ainsi que le mot safih au verset 282 de la sourate al-Baqara, comme ayant, outre des
significations telles que « enfant, personne incapable d’utiliser pleinement son esprit » et « orphelin »,
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également le sens de « femme/femmes ». En effet, il est rapporté que certains compagnons et exégétes des
tabilin ont déclaré : « Les femmes sont les plus insensées parmi les insensés ». De plus, il convient de noter
que ces mots ont été associés aux femmes a toutes les époques, du passé jusqu’a nos jours. Dans ce contexte,
I’objectif de cette étude est de déterminer s’il est possible d’attribuer le sens de « femme » aux mots safih et a
son pluriel sufaha’, dérivés de la racine s-f-h dans le Coran. Qui sont les exégetes qui attribuent un sens féminin
a ce mot ? Quels facteurs influencent I’attribution d’un sens féminin a ces mots ? Sous quels angles I’attribution
d’un sens féminin & ces mots peut-elle étre critiquée ? Ces questions et leurs réponses définissent le champ
d’application de cette étude.

Cette étude emploiera une méthodologie descriptive fondée sur I’analyse documentaire, a partir de
données issues de sources exégétiques classiques et contemporaines. Bien qu’il existe certaines études sur la
racine s-f~h dans le Coran, il a été observé que celles-ci n’abordent pas en détail 1’attribution du sens de «
femme » a cette racine. Outre le fait de retracer I’évolution de la signification attribuée a un mot dans le Coran,
cette étude devrait contribuer au domaine de 1’exégése en adoptant une approche critique vis-a-vis de

I’inclusion des femmes — qui constituent I’un des piliers de la société — dans le champ sémantique du mot
safih.

Il est évident que de nombreux exégétes, du passé a nos jours, ont inclus les femmes dans le champ
sémantique du mot safh. A cet égard, on peut citer comme exemples des personnalités telles qu’Ibn ‘Umar et
Ibn ‘Abbas parmi les compagnons ; Mujahid, Hasan al-BasrT et Dahhak parmi les tabiiin ; et, plus tard, Mukatil
b. Sulayman, al-Farra, Makki b. Abi Talib, Abt Bakr Ibn al-Arabi et Mehmet Vehbi Efendi. On peut soutenir
que I’image négative des femmes dans le contexte socioculturel de 1’époque a influencé les exégétes parmi les
compagnons et les tabilin pour qu’ils attribuent le sens de « femme » au mot safih, notamment en raison de la
transmission de hadiths négatifs concernant les femmes provenant du Prophéte. Quant aux exégeétes ultérieurs,
on peut affirmer que, outre la répétition des hadiths antérieurs, I’image négative des femmes dans le contexte
socioculturel de leur époque a également joué un rdle.

On peut dire que la racine « s-f-h » ne véhiculait pas le sens de « femme » dans son usage durant la
période préislamique. Cependant, en ce qui concerne I’étymologie de ce mot, il apparait qu’a partir du IVe
siécle, le sens de « femmes » a été influencé non seulement par la perception selon laquelle « les femmes
manquent de raison », mais aussi par 1’interprétation qu’Ibn ‘Abbas a donnée du verset en question, dans
laquelle il affirmait : « Les femmes sont les plus sombres d’esprit parmi les sombres d’esprit. » Il a été établi
que la premiére critique de I’interprétation du mot safih comme signifiant « femmes » a été formulée par at-
TabarT a la fin du Ille et au début du IVe siécle de I’Hégire. Bien que certains exégétes, tels que TabarT et ar-
Razi, mentionnent cette interprétation de la racine dans leurs ouvrages, il a été conclu qu’ils adoptaient une
position critique sur la question et ne souscrivaient pas a ce point de vue. On a observé que certains exégetes,
tels qu’Ibn Abti Hatim, as-Sa‘lebi et al-Mawardi, présentaient tous les points de vue, y compris ceux concernant
les femmes, sans faire de distinction entre eux.

On peut affirmer que le facteur le plus significatif dans la mention du sens de « femmes » pour le mot
safth dans les exégeses réside dans les récits transmis par les compagnons et les tabitin. Cependant, il a été
conclu que I’association de certains hadiths attribués au Prophéte — notamment ceux impliquant des
connotations négatives a I’égard des femmes, tels que « les femmes manquent de raison » et « les femmes sont
des safth » — avec les versets pertinents pour notre sujet, 1’acceptation sans discernement par les
commentateurs des interprétations passées et la croyance socioculturelle dominante selon laquelle les femmes
mangquent de raison ont toutes joué un role. Outre ces facteurs, on peut soutenir que les différences inhérentes
a la nature des femmes et des hommes jouent également un role.

Dans la critique de ’attribution d’une signification féminine aux mots safih et sufahd’, des critiques
linguistiques ont été formulées, ainsi qu’une critique du contexte des versets imposant que les femmes
recoivent une dot et une part de I’héritage, et une critique des sources des hadiths véhiculant des opinions
négatives sur les femmes ; ainsi que [’utilisation de divers arguments tels que des données scientifiques
concernant le droit des femmes a la propriété et le fait que les capacités cognitives des femmes ne sont pas
inférieures a celles des hommes.

En conclusion, on peut affirmer que le fait d’attribuer le sens de « femmes » au mot safih restreint la
portée de ce terme. En effet, les termes safih et sufaha’ englobent toute personne, homme ou femme, jeune ou
agée, qui manque de bon sens et de la capacité a gérer ses biens. Il est admis que ces termes sont des termes
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juridiques qui, dans un sens général et indépendamment du genre, désignent les hommes et les femmes — en
particulier les enfants — qui sont dépensiers et qui, a I’instar des malades mentaux, sont incapables de gérer
leurs biens.

Mots-clés : Tafsir, Nisa’ 4:5, Les insensés, Femmes, Esprits faibles

Resumen Estructurado:

Algunos exégetas interpretan que la palabra sufaha’, que aparece en el versiculo 5 de la sura an-Nisa’
y deriva de la raiz s-f-h, asi como la palabra safih del versiculo 282 de la sura al-Baqara, ademas de significados
como «nifloy, «quien no puede usar plenamente su mente» y «huérfano», también tienen el significado de
«mujer/mujeres». De hecho, se ha transmitido que algunos de los compafieros y exégetas tabitin afirmaron:
«Las mujeres son las mas necias de entre los necios». Ademas, cabe destacar que estas palabras se han asociado
con las mujeres en todas las épocas, desde el pasado hasta el presente. En este contexto, el objetivo de este
estudio es determinar si es posible atribuir el significado de «mujer» a las palabras safih y su plural sufaha’,
derivadas de la raiz s-f-h en el Coran. ;Quiénes son los exégetas que atribuyen un significado femenino a esta
palabra? ;Qué factores influyen en la atribucién de un significado femenino a estas palabras? ;Desde qué
perspectivas puede criticarse la atribucion de un significado femenino a estas palabras? Estas preguntas y sus
respuestas definen el alcance de este estudio.

Este estudio empleara una metodologia descriptiva basada en el andlisis documental, utilizando datos
procedentes de fuentes exegéticas cldsicas y contemporaneas. Aunque existen algunos estudios sobre la raiz s-
f~h en el Coran, se ha observado que dichos estudios no abordan en detalle la atribucioén del significado de
«mujer» a esta raiz. Ademas de rastrear la evolucion del significado atribuido a una palabra en el Coran, se
espera que este estudio contribuya al campo de la exégesis al adoptar un enfoque critico respecto a la inclusion
de las mujeres —que constituyen uno de los pilares de la sociedad— dentro del ambito semantico de la palabra
safih.

Es evidente que muchos exégetas, desde el pasado hasta el presente, han incluido a las mujeres dentro
del ambito semantico de la palabra safihi. A este respecto, cabe citar como ejemplos a figuras como Ibn ‘Umar
e Ibn ‘Abbas, de entre los compafieros; a Mujahid, Hasan al-Basri y Dahhak, de entre los tabiiin; y,
posteriormente, a Mukatil b. Sulayman, al-Farra, Makki b. Ab1 Talib, Abt Bakr Ibn al-Arabt y Mehmet Vehbi
Efendi. Se puede argumentar que la imagen negativa de la mujer en el entorno sociocultural de la época influy6
en los exégetas de entre los compafieros y los tabiiin a la hora de atribuir el significado de «mujer» a la palabra
safih, sobre todo debido a la transmision de hadices negativos sobre las mujeres procedentes del Profeta. En
cuanto a los exégetas posteriores, cabe afirmar que, ademas de repetir los hadices del pasado, la imagen
negativa de las mujeres en el entorno sociocultural de su época también influyé.

Se puede afirmar que la raiz «s-f-h» no tenia el significado de «mujer» en su uso durante el periodo
preislamico. Sin embargo, en cuanto a la etimologia de esta palabra, se entiende que, a partir del siglo IV, el
significado de «mujeres» se vio influido no solo por la percepcion de que «las mujeres carecen de razony, sino
también por la interpretacion de Ibn ‘Abbas del versiculo pertinente, en la que afirmaba: «Las mujeres son las
mas necias de entre los necios». Se ha establecido que la primera critica a la interpretacion de la palabra safih
en el sentido de «mujeres» la formuld at-TabarT a finales del siglo II1 y principios del IV d. H. Aunque algunos
exégetas, como Tabarl y ar-Razi, mencionan esta interpretacion de la raiz en sus obras, se ha concluido que
adoptaron una postura critica al respecto y no respaldaron esta opinion. Se ha observado que algunos exégetas,
como Ibn Abii Hatim, as-Sa‘leb1 y al-Mawardi, presentaron todas las opiniones, incluidas las relativas a las
mujeres, sin mostrar preferencia alguna entre ellas.

Cabe decir que el factor mas significativo en la mencion del significado de «mujeres» para la palabra
safih en las exégesis son las narraciones transmitidas por los compaieros y los tabitin. Sin embargo, se ha
llegado a la conclusion de que han influido la asociacidén de ciertos hadices atribuidos al Profeta —como
aquellos que implican connotaciones negativas sobre las mujeres, por ejemplo, «las mujeres carecen de razon»
y «las mujeres son sefihs»— con los versiculos relevantes para nuestro tema; la aceptacion acritica por parte
de los comentaristas de interpretaciones del pasado; y la creencia sociocultural predominante de que las mujeres
carecen de razon. Ademas de estos factores, cabe argumentar que las diferencias inherentes a la naturaleza de
las mujeres y los hombres también influyen.
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En la critica a la atribucion de un significado femenino a las palabras safih y sufaha’, se han planteado
objeciones lingiiisticas, junto con una critica al contexto de los versiculos que establecen que las mujeres deben
recibir una dote y una parte de la herencia, asi como una critica a las fuentes de los hadices que transmiten
opiniones negativas sobre las mujeres; junto con el uso de diversos argumentos, como los datos cientificos
sobre el derecho de las mujeres a la propiedad y el hecho de que las capacidades cognitivas de las mujeres no
son inferiores a las de los hombres.

En conclusion, se puede argumentar que asignar el significado de «mujeres» a la palabra safih limita
el alcance de la misma. Esto se debe a que las palabras safih y sufaha’ abarcan a cualquier persona, ya sea
hombre o mujer, joven o mayor, que carezca de buen juicio y de la capacidad para administrar sus bienes. Se
ha entendido que estas palabras son términos juridicos que, en un sentido general e independientemente del
género, se refieren a hombres y mujeres —especialmente a los niflos— que son derrochadores y, al igual que
los enfermos mentales, carecen de la capacidad para administrar sus bienes.

Palabras clave: Tafsir, Nisa’ 4:5, los insensatos, mujeres, personas de mente débil
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CrpykrypupoBanHoe Pe3iome:

HexoTopble 3K3ereThl HHTEPIPETUPYIOT CIOBO Sufahd’, KOTOpoe BCTPEYaeTcs B 5-M asiTe Cyphl «aH-
Huca» u npoucxoaur ot KOpHS s-f-f, a Taxoke cloBo safih B 282-M asre cypbl «ajib-bakapa», IOMUMO TaKHX
3HA4YEHHH, KaK «peOEHOK, TOT, KTO HE MOXKET B ITOJIHOI Mepe MOJIb30BAaThCS CBOUM Pa3yMOM» U «CHPOTa», KaKk
MMCIOLIHE 3HAYCHHE «OKCHIIMHA/ KESHITUHBD» . JIeCTBUTEIBEHO, ITepeaeTcs, YTO HEKOTOPBIC M3 CIIOABHKHHKOB
Y 9K3ETEeTOB M3 YHCIIa TAOUYHOB 3asBIISUIN: «OKEHIMMHBI — caMble TIIyIbIe U3 TIIynbIX». Kpome Toro, ciexyer
OTMETHTb, YTO TH CJIOBa aCCOLMHMPOBAIUCH C JKCHIIMHAMHU Ha NPOTSHKCHUH BCEX SMOX — OT IPEBHOCTH 0
HAIlMX JHEeH. B 9TOM KOHTEKCTe 1IeIbI0 JTaHHOTO MCCIICOBAHUS SBISIETCS ONPEICNICHUE TOr0, BO3MOXKHO JIH
NpHIATh 3HAUYCHHE «KCHIIMHA» CIOBaM safih W ero MHOXXECTBEHHOMY 4HCIy sufahd’, koTopslie B Kopane
NPOU3BOIHBI OT KOPHS s-f-h. KTO W3 DK3€reToB NPHIKCHIBAECT 3TOMY CIOBY JKeHCKoe 3HadeHune? Kakue
(akTOphl BIMSIOT HAa MNpPUAAHHE 3TUM CJIOBaM JKEHCKOro 3HaueHHs? C KakMX TOYEK 3pEHHS MOXKHO
KPUTHKOBATh TPHJIAHAE STHM CJIOBaM JKEHCKOTO 3HaueHusi? Takue BONPOCHI M OTBETHI HA HUX ONPEIEISIOT
pPaMKH JJaHHOTO MCCIIC0BaHUSL.

B nanHOM nccneioBaHuu OyJEeT UCIIOIb30BaHA OMUCATEIbHAS METOI0IOTUs], OCHOBAHHAsI HA aHAJIN3E
JIOKYMEHTOB C HCIIOJIb30BAaHMEM JIAHHBIX M3 KJIACCHYECKHX M COBPEMEHHBIX JK3€TeTHYECKHX HCTOYHHUKOB.
XOTs CyIIECTBYIOT HEKOTOPbIE NCCIIEJOBAHMS, TIOCBSIIEHHBIE KOPHIO s-f-i B Kopane, ObIJI0 OTMEYEHO, 4TO B
HUX HE paccMaTpuBaeTcs NOAPOOHO IIpHUAAHHE OTOMY KOPHIO 3HA4YeHUS <OKEHIIMHA». [lommuMmo
MPOCJIEXKHUBAHNS D3BOJIIOIMN 3HAYEHUs, TNpHIaBaeMoro cioBy B KopaHe, maHHOe HCCIEJOBaHME, Kak
O’KHJJaeTCsl, BHECET BKJIAJ B 00JIACT 9K3ET€THUKH, IIPUMEHNUB KPUTHIECKUI MOAXO0 K BKJIFOYEHHIO )KEHIITMH —
KOTOPBIE COCTABILSIIOT OJIMH M3 KPaeyrolbHBIX KaMHEH 00I1ecTBa — B CEMAaHTUYECKHH KPyT clioBa safih.

OueBUAHO, 4YTO MHOTME OK3€reThl OT JPEBHOCTH [0 HAlIMX JAHEH BKIIOYAlW KCHIIMH B
CEeMaHTHUYECKHii KpyT cioBa safih. B 3Toli cBs3M B KauecTBE NPHUMEPOB MOXHO NPUBECTH TaKHX AesTelNeH, Kak
N6n ‘Ymap u M6H ‘A6bGac u3 umcia CHOABIKHUKOB, My/mkaxua, XacaH ans-bacpu m Jlaxxak u3 4gucia
TaOUyHOB, a Takxke Oojee no3aHuXx — Mykarun uoH Cyneiiman, anb-®Pappa, Makku non Aou Tanuba, A0y
Bakp ubH ane-Apabu u Mexmer Bex6u Ddenan. MoxHO yTBep»KAaTh, YTO HETATHBHBIN 00pa3 *KEHIIHUH B
COLIMOKYJIBTYPHOH Cpefe TOTO0 BPEMEHH IOBJIMAT Ha IK3ET€TOB M3 YHCIA CIIOABWXHHKOB M TaOWyHOB,
NPUIABIINX CJIOBY cagux 3Ha4EHHWE (OKCHINUHA», B YaCTHOCTH, B CBS3M C Hepenadeil xamucos IIpopoxa,
COJIepIKall[X HETaTUBHbIE BBICKA3bIBAaHUS O XEHIIMHAX. UTo KacaeTcs: 6oJiee MO3IHUX IK3ETETOB, TO MOXKHO
YTBEpXkKIaTh, 4TO, IOMUMO MOBTOPEHHS XaIHMCOB IPOIUIOrO, CBOIO POJb CHIrpall TAKXKe HETraTUBHBIA 00pa3
JKEHIIUH B COLMOKYIBTYpHOH Cpeie UX BPEMEHH.

MoOXHO cKa3aTb, YTO KOPEHb «c-(-X» B JOHMCIAMCKHMH IEpPHOJ HEe MMEJ 3HAYEHUS (OKEHIMHAY.
OpHako, 4TO KacaeTcs THMOJIOTUH 3TOrO CJI0BA, TO CTAHOBUTCS IOHSATHO, 4TO, HauuHasg ¢ IV Beka, Ha
3HAYEHUE (OKEHIIMHBD) MOBIIUSUIIO HE TOJILKO MPEICTABICHUE O TOM, YTO «XKEHIIMHAM HE XBaTaeT pa3ymay, HO
1 TOJIKOBaHME COOTBETCTBYIoIIEro asra Mou ‘A66acoM, B KOTOPOM OH 3asBHI: «KEHIINHBI — caMBble TITyTIbIe
W3 THYIBIX». YCTAaHOBJICHO, YTO TEpBasl KPUTHKA TOJIKOBAaHMS CJIOBAa sadfih B 3HAUYCHUM <CKEHIIUHBD)
nmpo3Bydana ot ar-Tabapu B koHIe III — raugane IV BeKOB XHIKpBI. XOTS HEKOTOPHIE JK3ETeThI, TAKUEe KaK
at-Tabapu u ap-Pa3u, ymoMHHAIOT 3TO TOJKOBAaHHE KOPHS B CBOHMX TPyAax, ObUI CIENaH BBIBOJ, YTO OHH
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3aHUMaI KPUTHUYECKYIO MO3HIHIO I10 3TOMY BOIPOCY M HE MOJICPKHUBAIU JaHHYIO TOYKY 3peHus. Bbuio
OTMEYEHO, YTO HEKOTOpBIC YK3ETreThl, Taknue kak MoH A0y Xatum, ac-CaneOu u aip-MaBapau, M3j1araii Bce
TOYKH 3PCHUSI, BKIIIOYAs T€, YTO KACAIOTCS JKSHIIMH, HE OT/aBas IPEIIOYTSHNS HA OJHON U3 HUX.

Mo>KHO cKa3aTbh, YTO HaHOOJIEE 3HATNMBIM (HPaKTOPOM yIIOMUHAHHS 3HAYCHUS « KESHITUHBD» AT CII0Ba
caghux B 3K3ETCTUYECKUX TPYIax SBISIOTCS MpeNaHus, IIepeJaHHbIe OT CIIOJIBIDKHIKOB U TabnyHOB. OIHAKO
ObLT clenaH BBIBOA, YTO CBOIO POJIb CHITPATH: CBSI3BIBAHHWE OMPEACIEHHBIX XaANCOB, MPHITUCHIBAEMBIX
IIpopoky, — Takux, Kak Te, KOTOpbIE COAEp>KaT HeraTUBHbIE KOHHOTAIMY B OTHOIIEHUH KEHIIUH, HAIPpUMeED,
(OKCHIIIMHAM HE XBaTaeT PasyMa» U <«OKCHIIUHbI — CeQUXM», — C asiTaMH, UMCIOLIMMH OTHOLICHUE K HallleH
TeMe; HEKpUTHUYECKOe NPHHATHE KOMMEHTATOpaMH MpOIUIBIX MHTEepHpeTaluii; a Takke Mpeobiajnaroriee
COLIMOKYJIBTYPHOE YOEXKICHHE O TOM, YTO KEHIMHAM He XBaTaeT pazyma. [lomMuMo 3Tux (hakTopoB, MOKHO
YTBEPKIaTh, 4YTO CBOIO POJIb UIPAIOT U MPUCYIITIE MPUPOE KEHIIUH U MY>KUUH Pa3IUyus.

B KPUTHUKC NIpUJaHUs )KEHCKOI'0 3HAYCHHUS CJIOBaAM cadmx u cygbaxa ’ BBIABUT'aJIMCh TMHI'BUCTUYCCKUC
BO3paXECHUS, a TAKKE KPUTHUKA KOHTEKCTA aATOB, IIPEAINMNCHIBAIONINX MMPEAOCTABICHNUE KECHIMUHAM IIPUIAHOTO
1 J0JM B HACJICACTBC, U KPUTHUKA MCTOYHHUKOB XaJUCOB, MNCPECAAIOINUNX HCTATUBHBIC B3IJIAAbl HA KCHIIWH;
Hapsaay € HUCHOJIb30BAHUCM PA3JIMYHBIX APTYMCHTOB, TAKUX KaK HAYYHBIC JAHHBIC O IMPaBC KXCHIIWH Ha
COOCTBEHHOCTh U TOT (baKT, YTO O3HABATEIbHbIC CIIOCOOHOCTH JKCHIIMH HE YCTYAarOT MY>KCKHUM.

B 3akimoueHre MOXXHO YTBEPIHKIaTh, YTO IPHIAHHE CIIOBY Safi/i 3HAUCHHS «KSHILUHBD) CykKaeT chepy
€ro MpUMEHEHUsA. JTO OOBICHACTCA TeM, YTO CJOBa safih U sufahd’ OXBaTBHIBAIOT JIIOOOTO YEIOBeKa — OyIb
TO MY)XYMHA WJIM JKCHIIMHA, MOJIOJON WM MOXKWJIOH — JIMILIEHHOTO 3]IPaBOrO CYXIEHHS U CIHOCOOHOCTH
pacnopspKaTtbCsi CBOMM HMMYyLIecTBOM. [IpWHATO cyuTaTh, YTO OSTH CJIOBAa SBJIAIOTCS FOPHIMYECKUMHU
TEpMHHAMHM, KOTOpblE B OOIIEM CMBICIE W HE3aBUCHMO OT II0jJa OTHOCSTCS K MYXXYMHAM M JKCHIIMHAM,
0COOCHHO K JETSIM, KOTOpBIE PAcTOYMTENbHBI M, MOJOOHO JyHIEBHOOOJIBHBIM, JHMIIEHBI CIIOCOOHOCTH
pacnopspKaThCsi CBOUM UMYIIECTBOM.

KuaroueBbie ciioBa: Tadcup, Huca 4:5, Hepazymnsie, XKenmunasl, CiaboyMHBIC
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Yapilandirilmis Ozet:

Bazi miifessirlerin s-f-4 kokiinden tiireyen en-Nisd’ slresi 5. ayette gecen siifehd’ kelimesi basta
olmak iizere el-Bakara shresi 282. ayette gegen sefih kelimelerine “gocuk, aklini tam olarak kullanamayan
kimse, yetim gibi manalarinin yaninda ‘“kadin/kadinlar” anlami verdigi miisahede edilmektedir. Hatta bu
konuda sahabe ve tabilin miifessirlerinden bazilarinin “kadinlar sefihlerin en sefihidir” dedigi nakledilmektedir.
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Ayrica bu kelimelerin ge¢misten giintimiize her donemde kadinlarla iligkilendirilmesi dikkat ¢ekmektedir. Bu
baglamda calismanin amaci, Kur’an’da s-f~h kokiinden tlireyen sefih ve cemisi siifehd’ kelimelerine kadin
anlam1 vermenin miimkiin olup olmadigini tespit etmektir. Bu kelimeye kadin anlami veren miifessirler
kimlerdir? Bu kelimelere kadin anlami vermede etkili olan faktorler nelerdir? Bu kelimelere kadin anlami
verilmesi hangi yonlerden elestirilebilir? Gibi sorular ve bu sorularin cevaplart konunun sinirlarini
olusturmaktadir.

Calismada klasik ve giliniimiiz tefsir kaynaklarinin verilerinden hareketle dokiiman analizinden yola
¢ikarak betimleyici bir yontem kullanilacaktir. Kur’an’da s-f-# kokiiyle ilgili bazi ¢aligmalar olmasina ragmen
bu ¢aligmalarda ilgili koke kadin anlam1 verilmesinin detayli bir sekilde ele alinmadigi miisahede edilmistir.
Calismanin Kur’an’da gecen bir kelimeye verilen anlamin izlerini takip etmesinin yaninda toplumun temel
taglarindan birini olusturan kadinlarin sefih kelimesinin anlam alanina dahil edilmesine elestirel bir sekilde
yaklagmasi agisindan tefsir ilmine katki vermesi beklenmektedir.

Gegmisten gilinlimiize bircok miifessirin kadimnlart sefih kelimesinin anlam alanina déahil ettikleri
goriilmektedir. Bu konuda sahabeden Ibn Omer ve Ibn Abbas; tabitndan Miicahid, Hasan-1 Basri ve Dahhak;
daha sonra ise Mukatil b. Siileyman, Ferra, Mekki b. Ebi Talib, Eb Bekir Ibnii’l-Arabi ve Mehmet Vehbi
Efendi gibi isimleri 6rnek olarak zikretmek miimkiindiir. Sefii kelimesine kadin anlami verilmesinde sahabe
ve tabilin miifessirleri {izerinde Hz. Peygamberden kadinlarla ilgili olumsuz rivayetlerin nakledilmesiyle
donemin sosyokiiltiirel ortamindaki olumsuz kadin imajmin etkili oldugu sdylenebilir. Daha sonraki
miifessirler iizerinde ise gegmisteki rivayetleri tekrar etmenin yaninda dénemin sosyokiiltiirel ortamindaki
olumsuz kadin imajmin etkili oldugunu ifade etmek miimkiindiir.

S-f-h kokiiniin cahiliye donemindeki kullamimlarinda kadm anlami olmadigi séylenebilir. Bu
kelimenin etimolojisinde ise kadinlar anlamina dordiincii asirdan itibaren ‘“kadin aklinin eksik oldugu
algisnin” yaninda Ibn Abbas’in ilgili ayet {izerine yaptig1 “kadinlar sefihlerin en sefihidir” yorumun etkili
oldugu anlasilmaktadir. Sefif kelimesinin yorumunda kadinlar anlami verilmesini ilk elestirisinin hicri ii¢iincii
asrin sonlarryla dordiincii asrin baglarinda Taberi tarafindan yapildig: tespit edilmistir. Taberi ve Razi gibi bazi
miifessirlerin bu koke kadinlar anlami verilmesini eserlerinde zikretse de bu konuda elestirel bir tavir takindigi
ve bu goriisii benimsemedigi sonucuna ulagilmistir. ibn Ebi Hatim, Sa‘lebi ve Maverdi gibi baz1 miifessirlerin
de kadinlar dahil biitiin goriigleri verip goriisler arasinda tercih yapmadigi miisahede edilmistir.

Sefih kelimesine kadinlar anlam1 verilmesinin tefsirlerde zikredilmesindeki en 6nemli etkenin sahabe
ve tabilin miifessirlerinden gelen rivayetlerin oldugu sdylenebilir. Bununla birlikte Hz. Peygamber’den
nakledilen “kadinlarin aklinin eksik oldugu ve kadinlarin sefih oldugu” gibi kadinlarla ilgili olumsuz ¢agrisim
yapan bazi hadislerin konumuzla ilgili ayetlerle iligskilendirilmesinin, miifessirlerin gegmiste yapilan yorumu
aynen kabul etmesinin ve sosyokiiltiirel hayatta kadinin aklinin eksik oldugu disiincesinin etkili oldugu
sonucuna ulagilmistir. Bunlara ek olarak kadin ve erkegin yap1 olarak bir birinden farkli olmasimin da etkili
oldugu soylenebilir.

Sefih/stifehd kelimelerine kadin anlami verilmesinin elestirisinde dilbilimsel elestiriler ve kadinlara
mehir ve mirastan pay verilmesini emreden ayetlerin baglami basta olmak iizere kadinlarla ilgili olumsuzluk
ifade eden rivayetlerin kaynaginin elestirilmesi, kadinin miilkiyet hakkina sahip olmasi ve kadinin zihin
yapisinin erkekten geri kalmadigina dair bilimsel veriler gibi farkli argiimanlarin kullanildigi miisahede
edilmigtir.

Sonug olarak sefih kelimesine kadinlar anlami verilmesi kelimenin anlamini daralttig1 sdylenebilir.
Ciinkii sefih/siifeha’ kelimeleri kadin olsun, erkek olsun, kii¢iik olsun, biiylik olsun akli eksik olan ve malini
kullanma becerine sahip olmayan herkesi kapsamaktadir. Bu kelimelerin genel anlamda cinsiyetten bagimsiz
olarak israf eden ve akil hastas1 gibi mal idaresi becerisine sahip olmayan basta cocuklar olmak iizere erkek ve
kadinlara isaret eden hukuki bir terim oldugu anlagilmistir.

Anahtar Kelimeler: Tefsir, Nisa 4:5, Siifeha’, Kadin, Akl1 Eksik
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A Critical Approach to the Interpretation of the Safth Word as Woman in the Qur’an

Introduction

Identifying the meanings of the words in a text makes it easier to correctly understand the message
the text intends to convey. Accurately identifying the semantic fields of the words in the Qur’an is
also considered one of the factors that ensure its correct understanding (Raghib al-Isfahant, 2009, pp.
54-55; Gezgin, 2015, pp. 207-220). However, it is noted that many factors influence the
determination of the meanings of words. Although a rich body of exegetical literature has been
produced since the early periods drawing not only on linguistic data but also on the influence of the
social context and different cultures in the interpretation of words found in the Qur’an, this richness
has at times led to words being assigned different meanings (Yiiksel, 2017, pp. 145-160). When
exammmg commentaries in this context, it is sometimes observed that a single word in a verse is
given more than one meaning. In the Surah al-Baqarah ( &k ¥ 3 EESC A Gall e (.5‘3“ Byt
Jadly 4305 Qs ;A dad u‘) safih (al-Baqarah 2:282) and in Surah an-Nisa ( daa @3\ A 3l A Y
Uysna 38 sl )5l 5 2 51805 Lt 2 5851 5 L8 a1 400) 1t is understood that the word sufaha’ (an-Nisa 4:5)
is also among the words that carry different meanings. It is observed that the words safih and its
plural sufaha’ used in these verses are given the meaning of “woman/women” in addition to their
other meanings such as “child,” “someone who cannot fully use their reason,” and “orphan” (Tabarf,
2010, pp. 3:622-626; Ibn Abli Hatim, 1997, p. 3:863). In fact, among the companions, Ibn Abbas (d.
68/687); as well as the tabitin scholars Dahhak (d. 105/723) and Hasan al-Basri (d. 110/728), are
cited as having said, “Women are the most foolish of the foolish” (Tabar1, 2010, pp. 3:622-626). In
this context, the aim of this study is to determine whether it is possible to interpret the words safih
and sufaha’ derived from the root s-f~4 in the Qur’an as referring to women. The study will seek to
answer questions such as: Which exegetes interpret these words as referring to women? Why have
these words been interpreted as referring to women? From what perspectives can this interpretation
be criticized? In seeking answers to these questions, we will first identify the exegetes who interpret
the relevant words to mean “woman”; we will then examine the motivations behind their
interpretations. Additionally, we will critique the practice of interpreting this words to mean
“woman”.

The etymology of the root s-f~4 and its meanings during the pre-Islamic period will be
discussed in general words in the section on linguistic criticism. In the contextual analysis, the uses
of this root in the Qur’an and the context of the verse will be identified. Since the etymology of the
word, as well as its usage during the pre-Islamic period and in the Qur’an, has already been
thoroughly examined in a previous study (Y1lmaz, 2025, pp. 18-29), this section will merely provide
a general overview of these findings.

In addition to an article that examines the word safi# in the Qur’an in a general sense
(Karagdz, 2004, pp. 53-58), there is another study that analyzes sefeh and sefihs in terms of divine
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and human actions (Karaagac, 2023, pp. 414-443). In another chapter of the book, the root s-f-4 is
examined in the context of words referring to intellectual disabilities in the Qur’an using a semantic
analysis method (Yilmaz, 2025, pp. 18-29). Although these studies provide important insights into
the semantic field of the s-f-h root, it is observed that the meaning “woman” is addressed only at the
semantic level, without delving into the details of the subject. The fact that no study addressing the
word safih from the perspective of its meaning as “woman” has been found makes this study
significant from the perspective of exegesis. In addition to tracing the evolution of the meaning
attributed to a word in the Qur’an, this study is expected to contribute to the field of exegesis by
offering a critical examination of the inclusion of women who constitute one of the cornerstones of
society within the semantic scope of the word safth.

1. Exegetes Who Classify Women as Safth/Sufaha’

Some exegetes interpret the words safih (al-Bagarah 2:282) and sufaha’ (an-Nisa’ 4:5) which
are derived from the root s-f-4 in the Qur’an as meaning ‘“women”. Among those who include women
in the semantic scope of these words are Ibn Abbas, a Companion of the Prophet and a recognized
authority in the science of exegesis, as well as exegetes from the tabi‘un generation such as Hasan
al-Basr1, Mujahid (d. 103/721), and Dahhak. In fact, a narrative on this subject is attributed to the
exegetes Ibn ‘Abbas, Hasan al-Basr1, and Dahhak, which states, “The most foolish of the foolish are
women”. It is also stated that Mujahid offered the following interpretation: “The word ‘sefihs’ refers
to women, whether they be wives, mothers, or virgin daughters” (Tabar1, 2010, pp. 3:622-626;
Sa‘lebt, 2002, pp. 3:251-252). Mawerdi (d. 450/1058), on the other hand, cites a narration from Ibn
‘Umar (d. 73/693) to support the interpretation of this word as meaning “women” (Mawerd], s.n, p.
1:452). In addition, early exegetes such as Mugatil b. Sulayman (d. 150/767) and Farra’ (d. 207/822)
interpret this word to mean “women and children” (Mugatil b. Sulayman, 2002, p. 1:357; Farra’,
1983, p. 1:256).

It can be observed that in later periods as well, there were some exegetes who included
women within the scope of the word sufaha’. Some of them argue that the word sufaha’ should be
interpreted to mean “women”. For example, while presenting all the views regarding the word
sufahd’, it is evident that al-Jassas (d. 370/981) argued that it should be interpreted to mean “women
and children” (Jassas, 1992, pp. 2:353-355). Mekki b. Abt Talib (d. 437/1045), after stating that the
word sufaha’ means “women and children,” also presents other views (Mekki b. Abi Talib, 2008, p.
2:1225). Abu Bakr Ibn al-Arabi (d. 543/1148) also argues that women fall within the scope of this
word. In defending this view, he cites the Prophet’s statement that “women lack reason and religious
commitment” (Ibn al-Arabi, 2003, pp. 1:415-416). In his commentary on verse 282 of Surah al-
Bagarah, he presents all the views regarding the word safih and states that this word means “extreme
weakness of reason” (Ibn al-Arabi, 2003, pp. 1:330-331).

Regarding the word sufaha’, it is noted that exegetes such as Ibn Abt Hatim (d. 327/938),
as-Sa‘lebt (d. 427/1035), al-Mawerdi, and al-Vahidt (d. 468/1076) present differing views including
the interpretation that it refers to “women” but do not express a preference among these views. (Ibn
Abi Hatim, 1997, p. 3:863; Sa‘lebi, 2002, pp. 3:251-252; Mawerdi, n.d., p. 1:452; Vahidi, 1430, pp.
6:320-322). For example, Vahidi cites all the opinions along with their supporting evidence.
However, he does not express a preference among these views (Vahidi, 1430, pp. 6:320-322). Since
these exegetes do not clearly state their preferences in their interpretations, it is not possible to say
definitively whether he accepts or rejects the interpretation of the word safis as meaning “woman”.
However, Ibn Kathir (d. 774/1373) states that each of the individuals mentioned in the narrations
regarding the word sufaha may fall under the scope of this word (Ibn Kathir, 2013, p. 1:944).

Al-TabarT (d. 310/923), ar-Razi (d. 606/1210), al-Qurtubi (d. 671/1273), and al-AlusT (d.
1270/1854) while presenting all interpretations of the word sufahd’, including “women” it is evident
that they did not favor the meaning referring to women. These exegetes state that the word sufaha’
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means “young orphans” or encompasses “anyone whose mind is not capable of managing their
property” (Tabari, 2010, pp. 3:622-626; Razi, 2012, pp. 5:178-179; Qurtubi, 2010, pp. 3:30-31;
Altst, n.d., pp. 4:201-202). In this context, it becomes clear that no gender distinction is made in the
interpretation of the word sufaha’.

It is observed that in contemporary exegeses, the word sufaha’ is also interpreted to mean
“women”. For example, Mehmet Vehbi (1862-1949) states that the word sufaha’ is used to refer to
“those who are deficient in reason and thus incapable of discerning good from evil or of safeguarding
their property”; he adds that “since children and women have weak minds and cannot exercise full
control over their property, they fall under the scope of this word”. (Vehbi, 1967, p. 2:836).

After stating that, according to the well-known view, the word sufaha’ refers to “orphans,”
Siileyman Ates also cites the tradition that “sufaha’ refers to women and children” (Ates, 1998, p.
2:204). Mustafa Oztiirk also provides explanations in his exegesis that support interpreting the word
sufahd’ as meaning “women” (Oztiirk, 2018, pp. 1:529-530).

2. Factors Influencing the Interpretation of the Word Safih as Meaning Woman

Based on the interpretations of exegetes, it is possible to state that multiple factors play a role
in attributing the meaning of “woman’ to the word safi#, including the existence of hadiths that evoke
negative associations with women, the repetition of past interpretations, the sociocultural context,
the occasions for revelation (asbab al-nuzul) and the inherent differences in the nature of women and
men.

2.1. The Association of Hadiths with Negative Connotations Regarding Women with
the Word Safih

It is understood that the attribution of negative connotations regarding women to the Prophet
played a role in the word safih being interpreted to mean “women”. An example of this is the
statement that “women lack reason” (Bukhari, 2002, “Hayz”, 6). For example, one exegesis states
that the Prophet Muhammad said that women’s intellect and religion are deficient (Ibn al-Arabf,
2003, pp. 1:414-416). It is reported that in a portion of the hadith in which the Prophet (peace be
upon him) recommended giving charity in his eid sermon, he used the following expression: “...It is
strange that | have never seen anyone as intellectually and religiously deficient as you be able to
mislead the mind of a self-controlled, intelligent and devout person” (Bukhari, 2002, “Hayz”, 6). A
study examining the relevant hadith has identified that there are different chains of transmission for
it. This study raises serious doubts regarding whether this portion of the hadith is actually attributable
to the Prophet. The study focuses on the possibility that these statements in the hadith may be
attributed to the Companions who transmitted the hadith rather than to the Prophet (Cakin, 1998, pp.
5-30; Koktas, 2026, pp. 329-339).

If it is accepted that the statements mentioned in the hadith are attributable to the Prophet, it
is suggested that he may have made these remarks which reflect the prevailing societal belief of that
era that women lacked rationality as a form of humor or jest to lighten the mood during conversation
(Karsli, 2023, pp. 163-164). It has also been noted that the expression “lacking in reason” can be
interpreted as “lacking in experience,” based on the semantic scope of the word “reason” (Koktas,
2026, pp. 334-336).

In the commentary on the word relevant to our topic, it is noted that the exegeses also include
another hadith attributed to the Prophet. ( 3153 ¥) &Ll 2aL &) 5 1 636 el olealll 5 ik W) i
e ucLL-a\) The Prophet (peace be upon him) said, “Know well that Hellfire was created only for the
foolish. The Prophet repeated this three times and (continued as follows): ‘Know well that the foolish
are women, except for those who obey their husbands’ (Sa‘lebi, 2002, p. 3:251; Razi, 2012, pp.
5:178-179). However, after presenting all the views on this subject, al-Razi states that it is incorrect
to restrict the meaning of the verse to a specific category without evidence. This is because, in his
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view, the word sufaha’ encompasses “anyone whose mind does not function sufficiently to safeguard
their property” (Razi, 2012, pp. 5:178-179).

In a tradition attributed to Hasan al-Basri related to our topic, the Messenger of Allah’s
statement, “Fear Allah regarding the two vulnerable groups: orphans and women” is also cited in the
context of interpreting the word sufaha to mean that women lack reason (TabarT, 2010, p. 3:623).
When examining this tradition, it becomes clear that it was expressed independently of the verse.
Although this tradition is generally cited, it appears that some exegetes have interpreted it in
connection with the verse. The fact that other exegetes have used the same narration to establish
connections with different topics in their interpretations of other verses (Sa‘lebt, 2002, p. 2:173; Ibn
Kathtr, 2013, p. 1:953) serves as evidence that exegetes have linked this hadith to the verse.
Furthermore, regarding our topic, a narration from Abu Umamah (d. 86/705) quotes the Prophet
(peace be upon him) as saying, (48 &elal ) ¥) 268 G 2L 4)5) “Women are foolish, except for
those who obey their husbands.” (Ibn Abdi Hatim, 1997, p. 3:863). Although this narration appears
in exegetical works, a thorough examination of hadith collections has failed to uncover such a
narration. However, in a hadith narrated by Aisha, it is reported that the Prophet (peace be upon him)
said, (CM‘J Lol Balia ) &l (e 2D ()3) “Women, except for those who possess justice and
light, are among the foolish” (Abd b. Humayd, 2002, p. 2:381). Even if these hadiths are correctly
attributed to the Prophet, it is evident that they are unrelated to our topic. This is because it can be
argued that these statements are not directly related to the verse.

The statements made indicate that various hadiths from the Prophet (peace be upon him) that
evoke negative connotations regarding women were cited. However, these hadiths were not cited in
the context of the verses directly relevant to our topic. Based on the expressions found in the hadiths
attributed to the Prophet, it is evident that the exegetes’ establishment of a semantic connection
between such narrations and the verses relevant to our topic played a role in attributing the meaning
of “women” to the word safih. The use of a statement by the Prophet which he did not utter directly
for the purpose of interpreting the verse by establishing a semantic connection with the verse is a
matter of the exegete’s individual preference (Col, 2024, p. 103).

2.2. The Culture of Narrative

Exegetes have attached great importance to the knowledge produced regarding the
interpretation of the Qur’an during the era of the righteous predecessors. The knowledge transmitted
by the companions and the tabiiin, along with the Prophet, serves as a significant source for exegesis
(Ibn Kathir, 2013, pp. 1:17-21). In this context, it appears that narrations from exegetes such as Ibn
Abbas and Abdullah b. Umar among the companions and Hasan al-Basri, Mujahid, and Dahhak
among the tabiiin, played a significant role in attributing the meaning of “woman” to the word safih.
As stated above, it is evident that Jassas, like some other exegetes such as Makki b. Abt Talib and
Abu Bakr Ibn al-Arabi, defended the interpretation of the word sufahd as meaning “women” based
on narrations from the Prophet, the companions and the tabitin (Jassas, 1992, pp. 2:353-355; Ibn al-
Arabi, 2003, pp. 1:415-416; Makki b. Abi Talib, 2008, p. 2:1225).

Regarding the word sufaha’, it is evident that exegetes such as Ibn Abt Hatim, as-Sa‘lebi,
al-Mawerdi, and al-Vahidi, presented differing views including those regarding women based on
narrations transmitted from the Prophet, the companions, the tabitin and later exegetes, without
expressing a preference among these views (Ibn Abti Hatim, 1997, p. 3:863; Sa‘lebi, 2002, pp. 3:251-
252; Mawerdi, n.d., p. 1:355, 452; Vahidi, 1430, pp. 6:320-322). Since these exegetes did not express
their preferences in their commentaries, it is not possible to say with certainty whether this root
conveys the meaning of “woman”. Ibn Kathir, however, after stating that each of the views regarding
the word sufaha’ “fools” may apply depending on the context, goes on to cite narrations on the
subject from the Prophet, the companions, the tabitin and later exegetes (Ibn Kathir, 2013, p. 1:944).
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It is evident that exegetes such as al-Tabari, al-Razi, al-Qurtubi and al-Aliisi, while offering
all possible interpretations including “women” based on the narrations, did not prefer the meaning
of “women”. These exegetes state that the word sufaha’ means “orphans” or encompasses “anyone
whose mind is not sharp enough to manage their property” (TabarT, 2010, pp. 3:622-626; Razi, 2012,
pp. 5:178-179; Qurtubi, 2010, pp. 3:30-31; Aliisi, n.d., pp. 4:201-202).

It is observed that in contemporary exegeses as well, the word sufaha’ is interpreted to mean
“women” based on narrations. For example, Mehmet Vehbi, citing al-TabarT, states that this word is
explained as referring to “children and women,” and that since children and women have weak minds
and therefore cannot fully manage their own property, they fall under the scope of this word (Vehbi,
1967, p. 2:836). After stating that, according to the well-known view, the word sufehd’ refers to
“orphans” Siileyman Ates goes on to cite a report from al-Tabarf stating that sufehd’ refers to “women
and children”. However, he does not offer an assessment of this (Ates, 1998, p. 2:204). It is clear
from the statements made that, based on the narrations in the tafsir of al-Tabari, Mehmet Vehbi, and
Siileyman Ates interpreted the word sufaha’ to mean “women”. However, it had previously been
noted that while al-TabarT transmitted this narration, he did not accept it. Nevertheless, the fact that
these commentaries transmit such a traditional narration without evaluating it can be considered a
shortcoming.

2.3. Sociocultural Environment

It is stated that the sociocultural context in which a person seeking to understand the Qur’an
operates influences the interpretation of its verses or words (Karsli, 2023, pp. 18-19). A study on the
perception of women during the Pre-Islamic Era, which was characterized by a patriarchal structure,
notes that while there were female leaders and poets among the Arabs, there was generally a negative
image of women in society (Bardakoglu, 2005, p. 19). The mention in the Qur’an that the faces of
the polytheists turned blue with rage when they had daughters (Nahl 16:58) serves as evidence of
this.

Despite the negative attitude toward women during the Pre-Islamic Period, no evidence has
been found to suggest that the word sufaha’ was used to refer to women in pre-Qur’anic poetry.
(Yilmaz, 2025, pp. 20-21). One study, citing al-Qurtubi, states that during the Pre-Islamic Period,
women and children were considered safii and were not entitled to an inheritance (Ayhan, 2022, p.
250). However, our research concluded that the reason women and children were not granted
inheritance during the Jahiliyyah period was that they did not go to war (Qurtubi, 2010, p. 3:45).

In relation to our topic, it is stated that during the Pre-Islamic Period, women were considered
to lack reason. It is argued that this was due to the influence of Jewish or Christian cultures, with
which Arab society interacted. This is because in Judaism and Christianity, it is accepted that women
are inferior to men in words of reason (Yasdiman, 2005, pp. 62-68). It is evident that, even after the
emergence and spread of Islam, the negative attitude toward women regarding the lack of religion
and reason has persisted and remained vibrant in exegeses from the past to the present. It has been
observed that this issue is addressed in commentaries in the context of various verses (Orug, 2020,
pp- 106-110, 225-257; Tuksal, 2012, pp. 152-215).

In some commentaries on our topic, it appears that women and children are included within
the semantic scope of this word based on the meaning of “ignorant” derived from the s-f-h root. In
this context, reference is made to a factor such as a woman’s inability to know how to protect her
property (Mugatil b. Suleyman, 2002, p. 1:357). Maturidi (d. 333/944), after stating that this word
means “those who do the work of the ignorant,” attributes its interpretation as “women” to the fact
that, since men are the rulers of women, women must perform their work under male supervision
(Maturidi, 2005, p. 3:19). It can be said that these interpretations reflect the perception of women
within the broader cultural context of the society in which the exegetes lived.
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It appears that Mustafa Oztiirk was inclined to accept the interpretation that the word sufaha’
refers to women, based on information transmitted by the exegetes among the companions and the
tabitn, as well as the influence of his own life experiences. In expressing his views on this matter,
he states that while he holds the female gender in high regard, he has adopted this view due to his
life experiences. He is noteworthy that, in his explanation of the relevant topic, he includes the
negative views on women expressed by the German philosopher Schopenhauer, which stemmed from
the problems he experienced with his mother (Oztiirk, 2018, p. 1:529-530).

Some proverbs and idioms used in our country contain expressions that imply women lack
intelligence. For example, expressions such as “long hair, short wit” and “a woman has one mind, a
man has nine” are used to describe women (Apay & Uzun, 2020, p. 1124). This situation
demonstrates that different cultures have influenced one another regarding the status of women.
Furthermore, it can be said that this played a facilitating role in the interpretation of the word sufaha’
as meaning “woman’” in some commentaries written in our country, such as Hulasat al-Bayan (Vehbi
1967, p. 2:836).

2.4. Asbab an-Nuzil

It appears that some exegetes support the interpretation of the word sufaha’ as referring to
women by citing the traditions regarding the reason for the revelation. For example, the Andalusian
exegetes Ibn ‘Atiyya and Abli Hayyan state based on a tradition attributed to exegetes such as Ibn
Mas‘lid, Suddi, and Dahhak that the verse was revealed concerning a man’s young child and wife;
whereas in a tradition they attribute to Mujahid, they state that it was revealed specifically regarding
women (Ibn ‘Atiyya, 2001, p. 2:9; Abii Hayyan, 1993, p. 3:177). It appears that these exegetes have
presented their earlier interpretations as the reason for the revelation of this word. This is because
similar statements are cited by exegetes such as Tabart and Ibn AbtiHatim as interpretations by the
companions and the tabi’tn (Tabart, 2010, pp. 3:622-626; Ibn Abii Hatim, 1997, p. 3:863).

Sa‘lebi, in a tradition he attributes to Hadrami (d. ?), states that a man gave his property to
his wife and when she spent it on things other than what it was intended for, Allah revealed this verse
(Sa‘lebi, 2002, p. 3:251).

Based on the explanations provided, it is possible to state that the narrations interpreting the
word sufaha’ as referring to women have been reinterpreted as narrations regarding the reason for
the revelation (asbab an-nuziil). This is because no information regarding the reason for the revelation
of the verse has been found in early exegetical narrations or in works on the subject of the reason for
revelation.

2.5. The Structural Differences Between Women and Men

In the context of the verses relevant to our topic, the fact that male exegetes were the ones
who interpreted the word safih as referring to women may have influenced this interpretation. It is
an undeniable reality that men differ from women physically, physiologically and psychologically
(Giiltekin, 2014, pp. 11-33). Men and women also approach situations differently. The fact that
women themselves have stated that men’s and women’s minds work differently serves as evidence
of this (Oztiirk, 2024, p. 171). Women may approach situations more emotionally. In this context,
there may also be differences in spending habits (Giiltekin, 2014, pp. 11-33). The explanations
provided suggest that the fact that women differ from men in words of temperament and emotionality
may have influenced men’s tendency to associate this word with women.

In conclusion, it appears that various factors have influenced exegetes in attributing the
meaning of “woman” to the word safih. Among these factors, one can mention the association of
hadiths with negative connotations regarding women with the word safih, the interpretations offered
by the companions and the tabi’@in, the sociocultural environment in which the exegete was raised,
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the tendency to accept these interpretations as the reason for the revelation (asbab an-nuziil) of the
verse and the inherent differences in the nature of men and women. While one of these factors may
have been at play in the case of some exegetes, it is also possible to speak of the combined effects of
multiple factors in the case of others.

3. A Critique of Attributing a woman Meaning to the Word Safih

It can be observed that there have been exegetes throughout history from the past to the
present who have criticized the interpretation of the word safih as meaning “woman”. For example,
Ibn al-Arabi, who advocates assigning the meaning of “woman” to this root, mentions that there are
those who criticize this interpretation of the word safii (Ibn al-Arabi, 2003, p. 1:415). However, it
appears that various arguments have been put forward criticizing the interpretation of this root as
meaning “woman”. It is evident that the criticisms raised draw on linguistic evidence, the context of
the verse, the source of the information, issues of intellectual property rights and inconsistencies with
scientific evidence.

3.1. Linguistic Criticism

Linguistic data plays an important role in determining the meanings of words in the Qur’an.
This is because such data helps to accurately determine the meanings of words. It appears that al-
TabarT was the first to raise a linguistic objection to the interpretation of the word sufaha’ as
“women”. After presenting all the traditions regarding the word, he states in his analysis that it is
incorrect to interpret the word sufehd’ as meaning “women”. This is because he explains that in
Arabic, the feminine form of the fail pattern fuald’ cannot be used to form the plural of the word
safih as sufaha’ (TabarT, 2010, p. 3:627). al-Zajjac (d. 311/923) states that the word sufaha’ in the
verse is not used exclusively to refer to women; he notes that while the plural form of the feminine
safth is commonly used as safaih, the form sufaha’ is also permissible (Zajjac, 1988, p. 2:13).

In Raghib al-Isfahant’s (d. first quarter of the 5th/11th century) al-Mufradat and Samin al-
Halabi’s (d. 756/1355) ‘Umdat al-Huffaz, which serve as Qur’anic dictionaries, no explanation has
been found indicating that the word safi# is used to mean “woman”. However, these works generally
discuss the meanings of “lacking reason” and “weak-minded” derived from the root s-f~4 (Raghib al-
Isfahani, 2009, p. 414; Samin al-Halabi, 1996, p. 2:204). Upon examining the explanations of the
verses relevant to our topic by exegetes such as al-Zamakhshart (d. 538/1144) and Elmalili Hamdi
Yazir (1878-1942), who placed great emphasis on linguistic interpretation, no evidence was found
to suggest that this word refers to women (Zamakhshari, 2015, pp. 1:72, 321, 461; Yazir, 2021, pp.
1:350, 1030; 2:278-279). This can be interpreted as a tacit criticism of the practice of attributing the
meaning of “women” to the word safih.

It can be stated that the definitions found in Arabic dictionaries support the meanings
presented in works that serve as Qur’anic dictionaries and prioritize linguistic exegesis. The root s-
f~h is seen in Arabic dictionaries to carry meanings such as “to be ignorant, to not know, or to be
deficient in intellect and understanding.” It is observed that words derived from this root are also
related to these meanings. For example, it is stated that sefes conveys meanings such as frivolity,
foolishness, stupidity, and narrow-mindedness; safih conveys meanings such as ignorance, lack of
reason, and frivolity of mind; and, in addition, the word safi# is the antonym of 4ilm (Farahidi, 2003,
p. 2:255; Azhari, 1964, p. 6:131-135; Ibn Manziir, n.d., p. 3:2032-2034; Zabidi, 1965, p. 36:397-404;
Yilmaz, 2025, pp. 18-19). Regarding our topic, it can be seen that starting from the fourth century of
the Hijri calendar, some Arabic dictionaries assigned the meaning “women and children” to the word
sufahd’, which is derived from this root. It appears that the attribution of the meaning “women” to
this word was influenced not only by the perception that women lack reason (Azhari, 1964, p. 6:134)
but also by Ibn Abbas’s interpretations of the relevant verse. This is because Ibn ‘Abbas’s statement,
“Women are the most foolish of the foolish,” is cited as a source (Ibn Manzir, n.d., p. 3:2033; Zabidi,
1965, p. 36:400). This explanation demonstrates that the perception of women in society as lacking
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in reason, as well as the interpretations made by past exegetes, have influenced the assignment of the
meaning “woman’ to this root in Arabic dictionaries.

In the field of linguistics, determining the meanings in which the s-f-4 root was used during
the pre-Qur’anic period will provide us with important data. This root was used in various meanings
during the Jahiliyyah period. A previous study found that this root was used in meanings such as
“lack of reason”, “being ignorant”, “being oblivious”, “being indecisive”, “deceiving”, and
“exchanging insults” (Yilmaz, 2025, pp. 20-21). Upon examining these meanings, it becomes clear
that during the pre-Islamic period, the root s-f~4 was not assigned the meaning of “woman”. However,
as mentioned above, one study, citing al-Qurtubi, explains that “the rationale for defining safih as
women and children most likely stems from the pre-Islamic perception. For during the pre-Islamic
period, children and women were considered safi# and were ineligible to inherit” (Ayhan, 2022, p.
250). However, an examination of al-Qurtubi’s relevant commentaries reveals that the reason women
and children do not inherit is that they do not go to war (al-Qurtubi, 2010, p. 3:45).

3.2. Criticism from the Perspective of the Qur’anic Context

In conducting a contextual analysis of this topic, the root s-f~4 will be examined from two
different perspectives: the general context in which it appears in the Qur’an and, more specifically,
the context of the verses in which it is used in Surah an-Nisa’.

The root s-f-h appears 11 times in 10 verses of the Qur’an 5 in Meccan surahs and 6 in
Medinan surahs (Abdulbaki, 1364, p. 352). In addition to its uses related to our topic, this root appears
in verses from the Meccan period where Prophet Hud asserts that he has no intellectual deficiency,
in response to his people’s accusation that he was safih that is, lacking in reason (al-A‘raf 7:66-67),
in contexts referring to those lacking reason among the people of Moses (al-A‘raf 7:155), the
senseless among the jinn (al-Jinn 67:4), and the mindless who buried their daughters alive (al-An‘am
7:140). During the Medinan period, in response to the hypocrites or Jews who were called to faith
accusing the Muslims of being fools, it was stated that they themselves were the true fools ones (al-
Baqarah 2:13), It is used in the contexts where those who turn away from the belief in the Oneness
of God the religion of Prophet Abraham are criticized (al-Baqarah 2:130) and where it is emphasized
that those who criticize the change of the giblah are fools (al-Baqarah 2:142) Furthermore, based on
the meanings of words derived from the root s-f~4 and the contexts in which they are used, it has
been determined that in the Qur’an, the Meccan surahs deal with matters of faith and pre-Islamic
customs, while the Medinan surahs address not only matters of faith but also issues of social conduct
(Yilmaz, 2025, pp. 21-27). When the contexts of these verses are taken into account, it is clear that
they do not pertain to women. From the explanations provided, it is understood that the root s-f-A
carries a negative connotation in the Qur’an regarding the use of reason in religious and spiritual
matters.

It has been observed that the verses in which the word sufahd’ is interpreted to mean
“women” appear in the Medinan surahs. Among the verses in Surah al-Baqarah and Surah an-Nisa’
relevant to our topic, the fifth verse of Surah an-Nisa’ stands out in particular. Some exegetes, when
evaluating this verse, state that taking the context of the verse into account the root in question cannot
be interpreted to mean “women”. For example, Tabari, drawing on the statement in the following
verse “Test the orphans until they reach marriageable age; if you find that they have attained
sufficient intellectual maturity, hand over their property to them immediately...” (an-Nisa’ 4:6),
states that both male and female orphans fall within the scope of the word sufaha’ (Tabari, 2010, p.
3:627).

It is evident that Sait Simsek (1951-2024), one of today’s exegetes, interprets the subject by
evaluating it within the context of the verse’s siyak and sibak. According to him, the word safih
literally means “to lack reason”. He notes that while some exegetes claim this word refers to women
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and young children, including women within the scope of this word is inconsistent with what is
described in the preceding verse. Because, in his view, the preceding verse commands that women’s
dowries be given to them in full and with their full consent. This demonstrates that the woman has
full authority over her dowry. Simsek states that there is no statement in these verses not even an
implied one suggesting that a woman cannot use her property as she sees fit. He argues that claiming
a woman lacks the capacity to manage her own property would contradict the points made above. In
his view, the fact that the verse states a woman may transfer her property to her husband by way of
a gift also demonstrates that she has full authority over her own property (Simsek, 2012, p. 1:475).

According to him, the next verse states that orphaned children must be tested to see whether
they can manage their property properly once they reach marriageable age. This necessitates
interpreting the relevant word to mean “young children”. In addition, he states that those who,
whether male or female, have reached marriageable age but have lost the ability to manage their
property properly due to a mental illness are also considered safih (Simsek, 2012, p. 1:475).

Even when this issue is evaluated in the context of Surah an-Nisa’, where the word sufaha’
appears, the inconsistency of interpreting it to mean “women” becomes apparent. This is because this
surah grants women the right to a dowry (Nisa’ 4:4, 20-21, 24-25) and to an inheritance (Nisa’ 4:11-
12). When the Qur’an is examined as a whole, no restrictive elements regarding a woman’s disposal
of her property are encountered.

The word safih, on the other hand, is used in the “deyn” verse of Surah al-Bagarah in a
context where it is stated that the guardian must record the debts of those who are safih that is, weak
or unable to have their debts recorded in a manner consistent with justice: “...If the debtor is of weak
mind or deficient (safih) or unable to have the debt recorded himself, then his guardian shall have it
recorded justly...” (al-Baqarah 2:282). The word safih in this verse has been given various meanings,
such as “the ignorant (those who are unlettered), children, orphans, women, and those who squander
their wealth and corrupt their faith” (Maverdi, n.d., p. 1:335; Ibn al-‘Arabi, 2003, p. 1:330; Baltaci,
2008, pp. 167-168). Considering the context of the verse, it becomes clear that, in relation to our
topic, the debtor is someone who requires a guardian to have their debt recorded. In this context, it
can be argued that interpreting the word safih as referring to a person who, due to a lack of sound
judgment and understanding, is unable to have their debt recorded and therefore requires a guardian
(Baltaci, 2008, pp. 168-175) is more consistent with the context of the verse.

3.3. Criticism from the Perspective of Sources

One of the arguments in the critique of attributing the meaning of “woman” to the word safih
is the view that the hadiths and narrations cited as sources for this interpretation are not authentic.
Darwaza (1888-1984) states in his commentary on the relevant verse that the hadith claiming women
lack reason does not appear in authentic hadith collections. He also states that even if it were
authentic, it would not be accepted because it contradicts the Qur’an. (Darwaza, 2000, pp. 8:22-24).
The explanations provided show that he used the method of referring to the Qur’an to verify the
authenticity of a hadith transmitted from the Prophet or narrations from the generations of the
companions and the tabiiin.

3.4. Criticism from the Perspective of Property Rights

According to Islamic law, just as a man has the right of ownership over property or money
in social life, so too does a woman have the right of ownership over these things. A woman has the
authority to dispose of her property or money as she sees fit. For example, the issue of the dowry
(mehir) mentioned in Surah an-Nisa’ is one such matter. She may give the dowry to her husband if
she wishes, or she may keep it for herself and use it as she sees fit. The verse stating, ““...Men have
a share of what they have earned, and women have a share of what they have earned...” (Nisa’ 4:32)
demonstrates that the Qur’an recognizes women’s right to property. Furthermore, the Qur’an’s
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declaration that women are entitled to a share of the inheritance (Nisa” 4:11-12) serves as evidence
that they possess property rights in social life (Ozdemir, 2022, pp. 97-103).

3.5. Criticism from the Perspective of the Asbab an-Nuzil

It was previously stated that the interpretation of the word sufeha’ as referring to women was
supported by accounts of the reason for revelation in the commentaries of Sa‘lebi, Ibn ‘Atiyye and
Abil Hayyan. However, no direct account regarding the reason for the verse’s revelation has been
found in the hadith-based commentaries or in works dealing with the reasons for revelation.

Based on the explanations of Ibn ‘Atiyya and Abii Hayyan, it can be argued that the
narrations attributing the meaning of “women” to the word sufahd’ have been reinterpreted as
narrations regarding the reason for the revelation (asbab an-nuztl). This is because the way in which
earlier interpretations of the verse in the works of Ibn ‘Atiyye and Abt Hayyan are presented as if
they were revelations concerning the subjects discussed in those interpretations (Ibn ‘Atiyye, 2001,
p. 2:9; Abii Hayyan, 1993, p. 3:177) supports our view.

3.6. Scientific Data on Women's Mental Processes

One of the pieces of evidence showing that the word safih cannot be interpreted to mean
“woman” is that the view that women lack reason in real life contradicts scientific data and social
phenomena (Koktas, 2026, pp. 330-331). Recent scientific studies have found that children inherit
their intelligence from their mothers, that women outperform men with the same 1Q scores and that
women also achieve high scores on college entrance exams (Ayhan, 2022, p. 251). All of this serves
as evidence that women are not intellectually inferior.

The statements made indicate that attributing a feminine meaning to the word safih which
implies “foolish” or “deficient in reason” is of a nature that would exclude women from social life.
However, Islam permits women to participate in social life under certain conditions (Y1ildiz, 2019,
pp. 85-107). Once again, the inconsistency of interpreting the word sufaha’ in a surah where
women’s rights are acknowledged by deriving the meaning “women” from its connotation of
“lacking reason” has been clearly demonstrated. It has been observed that this interpretation is
inconsistent not only with the context of the surah and the verse but also with linguistic evidence, the
concept of property rights in Islamic jurisprudence and scientific evidence.

Conclusion

It has been determined that, with the word sufahd’ in verse 5 of Surah an-Nisa’ in the Qur’an
and including the word safih in verse 282 of Surah al-Baqarah, some exegetes in every period from
the time of the companions to the present day have included “women” within the scope of these
words. In this regard, it is possible to cite as examples Ibn ‘Umar and Ibn ‘Abbas from among the
companions; Mujahid, Hasan al-BasrT, and Dahhak from among the tabitins and later figures such as
Mugatil b. Sulayman, Farra, Makki b. Abt Talib, Abi Bakr Ibn al-Arabi, and Mehmet Vehbi Efendi.
The interpretation of the word safih as referring to women can be attributed to the negative narrations
about women attributed to the Prophet Muhammad by the companions and tabitin commentators, as
well as the negative image of women prevalent in the socio-cultural environment of the time. As for
later commentators, it can be said that, in addition to repeating past traditions, they were influenced
by the negative image of women prevalent in the sociocultural context of their time.

It can be said that the most significant factor in the mention of the interpretation that the word
safth refers to a woman in exegeses is the traditions transmitted by the exegetes among the
companions and the tabitins. However, it has been concluded that linking certain hadiths attributed
to the Prophet such as those suggesting that “women lack reason” and that “women are safihs” which
evoke negative connotations regarding women, to the relevant verses; the fact that exegetes have
uncritically accepted past interpretations; and the prevailing notion in sociocultural life that women
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lack reason have all contributed to this conclusion. In addition to these factors, it can be argued that
the anatomical differences between men and women also play a role. Based on this data, it is possible
to conclude that a combination of one or more of these factors contributed to the words safih and
stifehd being assigned a feminine meaning.

It can be said that the root s-f~4 did not carry the meaning of “woman” in its usage during the
pre-Islamic period. Regarding the etymology of this word, it is understood that, starting in the fourth
century, the meaning of “women” was influenced not only by the “perception that women lack
reason” but also by Ibn ‘Abbas’s interpretation of the relevant verse: “Women are the most foolish
of the foolish”. It has been established that al-Tabari was the first exegete to criticize the
interpretation of the word sufahd’ one of the uses of this root in the Qur’an as meaning “women”.
This information indicates that the first criticism of interpreting the word safih to mean “woman”
was raised in the late third and early fourth centuries of the Hijri calendar. Although some exegetes,
such as al-Tabari, and ar-Razi, mention this interpretation of the word in their works, it has been
concluded that they adopted a critical stance on this matter and did not endorse this view. It has been
observed that some exegetes, such as Ibn Abli Hatim, as-Sa‘lebi, and al-Mawardi, present all
viewpoints including those of women without expressing a preference among them. In addition, the
fact that works such as al-Kashshaf which focuses on linguistic analysis as well as works like al-
Mufradat and Umdat al-Huffaz, which function as Qur’anic dictionaries, make no mention of the
word safih in the sense of “women” can be interpreted as a silent critique on this matter.

In the critique of attributing the meaning of “woman” to the word sufaha’, it has been
observed that various arguments are employed including linguistic critiques, an examination of the
context of the verses mandating the payment of dowry and the allocation of a share of inheritance to
women and a critique of the sources of hadiths conveying negative views about women, It has been
observed that various arguments are employed, such as scientific evidence regarding women’s right
to property and the fact that women’s cognitive abilities are not inferior to men’s.

It could be argued that attributing the meaning of “women” to the word safih narrows the
word’s scope. However, the words safih and sufahd’ encompass anyone whether woman or man,
young or old who lacks sound judgment and the ability to manage their property. In conclusion, it is
understood that the words safih and sufaha’ are legal words that, in a general sense and regardless of
gender, refer to individuals who lack the ability to manage their property those who are wasteful or
mentally ill. This word refers to children and adults both men and women who, for whatever reason,
lack the ability to manage their own property.
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Kur'an'da Gecen Sefih Kelimesinin Kadin Seklinde Yorumlanmasina Elestirel Bir Yaklasim

Giris

Bir metinde gecen kelimelerin anlamini tespit etmek o metnin vermek istedigi mesaji dogru
olarak anlamay1 kolaylagtirmaktadir. Kur’an’da gegen kelimelerin anlam alanlarini dogru bir sekilde
tespit etmek de onun dogru anlasilmasini saglayan etmenlerden biri kabul edilir (RAgib el-isfahani,
2009, s. 54-55; Gezgin, 2015, s. 207-220). Bununla birlikte kelimelerin anlamlarini belirlemede
bir¢ok etmenin etkili oldugu ifade edilmektedir. Kur’an’da gegen kelimelerin anlagilmasinda erken
donemden itibaren dilsel verilerin yaninda sosyal ortamin ve farkli kiiltiirlerin etkisiyle zengin bir
tefsir birikimi tiretilmis olsa da bu zenginlik kimi zaman kelimelere farkli anlamlar verilmesine sebep
olmustur (Yiksel, 2017, s. 145-160). Bu baglamda tefsirler incelendiginde bazen ayette gegen bir
kelimeye birden fazla anlam verildigi miisahede edilmektedir. Bakara Stresi’ndeki ( 4 ale Lsﬂ\ o8 G
Jadl 415 QG sh O ahila ¥ ;\ Waia 3l g Gal sefih | (Bakara 2:282) ve Nisd Saresi’ndeki ( N
Uysna U358 26 150485 b 20805 1 aﬁﬁpb Ll K040 Jaa ) 280150 2l 800 ) 555) gecen siifehd” (Nisa® 4:5)
kelimelerinin de farkli anlarnlar yiiklenen lafizlar arasinda oldugu anlagilmaktadir. Bu ayetlerde
gecen sefih ve cemisi sifehd’ kelimelerine “gocuk, aklini tam olarak kullanamayan kimse, yetim”
gibi manalarinin yaninda “kadin/kadinlar” anlami verildigi miisahede edilmektedir (Taberi, 2010, s.
3:622-626; ibn Ebi Hatim, 1997, s. 3:863). Hatta sahabeden Ibn Abbas (5. 68/687); tabilindan
Dahhak (6. 105/723) ve Hasan-1 Basrl (6. 110/728) gibi miifessirlerden “Kadinlar sefihlerin en
sefihidir.” sozii nakledilmektedir (Taberl, 2010, s. 3:622-626). Bu baglamda g¢aligmanin amaci,
Kur’an’da s-f~h kokiinden tiireyen sefih ve cemisi siifehd’ kelimelerine kadin anlami vermenin
miimkiin olup olmadigini tespit etmektir. Aragtirmada bu kelimelere kadin anlam1 veren miifessirler
kimlerdir? Bu kelimelere neden kadin anlam1 verilmistir? Bu kelimelere kadin anlam1 vermek hangi
acilardan elestirilebilir? gibi sorulara cevap aranacaktir. Bu sorulara cevap ararken dncelikle ilgili
kelimelere kadin anlami veren miifessirler tespit edilecek; bu anlam1 vermelerinin arkasindaki saikler
incelenecektir. Ayrica bu kelimeye kadin anlami verilmesinin elestirisi yapilacaktir.

S-f-h kokiiniin etimolojisi ve cahiliye donemindeki anlamlar1 dil bilimsel elestiri kisminda
genel olarak verilecektir. Baglamsal elestiride ise bu kokiin Kur’an’daki kullanimlar1 ve ayetin
baglami tespit edilecektir. Daha Once yapilan bir ¢alismada kelimenin etimolojisi, cahiliye
doneminde ve Kur’an’daki kullanimi ayrintili bir sekilde tespit edildigi (Y1ilmaz, 2025, s. 18-29) i¢in
bunlara genel anlamda yer verilmekle yetinilecektir.

Kur’an’da sefih kelimesini genel anlamda inceleyen bir makalenin (Karagoz, 2004, s. 53-58)
yani sira sefeh ve sefihlerin ildhi ve beseri fiiller agisindan incelendigi bir diger ¢alisma daha
bulunmaktadir (Karaagag, 2023, s. 414-443). Yine bir kitap boliimiinde Kur’an’da zihinsel engellilik
ifade eden kelimeler baglaminda s-f~# kokii semantik tahlil yontemiyle incelenmektedir (Yilmaz,
2025, s. 18-29). Bu calismalarda s-f~4 kokiiniin anlam alanina dair 6nemli ipuglar1 olsa da kadin
anlami verilmesine sadece anlam diizeyinde yer verildigi, konunun detayina girilmedigi miisahede
edilmektedir. Sefih kelimesini kadin anlami agisindan ele alan bir ¢aligmaya ulagilamamis olmasi bu

www.turkishstudies.net/religion



2960 Kerim Yilmaz

calismayi tefsir agisindan onemli kilmaktadir. Bu ¢alismanin Kur’an’da gegen bir kelimeye verilen
anlamin serencamin izlemesinin yaninda toplumun temel taslarindan birini olusturan kadinlarin
sefth kelimesinin anlam alanina dahil edilmesine elestirel bir sekilde yaklagsmasi agisindan tefsir
ilmine katk1 vermesi beklenmektedir.

1. Kadinlan Sefih/Siifehd’ Kapsamina Alan Miifessirler

Kur’an’da s-f~h kokiinden tiireyen sefih (Bakara 2:282) ve siifeha’ (Nisa’ 4:5) kelimelerine
baz1 miifessirler kadin anlam1 vermektedir. Bu kelimelerin anlam alanina kadinlar1 dahil edenlerin
basinda tefsir ilminde otorite kabul edilen sahibeden Ibn Abbas, tabitindan ise Hasan-1 Basri,
Miicahid (8. 103/721) ve Dahhak gibi miifessirler gelmektedir. Hatta bu miifessirlerden Ibn Abbas,
Hasan-1 Basri ve Dahhédk’tan konuyla ilgili olarak “Sefihlerin en sefihi kadinlardwr.” rivayeti
nakledilmektedir. Miicahid’in ise “Sefihlerden maksat ister es, ister anne, ister bakire kiz olsun
kadinlardir.” seklinde bir yorum yaptig1 ifade edilmektedir (Taberi, 2010, s. 3:622-626; Sa‘lebi,
2002, s. 3:251-252). Maverdi (6. 450/1058) ise bu kelimenin kadinlar anlamindaki yorumunu ibn
Omer’den (8. 73/693) rivayetle vermektedir (Maverdi, t.y. s. 1:452). Bunlara ek olarak ilk donem
miifessirlerinden Mukatil b. Siileyman (6. 150/767) ve Ferra (6. 207/822) bu kelimeye “kadinlar ve
cocuklar” anlami vermektedir (Mukatil b. Siileyman, 2002, s. 1:357; Ferra, 1983, s. 1:256).

Sonraki donemlerde de kadinlari siifehd’ kelimesinin kapsamina alan bazi miifessirlerin
oldugu miisahede edilmektedir. Bunlardan bir kismi siifehd kelimesine kadin anlami verilmesini
savunmaktadir. Ornegin Cessas’mn (6. 370/981) siifehd’ kelimesiyle ilgili biitiin goriisleri vermekle
birlikte “kadinlar ve cocuklar” anlami verilmesini savundugu goriilmektedir (Cessas, 1992, s. 2:353-
355). Mekki b. Ebi Talib, (6. 437/1045) siifehd’ kelimesinin “kadinlar ve ¢ocuklar” anlaminda
oldugunu dile getirdikten sonra diger goriisleri de vermektedir (Mekki b. Ebi Talib, 2008, s. 2:1225).
Eb(i Bekir ibnii’l-Arabi de (6. 543/1148) kadmlarin bu kelimenin anlam alammna girdigini
savunmaktadir. Bu goriisii savunurken Hz. Peygamber’in “kadinlarin aklinin ve dininin eksik
oldugunu” sdyledigini dile getirmektedir (Ibnii’l-Arabi, 2003, s. 1:415-416). O, Bakara Stiresi 282.
ayetin yorumunda sefih kelimesi hakkinda tiim goriisleri vermekte ve bu kelimenin “aklin son derece
zay1f olmas1” anlaminda oldugunu ifade etmektedir (Ibnii’l-Arabi, 2003, s. 1:330-331).

Siifehd’ kelimesi hakkinda ibn Ebti Hatim (5. 327/938), Sa‘lebi (8. 427/1035), Maverdi ve
Vihidi (6. 468/1076) gibi miifessirlerin “kadinlar” dahil farkli gériisleri verip bu goriisler arasinda
tercih yapmadig1 goriilmektedir. (ibn Eba Hatim, 1997, s. 3:863; Sa‘lebi, 2002, s. 3:251-252;
Maverdi, t.y. s. 1:452; Vahidi, 1430, s. 6:320-322). Omegin Vahidi, biitiin gorisleri delilleriyle
birlikte zikretmektedir. Ama goriigler arasinda herhangi bir tercihte bulunmamaktadir (Vahidi, 1430,
s. 6:320-322). Bu miifessirler yorumlarinda tercihlerini net bir sekilde ortaya koymadigi igin sefih
kelimesine kadin anlami verilmesini benimseyip benimsemedigi konusunda net bir sey sdylemek
miimkiin degildir. Ancak Ibn Kesir (6. 774/1373), siifehd kelimesiyle ilgili rivayetlerde
zikredilenlerin her birinin bu kelimenin kapsamina girebilecegini dile getirmektedir (ibn Kesir, 2013,
s. 1:944).

Taberi (6. 310/923), Razi (6. 606/1210), Kurtubi (5. 671/1273) ve Aldsi’nin (5. 1270/1854)
siifehd’ kelimesiyle ilgili “kadinlar” dahil biitiin yorumlar1 vermekle birlikte kadin anlamini tercih
etmedikleri goriilmektedir. Bu miifessirler, siifehd’ kelimesinin “kiiciik yetimler” anlaminda
oldugunu veya “mali muhafaza edecek kadar akli g¢aligmayan herkesi” kapsadigini dile
getirmektedirler (Taberi, 2010, s. 3:622-626; Razi, 2012, s. 5:178-179; Kurtubi, 2010, s. 3:30-31;
Aldsi, t.y. s. 4:201-202). Bu durumda siifehd’ kelimesinin yorumunda herhangi bir cinsiyet ayrimina
gidilmedigi ortaya ¢ikmaktadir.

Giliniimiiz tefsirlerinde de siifehd kelimesine ‘“kadmlar” anlami verildigi miisahede
edilmektedir. Ornegin Mehmet Vehbi (1862-1949), siifehd’ kelimesinin “aklinda eksiklik olup hayir
ve serrini idrak etmekten ve malint muhafazadan aciz olan kimseler” i¢in kullanildigini; “cocuk ve
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kadinlarin akillar1 zayif oldugu icin mallarinda tam tasarruf sahibi olamadiklarindan bu kelimenin
kapsamina girdiklerini” ifade etmektedir (Vehbi, 1967, s. 2:836).

Stileyman Ates, sifehd’ kelimesinden maksadin meshur olan goriise gore “yetimler”
oldugunu soyledikten sonra “Siifehd’dan maksat kadinlar ve ¢ocuklardir.” rivayetini de
nakletmektedir (Ates, 1998, s. 2:204). Mustafa Oztiirk de tefsirinde siifeha’ kelimesine kadinlar
anlam verilmesini destekler mahiyette aciklamalarda bulunmaktadir. (Oztiirk, 2018, s. 1:529-530).

2. Sefth Kelimesine Kadin Anlam Vermede Etkili Olan Amiller

Miifessirlerin  yorumlart dogrultusunda sefis kelimesine kadin anlami verilmesinde
“kadmlarla ilgili olumsuz ¢agrisim yapan hadislerin bulunmasi, ge¢miste yapilan yorumlarin tekrar
edilmesi, sosyokiiltiirel ortam, sebeb-i niizul ve kadinla erkegin yap1 olarak birbirinden farkli olmas1”
gibi birden fazla faktoriin etkili oldugunu ifade etmek miimkiindiir.

2.1. Kadmlarla ilgili Olumsuz Cagrissm Yapan Hadislerin Sefih Kelimesiyle
Mliskilendirilmesi

Sefih kelimesine kadinlar anlami verilmesinde kadinlarla ilgili olumsuz cagrisim yapan
ifadelerin Hz. Peygamber’e nispet edilmesinin etkili oldugu anlasilmaktadir. Bu konunun bir
ornegini “kadinlarin aklinin eksik oldugunun” (Buhari, 2002, “Hayz”, 6) ifade edilmesi
olusturmaktadir. Ornegin bir tefsirde Hz. Peygamber’in kadilarin aklimin ve dininin eksik oldugunu
soyledigi dile getirilmektedir (ibnii’l-Arabi, 2003, s. 1:414-416). Hz. Peygamber’in bayram
hutbesinde sadaka vermeyi tavsiye ettigi hadisin bir kisminda ““...Ne gariptir ki, kendine hakim akilli
ve dinine bagli bir kimsenin aklini, sizin kadar akli ve dini eksik hi¢bir kimsenin g¢elebildigini
gormedim.” (Buhari, 2002, “Hayz”, 6) seklinde bir ifade kullandig1 rivayet edilmektedir. Ilgili
hadisin incelendigi bir ¢alismada hadisin farkl: tariklerinin bulundugu tespit edilmistir. Bu ¢aligsmada
hadisin bu bdoliimiinin Hz. Peygamber’e ait olmasi konusunda ciddi siipheler oldugu dile
getirilmektedir. Hadisteki bu ifadelerin Hz. Peygamber’den ziyade hadisi aktaran sahdbeye ait
olabilecegi ihtimali {izerinde durulmaktadir (Cakin, 1998, s. 5-30; Koktas, 2026, s. 329-339).

Rivayette zikredilen ifadelerin Hz. Peygamber’e ait oldugu kabul edilecek olursa o donemin
toplumunun kodlarinda yer alan kadinlarin aklinin eksik oldugu diisiincesini, Hz. Peygamber’in
sohbet esnasinda havayr yumusatmak icin saka ve latife kabilinden sdylemis olabilecegi ifade
edilmektedir (Karsli, 2023, s. 163-164). Ayrica akli eksik ifadesinin aki/ kelimesinin anlam alanina
giren tecriibeden hareketle “tecriibesi eksik” seklinde yorumlanabilecegi de ifade edilmistir (Koktas,
2026, s. 334-336).

Konumuzla ilgili kelimenin yorumunda tefsirlerde Hz. Peygamber’e isnad edilen bagka bir
hadise de yer verildigi goriilmektedir. ( cueUal 3150 ) £ alald) &) 5 1 B3 el o olealdl H00 cdld W) Y
&<¥) Hz. Peygamber’in “Iyi biliniz ki ates ancak sefihler igin yaratilmistir. Bunu Hz. Peygamber iic
defa tekrar etti ve (s0yle devam etti.) lyi biliniz ki sefihler kocasma itaat edenler miistesna
kadinlardir.” (Sa‘lebi, 2002, s. 3:251; Razi, 2012, s. 5:178-179). Ancak Razi bu konu hakkinda tiim
goriisleri verdikten sonra delil olmadan dyetin anlamin1 bir cinse hasretmenin dogru olmadigini dile
getirmektedir. Ciinkii ona gore siifehd’ kelimesinin anlami “mali muhafaza edecek kadar akl
calismayan herkesi” kapsamaktadir (Razi, 2012, s. 5:178-179).

Konumuzla ilgili Hasan-1 Basri’den gelen bir rivayette Allah Rasulii’niin “Iki zayif
konusunda Allah’tan korkun. Bunlar yetimler ve kadinlardir.” acgiklamasi da siifehd’ kelimesine
kadinlarin aklinin eksik oldugu anlami verilmesi baglaminda zikredilmektedir (Taberi, 2010, s.
3:623). Bu rivayete bakildiginda ayetten bagimsiz olarak ifade edildigi anlagilmaktadir. Bu rivayetin
genel olarak zikredilmesine ragmen bazi miifessirler tarafindan ayetle iliskilendirilerek yorum
yapildig1 anlagilmaktadir. Ayni rivayetin baska miifessirler tarafindan bagka ayetlerin yorumunda
farkli konularda iliski kurularak kullanilmasi (Sa‘lebi, 2002, s. 2:173; Ibn Kesir, 2013, s. 1:953) bu
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hadisin mifessirler tarafindan ayetle iliskilendirildigini kanitlar niteliktedir. Ayrica konumuzla ilgili
olarak Eb Uméame’den (6. 86/705) gelen bir rivayette Hz. Peygamber’den ( 3 ¥) £6ald) G sl &)
e k—u‘-Ua\) “Kocasina itaat eden kadinlar miistesna digerleri sefihtir.” sozii nakledilmektedir (Ibn
Ebt Hatim, 1997, s. 3:863). Tefsir kitaplarinda bu rivayet yer alsa da hadis kitaplar1 incelenmesine
ragmen bdyle bir rivayete ulasllarnarmstlr Ancak Hz. Aige’den gelen bir rivayette Hz. Peygamber’in
(CL\-@J‘ 5 hlall Aala Y) (L& (e LA G)5) “Adalet ve nur sahibi olanlarin disindaki kadinlar
sefihlerdendir.” dedigi nakledilmektedir (Abd b. Humeyd, 2002, s. 2:381). Bu hadislerin Hz.
Peygamber’e nispeti dogru olsa dahi konumuzdan bagimsiz oldugu goriilmektedir. Ciinkii bu
ifadelerin dogrudan ayetle iliskili olmadigini ifade etmek miimkiindiir.

Yapilan aciklamalar Hz. Peygamber’den kadinlarla ilgili olumsuz ¢agrisim yapan farkl
rivayetler zikredildigini gdstermektedir. Ancak bu rivayetler dogrudan konumuzla ilgili ayetler
baglaminda zikredilmemistir. Hz. Peygamber’e isnad edilen hadislerdeki ifadelerden hareketle
miifessirlerin bu tiir rivayetlerle konumuzla ilgili ayetler arasinda anlam iligkisi kurmasi sefih
kelimesine “kadinlar” anlam1 vermesinde etkili oldugu anlasilmaktadir. Hz. Peygamber'in dogrudan
ayetin tefsiri amaciyla sdylemedigi bir soziiniin, dyetle anlam irtibatt kurularak kullanilmasi
miifessirin bireysel tercihiyle ger¢eklesmektedir (Col, 2024, s. 103).

2.2, Rivayet Kiiltiirii

Miifessirler, selef-i salihin doneminde Kur’an yorumuna dair {iretilen bilgilere 6nem
vermislerdir. Hz. Peygamber’le birlikte sahabe ve tabilin miifessirlerinden gelen bilgiler tefsirler igin
onemli bir kaynak konumundadir (ibn Kesir, 2013, s. 1:17-21). Bu baglamda sefih kelimesine kadin
anlami verilmesinde sahabeden Ibn Abbas, Abdullah b. Omer; tibiindan ise Hasan-1 Basri, Miicahid
ve Dahhak gibi miifessirlerden gelen rivayetlerin etkili oldugu anlasilmaktadir. Yukarida da ifade
edildigi gibi Cessas, Mekki b. Ebi Talib ve Ebf Bekir Ibnii’l-Arabi gibi bazi miifessirlerin siifehd
kelimesine kadin anlami verilmesini Hz. Peygamber, sahabe ve tabitindan gelen rivayetlerle
savundugu goriilmektedir (Cessas, 1992, s. 2:353-355; ibnii’l-Arabi, 2003, s. 1:415-416; Mekki b.
Ebi Talib, 2008, s. 2:1225).

Siifehd’ kelimesi hakkinda Ibn Ebdi Hatim, Sa‘lebi, Maverdi ve Vahidi gibi miifessirlerin Hz.
Peygamber, sahdbe, tabilin ve daha sonraki miifessirlerden gelen rivayetlerle kadinlar dahil farkl
goriisleri verip bu goriisler arasinda tercih yapmadigi goriilmektedir (Ibn EbGi Hatim, 1997, s. 3:863;
Maverdi, t.y. s. 1:355, 452; Sa‘lebi, 2002, s. 3:251-252; Vahidi, 1430, s. 6:320-322). Bu miifessirler
yorumlarinda tercihlerini ifade etmedikleri i¢in bu kdke kadin anlami verip vermedigi konusunda net
bir sey sdylemek miimkiin degildir. Ibn Kesir ise siifehd’ kelimesinin kapsamima bu kelimeyle ilgili
goriislerden her birinin duruma goére girebilecegini dile getirdikten sonra konuyla ilgili Hz.
Peygamber, sahabe, tabilin ve daha sonraki miifessirlerden gelen rivayetleri nakletmektedir (ibn
Kesir, 2013, s. 1:944).

Taberi, Razi, Kurtubi ve Aldsi gibi miifessirlerin de rivayetlere dayanarak “kadinlar” dahil
biitiin yorumlar1 vermekle birlikte kadin anlamini tercih etmedikleri goriilmektedir. Bu miifessirler
siifehd’ kelimesinin “yetimler” anlaminda oldugunu veya “mali muhafaza edecek kadar akli
calismayan herkesi” kapsadigini dile getirmektedir (Taberi, 2010, s. 3:622-626; Razi, 2012, s. 5:178-
179; Kurtubi, 2010, s. 3:30-31; Aldsi, t.y. s. 4:201-202).

Giliniimiiz tefsirlerinde de rivayetlere dayanarak siifehd kelimesine kadinlar anlami verildigi
miisahede edilmektedir. Ornegin Mehmet Vehbi, Taberi’ye atif yaparak bu kelimenin “gocuk ve
kadinlar seklinde agiklandigini, ¢ocuk ve kadinlarin akillari zayif oldugu i¢in mallarinda tam tasarruf
sahibi olamadiklarindan bu kelimenin kapsamina girdiklerini” dile getirmektedir (Vehbi, 1967, s.
2:836). Siileyman Ates de siifehd’ kelimesinden maksadin meshur olan goriise gore “yetimler”
oldugunu soyledikten sonra Taberi’den “siifehd’dan maksat kadinlar ve gocuklardir” rivayetini
nakletmektedir. Ancak bir degerlendirmede bulunmamaktadir (Ates, 1998, s. 2:204). Yapilan
acgiklamalardan Mehmet Vehbi ve Siileyman Ates’in Taberi tefsirindeki rivayetlerden hareketle
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sifehd’ kelimesinde kadin anlamina degindigi anlasilmaktadir. Ancak Taberi’nin bu rivayeti
nakletmekle birlikte kabul etmedigi daha 6nce ifade edilmisti. Buna ragmen ge¢misten gelen boyle
bir rivayeti nakledip degerlendirmemek bu tefsirler agisindan eksiklik olarak kabul edilebilir.

2.3. Sosyokiiltiirel Ortam

Kur’an’da gecen ayetlerin veya kelimelerin yorumlanmasinda onu anlamaya calisan
kimsenin i¢inde bulundugu sosyokiiltiirel ortamin etkili oldugu ifade edilmektedir (Karsli, 2023, s.
18-19). Ataerkil yaprya sahip Cahiliye Donemi kadin algisi lizerine yapilan bir arastirmada Araplar
icinde yonetici ve sair kadinlar olmakla birlikte toplumda genel anlamda kadinlarla ilgili olumsuz
imajin oldugu dile getirilmektedir (Bardakoglu, 2005, s. 19). Kur’an’da Miisriklerin kiz ¢ocuklar
oldugunda ofkeden yiizlerinin mosmor kesildiginden bahsedilmesi (Nahl 16:58) bunu kanitlar
niteliktedir.

Cahiliye Donemi’'nde kadinlarla ilgili olumsuz tutuma ragmen Kur’an oncesi donem
siirlerinde siifehd’ kelimesine kadinlar anlami verildigine dair bir emareye ulasilamamustir. (Y1ilmaz,
2025, s. 20-21). Bir ¢alismada Kurtubi’ye atifla Cahiliye Donemi’nde kadin ve c¢ocuklarin sefih
kapsaminda degerlendirildigi ve miras alamadig dile getirilmektedir (Ayhan, 2022, s. 250). Ancak
yaptigimiz arastirmada Cahiliye Donemi’nde kadin ve ¢ocuklara miras verilmemesinin sebebinin
onlarin savasa ¢ikmamalar1 oldugu sonucuna ulasilmistir (Kurtubi, 2010, s. 3:45).

Konumuzla ilgili olarak Cahiliye Dénemi’nde kadinlarin aklinin eksik oldugunun telakki
edildigi ifade edilmektedir. Bunun sebebi olarak da Arap toplumu iizerinde iletisim kurduklar
Yahudi veya Hristiyan kiiltiirtiniin etkili oldugu dile getirilmektedir. Ciinkii Yahudi ve Hristiyanlikta
kadin akil bakimindan erkekten geri oldugu kabul edilmektedir (Yasdiman, 2005, s. 62-68).
Islamiyet’in ortaya ¢ikmasi ve yayilmasindan sonra da ge¢misten giiniimiize tefsirlerde din ve akil
eksikligi konusunda kadinlarla ilgili olumsuz tutumun devam ettigi ve canliligimi korudugu
anlasilmaktadir. Bu konunun tefsirlerde farkli dyetler baglaminda ele alindig1 miisahede edilmektedir
(Orug, 2020, s. 106-110, 225-257; Tuksal, 2012, s. 152-215).

Konumuzla ilgili baz1 yorumlarda s-f~4 kokiindeki “cahil” anlamindan hareketle kadin ve
cocuklarin bu kelimenin anlam alanina dahil edildigi anlagilmaktadir. Bu durumda kadinin malini
nasil koruyacagimi bilememesi gibi bir etkenden bahsedilmektedir (Mukatil b. Siileyman, 2002, s.
1:357). Matiridi de (6. 333/944) bu kelimenin “cahillerin yaptig1 isi yapanlar” anlaminda oldugunu
ifade ettikten sonra “kadin” seklinde agiklanmasini, erkeklerin kadinlarin yoneticisi olmasi sebebiyle
kadinlarin islerini erkeklerin gézetiminde yapmasina baglamaktadir (Matiiridi, 2005, s. 3:19). Bu
yorumlarin miifessirlerin yagadigi donemdeki toplumun genel kiiltiirii baglaminda kadin algisim
yansittigini ifade etmek miimkiindiir.

Mustafa Oztiirk’iin siifehd’ kelimesine kadinlar anlami verilmesi konusunda sahabe ve
tabitin miifessirlerinden aktarilan bilgilerle birlikte sosyal hayatta yasadigi tecriibelerin etkisiyle
kabul etme egiliminde oldugu anlasilmaktadir. O, bu konudaki goriislerini ifade ederken kadin
cinsini tenzih ettigini ancak hayat tecriibesi sebebiyle boyle bir goriisii benimsedigini dile
getirmektedir. Onun ilgili konunun agiklamasinda Alman filozof Schopenhauer’in annesiyle yasadigi
problemler yiiziinden kadinlar hakkinda yazdigi olumsuz diisiincelere yer vermesi dikkat
cekmektedir (Oztiirk, 2018, s. 1:529-530).

Ulkemizde kullanilan bazi atasdzleri ve deyimlerde kadinin aklimn noksanligini
cagristiracak ifadeler bulunmaktadir. Ornegin kadinlar igin “sac1 uzun akl kisa” ve “karmin bir akl,
erkegin dokuz akli vardir” gibi ifadeler kullanilmaktadir (Apay & Uzun, 2020, s. 1124). Bu durum
kadin konusunda farkli kiiltlirlerin birbirinden etkilendigini gostermektedir. Ayrica iilkemizde
yazilan Hiilasatii’l-beydn gibi bazi tefsirlerde siifehd kelimesine kadin anlami verilmesinde (Vehbi
1967, s. 2:836) kolaylastirici bir rol oynadigi soylenebilir.
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2.4. Sebeb-i Niizul

Bazi miifessirlerin siifehd’ kelimesine kadin anlami verilmesini sebeb-i niizul rivayetleriyle
destekledigi goriilmektedir. Ornegin Endiiliislii miifessirlerden ibn ‘Atiyye ve Ebii Hayyan; ibn
Mes‘td, Siiddi ve Dahhak gibi miifessirlere dayandirdigi rivayette ayetin bir kimsenin kiigiik cocugu
ve karis1 i¢in indirildigini; Miicahid’den naklettigi rivayette ise sadece kadinlar i¢in nazil oldugunu
dile getirmektedir (Ibn ‘Atiyye, 2001, s. 2:9; Ebd Hayyan, 1993, s. 3:177). Bu miifessirlerin daha
once yapilan yorumlar1 bu kelimenin sebeb-i niizulii gibi verdigi anlasilmaktadir. Ciinkii benzer
ifadeler Taberi ve ibn Ebi Hatim gibi miifessirler tarafindan sahibe ve tabiin miifessirlerinin yorumu
olarak verilmektedir (Taberi, 2010, s. 3:622-626; ibn Eb( Hatim, 1997, s. 3:863).

Sa‘lebi (6. 427/1035) ise Hadrami’ye (6. ?) dayandirdig1 rivayette adamin birisinin malini
karisina verdigini ve kadinin da o mali harcamasi gereken yerin diginda harcamasi iizerine Allah’in
bu ayeti indirdigini ifade etmektedir (Sa‘lebi, 2002, s. 3:251).

Yapilan agiklamalardan hareketle siifehd’ kelimesine kadinlar anlami verilen rivayetlerin
sebeb-i niizul rivayetlerine doniistiiriildiigiinii ifade etmek miimkiindiir. Ciinkii erken dénem rivayet
tefsirlerinde ve sebebi niizulle ilgili eserlerde dyetin sebebi niizuliine dair bir bilgiye ulagilamamaistir.

2.5. Kadin ve Erkegin Yapi Olarak Birbirinden Farkli Olmasi

Konumugzla ilgili ayetler baglaminda sefih kelimesinin kadin seklinde yorumlanmasinda bu
anlami verenlerin erkek miifessirler olmasi etkili olmus olabilir. Erkeklerin kadinlardan fiziksel,
fizyolojik ve psikolojik acidan farkli oldugu yadsinamaz bir gergekliktir (Giiltekin, 2014, s. 11-33).
Olaylar karsisinda erkek ve kadinlarin yaklasimi da farklhidir. Bizzat kadinlar tarafindan kadinlarla
erkeklerin aklinin farkli cahistiginin ifade edilmesi bunu kanitlar niteliktedir (Oztiirk, 2024, s. 171).
Kadinlar olaylara daha duygusal yaklasabilmektedir. Bu baglamda harcama konusunda da
farkliliklar olabilmektedir (Giiltekin, 2014, s. 11-33). Yapilan agiklamalar, kadinlarin erkeklerden
yap1 ve duygusallik agisindan farkli olmasi erkeklerin bu kelimeye kadinlar anlami vermesinde etkili
olmus olabilecegini gostermektedir.

Sonug olarak sefih kelimesine kadimm anlami verilmesinde miifessirler iizerinde farkli
faktorlerin etkili oldugu goriilmektedir. Bunlar arasinda kadinlarla ilgili olumsuz ¢agrisim yapan
hadislerin sefi kelimesiyle iliskilendirilmesi, sahdbe ve tabitin miifessirlerinin yaptig1 yorumlar,
miifessirin yetistigi sosyokiiltiirel ortam, yapilan yorumlari ayetin sebeb-i niizulii gibi kabul etme ve
erkekle kadmnin yapi olarak birbirinden farkli olmasi gibi etkenlerden bahsedilebilir. Bazi
miifessirlerde bu etkenlerden biri etkili olmusken bazilarinda da birden fazla etkenin birlesmesinin
etkilerinden s6z etmek miimkiindiir.

3. Sefih Kelimesine Kadin Anlam1 Vermenin Elestirisi

Sefih kelimesine kadin anlami vermeyi ge¢misten giliniimiize elestirenler miifessirlerin
bulundugu miisahede edilmektedir. Ornegin bu kéke kadin anlami verilmesini savunan ibnii’l-Arabi,
sefih kelimesine kadm anlami verilmesini elestirenlerin oldugunu dile getirmektedir (Ibnii’l-Arabi,
2003, s. 1:415). Ancak bu koke kadin anlami verilmesini elestirme konusunda farkli argiimanlar
gelistirildigi goriilmektedir. Yapilan elestirilerde dil bilimsel veriler, ayetin baglami, bilginin
kaynagi, miilkiyet hakki, bilimsel verilerle tutarsizlik gibi konularin etkili oldugu anlagilmaktadir.

3.1. Dil Bilimsel Elestiri

Dil bilimsel verilerin Kur’an kelimelerinin anlamlarini tespit etmede 6nemli bir yeri vardir.
Ciinkii bu veriler kelimelerin anlamimi dogru bir sekilde tespit etmeye yardimer olur. Siifehd’
kelimesine kadinlar anlami verilmesine dil bilimsel anlamda ilk elestiriyi yapan kisinin Taberi
oldugu anlagilmaktadir. O, kelime hakkinda biitlin rivayetleri verdikten sonra yaptigi
degerlendirmede siifehd’ kelimesinin kadinlar anlami verilmesinin yanlis oldugunu ifade etmektedir.
Ciinkli o, Arapcada miiennes i¢in fail vezninin fuald’ yani sefih kelimesinin sifehd’ seklinde
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cemisinin gelmeyecegini sOylemektedir (Taberi, 2010, s. 3:627). Zeccac (6. 311/923) ayetteki
stifehd’ kelimesinin kadinlara 6zel kullanilmadigimi; sefih kelimesinin miiennesinin cemisi i¢in
yaygin kullanimin sefdih seklinde oldugunu ancak siifehd’ seklinde gelmesinin de caiz oldugunu dile
getirmektedir (Zeccac, 1988, s. 2:13).

Kur’an sozliigii niteligindeki Ragib el-Isfehani’nin (6. V./XI. yiizyilhn ilk ceyregi) el-
Miifredat ve Semin el-Halebi’nin (6. 756/1355) ‘Umdetu’l-huffdz isimli eserlerinde sefih kelimesine
kadin anlami verildigine dair bir agiklamaya rastlanilmamistir. Ancak bu eserlerde genel olarak s-f-
h kokiindeki akli eksik ve akli zayif anlamlarindan bahsedilmistir (Ragib el-Isfahani, 2009, s. 414;
Semin el-Halebi, 1996, s. 2:204). Dil bilimsel yoruma 6nem veren Zemahseri (6. 538/1144) ve
Elmalili Hamdi Yazir (1878-1942) gibi miifessirlerin konumuzla ilgili ayetlerin agiklamasi
incelendiginde bu kelimede kadinlar anlami olduguna dair higbir veriye ulasilamamistir (Zemahseri,
2015, s. 1:72, 321, 461; Yazr, 2021, s. 1:350, 1030; 2:278-279). Bu durumu sefih kelimesine kadin
anlami verilmesine sessiz bir elestiri olarak kabul etmek miimkiindiir.

Arapca sozliiklerdeki acgiklamalarin Kur’an sozliigii niteligindeki ve dil bilimsel tefsiri
onceleyen eserlerdeki anlamlart destekler nitelikte oldugunu ifade etmek miimkiindiir. S-f~4 kokii
Arapca sozliiklerde “cahil olmak, bilmemek, akil ve idrak yoniinden zayif olmak™ gibi anlamlara
geldigi goriilmektedir. Bu kokten tiireyen kelimelerin de bu anlamlarla iligkili oldugu miisahede
edilmektedir. Ornegin sefeh hafiflik, ahmaklik, aptallik, dar goriisliiliik; sefih cahil, akil noksanligi,
akil hafifligi gibi anlamlara geldigi, buna ek olarak sefii kelimesinin ise Ailm ile zit anlamli oldugu
ifade edilmektedir (Ferahidi, 2003, s. 2:255; Ezheri, 1964, s. 6:131-135; Ibn Manzir, t.y. s. 3:2032-
2034; Zebidi, 1965, s. 36:397-404; Yilmaz, 2025, s. 18-19). Konumuzla ilgili olarak hicri dordiincii
asirdan itibaren bazi Arapga sozliiklerde bu kokten tiireyen siifehd ’ kelimesine “kadinlar ve gocuklar”
anlami verildigi goriliir. Bu kelimeye kadinlar anlaminin verilmesinde kadinin aklinin eksik olmast
algismin (Ezheri, 1964, s. 6:134) yaninda Ibn Abbas’m ilgili ayet iizerine yaptig1 yorumlarin etkili
oldugu anlasilmaktadir. Ciinkii kaynak olarak ibn Abbas’in “Kadinlar sefihlerin en sefihidir.” sdzii
nakledilmektedir (ibn Manzir, t.y. s. 3:2033; Zebidi, 1965, s. 36:400). Bu agiklama Arapga
sozliiklerde bu koke kadin anlami verilmesinde toplumdaki kadinin aklinin eksik oldugu algisinin ve
gecmisteki miifessirlerin yaptig1 yorumlarim etkili oldugunu gostermektedir.

Dil bilimsel alanda s-f~# kokiiniin Kur’an 6ncesi donemde hangi anlamlarda kullanildigin
tespit etmek bizlere onemli veriler sunacaktir. Bu kok, cahiliye doneminde farkli anlamlarda
kullanilmistir. Daha 6nce yapilan bir ¢alismada bu kokiin “akil eksikligi”, “cahil olmak”, “gafil
olmak”, “kararsiz olmak” “aldatmak” ve “karsilikli soviigmek™ gibi anlamlarda kullanildig: tespit
edilmistir (Yilmaz, 2025, s. 20-21). Bu anlamlar incelendiginde cahiliye doneminde s-f~4 kokiine
kadin anlami verilmedigi anlagilmaktadir. Bununla birlikte yukarida da ifade edildigi gibi bir
calismada Kurtubi’ye atif yapilarak “Sefihlerin kadin ve ¢ocuklar olarak tanimlanmasinin gerekcesi
kuvvetle muhtemel cahiliye algisindan kaynaklanmaktadir. Zira cahiliye doneminde ¢ocuk ve kadin
sefih olarak degerlendirilir ve miras alamazdi” seklinde bir agiklama bulunmaktadir (Ayhan, 2022,
s. 250). Ancak Kurtubi’nin ilgili yorumlar incelendiginde kadin ve ¢ocuklarin miras almamasinin
sebebi olarak savasa ¢ikmamalari oldugu dile getirilmektedir (Kurtubi, 2010, s. 3:45).

3.2. Kur’an Baglami A¢isindan Elestiri

Konunun baglamsal elestirisi yapilirken s-f-4 kokiiniin Kur’an’da gectigi genel baglami ve
0zel olarak da Nisa’ Siresi’nde kullanilan ayet baglaminda olmak iizere iki farkli yonden
degerlendirilecektir.

S-f-h kokii Kur’an’da 5’1 Mekki, 6’s1 Medeni strelerde olmak iizere 10 ayette 11 defa
gecmektedir (Abdulbaki, 1364, s. 352). Bu kdk konumuzla ilgili kullanimlarin yaninda Mekke
donemindeki ayetlerde kavminin Hz. Hid u sefihlik yani akli eksiklik ile itham etmelerine karsilik
Hz. Hid’un kendisinde herhangi bir akil eksikligi bulunmadigini ifade etmesinden (A‘raf 7:66-67),
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Hz. Musa’nin kavmindeki akli eksiklerden (A‘raf 7:155), cinlerin i¢indeki akilsizlardan (Cinn 67:4)
ve kizlarmi diri diri topraga gomen beyinsizlerden (En‘am 7:140) bahsedilen baglamlarda
gecmektedir. Medine doneminde ise imana ¢agrilan miinafiklarin veya Yahudilerin Miisliimanlari
sefihlikle itham etmesine karsilik gercek sefihlerin kendileri oldugundan (Bakara 2:13) Hz.
Ibrahim’in dini olan tevhit inancindan yiiz ¢evirenlerin elestirilmesinden (Bakara 2:130) kiblenin
degistirilmesini elestirenlerin sefihler oldugunun vurgulanmasindan (Bakara 2:142) bahsedilen
baglamlarda kullanilmaktadir. Ayrica s-f~4 kokiinden tiireyen kelimelerin anlamlarindan ve
kullanildig1 baglamlardan hareketle Kur’an’da Mekki stirelerde inang ve cahiliye adetleriyle; Medeni
stirelerde ise inang konularinin yaninda toplumdaki muamele konulariyla ilgi oldugu tespit edilmistir
(Yilmaz, 2025, s. 21-27). Bu ayetlerin baglamlar1 dikkate alindiginda kadinlarla ilgili olmadig:
aciktir. Yapilan agiklamalar s-f- kokiiniin Kur’an’da dini ve uhrevi bakimdan akli kullanma
konusunda olumsuzluk anlami i¢erdigi anlagilmaktadir.

Siifehd’ kelimesine kadinlar anlaminin verildigi dyetlerin Medeni stirelerde gectigi miisahede
edilmektedir. Konumuzu ilgili Bakara ve Nisa Stresi’ndeki ayetlerden 6zellikle Nisa Stiresi besinci
ayet 6n plana ¢cikmaktadir. Bazi miifessirler bu dyeti degerlendirirken ayetin baglamim dikkate alarak
bu kéke kadin anlami verilemeyecegini ifade etmektedir. Ornegin Taberi, bir sonraki ayetteki
“Evlilik cagina gelinceye kadar yetimleri deneyin; eger onlarin yeterli fikri olgunluk diizeyine
eristiklerini tespit ederseniz hemen mallarin1 kendilerine verin...” (Nisd’ 4:6) ifadeden hareketle
stifehd’ kelimesinin anlam alanina erkek veya kadin yetimlerin girdigini dile getirmektedir (Taberd,
2010, s. 3:627).

Glinlimiiz tefsir yazarlarindan Sait Simsek’in (1951-2024) ise konuyu ayetin siyak ve sibak
baglami ic¢inde degerlendirerek yorumladigi goriilmektedir. Ona gore sefih, kelime olarak “akli
ermemek” anlamindadir. O, bazi miifessirlerin bu kelimeyle kadinlarin ve kiiciik ¢ocuklarin
kastedildigini sdyledigini ancak kadinlarin bu kelimenin anlam alanina dahil edilmesinin bir 6nceki
ayette anlatilanlarla bagdagmadigimi dile getirmektedir. Ciinkii ona gdre bir 6nceki ayette kadinlara
mebhirlerinin tam ve goniil hognutlugu icinde verilmesi gerektigi emredilmektedir. Bu da kadinin
mehrinde tam yetki sahibi oldugunu gostermektedir. Simsek, bu dyetlerde kadinin sahip oldugu mal
yerli yerince kullanamayacagina dair ima ile de olsa bir ifadenin bulunmadigin ifade etmektedir. O,
kadiin malin1 kullanirken aklinin ermeyecegini sdylemenin bu anlatilanlarla ¢eliski doguracagini
sOylemektedir. Ona gore ayette kadmin malim kocasia hibe yoluyla bagislayabileceginin ifade
edilmis olmasi da kadinin kendi mali iizerinde tam bir yetkiye sahip oldugunu gostermektedir
(Simsek, 2012, s. 1:475).

Ona gore bir sonraki ayette yetim ¢ocuklarin evlilik cagina geldiklerinde mallarini yerli
yerinde kullanip kullanamayacaklar1 konusunda denenmeleri gerektigi ifade edilmektedir. Bu durum
ilgili kelimenin kiiciik cocuklar seklinde yorumlanmasini gerekli kilmaktadir. Bunlara ek olarak o,
ister kadin isterse erkek olsun evlilik ¢agina geldigi halde ruhi bir hastalik sebebiyle mallarin1 dogru
bir sekilde kullanma yeteneklerini yitirenlerin de sefih kapsamina girecegini ifade etmektedir
(Simsek, 2012, s. 1:475).

Bu konu siifehd’ kelimesinin gegtigi Nisd’ Stresi baglaminda degerlendirilse dahi kadinlar
anlami vermenin tutarsizligi ortaya ¢ikmaktadir. Ciinkii bu stire kadina mehir (Nisa’ 4:4, 20-21, 24-
25) ve miras (Nisa’ 4:11-12) hakk: vermektedir. Kur’an’mn geneli incelendiginde kadinin malinda
tasarrufta herhangi kisitlayici bir unsurla karsilagilmamaktadir.

Sefih kelimesi ise Bakara Siresi’nde deyn 4ayetinde sefth, zayif veya borcunu
yazdiramayacak durumda olanlarmm borcunu velisinin adalete uygun bir sekilde yazdirmasi
gerektiginden bahsedilen bir baglamda kullanilmaktadir: “...Eger bor¢lu akilca zayif veya eksik
(sefth) yahut kendisi yazdiramaz durumda olursa velisi adaletle yazdirsin...” (Bakara 2:282). Bu
ayette gecen sefih kelimesine “cahil (yazi islerini bilmeyenler), ¢cocuk, yetimler, kadin, malin1 ve
dinini ifsat eden kimse” gibi farkli anlamlar verilmistir (Maverdi, t.y. s. 1:335; ibnii’l-Arabi, 2003,
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s. 1:330; Baltaci, 2008, s. 167-168). Ayetin baglami dikkate alindiginda konumuzla ilgili olarak
borglu kimsenin borcu yazdirma konusunda veliye ihtiya¢ duyacak biri oldugu anlasilmaktadir. Bu
baglamda sefih kelimesinin akil bakimindan anlayis ve kavrayistaki bir hafiflikten dolay1 borcunu
yazdirmayacak konumda olup veliye ihtiya¢ duyan kimse olarak anlasilmasi (Baltaci, 2008, s. 168-
175) ayetin baglamina daha uygun oldugu sdylenebilir.

3.3. Kaynak Acisindan Elestiri

Sefih kelimesine kadin anlami verilmesinin elestirisindeki argiimanlardan biri de yoruma
kaynak olarak zikredilen hadislerin ve rivayetlerin sahih olmadig: diisiincesidir. Derveze (1888-
1984), ilgili ayetin yorumunda kadinlarin aklinin eksik olduguna dair hadisin sahih hadis kitaplarinda
gecmedigini dile getirmektedir. Ayrica sahih olsa dahi Kur’an’a ters diistiigi icin kabul
edilmeyecegini ifade etmektedir (Derveze, 2000, s. 8:22-24). Yapilan agiklamalar onun Hz.
Peygamber’den gelen bir hadisin veya sahdbe ve tabiln neslinden rivayetlerin dogrulugunu tespit
etmek icin Kur’an’a arz yontemini kullandigini géstermektedir.

3.4. Miilkiyet Hakki A¢isindan Elestiri

Islam hukukuna gére sosyal hayatta erkegin bir mal veya para konusunda miilkiyet hakki
oldugu gibi kadinin da bunlarda miilkiyet hakki vardir. Kadinin malinda veya parasinda istedigi gibi
tasarruf yetkisi vardir. Ornegin Nisa’ Stiresi’nde bahsedilen mehir konusu bunlardan biridir. Mehri
isterse kocasina verir, isterse de kendisi alir ve degerlendirir. Ayette “...Erkeklerin de
kazandiklarindan nasipleri var, kadinlarin da kazandiklarindan nasipleri var...” (Nisa’ 4:32) seklinde
ifade edilmesi Kur’an’in kadmna miilkiyet hakkini tanidigin1 gostermektedir. Ayrica Kur’an’da
kadina da mirastan pay oldugunun bildirilmesi (Nisa’ 4:11-12) onun sosyal hayatta miilkiyet hakkina
sahip oldugunu kanitlar niteliktedir (Ozdemir, 2022, s. 97-103).

3.5. Sebeb-i Niizul Acisindan Elestiri

Daha 6nce siifehd’ kelimesine kadim anlami verilmesinin Sa‘lebi, Ibn ‘Atiyye ve Ebti Hayyan
tefsirlerinde sebeb-i niizul rivayetleriyle desteklendigi ifade edilmisti. Ancak rivayet tefsirlerinde ve
sebeb-i niizulle ilgili eserlerde ayetin inis sebebiyle ilgili dogrudan herhangi bir rivayete
ulagilamamustir.

Ibn ‘Atiyye ve Ebti Hayyan’m agiklamalarindan siifehd’ kelimesine kadinlar anlami verilen
rivayetlerin sebeb-i niizul rivayetlerine doniistiiriildiigiinii ifade etmek miimkiindiir. Ciinkii ibn
‘Atiyye ve Ebi Hayyan’in eserlerinde daha once adyet hakkinda yapilan yorumlarin, yorumda
bahsedilenler hakkinda inmis gibi lanse edilmesi (ibn ‘Atiyye, 2001, s. 2:9; EbG Hayyan, 1993, s.
3:177) goriistimiizii destekler niteliktedir.

3.6. Kadinlarin Zihin Yapisiyla ilgili Bilimsel Veriler

Sefih kelimesine kadin anlami verilemeyeceginin delillerinden biri de gercek hayatta
kadinlarin aklinin eksik kabul edilmesinin bilimsel veriler ve toplumsal olgularla ¢elismesidir
(Koktas, 2026, s. 330-331). Son donemde yapilan bilimsel aragtirmalarda gocuklarin zekasini
annesinden aldig1, 1Q testleri esit olan kadin ve erkeklerden kadinlarin daha basarili igler ¢ikardigi
ve Uiniversite sinavlarinda bayanlarin da yiiksek puan aldig1 tespit edilmistir (Ayhan, 2022, s. 251).
Biitiin bunlar kadinlarin aklen eksik olmadigini kanitlar niteliktedir.

Yapilan agiklamalar akli eksik manasindaki sefih kelimesine kadin anlami vermenin
kadinlar1 sosyal hayattan mahrum edecek mahiyette oldugunu gostermektedir. Halbuki Islam dini
kadinlara belli sartlarla sosyal hayatta var olmasina izin vermektedir (Y1ildiz, 2019, s. 85-107). Yine
kadinlara haklarinin teslim edildigi bir sirede gecen siifehd’ kelimesine akli eksik anlamindan
hareketle kadinlar anlami vermenin tutarsizligi net bir sekilde goriilmiistiir. Bu sekilde anlam
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vermenin stirenin ve ayetin baglaminin yaninda dilsel verilerle, fikihtaki miilkiyet hakkiyla ve
bilimsel verilerle uyusmadigi miisahede edilmistir.

Sonug¢

Kur’an’da Nisa Stresi 5. ayetinde gecen siifehd’ kelimesi basta olmak iizere Bakara Stresi
282. ayette gecen sefih kelimesinin anlam alanina sahdbe doneminden itibaren giiniimiize kadar her
donemde bazi miifessirler tarafindan “kadinlarin” dahil edildigi tespit edilmistir. Bu konuda
sahabeden Tbn Omer ve Ibn Abbas; tabitindan Miicahid, Hasan-1 Basri ve Dahhak; daha sonra ise
Mukdtil b. Stileyman, Ferra, Mekki b. Ebi Téalib, Ebl Bekir [bnii’l-Arabi ve Mehmet Vehbi Efendi
gibi isimleri 6rnek olarak zikretmek miimkiindiir. Sefi/ kelimesine kadin anlam1 verilmesinde sahabe
ve tabiln miifessirleri iizerinde Hz. Peygamber’den kadinlarla ilgili olumsuz rivayetlerin
nakledilmesiyle donemin sosyokiiltiirel ortamindaki olumsuz kadin imajinin etkili oldugu
sOylenebilir. Daha sonraki miifessirler iizerinde ise ge¢misteki rivayetleri tekrar etmenin yaninda
donemin sosyokiiltiirel ortamindaki olumsuz kadin imajinin etkili oldugunu ifade etmek
miimkiindiir.

Sefih kelimesine kadin anlami verilmesinin tefsirlerde zikredilmesindeki en 6nemli etkenin
sahdbe ve tabilin miifessirlerinden gelen rivayetlerin oldugu sdylenebilir. Bununla birlikte Hz.
Peygamber’den nakledilen “kadinlarin aklinin eksik oldugu ve kadinlarin sefih oldugu” gibi
kadinlarla ilgili olumsuz c¢agrisim yapan bazi hadislerin  konumuzla ilgili ayetlerle
iligkilendirilmesinin, miifessirlerin gegmiste yapilan yorumu aynen kabul etmesinin ve sosyokiiltiirel
hayatta kadinin aklinin eksik oldugu diisiincesinin etkili oldugu sonucuna ulasilmistir. Bunlara ek
olarak kadin ve erkegin yap1 olarak birbirinden farkli olmasinin da etkili oldugu sdylenebilir. Bu
verilerden bir veya birka¢ etkenin bir araya gelmesinin sefifi/siifehd’ kelimelerine kadin anlami
verilmesinde etkili oldugunu ifade etmek miimkiindiir.

S-f~-h kokiiniin cahiliye donemindeki kullanimlarinda kadin anlami1 olmadig1 sdylenebilir. Bu
kelimenin etimolojisinde ise kadinlar anlamina dordiincii asirdan itibaren “kadin aklinin eksik oldugu
algisin” yaninda Ibn Abbas’in ilgili ayet {izerine yaptig1 “kadinlar sefihlerin en sefihidir” yorumun
etkili oldugu anlagilmaktadir. Bu kdkiin Kur’an’daki kullanimlarindan olan siifehd’ kelimesinin
yorumunda kadinlar anlami verilmesini ilk elestiren miifessirin Taberl oldugu tespit edilmistir. Bu
bilgi sefih kelimesine kadin anlami verilmesinin ilk elestirisinin hicri {igiincii asrin sonlariyla
dordiincii asrin baslarinda yapildigini gostermektedir. Taberi ve Razi gibi bazi miifessirlerin bu
kelimeye kadinlar anlam1 verilmesini eserlerinde zikretse de bu konuda elestirel bir tavir takindigi
ve bu goriisii benimsemedigi sonucuna ulasilmistir. ibn Ebt Hatim, Sa‘lebi ve Maverdi gibi baz1
miifessirlerin de kadinlar dahil biitiin goriigleri verip goriisler arasinda tercih yapmadig1r miisahede
edilmistir. Bunlara ek olarak el-Kessdf gibi dil bilimsel agirlikli tefsirin yaninda Kur’an sozIligi
niteligindeki Miifreddt ve Umdetii’l-hufféiz gibi eserlerde sefih kelimesiyle ilgili kadinlar anlamia
hi¢ deginilmemesini bu konuda sessiz bir elestiri olarak kabul etmek miimkiindiir.

Stifehd kelimesine kadin anlami verilmesinin elestirisinde dil bilimsel elestiriler ve kadinlara
mehir ve mirastan pay verilmesini emreden ayetlerin baglami basta olmak {izere kadinlarla ilgili
olumsuzluk ifade eden rivayetlerin kaynaginin elestirilmesi, kadinin miilkiyet hakkina sahip olmasi
ve kadinin zihin yapisinin erkekten geri kalmadigina dair bilimsel veriler gibi farkli argiimanlarin
kullanildig1 miisahede edilmistir.

Sefih kelimesine kadinlar anlami verilmesi kelimenin anlamimi daralttigi séylenebilir.
Halbuki sefih/siifehd’ kelimeleri kadin olsun, erkek olsun, kii¢iik olsun, biiyiik olsun akli eksik olan
ve malim1 kullanma becerine sahip olmayan herkesi kapsamaktadir. Sonug olarak sefih/siifehd’
kelimelerinin genel anlamda cinsiyetten bagimsiz olarak, mal idaresi becerisine sahip olmayan (israf
eden, akil hastasi) kisilere isaret eden hukuki bir terim oldugu anlagilmistir. Cocuklarin tamamaiyla
erkek ve kadinlardan herhangi bir sebeple mal idaresi becerisine sahip olmayan kisiler bu kelimenin
anlamina girmektedir.
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bulgularinin bilimsel diiriistliik ilkelerine uygun sekilde sunuldugunu beyan ederim.
Yazar Katkisi
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