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Abstract

In this qualitative study aiming to identify the views of educational constituencies (teachers and academics)
about compulsory Religious Culture and Morality Education (RCME) course. The study was designed as a case
study and the study group constituted 53 participants, who are graduate teachers and postgraduate students who
are studying at the Graduate School of Education. The data of the study were gathered through face to face in-
terviews using semi-structured interview forms. The results of the study suggest that the view of the participants
regarding religion education is parallel to the general discussions and critics in the society. In this sense, the
study has demonstrated that while some of the participants support the current practice compulsary religion edu-
cation; a great majority of the participants do not approve both the current practice and the content of the course
and they suggested that RCME course should be taught electively in accordance with the demands of students or
their parents and the content of the course should be enlarged in a way to include different religions, beliefs and
denominations. Accordingly, RCME course should be revised in terms of both its content and status of delivery.

Keywords: Compulsory Religious Culture and Morality Education course, educational constituencies, compul-
sory, elective

Oz

Bu nitel ¢alismada, zorunlu Din Kiiltiiri ve Ahlak Bilgisi (DKAB) dersine yonelik egitimcilerin (6gretmen ve
akademisyenlerin) gortislerini ortaya koymak amaglanmistir. Calismada durum calismasi deseni kullanilmugtir.
Aragtirmanin katilimcilar: 6gretmenler ve bir tiniversitenin egitim bilimleri enstitiisiinde lisansiistii 6grenim go-
ren 53 egitimciden olusmustur. Aragtirma verileri, yari-yapilandirilmus bir goriisme formu kullanilarak yiiz yiize
goriigmelerle toplanmistir. Aragtirma sonucunda, egitimcilerin goriiglerinin din egitimine yonelik genel tartisma
ve elestirileri yansittig1 ve katilimcilarin bazilarinin din egitiminin zorunlu olarak gerceklestirildigi mevcut uygu-
lamay1 desteklerken; katilimcilarin biiyiik cogunlugunun DKAB dersinin hem uygulanma bicimini hem de ige-
rigini onaylamadiklar1 gozlenmistir. Yine, katihmecilarin biiyiik cogunlugu, DKAB dersinin 6grencilerin ve ebe-
veynlerinin talepleri dikkate alinarak se¢cmeli ders seklinde verilmesini ve dersin iceriginin farkli dinleri, inanclari
mezhepleri ve inanmayanlar1 da kapsayacak bicimde genisletilmesi gerektigini ifade etmistir. Bu dogrultuda,
DKAB dersinin hem uygulanma biciminin hem de iceriginin gézden gegirilmesi gerekir.
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Introduction

The concepts of multiculturalism, minority education and culturally rele-
vant/responsive education are frequently referred in those days and the issue of
how to educate people belonging to different religious, ethnic groups and so-
cial classes has been a matter of debate all around the world. In this sense, the
number of studies focusing on the education rights of religious and ethnic mi-
norities has gradually increased. Especially, religious minorities and their right
of education have been spoken out by either some non-governmental organiza-
tions or the individuals themselves recently. As in several countries, there are
different religious groups struggling to maintain their religious culture in Turkey.
According to a research (Usal, 2011), there are 50,000- 60,000 Armenian Ortho-
dox Christians, 7,000 Armenians belonging to an Armenian Catholic Church in
Union with Rome or to various Protestant denominations, 20,000-25,000 Jews,
3,000-4.000 Greek Orthodox Christians, 50,000 Assyrians, 2,000 Syrian Catho-
lics 5,000-7,000 Yazidis. Also, it is asserted that the number of Alevis generally
range from 5 to 25 million in Turkey (Kose, 2010) and the remaining majority
is Sunni. However, there is a common presumption undermining the religious
diversity in Turkey that 99% of Turkish population is Muslim (Cmar & Yildi-
rim, 2014). Accordingly, only Christians, Orthodox and Jews were accepted as
non-Muslim minorities were accepted as minorities and they were protected with
international legisiations as a result of Lozanne Treaty (Oran, 2015). All of the
religious minorities excluding them were exposed to the same practices with Sun-
ni Muslims. Religious education and RCME course within this context have been
one of the domains which the minorities belonging to different religions, beliefs
and denominations in Turkey exposed to discrimination. In this respect, how to
realize a school programme that take these differences into account and do not
exclude and discriminate (Keskiner, 2010, p.12) and how to handle the issue of
religion within the education system in Turkey, particularly the issue involving
the existence of compulsory RCME course has been a matter of debate for a long
time (Kaymakcan, 2006; Keskiner, 2010; Kap, 2014; ERI, 2016; Sambur, 2009).

Religious education in Turkey: From past to present

Religious education has been a significant matter of debate within both po-
litical arena and education policies since the establishment of Turkey in 1923.
With the Law of Tevhid-i Tedrisat (Unification of Education and Teaching Act)
issued in 1924, all religious schools were closed; all education institutions were
subordinated to the the Ministry of Education. Presidency of Religious Affairs
(PoRA) was established and the execution of all religious affairs were decided
to be under state supervision (Akyiiz, 1999). Dervish, zawiya and tombs which
are the places that religious activities were held were closed in 1925. Civil law

340



Compulsory Religious Culture and Morality Education Course

came into force in 1926 and the statement that the religion of the state is Islam
was eliminated from the constitution in 1928. The principle of ‘secularism’ was
legislated into the constitution in 1937. Following this, the course of ‘Religious
Knowledge’ was completely abolished from the curricula of all types of schools
until 1948 and all educational institutions giving religious education were closed.
Religious education courses entered into the elementary and secondary school
curriculum in 1956 and high school curriculum in 1967 as elective courses. Also
compulsory morality courses in addition to the religious courses were put into
practice in 1974. Following 1980 Coup d’etat, the role of religion to ensure the
course of secularism and to strengthen the bonds among citizens through “cor-
rect” instruction of religion was re-emphasized (Giircan, 2015) and RCME co-
urse became one of the compulsory courses for the students beginning from the
4 grade to 12t grades with the constitution of 1982. Since then, RCME course
has been taught compulsorily from the 4" of elementary school to the 12" grades
of high school. The legal entity of compulsory religious course identified like
“Religion and morality education and teaching is carried out under the supervision
of state. Religious Culture and Morality Education Course is among the compulsory
subjects in elementary and secondary schools.” in the 24 article of the Constitu-
tion of Turkish Republic. Accordingly, RCME course is still taught compulsorily
from the 4t grade to the 12t grade in primary, secondary and high schools for
two hours in a week.

Critics regarding RCME course

The state has monopolised the religious education since the foundation of
Turkish Republic and this means the state’s affecting the religious life within the
scope of official ideology through bureaucratic religious institutions. Another
meaning of giving religious education under state control is the usage of religious
education as an ideological apparatus and process. Thus, it can be argued that
the state plays the role of religion-maker. Also, the mandatory practice of RCME
course by the state causes serious controversy in terms of freedom of religion
and conscience (Sambur, 2009). In this sense, the discusions and critics regarding
compulsory RCME course concentrate on ‘ the content of the course’” and ‘its
compulsory structure’

The main reason of the objection to the content of the course is that it is
dedicated to the teaching of the theory, practice and the rituals of Sunni Islam
(Usal, 2011) and adopts a confessional and denominational characteristic of Sun-
ni, Hanafi belief (Giircan, 2015). This situation is confirmed with those state-
ments in the curriculum of RCME course that “the students must be able to access
to Quran and Hadith as main sources in teaching of religion and they should cen-
ter themselves to get religious knowledge.” (Ministry of National Education, 2010,
p-12). Although the content of the course has been enlarged in a way to include
different beliefs and denominations from Judaism to Buddhism, Alevism to Nu-
sayrism since 2010, it still falls behind the international standards. According
to the report prepared as a result of the study carried out by the Foundation of
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History and Istanbul Bilgi University on the course books (Cayir, 2014) despite
Judaism, Buddhism and Alevism are cited in RCME course books, the message
which is often given is that “the only right and legitimate way of life is Muslimism
which is based on Sunni Islam; different beliefs and sects are barely given. As for
Alevism, the second biggest sect in the country, the textbooks frequently present
Alevism together with Bektashism as a homogenous folkloric branch of the Sun-
ni faith presenting it similar to the understanding of the Directorate of Religious
Affairs, which represents Sunni Islam, only five pages are devoted to it at the
12t grade and an utmost reluctance to provide satisfactory and objective infor-
mation about it stands out (Akbulut and Usal, 2008). It is evident that Alevism is
attempted to be degraded to be just a mystic power and jointed to Sunni Islam by
ignoring its cultural elements in both elementary and secondary school RCME
course books. Furthermore, in the textbooks Christianity is presented as a false
faith and Atheism as a harmful movement together with Satanism manifest the
prejudiced content of the textbooks and the course (Cayir, 2014). Also, in the
findings and suggestions report of Human Rights Projects on the Coursebooks, it
was revealed that it is aimed to raise individuals who are manipulated to a single
religious practice and are mostly endowed with the mentality of vassal; peop-
le are discriminated according to their religions with such statements beginning
with “‘We, Muslims’ and ‘They’ and this discrimination is more severe for the ones
who are not members of divine religions and atheists (Oztiirk, 2009).

The second point is related to removing RCME course from being compul-
sory and making it elective. All students, with the exception of those belonging to
the non-Muslim minorities identified in the Lausanne Treaty (Greek Orthodox,
Armenian Christians, Jews) are required to attend the RCME course and the
families of those students have to certify their religions or beliefs (Kaya, 2015).
Even if they belong to these religions, there have been complaints about using
the right to exemption. In many incidents experienced in the cities of Istanbul,
Izmir and Antalya, it was revealed that the students were forced to attend the
RCME course, bear islamic testimony of faith and hampered to use their rights
to exemption. Also, it was identified that some families did not demand the
right to exemption to protect their children from discrimination (Association of
Protestant Churches, 2015). It has been even more challenging for the atheists.

The compulsion of RCME course is often discussed within the context of
human rights and the demands regarding to abolish this compulsion or to ac-
cord the right to exemption for the families who do not want their children to
attend these courses are put into words more frequently nowadays. The most
important cause behind the increase in the demands of the right to exemption
is the European Court of Human Rights’s (ECHR) acception of the application
of Alevi citizens within this context. As it is already known, Alevis and Alevi
non-governmental organizations have been protesting against the extreme fo-
cus on Sunni Islam in the content of the course, the state’s refusal to exempt
Alevi children from the requirement to take the course and running campaigns
accordingly for more than 30 years. The cases of Hasan-Eylem Zengin in 2007

342



Compulsory Religious Culture and Morality Education Course

(09.10.2007, application number: 1448/04) and Mansur Yalg¢in in 2014 (16.9.2014,
application number: 21163/11) ECHR ruled that the relevant people‘s right to
education are abused; their religious and philosophical beliefs are not respected
and RCME course and the exemption procedure from this course are not in ac-
cordance with the criteria of objectivity and pluralism, Turkey should excuse any
students who demand to be exempted from the mandatory religion course even if
they do not reveal their religion or beliefs. Though some additions were attached
to the content of the course after the verdict of ECHR in 2007, it is identified that
the course is still taught with a Sunni point of view and no amendments regarding
the basis of the course are made.

Although it is emphasized that teaching RCME course depends on the own
demands of individuals themselves, discretionary religious education and teac-
hing has not been put into practice until now. Especially after 2012, such practi-
ces as including three selective courses called “The Life of Prophet Muhammad’,
‘The Holy Qur’an’ and ‘Basic Religious Knowledge’ in the curriculum of sec-
ondary schools and high schools and such suggestions as making RCME course
compulsory beginning from the 1% grade and including the concepts like heaven,
hell, love of Allah in the preschool education curriculum (Hiirriyet Newspaper,
2014) deepened the existing critics and discussions more. In spite of all of this,
MoNE made some changes to the curriculum but did not make any changes in
the content of RCME course in line with the decisions of ECRH.

Taking the studies in the literature into consideration, it is identified that
there are a great number of studies about the education of people from different
religions, ethnic backgrounds and cultures within the context of multiculturalism
(Arslan, 2016; Bagsbay & Bektag; 2009; Cayir, 2015; Hamurcu & Demircelik,
2015; Kaya, 2014; Ozdemir & Dil, 2013; Polat & Kilic, 2013; Unlii & Orten,
2013) inclusiveness/exclusiveness (Alp and Tastan, 2011; Celik, 2017; Ince, 2012;
Kaya, 2015) and social justice (Beycioglu, 2013; Ozan & Akiiziim, 2010; Polat,
2015; Tomul, 2009) especially in recent years. However, it is revealed that the
studies which were previously carried out are mostly about the opinions, per-
ceptions and attitudes of teachers, candidate teachers and administrators and
the issues of religious education and the education of individuals from different
religions and beliefs have been underemphasized. With regards to the studies
in religious education in Turkey and compulsory RCME course in this sense, it
is evident that these studies were mostly carried out specifically in relation to
Imam Hatip Schools (Aslanargun, Kili¢ and Bozkurt, 2014; Kaymakcan, 2006;
Kaymakcan and Aslamaci, 2011) and the studies concerning religious education
and the practice of compulsory RCME course adress the issue within the context
of curriculum and textbooks (Cayir, 2014; Cayir, 2015; Cimen- Aratemur & Bay-
han, 2018; Kaplan, 2005; Kaymakcan, 2007) and the opinions of educationalists,
as the implementer of curriculum, are not included in the researches. However,
given the fact that the educational constituencies (teachers and academics) are
the best people to evaluate the practice of compulsory religious education and
RCME course, it is noteworhty to identify the opinions of educationalists regar-
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ding this issue. Also, as it is possible that most of the educationalists are parents
at the same time, the importance of including the opinions of educationalists in
the current study increases. At this point, this study aims to identify what educa-
tionalists think about the compulsory RCME course.

Method

This study qualitative study case study design alternative was utilized. The
key feature of case study design is to examine single or several cases in detail
(Yildirim & Simsek, 2005) and to discuss the factors related to a case with a deta-
iled approach (Cohen, Manion & Morrison, 2007; Creswell, 2007). Case studies
which aim to answer the questions of “what”, “why” and “how” (Yin, 2002), and
a certain case, event or the phenomenon is described in detail enable the readers
to understand those cases, events and phenomenon (Merriam, 1998). The study
group was determined through maximum variety sampling method. Thus it was
aimed to generate a relatively small sample and reflect the variety of the partici-
pants as much as possible and identify different aspects of the problem according
to this variety (Creswell, 2007; Yildirim & Simgek, 2005). Within this context,
the study was carried out with 53 educational constituencies (teachers and aca-
demics). 45 of participants are teachers and 8 of them are research assistants.
19 of participants are graduate teachers who are working in three high schools
and 34 of teachers are post graduate students who are studying in the institute of
educational sciences of a university. 25 of teachers work in high schools and 20 of
them work in elementary and secondary schools. 18 of postgraduate students do
a master’s degree and 16 of them do a doctorate. 11 of those who do doctorate
are teachers and 5 of them are research assistants; 15 of participants who do a
master’s degree are teachers and 3 of them are research assistants. Research as-
sistants and teachers who are also postgraduate students further their education
in the institute of educational sciences of a public university. Also, 31 of the par-
ticipants are females and 22 of them are males. Lastly, selecting educationalists
who have different subject areas were paid strict attention.

Data Collection and Analysis

The data of the research were collected by means of a semi-structured in-
terview form via face to face interviews. In order to enable the questions to be
understood clearly and make the interview more effective, the interview questi-
ons were presented to the experts’ opinions. To this end, the interview questions
were presented to three experts in the field of educational sciences and one Tur-
kish teachers for the correction of grammatical mistakes. Later, pilot interviews
were carried out with two teachers to identify problems and take precautions for
the study to be properly conducted and the interview form was put into its final
form. The interview form consisted of two parts. In the first part which the aim of
the study is stated there are demographic questions which enable to identify the
genders, educational background and subject area of the participants. In the se-
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conda part, there are three questions to identify the opinions of the participants
about RCME course. The interviews that are based on this form were carried
out during the 2017-2018 academic year. Each participant was interviewed se-
parately and the interviews took about 30 minutes each. Before each interview,
the participants were provided information and the consent of the participants
was obtained. The interviews were recorded as written notes. Lastly, the data
that were gathered from the interviews were transcribed and created a data set
for the analysis.

For the data analysis of the interviews, descriptive and content analysis
techniques were used. The data were read several times, the similar and different
point of views in the data were identified and irrelevant statements were sorted
out. The interview forms were transcribed and data analysis was performed in a
descriptive way referring to the statements of the participants and the language
used, the characteristics of the statements, symbolic narration and accommada-
tion (Kiimbetoglu, 2005). For the content analysis, the questions in the interview
form were used as umbrella and the themes were created taking the answers
given by the participants into consideration. Then, the statements which will be
used as direct quotes and they were presented adhering to their original forms.
In order to strengthen reliability, the authors firstly conducted the analysis inde-
pendently, later they discussed, evaluated and agreed on the themes. The results
that were obtained as a result of the analysis were presented to the opinions of
three experts and confirmed. Also, before the analysis process, each participant
was given a number and coded as G (Graduate) and PG (Postgraduate) and
the statements that would be cited were chosen and presented referring to their
original content. Accordingly, it can be asserted that detailed description about
the data collection and analysis processes, benefitting from purposive sampling
method, direct citations and interviewing each participants around 30 minutes
promoted the reliability and validity of the research. As the sample of this study
is relatively small and consists just a specific group of educationalists, it would be
relevant to signify that there are obvious limitations in generalising the findings
to all educationalists. Thus, the reader is invited to judge the applicability of the
findings and conclusions to other similar circumstances.

Findings

The views of the participants about the compulsory RCME course were ca-
tegorised under three themes like “RCME course must be compulsory”, “RCME
course must be elective according to the demands of students or parents” and
“RCME course must be abolished from the education system”. The views of the
participants regarding these themes are presented in detailed as following:

RCME course must be compulsory.

As for the views of the participants about compulsory RCME course, it was
identified that almost one third of the participants (n: 18) asserted that RCME
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course must be compulsory. Of all these participants supporting compulsory
RCME, while most of the participants (n:9) stated that it must be compulsory for
everyone and some of them agreed on it’s being compulsory only for the Mus-
lims (n:2); some of them (n:7) emphasized it must be compulsory but its content
and practice should be changed. In the statements of participants supporting
the compulsory nature of the course, the anxiety that the religion can be taught
incorrectly or inadequately by some religious congregations draws the attention.
One participant’s (52G) statements reveal this anxiety clearly:

“RCME course must be compulsory because it prevents the religion from
being exploited. It becomes easier to control. The expert people are assigned.
Uniformity is secured in religion. Information pollution and irrelevant disco-
urses about religion disappear and the young people can be prevented from
negative experiences’”’

Some participants argued that RCME course’s content is adequate in terms
of both teaching religion and moral development, thus it will bring the students
in being sensitive and tolerant for other beliefs and religions. Within this context,
one participant (46G) expressed her views like this:

There are such subjects as being tolerant, being respective towards parents,
being honest, social ethics and exemplary behaviours of the Prophet Mu-
hammad in the content of the coursebooks of the 9th grades. In other words,
moral values of individuals are generally emphasized in the coursebook. Un-
Jfortunately, moral burnout is increasing in our society. So, I think that RCME
course may contribute within this context”.

According to almost half of the participants asserting that RCME course
must be compulsory but its content and practice should be changed, every indivi-
dual must have knowledge about all religions and later he/she should be able to
choose which religion he/she prefers. In this sense, a participant (54G) expresses
her views like:

“As we lived in a secular country, I used to think that teaching RCME com-
pulsorily was inconsistent. However, as I witnessed some experiences which
have no relationship with religion especially recently, I support compulsory
RCME course. The content and curriculum of the course should be changed
and it should be a course which all religions are taught far from rote learning
and superstitions”.

Also some of the participants referred to the roles of teachers to enable the
course achieve its purpose and emphasized that it should be taught by qualified
teachers. Within this context, one participant (57G) stated that:

“RCME course will be effective if the teachers teach the course being just
devoted to Quran without being under any influences and religious supers-
titions. Otherwise, they can cause negative experiences and psychological
problems which can hardly be improved later in children's lives ™.
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Taking the views of the participants supporting the compulsory RCME co-
urse into consideration, it can be asserted that while half of them confirm the
current content and practice, there are still some others who support it though
they are not satisfied with the content and demand a change in it.

RCME course must be elective according to the demands of students or parents

According to the results of the study, it is identifed that most of the partici-
pants (n: 25) agreed that RCME course must be elective, not compulsory comp-
letely (n: 22) or be elective after a certain age (n: 3). According to these partici-
pants most of whom are postgraduate students (n: 17), the religion is a personal
space and belief is a phenomenon that people must do their own initiatives, a
condition that is related to the individual’s freedom of conscience and moral beli-
ef. Noone should be forced to take religious education, willingness must be basis
in religious education. Compulsory RCME course is an injustice towards both
the child and his/her family; religion is an extention of moral knowledge not su-
perior to morality. A participant (29P) of the study defining compulsory RCME
course as a primitive and open to abuse practice emphasized the non-believers,
atheists in Turkey as following:

“Not only the children of parents who have monotheistic religion but also
the children of parents who do not belong to any religious beliefs should be
exempted from compulsory religious course. It can only be taught electively
by the specialist teachers in related subject areas by taking the demand, beli-
ef and values of childen into consideration.”

One participant (47G) handling the compulsory RCME course within the
context of values of respect and tolerance stated his views as following:

“ I am of the opinion that RCME course must be elective rather than com-

pulsory. The people may wish to live and learn the religions they believe. If
you urge people to learn your own religion, you both reduce the respect and
tolerance among religions and estrange people from our religion. Eveybody
should live as they believe and learn his/her religion. People should be given
the opportunity to know other religions so that they can learn and adopt li-
ving in multireligions and multicultures within the basis of dialog and belief
among religions”

Lastly, three participants of the study asserted that they do not approve to
teach children about a religion which they do not belong or demand and RCME
course must be given electively only after a certain age as giving RCME course
at early ages prevents children from generating free thought. In this respect, the
views of a participant (17P) are as follows:

“The children are at the concrete processing period until a certain age and
they perceive such concepts as religion, god and creator by concretizing and
this impedes their psychological development. It wouldn 't be wrong to desc-
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ribe the compulsory religious education as achild abuse. The knowledge of
religion should be given only to the high school students electively”

Regarding the views of participants supporting to teach religion electively, it
can be expressed that the participants are against the course as they do not find it
objective and inclusive enough but exclusive instead. Thus, they support to teach
it electively to only the students who themselves or their parents demand it and
after a certain age.

RCME course must be abolished completely from the curriculum

The last theme of the study consists of the views of participants asserting
that RCME course must be abolished from the education system. According to
these participants all of whom are postgraduate students (n:10), religion must
be the values and beliefs people adopt freely and the existence of people who
are atheists or agnostic should be taken into consideration; however, compul-
sory RCME course is an oppression, enforcement, neighborhood pressure, child
abuse and some kind of social engineering project. The views of a participant
(15P) in this sense are like: “Religion must not be associated with school as it is a
choice related to individuals’ private lives and can cause traumatic experiences for
the children belonging to families from different religious backgrounds”

One participant (1P) experiencing this kind of oppression when she was in
her school years stated her views like: “ I do not accept compulsory RCME course.
For examle, I am an Alevi. I was exposed to RCME course thus Sunni Islam and felt
both alienated, otherized and despised”.

One participant (3P) emphasizing that religion is a dimension of culture
stated drawbacks of compulsory RCME course as: “Teaching a single compulsorily
can cause a monotype society and this is a drawback to multiculturalism and multi-
religiousness. Every individual should receive education in accordance with his/her
religion; even, the religion should be omitted from the education system”

From the views of participants regarding compulsory RCME, it can be conc-
luded that a great majority of the participants confirm neither the current practi-
ce in which religion is taught compulsorily nor the content of this course and seek
for a more objective and inclusive way of giving religious education. So, it can be
asserted that what is needed within the context of religious education in Turkey
is a transformation which gives way to freedom and justice.

Conclusion, Discussion and Suggestions

The manner in which the issue of religion should be handled within the edu-
cation system in Turkey has been a matter of discussion for years, particularly
the issue involving the existence of compulsory RCME course (ERI, 2016, 39).
Accordingly, different conflicting point of views are argued. According to the
results obtained from this study, it would be relevant to emphasize that what is
required in terms of religious education in Turkey is a critical transformation
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allowing for such concepts as freedom, justice and inclusion. The results of the
study can be asserted to have parallels with general discussions and critics regar-
ding religious education in society. According to the participants, especially the
ones who are are postgraduate students, compulsory RCME course was found
against secularity, freedom, equality and plurality. It must not be compulsory
as it did not have a structure and characteristic which do not include all of the
religion and belief groups in society. It must be elective in accordance with the
demand of students or their parents. Some of the participants described compul-
sory RCME as an oppression, enforcement, neighborhood pressure, child abuse
and some kind of social engineering project and they made some suggestions
such as making it elective only after a certain age, changing and enlarging the
content in a way to include other religions, sects in society and atheists as well.
However, in a survey carried out by Carkoglu and Toprak (2007), 1492 votingage
individuals’ attitudes towards issues such as religion, democracy and minorities,
it was found out that a significant majority, 82% of people at voting age, suppor-
ted compulsory religious education in public schools. The difference between
these two researches can be explained with the educational background of the
participants in both study. While the participants of this study received at least
higher education and most of them are postgraduates; most of the participants of
survey research (approximately 55 % ) had just elementary school level or lower
education. Philosophers and social scientists, ranging from Durkheim to John
Stuart Mill, from Karl Marx to Max Weber have long argued that increased levels
of education would diminish the need for religious adherence (Cesur & Mocan,
2014, p. 1). Within this context, Hungerman’s (2013) finding that higher levels of
education leads to lower levels of religious affiliation may explain the finding that
the graduate teachers have more conservative and traditional views regarding
compulsory RCME course compared to the postgraduate ones. Accordingly,
from the findings of this study, it can be asserted that the educationalists who
have higher levels of education support religious freedom and a more inclusive
way of teaching religion.

Neverthless, some of the participants asserted that they approved of the
content of RCME course and mandatory practice of it. It has been revealed
that the participants had ‘the anxiety that religion will be abused and taught
in a wrong way by some religious congregations if it is not compulsory, in other
words under state control . This situation not only contradicts with the views of
participants supporting not to give religious education compulsorily in schools,
it also contradicts with the secularity as well. Although secularity is defined in
various ways according to different point of views, from a liberal perspective, it
means the state’s impartial attitude towards the individuals who have different
religious, moral and ideological beliefs and life styles (Sambur, 2009). Thus,
taking the principle of secularity into consideration, it can be asserted that a
more and inclusive religious education method is required in order to teach reli-
gion correctly to the people who want to have religious education. The current
teaching type of religion in Turkey can be asserted to be “learning religion” in
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which a single religious tradition is taught as the religious education curriculum
and a specific religious group controls the curriculum (Hull, 2001). However,
RCME course curriculum which has such social and universal aims as ‘enabling
students to recognize religious and ethical behaviours practiced in the society,
acknowledge them as a social fact reflecting the social richness and have know-
ledge about other religions and to be tolerant towards them’ (MoNE, 2010) is
expected to be taught in a type called “learning from religion” in which the focus
of teaching is the students themselves as learners, not the religion itself and the
principal aim is to contribute to the students’ moral and spiritual development
(Hull, 2001). Thus it can be argued that the current RCME course’s curriculum
manifest its aims neither in textbooks nor practice. It has been revealed in some
studies that the textbooks underemphasize the ethnic and religious minorities
living in Turkey and their identity claims (Oztﬁrk, 2009; Goziiaydin, 2009; Ince,
2012; Cayir, 2014; Kaya, 2015, Aratemur-Cimen &Bayhan, 2018) and “irreligio-
usness, which must also be taken into consideration in terms of freedom of religi-
on and conscience, still cannot be revealed with ease, therefore, the non-religious
seem to be obliged to put up with the injustices to which they are exposed” (Cinar
& Yildirim, 2014, p. 6).

Although freedom of thought, conscience and religion is recognised by nu-
merous international human rights documents such as the United Nations Con-
vention on the Rights of the Child (UNCRC), the United Nations Internatio-
nal Covenant on Civil and Political Rights (ICCPR), the ECHR the Charter of
Fundamental Rights of the European Union, there still needs a lot of time to
implement and move forward. The protection of the right to freedom of thought,
conscience and religion is one of the most basic tenets of a democratic society
and closely linked to pluralism, tolerance and open-mindedness (Cimar & Yildi-
rim, 2014) However, the education system in Turkey has been designed in a way
to educate individuals around a singular citizenship definition and it has always
included ethnic, religious, gender and social class based discriminations (Arme-
nian Culture and Solidarity Association, 2013). Religion based discrimination on
Turkey manifests itself with the RCME course content and practice on a large
scale, so it constitutes one of the most significant impediments for an inclusive
society and this is largely possible with an inclusive education system. It can be
asserted that an education system and curriculum which do not have compulsory
RCME course in order to eliminate this negative situation and pave the way for
an inclusive society. In this sense, “religious education should be conceived as a
tool to transmit knowledge and values pertaining to all religious trends, in an inc-
lusive way, so that individuals realize their being part of the same community and
learn to create their own identity in harmony with identities different from their own”
(Taylor, 2002, p. 59). Religion, a psycho-social and cultural phenomenon needs
its freedom to maintain its existence. For a free belief domain to generate, the
individual must be decisive in the religious field not the state itself. Then, the
state must not interfere with religious and belief affairs (Sambur, 2009).
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Within this context, what is expected from the state is to take concrete me-
asures to ensure equality of treatment in matters of religion or belief, to provide
remedies or redress for those who are victims of any discrimination or intoleran-
ce because of their faith or secular beliefs” (Boyle and Sheen, 1997, 7) and “to
exhibit a willingness to adapt to the needs of particular groups in the educational
system” (Acedo, et al., 2009, 231).

Although the qualitative method used in this study provided a profound pic-
ture of the views of educationalists about compulsory RCME, its limited sample
constitutes an impediment to generalize it to all educationalists in Turkey and
the society as a whole. Therefore, it is suggested to further study about religious
education in general and compulsory RCME course in specific. In this sense, the
study can be repeated with a relatively bigger sample including the views of edu-
cationalists in different regions, cities, schools, etc. Also, it would better to take
in the views of the students about compulsory RCME course and identify what
they think and how they feel about it.
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Tiirkce Siiriim

Giris

Cok kdlturlilik, azinlik gruplarin egitimi, kiiltiirel degerlere duyarl egitim
gibi kavramlar giiniimiizde, siklikla dile getirilmektedir. Farkli dini inanglar, et-
nik gruplar ve sosyal siniflardan gelen bireylere nasil bir egitim verilecegi konu-
su diinya genelinde tartisma konusu olmaktadir. Bu baglamda dinsel ve etnik
azinliklarin egitim hakkini ele alan ¢aligmalar giderek artmaktadir (ERG, 2016;
Hull, 2001; Ince, 2012; Kaya, 2015; Taylor, 2002). Ozellikle bir toplumda yer alan
farkli dini ve etnik gruplar ve onlarin egitim hakki, son donemde gerek sivil top-
lum kuruluglar tarafindan gerekse bu gruplara mensup bireyler tarafindan dile
getirilmektedir (Ermeni Kiiltiir ve Dayanisma Dernegi, 2013; Protestan Kiliseler
Dernegi, 2015). Pekgok iilkede oldugu gibi Tiirkiye’de de cesitli dini azinliklara
mensup kiiltiiriinii siirdiirmeye calisan farkli dini gruplar vardir. Usal (2011) ta-
rafindan yapilan bir arastirmaya gore, Tiirkiye’de 50,000- 60,000 Hristiyan, 7,000
Ermeni, 20,000-25,000 Yahudi, 3,000-4.000 Yunan Ortodoks, 50,000 Siiryani,
2,000 Siiryani Katolik, 5,000-7,000 Yezidi yasamaktadir. Ayrica, Tiirkiye’de sa-
yilar1 5 ile 25 milyon arasinda degisen bir Alevi niifusun oldugu (Kdse, 2010:
6) ve geriye kalan bilyiikk ¢cogunlugun ise Siinni Miisliimanlardan olustugu ile-
ri siiriilmektedir. Bununla birlikte, Ulkede, genel olarak, dinsel azinliklan ya da
farkli inang gruplarini gérmezden gelen ‘Tiirkiye niifusunun % 99 unun Miisliiman
olduguna’ iligkin yaygin bir kani bulunmaktadir (Cinar & Yildirim, 2014). Lozan
Antlagmast ile Miisliiman olmayanlar (Ermeniler, Rumlar ve Yahudiler) azin-
lik kabul edilerek uluslararasi koruma altina alinmistir (Oran, 2015). Bunlarin
disinda kalan farkli etnik ve dini gruplar, toplumun biiyiik cogunlugunu olustu-
ran Siinni Miisliimanlarla ayn1 uygulamalara tabi tutulmugtur. Bu uygulamalar
icinde, zorunlu Din Kiiltiir ve Ahlak Bilgisi (DKAB) dersi Tirkiyede farkli din
ve inanca sahip topluluklarin en fazla ayrimciliga maruz kaldigi alanlardan birisi
olmustur. Bu baglamda farkliliklar1 ve azinlik gruplarimi dikkate alan ve ayristir-
mayan bir okul programinin olusturulmasi (Keskiner, 2010: 12), 6zellikle zorunlu
DKAB dersi olmak iizere din egitiminin nasil ger¢eklestirilecegi, uzun zamandir
tartisma konusu olmaktadir (ERG, 2016; Kap, 2014; Kaymakcan, 2006; Keski-
ner, 2010; Sambur, 2009).

Gecmisten Giiniimiize Tiirkiyede Din Egitimi

Tirkiyede din egitiminin nasil gerceklestirilecegi konusu Cumhuriyet’in
kurulusundan beri 6nemli bir tartisma konusu olmustur.1924 yilinda cikarilan
“Tevhid-i tedrisat” (Ogretimin birlestirilmesi) kanunu ile dini temellere gore
egitim yapan okullar kapatilmig; tim egitim- ogretim kurumlan Milli Egitim
Bakanhigi’'na (MEB) baglannugstr: Diyanet Igleri Baskanhg (DIB) kurularak din hiz-
metlerinin devletin denetiminde yiiriitiilmesi kararlastirdmustir (Akyiiz, 1999). Dini
etkinliklerin yuiriitiildiigii kiiciik sosyal yapuar olan tekke, zaviye ve tiirbeler 1925’te
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kapatilnug. 1926:da Medeni Kanun yiiriirltige girmis. 10 Nisan 1928 de Anayasa’da
yer alan “Devletin dini Islam’du” ibaresi ¢ikanlmis; 5 Subat 1937de laiklik ilkesi
anayasaya girmistir. ‘Din Bilgisi’ dersi 1948 yilina kadar biitiin seviyedeki okulla-
nn programlanndan ¢ikarilmis ve dini egitim veren tiim okullar kapatilmigtir. Din
dersleri 1956 °da ilkokul ve ortaokul programlarnna ve 1967°de de lise programlarina
secmeli ders olarak girmigtir. 1974 ythinda ise, din derslerine ek olarak zorunlu ahlak
dersleri uygulamaya konmustur. 1980 askeri darbesinden sonra, laikligi saglamada
ve dinin dogru bir bicimde ogretimiyle yurttaglar arasindaki baglar giiclendirmede
dinin rolii tekrar vurgulanmis (Giircan, 2015) ve DKAB dersi 1982 anayasast ile
ilkogretim ve ortadgretim okullaninda okutulan zorunlu dersler olarak gOsterilmis-
tir. Zorunlu DKAB dersinin yasal dayanagi, Anayasa’nin 24. maddesinde: “Din
ve ahlak egitim ve ogretimi Devletin gozetim ve denetimi altinda yapilw:. Din kiiltiirii
ve ahlak ogretimi ilk ve ortadgretim kurumlannda okutulan zorunlu dersler arasinda
yer alir’seklinde belirtilmistir. Bu dogrultuda, DKAB dersi halen dordiinci sinif-
tan on ikinci sinifa kadar, ilkdgretim ve ortadgretim okullarinda haftada iki saat
zorunlu olarak okutulmaktadir.

Zorunlu DKAB dersine yonelik elestiriler

Devlet, din egitimini Cumhuriyetin ilk yillarindan baglayarak kendi denetimi
altina almistir. Bu durum, resmi ideoloji ¢cercevesinde ve biirokratik din kurum-
lar1 aracihigiyla devletin dini hayati etkilemesi anlamina gelmektedir. Din egiti-
minin devlet tarafindan verilmesinin bir bagka anlam1 da toplumu yonetebilmek
icin, din egitimini yonlendirici bir ideolojik aygit ve siire¢ olarak kullanmasidir.
Béylece devletin, zorunlu din dersleri vererek din yapici bir role soyundugu ileri
stiriilebilir. Ayn1 zamanda DKAB derslerinin devlet tarafindan zorunlu olarak
verilmesinin, din ve vicdan 6zgiirligii baglaminda cok ciddi tartigmalara neden
olmaktadir (Sambur, 2009). Bu baglamda, zorunlu DKAB dersine iligkin tartigma
ve elestiriler “dersin igerigi” ve “zorunlu olmas1” noktasinda yogunlagsmaktadir.

DKAB derslerinin icerigine yonelik elestirilerin temel nedeni, dersin Siinni
Islam inancinin teorilerini ve ritiiellerini 6gretmeyi amaclamasi (Usal, 2011) ve
Siinni Hanefi inancina bagh bir 6zelligi benimsemesidir (Giircan, 2015). DKAB
dersi miifredatinin “Ogrencilerin din 6gretiminde ana kaynaklar olan ayet
(Kur’an) ve hadislere (siinnet) erisebilmeleri ve bunlari dini bilgi edinmede ken-
dilerine merkez almalart gerekir” (MEB, 2010: 12) ifadesi bu durumu destekler
niteliktedir. Buna karsin dersin icerigi 2010 yilindan itibaren Yahudilik, Budizm,
Alevilik ve Nusayrilik gibi farkli inang ve mezhepleri kapsayacak bicimde genisle-
tilmistir. Ancak Istanbul Bilgi Universitesi Tarih Vakfr'min ders kitaplari iizerine
hazirlamig oldugu rapora gore (Cayir, 2014), DKAB ders kitaplarinda her ne
kadar Yahudilik, Budizm, Alevilik gibi farkli inanc ve mezheplerden soz edilse de
ogrencilere “tek dogru, mesru yasam biciminin Siinni Islam’a dayali Miisliman-
lik” oldugu mesaj1 verilmektedir. Bu rapor’a gore DKAB ders kitaplarinda farkl
inang ve mezheplere cok az yer verilmektedir. Alevilik hakkinda verilen bilgiler
ise Alevilik ve Bektasiligi Diyanetin algilayisina benzer bir bicimde Siinni inan-
cinin bir kolu seklinde sunarak gercegi yansitmamaktadir (Cayir, 2014). Yapilan
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bir incelemede 12. simif DKAB ders kitaplarinda Alevilige ve Bektasilige sadece
bes sayfa ayrildigi, Alevilige iliskin nesnel ve tatmin edici bilgiler sunulmadig: so-
nucuna varilmistir (Akbulut & Usal, 2008). DKAB ders kitaplarinda, Aleviligin,
kiiltiirel 6gelerinin gdrmezden gelinerek, sadece mistik bir giice indirgenmeye ve
Siinni Islam inancina baglanmaya cahsildigi izleniminin verildigi 6ne siiriilmek-
tedir. Ayrica, Hristiyanli§in yanlg bir inang, Ateizmin de Satanizm gibi zararh
bir hareket olarak aktarildigi vurgulanmaktadir (Cayir, 2014). Ders kitaplarinda
insan haklar1 raporu adli calismada ise, mevcut miifredat ve ders kitaplari ile tek
bir dini pratigi benimsemis bireyler yetistirmenin amaclandigi, insanlarin ‘Biz,
Miisliimanlar’ ve ‘Onlar’ gibi ifadelerle ayristirildigi, bu ayrigmanin en fazla se-
mavi dinlere mensup olmayanlar ve ateistler tarafindan hissedildigi saptanmgtir
(Oztiirk, 2009).

Zorunlu DKAB dersine yonelik diger bir tartisma noktasi, dersin zorunlu
olmaktan ¢ikarilip, secmeli ders haline getirilmesiyle ilgilidir. Clinkii Lozan Ant-
lasmast ile belirlenen Miisliman olmayan azinliklarin (Ortodokslar, Hristiyanlar
ve Yahudiler) disinda kalan biitiin 6grencilerin DKAB dersine katilmalari zorun-
ludur. Misliiman olmayan 6grencilerin ise bu dersten muaf tutulabilmeleri i¢in
ailelerinin inanglarini belgelendirmeleri gerekmektedir (Kaya, 2015). Bununla
birlikte muafiyet hakkini kullanma konusunda da cesitli yakinma ve sikayetler
s0z konusu olmaktadir. Bu sikayetlerde 2014 yilinda Onceki yillara gore artig
gdzlenmistir. Istanbul, Izmir ve Antalya illerinde yasanan bircok olayda, Huris-
tiyan cocuklarina muafiyet haklarini kullanmada zorluk c¢ikarma, aileyi cocugun
DKAB dersine katilmaya zorlama, derste 0grencilere Kelime-i Sahadet getirme
gibi durumlarin yasandig bildirilmistir. Bazi ailelerin cocuklarini ayrimciliktan
korumak icin muafiyet istemedikleri de saptanmistir (Protestan Kiliseler Derne-
gi, 2015). Ayrica Hiristiyanlik ve Musevilik diginda bagka bir inanca sahip olan,
ateist olan ya da herhangi bir nedenden dolay1 cocugunun bu dersi almasint is-
temeyen ebeveynlerin cocuklarinin DKAB dersinde muaf tutulmasi mimkiin
olmamaktadir (Kaya, 2015). Ciinkii resmi anlayis, inang ve dini farkliliklar1 ka-
bul etmek yerine, gerek dini gerekse ideolojik agidan homojen bir toplum olus-
turmaya ¢aligmaktadir. Oysa devletin, bir dini 0gretmek gibi bir gorevi yoktur
(Sambur, 2009).

Zorunlu DKAB dersi, siklikla insan haklari baglaminda tartisilmakta ve der-
sin zorunlu olmaktan ¢ikarilmast ya da bu dersi ¢ocuklarina aldirmak isteme-
yen ailelere muafiyet hakkinin taninmasina yonelik talepler giderek daha fazla
dile getirilmektedir. Bu taleplerin artig gostermesinin nedeni, Alevi bir yurttasin
cocugunun DKAB dersinden muaf tutulmasmna iliskin isteginin Avrupa Insan
Haklari Mahkemesi (ATHM) tarafindan kabul edilmesidir. Bu kapsamda, Alevi
inancina sahip bazi kisiler ve ¢esitli Alevi kuruluslari otuz yildan fazla bir siiredir
DKAB dersinin se¢meli olmast ya da iceriginin degistirilmesi icin kampanyalar
yiiriitmekte ve cocuklarinin bu dersten muaf tutulmasmi istemektedir. Istekle-
ri karsilanmayan bazi aileler, ATHM’de dava acmustir. Bu davalardan biri 2007
yilinda karara baglanan Hasan ve Eylem Zengin (AIHM basvuru no: 1448/04),
digeri 2014’te karara baglanan Mansur Yalgin ve digerleri davasidir (basvuru no:
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21163/11). Her iki dava sonucunda ATHM ilgili kisilerin egitim haklarmin ihlal
edildigi, dini ve felsefi inanglarina saygi gosterilmedigi, DKAB dersinin nesnel-
lik ve ¢ogulculuk olgiitlerine uygun olmadig1 yargisina varmistir. Ayrica DKAB
dersinden muafiyet usuliiniin/mekanizmasinin da uygun bir yontem olmadigi,
dini inan¢larmi ortaya koymasalar bile zorunlu DKAB dersinden muaf tutulmay1
talep eden her 6grencinin bu talebinin dikkate alinmasi gerektigi belirtilmistir.
AIHM, konuya iligkin ilk karari aldig1 2007’den sonra DKAB dersine yapilan
eklemelere ragmen, dersin “Siinni bakis acisiyla” verilmeye devam edildigine,
icerigine ve uygulama bicimine yonelik hicbir diizenlemenin yapilmadigina, di-
ger din mensuplarina (miisliiman olmayan azinliklara) taninan DKAB dersinden
muafiyet hakkinin Islam dininin farkli mezheplerine taninmayarak egitim hakki-
nin ihlal edildigine karar vermistir.

2012 yilindan sonra “Hz. Muhammed’in Hayat1”, “Kur’an-1 Kerim” ve “Te-
mel Dini Bilgiler” adl1 i¢ se¢gmeli dersin ortaokul ve lise programlarina eklenmesi
gibi uygulamalar ve okul 6ncesi egitim kurumlarinin miifredatina cennet, cehen-
nem, Allah sevgisi gibi kavramlarin eklenmesi gibi Oneriler (Hiirriyet Gazetesi,
2014) var olan tartigmalari derinlestirmistir. Biitiin bu olup bitenlere karsin
MEB, 2017 yilinda, ilkogretim ve ortadgretim ders programlarinda degisiklikler
yapmis, DKAB ders programmin iceriginde ATHM kararlar1 dogrultusunda de-
gisiklik yapmamustir.

Konuyla ilgili alanyazindaki ¢alismalar incelendiginde, 6zellikle son yillar-
da egitimde cokkiiltiirliiliik (Arslan, 2016; Basbay & Bektas; 2009; Cayir, 2015;
Hamurcu & Demirgelik, 2015; Kaya, 2014; Ozdemir & Dil, 2013; Polat & Kilig,
2013; Unlii & Orten, 2013;) kapsayicilik/ayrnimeilik (Alp & Tastan, 2011; Celik,
2017; Ince, 2012; Kaya, 2015) ve sosyal adalet (Beycioglu, 2013; Ozan & Akiiziim,
2010; Polat, 2015; Tomul, 2009) baglaminda farkli din, etnik koken ve kiiltiirler-
den gelen bireylerin egitimine yonelik cok sayida calismanin yapildig: goriilmek-
tedir. Bununla birlikte, yapilan caligmalarin daha ¢ok 6gretmenlerin, 6gretmen
adaylarinin ve yoneticilerin sozkonusu kavramlara yonelik algilarina, tutumlari-
na iliskin oldugu ve tiim bu ¢alismalarda din egitiminin ve farkli dini inanglara
yonelik bireylerin egitiminin ayrintili bir bicimde ele alinmadigi ortaya ¢ikmustir.
Tirkiye’de din egitimi ve bu baglamda zorunlu din dersi uygulamasina yonelik
caligmalar incelendiginde, bu ¢alismalarin daha ¢ok fmam Hatip Liseleri 6zelin-
de gerceklestirildigi (Aslanargun, Kili¢ & Bozkurt, 2014; Kaymakcan, 2006; Kay-
makcan & Aslamaci, 2011), ve din egitimini ve zorunlu din dersi uygulamasini
ele alan calismalarisa konuyu daha cok ders kitaplar1 baglaminda ele aldiklari
(Cayir, 2014; Cayir, 2015; Cimen- Aratemur ve Bayhan, 2018; Kaplan, 2005; Kay-
makcan, 2007), mevcut miifredatin uygulayicilari olarak din egitimine ve zorunlu
DKAB dersine yonelik egitimcilerin goriislerine yer verilmedigi goriillmektedir.
Bununla beraber, egitim sisteminin 6zneleri olarak genelde din egitimini 6zelde
de zorunlu din dersi uygulamasini ve DKAB dersini en iyi degerlendirebilecek
olanlarin egitimciler olabilecegi goz Oniine alindiginda, egitimcilerin zorunlu
DKAB dersinin icerigine ve uygulama bigimine iligskin diisiincelerinin ortaya
konmasi 6nemlidir. Ayrica, egitimcilerin birgogunun ayni1 zamanda 6grenci velisi
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olabilecegi de diisiiniildiigiinde, soz konusu c¢aligmada egitimci goriislerine yer
vermenin Onemi daha da artmaktadir. Yukarida cergevesi cizilen tartismadan
hareketle, bu ¢aligmada egitimcilerin zorunlu DKAB dersine yonelik goriisle-
rinin ortaya konmasi amaclanmistir. Bu dogrultuda su sorulara cevap aranmis-
tir: 1. Zorunlu DKAB dersi uygulamasi hakkinda ne diisiiniiyorsunuz? 2. DKAB
dersinin icerigine iligkin goriisleriniz nelerdir? 3. Tiirkiye’de din egitimine yone-
lik 6nerileriniz nelerdir?

Yontem

Nitel arastirma yonteminin kullanildigi bu aragtirma, bir durum caligmasi
olarak tasarlanmistir. Durum ¢aligmasinin temel 6zelligi, bir durumu derinleme-
sine incelemek (Yildirim ve Simsek, 2005) ve bu durumla iligkili faktorleri ayrin-
til1 bir bicimde ele almaktir (Cohen, Manion ve Morrison, 2007; Creswell, 2007).
“Ne”, “neden” ve “nasil” sorularina cevap aramanin amaclandigi (Yin, 2002),
belli bir durum, olay ya da olgunun ayrintili bir bicimde tanimlandig1 durum ca-
lismalar1 okuyucunun s6z konusu durum, olgu ve olaylar1 daha iyi anlamasina
olanak verir (Merriam, 1998). Bu dogrultuda din egitimi ve bu baglamda zorunlu
din dersi gibi soyut ve karmasik bir konuya iligkin egitimcilerin goriislerinin neler
oldugunu ortaya koymayi amaclayan bu calismanin durum galismasi deseniyle
daha iyi ve ayritili bir bi¢cimde anlagilacag: disiiniilmektedir. Aragtirmanin ka-
tilimer grubu maksimum cesitlilik 6rnekleme teknigi kullanilarak belirlenmistir.
Boylece goreli olarak kiiciik bir 6rneklem grubu olusturmak ve katilimer ¢gesitli-
ligini miimkiin oldugunca yansitarak problemin farkli boyutlarini bu cesitlilige
gore saptamak istenmistir (Creswell, 2007; Yildirim & Simsek, 2005). Bu kap-
samda arastirma, toplam 53 katilimci lizerinden gergeklestirilmistir. Katilimeila-
rin 45’1 6gretmen, 8’ arastirma gorevlisidir. Ogretmenlerin 19°u lisans mezunu,
26’s1 bir kamu tiniversitesinin egitim bilimleri enstitiisiinde lisansiistii egitim yap-
maktadir. Ogretmenlerin 25°i lise, 20’si ilkogretim olmak iizere tamami kamu
okullarinda gorev yapmaktadir. Lisansiisti 6grenim goren katilimcilarin 18’
yuksek lisans, 16’s1 doktora yapmaktadir. Doktora yapanlarin 11’1 6gretmen 57,
arastirma gorevlisi, yiiksek lisans yapanlarin 15°i 6gretmen, 3’1 arastirma gorevli-
sidir. Arastirma gorevlileri ve lisanstistli egitim yapan 0gretmenler bir kamu {ini-
versitesinin egitim bilimleri enstitiisiinde lisansiistii egitimlerine devam etmek-
tedir. Ayrica, katilmeilarin 3171 kadin, 22’si erkektir. Son olarak, katilimcilarin
mimkiin oldugunca farkli bransglarda ve farkli uzmanlik alanlarinda olmalarina
6zen gosterilmistir.

Veri Toplama ve Analizi

Arastirma verileri, aragtirmacilar tarafindan hazirlanan, yari-yapilandiriimig
bir goriisme formu araciligiyla toplanmigtir. Goriisme formu hazirlanirken soru-
larin katilimcilar tarafindan acik ve net bir bicimde anlasilmasini ve goériismenin
daha etkili olmasini saglamak icin (Yildirim ve Simsek, 2005), uzman goriisiine
bagvurulmustur. Bunun i¢in gériisme formunda yer alan sorular egitim bilimle-
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ri alaninda iki uzmanin ve dilbilgisi hatalarinin diizeltilmesi icin de bir Tiirkce
O0gretmeninin gorislerine sunulmustur. Daha sonra, goriisme sorularmin konu-
yu agiklayabilirli§inin ve katilimcilar tarafindan anlagilirhginin test edilmesi icin,
iki 0gretmenle pilot goriisme yapilmig ve forma son hali verilmistir. Hazirlanan
goriisme formu iki bolimden olusmaktadir. Aragtirmanin amaci hakkinda bilgi
verilen birinci boliimde katilimeilarin egitim diizeylerini branglarini ve cinsiyet-
lerini belirlemeye déniik sorular yer almistir. Tkinci bolimde ise égretmenlerin
zorunlu DKAB dersine yonelik goriislerini ortaya ¢ikarmayr amaglayan {i¢ soru
bulunmaktadir. Katilimcilarla yapilan goriismeler, bu forma dayali olarak 2017
yili Ekim, Kasim aylarinda yapilmistir. Katilimcilarla birebir gerceklestirilen her
bir goriigme yaklagik 30 dakika stirmiistiir. GOrlismelerden 6nce katilimcilara
arastirma hakkinda bilgi verilmis, calismaya gonilli katilimlar1 saglanmistir.
Gorilismeler aragtirmacilar tarafindan not alinmak suretiyle kayda gecirilmistir.
Gorilismelerden elde edilen veriler daha sonra bilgisayar ortamina aktarilip aras-
tirma sorular1 altinda birlestirilerek analiz i¢gin veri seti olugturulmustur.

Arastirma verilerinin analizinde betimsel ve icerik analizi teknikleri kul-
lanimistir. Analiz yapabilmek i¢in veriler defalarca okunarak incelenmis, ifa-
delerde dile getirilen benzer ve farkli bakig acilar1 belirlenmis, konu alaniyla
ilgisi bulunmayan ifadeler ayiklanmigtir. Veri analizi, katilimcilarin ifadelerine
ve kullanilan dile, ifadelerin ozelliklerine, sembolik anlatim ve benzetmelere
dayanarak betimleyici bir bicimde yapilmistir (Kiimbetoglu, 2005). Icerik ana-
lizinde goriigmelerde yer alan sorular semsiye olarak kullanilmis, sorulara veri-
len yanitlar incelenerek temalar belirlenmistir. Daha sonra verilerde dogrudan
alint1 yapilacak ifadeler secilmis ve ifadelerin 0zgiin yapilarina bagh kalinarak
sunulmustur. Arastirmanin giivenirligini artirmak amaciyla coziimleme islemi
arastirmacilar tarafindan Onceden belirledikleri ¢erceveye uygun olarak, iki
arastirmaci tarafindan birbirlerinden bagimsiz olarak yapilmis, daha sonra bu
analizler karsilastirilarak temalara birlikte karar verilmistir. Analiz sonrasi ula-
silan sonuglar ti¢ katilimeinin goriisiine sunularak teyitleri alinmistir. Ayrica, ¢o-
ziimleme 6ncesi her bir katilimeiya bir numara verilmis (1.2.3...), bu numaralarin
yaninda kisiyi tanmimlayan egitim diizeyi Lisans (L) ve Lisansiistii (LU) seklinde
kodlanmustir. Ayn1 zamanda alint1 yapilacak ifadeler secilmis ve 6zgiin igerigine
bagli kalinarak sunulmustur.

Bu dogrultuda, veri toplama ve analizi siirecine iliskin ayrintili betimleme,
amach 6rnekleme yontemlerinden yararlanma, dogrudan alintilar yapma ve her-
bir katilimeryla yaklasik yarim saat siiren goriismelerde bulunmanin arastirma-
nin gecerligini ve glivenirligini arttirdigi sdylenebilir. Bununla beraber, bu aras-
tirmanin Orneklemin goreli olarak kiiciik olmasi ve sadece bir grup egitimciyi
kapsamasi, bulgularin tim egitimcilere genellenebilmesinde belirgin sinirliliklar
oldugunu soylemek yerinde olacaktir.
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Bulgular

Katilimcilarin zorunlu DKAB dersine yonelik goriisleri iic tema altinda
toplanmustir. Bu temalar: DKAB dersi; “zorunlu olmahdir”, “dgrencilerin ve
ebeveynlerinin taleplerine uygun olarak se¢gmeli olmalidir” ve “miifredattan ta-
mamen kaldirilmahdir” seklindedir. Katilimcilarin bu temalara iligkin goriisleri
asagida detayl bir bigcimde sunulmaktadir:

DKAB dersi zorunlu olmalidur.

Katilimcilarin 18’i DKAB dersinin zorunlu olmasi gerektigini ifade etmistir.
Bu katilimcilar arasinda lisans mezunu olan bazi katilimeilar (n: 9) DKAB dersi-
nin herkes igin, iki katilimci ise sadece Miislimanlar icin zorunlu olmasi gerek-
tigini belirtmistir. Yine bu dersin zorunlu olmasi gerektigini diisiiniin bazi1 kati-
limcilar da (n: 7) dersin igeriginin degistirilmesi gerektigini vurgulamustir. Ayrica,
dersin zorunlu olmasini destekleyen katilimcilarin goriislerinde dinin yanlig ve
yetersiz Ogretilmesi, istismar edilmesi kaygist one cikmaktadir. Bir katilimcinin
(52L) goriisleri bu kaygiy1 agik bir sekilde gostermektedir:

“Zorunlu olmalidir ¢iinkii dinin istismar edilmesini engeller. Sapkin cemaat-
ler engellenir. Denetim kolaylasir: Isin uzmanlart gorevlendirilir. Dinde birlik
saglanr: Bilgi kirliligi ortadan kalkar. Dinle ilgisi olmayan seyler ortadan
kalkar. Genglik olumsuz yonelimlerden uzaklastirilabilir.”

DKAB dersinin zorunlu olmasi fakat iceriginin degistirilmesi gerektigini ile-
ri siiren katilimcilara gore, her birey biitiin dinlere iliskin bilgi sahibi olmali ve
daha sonra istedigi, tercih ettigi dini kendisi secebilmelidir. Bu baglamda, bir
katilimer (54L) goriislerini soyle ifade etmistir:

“Laik bir iilkede yasadigimizdan dolayr onceleri kesinlikle din derslerinin
zorunlu olarak okutulmasimin ¢eliskili oldugunu diisiiniiyordum. Fakat 6zel-
likle son yillarda dini inancimiz adi altinda dinden uzak yasananlar: goriince
zorunlu din dersinin verilmesi taraftartyim. Verilecek olan dersin igerigi ve
dersin miifredati degistirilmeli, tiim dinlerin 6gretildigi, ezberden uzak, hura-

i)

felerden uzak bir ders olmalt.
Dersin igeriginin degistirilmesi gerektigini ileri siiren katilimer goriislerinin
aksine, aragtirmanin bazi katilimcilari dersin igeriginin hem dini 6gretme hem de

diger din ve inanclara hosgoriilii olma baglaminda yeterli oldugunu ileri stirmiis-
tiir. Bu kapsamda, bir katilimcinin (46L) gorisleri soyledir:

“Bu soruyu cevaplamak icin dersin icerigini, konularini bilmek gerekir. Lise
1 din dersindeki konular, ibadetler, hosgériilii olmak, anne babaya saygili ol-
mak, diiriist olmak, Hz muhammedin giizel ahlaki ve drnek davramislari, gii-
niimiizde yasayan dinler, Hinduizm, Budizm, Yahudilik, Hristiyanlik, Ateizm
gibi konular var. Yani dersin konularinda zorlayici, dini dikte eden, konular
vok. Ders kitaplarinda genel olarak ahlak iizerinde duruluyor. Toplumumuz-
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da ahlaki ¢okiintii giderek artiyor maalesef. Bu yiizden din dersi bu konuda

belki biraz fayda saglayabilir diye diisiiniiyorum.”

Bazi katilimcilar dersin amacina ulagsmasini saglamak icin 6gretmen rolle-
rine deginmis ve dersin alaninin uzmani olan dretmenler tarafindan verilmesi

gerektigine vurgu yapmustir. Bu baglamda bir katilimer (57L) goriislerini soyle
ifade etmistir:

“Ehil kisiler tarafindan verildigi takdirde, ogrencinin manevi ve ahlak geli-
simi agisindan olumlu goriiyorum. Dini duygular hayatimin geri kalani igin
belirleyici bir unsur oldugu icin hangi yasta olursa olsun bu duygularin, bu
dersin iyi yetismis ogretmenler tarafindan verilmesi gerektigini diisiiniiyo-
rum. Bu 6gretmenler herhangi bir etki altinda olmadan ve dine hurafe, ba-
il inang eklemeden sadece Kuran ve siinnete bagl kalarak dersi anlatirsa
faydali olur. Aksi takdirde égrencinin hayatinda yanhs yonlere gidebilecek,
psikolojik sorunlart ortaya ¢ikarabilecek durumlar ortaya ¢ikabilir. Ve bu
durumlar sonradan ¢cok zor diizeltilebilir. Ulkemizin bilgili, modern ve iyi ye-
tismig ogrencilere maddi ve manevi yonden iyi yetistirilmis insanlara ihtiyaci
oldugu igin olumlu oldugunu diisiiniiyorum.”

Zorunlu DKAB dersi uygulamasini destekleyen katilimcilarin goriisleri in-
celendiginde, bu katilimcilarin cogunlugunun, mevcut uygulamayi ve ders iceri-
gini onayladiklari; bazi katilimcilarin ise ders iceriginde bir degisim talep ettikleri
gozlenmektedir.

DKAB dersi dgrencilerin ve ebeveynlerinin taleplerine uygun olarak se¢cmeli olmalidir

Katilimcilar’dan 25’i DKAB dersinin zorunlu degil; se¢meli olmasi gerekti-
gini (n: 22) ya da belli bir yastan sonra se¢meli olarak (n: 3) verilmesinin dogru
olacagimi diistinmektedir. Cogunlugu lisansiistii 6grenim goren bu katilimcilara
(n: 17) gore din, kisilerin kendi inisiyatiflerine birakilmasi gereken 6zel bir alan-
dir. Ayn1 zamanda din, kisinin vicdani 6zgiirligii ve ahlaki inanci ile ilgili bir
durumdur. Bu nedenle hi¢ kimse dini egitim almaya zorlanmamalidir. Din egi-
timinde goniilliliik esas olmalidir. Boyle diistiniildiigiinde zorunlu DKAB dersi
hem cocuga hem de ailesine karsi bir adaletsizliktir. Din ahlak bilgisinin tistiinde
degil, onun bir uzantisi olarak degerlendirilmelidir. Zorunlu DKAB dersini ilkel
ve istismara acik bir uygulama olarak degerlendiren bir katihmer (29LU), ateist-
lerin ve inanmayanlarin durumuna vurgu yaparak goruslerini soyle ifade etmistir:

“Yalnizca baska inanglara sahip olanlarin degil, herhangi bir inanca sahip
olmayan ailelerin ¢ocuklar: da din dersinden muaf tutulmalidw. Zorunlu din
dersi ilkel bir uygulamadir, ¢cagdas diinyada yeri yoktur. Istenirse yaygin egi-
timde veya se¢meli olarak orgiin egitimde alan uzmani akademisyen ya da
ogretmenler tarafindan dersler agilabilir. Ayrica Tiirkiye’'de din egitimi su-
istimale olduk¢a aciktir: Din egitimi adi altinda Siinni Islam inanct empoze
edilmektedir. Ote yandan din egitimi ailelerin onayiyla yapilsa bile, ¢ocugun
inang ve degerleri goz ardi ediliyor demektir.”
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Bununla birlikte zorunlu DKAB dersine saygt ve hosgorii gibi degerler bag-
laminda yaklasan bir katilimci, ¢ok dinli ve ¢ok kiiltiirlii bir yagamin 6grenilmesi-
nin énemini vurgulamaktadir. Ayrica dinin siyasi amagla kullanilmamasi gerekti-
gini de belirten bu katilimei (47L) durumu soyle ifade etmistir:

“Din dersinin zorunlu bir ders olmaktansa se¢meli bir ders olarak okutul-
mast goriigiindeyim. Toplumlar kendi inandiklar: dini dgrenmek yasamak
isteyebilirler. Eger siz herkese benim dinimi dgreneceksiniz diye zorlarsaniz
hem dinler arasindaki o saygi ve hosgoriiyii azaltmis olursunuz hem de o
insanlart dinimizden uzaklastirmis olursunuz. Herkes inandigr gibi yasasin,
dinini ogrensin. Baska dinleri de tanima firsati verilsin ki dinler arasindaki
diyalog ve inang temelinde ¢ok dinli ve ¢ok kiiltiirlii yasamayr ogrensinler ve
benimsesinler. Tiirkiye gercegi din siyasi amacla kullaniliyor. En ¢ok alinan
satilan din kullanmayi yok. Dinden faydalananlarin din elden gidecek korku-
su var herhalde.”

Arastirmanin katilimeilarindan {gili, din egitiminin erken yaslarda basla-
masinin ¢ocuklarin 6zgiir diisinmelerini engelledigini diisiinmektedir. Bu kati-
Iimcilar, ¢ocuklara ailelerinin bagli olmadiklari bir dini inancin ya da talep et-
medikleri bir dini inancin egitim kurumlarinda 6gretilmesinin dogru olmadigim
vurgulamaktadir. DKAB dersi sadece belli bir yastan sonra, talep eden (ailele-
rin) gocuklara verilmelidir. Bu durum bir katihimcinin (17LU). gériiglerine sdyle
yansimistir:

“Cocuklar belli bir yasa kadar somut islem donemindedir, din ve yaratici gibi
kavramlart somutlandirarak algilarlar. Bu da psikolojik gelisimlerine ket vu-
rur. Din dersinin kiiciik yasta zorunlu hale gelmesini ¢ocuk istismart olarak
tamimlamak yanlis olmayacaktir. Dinler kiiltiirlerin her zaman igindedir. Din
bilgisi sadece ve sadece bilgi anlaminda lise ¢cagindaki ogrencilere se¢meli
olarak verilebilir. Bir semavi dinin én plana ¢itkmast ya da bir felsefenin da-
yatilmasi s6z konusu olmamali. Oznel fikvim din bilgisi dersinin kesinlikle
okullarda islenmemesidir. Ancak alaninda uzman pedagojiyi bilen insanlar
se¢cmeli olarak dersi verebilir.”

DKAB dersinin se¢meli olarak verilmesi gerektigini diisiinen katilimeilarin
goriigleri soyle toparlanabilir: katilimeilar, zorunlu DKAB egitimi uygulamasin
nesnel ve kapsayict bulmamaktadir. Bu ders sadece ebeveynlerin ve 6grencilerin
talebine uygun olarak segmeli ders olarak verilmelidir. Se¢meli olarak verilecek
dersin de belli bir yastan sonra verilmesi gerekir.

DKAB dersi miifredattan tamamen cikarimalidir

Arastirmanin son temasint DKAB dersinin miifredattan, dolayisiyla da egi-
tim sisteminden tamamen ¢ikarilmasi gerektigini ileri stiren katilimer goriisleri
olusturmaktadir. Tamamu lisansiistii 6grenim goren bu katilimcilara gore (n:10),
din insanlarin 6zgilirce benimsedigi degerler ve inanglar olmalidir. Herhangi bir
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dinsel inanca sahip olmayan insanlarin varhg da dikkate alinmalidir. Ornegin
bir katilimer (15LU) bu durumu soyle ifade etmistir: “Zorunlu din dersi uygu-
lamasun olmamasi gerektigini diigtiniiyorum. Bu konu kigilerin ozel hayatlarina
ait bir se¢im oldugundan okulla iligkilendirilmemelidir.” Bu katilimcilar tarafindan
zorunlu DKAB dersleri bir tiir dayatma, fisleme, mahalle baskisi, hatta bir cesit
sosyal mithendislik projesi ve ¢cocuk istismari olarak goriilmektedir. Kendisi de
ogrenciyken, bu tiir bir baskiyr deneyimledigini vurgulayan bir katihmei (1LU)
bu durumu soyle ifade etmistir: “Zorunlu din dersini kabul etmiyor ve desteklemi-
yorum. Kendimden o6rnek vermem gerekirse ben alevi kokenli bir bireyim ve yillarca
Stinni Islam’t anlatan din dersleriyle karst karsiya geldim. Kendimi hem otekilestiril-
mig hem de asagilannug hissettim.” Dinin kiiltliriin bir boyutu oldugunu vurgula-
yan baska bir katilimci ise zorunlu DKAB dersi uygulamasinin tek tip bir toplum
olusturmaya yol acabilcegini ve inang cesitliligine olumsuz etkisi olabilecegine
dikkat cekmektedir. Bu katihime1 (3LU) diisiincesini sdyle ifade etmistir:

“Zorunlu olarak yaptirilan her seyde oldugu gibi bunu da bir dayatma ve
inkar davranisi olarak degerlendiriyorum. Her bireyin kendi inancini yasa-
yabilecegi ve bununla ilgili egitim olabilecegi bir egitim sistemi iilkeye en-
tegre edilmelidir. Tek bir dinin zorunlu olarak 6gretilmesi ve okutulmas: tek
tip bir toplum olusturmaya neden olabilir ve bu durum ¢ok kiiltiirliiliigiin, ¢ok
inan¢hiligin éniinde bir engeldir. Her birey kendi dini inanci dogrultusunda
egitim almali hatta en dogrusu din egitim sisteminde ¢ikariimalidwr. Zira ba-
stmiza ne geldiyse din yiiziinden geldi”.

Zorunlu DKAB dersine egitim sisteminde yer olmadigimi vurgulayan ka-
tilmcilarin gorisleri soyle 6zetlenebilir: DKAB dersi miifredattan c¢ikarimali.
Okullarda gerek icerigi gerekse uygulama bicimiyle, dini egitimin hi¢bir sekline
yer verilmemelidir.

Sonuc, Tartisma ve Oneriler

Tirkiye egitim sisteminde dinin, 6zellikle de zorunlu DKAB dersinin nasil
ele alinmasi gerektigi konusu uzun zamandir tartisma konusu olmaktadir (ERI,
2016, 39). Bu konuda birbirleriyle ¢eligen farkli goriisler 6ne siiriilmektedir. Bu
caligmada, elde edilen sonuglara dayal olarak, genel anlamda, Tirkiyede din
egitimi baglaminda ihtiya¢ duyulanin 6ncelikle 6zgiirliik, adalet ve kapsayiciliga
yer veren ciddi bir doniisim oldugu ileri siiriilebilir. Calismada ulagilan sonuc-
lar, genel olarak, toplumda din egitimine iliskin 6ne ¢ikan tartigma ve elestiri-
lerle paralellik gosterdigi soylenebilir. Katilimcilarin ¢ogunluguna, 6zellikle de
lisansiistli egitim alanlara gore, zorunlu DKAB dersi laiklik, 6zgiirliik, esitlik ve
cogulculuga aykir1 bulunmustur. Bu ders toplumdaki farkl ina¢ gruplarinin tii-
miinii kapsayici bir icerik ve nitelik tasgimadig icin zorunlu olmamalidir. Ogren-
cilerin ve ebeveynlerinin talepleri dikkate alinarak segmeli olmalidir.
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Baz1 katilimcilara gore, zorunlu DKAB dersi uygulamasi bir ¢esit mahalle
baskisi, zorlama, sosyal miihendislik projesi, hatta bir tiir cocuk istismari olarak
goriilmektedir. Bu, ders erken yaslarda yani, somut diisiinme evresinde degil;
cocuklar soyut diisiinme evresine gectikleri donemde, belli bir yastan sonra, sec-
meli ders olarak verilmelidir. Secmeli ders olarak verilmesi durumunda da ders
iceriginin toplumdaki diger dinleri ve inanglari, ateistleri, agnostikleri de kapsa-
yacak bir bicimde genisletilmesi gerekir. Carkoglu ve Toprak (2007), oy verme
yasindaki 1492 katilimcinin, din, demokrasi ve azinlik kavramlarina iliskin tutum-
larmni ortaya koymayi amaglayan bir caliymada, katilimcilarin %82’sinin, devlet
okullarinda zorunlu DKAB dersinin verilmesini desteklediklerini saptamistir. Bu
iki aragtirma bulgusu arasindaki farklilik, bu caligmalarda yer alan katilimcilarin
egitim diizeylerinin farklilif ile aciklanabilir. Bu ¢alismanin katilimcilarinin en
az lisans mezunu, ¢ogunlugunun lisansiistii 6grenim gormiis egitimciler olmasina
karsin, Carkoglu ve Toprak ¢alismasindaki katilimeilarin cogunlugu (%>55), sade-
ce ilkokul ya da daha diisiik diizeyde egitim almistir. Durkheim’dan John Stuart
Mill’e, Karl Marx’tan Max Weber’e kadar bir¢ok filozof ve sosyal bilimci egi-
tim diizeyinin artmasiyla dinsel baghlik ihtiyacinin azalacagini ortaya koymustur
(Cesur & Mocan, 2014: 1). Benzer bir bigcimde, Hungerman’in (2013) kisilerin
egitim diizeyinin yiikselmesinin dine yakinlik diizeyinin diigmesine neden oldu-
guna iligkin bulgusu, bu calismada zorunlu DKAB dersine iliskin olarak lisans
mezunu egitimcilerin lisansiistii 0grenim goren egitimcilere gore daha geleneksel
ve muhafazakar goriiglere sahip olduklar: seklinde yorumlanabilir. Bu dogrultu-
da, yiiksek diizeyde egitim seviyesine sahip egitimcilerin dinsel ozgiirligii des-
tekledikleri, din 6gretimi konusunda daha kapsayici, ¢cogulcu ve demokratik bir
yaklagimi benimsedikleri ileri siiriilebilir.

Ote yandan, baz1 katihmcilar, DKAB derslerinin igerigini ve zorunlu olarak
uygulanmasini onayladiklarini ifade etmektedir. Bu katilimecilarin, DKAB dersi
devlet kontrolii altinda, zorunlu olarak verilmezse, dinin bazi tarikatlar tarafin-
dan istismar edilebilecegi ve yanlis 0gretilebilecegi kaygisini tasidiklar: gozlen-
mektedir. Bu durum, okullarda din egitimi verilmemesi ya da din egitiminin zo-
runlu olarak verilmemesi gerektigini diistinen katilimcilarin goriisleriyle celistigi
gibi, laiklik ile de celismektedir. Laiklik, cesitli bakis acilarina gore farkli bigim-
lerde tanimlanmakla birlikte, liberal acidan devletin ahlaki, dini, ideolojik inang
ve yagsam tarzlari segiminde biitiin bireylere tarafsiz yaklasmasi anlamina gelmek-
tedir (Sambur, 2009). Bu ¢ercevede laiklik ilkesini de dikkate alarak, din egitimi
almak isteyenlere, din egitimi vermek ve dini dogru 6gretmek icin, daha nesnel
ve kapsayicl bir din egitimi yontemine gereksinim oldugu sOylenebilir. Esasen
Tirkiyede mevcut din 0gretim modelinin ‘tek bir dini gelenegin din egitim miif-
redati olarak 6gretildigi ve belli bir dini grubun miifredati kontrol altinda tuttugu
dini 6grenme modeli’dir (Hull, 2001). Oysa DKAB dersi “0grencilerin toplumda
uygulanan dini ve ahlaki davraniglar1 fark edebilmelerini saglama, onlar1 sosyal
zenginligi yansitan bir sosyal gerceklik olarak kabul etme, diger dinlere iliskin
bilgi sahibi olma ve onlara karst hosgoriili olma” (MEB, 2010) gibi amaclara
sahiptir. DKAB dersi miifredatinin ‘0gretimin odaginin dinin kendisi degil de
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ogrenciler oldugu, temel amaci 6grencilerin ahlaki ve ruhsal gelisimine katkida
bulunmak olan dinden 6grenme modeli’ (Hull, 2001) ile 6gretilmesi beklenmek-
tedir. Oysa mevcut DKAB ders programlarinin hem teoride ve ders kitaplarinda
hem de uygulamada 6grencilerin ahlaki ve ruhsal gelisimine katkida bulunma
durumunu yansittig1 sdylenemez. Nitekim Tiirkiye’de DKAB ders kitaplariin
icerigine yonelik cesitli calismalar yapilmistir. Bu ¢alismalarda, ders kitaplarinda
etnik ve dini gruplarin ve onlarin kimlik taleplerinin goz ardi edildigi saptanmistir
(Oztiirk, 2009; Goziiaydin, 2009; Ince, 2012; Cayir, 2014; Kaya, 2015, Aratemur-
Cimen ve Bayhan, 2018). Ayrica din ve vicdan 6zgiirliigii baglaminda dikkate
alinmasi gereken ateistlik ve agnostiklik gibi yonelimlerin agikca ortaya kona-
madig1 “inanmayan bireylerin maruz kaldiklar1 adaletsizliklere katlanmak duru-
munda birakildig1” (Cinar & Yildirim, 2014: 6) ortaya konmustur.

Tiirkiye, Avrupa Insan Haklari Sozlesmesi (ECHR), Birlesmis Milletler Co-
cuk Haklar1 S6zlesmesi (UNCRC), Birlesmis Milletler Kisisel ve Siyasal Haklar
Uluslararasi Sozlesmesi (ICCPR) ve Avrupa Birligi Temel Haklar Bildirgesi gibi
cesitli uluslarasi sozlesme ve belgeleri imzalayarakbu sozlesmelere taraf olmusg-
tur. Ne var ki Tiirkiye’nin bu yasal metinleri uygulamak ve daha ileri gitmek i¢in
katetmesi gereken cok yol oldugu goriinmektedir. Diisiince, din ve vicdan 6z-
girliigli, demokratik bir toplumun en temel ilkelerinden biri oldugu gibi ayni za-
manda cogulculuk, hogorii ve agik fikirlilik kavramlariyla da yakindan iligkilidir
(Cnar ve Yildirim, 2014). Ancak Tiirk egitim sistemi, bireyleri tek bir vatandaglik
tanimi etrafinda yetistirecek bicimde yapilandirilmis ve daima etnik, dinsel, sos-
yal ve cinsiyet temelli ayrimciliklari i¢inde barindirmigtir (Ermeni Kiiltiir ve Da-
yanisma Dernegi, 2013) ve din temelli ayrimciligin en yogun hissedildigi alan da
gerek igerigi gerekse uygulanma bigimiyle zorunlu DKAB dersi uygulamasidir.
Bununla beraber, “bireylerin kendilerinin toplumun bir iiyesi olduklarimi fark
etmeleri ve kendilerinden farkli insanlarla uyum igerisinde kendi kimliklerini
yaratmalarini saglamak icin, din egitiminin biitiin dini egilimlere ait olan bilgi
ve degerlerin kapsayici bir bicimde aktarilmasinda bir ara¢ olarak goriilmesi”
(Taylor, 2002: 59) gerekmekte ve bu baglamda Tirkiye’de gerek igerigiyle ge-
rekse uygulama bicimiyle din egitimi alaninda ¢esitli diizenlemeler yapilmalidir.
Psiko-sosyal ve kiiltiirel bir olgu olan din, varligini siirdiirmek icin, 6zgiirliigiine
muhtactir. Ozgiir bir inang alaninin olusmast igin ise, din alaninda, devletin degil
bireyin asil belirleyici olmasi gerekir. O halde devlet, din ve inang islerine karis-
mamali, miimkiinse din alanina hi¢ girmemelidir (Sambur, 2009).

Devletten beklenen din ve inanc 6zgiirliigii konularinda esit muameleyi sag-
lamak icin somut 6nlemler almak, dini ya da laik diisiincelerinden dolayr ayrim-
ciliga ve hosgoriisiizliige maruz kalmig bireyler i¢in yasal yollar saglamalar1 (Boy-
le & Sheen, 1997: 7), egitim sistemini belli gruplarin ihtiyaglarina uygun olarak
uyarlamada isteklilik gostermeleri gerekir (Acedo, 2009: 231). Ayrica farkli din
ya da inanca sahip yurttaslarin, inanglari ve istekleri dogrultusunda ¢ocuklarmin
din egitimi almalar1 ya da almamalar1 konusunda soz sahibi olmalari, iilkede sos-
yal, kiltiirel, siyasal ve hukuksal bakimdan inan¢ 6zgtrliigiiniin yerlesip kurum-
sallagmasina da katkida bulunacaktir.
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Bu ¢alismada, egitimcilerin goriislerine dayali olarak, zorunlu DKAB dersi-
ne iligkin ayrintili bir betimleme sunulsa da ¢aligmanin yontemi, sinirli 6rnekle-
mi ve ulagilan sonuclar tiim egitimcilere ve topluma genellenemez. Dolayisiyla,
zorunlu DKAB dersi olgusuna yonelik olarak 6grenci ve velilerin goriislerini de
iceren daha kapsamli ve ayrintili calismalara gereksinim oldugu sdylenebilir.
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