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editorial

Vdzeni ¢tendri,

druhé Cislo Caritas et Veritas v roce 2013 je v zdsadé celé vénovdno tématu ,,pastorace
bohatych a mocnych”. Otazky bohatstviamoci, jejich vztah ke kfesfanskym hodnotam,
kontroverze s mimi spojené, jsou provokativnimi tématy v kazdé dobé. Téma nedalo
spdat ani ndm, proto jsme k danému tématu na Teologické fakulté JU dne 18. 4. 2013
usporadali pod zdstitou Katedry biblickych véd symposium. Zde jsme se danou otdzku
pokusili reflektovat v jejim rozméru biblickém, historickém, etickém, psychologickém
apastordiné teologickém. Vysledky Uvah nékterych Ucastnikl symposia, zpracovanych
do odbornych studii, Vim timto predkladdme k dalsi debaté a reflexi.

Odborné staté, které jsme se pro tentokrdt rozhodli publikovat i v anglické jazykové verzi,
jsou zastoupeny texty z oblasti biblické teologie od Viktora Bera Svét podle Béaze: bohatstvi,
moc a spravedInost v knize R0t a Adama Mackerleho Kazatel jako projev ,pastoraéni
péce“ Starého zakona o bohaté. Ndsleduji stat€ Romana Micky Byznys jako povoldani?
Nékteré etické a duchovni souvislosti bohatstvi a moci z oblasti socidini etiky a Michala
Opatrného Bohati a mocni jako subjekty socidlni pastorace z oblasti pastordini
teologie. Na zdavér predkldddme studii Rudolfa Svobody ZneuiZiti tématu bohatstvi
komunistickym reZimem na pfikladu ¢asopisu Charita z oblasti historie.

Kromé& toho se ndm podarilo presvéddit P. Josefa Cunka SJ, aby s ndmi uskuteénil
rozhovor, a tim k danému tématu pripojil nékolik slov. Otec Cunek se s ndmi zamysli nad
otdzkou vztahu krestanstvi, penéz a moci, nad pastoracnimi zkusenostmi s bohatymi
a mocnymi lidmi, i nad sou¢asnymi dUrazy papeze Frantiska na téma chudoby.

Ndsleduji recenze, tentokrat na knihu Douglase R. Hofstadtera Gdédel, Escher, Bach.
Existencialni gordickd balada. Metaforickd fuga o mysli a strojich v duchu Lewise
Carrolla (2012) posuzovanou prof. Milanem Nakonecnym, knihu Heinze-Petera Rohra
Nedostatecny pocit viastni hodnoty. Sebedestruktivni vnitfni programy a jejich
prekonavani (2013) rovnéz nahlizenou prof. Milanem NakoneZnym a knihu Bohumily
Bastecké (a kol.) Psychosocidini krizovd spoluprdce (2013) z pera St&pdna Kavana.

Roman Micka



editorial

Dear readers.

Allthe original papers published in the second 2013 issue of the journal Caritas et Veritas
are devoted to the topic of “pastoral care of the rich and powerful”. Questions of wealth
and power, their relationship to Christian values, and the associated controversies
have always provoked thought, discussion, and argument. Having been aroused by
the topic as well we at the Faculty of Theology, University of South Bohemia, held
a symposium on it on April 18, 2013, sponsored by the Department of Biblical Studies.
There we sought to reflect on the issue in its biblical, historical, ethical, psychological,
and pastoral dimensions. We now present the outcomes of the reflections of some
of the participants to you, developed into scholarly papers, for further discussion and
reflection.

Among the papers, published in Czech and English language versions, there are texts
from the field of biblical theology The World According to Boaz: Wealth, Power, and
Justice in the Book of Ruth by Viktor Ber and Qohelet as an Expression of Old Testament
“Pastoral Care” of the Rich by Adam Mackerle. There follow the papers Business as
a Calling? Some Ethical and Spiritual Ramifications of Wealth and Power by Roman
Micka from the field of social ethics and The Rich and Powerful as Subjects of Social
Pastoral Care by Michal Opatrny from the field of pastoral theology. Finally we present
a paper from the field of history called Abuse of the Topic of Wealth by the Communist
Regime: The Case of the Journal Charity by Rudolf Svoboda.

Roman Micka



Témata dalsich cisel

Pro dalsi Cisla CetV byla stanovena ndsledujici témata, ke kterym redakce uvita
prispévky jak v podobé popularizacnich &ladnkd, tak i odbornych studii. O zafazeni
popularizacniho ¢ldnku rozhoduje redakce, odbornd studie podlénd dvoji anonymni
recenzi.

1/2014 Socidini prace jako
lidskoprdvni profese...?2
Uzavérka: 28. 2. 2014

2/2014 Hodnoty ve vychové
Uzavérka: 31. 8. 2014



rozhovor 2o 7

O pastoraci bohatych a mocnych
s P. Josefem Cunkem SJ

P. Josef Cunek SJ (1955) vstoupil tajné do jezuitského fddu v roce
1979, ovlivnénjizzesnulym slovenskym jezuitou Jozefem PorubCanem
a fascinovan myslenim P. Pierra Teilharda de Chardin SJ. Po studiich
flosofie a teologie v Litoméficich byl v roce 1985 vysvécen na
knéze. PUsobil v mnoha moravskych farnostech, mimo jiné také
v LideCku. Od roku 1992 pUsobil jako socius magistra novicu
v Kolin& a pak kratce ve Vatikdnském rozhlase. V Rimé& se mohl
vice sezndmit s osobou a dilem kardindla Spidlika. Poté absolvoval
treti probaci v Polsku a 31. Cervence 1996 slozil v Praze slavné sliby. Po nich byl
ustanoven magistrem novicl Ceského a posléze Cesko-slovenského novicidtu.
Nyni pUsobi jako rektor kostela sv. Igndce v Praze a predstaveny taméjsi komunity.

Jak byste fekl, otce Josefe, Ze se kiestanstvi stavi k otazce penéz a moci?

Svétlo je zakladni charakteristika kfestanstvi. Svétlo, které miji svétské a mifi k ¢isté lidskému,
k prostoru zivota. A zde lezi mnoho otazek; hlavné o , moci”, pak i o penézich. Otazky, v nichz
ndm Svétlo, Kristus, chce pomoci se orientovat. Tedy: Bth se chce s ¢lovékem délit o moc
(,,...panujte nad v8im zivym...”) a ohledné penéz nam chce dat moudrost. Jasnou odpoveéd’
pak davaji opravdu mocni v zivoté: sv. Frantisek - krot svou chut po penézich; sv. Ignac - nechtéj
vlastnit, ale slouzit.

Jak je podle Vas mozné sladit soucasny diiraz papeze Frantiska na chudobu s péci cirkve
0 duchovni rozmér bohatych a mocnych tohoto svéta?

Jisté. Papez je pastyf dusi a hlavou ,organizace”. Starost o dusi musi byt trpélivd; vérnost
duchu cirkve musi byt pevnd. Chudoba, tedy nelpéni méa byt vyrazné u ¢initeld cirkve; péce
o duchovni rtst lidi mé byt velkorysa.

Jaké jsou Vase pastora¢ni zkusenosti s lidmi, které miizeme fadit k bohatym a mocnym
tohoto svéta?

Tyto zkuSenosti m4 jisté témeét kazdy knéz. Tito lidé touzi po divéte, po vniméni svého nitra
jako v8ichni. Mozna ale vyraznéji, protoze se ¢astéji pohybuji v povrchnim svété, ve svété, kde
od nich okoli stale néco zada. Chtéji mozné vice nez méné ustarani mluvit o svych pocitech,
hnutich duse, starostech o rodinu, zamé&stnance...

Domnivate se, Ze se takovi lidé potykaji ve svém duchovnim Zivoté s ur¢itymi specifickymi
otazkami a problémy?

KdyZ nas néco odlisuje od vétsiny, mdme mnoho specifickych otazek. Zna to kazdy dospivajici
¢lovék; uvédomuje si svoji jedinecnost, ale jesté ji neumi pojmenovat. V dospélém svété ale i ti
vyjimecni ¢i schopni chtéji byt normalni, pfedevsim pfed Bohem a v kifestanském spolecenstvi.
Nevnimaji ani tolik svou moc jako svou starost o spravedlnost, svou povinnost davat Bohu, co
jeJeho, lidem, co je lidi; starost o spravné rozloZzeni ¢asu mezi ,rodinu” pokrevni a podnikovou
(politickou). Byt , pro” v plném smyslu - tedy byt prospésny, ale i nepragmaticky zivy pro
druhé a pro Boha.
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Mate za to, Ze jezuitska tradice a spiritualita maze néco specifického prinést k danému
tématu?

Jak by ne! Mecenasi umoznili jezuitim realizovat jejich duchovni silu a touhu Svétlem od
Boha zapalit svét. Jeden autor z naSich fad (James Martin) napsal knihu ,Jezuitsky ndvod
(témeér) na vsechno”. Nesmirné mnozstvi malych i schopnych lidi naslo odpovédi na Zivot ¢i
smér ve zmatku svéta z duchovnich cviceni svatého Ignace. U jezuitt svét hledd , vojenskost”,
poslusnost. Ta byla pro Ignace relativné snadnou. Nejvice se natrapil nad tim, jak formulovat
a praktikovat chudobu. Svétlo pfi nesvobodé zivota nachédzi skrze duchovni cviceni a nabizi
je véem velkorysym. V nich nakonec jde o davérnost s Mocnym a o rozliSovani duchd, tedy
napad® a mnohych cest, které pfedevsim schopnym lidem nedévaji spat. Jde o to, naucit se
spontanni reflexi, tedy ¢astému uvédomeéni si BoZi dobroty, a srovnani s ni svych aktualnich
ambici a snah. To pottebuje homo sapiens, kterého Nejvyssi postavil do zahrady v Edenu, aby ji
obdélaval a strezil (Gn 2, 15).

Roman Micka
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Svét podle Béaze: bohatstvi, moc a spravedinost
v knize RUt*
Viktor Ber

Pfibéh v knize RUt propojuje v osudech svych postav motivy socidlni a socidalné-pravni,
politické i teologické. Ve svém prispévku zamyslim analyzovat funkci uvedenych
motivU v narativni strategii vypravéce a nastinit moznosti tohoto biblického spisu pro
dalsi Uvahy na téma bohatstvi, moc a spravedinost v komunité. Zamérfim se pritom
na postavu Boaze — vyznamného muze — a jeho roli ve vyprdvéni RuUt'.

Strategie cetby knihy Ruat

Knihu Rt dvé rzné tradice umistuji kazda do jiného literarniho a kanonického kontextu.
Dle starovékych feckych kodexti a z nich odvozeného poradi tradi¢niho kiestanského kanonu
se Riit nachazi mezi knihami , historickymi”; pfedchdzi tak , knihy Kralovské”, jak jsou v fecké
tradici Septuaginty nazvany jiz knihy Samuelovy. Tradi¢ni Zidovské fazeni pak knihu Ruat
umistuje do tfeti ¢asti kanonu, mezi tzv. Spisy.? UZ tento dvoji literdrné-kanonicky kontext
naznacuje moznost alespont dvou strategii cetby Ruiit, které se pfitom nemuseji vzdjemné
vylucovat.

Zatazeni knihy Rat za knihu Soudci a pfed knihy Samuelovy a Kralovské zduaraziuje
davidovskou linii, podtrhuje rozmér Riit jako svého druhu prehistorii kréle Davida a davidovské
monarchie. Kniha Rt skute¢né vrcholi ,,odhalenim” vyznamu postav a udalosti tohoto zdéanlivé
¢isté rodinného pribéhu pro $irsi , politické dé&jiny” Izraele a Judy.?

Pri recepci knihy Rat v zidovské tradici hraly roli jednak zretele liturgické - Riit v ramci
oddilu Spisy patfi mezi tzv. megillot, tj. svatecni svitky - presnéji pét svatecnich svitki
spojovanych s rtiznymi svatky zidovského roku a v jejich prabéhu liturgicky uzivanych.*
Kromé davidovského a liturgického zacileni pak v knize mZzeme opravnéné hledat i aspekty
mudroslovné.” V tomto pojeti by pak slo nejen o takové ¢i onaké predstaveni (¢i dokonce

* Tato studie je vysledkem badatelské &innosti podporované Grantovou agenturou Ceské republiky v ramci grantu GA CR P401/12/G168
,Historie a interpretace Bible”.

1 Vyraz ,Riit” vyznacen kurzivou odkazuje k biblické knize Rat. Vyraz ,Rat” bez vyznaceni odkazuje k postavé této biblické knihy - Rat.
V obratech , kniha Rat” apod. se kurzivou nevyznacuje.

2 Potadi jednotlivych knih v ramci oddilu Spisy nebylo dlouho pevné ustalené. Ve standardnim kritickém vydani hebrejské bible (Biblia
Hebraica Stuttgartensia) je kniha Rut zatazena za knihy Zalmy, P¥islovi a Job, jako prvni z tzv. péti svate¢nich svitkd (k tomuto pojmu viz dale),
ackoliv ve vychozim Leningradském kodexu (L) stoji na poc¢atku Spisti jesté knihy Paralipomenon; srov. Karl ELLIGER - Wilhelm RUDOLPH
- H. P. RUGER (ed.), Biblia Hebraica Stuttgartensia, Stuttgart: Deutsche Bibelgesellschaft, 1990, s. xi. Dle pofadi babylénského Talmudu (Baba
batra 14b) se Rut naléza dokonce na samém pocatku oddilu Spisy; srov. Rolf RENDTORFF, Hebrejskd bible a déjiny: tivod do starozdkonni
literatury, Praha: Vysehrad, 1996, s. 304.

3 Nejde samozfejmé pouze o otizku pofadi v kdnonu - jiz Gvodni slova Riit zafazuji tento spis do kontextu ,doby soudcovské”.
Do davidovského kontextu zasazuje Riit zdvére¢ny rodopis Perestiv spojujici Béaze a Obéda s Davidem. Na zakladé strukturalnich souvislosti
zatazuje Harold Fisch Riit do rozsahlé ,smluvni déjepravy” (,covenant history”) sméfujici k postavé krile Davida. Soucasti této velké
struktury je dale vypravéni o Lotovi (zejm. o Lotovi, zkdze Sodomy a o Lotovych dcerach v Gn 19) a o Judovi a Tamar (Gn 38); srov. Harold
FISCH, Ruth and the Structure of Covenant History, Vetus Testamentum, ro¢. 32, 4/1982.

4 Srov. Rolf RENDTORFF, Hebrejskd bible, s. 319. Cten{ Rt piipada na Svatek tydnii (Savu’ot).

5 Srov. tamtéz, s. 321. K mudroslovnym rystim Spisti a zvlasté knihy Rt srov. téz Robert GORDIS, Religion, Wisdom and History in the Book
of Esther: A New Solution to an Ancient Crux, Journal of Biblical Literature, ro€. 100, 3 /1981, s. 365, 374. K opatrnosti pfi hledani mudroslovnych
motivil v biblické literatufe nabada James L. CRENSHAW, Method in Determining Wisdom Influence upon , Historical” Literature, Journal
of Biblical Literature, ro¢. 88, 2/1969.
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apologii) Davidovych predkii, nybrz také o narativni zpracovani a promysleni zdvaznych
témat, jako napfiklad integrace Zeny-cizinky do komunity, socidlni stabilita komunity (preziti
chudych, role bohatych a vlivnych) - zkratka o mnohé otazky praktického fungovani komunity.
V neposledni fadé se jedna o narativni reflexi teologickou, i kdyz pomérné nepfimou a subtilni.

Bohatstvi, moc a spravedlnost ve vypravéni Rat: zaostfeno na Boaze

Motivy ekonomické a socidlni jsou ve vypravéni bezesporu pfitomné a casto vyslovné
formulované, at uz vypravécéem nebo postavami - zapletka je zaloZena na kontrastu situace
hladu v judském Betlémé v ttvodu vypravéni a pozdéjsi situace zni v oc¢ividné prosperujicim
Betlémé, kam se vsak Noemi z Moabu vraci zchudl4, bez prostfedka a s pocitem socialni
vyloucenosti.® Doprovod ji tvoii cizinka - Moabka Rut, coz pfedstavuje rovnéz potencidlni
zdroj napéti a konfliktu.” Otazka ¢tenare samoziejmé zni, jak se Zeny se svou situaci vyrovnaji
a také jak budou betlémskou komunitou (zprvu reprezentovanou hlasy Zen v Rt 1,19) pfijaty.
V druhém planu pak samoziejmé stoji také otdzka po $irsim vyznamu tohoto vypraveéni.
Kli¢ovou postavou se pro obé Zeny v dalsim déni stava Béaz - bohaty a vyznamny muz.

Bo6az jako muz vyznamny

B6az je od svého predstaveni vypravécem charakterizovan jako muz vyznamny, bohaty
a pravdépodobné tspésny. Samotné jméno Boaz (zfejmeé ,sila v ném”) predznamenava roli
postavy ve spolecenstvi: ,pilif komunity”,® ,opora spolecenstvi”. Vypravécem je piimo
charakterizovan jako s gibbor hajil (Rt 2,1)°. Vyraz gibbér znamend mocny, silny, vyraz hajil
muZeme téz preloZit jako ,schopny”; v nékterych piipadech je vsak patrnd vyznamova
nuance odkazujici k mravni integrité (Ex 18,21.25) - tak ostatné dale v knize Rt o samotné
Rat (Rt 3,11).1°

Nepfimé narativni charakterizace Bdéaze jako muZe vyznamného dosahuje vypravéc
prostfednictvim udalosti vypravéného pfibéhu: je to ten, jenz ptichazi na pole, i kdyz tam
ma svij vlastni dozor, ptisobi zodpovédné, zajimé se o déni na svém poli i o své lidi; lidé
registruji jeho pfichod a vyménuji si s nim pozdravy (Rt 2,4). B6az nékolikrat vydava piikazy,
vypraveéni zietelné implikuje jejich striktni dodrzovani (dozorce podava informace o Rat, Rt
na poli poslusné odpovida i ztstava - byt jisté ve vlastnim zajmu, sluZebnici Rat neobtézuji,
neokfikuji, skutecné i pro ni upoustéji klasy na zem); Béaz je schopen okamzité zorganizovat
zasedani méstskych starsich (4,2); zvladnutim citlivé situace v brané Boaz dokazuje, Ze neni
za ,muze vyznamného” (75 gibbor hajil) pokladdn néjakym nedopatfenim.

Vypravé¢ charakterizuje Béaze rovnéz pomoci nabozensko-etickych hodnot: je to ten, jenz
zdravi ve jménu Hospodinové a pfijima prostfednictvim svych sluzebnik@i Hospodinovo

6 Pozdéji se ve vypravéni oviem vynoii ,dil pole” pattici Noemi (Rt 4,3). Noemi si je také védoma, Ze méd v Betlémé alesponi jednoho
piibuzného, totiz pravé Boéaze (2,20). Presto plisobi Noemina hoikost v Rt 1,19-21 pomérné autenticky a vérohodné. Noemi si nemusi byt jista
platnosti svého naroku na dané pole, tim méné mtize odhadovat miru vstiicnosti p¥ibuznych svého zesnulého manzela.

7 Kromé etnicky zaloZené nediivéry k Rat miize Noemi pocitovat ned@ivéru ke svym snacham, véetné Rut, také vzhledem ke smrti svych
dvou synt. Fewellovd a Gun zde upozoriiuji na paralelu s pfibéhem Judy a Tamar v Gn 38; srov. Danna Nolan FEWELL - David Miller
GUNN, Compromising Redemption: Relating Characters in the Book of Ruth, Louisville, Kentucky: Westminster/John Knox, 1990, s. 72nn.

8 Danna Nolan FEWELL - David Miller GUNN, Compromising Redemption, s. 40 pozn. 28 (viz s. 115).

9 ;7123 vy, Cesky ekumenicky preklad (CEP) pieklada , vyznamny muz”; citovano dle Bible: Pismo svaté Starého i Nového zikona: ceskyj eku-
menicky preklad, Praha: Biblick4 spole¢nost v CSR, 1985.

10 Srov. téz1 K 1,42.52 (ve v. 52 je vyraz opozitem vyrazu ra‘d (7y7) - ,zy”. Ve vyznamu ,bohaty” v Gn 34,29; Nu 31,9; Dt 8,17 aj.); v jinych
kontextech vyraz odkazuje do oblasti boje: ,, vojenska moc”, , state¢nost” apod.
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pozehnéni (Rt 2,4) - je tedy skute¢ny , muz Hospodintv” (a proto se jeho syn bude jmenovat
Obéd, tj. ,Sluzebnik”, rozuméj ,Hospodintav”); pokud jde o jeho jednéni s Rt (zejména v noci
na humné), zfejmé pievazuje pozitivni vnimani Béaze z hlediska hodnot implikovaného
¢tendfe - Béaz je informovan ohledné situace Noemi a Rat (Rt 2,11) a ocetiuje u Rt jeji loajalitu;
jednd ve shodé s nafizenimi Toéry, tj. zanechava na poli dosti pro chudé (Lv 19,9n; 23,22;
Dt 24,19-22), B6az si nebere potencidlni Zenu jiného muze (druhy zastdnce md vétsi formalni
néarok a Béaz to vi).

Jedna se tedy o dtlezitého ¢lovéka v jeho vlastni komunité, je pro ni prospésny - dava praci
a obzivu, ptispiva ke stabilité spolecenstvi.

Druha strana vyznamu a postaveni

B6éazova tloha bohatého a vyznamného ,pilife komunity” neni ovSem ve vypravéni
samotcelnd. Ctenat je veden k tomu, aby jej vnimal perspektivou obou hlavnich zenskych
postav, Noemi a Ruat. Z jejich hlediska je B6az spojovan s o¢ekdavanim; kdyZz neni naplriovano,
stdva se na Noemin popud pfedmeétem asertivniho jednani Rit, ne-li pfimo objektem svadéni
¢i pokusu o manipulaci.

Boaz spojovan s ocekavanim

V prvni fadé je Béaz pfedstaven jako Noemin pfibuzny (¢i zndmy''), vyznamny muz z ¢eledi
jejiho zesnulého manzela Elimeleka. Vypravéc tedy od pocatku klade Béaze do kontextu
zivota Noemi a Ruat. Komentétory ¢asto registrovand ,ndhoda”'? popisovana v Rt 2,3 (Rut
natrefi pravé na pole piibuzného) ukazuje na ocekdvani, ktera dle vypravéce piesahuji
pfipadné plany ¢i napady Noemi a Rat - Béazovi je vdova Rat privedena do cesty vyssim
fizenim, odpovédnosti prosté neunikne; ve vypraveéni nejde pouze o o¢ekavani jedné postavy,
ale o urcity fad, v némz vyznamny Béaz zde md byt k dispozici pravé pro tento piipad. Poté,
co se Rat tspésné vrati z Béazova pole, Noemi (kterd jesté nevi, kdo Rat pomohl) v tu chvili
nezndmému zehna a oznacuje jej vyrazem makkirek (77°3n) - ,jenz se té€ ujal”*.

Ocekavani na strané Noemi graduje po zjisténi, Ze onim dobrodincem byl Béaz. Podle Noemi
ma zfejmé skrze Boaze prijit Hospodinovo milosrdenstvi pro Zivé i mrtvé (!) - Boaz se tak ma
dle Noemi stat prostfedkem Boziho milosrdenstvi (Rt 2,20). Touto svou fe¢i postava Noemi
vyslovné formuluje teologickou perspektivu knihy - Biih jednd milosrdné s lidmi i jejich potomky,
a to zejména prostrednictvim milosrdenstvi ostatnich lidi, v tomto pripadé bohatého a vispésného Boaze.
Nastrojem pomoci ma byt jejich piibuzenstvi a Béazova pozice ,zastance” (Rt 2,20). Vyraz
go’el" tj. ,zastdnce”, oznacuje osobu pifibuzného, ktery ma jednat jako zastance ¢i patron
znevyhodnéné osoby nebo rodiny, zejména pak: vykoupit zpét pozemek, ktery rodina
v ekonomické tisni musela prodat (Lv 25,25-30); vykoupit piibuzného, ktery se z ekonomickych
divodd musel prodat do sluzby ,otroctvi® (Lv 25,47-55); splnit tlohu krevniho mstitele

11 Souhlaskovy text predpoklada cteni mejudi’ (v, ,znamy”), samohldskovy text opravuje (tzv. Q°re) na moda’ (v, ,pfibuzny”);
ptibuzensky vztah pak vyplyva z dalsiho vypraveéni, kde je identifikovan jako ,zastance”. V Rt 2,1 (a pak znovu (!) v 2,3) je predstaven jako
¢lovék z Elimelekovy celedi.

12 ,KdyZ je toto slovo pouzito na jinych mistech v Bibli (napf. Gn 24,12; 27,20), mluvi se tam o Bohu, ktery to ¢i ono zptisobuje. Ale zde
se vypravé¢ jakémukoli pfimému odkazu na BoZi plisobeni obezietné vyhyba.”; Kathleen A. ROBERTSON FARMER, The Book of Ruth:
Introduction, Commentary, and Reflections, in: The New Interpreter’s Bible, ed. Leander E. KECK, Nashville, Tennessee: Abingdon Press,
sv. 2,1998, s. 915n.

13 Tak uvadi CEP v tradici Bible kralické, oviem presnéji asi dle Revised Standard Version: ,muz, ktery si té v&iml” (Rt 2,19),, The man who
took notice of you...”; The Holy Bible Containing the Old and the New Testaments: Revised Standard Version, New York: Thomas Nelson, 1952, ad loc.
14 Koten G'L (2x3). Kuziti srov. Helmer RINGGREN, 73 (g1), in: Theologisches Worterbuch zum Alten Testament, ed. G. Johannes BOTTERWECK
- Helmer RINGGREN, Stuttgart: Kohlhammer, sv. 1, 1973.
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(go’el ha-ddam; o771 283, Nu 35,12.19-27; Dt 19,6.12; Joz 20,2-3.5.9); jako pifjemce odskodnéni
(po smrti poskozeného?, srov. Nu 5,8); zfejmé ijako zastance, obhdjce ¢i patron v kontextu soudni
pre (Jb 19,25; 7 119,154; P 23,11; Jr 50,34; Pl 3,58) - v téchto poslednich piikladech je vyraz 7xx
(G'L) vztazen ziejmé metaforicky na Hospodina. Jednim z ,, pravnich problém” knihy Rt je,
Ze uziva tohoto vyrazu v souvislosti s pozadavkem snatku s ovdovélou ptibuznou - tedy
kromeé vykoupeni pozemku jde také o snatek s piibuznou a o otazku dédictvi po zemielém."
Neni jisté, zda jde o logickou (byt mozné prekvapivé kreativni) aplikaci zvyku ze strany Béaze,
nebo zda jde v prvni chvili o neporozumeéni Rat funkci zastance, jak se o ni dozvida od Noemi.
V tomto druhém ptfipadé by Béaz mohl vnimat nabidku snatku od Rat jako piislovecné
uchopent celé ruky namisto podaného prstu.'

Boaz jako cil Zenskych svodii
Vypréavéni nepracuje pouze s pasivhim ocekdvanim na strané Zenskych hrdinek. Soucasti
zapletky se stava Noemin plan'/, dle kterého chce najit pro Rat ,misto odpocinuti”, , aby

N

se méla dobte”. Noemin plan o¢ividné predpoklada, ze Rat svede Boéaze, cehoz pak bude moci
vyuzit ve prospéch obou zen.'® Scéna na Béazové humné je oteviena riznym interpretacim.
KaZdopadné Rut zacina jednat dle Noemina pldnu, coz u ¢tenafe vzbuzuje mnoho otazek:
Pdjde o dalsi ,moédbsky svod” ve stylu Létovych dcer (Gn 19,30-38)? Nebo hrozi Béazovi
pad do modlosluzby prostfednictvim smilstva s Moabkou (Nu 25,1nn)?* Pokusi se Rt vyuzit
¢i zneuZit Béazovy slabosti, alkoholového opojeni a rozjateni (Rt 3,3.7)? Neni jasné, zda Rat
Noemin plan na svedeni Béaze nepochopila, nebo zda s nim souhlasila ,na oko” a pfitom
za Béazem $la se svym vlastnim zamérem.* Situace dospéje dosti daleko, az k ,, odkryti nohou”
(Rt 3,7), coz vétsina komentatortt vyklada jako nahotu jednoho z hrdinti, nejcastéji Boéaze.”
V tento okamzik v8ak dochédzi ke dvéma zvrattim, které neodpovidaji planu na svedeni Béaze,
jak jej ¢tenar vyrozumiva z Noeminych instrukci. Jednak Rat uskute¢iiuje zvlastni rétoricky
manévr, kdyZ ptivodni Béazova slova o Hospodinové zastitujicim kiidle (Rt 2,12) vztahuje
na néj samotného (Rt 3,9). Rt pozaduje, aby ,své kiidlo“* nad ni vztahl sim Béaz a vyzyvi jej,
aby jednal jako go el - zastance.” Na druhé strané Béaz vystupuje z hlediska Noemina planu

15 Pravni problematiku knihy Rut pfehledné shrnuje Robert L. HUBBARD, Jr., The Book of Ruth, Grand Rapids, Michigan: Eerdmans, 1988,
s. 48-63. Hubbard identifikuje tfi zakladni oblasti prava, které jsou v pozadi zapletky knihy Ruat: dédictvi, vykoupeni a silatek s bezdétnou
vdovou. Hubbard zastava nazor, ze v pifpadé Rt je jeji pozadavek na sitatek s Béazem opréavnénou aplikaci v oblasti prava na vykoupeni (G L).
16 Adele Berlinova rozviji Sassontv vyklad, dle kterého Noemi posild Rat za Béazem jako ,za p¥ibuznym®, aby jej Rut svedla, nikoli aby
jej oslovila jako ,zastance”. Rt tento Noemin plan dle Berlinové nepochopila a dovolava se jej pravé jako zastance - Béaz je timto uveden
do rozpakti vzhledem k existenci druhého zastance, ale Ratino faux pas takiné maskuje svou vyiecnosti; srov. Adele BERLIN, Poetics and
Biblical Interpretation, Winona Lake, Indiana: Eisenbrauns, 1994, s. 90.

17 Vlastné je to vypravéni o nékolika ,tajnych planech”: Noemi ve vztahu k Riit a Béazovi. Rut se od Noemina planu ¢aste¢né odchyluje -
bud’ z neznalosti (viz poznamku vyse), nebo zamérné. Boaz vypracovava svij plan sméfujici k ziskani prava na vykoupeni Rat s ohledem
na druhého zastance. Prace vypravéce s plany postav piibéhu je dtlezitd i pro teologické a etické vyznéni vypravéni. Motivy postav nejsou
vzdy zcela jasné, vesmés vak pfispivaji k pozitivnimu vyvoji, za nimz ¢tenaf tusi Bozi plisobeni a vlastné také Bozi plan, srov. Moshe REISS,
Ruth and Naomi: Foremothers of David, Jewish Bible Quarterly, ro¢. 35, 3/2007, s. 193.

18 Tercem svadéni se tedy paradoxné stava Béaz - misto aby byla sexudlné obtéZovana Rut, jak se Béaz obava (Rt 2,8n). Noemin plan ziejmé
spociva v pokusu Béaze prostiednictvim Rit jednoduse svést a dostat do situace, kdy by si ji prakticky musel vzit za Zenu, ptipadné jej
alespori dostat do situace, ve které by se musel s Rat néjakym zptisobem finan¢né vyrovnat.

19 Tento motiv rozvijeji Danna Nolan FEWELL - David Miller GUNN, Compromising Redemption, s. 78n.

20 Rat totiz na rozdil od Noeminy rady necekd, az za¢ne mluvit ¢i jednat Béaz a kromé uvedeni svého jména vznasi i konkrétni prosbu
(Rt 3,9; srov. 3,4).

21 Piesnéji feceno jde ziejmeé o odkryti , mista u jeho nohou” (heb. 23, marglotidw). Dle Ellen van Wolde je to Rut, kdo se ,,odhaluje” - tedy
svléka u Bbéazovych nohou, ¢imz jej vybizi k pohlavnimu styku; srov. Ellen VAN WOLDE, Intertextuality: Ruth in Dialogue with Tamar,
in: Feminist Companion to Reading the Bible: Approaches, Methods and Strategies, ed. Athalyah BRENNER - Carole FONTAINE, Sheffield: Sheffield
Academic Press, 1997, s. 444n. Problémem této interpretace je v nasem textu chybéjici pfedmét slovesa ,,odhalit” (hebrejské GLH ve kmeni
Piel), v této navrhované interpretaci bychom daleko spiSe ocekédvali dané sloveso ve kmeni Nifal.

22 CEP zde v Rt 3,9, stejné jako dfive v 3,7, opét vklada , plast”, tedy ,kiidlo plaste”.

23 Jak jsme poznamenali vySe, je mozné, Ze vypraveéd konstruuje postavu Rut jakoZto cizinku, kterd si neni zcela jista pfesnou tlohou
,zastdnce”, ¢imz mutze vznikat situaéni komika - Noemi oznacila pfed Rut Béaze jako ,zastdnce”, ale sama vi, Ze tato role nezaklada nutné
povinnost zplodit syna zemfelému, proto posila Rut, aby Boaze svedla. Rat se vsak namisto zenskych svodt dovoldva Béaze jako zastance
s nadéji na cosi jako leviratni sniatek.
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nemozné korektné. Je si védom Rut jakoZto Zeny s jistym sex-appealem (Rt 3,10). Nepokousi
se vSak vyuZit jeji dostupnosti v dany okamzik a vyjadfuje odhodlani postupovat s ohledem
na muZze, jenz ma na roli zastance vétsi narok nez on sam.** Béaz odvraci i druhé nebezpeci
a vyhyba se byt jenom podezfeni, ze mél s Rat pomér. Navic to déla sikovné, prostfednictvim
daru ,3esti mér je¢cmene” (Rt 3,15), ¢imZ zaroven prokazuje svou stédrost a prizeni Rat. Ta si

odnasi z mlatu zrni, coz navenek poskytuje alespori formélni ospravedInéni jeji pfitomnosti
na Béazové humné* a Béazovi umoziuje nadale jednat svobodné a provést jeho vlastni plan.

Touhy a obavy muze bohatého a vyznamného

V postavé Boaze vypravéd zajimavym zptisobem spojuje téma osobniho a vefejného Zzivota
muze ve vyznamném postaveni.? Jeho zajem o Rt se projevuje od poc¢atku v nékolika rovinach.
Boaz si je védom piibuzenského vztahu Rat a Noemi a tedy snad i vlastni spfiznénosti s Ruat.
K Rt se chova navenek pratelsky, stédie, ba milosrdné, jeho zajem je vsak komplikovany.
Béaz tématizuje otazku bezpeci Rut pred obtéZovanim ze stran mladencti, coZ naznacuje,
Ze Rat vnima s ohledem na jeji Zenskou sexualitu.” Dle nékterych komentatort se zde ukazuje
jeho vlastni zajem, jde o ,freudovské”® vyhteznuti jeho skrytych tuzeb. Je-li tomu tak, pak
vypravéni v tomto ohledu alespori ¢aste¢né pojednédvé i o B6azové pottebé, o jeho dosavadni
nenaplnénosti a osamocenosti (Gn 2,18).%

Komentatofi si vesmés v§imaji ¢asového adaje v Rt 2,23 - Rt pres celé Zné dochazi na Béazovo
pole, necteme vSak o Zddném dalsim kontaktu s nim, jeho zdjem o Rut se déle neprojevuje. Nabizi
se nékolik moznych vysvétleni této Béazovy odmlky, kterd vesmés souviseji s jeho vyznamem
a postavenim v komunité, které jej omezuje pfi napliiovani zfejmé touhy po vztahu s Ruat.

Zejména lze usuzovat, ze moabsky ptivod Ruat miize byt vnimén jako zdbrana v pfimocaré
Boazové akci. Vypravéd (bud piimo, nebo skrze piimou fe¢ postav) spojuje jméno Rut
s pfivlastkem ,moabska”, coz snad funguje jako vyjadfeni nejednoznac¢ného postoje komunity
k Rat a urcité obezfetnosti ve vztahu k ni, kterou musi brat vazné i B6az - nemiuze se jen tak
kompromitovat vztahem s Moabkou.

Boéaz je viceznacné li¢en jako muz opatrny, snad az pfili§ opatrny. Jeho mnohomluvnost
kontrastuje s jeho vdhavosti, pokud jde o pfimou akci - alespori v dobé zni. Nakonec i Rat

v v s

zmlatu musijit inkognito, jednak s ohledem na existenci , blizsiho zastance” a B6azem chystany
plan, ale mozna i jednoduse kvtli B6azové povésti.

B6az je nucen postupovat moudie, spravneé a dle zvyklosti - ,situaci kolem Rat” fesi formélné
spravné, v brané mésta za pifitomnosti deseti starSich meésta; pfitom Bdéazovo jednani nese
zndmky chytrosti a Istivosti, nebot se mu podafi zasttit vlastni zdjem o Rut, a tim ji nakonec
ziskat, dale pak chytfe prezentuje snatek s Rat jako Slechetné sebeobétovéani (které blizsi
zastance nebyl ochoten podstoupit), coz mize zvysit jeho prestiz a uznani v komunite.*

24 Je zajimavé, Ze o tomto muzi difve ve vypravéni nebyla fec. Ctenat se tak musi ptat, zda o , bliz8im zastanci” védéla Noemi, a zda jeho
existenci pfed Rut schvalné zamlcela, aby ji svedeni Béaze nekomplikovala eticko-pravnimi titvahami.

25 Vypravéc tim symbolicky pfedznamenava Béazav , dar semene” po stiatku s Rit.

26 Yitzhak Berger (kromé ¢asto uvadéné paralely Rat // Gn 38) hleda dalsi paralelu mezi Davidem a Béazem - dvéma vyznamnymi muzi,
z nichz jeden v kritické situaci (s BatSebou) selhavd, zatimco druhy (s Rit) vyjde se cti; srov. Yitzhak BERGER, Ruth and the David-Bathsheba
Story: Allusions and Contrasts, Journal for the Study of the Old Testament, ro¢. 33, 4/2009.

27 Téz o Rat mluvi jako o ,divce”, (na‘ard, 17y1) - navzdory nékolikaletému manzelstvi. Vyraz pak mize mit i konotace , divka na vdavani”
(Robert L. HUBBARD, Jr., The Book of Ruth, s. 146), v tom smyslu je mozno vykladat i Béaztv dotaz , Ci je ta divka?” (Rt 2,5). Na druhou stranu
miize uvedené titulovani Ruat ze strany Boéaze signalizovat vékovy odstup obou protagonistt - srov. tamtéz, s. 154.

28 Danna Nolan FEWELL - David Miller Gunn, Compromising Redemption, s. 85.
29 Neni fe¢ o Béazové rodiné mimo jeho piibuzenstvi se zesnulym Elimelekem.
30 Srov. opét Danna Nolan FEWELL - David Miller GUNN, Compromising Redemption, s. 91n.
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Od Béaze k dneSnim ,muzim vyznamnym”

Vypréavéni knihy Rat pracuje s Béazem jako s pomérné komplikovanou postavou. V popredi
vypraveéni je Béaz vykreslen jako typ tspésného bohatého muze, ktery uprostfed své komunity
budi zaslouZeny respekt. Setkdni s Rut predstavuje pro Béaze konfrontaci s chudobou,
nezaopattfenosti a rizikem socidlni vyloucenosti. Vypravé¢ tuto konfrontaci podtrhuje
vyslovnym i naznacenym ocekdvanim Noemi a Ruat ve vztahu k Boéazovi. Na teologické
roviné je toto ocekdvani podepreno nepfimym odkazem na BoZi prozretelnost stojici za vSemi
zdénlivé ndhodnymi udédlostmi, ale i za ponékud Istivé rozvijenymi lidskymi plany.

Vnovéjsich pfispévcich kinterpretaci knihy Rat, ze kterych jsme v této praci vice ¢iméné obsahle
citovali, byva postava Béaze, respektive jeji pozitivni interpretace, neziidka dekonstruovana.
Fewellova a Gunn hledaji v Béazové zajmu o Rut sexualni podtext,® v Béazové proziravém
jedndni s Rat i v jeho chytré Isti ve vztahu k bliz§imu zastanci spatfuji snahu , vykoupit”
jeho vlastni dobrou povést,*> vnimaji jej jako postavu stfezici patriarchalni hodnoty (spise,
nez ekonomicky zdjem stradajicich pfibuznych), pficemz nakonec je navic oslaveno jméno
B6azovo a nikoli jeho zesnulého ptfibuzného, ¢emuz plivodné mélo slouZit zplozeni syna
s vdovou Rut.®

Nehama Aschkenasy nabizi interpretaci knihy Rut s ohledem na koncepty dialogic¢nosti
a karnevalizace M. M. Bachtina.* V knize Ruat nachazi hlavni ,bachtinovské” pojmy, jako
,riznotedi” (pfitomnost rtznych i protikladnych hlast, pohledti, fecovych stylti), dale pak
~karnevalové rysy” (komi¢no, ,duch rozvernosti, vysméchu” a - mj. také alkoholového -
opojeni).* Vyzbrojena timto p¥istupem vyklada Aschkenasy postavu Boéaze jako reprezentaci
establishmentu (,,sloup komunity”), kterd béhem karnevalového prevraceni roli (tzn. v dobé
zni v knize Rat) pfichazi do¢asné o svou dlistojnou pozici a zapojuje se do lidového nevazaného
veseli. Ve vztahu k Rat pak Béaz vystupuje jako komicky typ lehce poblouznéného starnouciho
muze, coz dle této interpretace Riit pfispiva k lidové kritické reflexi daného socialniho #adu,
jehoZje Béaz predstavitelem. Tento motiv vrcholi v momentu, kdy béhem no¢ni scény na humné
nabidku k sniatku ¢ini Béazovi Rit, ¢imz je dokonano karnevalové prevraceni tradi¢nich roli.

Vyse uvedené priklady relativné nedavnych vyklada knihy Rut a postavy Béaze jsou piinosné
zejména v tom smyslu, Ze rozbijeji mozné schématické vnimdani biblickych postav jako
jednorozmérnych kladnych hrdinti. Je vsak tfeba dat pozor, aby tento typ cetby nebyl (tfebaze
jinym zptisobem) také zplosténim biblickych postav do podoby zjednodusSené karikatury.
V nasi interpretaci jsme se proto pokusili postihnout Béaze jako muze Zijiciho spiSe v napéti
mezi svou vefejnou odpovédnosti plynouci z jeho vyznamu, mezi ofekdvanim jeho okoli
a jeho vlastnimi osobnimi tuzbami a cili. B6az v narativni reflexi knihy Rat* vede boj muze
vyznamného, bohatého a vlivného ve své komunité. Pésobi tu rozvazné, tu piili§ vahaveé, tu
aktivné, tu zas Istivé a asertivné. Sleduje své vlastni touhy, ale zaroven dostoji své povésti
muze schopného a prispéje nejen ke zdarnému feSeni situace svych pribuznych v tizivé situaci.
Tim v§im se stdva soucasti vétsiho Boziho zaméru.

31 Pficemz pozitivné hodnoti jeho ochotu véci neuspéchat. Srov. tamtéz, s. 84nn.

32 Prolinajici se s jeho ochotou jednat ve prospéch Rit. Srov. tamtéz, s. 86n, 88n.

33 Srov. tamtéz, s. 92n.

34 Srov. Nehama ASCHKENASY, Reading Ruth through a Bakhtinian Lens: The Carnivalesque in a Biblical Tale, Journal of Biblical Literature,
ro¢. 126, 3/2007.

35 Podobné (a snad smysluplnéji nez v pfipadé knihy Rut) byva vykladana kniha Ester, srov. napi. Adele BERLIN, Esther: The Traditional
Hebrew Text with the New JPS Translation, Philadelphia, Pennsylvania: Jewish Publication Society, 2001.

36 Uvédomuji si dluh tohoto pfispévku viici ostatnim postavam svitku Rut. Narativni analyza zejména postav Noemi a Rt by jisté stala
za podrobné zpracovani, v tuto chvili je nutno alespon odkézat na zde uvedenou literaturu.
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Teologicka cetba Riit véetné postavy Boaze musi vychédzet z jemné a decentni fe¢i o Bohu
v tomto vypraveéni. I pfes moznost dekonstruktivniho ¢teni jednotlivych postav a jejich motiv
I1ze téZko nevnimat pozitivni posun v zapletce: od smrti k Zivotu,” od vylouceni k zaclenéni,
od hladomoru k prosperité, od nevyznamnosti k nalezeni vyznamu ve vétsim piibéhu
komunity.?®

Vyzvou tohoto vykladu knihy Rat a zejména postavy Béaze ziistavd, do jaké miry mtize byt
inspiraci pfi naSem dne$nim pfistupu k ,muziim a Zendm vyznamnym“. Vypravéni Rut je
zajimavé v tom ohledu, Ze si dovede pfedstavit pozitivni tlohu vyznamného a bohatého
¢lovéka v Bozich planech i ve vztazich s ostatnimi lidmi, a Ze pfitom nejde o pfedstavu
nekriticky naivni a nasi vlastni zkuSenosti pfespfili§ vzdalenou.

Svét podle Béaze: bohatstvi, moc a spravedinost v knize ROt

Abstrakt  Clanek pfindsi literarné-teologickou studii postavy Bdaze v knize RUt. Analyzuje narativni
charakteristiku Boaze jako ,,muze Uspésného a viivného" a sleduje funkci, jokou Bdazovo postaveni hraje
pfi rozvijeni ekonomickych, socidinich a teologickych motiv0 v knize RUt. V z&véru piispévku vénuje autor
pozornost napéti mezi tradiéni interpretaci postavy Bdaze jako jednoznacné kladné postavy a mezi
novesimi pristupy, které tento tradicni obraz zhusta dekonstruuii.

Klicova slova kniha RUt (narativni interpretace), Béaz (postava), bohatstvi, etika

37 Otéhotnéni Rut s Béazem je jedinym ¢inem vyslovné pfipsanym pifimo vypravééem Hospodinu; srov. Thomas W. MANN, Ruth 4,
Interpretation, roc. 64, 2/2010, s. 179.

38 Podobné vnimé dynamiku teologie knihy Rat Nathan Tiessen, jenZ na ni aplikoval Brueggemannovy kategorie svédectvi a protisvédectvi;
srov. Nathan TIESSEN, A Theology of Ruth: The Dialectic of Countertestimony and Core Testimony, Direction, ro¢. 39, 2/2010.
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The World According to Boaz: Wealth, Power,
and Justice in the Book of Ruth*
Viktor Ber

In the story of the book of Ruth as well as in its characters social and legal, political
and theological motfifs are interconnected. In this paper | intend to analyze the function
of those motifs in the narrative strategy of the narrator and to outline the further
possible considerations of wealth, power and justice in community which this biblical
book opens. In this | will focus on Boaz — an influential man — and the part he plays
in the Ruth! narrative.

Strategy of reading the book of Ruth

Two different traditions place the book of Ruth in two different literary and canonical contexts.
According to ancient Greek codices and the order of the traditional Christian canon derived
from them, Ruth is found among the “historical” books; it thus precedes “the books of Kings”,
as the Greek tradition of the Septuagint calls already the books of Samuel. The traditional
Jewish ordering places the book of Ruth in the third part of the canon, the so-called Writings.?
This double literary-canonical context suggests the possibility of at least two strategies
of reading Ruth, which need not be mutually exclusive.

Placing the book of Ruth after the book of Judges and before the books of Samuel and Kings
highlights the Davidic line, underlines the dimension of Ruth as a prehistory of King David
and the Davidic monarchy of sorts. The book of Ruth in fact culminates in the “revealing”
of the significance of the characters and events of this apparently purely family story for wider
“political history” of Israel and Judah.?

In the reception of the book Ruth in the Jewish tradition liturgical considerations have played
a part — within the section of Writings Ruth belongs among the so-called Megillot, or Festival
Scrolls - more specifically the five scrolls associated with various festivals of the Jewish
year, in the course of which they were used liturgically.* Besides the Davidic and liturgical
focus, one is justified to look for wisdom aspects in the book.® On this view it would not be

1 The word “Ruth” in italics refers to the biblical book of Ruth. The word “Ruth” without italics refers to a character of this biblical book -
Ruth. In expressions such as “the book of Ruth” there are no italics.

2 The order of the individual books within the section Writings took long to settle. In the standard critical edition of the Hebrew Bible (Biblia
Hebraica Stuttgartensia) the book of Ruth is placed after the books of Psalms, Proverbs, and Job, as the first of the five so-called Festival Scrolls
(see below for more on this term), although in the original Leningrad Codex (L) the books of Chronicles are also placed at the beginning
of Writings; cf. Karl ELLIGER - Wilhelm RUDOLPH - H. P. RUGER (ed.), Biblia Hebraica Stuttgartensia, Stuttgart: Deutsche Bibelgesellschaft,
1990, p. xi. According to the order of the Babylon Talmud (Baba Bathra 14b) Ruth is even found at the very beginning of the section
of Writings; cf. Rolf RENDTOREFF, The Old Testament: An Introduction, Philadelphia, Pennsylvania: Fortress Press, 1986, p. 245f.

3 Of course it is not just a question of order in the canon - already the opening words of Ruth place the book in the context of the “time
of judges”. The concluding genealogy of Perez linking Boaz and Obed with David sets Ruth in Davidic context. Based on structural links
Harold Fisch sets Ruth in the extensive “covenant history” leading up to King David. Part of this structure is also the narrative of Lot
(esp. concerning Lot, the destruction of Sodom and Lot’s daughters in Gen 19) and of Judah and Tamar (Gen 38); Harold FISCH, Ruth and the
Structure of Covenant History, Vetus Testamentum, vol. 32, 4/1982.

4 Rolf RENDTOREFEF, The Old Testament, p. 258. Ruth is read at the Festival of Weeks (Shavu ot).

5 Ibid., p. 260f. On the wisdom features of the Writings and especially the book of Ruth cf. also Robert GORDIS, Religion, Wisdom
and History in the Book of Esther: A New Solution to an Ancient Crux, Journal of Biblical Literature, vol. 100, 3/1981, pp. 365, 374.
James L. CRENSHAW, Method in Determining Wisdom Influence upon “Historical” Literature, Journal of Biblical Literature, vol. 88, 2/1969,
exhorts to caution in looking for wisdom motifs in biblical literature.
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merely a such and such presentation (or an apology) of David’s ancestors, but also a narrative
elaboration and reflection of consequential topics, such as the integration of a female foreigner
into the community, the community’s social stability (survival of the poor, the role of the rich
and influential) - in short, numerous questions of the community’s practical functioning. Last
but not least, it is a theological narrative reflection, though a fairly indirect and subtle one.

Wealth, power, and justice in the narrative of Ruth: focused on Boaz

Economic and social motifs are undeniably present in the narrative, often expressly formulated,
whether by the narrator or by the characters - the plot is based on the contrast of the situation
of famine in Bethlehem of Judea in the introduction to the narrative and the subsequent situation
of harvest in an obviously prosperous Bethlehem, where Naomi returns from Moab poor,
without means, feeling socially excluded.® She is accompanied by a foreigner - the Moabite
Ruth, which is another potential source of tension and conflict.” The reader asks, of course,
how the women will deal with the situation and how they will be received by the Bethlehem
community (represented at first by the voices of women in Ruth 1:19). In the background
there is the question of the broader meaning of this narrative. The character crucial for the two
women in the course of further narrative is Boaz - a rich and influential man.

Boaz as a man of affluence

From the very first time Boaz appears, he is characterized as an influential, rich, and apparently
successful man. The very name Boaz (probably “power in him”) signifies the character’s role
in the community: he is the “pillar of community”,® “the community’s buttress”. The narrator
directly characterizes him as 'ish gibbor hayil (Ruth 2:1).° The word gibbor means powerful,
strong, the word hayil can also be translated as “capable”; however, in some cases there is
a nuance of meaning referring to moral integrity (Ex 18:21.25) - thus also further in the book

of Ruth of Ruth herself (Ruth 3:11).1°

The narrator indirectly narratively characterizes Boaz as a man of affluence by means of the
events of the narrated story: he is the one who comes to the field even though his supervisors
are present there, he makes the impression of a responsible man, he takes interest in what
happens in his field and among his people; people notice his arrival and exchange greetings
with him (Ruth 2:4). Boaz issues orders several time, the narrative clearly implies that they are
strictly observed (the supervisor gives information concerning Ruth, Ruth obediently answers
and stays in the field - though certainly in her own interest, the servants do not reproach or
rebuke Ruth, in fact they even drop ears of corn for her to glean); Boaz is capable of immediately
organizing a meeting of town elders (4:2); by handling the delicate situation at the gate Boaz
proves that he is not considered “an influential man” ('ish gibbor hayil) by accident.

6 Later on, a “parcel of land” belonging to Naomi appears in the narrative (Ruth 4:3), Naomi is also aware that she has at least one relative
in Bethlehem, Boaz (2:20). Nonetheless, Naomi’s bitterness in Ruth 1:19-21 is fairly authentic and credible. Naomi need not be certain
of the validity of her claim to the land; much less can she estimate how helpful the relatives of her deceased husband will be.

7 Apart from ethnically motivated distrust of Ruth Naomi can also feel distrust of her daughters in law, including Ruth, with respect to the
death of her two sons - Fewell and Gun point out the parallel with the story of Judah and Tamar in Gen 38; Danna Nolan FEWELL - David
Miller GUNN, Compromising Redemption: Relating Characters in the Book of Ruth, Louisville, Kentucky: Westminster/John Knox, 1990, p. 72ff.
8 Danna Nolan FEWELL - David Miller GUNN, Compromising Redemption, p. 40, note 28 (see p. 115).

9 %1 vx, English Standard Version translates “a worthy man”, New International Version “a man of standing”, King James Version
“a mighty man of wealth”.

10 Cf. also 1 Kings 1:42.52 (in v. 52 the term is the opposite of the term ra'ah (7y7) - “evil”. In the sense of “rich” at Gen 34:29; Num 31:9;

a7

Deut 8:17 and others); in other contexts the term refers to the sphere of combat: “military power”, “bravery” etc.
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The narrator also characterizes Boaz by means of religious and ethical values: he is the one who
greets in the name of the Lord and receives the Lord’s blessing through his servants (Ruth 2:4)
- he is therefore a true “man of the Lord” (that is why his son will be called Obed, i.e., “Servant
[of the Lord]”); in his dealing with Ruth (especially at night at the threshing floor) positive
perception of Boaz from the point of view of the values of the implied reader clearly prevails
- Boaz is informed of the situation of Naomi and Ruth (Ruth 2:11) and appreciates Ruth’s
loyalty; he acts in accordance with the precepts of the Torah, i.e., he leaves enough for the poor
in the field (Lev 19:9f; 23:22; Deut 24:19-22), he does not take the potential wife of another man
(the formal claim of the other redeemer is greater and Boaz knows that it is).

In short, Boaz is an important man in his community, he is beneficial to it - he provides work
and subsistence, he contributes to the community’s stability.

The reverse side of affluence and status

Boaz’s role of a rich and influential “pillar of community” has a purpose in the narrative.
The reader is led to perceive him from the perspective of the two main female characters,
Naomi and Ruth. From their point of view Boaz is associated with expectations; when these
are not fulfilled, he becomes - at Naomi’s incentive - the object of Ruth’s assertive action, if not
outright seduction or attempt at manipulation.

Boaz associated with expectations

Boaz is first of all presented as Naomi’s relative (or acquaintance''), an influential man
of the clan of her deceased husband Elimelech. The narrator therefore from the very beginning
places Boaz in the context of Naomi’s and Ruth’s life. Commentators have frequently taken
notice of the “chance”" related in Ruth 2:3 (Ruth chances to come to the field of a relative). This
chance points to expectations which according to the narrator transcend the plans and ideas
of Naomi and Ruth - the widow Ruth is brought to Boaz by higher governance, he simply
cannot escape responsibility; the narrative is not concerned with the expectations of one
character, but with a certain order in which the influential Boaz is to be available for this very
occasion. When Ruth has successfully returned from Boaz’s field, Naomi (who does not know
who has helped Ruth yet) blesses the unknown benefactor and designates him makkirek (77°2%)
- “the one who has taken care of you”."

Naomi’s expectations culminate on discovering that the benefactor is Boaz. According to
Naomi, the Lord’s kindness for the living and the dead (!) is apparently to come through Boaz
- thus Boaz is to become a means of God’s mercy (Ruth 2:20). By this the character Naomi
expressly formulates the theological perspective of the book - God is merciful to humans and
their descendants, especially by means of the mercifulness of other humans, in this case of the rich
and successful Boaz.

The means of help is to be their kinship and Boaz’s status of “redeemer” (Ruth 2:20). The word

11 The consonant text assumes the reading meyudda' (v7%, “known, familiar”), the vowel text corrects (so-called Qere) to moda’
(y7in, “relative”); kinship is implied by the further narrative, where he is identified as “redeemer”. At Ruth 2:1 (and then again (!) at 2:3) he is
presented as belonging to the clan of Elimelech.

12 “When the word is used elsewhere in the Hebrew Bible (e.g., Gen 24:12; 27:20), it is God who is said to cause something to happen. But
here the narrator carefully avoids any specific reference to God’s agency”; Kathleen A. Robertson FARMER, The Book of Ruth: Introduction,
Commentary, and Reflections, in: The New Interpreter’s Bible, ed. Leander E. KECK, Nashville, Tennessee: Abingdon Press, vol. 2, 1998, pp. 915f.
13 Thus according to the Revised Standard Version: “The man who took notice of you...” (Ruth 2:19); The Holy Bible Containing the Old and the
New Testaments: Revised Standard Version, New York: Thomas Nelson, 1952, ad loc.
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go'el,* ie., “redeemer”, designates a relative who is to act as benefactor or patron of an
underprivileged person or family, especially to: redeem a piece of land which the family has
been obliged to sell in an economically pressing situation (Lev 25:25-30); redeem a relative
who has been obliged to sell himself into “slavery” for economic reasons (Lev 25:47-55); take
the part of avenger of blood (go'el haddam; @13 »8% ,Num 35:12.19-27; Deut 19:6.12; Josh
20:2-3.5.9); receive compensation (after the injured person has died?, cf. Num 5:8); apparently
also to act as advocate or patron in the context of a trial (Job 19:25; Ps 119:154; Prov 23:11;
Jer 50:34; Lam 3:58) - in the latter cases the term »&3 (G'L) is apparently metaphorically applied
to the Lord. One of the “legal problems” of the book of Ruth is that it uses this term in connection
with a request to marry a widowed relative - i.e., besides redeeming property there is also
marriage with a relative and the question of inheritance involved.” It is uncertain whether this
is a logical (though perhaps at first surprisingly creative) application of the custom on the part
of Boaz, or whether it is a case of misunderstanding the function of redeemer on the part of
Ruth, as she learns about it from Naomi. In the latter case Boaz may have perceived the offer
of marriage from Ruth as the proverbial taking a whole yard instead of the offered inch.

Boaz as the object of feminine seduction

The narrative does not employ only the passive expectations of the female characters. Naomi’s
plan'’ to “seek rest” for Ruth “that it may be well with her” becomes a part of the plot.
Naomi’s plan evidently assumes that Ruth will seduce Boaz, which she will then be able to
use for the benefit of both women."® The scene at Boaz's threshing floor is open to various
interpretations. In any case Ruth starts acting according to Naomi’s plan, which gives rise
to many questions on the part of the reader: Will this be another case of a “Moabite seduction”
in the style of Lot’s daughters (Gen 19:30-38)? Is Boaz in danger of committing idolatry due
to fornication with a Moabite (Num 25:1ff)?* Will Ruth try to use or abuse Boaz’s weakness,
inebriation and elevation (Ruth 3:3.7)? It is unclear whether Ruth failed to understand Naomi’s
plan of seducing Boaz, or whether she merely feigned consent and went to Boaz to follow her
own purpose.”’ The situation goes fairly far, to the “uncovering of feet” (Ruth 3:7), which most
commentators take to mean the nakedness of one of the protagonists, most commonly Boaz.*!

14 Root G'L (7x3). On its use cf. Helmer RINGGREN, & (g°1), in: Theologisches Worterbuch zum Alten Testament, ed. G. Johannes BOTTERWECK
- Helmer RINGGREN, Stuttgart: Kohlhammer, vol. 1, 1973.

15 The legal aspect of the book Ruth is concisely summarized by Robert L. HUBBARD, Jr., The Book of Ruth, Grand Rapids, Michigan: Eerdmans,
1988, pp. 48-63. Hubbard identifies the three fundamental legal issues underlying the plot of the book of Ruth: inheritance, redemption, and
remarriage of a childless widow. Hubbard believes that in the case of Ruth her request to marry Boaz is a justified application in the area
of redemption law (G'L).

16 Adele Berlin develops Sasson’s interpretation according to which Naomi sends Ruth to Boaz as “to a relative” in order for Ruth to seduce
him, not to address him as a “redeemer”. According to Berlin Ruth failed to understand this plan of Naomi’s and appeals to him precisely as
to a redeemer - Boaz is embarrassed by this since there is another redeemer, but graciously covers Ruth'’s faux pas by his eloquence; Adele
BERLIN, Poetics and Biblical Interpretation, Winona Lake, Indiana: Eisenbrauns, 1994, p. 90.

17 Itis in fact a narrative of several “secret plans”: Naomi in relation to Ruth and Boaz. Ruth partially diverges from Naomi’s plan - either due
to ignorance (see note above), or intentionally. Boaz elaborates his plan aimed at acquiring the right to redeem Ruth with respect to the other
redeemer. The way the narrator works with the characters’ plans is important also for the theological and ethical outcome of the narrative.
The characters” motivations are not always fully clear; though they mostly contribute to positive development, behind which the reader can
sense Divine agency and in fact even Divine plan, cf. Moshe REISS, Ruth and Naomi: Foremothers of David, Jewish Bible Quarterly, vol. 35,
3/2007, p. 193.

18 Thus paradoxically Boaz becomes the object of seduction - rather than Ruth, whose sexual harassment Boaz fears (Ruth 2:8f). Naomi’s
plan apparently consists in an attempt to simply seduce Boaz by means of Ruth and manipulate him into a situation when he would have to
marry her, or at least be obliged to compensate her financially.

19 This motif is developed by Danna Nolan FEWELL - David Miller GUNN, Compromising Redemption, pp. 78f.

20 Ruth does not wait (as Naomi had advised her) for Boaz to start speaking or acting and apart from stating her name she also makes
a specific request (Ruth 3:9; cf. 3:4).

21 More precisely it is an uncovering of “a place at his feet” (Heb. 2372, margelotaw). According to Ellen van Wolde it is Ruth who “uncovers”
herself - i.e., undresses at Boaz's feet, thereby inciting him to intercourse; Ellen VAN WOLDE, Intertextuality: Ruth in Dialogue with Tamar,
in: Feminist Companion to Reading the Bible: Approaches, Methods and Strategies, ed. Athalyah BRENNER - Carole FONTAINE, Sheffield: Sheffield
Academic Press, 1997, pp. 444f. The problem of the interpretation is that in the text there is no object accompanying the verb “uncover”
(Hebrew GLH in Piel), in the proposed meaning we would much rather expect the verb in Nifal.



Carijas . 3 91
elveritas 2013

But at this moment two twists occur in the plot, which do not conform to the plan of seducing
Boaz, as the reader has gathered it from Naomi’s instructions. First Ruth conducts an unusual
rhetoric manoeuvre, when she applies Boaz’s original words of the Lord’s protective wing (Ruth
2:12) to himself (3:9). Ruth requests that Boaz himself extend “his wing”* over her and exhorts
him to act as go'el - redeemer.”? On the other hand, from the point of view of Naomi’s plan
Boaz acts absurdly correctly. He is aware of Ruth as a woman with a certain sex-appeal (3:10).
However, he does not try to make use of her availability at the present moment and expresses
his intention to proceed with respect to the man who has a greater claim to the role of the
redeemer than he does.” Boaz also wards off another danger and avoids even a suspicion
of intimate relations with Ruth. He does that in an adroit manner, by means of a gift of “six
measures of barley” (3:15), whereby he also manifests his generosity and goodwill towards
Ruth. She brings grain from the thrashing floor, which outwardly provides at least a formal
justification of her presence there® and enables Boaz to act freely and carry out his own plan.

Aspirations and anxieties of a rich and influential man

In the character of Boaz the narrator links the topic of the private and public life of a man
of influential standing in an interesting way.* His interest in Ruth manifests itself from the
beginning at several levels. Boaz is aware of the kinship of Ruth and Naomi and thus perhaps
of his own kinship with Ruth. Outwardly he behaves to Ruth in a friendly fashion, generously,
even mercifully, but his interest is complicated. Boaz raises the question of Ruth’s safety from
harassment on the part of young men, which suggests that he perceives Ruth with respect to
her female sexuality.” According to some commentators his own interest manifests in this, it
is a case of a “Freudian slip”#, an outpour of his own secret desires. If that is the case, then the
narrative in this respect at least partially deals with Boaz’s need, with his unfulfilled lonely life
so far (Gen 2:18).”

Commentators mostly note the temporal specification in Ruth 2:23 - Ruth goes to Boaz's field
as long as the harvest continues, but we do not learn of any further contact with him, his
interest in Ruth does not manifest itself further. There are several possible explanations of
Boaz’s silence, mostly connected with his affluence and standing in the community, which
limit him in fulfilling his obvious desire for a relationship with Ruth.

First of all one can infer that the Moabite origin of Ruth may be perceived as an obstacle to
direct action on the part of Boaz. The narrator (either directly or by means of direct speech of
the characters) links the name of Ruth with the attribute “Moabite”, which may function as an
expression of the ambiguous attitude of the community to Ruth and of a certain caution with

22 CEP at Ruth 3:9, just as at 3:7, inserts “cloak”, i.e., “wing of cloak”.

23 As noted above, the narrator may be construing Ruth as a foreigner who is not quite clear about the precise role of a “redeemer”, which
may result in comical situations - Naomi has identified Boaz as “redeemer”, but she knows that the role does not necessarily ground an
obligation to beget a son for the deceased, therefore she sends Ruth to seduce Boaz. But instead of employing feminine tricks Ruth appeals to
Boaz as redeemer with a hope of something like a levirate marriage.

24 It is interesting that there is no mention of this man earlier in the narrative. Thus the reader must ask if Naomi had known of the “nearer
redeemer” and had intentionally failed to inform Ruth of his existence so as not to complicate the seduction of Boaz by ethical and legal
considerations.

25 The narrator thereby symbolically prefigures Boaz’s “gift of seed” on marrying Ruth.

26 Yitzhak Berger (besides the frequently cited parallel Ruth // Gen 38) seeks another parallel between David and Boaz - two influential men,
one of whom fails in a critical situation (with Bathsheba), while the other one (with Ruth) comes out with honour; cf. Yitzhak BERGER, Ruth
and the David-Bathsheba Story: Allusions and Contrasts, Journal for the Study of the Old Testament, vol. 33, 4/2009.

27 He also speaks of Ruth as of a “girl”, (na'arah, 7y1) - despite several years of her previous marriage. The term may also connote
“marriageable young woman” (Robert L. HUBBARD, Jr., The Book of Ruth, p. 146), in this sense one can also interpret Boaz’s question “Whose
girl is it?” (Ruth 2:5). On the other hand the title may signal the age difference between the characters - cf. ibid., p. 154.

28 Danna Nolan FEWELL - David Miller GUNN, Compromising Redemption, p. 85.

29 There is no mention of Boaz's family except for his kinship with the deceased Elimelech.
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respect to her, which even Boaz must take seriously - he cannot simply compromise himself
by a relationship with a Moabite.

Boaz is equivocally depicted as a careful man, perhaps even too careful. His eloquence
contrasts with his reluctance as far as direct action is concerned - at least in harvest time.
Finally Ruth must even leave the threshing floor incognito, with respect to the existence
of a “nearer redeemer” and the plan prepared by Boaz, but perhaps also simply with respect
to Boaz's reputation.

Boaz is forced to proceed wisely, correctly and according to customs - he deals with “the Ruth
situation” formally correctly, at the town gate in the presence of ten elders; at the same time
Boaz'’s action is marked by cleverness and cunning, since he succeeds first in covering his own
interest in Ruth and gaining her thereby, then in cleverly presenting his marriage to Ruth as
a noble self-sacrifice (which the nearer redeemer would not have been willing to undergo),
which may increase his prestige and respect in the community.*

From Boaz to today’s “men of affluence”

The narrative of the book of Ruth works with Boaz as with a fairly complicated character.
At the forefront of the narrative Boaz is depicted as a type of successful rich man, who elicits
the deserved respect of his community. When Boaz meets Ruth, he is confronted with poverty,
insecurity, and risk of social exclusion. The narrator underlines the confrontation by the explicit
as well as hinted expectations of Naomi and Ruth with respect to Boaz. On the theological
level these expectations are supported by indirect reference to Divine providence behind all
apparently chance events, as well as behind rather cunningly elaborated human plans.

In newer contributions to interpreting the book Ruth, which we have cited more or less
extensively in this paper, the character of Boaz, particularly his positive interpretation, is
frequently deconstructed. Fewell and Gunn look for sexual undercurrent in Boaz’s interest
in Ruth,” in Boaz’s prudent dealing with Ruth and in his clever plot with respect to the
nearer redeemer they see an effort to “redeem” his own good reputation,® they perceive him
as a character guarding patriarchal values (rather than the economic interest of relatives in
need), where finally Boaz’s name is glorified, not the name of his deceased relative, which
begetting a son with the widow Ruth should originally have served.*

Nehama Aschkenasy suggests interpreting the book Ruth with reference to M. M. Bakhtin's
concepts of the dialogic and the carnivalesque.* In the book of Ruth she finds the main
“Bakhtinian” concepts, such as “heteroglossia” (the presence of various, even contradictory
voices, views, speech styles), as well as “carnivalesque features” (comicality, “spirit of revelry,
mockery”, alcoholic intoxication etc.).* Armed by this approach Aschkenasy interprets the
character of Boaz as a representation of the establishment (“pillar of community”), which
during the carnivalesque reversal of roles (i.e., at the time of harvest in the book of Ruth)

30 Thus again Danna Nolan FEWELL - David Miller GUNN, Compromising Redemption, pp. 91f.

31 While appreciating his willingness not to rush things. Ibid., pp. 84ff.

32 Intermingled with his willingness to act for the benefit of Ruth. Ibid., pp. 86f, 88f.

33 Ibid., pp. 92f.

34 Nehama ASCHKENASY, Reading Ruth through a Bakhtinian Lens: The Carnivalesque in a Biblical Tale, Journal of Biblical Literature,
vol. 126, 3/2007.

35 There are similar (and perhaps more meaningful) interpretations along these lines of the book of Esther, cf. e.g. Adele BERLIN,
Esther: The Traditional Hebrew Text with the New JPS Translation, Philadelphia, Pennsylvania: Jewish Publication Society, 2001.
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temporarily loses his respectable status and gets involved in unrestrained folk merriment.
In relationship to Ruth Boaz appears as a comic type of a slightly infatuated elderly man,
which on this interpretation of Ruth contributes to popular critical reflection of the traditional
social order Boaz represents. This motif culminates at the moment when in the course of
the night scene at the threshing floor Ruth makes an offer of marriage to Boaz, whereby the
carnivalesque reversal of traditional roles is completed.

The above examples of fairly recent interpretations of the book Ruth and the character of Boaz are
beneficial especially in that they break the possibly schematic perception of biblical characters
as one-dimensional positive heroes. However, one must take care that this type of reading
does not (though in a different way) flatten the biblical characters into simplified caricatures.
In our interpretation we have therefore rather attempted to represent Boaz as a man living in
a tension between his public responsibility deriving from his standing, the expectations of his
surroundings, and his own personal desires and aims. In the narrative reflection of the book
Ruth* Boaz fights the fight of a rich man, affluent in his community. He is once prudent, once
too hesitant, once active, then again cunning and assertive. He follows his own desires, but
at the same time he lives up to his reputation of a capable man and contributes not only to
successfully solving the situation of relatives in an oppressive situation. By all that he becomes
part of a broader Divine purpose.

Theological reading of Ruth, including the character of Boaz, must stem from the delicate way
this narrative talks of God. Even though deconstructive reading of the individual characters
and their motives is possible, it is hard not to perceive the positive development in the plot: from
death to life,”” from exclusion to incorporation, from famine to prosperity, from insignificance
to finding one’s significance in the wider story of the community.*

A challenge of this interpretation of the book of Ruth and especially the character of Boaz
remains to what extent it can be inspiring for our contemporary attitude to “men and women
of affluence”. The narrative of Ruth is interesting in that it can imagine a positive part for an
important and rich person in God’s plans and relationships to other people, without being
uncritically naive and too far removed from our own experience.

The World According to Boaz: Wealth, Power, and Justice in the Book of Ruth

Abstract The paper offers a literary-theological study of the character of Boaz in the book of Ruth.
It analyses the narrative characteristic of Boaz as a “successful and influential man” and traces the way
Boaz's position functions in developing the economic, social and theological motifs in the book of Ruth.
In the conclusion the author focuses on the tension between the traditionalinterpretation of the character
of Boaz as an unambiguously positive character and newer approaches largely deconstructing this
fraditional picture.

Key words the book of Ruth, (narrative interpretation), Boaz (character), wealth, ethics

36 I am aware of the debt this paper owes the other characters of the Ruth scroll. The narrative analysis of the characters of Naomi and Ruth
would no doubt be worth detailed elaboration, at present it is necessary at least to refer to the cited literature.

37 Ruth’s pregnancy with Boaz is the only act the narrator expressly attributes to the LORD; Thomas W. MANN, Ruth 4, Interpretation,
vol. 64, 2/2010, p. 179.

38 The dynamics of the theology of the book of Ruth is similarly perceived by Nathan Tiessen who applied Brueggemann’s categories of core
testimony and countertestimony to the book; Nathan TIESSEN, A Theology of Ruth: The Dialectic of Countertestimony and Core Testimony,
Direction, vol. 39, 2/2010.
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Kazatel jako projev ,pastoracni péce*
Stareho zakona o bohate
Adam Mackerle

Otdzkou bohatstvi a chudoby se Stary zdkon zabyvd na mnoha svych strdnkdch.
Ctendfsijisté vzpomene na opakované ostré vyroky nejednoho proroka protizneuzivani
bohatstviamociv neprospéch slabsich a chudsich, na préavniimordlniochranu ,,cizincd,
sirotk¥ a vdov* @j.! Pfesto jsou majetek a s nim spojené otdzky mnohem sirsim tématem
nez jen prilezitosti ke kritice smérem k bohatym a k neddvére k nim. Otdzkou bohatstvi
v Bibli se v Ceské (prekladové) literature setkdme napr. v drobné knize Penize v Bibli,?
kde autor stru¢né a prehledné poukazuje na viceznacny vztah Clovéka k majetku
a na nejednoznacné misto a roli, jakou majetek hraje ve vztahu mezi lidmi navzdjem
a predevsim mezi Clovékem a Bohem.

Z této pestré starozdkonni mozaiky hodnoceni majetku a vztahu Clovéka k nému se tato
studie soustieduje na ,pastoracni péci* Starého zdkona o bohaté. Cini tak zejména
proto, Zze dnesni ctendr je zvykly vnimat predevsim péci biblickych textd o chudé
a znevyhodnéné a mdlokdy ma prilezitost si uvédomit, Ze zdkladni hodnoceni majetku
a bohatstvi je ve Starém i Novém zdkoné bytostné pozitivni.

Pro téma ,,pastorace bohatych" jsem vybral knihu Kazatel ne proto, Ze by hovorila
o bohatstvi (a chudobé), nybrz proto, ze hovori k bohatym a snazi se jim pomoci najit
ve svém bohatstvi §tésti. Z jistého Uhlu pohledu je mozné povazovat bohaté a jejich
bohatstvi za cil Kazatelovy starostlivosti (a vysvétlenim tohoto tvrzeni je i tato studie).
Kromé knihy Kazatel se ve Starém zdkoné nachdzi jesté jedna kniha, kterd pojedndava
o podobném tématu, nicméné je vénovdna spise opacné skupiné adresatd. Je ji
kniha Job, kterd se zamysli nad dramatem nespravedlivého a nezaslouzeného utrpeni
a v jeho kontextu se ptd na smysl zivota v takovych podminkdach. Kniha Job nazird
otdzku smyslu zivota ,zespoda”, tj. z pozice toho, kdo ztratil vie, co mél, a komu
nezbylo nic nez bolest a tradpeni. Na druhé strané o tomtéz tématu smyslu zivota
pojedndavad i kniha Kazatel, oviem ,;shora*, neboft jeji autor se stylizuje do bohaté
a mocné osoby Jeruzalémského krale Salomouna. Obé tyto knihy bychom mohli
nazvat projevem ,,pastoracni péce” Starého zakona o chudé a bohaté. Kazatel i Job
jsou vykresleni jako extrémni priklady na jedné strané lidské zdmoznosti a saturace
viech tuzeb (Kazatel), na druhé strané lidského nevysvétlitelnéno a krajniho utrpeni
a ztraty vieho (JOb). Podobné jako JOb hledd smysl Zivota, ktery je proniknut utrpenim,
hledd jeho smysliKazatel, oviem ve zcela opacné zivotnisituaci. Job nema nic, Kazatel
ma vie. A presto jsou oba prondsledovani toutéz otdzkou: Jaky je smysl toho vieho,
co se (slovy Kazatele) pod sluncem déje, a jak se k tomu ma Clovék postavite Obé
kniny vychdzeji z radikalizovanych a vyhrocenych situaci, které jsou Umysiné vykresleny
extrémnimi obrazy, nicméné spolecné poskytuji dva pohledy na lidsky Zivot a jeho
smysl z opacnych stran. ,,Témata Joba a Kazatele poskytuji komplementdrni pohledy
na mocnou dynamiku zklamdani v nepriznich zivota ... a vyzyvaji k opusténi pocitu

1 Mam na mysli pfedev$im prorocké knihy Ozeas, Amos, Micheas &i Sofonjas, ale i jiné texty, napf. starozakonni zakoniky v Pentateuchu
(zvlast v Deuteronomiu) aj., kde se obrat ,cizinci, sirotci a vdovy” objevuje velmi ¢asto.
2 Srov. Pierre DEBERGE, Penize v Bibli, Kostelni Vydii: Karmelitanské nakladatelstvi, 2001.
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sobéstacnosti ... JOb a Kazatel slouzi jako literarni priklady sobéstacné spravedinosti
a moudrosti*.? A pravé z tohoto hlediska se nyni na knihu Kazatel zaméfime.

Filosof Kazatel

Jasné a stru¢né popsat a vystihnout povahu knihy je vzdy velmi naro¢ny tkol a v pfipadé
knihy Kazatel na tom nejsme o nic 1épe. Pfesto se pokusime nac¢rtnout zadkladni rysy Kazatelova
dila. Kniha Kazatel je asi nejvice filosofickou knihou Starého zakona, a to ve vice smérech.
V prvé fadé se jedna o rozumovou tvahu autora (fikejme mu konvencné, jak je zvykem,
Kazatel), kterd vychazi z jeho kazdodenni zkusSenosti.* Svou tvahu Kazatel nerozviji
systematicky od premis pfes cdstecné zavéry k cili, nybrz ji formuluje v mozaice kratkych
tvah, nékdy dokonce spiSe aforismii.”° Tim se podoba napt. Epiktetové Rukovéti nebo jeho
Rozpraviam ¢i Hovoriim k sobé Marka Aurelia.® Jednotlivych takovych delsich ¢i kratsich stiipkt
je v knize pfes ctyficet; pfesné cislo se dd stanovit jen obtizné, protoze najit pifedél mezi
jednotlivymi pasdZemi je v nemdlo pifipadech velmi nesnadné. Mnoho téchto kratkych
naforismi” Kazatel za¢ind slovesy v prvni osob¢, jimiz zdhraziuje, Ze nésledujici davaha
vychazi z jeho osobniho pozorovéni. AZ ndpadné se opakuji slovesné tvary vidél jsem
(ra’iti, "n°X"), poznal jsem (jada’ti, >ny7), otocil jsem se a spatril jsem (Savti ‘ani vd’er’é, ARINY *IX N2AV),
shledal jsem (mdcd’ti, >nXxn) aj., jeZ odkazuji na osobni zkuSenost, ktera se stdva pramenem tivah.
Na osobni zku$enost a racionalni ttvahu z ni vychazejici ukazuje i mnohokrat opakované slovo
pro rozum (dosl. ,srdce”, lév, 1%), ktery Kazatel vénuje (sloveso ntn, ini1) néjaké c¢innosti
a k némuz hovofi (sloveso dbr, 7127, ¢i ‘mr, MR), autobiograficka stylizace apod.

Rozhodnuti autora postupovat rozumové a logicky se zrcadli i v jeho volbé zfici se vSech
argumentti, které nejsou zaloZeny na zkuSenosti ¢i rozumu. Ackoli starozdkonni knihy
obycejné o posmrtném zivoté nehovoii, kniha Kazatel je jednou z mala knih, které jeho existenci
vyslovné odmitaji brat v potaz: Lidé i dobytek maji jediny osud - jako umiraji jedni, umiraji i druzi
a ve vsech je jediny duch. Neni nic, co by mél clovek navic viici dobytku, protoZe vsechno je pomijivé.
Vse spéje k jednomu mistu; vse pochdzi z prachu a vse se do prachu zase vraci. Kdo vi, zda lidsky
duch stoupd vzhiiru a duch dobytka klesd dolii k zemi? (3,19-21). Nejedna se o principidlni popfeni
moznosti existence posmrtného zivota, nybrz o metodologické vyjadieni toho, ze existence

4

posmrtného zivota neni dokazatelnd. Proto s ni Kazatel nechce pocitat, kdyz se zamysli nad
povahou lidského zivota. Posmrtny zivot pro néj neni logickym, rozumovym argumentem.’

3 James S. REITMAN, God’s ,Eye” for the Imago Dei: Wise Advocacy amid Disillusionment in Job and Ecclesiastes, Trinity Journal 31
(2010), s. 117.

4 Maurice GILBERT, La Sapienza del cielo, Milano: San Paolo, 2005, s. 113 nazyva Kazatele ,badatelem v tom smyslu, jaky tomuto slovu
dava nas$ dnesni univerzitni svét”. S ohledem na vliv nadboZenstvi na jeho tivahu jej nazyva ,vice filosofickym nez teologickym” (tamtéz,
s. 114). Navaznosti Kazatele na soudobou filosofii a pfipadnymi p¥imymi ¢i nep¥imymi vlivy se zabyva velké mnozstvi studii. Pro ndzornost,
nakolik je Kazatel propojen s filosofickymi tématy a se soudobou filosofii, odkazuji na komentat Vincent ZAPLETAL, Das Buch Kohelet kritisch
und metrisch untersucht, iibersetzt und erklirt, Freiburg im Breisgau: Herdersche Verlagshandlung, 1911, v némz autor ke kazdé Kazatelové
myslence ptipojuje obsahové paralely z jinych soudobych filosofickych dél. P¥ehrsel uvedenych citatt témér u kazdé Kazatelovy pasaze
jednozna¢éné ukazuje na filosoficky charakter tohoto spisu.

5 Jsem si védom skutec¢nosti, Ze ohledné struktury knihy Kazatel neexistuje shoda. ,Co se tyka celkové struktury knizky, musime pfiznat
vlastni neznalost. Sta¢i jednoduse porovnat riizné a nejcastéjsi pieklady dnesni doby a pochopime véhani exegetti, kdyZ se maji k tomuto
analyzu se nezda dostate¢né schopny dokazat existenci celkové struktury textu” (Luca MAZZINGHI, Ho cercato e ho esplorato. Studi su Qohelet,
Bologna: EDB, 2001, s. 47), jednak makrosyntaktické signdly v textu, kterymi jsou opakované vyrazy ,vidél jsem”, ,fekl jsem si” apod. a které
strukturuji text do mnoha samostatnych tvah (viz dale). Podobné déleni srov. Vincent ZAPLETAL, Das Buch Kohelet.

6 Ceska vydani viz EPIKTETOS, Rukovét. Rozpravy, Praha: Svoboda, 1972; Marcus Aurelius ANTONINUS, Hovory k sobé, Praha: Arista, Baset,
2011.

7 Luca MAZZINGHI, Ho cercato, s. 73-74 a znovu na s. 183-186 stavi Kazatele v otdzce moZznosti poznani a nadéji ¢lovéka do kontrastu
s apokalyptikou, konkrétné henochismem, ktery se rodi pravdépodobné pravé v dobé sepsani knihy Kazatel. Proti apokalyptické snaze
uchopit a poznat tajemstvi déjin a ¢asu a Zzivit nadéji v eschatologické udélosti stavi Kazatel to, co by se v tomto ohledu mohlo jevit jako
raciondlni agnosticismus.
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Proti filosofické povaze spisu nehovofi ani skute¢nost, ze autor ¢asto zmiruje slovo biih. Toto
slovo ve filosofii neni zakazané, a kdybychom vylou¢ili jako nefilosofické spisy vSechny ty,
které o bohu nebo o bozich hovofi, zjistili bychom, Ze neexistuje témét Zadna anticka filosofie.
Stejné jako napft. pro stoiky, i pro Kazatele je bith, o némz hovoii, nikoli bohem izraelského
néroda, ktery se mu zjevil a vyvolil si jej, nybrz bohem stvofitelem, bohem dohliZejicim na
chod svéta, ptivodcem vseho byti, jehoz tmyslje moudry, byt pro ¢lovékane vzdy pochopitelny.
Kazatel pro boha pouziva soustavné jediné oznaceni, a to obecny termin elohim (2°17),* nikdy
jeho jméno J[HVH (M) ¢i jiny termin, kterym by oznacoval konkrétniho Boha Izraele. Seneca
¢i Epiktétos® hovoii ¢asto v podobném kontextu o bohu ¢i bozich (dei, 0¢oi) ¢i o prozietelnosti
(providentia, mpovoia). Z toho dtivodu také v této praci pisi bith s malym pismenem, aby vynikla
tato obecnd charakteristika ,bozstva“, jez neni nutné spojeno s Bohem Izraele, byt i v této
knize ma bih charakter darce. Pravé nastinény obraz boha je typicky pro mudroslovnou
literaturu, zvlasté (kromé Kazatele) pro starozakonni knihy Pfislovi a J6b."> Na rozdil od
posmrtného zivota povaZzuje Kazatel existenci (tohoto) boha za samozfejmou, za néco, co neni
potieba dokazovat, protoZe patfi k povaze svéta a je z néj zfejma. Pro tplnost je tfeba dodat,
Ze tento obraz boha neni v rozporu s jeho pojetim v jinych, pfedevsim déjepisnych a prorockych
knihach, nybrZ je jednim z aspektt Boha Izraele, kterymi se projevuje a dava poznat.

Kazatelova otazka

Jestlize je Kazatel ,filosofickym badatelem”, co je hlavni otazkou, kterou si klade a na kterou
chce nalézt odpoveéd? Je to otazka po smyslu veskeré lidské ¢innosti a lidské existence vibec.
Nakolik Kazatel formuluje otdzku po smyslu jako otdzku po Stésti a moZnostech jeho
uskutecnéni, 1ze ¥ici, ze , v jadru knihy Kazatel se nachazi otdzka po obsahu a podminkach
moznosti lidského stésti”.!’ Svou otdzku autor formuluje v pribéhu knihy nékolikrat,
predevsim v prvnich tvahdach. Prvni a snad nejvystiznéjsi formulace se nachdzi hned na
zacatku (1,3): Jaky zisk md clovék ze vsi své ndmahy, kterou se pod sluncem namdihd? V dalsich
obméndch zni: Kde se pro lidi nachdzi dobro, které délaji pod sluncem v case svého Zivota? (2,3); Co mad
clovék ze vsi své namahy a z pachténi své mysli, kterymi se pod sluncem namdhd? (2,22); a konec¢né:
Jaky zisk ma ten, kdo néco cini, ze své namahy? (3,9) Klicovymi terminy jsou zde pro Kazatele na
jedné strané lidska frenetickd namaha (‘dmadl, 51y), na druhé strané piipadny zisk (jitron, 1),
ktery se od ni ofekdva.'”? Ndmaha pfedstavuje ne jednotlivé lidské ¢innosti, nybrz v sobé
zahrnuje veskeré pachténi a snahu, které charakterizuji lidsky Zzivot. SpiSe nez o ndmaze
bychom mohli hovofit téZ o usili clovéka, aby vse, co déld a pro co Zije, mélo néjaky smysl
a trvani, néjakou absolutni a trvalou hodnotu.” Tento do jisté miry transcendentdlni aspekt

8 Tento termin se objevuje nékdy s ur¢itym ¢lenem, ovéem patrné beze zmény vyznamu.

9 Mam na mysli pfedevsim Senekiiv rozhovor De brevitate vitae (O krdtkosti Zivota, viz Lucius Annaeus SENECA, O dusevnim klidu,
Praha: Odeon, Baset 1999, s. 153-181), v némz se tematicky velice blizi Kazateli, ¢i Epiktetovy Rozhovory ¢i Rukovét (viz pozn. 6).

10 Luca MAZZINGHI, Ho cercato, s. 413 struéné a hutné vypocitava dalsi prvky, kterymi se kniha Kazatel vzdaluje vétsinové izraelské
starozdkonni tradici: Kazatel pouziva jen termin elohim; neodkazuje na udélosti z dé&jin Izraele, jako jsou exodus, putovani pousti, Sinaj ¢i
obsazeni zemé; chybi Bih retribuce, ktery odplaci zIym i dobrym podle jejich skutkd; chybi terminy tykajici se spasy ¢i lasky; autor Boha
nikdy neoslovuje, jen hovoti ,0” ném; chybi odkazy na kult (s vyjimkou 4,17-5,6).

11 Ludger SCHWIENHORST-SCHONBERGER, Kokhelet, Freiburg: Herder, 2004, s. 70.

12 Termin jitron (1n°) oznacuje ,surplus”, ndvratnost dané ¢innosti, do niz byla vloZena néjaka namaha a vstupni kapital. Kazatel tento
,ekonomicky” termin pouZzivad v obecnéjsim smyslu, ¢i jinak feceno zkouma lidskou existenci v ekonomickych terminech. Opaénym (a téz
podobné ekonomickym) terminem je pro Kazatele nedostatek, deficit (1on, chesrén, 1,15). Srov. Tryggve KRONHOLM, 1, in: Theologisches
Worterbuch zum Alten Testament, sv. 3, sl. 1087.

13 Je mozné, Ze v dobovém kontextu vzniku knihy (pravdépodobné doba helénistickych kralovstvi v 3.-1. stol. pt. Kr.) autor narazi i na to, Ze
se btth chova k ¢lovéku podobné jako jeho pozemsti (ptolemaiovsti?) vladcové, ktefi od néj vyzaduji usilovnou praci, z niz vsak ¢lovék sam
nic nema. Vliv této spolecensko-ekonomické situace na Kazatelovo vniméni a hodnoceni celého Zivota je zna¢ny. Srov. Dominic RUDMAN,
Determinism in the Book of Ecclesiastes, Sheffield: Sheffield Academic Press, 2001, s. 22; srov. téz Luca MAZZINGHI, Ho cercato, s. 423-424 ¢i
analyzu socidlné-ekonomického kontextu knihy v Choon-Leong SEOW, Ecclesiastes, Doubleday, 1997, s. 21-36. Kazdopadné vsak Kazatelova
slova maji mnohem univerzalnéjsi a obecnéjsi dosah.
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otazky je dan tim, kdo se pta. Pta-li se takto ¢lovek, ktery dosahl tspéchu ve vSem, co kdy
podnikl, pak tato otdzka pfesahuje hmotny, ¢asny smysl. Namaha tohoto ¢lovéka dosédhla
prvotniho cile - majetku, hmotného zajisténi, moudrosti aj., avSak presto zde zlstava jista
nenaplnénost a prazdnota.

Kazatelovo tazéni a hledani odpovédi na tuto otadzku je do zna¢né miry systematické. Prochézi
rizné ¢innosti, v nichz lidé ¢asto hledaji své stésti a smysl, a pté se, nakolik tyto ¢innosti skute¢né
maji smysl a nakolik ¢ini ¢lovéka $tastnym. Do jeho hledacku se dostava shromazdovani
majetku, uzivani si jidla, piti, veseli a dalSich pozitk{, horliva stavebni ¢innost, nabyvani
moudrosti, ziskdvani slavy a véhlasu a mnoho dalsich. Kdyz sam Kazatel zakousi a nasledné
zvazuje kazdou z téchto moZnosti, naraZi na pevnou a jasné stanovenou hranici, kterou ¢lovék
nikdy nebude s to pfekonat. Tato hranice se jevi v nékolika raznych podobach.

Autor zac¢ina u béznych véci, kterymi se snazi naplnit prdzdno, které ve svém zivoté pocituje.
Rekl jsem si, Ze piijdu a zkusim to s radosti a uziji si dobrého (2,1). Nasledné popisuje, co véechno
udélal a ¢eho docilil, a jeho slova vyznivaji jako popis snu mnoha lidi: RozmnoZil jsem svou
cinnost, postavil jsem si domy, vysdzel vinice, vybudoval jsem si zahrady a hdje a vysadil v nich vsechny
druhy ovocnych stromii, vybudoval jsem si vodni nddrzZe, abych jimi zavlaZoval parky plné stromil.
Koupil jsem otroky a otrokyné, mél jsem hojnost domdciho sluzZebnictva, také mnoZstvi bravu a skotu,
vice nez vsichni, kteri byli v Jeruzalémé prede mnou. Byl jsem veliky a sesbiral jsem také st¥ibro a zlato
a jméni krdlil a provincii, ziskal jsem zpéviky a zpévacky a luxus lidi, i ty nejlepsi konkubiny. Byl
jsem vétsi a nashromadzdil jsem toho vic neZ vsichni, kteri byli v Jeruzalémé prede mnou, a mél jsem
i moudrost. Neodeptel jsem svym ocim nic z toho, po cem zatouZily. NezdrZel jsem se Zddné radosti. ..
(2,4-10). A pfesto veskery zisk, ktery z toho mél, oznacil nakonec za pomijivost a honbu za vétrem
(211). Kazatel v tomto textu zpochybriuje smysl honby za poZitky a jejich kumulaci, jako by
mira $tésti byla pfimo tmérné zavisld na mnozstvi smyslovych pozitkda.

Jindy Kazatel spatfuje omezeni ¢i hranici ¢lovéka v neschopnosti jeho poznéni. At ¢lovék
bada sebevic, jeho poznani nikdy neobsahne vsechno, ba dokonce ani zlomek toho vseho,
co by se dalo poznat a co existuje: clovék nepochopi dilo, které bith udélal, od zacdtku aZ do konce
(3,11); clovék nemiizZe odhalit dilo, které se pod sluncem déje (8,17). Znalost ¢lovéka vzdy zistane
nutné omezend, zlomkovita a ¢aste¢nd. On ve skute¢nosti nic ze svéta, ktery ho obklopuje,
nepochopi. Lidska neschopnost tiplného poznani a porozumeéni tomu, co se pod sluncem déje,
neodrazi jen neschopnost rozumu. Autor narazi také na absurdnost toho, co se pod sluncem
déje; nic neni tak, jak ma byt, a rozumem to ¢lovék nepochopi. KdyZ chce ¢lovék skute¢né
porozumét chaotickému svétu beze smyslu, nechdva jej rozum na holi¢kach. Nakolik je bih
autorem tohoto svéta, je zodpovédny i za jeho nepochopitelnost. Naopak to, co ¢lovék muze
zjistit, je nepfijemné a nept¥indsi mu to Stésti, a tak v mnohé moudrosti se skrijvd mnoho tripent,
a kdo rozmnoZuje poznini, rozmnoZuje tryzeii (1,18). Clovék totiz jen odhaluje své poznani
chaoti¢nosti a absurdity svéta. Moudrost ma jen relativni vyhody vici posetilosti, protoze
moudry sice chodi ve svétle a posetily ve tmé, ovSem oba potkd stejny osud a moudry zemre stejné
jako pomatenec (2,14.16). Moudrost neni s to dat odpovéd na tu nejdiilezitéjsi otazku po smyslu
svéta a lidského zivota.

Stejné jako ¢lovék nikdy nic svym rozumem skute¢né nepronikne, nepodati se mu nikdy nic
zménit k lepsimu. Co je kfivé, nemiize byt narovnino, a ceho se nedostivd, nemiiZe byt secteno (1,15)

14 Benjamin Lyle BERGER, Qohelet and the Exigencies of the Absurd, Biblical Interpretation 2/9 (2001), s. 141-179 hovoti na s. 144-154
o ¢tyfech tématech, ke kterym se Kazatel pti popisu absurdity lidské existence neustale vraci a kterd odpovidaji nasledujicimu textu: ndmaha,
jejichz plodii uziva jiny, neexistence vzpominky na ¢lovéka a vé¢né zapomnéni, neexistence spravedlnosti ve svété a kone¢né skutec¢nost, ze
moudrost ¢lovéku nepomtize dostat se z absurdity Zivota ven.
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a bezpravi ze svéta - které tu bylo a bude - nevymyti. Kazatel nevdhd dat ¢tenati najevo, ze
dobte vi o vSech nespravedlnostech, které se ve svété déji. Rychli nemaji kam béZet, vilecnici
nemaji bitvu, v niz by bojovali, moudii nemaji chléb, ti, kteri vécem rozumi, nemaji bohatstvi a ti, kteri
jsou znali, nejsou v prizni, protoZe prihodny cas a nahoda potkdvaji vsechny (9,11); existuje chyba, ktera
md sviij piivod u panovnika. Na velmi vysoké misto sedd posetilec, zatimco bohati sedi dole. Vidél jsem
sluhy na konich a kniZata chodit pésky jako sluhy (10,5-7). Kazatel vyjadfuje i jisty fatalismus, kdyz
tika, ze cokoli bith déld, bude to tu navéky; nelze k tomu nic pfidat a nelze od toho nic odebrat (3,14).
A jesté jinymi slovy: kdo miiZe narovnat, co on (tj. bah) pokfivil? (7,13). Stejné jako v pfipadé
nepochopitelnosti svéta, i za bezpravi v ném je pfimo zodpovédny jeho stvofitel a tato jeho
zodpovédnost je v textech opakované pfipominana.

Clovéku se nikdy nepodati prekonat sviij vlastni stin a nikdy neudéla , diru do svéta”, protoze
neexistuje nic skute¢né nového a nevidaného. Co bylo, zase bude, a co se délalo, zase se délat bude.
Pod sluncem neni nic nového. Objevi se néjakd véc, o které nékdo fekne: ,, Podivej, to je néco nového!”
Uz to tu bylo ddvno v dobé, kterd tu byla pred ndmi. Na diivéjsi véci se nevzpomind, ani na ty véci, které
prijdou potom. Ti, kteti prijdou potom, na né nebudou vzpominat (1,9-11). Tato slova se nachézeji
hned v prvni Kazatelové tvaze, pfedznamenavaji celou jeho knihu a pfipominaji, Ze zna¢nou
vinu na naSem pomateni a falesné nadéji ve zménu a v néco nového nese slaba lidska pameét.
Jeji pomijivost a zapominani také zptisobuji, Ze nema cenu se snazit délat néjaké hrdinské ¢i
slavné ¢iny, aby se ¢lovék alespoii néjakym zptisobem ,, zapsal do dé€jin”. Kazatel uvadi priklad
moudrého chlapce, ktery se vypracoval az na kralovsky trtin a stal se velmi slavnym, a pfesto:
lidskému zdstupu, ktery byl pred nimi, nebylo konce a ti, kteti prijdou potom, se z néj také nebudou
radovat (4,16).

Cloveék je beznadéjné uzavien v ¢ase mezi svym narozenim a smrti a nemfize se z n&j zddnym
zpusobem dostat ven. Po jeho smrti i jeho jméno a slava uplynou a zmizi. Pouceni si lze vzit
z pokoleni pfedchozich - kdo vzpomina na ta pokoleni lidi pfed nami? Co o nich vime? Pry¢
je to, ¢im Zili, pominula jiz jejich ldska, jejich nendvist i Zdrlivost a nemaji uz navéky Zadny podil na
nicem z toho, co se pod sluncem déje (9,6). Stejny osud ceka i ¢lovéka Zijiciho dnes, i toho, ktery
pfijde po nas.

Clovék nema tuseni a nevi, co nastane po jeho smrti. Kazatel dokonce tvrdi, Ze to takto bith
zatidil amyslné: Kdyz je dobry den, méj se dobre, kdyz je Spatny den, zvaZ toto: bith je ucinil oba,
tento jako tamten, proto, aby clovék nezjistil nic z toho, co bude po ném (7,14). Proto také nema cenu
pracovat pro své potomstvo a pfili§ si upirat blahobytu pro jejich budouci $tésti. Zacal jsem
nendvidét vsechnu svou namahu, kterou se namahdam pod sluncem, protozZe ji zanecham cloveku, ktery
prijde po mné. A kdo vi, zda bude moudry, nebo posetily? Zmocni se v5i mé namahy, kterou jsem se pod
sluncem moudre namdhal (2,18-19). A tak ani toto neni zptisob, jak prolomit onu hranici, kterou
¢lovéku stavi jeho pomijivost a kone¢nost.

Vsechny vyjmenované hranice, na které ¢lovék béhem svého zivota narazi, maji jeden spole¢ny
ptivod, a tim je btth sdm. Omezeni kladena ¢lovéku nejsou ndhodnym duasledkem svéta, proti
kterému by bylo moZné se odvolat k bohu, nybrz zamyslenym boZim ¢inem. Podle Kazatele
btih ¢lovéka omezuje zcela védomé a tmysIné. Moznym divodem tohoto boziho jednani mtze
byt boZi snaha nasmérovat ¢lovéka k tomu jedinému spravnému Zivotnimu postoji, k némuz
Kazatel pfi své tvaze dochazi a o némz bude fe¢ vzapéti.

V kontextu takto vnimanych hranic a omezeni lidského zivota se nachazi i Kazatelovy tvahy
o majetku a hmotném bohatstvi. Majetek je pro Kazatele vzdy vysledkem prdce ¢i ndmahy
(‘amal, ony). Kazatel nefesi problém ¢lovéka, kterému spadl majetek do klina a ktery se nyni
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pté, co s nim. Kazatel se ptd po smyslu usilovné lidské prace, kterd ¢lovéku pfinasi své plody.
Jeho otazka se tedy netyka v prvé fadé majetku jako takového, nybrz smyslu lidské ¢innosti,
ktera k nému vede a ktera ma za cil majetek ziskat. Jestlize se pta po smyslu hmotného majetku,
pak jen proto, Ze jej zajimd, zda tento lopotnou praci nabyty majetek mtize poskytnout
dostatecny smysl lidské ¢innosti a lidskému Zivotu viibec: Ma smysl vénovat svij Zivot
ziskavani majetku? Ci feceno slovy Exupéryho: Ma smysl sménit sviij Zivot za hromadéni
majetku?™ Ihned dodejme, ze autorova odpoveéd v zadném pripadé neni okamzité ,ne”, jako
by to byla lehka otazka s banalni odpovédi. Autor si je védom toho, Ze pokud by fekl toto , ne”,
musel by v zapéti poskytnout ¢tenafi néco jiného, co by bylo dilezitéjsi nez majetek a co by
bylo hodno, aby to bylo sménéno za lidsky zivot - a hleddni néc¢eho takového je podstatou
Kazatelovy knihy, pficemz Kazatel jednozna¢nou odpovéd nenachdzi. Otazka se tedy jevi
mnohem obtiznéjsi, neZ by se mohlo na prvni pohled zdat.

Zac¢neme-li u pasazi, které se nejvice vénuji hmotnému majetku, vynikne patrné oddil 5,9-19.
Hned zpocétku konstatuje Kazatel paradox majetku: Kdo miluje penize, penézi se nenasyti, a kdo
miluje hojnost, nedostane vytézek. Problém majetku netkvi v ném samém, nybrz ve vztahu
k nému. Kazatelova poznamka je kratka, pragmaticka a veskrze praktickd. Netvrdi, ze laska
k majetku vzdaluje ¢lovéka od néjakého jiného dobra, jako by chtél zavistivé bohatému ¢lovéku
odpirat jeho potéSeni z majetku. Zcela konkrétné a pragmaticky konstatuje, ze ptilisné Ipéni na
majetku a laska k nému ma kontraproduktivni Géinek praveé ve své vlastni sféte - ¢lovék se jim
nenasyti. Jinymi slovy, stane-li se majetek hodnotou sdm o sob¢, ¢lovéka Stéstim nenaplni.
Chce-li si tedy nékdo uZit svého jméni, nesmi je milovat. Nasledujici poznamka je obdobného
charakteru: Kdyz se mnozi dobro, mnoZzi se i ti, kdo z néj jedi. Jaky uZitek z toho md jeho majitel nez to,
Ze se na to miize divat?'® (5,10) MnoZeni majetku (zde oznaceného terminem , dobro”, tévd, 7210)
neni nutné spojeno s mnozenim uzitku z néj, nebot se vzdy najdou lidé, ktefi se na ném ptizivi.
Samotnému majiteli nezbude, neZ se na to divat. Oba vyroky varuji pfed pfiliSnym o¢ekdvanim
vloZenym do nabytého majetku a podobné vyzniva i nasledujici vyrok: Spdanek toho, kdo pracuje,'”
je prijemny, at uz ji madlo, nebo hodné, avsak sytost bohatého spat nenecha (5,11). To, co ¢lovéka ¢ini
Stastnym, neni totiz paradoxné majetek a to, co ma. Mirou $tésti je zde spokojeny (dosl.
»sladky”, mtiikd, npinn) spanek. Jeho ,sladkost” zavisi na praci ¢lovéka, ne na tom, co vlastni.
Naopak, pokud néjakym zptisobem na majetku zavisi, pak nepfimo imérné: sytost, onen
vytouzeny a kyZeny vysledek a vytéZek z majetku, s sebou pfinasi nespokojenost. Kazatel
témito kratkymi aforismy upozoriiuje na skutecnost, Ze majetek zdaleka nesplni vSechna
ocekavani, ktera v négj lidé vkladaji. A tak po kratké tvaze o nemozZnosti si néco ze svého
majetku odnést pry¢ ze zivota se Kazatel opét vraci ke svému starému a opakovanému tvrzeni,
ze to dobro md cenu, aby jedl a pil a uzZival dobra ze své namahy... (5,17)

Z vyse feceného plyne i Kazatelovo hodnoceni lidské prace, ktera vede ¢i mtZe vést k nabyti
majetku. Kazatel povazuje lidskou préci za nutnou a dobrou - pravé ona ndmaha p¥inasi plody
a radost z nich, nikoli jen nahromadény majetek. Kdo pozoruje vitr, nezaseje, a kdo hledi na mraky,
nebude sklizet. Stejné jako nevis, jakymi zdkonitostmi se Fidi vitr nebo kosti v liiné téhotné Zeny, stejné

15 Srov. Antoine DE SAINT EXUPERY, Citadela, napt. 6, 13 aj. Exupéry &asto pouzivé obrat sménit (sviij) Zivot za néco (échanger [sa] vie contre)
nebo sménit se za néco (s'échanger contre).

16 Pteklad tohoto obratu neni jednoznaény. Na vice mistech (2,1; 3,13; 5,17; 6,6.9; 9,9) Kazatel pouziva sloveso divat se (rd’d, 7&7) ve smyslu
uzivat si néceho (dobra [, tév], Zivota [07n, chajjim]) a tentyZ vyznam miiZe mit i zde. Pak by ¢esky pteklad znél: Jaky (jiny) uZitek z toho ma
jeho majitel, nez aby toho uZival?

17 Ptesnd identifikace , pracujiciho” (727, hadvéd) je obtizna a nejista. Sloveso miiZze mit vyznam , pracovat”, ale i (jak je v biblické hebrejstiné
obvyklé) ,slouzit”. Smysl v8ak netkvi v protikladu mezi , pdnem” a ,otrokem”, a patrné ani v protikladu mezi ,praci” a ,lenosti” (vzdyt
i boha¢ se namaha), nybrz v piilisné starostlivosti, ktera bohatého nenecha spat, zatimco , oby¢ejny” pracovnik ¢i sluha/otrok tyto starosti
nema a muze po praci klidné spat. Srov. Choon-Leong SEOW, Ecclesiastes, s. 205-206. Srov. také Michael V. FOX, Qohelet And His Contradictions.
Sheffield: The Almond Press, 1989, s. 214-215.
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tak neznas dilo boha, ktery vse delda. Rano zasej své zrno a do vecera nedopravej svym rukdam odpocinku,
protoZe nevis, co je vhodné, zda to, ¢i ono, nebo zda jsou obé mozZnosti stejné dobré (11,4-6). Kazatel
zduraznuje, Ze neni dobré pfili§ mudrovat a pfemyslet na tkor préce, protoZe jen opravdovéa

Z Mz

a konkrétni prace ptinasi plody.

Hlavni a nejdilezitéjsi hranici, ktera ¢lovéka omezuje a které jsou predchozi jen proménlivymi
tvaremi, je smrt. Kazatel ji ¢tenafi pfipomina riznymi zptisoby. Jednou tim, Zze hovofi o téch,
ktefi byli pfed nim, a o téch, ktefi budou po ném. Upomina jej tak na to, Ze ¢lovék je na této
zemi nahodilou existenci, ktera po sobé nezanecha zadnou trvalou stopu. Jindy Kazatel hovoti
o case jeho Zivota (dosl. o dnech [jeho] Zivota, jmé chajjim, o>°n *»°), aby mu pfipomnél, Ze dni jeho
zivota je zcela presny a omezeny pocet a jen v nich se mtze pod sluncem namdhat. A co je praveée
tak dalezité, jen v téchto dnech mtize sklizet plody své namahy a uzivat jich. Je proto nutné
zamyslet se nad tim, ¢emu je ndmaha téchto dni vénovéana. Smrt znamena zapomnéni, a to
predevsim zapomnéni témi, kdo pfijdou po nas. Hodnota a smysl Ziti ¢lovéka nemiiZe spocivat
v tom, co z néj ztistalo do dnesnich dnti, nebot nic takového neexistuje. Musi se nachézet ted’
a tady, v priibéhu tohoto zivota, nebot tento Zivot md hodnotu sam o sobé, bez ohledu na
pfipadnou (ne)existenci posmrtného byti."®

Svym neustdlym navratem k tématu smrti jako by Kazatel stile znovu opakoval to zndmé réeni
memento mori - ,pamatuj na smrt”. Téma smrti také predstavuje samotny zavér Kazatelovych
tvah. V posledni z nich (prfed dvéma epilogy v 12,9-11 a 12,12-14) detailné popisuje starnuti
a smrt ¢lovéka (11,7-12,8). Badatelé se lisi ve svych ndzorech na pfesnou povahu textu, zda
se jedna o alegorii, popis ¢i néco jiného.” Poeticky zavér této pasaze tsti do hlavni teze celé
knihy, ktera se nachazi i na samém jejim zacatku: (pamatuj na svého stvofitele) diive, nez se odvine
stribrnd nit, roztristi se zlatd misa, rozbije se védro u pramene, roztristi se kolo u studny, prach se
navrdati do zemé, jiz kdysi byl, a duch se vriti k bohu, ktery jej dal. Pomijivost nad pomijivost, pravi
Kazatel, vsechno je pomijivé (12,6-8). Neustalou myslenku na smrt spojuje autor s myslenkou na
stvofitele, tj. s respektem k nému.

Tato lidskd omezenost je v knize pravidelné vyjadfovana obratem pod sluncem (tachat hassemes,
wnw: nnn). Slunce je horizont, za néjz ¢lovék nikdy nepronikne. Slunce svou kazdodenni drahou
obkresluje c¢lovéku hranici jeho pozemského zivota a pifipomind mu jeho omezenost
a nahodilost jeho byti.? Slunce ,, znamend mez, ramec, ,vykolikovani’ moznosti, limit”.?' Tato
¢lovéku stanovend hranice je pfi¢inou Kazatelova opakovaného verdiktu ohledné raznych
lidskych ¢innosti: I to je pomijivost a honba za vétrem apod. Pomijivost (hevel, 227), pachténi za
vétrem® (ra’jon riiach, M7 1v¥7), honba za vétrem (r'it ruach, M1 mMy) & zIé zaméstnani (‘injan ra’,
¥7 1) jsou tak pro Kazatele typickymi vyrazy popisujicimi veskerou lidskou ¢innost. Zvlasté
hevel (227) je vSeobecné znamym pojmem této knihy a je prekladan nejrtiznéjsim zptisobem.
Z ceskych prekladii se vétsina drzi tradi¢niho terminu marnost, vyjimeéné voli dalsi varianty
jako pomijivost ¢i nic.® V ptivodnim vyznamu se jedna o dech ¢i vdnek, opar, néco pomijivého

18 Srov. Ludger SCHWIENHORST-SCHONBERGER, Kokelet, s. 79.

19 Kromé rtiznych komentéit srov. zvlasté studii Michael V. FOX, Aging and Death in Qohelet 12, Journal for the Study of the Old Testament, 42
(1988), s. 55-77, kde autor pfedklada tfi hlavni interpreta¢ni linie: doslovnou, symbolickou a alegorickou.

20 Lze pfipojit i dalsi konotace: slunce (Semes, wnw) odliSuje Zivot smrtelnych lidi (pod sluncem) a Zivot nesmrtelnych boht (se sluncem);
predlozka pod (tachat, nnn) evokuje sluzebnou podtizenost ¢i porobu aj. Srov. J. Gerald JANZEN, Qohelet on Life ,,Under the Sun”, The Catholic
Biblical Quarterly, 70 (2008), s. 470-471.

21 Karel FLOSSMANN, Moudrost ve Starém zikoné. Praha: Ceska katolicka charita, 1989, s. 149.

22 Tento obrat se nachdzi na dvou mistech (1,17 a 4,16) a v paralele k lopoceni rozumu (dosl. srdce, 22 vy, ra’jon 1év, viz 2,22) jej 1ze prelozit i jako
lopocent (lidského) ducha. Takto preklada Jeronym (adflictio spiritus), Biblie kralicka (trdpeni ducha), Bible krale Jakuba (vexation of spirit) aj.

23 Termin marnost, inspirovany patrné vulgatnim obratem vanitas, 1ze najit v Bibli kralické, Bibli pro 21. stoleti, Ceském studijnim prekladu, v éeské
Jeruzalémské bibli, u Viclava Bognera & Josefa Hegera. Variantu pomijivost najdeme v Ceském ekumenickém prekladu, nic zase v piekladu Viktora
Fischla (Poezie Starého zdikona, Praha: Garamond, 2002).
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a neuchopitelného, co nema hodnotu.** Pro Kazatele tento termin shrnuje veskerou povahu
byti a 1ze ho pfelozit i napf. jako , absurdni”, ,nesmyslné”. %

Kazatel tak maze dojit az k zna¢né radikdlnimu a dne$nimu (zvlasté kfestanskému a eticky
vzdélanému) ¢tenafi zarazejicimu a nepfijemnému tvrzeni, které vyjadfuje ve 3. kapitole (3,1-9):

Vsechno pod sluncem md svou chvili a kaZdy zamér ma sviij cas -

je cas rodit, a cas umirat,
je cas sdzet, a cas zasazené vytrhat,
je cas zabijet, a cas uzdravovat,
je cas bofit, a cas stavet,
je ¢as plakat, a éas smit se,
je cas ndrku, a cas tance,
je cas rozhazovat kameny, a cas kameny sbirat,
je ¢as objimat, a ¢as objimdni zanechat,
je cas hledat, a cas nechat véci byt,
je cas véci uchovdvat, a cas véci vyhazovat,
je cas trhat, a cas sit,
je cas mlcet, a cas mluvit,
je cas milovat, a cas nendvidet,
je cas boje, a cas miru.
Jaky zisk ma ten, kdo néco cini, ze své namahy?

Kazatel zde hlasa naprostou relativitu lidské ¢innosti. Nic z toho, co ¢lovek mize délat, nema
absolutni hodnotu, neni dobré vzdy a vSude, o Zadné ¢innosti nelze fici, Ze ,jeji ¢as je vzdy”.
Hodnota kazdé ¢innosti vzdy zavisi na okolnostech a na konkrétni situaci, vzdy je podfizena
danému okamziku. U¢init z néjaké ¢innosti ¢innost dobrou a vhodnou vzdy a vSude a za
vSech okolnosti znamena absolutizovat ji. Tim by tato ¢innost pfekrocila hranice nahodilosti
lidského byti a dala by lidskému Zivotu smysl a pevny bod, ovSem takova cinnost podle
Kazatele neexistuje. Chce-li ¢lovék prekonat vlastni stin a pomijivost a upnout se k néjaké
¢innosti, miiZe to ucinit, ale bude to pro néj jen zklamanim, protoze Zadna ¢innost mu to ve
skute¢nosti neumozni. Proto na konci této ,litanie ¢innosti” Kazatel opét vznasi svou hlavni
otazku: Jaky zisk md ten, kdo néco ¢ini, ze své ndmahy? Podobnd, az pohorsliva relativita zazniva
i o néco dale: Nebud' prilis spravedlivy a nebud moudrejsi, nez je tfeba — proc by ses mél znicit? Nebud
prilis bezbozny a nebud posetily — proc¢ bys mél zemrit driv, nez musis? (7,16-17).

V jistém smyslu skute¢né 1ze Kazatele nazvat nihilistou. Pfijmeme-li definici nihilismu, jak
ji udava napt. Nietzsche, tj.: ,Nihilismus: chybi cil, chybi odpovéd na otdzku 'Pro¢?'. Co
znamena nihilismus? Ze ty nejvy$si hodnoty jsou zbaveny své hodnoty”,* potom Kazatel do
této kategorie svou otazkou, jiz si klade, a analyzou lidské situace skute¢né zapada. Je potieba
vSak nezustat jen u nihilistické otazky, ale zvaziti odpovéd’, kterou na ni dava, abychom zjistili,

24 Stary zakon pouZiva tento termin mimo knihu Kazatel (pomineme-li jeho uZiti jako vlastni jméno Abelovo) ptedevsim 1) pro vyjadient
toho, Ze néco nema hodnotu a je to pomijivé (hlavneé lidsky zivot a ¢lovék sam); 2) pti narkuy; 3) jako oznaceni cizich bohti pro zdtraznéni jejich
nespolehlivosti. Srov. Klaus SEYBOLD, 227, in: Theologisches Worterbuch zum Alten Testament, sv. 2, sl. 337-340. K problematice tohoto terminu
a k jeho interpretaci se vedou bohaté diskuze. Srov. pfedevsim Norbert LOHFINK. Koh 1,2 , Alles ist Windhauch” - universale oder
anthropologische Aussage? In: TENTYZ, Studien zu Kohelet. Stuttgart: Katholisches Bibelwerk, 1998, s. 125-142; TENTYZ, Zu 271 im Buch
Kohelet, tamtéz, s. 215-258.

25 Srov. Elsa TAMEZ, Ecclesiastes. A Reading from the Periphery, Interpretation, 3/2001, s. 251. Autorka zminuje, Ze se v kazdodenni mluvé

26 Friedrich Wilhelm NIETZSCHE, The Will To Power. New York: Random House, 1968, s. 9, pozn. 1.
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ze v ni se autor jiz nihilismu vzdaluje.”” Chtéli-li bychom autora ptifadit k néjaké z filosofickych
skol, zda se mi jako nejpiihodnéjsi spise existencialismus.?

Tvrdim-li, Ze je mozné hovofit o knize Kazatel jako o projevu starozakonni pastora¢ni péce
o bohaté, je to prave kvili zminéné bytostné existencidlni otdzce, kterou si autor klade, a kvtili
detailnimu rozboru Zivotni situace ¢lovéka. Co je to za otazku?

At byl skute¢nym autorem knihy kdokoli, autor se v textu stylizuje do krale Salomouna.? Je
to patrné jak ze samotného nadpisu knihy (Slova Kazatele, Davidova syna, krdle v Jeruzalémeé [1,1];
jd, Kazatel, jsem byl krdlem nad Izraelem v Jeruzalémé [1,12]), tak ze zptisobu, jakym se pfedstavuje
a jak o sobé hovoti. To, co zdliraznuje, je jeho zdmoZnost a moc. Kazatel mél k dispozici vse,
co si zamanul a ¢eho se mu zachtélo, a mohl provést vse, co jen ¢lovék miize. Podobné jako je
Job obrazem trpiciho ¢lovéka, v némz se koncentruje veskeré lidské utrpeni a bolest, je Kazatel
opakem, je , koncentraci” vSeho, co si ¢lovék muze prat: zvétsil jsem a rozmnoZzil jsem moudrost
vice nez vsichni, ktefi byli v Jeruzalémé prede mnou (1,16). Na jiném misté po obsdhlém vyctu
vseho, co vykonal a co ziskal, pravi: NashromadZzdil jsem toho vic nezZ vsichni, kteri byli v Jeruzalémé
prede mnou, a mél jsem i moudrost. Neodeprel jsem svyym ocim nic z toho, po cem zatouZily. Nezdrzel
jsem se Zddné radosti ... (2,9-10).

V tomto smyslu je Kazatel vérnym obrazem dnesniho evropského c¢lovéka, ktery netrpi
primarni akutni nouzi v tom smyslu, Ze by si nebyl jist, zda zitra bude mit co jist a zda bude
jesté ziv. Kazatel predstavuje krajni, extrémni situaci bohatstvi a zdmoznosti. Ta mé funkci
lupy, skrze niz se divame na dnesniho ¢lovéka. Kazatel je ¢lovék, ktery ma moznost nadbytku
a pté se, zda v tomto nadbytku - at uz spociva v majetku, v moci, v slastech, ve studiu ¢i
¢emkoli jiném - 1ze najit skutecné Stésti, resp. jaky je z tohoto nadbytku zisk (jitron, nn). Stejné
tak druhotné otazky, které z této prvni vyplyvaji, tedy otazky po smyslu jednotlivych ¢innosti,
kterym se ¢lovék vénuje pii hledani tohoto smyslu, jsou pro takového c¢lovéka typické:
prebyvajici energie a zdroje jsou vyuZivany k hledani a rozsifovani majetku, k starosti o svou
povést, o zlepSeni svéta, k zajisténi blaha pro své potomky, k nabyvéani moudrosti aj. Tyto
vSechny otazky jsou projevem nadbytku, ktery Kazatel pocituje a ktery mu umoznuje
a soucasné jej nuti ptat se po lidském $tésti. Pravem proto Balabdn hovoii o Kazatelové ,zapase
s pseudoideami a pseudoidealy”.*

Odpoved

Jestlize nic z toho, co bylo vy¢teno vyse, nepfedstavuje pro lidsky Zivot smysl, co jim tedy je?
Jaka ¢innost ma vyznam a naplni ¢lovéka $téstim? Kazatel odpoveéd’ poskytuje, a opét, jak je
jeho zvykem, ji nékolikrat v pritbéhu svého spisu opakuje. Pro clovéka neexistuje Zadné dobro, nez

27 Nihilistickym aspektem knihy Kazatel se zabyva pfedevsim Seizo SEKINE, Qohelet als Nihilist, Annual of Japanese Biblical Institute, 17 (1991),
s. 3-54. Autor se v8ak zabyva jen jednou strankou Kazatelovy vypovédi, totiZ jeho vychozim vnimanim skutec¢nosti. Tento rozbor a srovnani
jeho vysledki s nihilismem je pfesné, avsak autor jiz nebere v potaz Kazatelovu odpovéd’ a jeho vyzvy k radosti a respektovani Boha (viz
nize) a skute¢nost, Ze svym relativismem autor poukazuje na to, kde hledat a kde nehledat pravé hodnoty. Srov. Ludger SCHWIENHORST-
SCHONBERGER, Kokelet, s. 89.

28 Kazatel byva casto srovnavan predevsim s Albertem Camusem. Srov. napt. Benjamin Lyle BERGER, Qohelet, zvlasté s. 164-176, kde je
Kazatel srovnavan s Camusem a Sestovem. Casto (nejen u Bergera) byvé ve spojitosti s Kazatelem citovan Camustiv ,Mytus o Sisyfovi”
(Albert CAMUS, Myjtus o Sisyfovi, Praha: Svoboda, 1995, s. 159-166), kde Camus hovofi o Sisyfovi jako o tragickém hrdinovi, ktery hrdé pfijima
sviyj tragicky osud absurdniho a nikdy nenaplnéného usili. Stejné jako v pfipadé citovaného Nietzscheho, se Kazatel svou odpovédi zasadné
lisi i od Camuse.

29 Az dor. 1644, kdy Hugo Grotius navrhl, Ze by autorem mohl byt nékdo jiny a z pozdéjsi doby, nez byl Salomoun, byl Salomoun povazovéan
i za skute¢ného autora této knihy. Srov. Luca MAZZINGHI, Ho cercato, s. 19-20. Jedna se o knihu Hugonis Grotii Adnotationes ad Vetus
Testamentum, sv. 1., Paris 1644; zminéna pasaz se nachazi na s. 521.

30 Karel FLOSSMANN, Moudrost, s. 145.
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aby jedl, pil a dop7dl si ve své ndmaze dobrého (2,24);*' neexistuje Zidné dobro, nez aby se clovék radoval
ze své namahy (3,22); vidél jsem, jaké dobro md cenu, totiZ aby jedl a pil a uZival dobra ze své namahy,
kterou se pod sluncem namdhd v case svého Zivota (5,17); pro clovéka neexistuje pod sluncem dobro nez
to, aby jedl a pil a radoval se; to jej doprovizi v jeho ndmaze po cely jeho Zivot (8,15); a kone¢né formou
vyzvy: Jdi a radostné jez sviij chléb a pij s dobrou mysli své vino, protoZe bith uz nasel zalibeni ve tvém
dile. Tvé saty at jsou vzdy bilé a na tvé hlavé at nikdy nechybi olej, uzivej si Zivota s Zenou, kterou sis
zamiloval, po vsechny dny svého pomijivého Zivota (9,7-9).

Zakladni Kazatelovou odpovédi na nastinénou Zzivotni situaci ¢lovéka je tedy ,hédonismus”.
K ¢emu je totiz to, co ¢lovék ziska (at je to majetek, slava, moudrost ¢i cokoli jiného), jestlize
si toho nemtize uzit? Je-li clovék uvéznén mezi narozenim a smrti a nemutze za tuto hranici
proniknout (¢i z ni uniknout), jinymi slovy jestlize se cely jeho zivot odehrava pod sluncem
a v nahodilosti, ve svété bez zjevného fadu a smyslu, potom i stésti musi byt hledano zde, pod
sluncem, mezi narozenim a smrti, v tom, co je ¢lovéku déno. Jedinym kritériem pro Kazatele je
radost plynouci z uzivani si plodt své namahy. VSe ostatni svadi z cesty, jedna se o pokuseni
vedouci, je-li nasledovéno, pouze k frustraci. Patii-li Kazatel k mudroslovné literatufte, pak jeho
,moudrosti” je umét se zastavit a vychutnat si radosti okamziku. Stést je pro n&j , specifickym
zptisobem zkusenosti”,*® pficemz radost neplyne z chvilek odtrzenych od ¢asu namahy
a lopoceni, nybrz nachézi se pravé uprostfed ni.*

Kazateltiv ,,hédonismus” v8ak doprovazi jedna velice diilezitd okolnost, kterou Kazatel nikdy
neopomine zddraznit. Touto okolnosti, na niz autor trva, je neustalé védomi, Ze mé-li se ¢clovek
z ¢eho ve své ndmaze radovat, ma-li jidlo a piti a stfechu nad hlavou a ma-li moZnost si to
vychutnat, pak je to bozi dar a je tfeba, aby to v &lovéku vyvolalo pocit vdéenosti. Zadna prace
totiz nepfinasi automaticky tspéch a bohatstvi, a i kdyZz ¢lovék nabude majetku, nemusi mu
byt doptéano, aby se z néj tésil. Postoj vdécnosti doprovazejici kazdy okamzik, v némz se ¢lovék
raduje z plodt své ndmahy, proto doprovazi vsechny vyse zminéné vyroky: A videél jsem, Ze
i toto pochdzi z boZi ruky (2,24); ... v case svého Zivota, kteryj mu dal bith, nebot to je jeho podil. I to, Ze
néjakému cloveku bith daroval bohatstvi a majetek a umoznil mu, aby z nich jedl a aby si vzal sviij podil
a radoval se ze své ndmahy - i to je boZi dar (5,17-18); ... cely jeho Zivot, ktery mu dal pod sluncem biih
(8,15); ... po vsechny dny svého pomijivého Zivota, které ti bith dal pod sluncem, po vsechny dny své
pomijivosti. Takovy je totiZ podil z Zivota a z tvé namahy, kterou se pod sluncem namdhas (9,9). Autor
¢asto zminuje termin podil (chelek, o11), a nékde je to termin vyhradni (napt. v 3,22: nebot to je
jeho podil). I tento pojem vyjadfuje povahu lidského $tésti jako daru, ktery mu byl bohem
pridélen.* Podobny vyznam ma i pouzivani slovesa dit (ntn, 1n1) tam, kde Kazatel hovoii
o tom, Ze btth ddvd moZnost ¢lovéku uzivat dobrého. V souvislosti s vySe popsanou povahou
lidské ndmahy tak mtze Mazzinghi pravem fici, ze ,radost ma v Kazatelovi dvoji zdroj, je
plodem namahavé lidské prace, avsak soucasné darem Bozim”.* Radost nelze odloucit ani od
boha jakozto jejtho dérce, ani od lidské namahy, ktera k ni vede, prestoze, jak zddraznuje
Kazatel, radost neni zisk (jitron, 17n°), jenz by z namahy automaticky vyplyval.*

31 Ludger SWCHWIENHORST-SCHONBERGER, Kohelet, s. 76 pteklada jinak: Dobro nespocivi v cloveku, kdyZ ji, pije a dopfivd si ve své prdci
dobro. Autor pro néj nezddraziuje to, v ¢em spociva dobro, nybrz odkud pochazi; nenachazi se v ¢lovéku, nybrz v Bohu a je jeho darem.
V ptekladu hraje hlavni roli interpretace ptedlozek.

32 Ludger SCHWIENHORST-SCHONBERGER, Kokelet, s. 78.

33 Srov. tamtéz, s. 81.

34 Termin chelek (or) se ve Starém zakoné pouZivd nejcastéji jako odkaz na to, co ,pfindlezi kazdému jednotlivému ¢lovéku” (Luca
MAZZINGHI, Ho cercato, s. 402). Mazzinghi (tamtéz) klade v jistém smyslu do protikladu zisk (jitron, 1) a podil (chelek, %), nebot lidska
ndmaha nevede k zadnému zisku, avsak podil v ni existuje.

35 Luca MAZZINGHI, Ho cercato, s. 404. Autor stavi na studii Johan Yeong-Sik PaHx, Il canto della gioia in Dio. L'itinerario sapienziale espresso
dall’unita letteraria in Qohelet 8,16-9,10 e il parallelo di Ghilgamesh Me. 111, Napoli, 1996.
36 Srov. tamtéz, s. 405.
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Jestlize je lidsky zivot ve znameni stinu smrti, ktery se nad nim celou dobu jeho trvani vznasi,
a v dtisledku toho ve znameni marnosti a zmaru, protoze nic, co ¢lovék vytvofi, nepretrva
anebude mit vé¢éného trvani, je tento negativni aspekt vyjadien zdiraznénim respektu k tomu,
co ¢lovéka presahuje a co nikdy nepochopi. Pro to, co zde nazyvame ,respektem”, hebrejstina
pouziva obvykle koten jr’ (x7), tedy ,bat se”, ,strach”. Kazatel vsak, stejné jako autofi jinych
starozdkonnich knih, timto terminem nevyjadfuje strach z pfisného boha a nejistotu, jak se
k ¢lovéku zachova, nybrz postoj respektu k nékomu, kdo stoji nad ¢lovékem, komu se ¢lovék
zodpovida za své ¢iny ¢i koho bere vazné. Kdybychom chtéli parafrazovat Kazatelova slova,
jedna se o respekt pred tim, co je ,nad sluncem” a co urc¢uje béh tohoto svéta. K respektu nabada
Kazatel i na dalsich mistech a vice otevienég, napfiklad kdyZz hovofi o projevech naboZenské
acty: Hlidej své kroky, kdyz jdes do boziho chramu ... Neundhluj svd vsta a tvd mysl at nevyndsi pred
bohem slova pfilis zbrkle, protoZe biih je v nebi a ty jsi na zemi — proto at je tvych slov poskrovnu ...
Neodklddej splnéni toho, co jsi bohu slibil, protoZe v pomatencich bith nemd zalibent; co jsi slibil, spli!
Je lépe neslibovat nez slibit a nesplnit. ... Méj pred bohem respekt! (doslova: boj se boha!) (4,17-5,6).

Do tohoto kontextu zapadd i epilog knihy, kde autor shrnuje sva ponauceni. Zavére¢nou
vyzvu piedstavuje respekt pred bohem (tedy ,bazent Bozi”): méj respekt pred bohem a zachovdvej
jeho prikazy, nebot to je vse, co je pro clovéka diileZité. VZdyt bith bude soudit vsechny ciny, az bude
soudit vse skryté (12,13-14). Kazatel zde pfipomind néco, o ¢em hovotil jiz dfive, tj. dileZitost
respektu pfed bohem, akceptovani vlastnich hranic a omezeni a aktivni zhosténi se svého
mista v zivoté, svého ,podilu”. Autor naznacuje, ze respekt pifed bohem spociva v plnéni jeho
prikazani. Dale vsak toto téma nerozviji, jako by predpokladal, Ze ¢tendr dobte vi, o co se
jedna. Neni tfeba interpretovat tato slova jako ,opravu” predchozich slov, ktera by navracela
celou knihu zpét do fecisté ortodoxni starozdkonni viry; autor spiSe pfipomind, Ze se v tomto

fec¢isti nachazel celou dobu.”

Biih je v knize Kazatel popsan jako ten, kdo na jedné strané dava ¢lovéku moZznost tésit se
z ploda své prace a kterému za to ma byt ¢lovék vdécny. Soucasné je btih tim, kdo ¢lovéka
omezuje, kdo stanovuje hranici jeho Zivotu a jeho poznani. Je to bith, kdo neukazuje ¢lovéku,
co bude po ném, je to on, kdo ¢ini dobré i zIé, on je autorem rovného i kiivého ve svété, co
¢lovék nenarovna. Respekt k bohu se tak rovna i respektu k hranicim, které ¢lovék ve svém
zivoté vnim4, a tedy pfijeti role, podilu, ktery btih ¢lovéku ptirkl. , Bat se Boha proto znamena
prijmout to, ze ¢lovék nikdy zcela nepochopi to, co Biih ¢ini ve svété, a soucasné se naucit
prijimat jako Bozi dar ty prosté zivotni radosti, které jsou mu poskytovany”.* Biih je pro
Kazatele pojem soucasné negativni, ale i velmi pozitivni. Ukryva se, aby ¢lovék (nechédpaje)
respektoval jeho dilo a jeho samotného a aby setrval v Gcté pred tajemstvim. Podobné vyzniva,
jak bylo jiz naznaceno, i kniha J6b, ktera téz kon¢i vyzvou k respektu k tajemstvi Boziho planu
a zameéru, kterému ¢lovék nikdy nemtize porozumeét.”

Lecktery ¢tenat muze v knize Kazatel postradat mnohd témata, o nichz je presvédcen, ze
s majetkem a Zivotnim zajisténim souviseji, hlavné socidlni odpovédnost a péc¢i o druhé.

37 Diskuze o povaze epilogu (12,9-14), zda se jednd o pévodni text jediného autora, o dodatek pozménujici vyznam knihy, o snahu
»zpravovérnit” knihu Kazatel apod., je velmi rozsahla. PovaZzuji za padny argument to, Ze jej nelze interpretovat jako zpochybnéni celé knihy,
jako by v8e, co dosud bylo fec¢eno, mélo byt dano do zavorky s pfedsazenym zdpornym znaménkem. Takovy redaktorsky zdsah postrada
smysl, nebot je-li kniha natolik heretick3, Ze je tieba tak radikdlné ménit jeji obsah, pro¢ ji viibec jednou vétou opravovat a radéji ji nezahodit?
Je vzdy lepsi (je-li to mozné) interpretovat knihu (byt na ni spolupracovalo vice autori) jako jednolité dilo, ne ji kouskovat na vysledky prace
raznych rukou a ty interpretovat zvlast. Kromé toho ptikdzani (micvdt, mxn, srov. 12,13) nemuseji v kontextu knihy Kazatel odkazovat nutné
38 Luca MAZZINGHI, Ho cercato, s. 430.

39 Srov. napf. nedavnou studii Adam MACKERLE, Utrpeni jako cesta k poznani Boha: K interpretaci knihy J6b, Caritas et Veritas 1 (2012),
s. 27-38, zv1aste 37.
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Kazatel se tohoto tématu dotyka jen jednou, kdyz vyzyva ¢tenére slovy: Posilej sviij chléb po
vodé, protoze po mnoha dnech jej zase najdes. Rozddvej podil sedmi nebo osmi, protoze nevis, co zlého
nastane na zemi... (11,1-2) Autor sice vyzyva k jistému soucitu s druhymi a k ddvéani almuZzen,
ovsem jeho argumentace je jako v jinych ¢astech knihy pragmatickd. Darovany chléb neni
chléb ztraceny; je to chléb ulozeny u druhého c¢lovéka a v pripadé nouze se opét ,vrati”.
Pripadné péce o druhého je motivovana rozumem, ktery je zdravé egoisticky. Nepfitomnost
skute¢ného (ryze) altruistického postoje k druhému u Kazatele chybi proto, ze toto téma neni
pro autorovu tvahu dtlezité. Podobné se nezabyva ani nésilim a svévoli, kterd je s bohatstvim
a jeho nabytim ¢asto spojovana (viz na zacatku zmitiované prorocké knihy). Tato témata jsou
dtlezitd, nicméné jejich misto je na jinych strankéach Starého zdkona. V ramci knihy Kazatel je
muZeme vnimat jako zahrnuta do bdzné bozi a do jeho pfikdzini (srov. 12,13).

Zavér

Poselstvi knihy Kazatel a zvlasté jeho hodnoceni majetku a usilovné lidské snahy o dosazeni
vytéeného cile, ktery mu ma zajistit sldvu, znamost, bohatstvi aj., by se dalo shrnout epizodou
z zivota epirského krale Pyrrha, jak o ni v Pyrrhové Zivotopise vypravi fecky filosof Platarchos.*
Kdyz se Pyrrhos chystal na vale¢né tazeni do Itdlie proti Rimu, oslovil ho jeho pfitel a fe¢nik
Kineas a optal se ho, co udéla, az - da-li bith - porazi Rimany. Pyrrhos odvétil, Ze obsadi Italii.
Nato Kineds pokracoval otazkou, co bude délat potom. Podle Pyrrhovych slov byla na fadé
Sicilie, déle leye ¢i Kartago. Kone¢na Kineova otazka pak znéla: Az Pyrrhos dobude vse, co
dobyt Ize, az se opét zmocni i Makedonie a Recka a nebude vic nikoho, s kym by mohl valcit,
co bude délat potom? Pyrrhova odpovéd na tuto otdzku znéla: ,Pak si pofadné odpocineme,
mj drahy, kazdy den bude dzban po ruce, a pobavime se spolu v druzné zébavé.” Na to
Kineas Pyrrhovi odvétil: ,Co nam tedy nyni stoji v cesté, chceme-li sedét u dzbanu a spole¢né
si pohovét, jestlize uz mame vse a jestlize bez prace je ndm pohotové to, k ¢emu ndm ma
dopomoci krev, velkd namaha a nebezpeci, pfi¢emz bychom nejdfiv musili druhym lidem
zpusobit mnoho utrpeni a také sami mnoho zkusit?” Platarch@iv Kineds podobné jako Kazatel
pripomind, Ze skutecné stésti ma ¢lovék casto po ruce a Ze jedinou véci, ktera ¢lovéku brani
jej uzivat a byt stastny, je ¢lovék sdm se svou blaznivou touhou po ¢emsi, co jej od Stésti ve
skute¢nosti jen odvadi. Stejné jako Platarchtv ptibéh, i kniha Kazatel na jedné strané tvari
v tvaf nedokonalému a nepochopitelnému svétu plné doceriuje a zdaraznuje hodnotu
hmotného $tésti a pozitkii, na druhé strané vsak také upozormuje, Ze najit stésti uprostred
hmotného zajisténi byva velmi tézké a ze pravé hmotny nadbytek ¢lovéka dokéze casto od
skute¢ného stésti spise odvést, nez mu jej poskytnout. Byt stastnym neni uménim jen v pripadé
chudého a trpiciho ¢lovéka, ale pravé tak je to uménim i pro ¢lovéka, kterému se dostava
vseho, ¢eho si zamane. Skutecné $tésti tak nespocivd v tom, co ¢lovék ma a kolik toho ma,
nybrz v tom, jak s tim umi v rdmci svého zivota nakladat.

Stary zakon v knize Kazatel akceptuje moZnost bohatstvi a neodsuzuje ji. Naopak radi
bohatému, jak dobfe zhodnotit to, co m4, ke svému $tésti, a to s neustalym zietelem k bohu-
dérci, nebot bohatstvi a moznost jej uzivat je boZim darem. Podobnym zptisobem shrnuje
poselstvi knihy Kazatel ve svém komentafi i Martin Luther: ,Smyslem a poselstvim této
knihy je tedy nas vzdélat, abychom s vdéénosti uzivali pfitomnych véci a Bozich stvofeni,
které jsou nam z BoZiho pozehnani hojné davany a darovany, bez ptilisné starostlivosti

40 Srov. PLUTARCHOS, Pyrrhos, 14. In TENTYZ, Zivotopisy slavnyjch Rekii a Rimanil, sv. 1., Praha: Odeon, 1967, s. 554-555.
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o to, co bude; abychom méli jen klidné a pokojné srdce a ducha naplnéného radosti, totiz
abychom byli spokojeni s Bozim slovem a dilem.”*

Kazatel jako projev ,pastoracni péce* Starého zakona o bohaté

Abstrakt Studie predstavuje knihu Kazatel jako pfiklad starozdkonni pastoracni péce o bohaté. Vychdzi
od hlavni otdzky, jiz se autor zabyvd — smyslu Zivota a §tésti. Pak analyzuje rozmanité obvykle predklddané
odpovédi a zamitd je joko neuspokojivé. Konecné nabizi viastni odpoveéd. Piedklddand studie chdpe
toto tézdani po smyslu lidského Zivota jako vyraz starozdkonni pastoracni péce o bohaté, protoze kniha je
zamérena na bohaté publikum a ucije, jak nalézt stésti a smysl Zivota.

Klicova slova Bible, Stary zdkon, Kazatel, pastoracni péce o bohaté, bohatstvi, chudoba

41 Martin LUTHER, Annotationes in Ecclesiasten, 1532. In D. Martin Luthers Werke, sv. 20. Weimar: Hermann Bshlhaus Nachfolger, 1898, s. 13.
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Qohelet as an Expression of Old Testament
“Pastoral Care” of the Rich
Adam Mackerle

The Old Testament deals with the issue of riches and poverty extensively. The reader
will recall the repeated sharp pronouncements of the prophets against abuse of riches
and power against the weaker and the poorer, the legal as well as moral protection
of “strangers, orphans and widows”, and others." Nonetheless, property and related
issues are a much broader topic than just an occasion to crificism and distrust of the
rich. The issue of riches in the Bible is discussed e.g. in the book L'argent dans la Bible .2 Its
author concisely points out the equivocal relationship of the human being to property
and the ambiguous place and function of property in relationships among humans
and to God.

Of the colourful mosaic of ways the Old Testament evaluates property and human
relationship to it, this study focuses on “pastoral care” of the rich. It does so primarily
because the contemporary reader is acquainted primarily with the way Biblical texts
care for the poor and the marginalized and rarely gets an opportunity to realize that
the fundamental evaluation of property and riches in Old as well as New Testament is
essentially positive.

I have chosen Qohelet for the topic of “pastoral care of the rich” not because it speaks
of riches (and poverty), but because it speaks to the rich and strives to help them find
happiness in their riches. From a certain perspective the rich and their riches may be
taken to be the focus of Qohelet’s care (and this study is an explication of this claim).
Apart from Qohelet there is one other book in the Old Testament dealing with a similar
topic but aimed rather at an opposite group of recipients. It is the book of Job which
reflects the drama of unfair and undeserved suffering and in that context asks about
the meaning of life in such conditions. The book of Job addresses the issue of meaning
of life “from below”, i.e. from the position of one who has lost all he had and has nothing
but pain and worry left. The book of Qohelet deals with the same issue of meaning of
life “from above”, since the author presents himself as the rich and powerful person
of Solomon, king of Jerusalem. The two books could be called an expression of Old
Testament “pastoral care” of the poor and therich. Both Qohelet and Job are portrayed
as extireme instances of human wealth and saturation of all desires on the one hand
(Qohelet), and humanly unfathomable extreme suffering and loss of everything on the
other. Just as Job seeks the meaning of life permeated by suffering, so Qohelet seeks
meaning, though in a diametrically different life situation. Job has nothing, Qohelet
has everything. And yet both are haunted by the same question: what is the meaning
of all that (as Qohelet says) is done under the sun, and how is one to relate to it?
Both books set out from radicalized, acute situations, intentionally depicted in extreme
terms, and together provide two opposing perspectives of human life and its meaning.
“The arguments of Job and Ecclesiastes provide complementary perspectives on the
powerful dynamics of disillusionment in adversity and the corresponding challenges

1 Especially the prophetic books of Hosea, Amos, Micah and Zephaniah, as well as other texts, e.g. Old Testament law codes in the Pentateuch
(esp. Deuteronomy), where the phrase “foreigners, orphans, widows” frequently appears.

2 Cf. P. DEBERGE, L’argent dans la Bible, Montrouge: Nouvelle Cité, «Racines», 1999.
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of providing them to relinquish self-sufficiency and instead to seek life from God and
listen to his voice. ... They serve as literary exemplars of self-sufficient righteousness
and wisdom, respectively”.® That is the point of view from which we will focus on the
book of Qohelet now.

Qohelet the Philosopher

Concisely describing and grasping the character of a book is always a demanding task and in
case of the book of Qohelet we are no better off. Nonetheless, we will attempt to sketch the basic
outlines of Qohelet’s work. The book of Qohelet is probably the most philosophical book of the
Old Testament, in a number of respects. First of all, it is the rational reflection of the author (let
us call him conventionally Qohelet), deriving from his everyday experience.* Qohelet does not
develop his consideration systematically from premises through partial conclusions to final
ones, but formulates it in a mosaic of short reflections, sometimes rather like aphorisms.® In that
it is similar to e.g. Epictetus’ Enchiridion or his Discourses or the Meditations of Marcus Aurelius.
There are over fourty such individual longer and shorter pieces in the book; the exact number
is hard to state, since identifying the dividing line between the individual passages is in many
cases difficult. Qohelet begins many of these short “aphorisms” with verbs in the first person
intended to underline that the following reflection derives from his own personal observation.
There is marked repetition of the verbs I have seen (ra’iti, "n°X"), I perceived (yada’ts, "ny7), I turned
around and saw (Sabti “ni wa’er’eh, AR IR N2W), I found (masa’ti, "nx¥n) and others, referring to
personal experience which becomes the source of reflection. There are other indices of personal
experience and rational reflection deriving from it - the frequently repeated word meaning
mind (literally “heart”, léb, 2%), which Qohelet devotes (verb ntn, jn1) to an activity and to which
he speaks (verb dbr, 127, or ‘mr, "R), autobiographical stylization and others.

The author’s decision to proceed rationally and logically is also reflected in his choice to refrain
from all arguments not based on experience or reason. While Old Testament books normally
do not speak of afterlife, the book of Qohelet is one of the few which explicitly refuse to take
it into consideration: For humans and beasts have one fate - as the ones die, so die the others, and
in all there is one spirit. A human has no advantage over the beasts, for all is vanity. All goes to one
place; all comes from the dust, and to dust all returns. Who knows whether the spirit of a human goes
upward and the spirit of the beast goes down to the earth? (3:19-21). It is not a fundamental denial
of the possibility of afterlife, but a methodological expression of the view that the existence of
afterlife is indemonstrable. That is why Qohelet refuses to take it into account when reflecting
on the nature of human life. For him, afterlife is not a logical, rational argument.®

3 J. S. REITMAN, “God’s ‘Eye’ for the Imago Dei: Wise Advocacy amid Disillusionment in Job and Ecclesiastes”, Trinity Journal, 31 (2010),
p.117.

4 M. GILBERT, La Sapienza del cielo, Milano: San Paolo, 2005, p. 113 describes Qohelet as “a scholar in the sense contemporary university
world ascribes to the word”. With respect to the way religion influences his reflection he calls him “more philosophical than theological”
(ibid., p. 114). Many studies deal with the relationship of Qohelet to contemporary philosophy and possible direct and indirect influences.
For an illuminative description of how Qohelet is intertwined with philosophical topics and contemporary philosophy see the commentary
of V. ZAPLETAL, Das Buch Kohelet kritisch und metrisch untersucht, tibersetzt und erklirt, Freiburg im Breisgau: Herdersche Verlagshandlung,
1911, where to every Qohelet idea the author assigns parallels from contemporary philosophical works. The abundance of quotations
accompanying almost every passage of the Qohelet unambiguously points to the philosophical character of the work.

5 I am aware of the fact that there is no consensus concerning the structure of the book Qohelet. “As far as the overall structure of the book
is concerned, we must admit our own ignorance. It is sufficient to simply compare the various and most common contemporary translations
to understand the hesitance of exegetes to make a statement on the problem” (M. GILBERT, La Sapienza..., p. 108). The claim is based on
the fact that “no attempt at literary analysis seems to be sufficiently capable of proving the existence of an overall structure of the text”
(L. MAZZINGH]I, Ho cercato e ho esplorato. Studi su Qohelet. Bologna: EDB, 2001, p. 47) and also on macro-syntactic signals in the text, which
are the repeated expression “I saw”, “I said in my heart” and others, which structure the text in many discrete reflections (see below). For
a similar division cf. V. ZAPLETAL, Das Buch Kohelet.

6 L. MAZZINGH]I, Ho cercato..., pp. 73-74 and again at pp. 183-186 contrasts Qohelet on the issue of the possibility of human cognition and
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The philosophical character of the book is uncontested by the fact that the author frequently
uses the word god. The word is not prohibited in philosophy, and if we were to exclude as non-
philosophical all texts speaking of god or gods, we would find that there is virtually no ancient
philosophical writing. Just as e.g. for the Stoics, so also for Qohelet the god of whom he speaks
is not the god of the Israeli nation, to whom he has revealed himself and whom he had chosen,
but the creator god, god supervising the functioning of the world, the source of all being,
whose design is wise, though not always comprehensible to a human. Qohelet consistently
uses only one designation for god, the general term “lohim (2°7%X),” never his name YHWH
(M) or another term denoting the particular God of Israel. Seneca and Epictetus® often speak
of god or gods (dei, Beoi) or of providence (providentia, mpovoia) in similar context. That is why
I write god with lower-case “g”, in order to highlight this general characteristic of “deity”, not
necessarily connected with the God of Israel, although even in this book god is a provider. The
just outlined image of god is typical of sapiential literature, especially (besides Qohelet) the
Old Testament books of Proverbs and Job.? Unlike afterlife, Qohelet takes the existence of (this)
god for granted as something that need not be demonstrated, because it is part of the nature
of the world and is evident from it. For a rounded view let me add that such image of god does
not contradict the way God of Israel is conceived in other, especially historical and prophetic
books, but is one of his aspects by which he manifests himself and makes himself known.

Qohelet’s Question

If Qohelet is a “philosophical enquirer”, what is the main question he asks and seeks to answer?
It is the question of the meaning of all human activity and human existence as such. Insofar as
Qohelet formulates the question of meaning as the question of happiness and possibility of its
realization, one can say that “in the centre of the book Qohelet there is the question about the
content and condition of possibility of human happiness” .’ The author formulates his question
several times in the course of the book, especially in the introductory reflections. The first and
perhaps the most poignant formulation can be found at the very beginning (1:3): What does
a human gain by all the toil at which he toils under the sun? In further modifications it says: Where
is good found for humans to do under the sun during the time of their life? (2:3); What has a human from
all the toil and striving of mind with which he toils under the sun? (2:22); and finally: What gain has
the worker from his toil? (3:9). The key terms for Qohelet are frenetic human toil (‘amal, %nv) on
the one hand, and possible gain (yitron, n11n°) expected of it on the other.! Toil does not stand
for individual human activities, it rather comprises all labour and effort characteristic of human
life. Rather than of toil one could speak of the effort of man that everything he does and lives
for has some meaning and endurance, some absolute and permanent value.'? This to a certain

hopes with the apocalyptic, particularly henochism, emerging at probably the same time Qohelet was written. In contrast to the apocalyptic
quest to grasp and understand the mystery of history and time and nurture hope in eschatological events, Qohelet’s attitude may appear
as rational agnosticism.

7 The term sometimes appears with the definite article, though apparently with no change of meaning.

8 Especially Seneca’s dialogue De brevitate vitae, thematically very close to Qohelet, and Epictetus” Discourses or Enchiridion.

9 L. MAZZINGH]I, Ho cercato..., p. 413 concisely enumerates further elements distinguishing the book Qohelet from mainstream Israeli Old
Testament tradition: Qohelet only uses the term "lohim; he never refers to events of Israeli history, such as the exodus, desert wandering, Sinai
and occupation of the promised land; there is no God of retribution who rewards the bad and the good according to their deeds; there are no
terms pertaining to salvation or love; the author never addresses God, merely speaks “of” him; there is no reference to cult (except 4:17-5:6).
10 L. SCHWIENHORST-SCHONBERGER. Kokelet. Freiburg: Herder, 2004, p. 70.

11 The term yitron (17n°) denotes “surplus”, the recoverability of an activity in which effort and capital has been invested. Qohelet uses this
“economic” term in a more general sense, or in other words he explores human existence in economic terms. The opposite (and similarly
economic) term of Qohelet’s is lack, deficiency (1on, hesron, 1:15). Cf. T. KRONHOLM, “7n*”, in Theologisches Warterbuch zum Alten Testament,
vol. 3, col. 1087.

12 In the context of the book’s origin (probably the time of the Hellenistic kingdoms in 3rd to 1st century B.C.) the author may be implying
that God relates to man in a similar fashion as his (Ptolemaic?) rulers, who required him to work hard without being able to enjoy the fruits
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extent transcendent aspect of the question is determined by the one who asks. If it is someone
who has attained success in everything he has attempted, then the question transcends the
material, mundane sense. The toil of this person has attained the primary aim - property,
material security, wisdom and others - but there nonetheless remains a certain nonfulfillment
and emptiness.

Qohelet’s quest is to a large extent systematic. He addresses various activities in which humans
frequently seek happiness and meaning and asks to what extent these activities really carry
meaning and make humans happy. He focuses on accumulating property, enjoying food,
drink, merriment and other enjoyments, industrious construction, acquiring wisdom, gaining
fame and renown, and many others. When Qohelet himself experiences and subsequently
reflects on each of these options, he reaches a strict and firmly determined limit that a human
will never be able to cross. The limit appears under several aspects.’

The author starts with everyday things with which he attempts to fill the emptiness he
experiences in life. I said in my heart, Come now, I will test you with pleasure; enjoy yourself. (2:1).
Then he describes all he did and achieved, and his words sound like a description of what
many dream of: I made great works. I built houses and planted vineyards for myself. 1 made myself
gardens and parks, and planted in them all kinds of fruit trees. I made myself pools from which to water
parks full of growing trees. I bought male and female slaves, and I had abundance of house servants, and
also great amounts of sheep and cattle, more than all who had been before me in Jerusalem. I was great
and gathered for myself silver and gold and the treasure of kings and provinces. I got singers, both men
and women, and the luxury of men as well as many concubines. So I was greater and gathered more
than all who were before me in Jerusalem. And I also had wisdom. And whatever my eyes desired 1 did
not keep from them. I kept myself from no pleasure... (2:4-10). And yet he eventually describes all
the gain he had from it as vanity and a striving after wind (2:11). In this text Qohelet questions
the sense of pursuing and cumulating enjoyments, as if the degree of one’s happiness were
directly proportionate to the number of sensual enjoyments.

At other times Qohelet finds the limitation of human beings in their incapacity to knowledge.
However much a human enquires, his knowledge will never encompass everything, not
even a fragment of all there is to know: a human will not comprehend the work god has done,
from the beginning to the end (3:11); a human cannot discover the work that is done under the sun
(8:17). Human knowledge will necessarily always remain limited, fragmentary and partial.
In fact, one will not understand anything of the world surrounding him. Human incapacity
to complete knowledge and understanding of what takes place under the sun does not reflect
only a rational incapacity. The author also encounters the absurdity of what takes place under
the sun; nothing is as it should be and human reason cannot grasp it. When one wants to really
understand the chaotic, meaningless world, reason lets him down. Insofar as god is the author
of this world, he is also responsible for its incomprehensibility. On the other hand, what man
is capable of acquiring is unpleasant and does not bring happiness, so that in much wisdom there
is much vexation, and he who increases knowledge increases sorrow (1:18). In fact, one only discovers
his knowledge of the chaotic and absurd nature of the world. The advantage of wisdom over

of his work. This socio-economic situation markedly affected Qohelet’s perception and valuation of life. Cf. D. RUDMAN, Determinism in
the Book of Ecclesiastes. Sheffield: Sheffield Academic Press, 2001, p. 22; cf. also L. MAZZINGHI, Ho cercato..., pp. 423-424 and the analysis
of the socio-economic context of the book in Ch.-L. SEOW, Ecclesiastes, Doubleday 1997, pp. 21-36. Nonetheless, the scope of what Qohelet
says is much more universal and general.

13 B. L. BERGER, “Qohelet and the Exigences of the Absurd”, in Biblical Interpretation 2/9 (2001), pp. 141-179 speaks at pp. 144-154 of four
topics Qohelet repeatedly returns to while describing the absurdity of human existence, which correspond to the following: toil the fruits
of which are enjoyed by another, non-existence of memory of the person and eternal oblivion, non-existence of justice in the world, and the
fact that wisdom does not help man escape the absurdity of life.
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folly is merely relative, since though the wise walks in light and the fool in darkness, the same
event happens to all of them and the wise dies just like the fool (2:14.16). Wisdom cannot provide
an answer to the most important question of the meaning of the world and human life.

Just as a human never really penetrates anything with his reason, he will never be able to
change anything for the better. What is crooked cannot be made straight, and what is lacking cannot
be counted (1:15), and the injustice of the world - which there always has been and ever will be
- cannot be eradicated. Qohelet does not hesitate to let the reader see that he knows of all the
injustice occurring in the world: the swift have nowhere to run, warriors have no battle to fight, the
wise have no bread, those who understand things have no riches, those with knowledge are not in favour,
because time and chance happen to them all (9:11); and there is an error proceeding from the ruler: the
fool sits in a very high place, while the rich sit in a low place. I have seen slaves on horses, and princes
walking on the ground like slaves (10:5-7). Qohelet even expresses certain fatalism when he says
that whatever god does endures forever; nothing can be added to it, nor anything taken from it (3:14).
And in yet other words: who can make straight what he (i.e., god) has made crooked? (7:13). As with
the incomprehensibility of the world, the creator is also directly responsible for injustice and
the texts repeatedly recall this.

A human will never be able to transcend himself and will never “make it big”, since there is
nothing genuinely new and unforeseen. What has been is what will be, and what has been done
is what will be done. There is nothing new under the sun. Is there a thing of which it is said, “See, this
is new”? It has been already in the ages before us. There is no remembrance of former things, and
there will be no remembrance of later things yet to be among those who come after (1:9-11). These
words appear in Qohelet’s very first reflection, foreboding the entire book and reminding
the reader that our derangement and false hope in change and something new is largely due
to the weakness of human memory. Because of its frailty and forgetting, there is no point
striving to accomplish heroic deeds in order to “inscribe oneself in history”. Qohelet gives the
example of a wise boy who attained the royal throne and became very famous, and yet there
was no end to the human multitude before them and those who come later will not rejoice in him (4:16).

A human is hopelessly enclosed in the time between his birth and death and cannot free himself
from it in any way. When he dies his name and fame will pass away and disappear. One can
learn from the previous generations - who remembers the generations of humans who came
before us? What do we know of them? What they lived for has gone, their love and their hate and
their envy have already perished, and forever they have no more share in all that is done under the sun
(9:6). The same fate awaits humans alive today, as well as those yet to come.

A human cannot anticipate or know what will happen when he dies. Qohelet even claims that
god intentionally arranged it so: When the day is good, enjoy it, when the day is adverse, consider
this: god has made the one as well as the other, so that man may not find out anything that will be
after him (7:14). That is also why it is pointless to work for one’s posterity and deny oneself
prosperity for their future happiness. I came to hate all my toil in which I toil under the sun, seeing
that I must leave it to the one who will come after me. Who knows whether he will be wise or a fool?
He will take hold of all my toil, in which I toiled wisely under the sun (2:18-19). Therefore this is not
a way to break through the limitations posed by human impermanence and finitude, either.

All the limits a human being encounters during his lifetime have a common source - god
himself. The limitations imposed on human beings are not an accidental consequence of the
world against which one may appeal to god, but god’s intentional act. According to Qohelet,
god limits humans knowingly and intentionally. A possible reason for such divine acting may



3 CoriTos :
42 5513 elveritas

be god’s effort to direct humans towards the only appropriate attitude to life which Qohelet
reaches through his reflection, to be discussed soon.

Qohelet’s reflections on property and material riches also take place in the context of thus
perceived limits and limitations of human life. For Qohelet, property is always a result
of work or toil (‘amal, 2nv). Qohelet does not address the problem of one who has undeservedly
gained wealth and asks what to do with it. Qohelet asks about the sense of diligent human
work which brings fruit. His question does not primarily concern property as such, but the
meaning of human activity leading up to it, whose aim is to acquire property. If he asks about
the sense of material property, it is only because he wants to know whether property acquired
by toilsome work can provide sufficient meaning to human activity and human life in general:
Is it worthwhile to devote your life to acquiring property? Or in Exupéry’s words: Does it
make sense to exchange your life for accumulating property?'* Let us immediately add that the
author’s answer is definitely not an immediate “no”, as if it were an easy question with a banal
answer. The author is aware that if he said that “no”, he would then have to offer the reader
something else, more important than property and worthy of being exchanged for human life
- and the search for something like that is the essence of Qohelet’s book and Qohelet does not
reach a univocal answer. The question thus appears much more difficult than it had seemed
at first glance.

Among passages focusing most closely on material property, the section 5:10-20 stands out.
From the very beginning Qohelet states the paradox of property: He who loves money will not be
satisfied with money, he who loves abundance will not get an income. However, the problem
of property does not consist in property itself, but in human relationship to it. Qohelet’s remark
is short, pragmatic and throughout practical. He does not claim that love of riches draws one
away from some other good, as if he enviously wanted to deny the rich enjoyment of property.
He quite concretely and pragmatically states that overt attachment to and love of property is
counterproductive in its very own sphere - a human will not be satisfied with it. In other
words, if property becomes a value in itself, it will not make a human happy. If therefore
someone wants to enjoy his fortune, he must not love it. The following remark is similar: When
goods multiply, there also multiply those who eat them. What advantage has their owner but that he can
see it?™ (5:11) Increase of property (signified here with the term “good”, robah, naw) is not
necessarily connected with increased gain from it, since there will always be those who sponge
on it. The owner cannot but watch. Both statements warn against overt expectations placed on
acquired property and the following one has a similar cling: The sleep of a worker'® is pleasant
whether he eats little or much, but the satiation of the rich will not let him sleep (5:12). For it is
paradoxically not property, what one owns, what makes one happy. Here the measure of
happiness is content (literally “sweet”, m‘tiqah, nipinn) sleep. Its “sweetness” depends on one’s
work, not on what one owns. Quite on the contrary, if it does depend on property in some way,
then the dependence is indirectly proportionate: satiation, the desired and yearned for product
and gain of property, brings dissatisfaction along. With these short aphorisms Qohelet calls

14 Cf. A. DE SAINT EXUPERY, The Wisdom of the Sands, e.g. 6:13 and elsewhere. Exupéry frequently uses the phrase exchange (one’s) life for
(échanger [sa] vie contre) or exchange oneself for (s’échanger contre).

15 Translating this phrase is prone to ambiguity. At several places (2:1; 3:13; 5:17; 6:6.9; 9:9) Qohelet uses the verb look (rd’dh, 7x1) in the sense
of enjoy something (a good [2mw, t0b], life [0n, hayyim]) and it may carry the same meaning here. The translation would then be: What (other)
use is it to its owner than that he enjoys it?

16 Precise identification of the “worker” (72v7, ha'obéd) is difficult and uncertain. The verb may mean “work”, but also (as it is common
in Biblical Hebrew) “serve”. Its meaning does not consist in the contrast of “lord” and “servant”, and apparently not in the contrast of “work”
and “idleness” either (since even the rich man toils), but in overt anxiousness which gives the rich man no rest, while the “ordinary” worker
or servant/slave has no worry of this kind and can sleep soundly after work. Cf. Ch.-L. SEOW, Ecclesiastes, pp. 205-206. Cf. also M. V. FOX,
Qohelet And His Contradictions. Sheffield: The Almond Press, 1989, pp. 214-215.
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attention to the fact that property does not by far meet the expectations humans place on it.
And so after a short reflection of the impossibility to take one’s property away from life, Qohelet
again returns to his old reiterated claim that the good that is worthwhile is to eat and drink and find
enjoyment in all the toil with which one toils... (5:17).

The above also implies Qohelet’s evaluation of human work that leads or can lead to acquisition
of property. Qohelet deems human work to be necessary and good - it is just this effort what
brings fruits and enjoyment of them, not just accumulated property. He who observes the wind
will not sow, and he who regards the clouds will not reap. As you do not know the way of the wind or the
bones in the womb of a pregnant woman, so you do not know the work of god who makes everything. In
the morning sow your seed, and until evening do not let your hands rest, for you do not know which
is appropriate, this or that, or whether both alike will be good (11:4-6). Qohelet underlines that it is
not good to philosophize and ponder much rather than work, since only genuine and concrete
work brings fruit.

The main and most important limitation determining a human, of which the preceding are but
changeable appearances, is death. Qohelet reminds the reader of it in various ways. Once by
speaking of those who came before him and those who will come after him. Thus he reminds
the reader that human existence on this earth is contingent, leaving no permanent mark.
At other times Qohelet speaks of the time of his life (literally of the days of [his] life, y'me hayyim,
o n °w°), in order to remind him that there is a definite, limited number of the days of his life
and he can only toil under the sun while they last. And what is just as important, only in these
days can he reap the fruits of his toil and enjoy them. It is therefore of prime importance
to consider what the toil of these days is devoted to. Death means oblivion, especially falling
into oblivion among those who will come after us. The value and meaning of human life cannot
consist in what has remained of him up to the present, since nothing has. It must be found here
and now, within this life, since this life is valuable in itself, regardless of the possible (non)
existence of afterlife."”

By constantly returning to the theme of death Qohelet as it were keeps repeating the well-known
saying memento mori - “remember death”. The theme of death is also what Qohelet concludes
his reflections with. The last one (before the two epilogues at 12:9-11 and 12:12-14) describes
in detail human aging and death (11:7-12:8). Scholars disagree over the precise character
of the text, whether it is an allegory, a description, or something else.'® The poetic ending of this
passage culminates in the main thesis of the book, found also at its very beginning: (remember
your creator) before the silver cord is snapped, or the golden bowl is broken, or the pitcher is shattered at
the fountain, or the wheel broken at the cistern, and the dust returns to the earth it was before, and the
spirit returns to god who gave it. Vanity of vanities, says Qohelet; all is vanity (12:6-8). The author
links the constant thought of death with thought of the creator, i.e., respect towards him.

Human limitation is regularly expressed with the phrase under the sun (tahat hassemes,
wnwa nnn). The sun is the horizon beyond which a human will never get. By its everyday course
the sun delimits a human’s earthly life and reminds him of his finitude and the contingency

17 Cf. L. SCHWIENHORST-SCHONBERGER, Kohelet, p. 79.

18 Besides various commentaries cf. especially the paper by M. V. FOX, “Aging and Death in Qohelet 12", Journal for the Study of the Old
Testament, 42 (1988), pp. 55-77, where the author presents three main lines of interpretation: literal, symbolic and allegorical.
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of his existence.”” The sun “represents a limit, a frame, the setting out of possibilities”.** This
limit set for humans is the reason why Qohelet repeatedly declares of various human activities:
And also that is vanity and a striving after wind. Vanity (hebel, 227), toiling for wind®' (ra’yon rih,
M1 1Y), striving after wind (r‘ut ri®h, M1 My7), and evil occupation (‘inyan ra’, ¥ 11v) are typical
expressions Qohelet uses to describe all human activity. Especially hebel (7277) is a generally
known concept of the book and is translated in various ways. Most Czech translations retain the
traditional term vanity, they rarely choose other options such as impermanence or nothing.> The
original meaning is breath or vapour, haze, something impermanent and unseizable, something
of no value.” For Qohelet the term summarizes the nature of all existence and may also be
translated “absurd”, “meaningless”.*

Qohelet can thus reach a fairly radical claim, bewildering and unpleasant to a contemporary
(especially Christian and ethically educated) reader, expressed in chapter 3 (3:1-9):

For everything there is a season, and a time for every matter under heaven:

a time to be born, and a time to die;

a time to plant, and a time to pluck up what is planted;
a time to kill, and a time to heal;

a time to break down, and a time to build up;

a time to weep, and a time to laugh;

a time to mourn, and a time to dance;

a time to cast away stones, and a time to gather stones together;
a time to embrace, and a time to refrain from embracing;
a time to seek, and a time to lose;

a time to keep, and a time to cast away;

a time to tear, and a time to sew;

a time to keep silence, and a time to speak;

a time to love, and a time to hate;

a time for war, and a time for peace.

What gain has the worker from his toil?

Here Qohelet is proclaiming absolute relativity of human activity. Of what a human can do,
nothing is of absolute value, nothing is good at all times and in all places, for no activity it holds
that “there is always time for it”. The value of an activity always depends on circumstances
and on the specific situation, it is always subordinate to the present moment. To claim that
an activity is good and proper at all times, in all places, and under all circumstances is an

19 Further connotations may be supplemented: the sun (Semes, wnw) distinguishes the life of mortal humans (under the sun) from the life of
immortal gods (with the sun); the preposition under (tahat, nnin) evokes the idea of subordination and servitude, and others. Cf. J. G. JANZEN,
“Qohelet on Life “Under the Sun’”, The Catholic Biblical Quarterly, 70 (2008), pp. 470-471.

20 K. FLOSSMANN, Moudrost ve Starém zikoné. Praha: Ceské katolicka charita, 1989, p. 149.

21 The phrase appears in two places (1:17 and 4:16) and in parallel to toil of the mind (literally heart, 2 ¥, ra’yon léb, see 2:22) it can also be
translated as toil of the (human) spirit. That is how Jerome translates it (adflictio spiritus), as well as the Kralice Bible (trdpeni ducha), King James’
Bible (vexation of spirit) and others.

22 There is surpirising uniformity in Czech translations in translating the term hebel. Virtually all translations render the word with the

s

equivalent “marnost” (“vanity”). Exceptions are the Czech Ecumenical Translation (“pomijivost”, “transient; something, that passes by”) and
Viktor Fischl’s translation (“nic”, “nothing”; see Poezie Starého zdikona, Praha: Garamond, 2002).

23 Apart from the book Qohelet, Old Testament uses the term (not mentioning its use as the proper name of Abel) especially 1) to express that
something has no value and perishes (especially human life and the human being); 2) to wail; 3) to denote foreign gods in order to highlight
their unreliability. Cf. K. SEYBOLD, “%27”, in Theologisches Worterbuch zum Alten Testament, vol. 2, cols. 337-340. There is extensive discussion
of the term and its interpretation. Cf. especially N. LOHFINK. “Koh 1,2 “alles ist Windhauch’ - universale oder anthropologische Aussage?”
in IDEM, Studien zu Kohelet. Stuttgart: Katholisches Bibelwerk, 1998, pp. 125-142; IDEM, “Zu %271 im Buch Kohelet”, ibid., pp. 215-258.

24 Cf. E. TAMEZ, “Ecclesiastes. A Reading from the Periphery”, Interpretation, 3/2001, p. 251. The author points out that there are more
expressive terms in everyday speech such as “garbage” or “shit”.
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absolutization. By that the activity would transcend the limitation of the contingence of human
existence and provide meaning and firm ground for human life. However, there is no such
activity according to Qohelet. If a human wants to transcend himself and his impermanence
and set himself on an activity, he can do so, but it will bring him disappointment, since no
activity will in fact grant that. That is why at the end of this “litany of activities” Qohelet again
raises his fundamental question: What gain has the one who does something from his toil? Similar,
even scandalous relativity sounds again a little further: Be not overly righteous, and be not wiser
than necessary - why should you destroy yourself? Be not overly wicked and do not be a fool - why
should you die before your time? (7:16-17).

In a certain sense Qohelet can really be called a nihilist. If we accept the definition of nihilism,
as offered e.g. by Nietzsche, i.e., “Nihilism: the aim is lacking; ‘why” finds no answer. What
does nihilism mean? That the highest values devaluate themselves”,” then Qohelet really falls
in this category by the question he asks and his analysis of the human situation. However, if we
do not stop at Qohelet's nihilist question and consider also his response, we find that the author
withdraws himself from nihilism.* If we wanted to classify the author under a philosophical
school, existentialism seems the most appropriate to me.”

When [ claim that one can speak of the book of Qohelet as of an expression of Old Testament
pastoral care of the rich, it is precisely because of this essentially existential question the author
asks and because of the detailed analysis of the human life situation. What question is that?
Whoever the real author of the book was, in the text he presents himself as King Solomon.*
This is apparent from the very title of the book (The words of Qohelet, the son of David, king in
Jerusalem [1:1]; I Qohelet have been king over Israel in Jerusalem [1:12]), as well as from the way he
introduces and speaks of himself. What he underlines is his fortune and power. Qohelet had
all he desired and wished for at his disposal and could accomplish all that a human can. Just as
Job is an image of a suffering human, in whom all human suffering and pain is concentrated,
so Qohelet is the opposite, he is the “concentration” of all a human can desire: I increased
and multiplied wisdom more than all who were in Jerusalem before me (1:16). Elsewhere, after an
extensive enumeration of all he has accomplished and gained, he says: I acquired more than
all who were before me in Jerusalem and I also had wisdom. I did not keep from my eyes anything they
desired. I refrained from no pleasure... (2:9-10).

In this sense Qohelet is a faithful representation of the contemporary European who suffers of
no primary urgent need in the sense of not being certain whether he will have enough to eat
tomorrow and whether he will still be alive. Qohelet represents a situation of extreme riches and
fortune. That functions as a lense through which we view the contemporary human. Qohelet
is someone who can have surplus and asks whether there is true happiness to be found in such
surplus - whether it consists in property, power, enjoyments, study, or anything else -, or, what

25 F. W. NIETZSCHE, The Will To Power. New York: Random House, 1968, p. 9, note 1.

26 The nihilist aspect of the book Qohelet is the focus of S. SEKINE, “Qohelet als Nihilist”, Annual of Japanese Biblical Institute, 17 (1991),
pp- 3-54. However, the author only deals with one aspect of Qohelet’s statement, i.e., his original perception of reality. The analysis and
correspondence of its results to nihilism is precise, but the author does not engage with Qohelet’s response and his calls to joy and respect
of God (see below) and the fact that the author employs relativism to point out where true values are to be found and where they are not.
Cf. L. SCHWIENHORST-SCHONBERGER, Kohelet, p. 89.

27 Qobhelet is frequently compared to Albert Camus. Cf. e.g. B. L. BERGER, “Qohelet...”, esp. pp. 164-176, where Qohelet is compared
to Camus and Schestov. Often (not only in Berger) Camus’ “Myth of Sisyphus” is quoted in connection with Qohelet, where Camus speaks
of Sisyphus as of a tragic hero who heroically accepts his tragic fate of absurd, never to be fulfilled effort. As in the case of Nietzsche, Qohelet
radically differs from Camus in his response.

28 Up until 1644 when Hugo Grotius suggested that the author may have been someone else from a later period, Solomon was assumed to
be the real author of the book. Cf. L. MAZZINGH]I, Ho cercato..., pp. 19-20. It is the book Hugonis Grotii Adnotationes ad Vetus Testamentum,
vol. I, Paris 1644; cited passage at p. 521.
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is the gain (yitron, Pn°) of this surplus. Similarly, the secondary questions implied by the first
one, i.e., questions about the meaning of the individual activities one engages in in his search
for meaning, are also typical of such a human: surplus energy and resourses are employed
for seeking and extending property, for care of one’s reputation, for improving the world,
for securing the well-being of one’s posterity, for acquiring wisdom. All these questions are
manifestations of the surplus Qohelet experiences, which enables and at the same time forces
him to ask about human happiness. Flossmann therefore rightly speaks of Qohelet’s “struggle
with pseudo-ideas and pseudo-ideals”.”

The Answer

If none of what has been enumerated above is the meaning of human life, what is? What
activity is meaningful and makes one happy? Qohelet does provide an anwer and again, as
his habit is, repeats it several times in his book. There is no good for a human than to eat and drink
and afford himself good in his toil. (2:24);* there is no other good than that a human should rejoice in
his work (3:22); I have seen what good is worthwhile - to eat and drink and enjoy the good of all the toil
with which one toils under the sun during the time of his life (5:18); there is nothing good for a human
under the sun but to eat and drink and be joyful; this will accompany him in his toil all his life (8:15);
and finally in the form of an exhortation: Go, eat your bread with joy, and drink your wine with
a merry heart, for god has already approved what you do. Let your garments be always white. Let not oil
be lacking on your head. Enjoy life with the woman you love, all the days of your vain life (9:7-9).

Qohelet’s fundamental answer to the outlined human life situation is therefore “hedonism”.
For what is the use of what one gains - whether it is property, fame, wisdom or anything else
- if one cannot enjoy it? If one is imprisoned between birth and death and cannot penetrate
beyond those limits (or escape them), in other words, if all his life takes place under the sun and
in contingency, in a world lacking apparent order and meaning, then happiness must also be
sought here, under the sun, between birth and death, in what is given to humans. For Qohelet
the only criterion is the joy stemming from enjoing the fruits of one’s labour. Everything else
leads astray, it is a temptation leading, if followed, only to frustration. If Qohelet belongs to
wisdom literature, then his “wisdom” is to be able to stop and savour the joys of the moment.
Happiness is for him “a specific manner of experience”,* where happiness does not arise from
brief periods detached from the time of labour and toil, but is found directly in its mist.*

But there is a very important accompanying condition to Qohelet’s “hedonism”, which Qohelet
never omits to emphasize. A condition the author insists on is permanent awareness that if
there is something one can enjoy in his labour, if one has food and drink and a place to stay,
and is able to enjoy it, then it is god’s gift and it must elicit gratitude. For no work brings
success and riches automatically, and even if one gains property, he need not be granted an
opportunity to enjoy it. An attitude of gratefulness accompanying each moment, in which one
enjoys the fruits of one’s labour, therefore accompanies all the above mentioned statements:
I saw that this also is from the hand of god (2:24); ... in the time of his life that god has given him, for
this is his lot. Also that god has given a human riches and property and an opportunity to eat of them,

29 K. FLOSSMANN, Moudrost..., p. 145.

30 L. SWCHWIENHORST-SCHONBERGER, Kohelet, p. 76 translates differently: There is no good in man, when he eats, drinks and enjoys good in
his toil. According to him the author’s emphasis is not on what good consists in, but where it comes from; 1T 1s NOT FOUND in man, but in God
whose gift it is. The translation relies on interpretation of prepositions.

31 L. SCHWIENHORST-SCHONBERGER, Kokelet, p. 78.
32 Cf. ibid., p. 81.
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and to accept his lot and rejoice in his toil — this also is a gift of god (5:18-19); ... all his life that god has
given him under the sun (8:15); ... all the days of your vain life that god has given you under the sun,
all the days of your vanity. For that is your lot in life and in your toil at which you toil under the sun
(9:9). The author frequently uses the term lot (heleg, P711), sometimes exclusively (e.g. in 3:22:
since that is his lot). This concept also expresses the nature of human happiness as a gift, allotted
by god.* Use of the verb give (ntn, 1n1) where Qohelet says that god gives one the opportunity
to use goods has similar meaning. In connection with the above described nature of human
labour Mazzinghi can therefore justly say that “there are two sources of joy in Qohelet, it is
the fruit of toilsome human work, and at the same time a gift of God”.* Joy can be separated
neither from God who provides it, nor from human effort which leads up to it, although, as
Qohelet underlines, joy is not a gain (yitron, 11n°) automatically derived from labour.®

If human life is signified by the shadow of death hovering over him throughout the time he
lasts, and as a result by vanity and frustration, since nothing a human produces will last, will
be permanent, this negative aspect is expressed by emphasizing respect to what transcends
one and what he will never grasp. For what we call “respect” Hebrew usually uses the root
yr’ (x7), i.e., “fear”. But Qohelet, like authors of other Old Testament books, does not use this
term to express fear of a strict god and uncertainty as to how he will behave to the human, but an
attitude of respect to someone who transcends the human, to whom the human is responsible
for his deeds, whom he takes seriously. To paraphrase Qohelet’s words, it is a respect towards
that which is “above the sun” and determines the course of this world. Qohelet admonishes to
respect in other places as well and more openly, e.g. when he speaks of expressions of religious
respect: Guard your steps when you go to god’s temple ... Be not rash with your mouth, let not your
mind be hasty to utter a word before god, for god is in heaven and you are on earth - therefore let your
words be few ... Do not delay paying what you have vowed to god, for he has no pleasure in fools; pay
what you vow. It is better not to vow than vow and not pay. ... Respect god! (literally: fear god!) (5:1-7).

The epilogue of the book where the author summarizes his advice also belongs in this context.
He finally exhorts to respect for god (i.e., “fear of God”): Respect god and keep his commandments,
for this is all that is important for man. For god will bring every deed into judgment, when he judges all
that is hidden (12:13-14). Here Qohelet recalls what he has spoken of before, i.e., the importance
of respect for god, accepting one’s limits and limitations and active accomplishment of
one’s place in life, one’s “lot”. The author implies that respect for god consists in keeping
his commandments. He does not develop the theme further, as if he assumed that the reader
knows well what he means. These words need not be interpreted as a “correction” of previous
words, returning the book to the riverbed of orthodox Old Testament faith; the author rather
reminds us that he has been in this riverbed all the time.*

In the book Qohelet god is described as one who on the one hand gives humans the opportunity

33 In Old Testament the term feleq (p21) is most commonly used to refer to that, what “pertains to every individual human” (L. MAZZINGHI,
Ho cercato..., p. 402). Mazzinghi (ibid.) contrasts in a certain sense gain (yitron, 17n°) and lot (heleq, 72, since human effort leads to no gain, but
there is lot in it.

34 L. MAZZINGHI, Ho cercato..., p. 404. The author elaborates on J. Y. S. PAHK, II canto della gioia in Dio. L'itinerario sapienziale espresso
dall’unita letteraria in Qohelet 8,16-9,10 e il parallelo di Ghilgamesh Me. 111, Napoli 1996.

35 Cf. ibid., p. 405.

36 There is extensive discussion of the nature of the epilogue (12:9-14), whether it is part of the original text of a single author or an addition
modifying the meaning of the book, an effort to make the book “more orthodox”. An argument I find compelling is that it cannot be interpreted
as setting the whole book in question, as if all that has been said should be placed in parentheses with a negative sign. Such editorial
intervention would make no sense, since if the book is so heretical that it is necessary to radically change its content, then why correct it with
one sentence and not discard it altogether? It is always better (as far as possible) to interpret a book (even if a number of authors collaborated
on it) as an integral work, not divide it into the results of the work of different authors and interpret them separately. Further, the precepts
(miswot, men, cf. 12:13) need not in the context of the book Qohelet necessarily refer to the Torah or the precepts revealed to Israel, but may be
universally valid as some kind of “natural law”.
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to enjoy the fruits of their work and to whom they should be grateful for it. At the same time
god is the one who limits humans, who sets the limits to their life and knowledge. It is god who
does not show humans what will come after them, it is god who does good and evil, who is the
author of both the straight and the crooked in the world, which a human cannot straighten out.
Respect for god thus equals respect for the limits a human perceives in his life, and therefore
acceptance of the role, lot, assigned to him by god. “To fear God therefore means to accept that
a human can never fully understand what God does in the world, and at the same time learn
to accept as God’s gift the simple joys of life granted to him”.*” For Qohelet god is a concept
negative and at the same time very positive. He remains hidden in order that humans, without
comprehending, may respect his work and himself, and that they may respect mystery. As
already mentioned, the book of Job has a similar outcome, when it ends with an exhortation
to respect for the mystery of God’s plan and intention that a human can never comprehend.*

The readers of the book of Qohelet may miss a number of topics which, according to their
conviction, are related to property and life security, especially social responsibility and care
of others. Qohelet only touches on the topic once, when he exhorts the reader: Cast your
bread upon the waters, for you will find it again after many days. Give a portion to seven, or even
to eight, for you know not what disaster may happen on earth... (11:1-2). The author does exhort
to a certain compassion with others and almsgiving, but his reasoning is pragmatic, as it is in
other parts of the book. Bread given to someone is not lost; it is bread deposited with another
human which will “come back” in case of need. Care of the other is motivated by soundly
egoistic reasons. There is no true (purely) altruistic attitude to the other in Qohelet, because the
theme is not significant for the author’s consideration. Similarly he does not address violence
and willfulness, often associated with riches and acquiring them (as in the prophetic books
mentioned at the beginning). The topics are important, but their place is on other pages of the
Old Testament. Within the book Qohelet we can perceive them as encompassed by fear of god
and in his commandments (cf. 12:13).

Conclusion

The message of the book of Qohelet and especially its evaluation of property and human
effort directed towards reaching the stipulated goal, in order to secure fame, renown, riches,
etc., could be summarized with an episode from the life of king Pyrrhus of Epirus, as the
Greek philosopher Plutarch tells it in Pyrrhus’s biography.* When Pyrrhus was preparing for
a military campaign into Italy against Rome, his friend and orator Kineas addressed him and
asked him what he would do when - god grant - he conquers the Romans. Pyrrhus answered
that he would occupy Italy. Kineas went on to ask what he would do afterwards. In Pyrrhus’
words then would come Sicily, then Libya, or Carthage. Kineas’ final question then was: When
Pyrrhus had conquered everything that could be conquered, and when he had recaptured
Macedon and Greece and there was no longer anyone whom he could fight, what would he
do then? Pyrrhus” answer to the question was: “We will live at our ease, my dear friend, and
drink all day, and divert ourselves with pleasant conversation.” To that Kineas answered:
“And what hinders us now, sir, if we have a mind to be merry, and entertain one another,
since we have at hand without trouble all those necessary things, to which through much
blood and great labour, and infinite hazards and mischief done to ourselves and to others, we

37 L. MAZZINGHI, Ho cercato..., p. 430.

38 Cf. especially the recent study of A. MACKERLE, “Suffering As A Path To Knowing God: On Interpreting The Book Job”, Caritas et Veritas
1 (2012), pp. 27-38, esp. p. 37.

39 Cf. PLUTARCH, “Life of Pyrrhus”, 14, trans. John Dryden, at WWW: http:/ /classics.mit.edu/Plutarch/ pyrrhus.html.
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design at last to arrive?” Plutarch’s Kineas like Qohelet reminds us that a human being often
has true happiness at hand, and the only thing that prevents him from enjoying it and being
happy is the human being himself with his foolish desire for something that in fact leads him
away from happiness. Just as Plutarch’s story, so the book of Qohelet facing an imperfect
and incomprehensible world on the one hand fully appreciates and emphasizes the value of
material happiness and enjoyments, but on the other hand also warns that finding happiness
in the midst of material security is often very difficult, and that it is precisely material surplus
what often leads a human away from true happiness, rather than provide it. Being happy is
not an art only in the case of the poor and suffering, it is just as much an art for someone who
has all that crosses his mind. True happiness thus does not consist in what a human has or how
much he has, but in how he can deal with it within his life.

The Old Testament in the book of Qohelet accepts the possibility of wealth and does not
condemn it. Quite on the contrary - it advises the rich on how to use what they have to be
happy, with constant reference to god the provider, since riches and the opportunity to use
them is a gift of god. Martin Luther in his commentary summarizes the message of the book of
Qohelet in a similar way: “The meaning and advice of this book is therefore to instruct us that
we use with gratitude the present things and God’s creatures, abundantly given and granted
to us of God’s blessing, without worrying about what is to come; that we have a tranquil and
quiet heart and a spirit full of joy, being content with God’s word and deed.”*

Qohelet as an Expression of Old Testament “Pastoral Care” of the Rich

Abstract The paper presents the book of Qohelet as an example of Old Testament pastoral care of the
rich. It starts with the main question the author addresses, which is the meaning of life and happiness.
It then passes to various generally offered answers and rules them out as not satisfying. Finally, it provides
an answer of its own. The paper views this questioning of human life and its meaning as an expression of
Old Testament pastoral care of the rich, because the book is aimed at arich audience whom it teaches
how to find happiness and meaning in life.

Key words Bible, Old Testament, Ecclesiastes, Pastoral Care of the Rich, Wealth, Poverty

40 M. LUTHER, Annotationes in Ecclesiastem, 1532, in D. Martin Luthers Werke, vol. 20. Weimar: Hermann Bohlhaus Nachfolger, 1898, p. 13.
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Byznys jako povolani? Nékteré etické a duchovni
souvislosti bohatstvi a moci
Roman Micka

Podtitul ,,etické a duchovni souvislosti bohatstvi a moci* je moznd rilis Siroky a velkorysy,
nenizde pochopitelné mozné obsahnout celou sifi takto pojatého tématu, anise pokusit
o snadnou syntézu aspektl biblickych, teologickych, etickych, politickych
a ekonomickych. Z biblického hlediska je mozné pohled na bohatstvi ziednoduSovat
na hleddni jakéhosi napéti mezi podobenstvim ,,O velbloudu a uchu jehly* (Mt 19,23-26),
ktery je Castym duchovnim argumentem proti bohatstvi kfestana, pres podobenstvi
»O délnicich na vinici* (Mt 20,1-16) dostdvajicich ,,po socialistickém zpUsobu" tutéz mzdu
bez ohledu na mnozstvi odvedené prace, az po ,,Podobenstvi o hfivnach" (Mt 25,14-30),
kde jsou sluzebnici hodnoceni dle tvrdych kapitalistickych méfitek vyhradné s utilitdrnim
ohledem na schopnost zhodnoceni svéfeného majetku, bez jakékoli zminky o etickych
ohledech. Poselstvi zminénych podobenstvi neni mozné primdrné chdpat jako smerujici
do oblastiekonomickych vztahu, ale jako vyjadreni urcitych duchovnich aspektd Jezisem
hidsaného Boziho krdlovstvi. Ze znéni prvnino podobenstvi presto Ize skromné usuzovat, ze
bohatibudou souzenishovivave, sohledem na odpoveédnost azatéz, kterdje jim svérena,
a také s ohledem na to, co si mUzZzeme vzit z posledné jmenovaného podobenstvi, totiz
Ze je jim ddno navic to, co je odnato oném méné zpUsobilym a schopnym. Na hrlzu
ucedniky, kterou u nich vzbudil obraz velblouda prochdzejiciho uchem jehly, Kristus
totiz reaguje ve véci spadsy takto: ,U lidi je to nemozZnée, ale u Boha je mozZné viecko".
Napéti mezi témito podobenstvimi vyjadiuje i napéti mezi zpUsoby povoldni kfestana
k verfejnému zivotu a k ekonomické Cinnosti'. Néktefi jsou povoldni k chudobé a k Zivotu
sluzby druhym, kterd je ovsem Casto financné zavisld na benevolenci bohatych &i dnes
spise na organizacni moci statu, jini mohou byt povoldni k odpovédnosti za vytvareni
a spravu bohatstvi, které je nezbytnym atributem spolec¢ného dobra a potencidlem at
jiz dobrovolné, nebo nedobrovolné solidarity.

Krestanstvi strani chudym, je do znacné miry opci pro chudé, nabddd profi
zAvislostem Clovéka nejen na majetku, ale i na viech pozemskych skuteCnostech.
Nelze slouzit dvéma pdnim - ,,NemuUZete slouzZit Bohu i mamonu‘ (Mt 6,24).
V nékterych pripadech a pro nékoho, kdo neni schopen obstat v této tézké
zkousce, Kristus doporucuje zbavit se majetku Uplné, ale tato vyzva ,jdi, prodej,
co ti pati, rozdej chudym” (Mt 19,21) neni v kfestanské etické tradici povazovana
obvykle za univerzdini, leC ndlezici pouze onomu Bohatému miladikovi. Vztah
k majetku md byt z hlediska krestanstvi, analogicky k jinym oblastem lidského Zivota
a pozemskych skuteCnosti, rezervovany a nesmi nahradit Ci vytésnit vztah k Bohu,
Clovék musi byt od pozemskych skuteCnosti svoboden a ne na nich byt zavisly. Jako
analogie se Casto uvadi Kristova vyzva ke zreknuti se ofce, matky, zeny a déti ve
prospéch Krista (srov. L 14,26), kterd nemd znamenat odvrhnuti rodinnych pfislusniky,
ale apel na spravnou hierarchii hodnot. Vztazeno prfimo k majetku mizeme dokonce
naijit vyrok varujici pred pritazlivosti bohatstvi: ,,Ldska k penézUm je totiz korenem vseho
zla, v honbé za nimi nékteri zbloudili z cesty viry a sami si zpUsobili nezmérné trdpeni.
Ty ale jako BoZi ¢lovék od takovych véci utikej a nasleduj spravedinost, zboznost, viru,
IGsku, trpélivost a mirnost” (1 Tm 6,10-11).

1 Srov. George WEIGEL, Freedom and its Discontents. Catholicism Confronts Modernity, Washington: Ethics and Public Policy Center, 1991, s. 97.



CoriTos : 3 51
elveéritas 2013

Krestanstvije samozfejmé na prvnim misté ze socidlniho hlediska ,,opci pro chudé*, Jezis
stranichudymavyzyvdkvysvobozenizpoutzdvislostinamajetku. Jako,,opce prochudé”
by se vsak nemélo stat automaticky jakousi ,,opci proti bohatym®, nemélo by primdarné
legitimizovat odnimdni majetku a jeho nedobrovolnou redistribuci, jak se nékdy déje
i vintencich urcitych forem kfestansky orientované socidlni etiky. Zdmérem je na prvnim
misté poukdzat v souvislosti s tématem ,,pastorace bohatych” na problematicnost
ambivalentniho, Casto az nendvistného postoje k bohatym a mocnym tohoto svéta,
na misté druném vyuzit nékteré vyrazné podnéty ze slavné knihy Michaela Novaka
Byznys jako povolani (1996)2, v niz se autor pokousi byznys duchovné rehabilitovat.

KdyZ se rozmnoZuje jméni, mnoZi se i pfiZzivnici

Odpovédnd sprava a rozmnoZovani majetku je totiz vyraznym piispévkem ke spole¢nému
dobru. Moderni kapitalismus, jehoz obhdjci poukazuji na enormni dynamiku postupného
vykofeniovani chudoby zfetelné patrného v kazdé dalsi nasledujici generaci, je pfedmétem
ambivalentnich hodnoceni. Petr Berger kupfikladu fika ve své knize Kapitalistickd revoluce,
ze kapitalismus ,,...uvolnil nejvétsi produktioni silu v déjinach lidstva. Dosud Zadny jiny socidlné
ekonomicky systém nebyl schopen vytvorit srovnatelnou produktioni silu”®. Obhdjce kapitalismu,
na to, jak dosahovat bohatstvi trvalym a systematickym procesem™*. ,Po svém vyhndni ze zahrady
Edenu stanul Adam tvdri v tvar svétu, ktery nechdval lidstvo po celd staleti strddat a hladovét. Dnes
je tajemstvi trvalého materidlniho pokroku rozlusténo. Zodpovédnost za zmirnéni stradini a hladu
jiz nenese Biih, ale my sami”®. Oba autofi naznacuji, ze celé predkapitalistické dé&jiny nebyly
naklonény vykofenovani chudoby a tvorbé dastojnych materidlnich Zivotnich podminek lidi.
Kli¢ovymi pro tento expanzivni vzestup bohatstvi jsou kdo jini, nez kapitalisté - podnikatelé,
kteti se obvykle p#ili§ nerekrutovali ze starych premodernich bohatych aristokratickych elit,
nybrz obvykle z méstanské vrstvy spiSe chudsi stfedni tfidy. Tito lidé neobjevili odeddvna
respektovany princip soukromého vlastnictvi, ani neobjevili odedavny obchod a trh, nebyli
prvni, kdo akumulovali zisk. Neobjevili ani chamtivost a nenasytnost, kterou povaZzuji nékteti
za inovaci pii vzniku kapitalismu, tento hfich doprovazi lidstvo od pocatku. Kapitalismus
ma totiz ptivod v lidské schopnosti invence a inovace - v lidské kapacité tvoftit. Jak napovida
samotné slovo ,kapitalismus” - jde o systém instituci, ktery ma za cil uvolnit kreativni
sily v ¢lovéku a vyuzit ctnosti praktického rozumu. Kapitalismus je zaloZeny na mysleni -
na spravném pouzivani lidské mysli - hlavy - ,caput”. Slovo kapitalismus tedy podle této
interpretace neodkazuje primdrné na penize, ale na ,lidsky kapital” - znalost, vynalézavost,
know-how, iniciativu, podnikavost, kapacitu k organizaci, schopnost kooperace. Kapitalismus
je spojen s urcitym étosem, o kterém mél Max Weber za to, Ze prameni z kalvinské tizkostné
ndboZzenské neurézy, Novak se naproti tomu domniva, Ze centrdlni pro kapitalismus je pravé
kreativita. Kreativitu povazuje Novak za centrdlni bod katolické, nikoli protestantské etiky,
coz se snazi obhajit ve své knize The Catholic Ethic and the Spirit of Capitalism (1993)°.

Nové elity - bohati soucasnosti - kapitalisté se vSak navzdory zjevnému spole¢enskému pfinosu
netési prilis velké tcté. Pro soucasnost je typicky pohled na bohaté a mocné spiSe jakoZto na

2 Michael NOVAK, Business as a Calling. Work and the Examined Life, New York: The Free Press, 1996.

3 Peter L. BERGER, Kapitalistickd revoluce: padesit propozic o prosperité, rovnosti a svobodé, Bratislava: Archa, 1993, s. 61-62.
4 Michael NOVAK, Duch demokratického kapitalismu, Praha: Ob¢ansky institut, 1992, s. 17.

5 Tamtéz, s. 28.

6 Srov. Michael NOVAK, The Catholic Ethic and the Spirit of Capitalism, New York: The Free Press, 1993.
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zlodéje a parazity spolecnosti, nez na jeji vyrazné pfispévatele a spolutviirce spole¢ného dobra.
Tento veskrze pokfiveny pohled mtiZze mit raciondlni jadro i ¢astecné opodstatnéni v casto
opomijeném aspektu rozliSeni mezi zplisoby nabyvani bohatstvi ve smyslu jisté legitimity.
Mnozi podnikatelé, ktefi vyrazné zbohatli, zalozili své podnikdni skute¢né na kreativnim
pfinosu v urcité oblasti lidské ¢innosti, a prispéli tak k rozvoji spole¢nosti. Naproti tomu
existuje pomérné Siroka vrstva podnikatelskych aktivit nekreativniho charakteru, tedy téch,
které participuji na korupéni kooperaci se statem a vefejnymi institucemi. Tento aspekt, malo
zminovany arozliSovany, zdtraznuje kupifikladu ekonom Pavel Kohout v ¢lanku Proc ekonomika
stagnuje’, kde na zékladé dila ekonomt Jamese Robinsona a Darona Acemoglu® kromé jiného
rozliuje mezi elitami kreativnimi a extraktivnimi. Kreativni elity zbohatli vlastni inteligenci,
tvofivostia pili, extraktivnielity bohatnou na zakladé podezfelych privatizaci, zmanipulovanych
statnich zakazek, dotaci a dér v zakonech. Je zfejmé, Ze liberalni ekonomové jako Novak, jiz
s ohledem na zdtiraziiovany kreativni rozmeér kapitalismu nebudou naklonéni nekreativnim
formdm ziskavani bohatstvi, v némz ostatné c¢asto silnou roli sehravéa stat a korupce v ramci
jeho instituci, nikoli svobodné a konkuren¢ni trzni prosttedi. Silny stat, mnozstvi verejného
majetku a vefejnych penéz (privatizace, vefejné zakazky, eurodotace, ekologické dotace apod.)
mnohdy pravé napomahaji vzniku , extraktivnich elit” na tkor kreativnich.

Bez ohledu na charakter podnikatelskych aktivit si staty se svou vzestupujici moci v prabéhu
dvacatéhostoleti, zejménajeho druhé poloving, ¢asto braly bohaté ekonomické elity jako rukojmi
svych socidlnich experimentti a jako vyznamny zdroj pffjma. Sazba progresivni dané cinila
v nékterych zemich, kupfikladu v predthatcherovské Britanii 83 %, ovSem efektivni mezni mira
zdanén ¢inila aZ neskute¢nych 95 %, v predreaganovskych USA byla horni sazba dané z piijmu
70%. Nasledovala éra, kterd byla danové pfiznivéjsi, ovSéem v soucasnosti, kdy se v dobach
krize a v situaci dynamické globalizace ukazuje perspektivni neudrZitelnost stavajici hladiny
verejnych vydaji, narokt a socidlnich vymozZenosti pfebujelého statu blahobytu, se politici
opét vice ptaji po tom, koho a jak radikalnéji zdanit a jesté tim jako bonus ziskat popularitu
uvoli¢d. Zivym ptikladem jenavrh 75 % ,, dané pro bohaté” francouzského prezidenta Francgois
Hollanda. Nelze neZ nevzpomenout v této souvislosti alespon jeden citat ze Starého zdkona,
z jiz v tomto cisle ¢asopisu rozebirané knihy Kazatel: ,KdyZ se rozmnoZuje jméni, mnozi se
i prizivnici. Jaky prospéch z toho mivd vlastnik? LedaZe se na to miiZe divat” (Kaz 5,10).

,Bohati Americané by méli platit vyssi dané”®, prohlasil v prvnim povolebnim projevu Obama,
a to v situaci, kdy deset procent Americ¢anti s nejvyssimi pfijmy plati z celkového vynosu
dané z pfijmu 45,1 % a v situaci, kdy takika polovina (47%) Ameri¢ant neplati dan z pfijmu
zadnou. V tomto kontextu je tfeba se opravnéné ptat, kde jsou hranice legitimniho zdanéni
a prerozdélovani bohatstvi mezi vSechny, zejména od téch, jejichz pfijmy (a tudiz i schopnosti,
iniciativa a kreativita) jsou povaZovany za spole¢né jméni, které je mozné si kdykoli ze strany
statu a ostatnich ob¢ant narokové pfivlastnit. Proti nadmérnym ocekavanim vici potencilu
resit socialni problémy odniménim a prerozdélovanim bohatstvi, pripadné vyvolavani ,tfidni
nendvisti” se vyslovovalajiZ prvni socidlni encyklika pfi kritice socialistickych idealt: ,,...socialisté,
podnitivse nendvist chudyjch proti bohatym, prohlasuji, Ze se md soukromé vlastnictvi zrusit a misto toho
z majetku jednotlivcii ucinit spolecny majetek vsech a Ze by jej spravovali ti, kdo stoji v cele obci nebo
stdtil. (...) Avsak jejich plan je naprosto nezpiisobily tento rozpor tispésné vyresit; dokonce by znamenal

7 Srov. Pavel KOHOUT, Pro¢ ekonomika stagnuje (on-line), dostupné na: http://www.novaustava.cz/clanky/proc-ekonomika-stagn,
citovano dne 19. 8. 2013.

8 Srov. Daron ACEMOGLU, James ROBINSON, Why Nations Fail: The Origins of Power, Prosperity, and Poverty, New York: Crown Publishers, 2012.
9 Srov. Bohati Ameri¢ané by méli platit vy3$si dané, prohlasil v prvnim povolebnim projevu Obama (on-line), dostupné na: http://
www.rozhlas.cz/zpravy/amerika/_zprava/bohati-americane-by-meli-platit-vyssi-dane-prohlasil-v-prvnim-povolebnim-projevu-
obama--1135177, citovano dne 3. 7. 2013.
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pro délnické vrstoy poskozeni. Mimoto je nespravedlivy, protoze se dopousti ndsili na zikonnych
majitelich. Vndsi zmatek do Zivota stitu tim, Ze ukladd stitni moci tikoly, které ji neprisluseji”*°.
Urcitym paradoxem je, Ze bohati, ktefi sviij majetek ziskali jinou neZ podnikatelskou ¢innosti
(umélci, sportovci apod.) nejsou pod tak silnym tlakem spolec¢nosti a nad jejich bohatstvim
neni ¢inén tak silny moralizujici otaznik.

Novakova kniha Business as a Calling

A nyni jiz k Novakoveé knize Business as a Calling - Work and the Examined Life (1996), v niz se
autor pokusil svét byznysu i byznysmeny samotné alesporn ¢aste¢né duchovné rehabilitovat
a upozornit na kiestansky rozmér povolani v byznysu.

Jako teolog si Novak nejprve v8ima silné antikapitalistické tradice v rdmci kiestanstvi - staly
odpor mnohych kfestanskych myslenkovych smértt i predstavitelti hierarchie podle néj
hluboce souvisi se silnou ,, antikapitalistickou tradici”, ktera ma jesté kotfeny v dobach, kdy byla
cirkev finan¢né zavisla na starych premodernich elitach, na aristokracii feudalniho charakteru.
Za dalsi kofen odporu vici svétu podnikani a byznysu povazuje Novak intelektudly, jejichz
vzdélanost byla spojena s aristokratickou tradici svobodnych uméni a spolecenskych véd'.
Od samého vzniku a pocatki rozvoje kapitalistického hospodatstvi v devatenactém stoleti se
intelektualové celého svéta vydali na pochod proti svobodnému trhu. , Intelektudlové od téch
dob nachdzeli zvldstni radost definovinim business class za tfidniho nepfitele cislo jedna, za ztélesnéni
a pricinu socidlniho zla”*2. Intelektualové si podle néj zvykli identifikovat se s aristokracifi, jsou to
»Slechticové ducha” pohrdajici vulgéarni vrstvou ,maloméstaka” a novozbohatlikii péstujicich
,burzoazni” nearistokratickou morédlku a odmitajici nizky a materialisticky svét byznysu.
S tim souvisi i odraz vniméni podnikatelskych elit ve sféfe filmového umeéni - do 60. let byl
americky byznysmen v holywoodskych filmech vétsinou prezentovan jako pozitivni postava,
0d 70. a 80. let zejména jako darebdk, nicema a zlodé&j"®. Za dalsi kofen odporu vici kapitalismu
a kapitalistim povaZuje Novak prostou zdvist, kterou povazuje za jednu z nejnicivéjsich
spolecenskych sil a ktera se projevuje stalymi dirazy na spéni k materidlnimu rovnostarstvi'.

Novak Siroce poukazuje na smutny, nevdécny a obtizny adél lidi pracujicich ve svété
byznysu. Vaci podnikatelské sféfe a angazovanosti panuji mnohé predsudky a myty, jako
ostatné proti celému kapitalistickému systému hospodatstvi. Lidé pracujici ve svété byznysu,
o zisk. Podnikatelska aktivita nemd v o¢ich mnohych valnou duchovni hodnotu, zkresleny
medialni obraz o ni budi dojem, Ze s touto aktivitou jsou téméf nerozlu¢né spojeny vlastnosti
jako zadostivost, chamtivost, vulgarita, nepoctivost. Novak si ovSem necini iluze o realité
a praktikéach existujicich ve svété byznysu, nicméné nepovaZzuje systém a lidi v ném se angazujici
za nutné nemoralni a zlé. Pokousi se obhdjit moralitu podnikéni, pfi¢emz angaZovanost
v ekonomické sfére povazuje dokonce za , poslani” v ndbozenském smyslu. ,Kariéra v byznysu
je nejenom mordlné zdvaznym poslanim, ale i mordlné vznesenym posldnim. Ti, co jsou k nému povoldni,
maji ditvod k hrdosti a radosti”". Poukazuje taktéZ na to, Ze ve Spojenych statech dokonce podle
sociologickych prizkum patfijedinci pracujici ve svété byznysu, spole¢né s vojaky a sportovci,

10 Rerum novarum, ¢l. 3.

11 Srov. Michael NOVAK, Business as a Calling, s. 5.
12 Tamtéz, s. 55.

13 Srov. tamtéz, s. 7-10.

14 Srov. tamtéz, s. 90-92.

15 Tamtéz, s. 13.
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mezi osoby s nejvy$si mirou religiozity™. Je to snad proto, Ze je v téchto profesich faktor tspéchu
spojen s velkymi riziky a s ndhodnymi faktory ptisobicimi mimo sféru vlivu jednotlivce.

Tvorba bohatstvi neni podle Novaka moralné neutralni, ale apriorné moralné spravny zptisob
naplnéni osobni odpovédnosti. Byznys lze uskute¢tiovat moralnim i nemordlnim zptsobem,
jakoZz ijiné oblasti ¢innosti, kde je dan prostor lidské svobodé. Systém kapitalismu je stejné jako
veskera jind lidska ¢innost zasazen lidskym htichem, neni to ovSsem dtivod k jeho eliminaci
¢i zasadni reorganizaci a regulaci. Nutkdni k osobni ekonomické iniciativé je vyjadfenim
prirozené svobody a je nutné mu ustavit vhodny instituciondlni rozmér. Kulturné moralni
dimenze systému demokratického kapitalismu je vSak v apadku a je tfeba usilovat o jeji
oziveni. Formovani charakteru, které bylo po celé generace prvoradou funkci vzdélavacich
instituci, se vytratilo - ctnost byla nahrazena moralni neutralitou. Ctnost by se v8ak méla dle
Novaka stat zivotnim zdjmem byznysu, a to i z ¢isté pragmatickych dtivod - moralka firmy je
investici a devizou pro jeji perspektivni prosperitu, i kdyz z kratkodobého hlediska miiZze mit
vétsi tspéch ekonomické jednani bez morélnich ohledt. Novak se dokonce v tomto smyslu
pokousi o definici tfi , kardindlnich ctnosti byznysu”, které by v nové situaci moderni doby
pomohly doplnit klasicky definované ctnosti. PiSe, Ze ,,...etika byznysu je mnohem vétsi vyjzvou,
nez jen dodrZovdni obcanskych zikonii a neporusovini mordlniho zdakona. Znamend to vizi a vybudovdini
nového typu svéta, zaloZeného na principech osobni tvorivosti, spolecenstuvi, realismu a dalsich ctnosti
podnikdni. Znamend to respektovini prava chudych na vlastni osobni ekonomickou iniciativu a jejich
vlastni tvorivost. Znamend to vytvoreni kultury hodné svobodniych muZzii a svobodnych Zen - ve
prospéch chudych a k vétsi slavé BoZi"".

Za kardinalni ctnosti byznysu Novak povazuje’® zejména jim akcentovanou kreativitu,
tvofivost, kterd je podpofend habity jako odvaha, tvrda prace a vytrvalost. Je to hlavni ctnost,
ktera startuje a udrzuje cely systém utvareni bohatstvi. Zatimco dfive byla primarnim faktorem
bohatstvi zemédélska ptida a pfirodni bohatstvi, dnes jsou tyto faktory pro rozvoj bohatstvi
druhotadé, az nepodstatné. Hlavnim zdrojem bohatstvi je intelektualni kapital™. Cloveék jako
imago Dei je povolan dynamicky dotvaret a pretvéaret stvofeny svét. Dalsi ctnosti byznysu je
budovani spolecenstvi - podpofené habity jako ¢estnost, velkodusnost a cit pro spravedInost.
Témét veskera prace a tvotiva ¢innost je vykondvana pro nékoho jiného, ¢lovéku byla Bohem
déana kapacita vytvofit v zivoté vic, neZ spotiebuje. To je pfedpokladem ekonomického pokroku
a vzdjemného obohaceni. Moderni obchodni systém je vyrazem vzajemné provazanosti
lidstva, jak naznacoval jiz Jan Zlatoasty®. Tteti ctnosti byznysu je podle Novaka prakticky
realismus - podpotreny habity jako schopnost naslouchat, byt pozorny a vnimavy, schopnost
uvazovat v Sirsich souvislostech, byt sebekriticky a ochotny uznat svoje chyby. Je to ctnost
blizké kardinalni ctnosti praktické moudrosti (phronesis).

Novak relativizuje roli statu pfi vytvareni uspokojivych Zivotnich podminek a pracovnich
mist, roli byznysu povazuje naopak za klicovou a fika: , Byznys je nejlepsi a jedinou redlnou nadéji
chudych. PozdviZeni chudyjch z jejich bidy patii mezi nejuslechtilejsi poslani byznysu”?. Zatimco staty,
zejména v prabéhu nékolika poslednich desetileti, vytvareji aktivné zévislost obcanti na svych
strukturach, prerozdélovacich a dota¢nich mechanismech, byznys mtze byt arénou svobody
a emancipace od statu ptfi budovani nezavislé obc¢anské spolecnosti. Novak fika: , Pracovni

16 Srov. tamtéz, s. 43-45.

17 Tamtéz, s. 133.

18 Srov. tamtéz, s. 117-133.

19 Srov. Centesimus annus, ¢l. 32.

20 Srov. Michael NOVAK, Business as a Calling, s. 38-39.
21 Tamtéz, s. 37.
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prileZitosti jsou pro chudé cennéjsi, nez almuzna od vlddy, kterd se k nim chovd jako k nevolnikiim”*.
Jinde tika: , Povoldni byznysu je jedinecné nejstrategictéjsi povolini na dile socidlni spravedlnosti.
Je to povolani nejdiileZitéjsi k vymanéni chudych z chudoby. Byznys vytvdri prdci tam, kde predtim
neexistovala”®. Podle Novaka by mél stat v dobfe organizované svobodné demokratické
spolec¢nosti plnit sice dtlezité, le¢ velmi omezené funkce. K byznysu v této souvislosti fika:
, V projektu samosprivy je byznys nepochybné nejvétsi instituci obcanské spolecnosti. Mordlni zdravi
spolecnosti proto do velké miry zdvisi na mordlnim charakteru viidcii byznysu”*.

Novak na mnoha mistech chvali papeze Jana Pavla II., ktery si podle né&j dal zalezet, aby
mordlné rehabilitoval vyznam a poslani byznysu a podnikateld, cituje kupfikladu jeho proslov
v Milané z roku 1983: , Stupen blahobytu, jemuz se tési soucasnd spolecnost, by byl nemyslitelny bez
dynamické osobnosti podnikatele, jehoZ funkce spocivd v tom, Ze organizuje lidskou prdci a vyrobni
prostredky, aby produkovaly zboZi a sluzby nezbytné pro spolecenskou prosperitu a pokrok”>.

Kapitalista - hrdina soucasnosti?

Z hledisek sociélni spravedlnosti je tfeba poznamenat, Ze bohati obané by se méli pfimérené
podilet na rozvoji spole¢nosti a systematicky pfispivat na integralni spolecensky rozvoj.
Existuje ale zdvaZzna otdzka po hranicich solidarity, které musi byt nastaveny spravedlivé
meze. Socidlni spravedlnost podle encykliky Quadragesimo anno (1931), skute¢né znamena
urcitou miru pierozdélovani a eliminaci extrémnich spolec¢enskych nerovnosti: , Kazdému at se
tedy prideéli jeho podil na statcich; a musi se usilovat o to, aby se rozdéleni pozemskyjch statkii provedlo
a upravilo podle zdsad obecného blaha neboli socidlni spravedlnosti. Dnes je vsak veliky protiklad mezi
malym poctem velkych bohicii a nesmirnym mnozZstvim chuddkii a v rozdéleni majetku je tedy velmi
vdazny nesoulad, jak vidi kazdy, kdo nepostrada cit”*. Nejnovéjsi socialni encyklika Benedikta XVI.
Caritas in veritate (2009) tento pristup v jistém smyslu potvrzuje: , Trh je podfizen principiim
takzvané komutationi spravedinosti, kterda idi pravé vztahy davani a prijimani mezi rovnocennymi
partnery. Socialni uceni cirkve vsak nikdy neptestalo zdiiraziiovat vijznam spravedlnosti distributioni
a spravedlnosti socidlni pro samotnou trzni ekonomiku, a to nejen proto, Ze trzni ekonomika je soucdsti
sirsiho socidlniho a politického propojent, ale také kuviili soustavé vztahil, v nichZ se uskutecriuje”?.

NastranédruhénenimoZnéplnépiistoupitnaformulacidistributivnichideéld,jakjepfedstavuje
kupiikladu John Rawls - jddrem jeho teorie spravedlnosti je vyrok: ,Socidlni a ekonomické
nerovnosti maji byt usporaddny tak, aby slouzily maximdlnimu prospéchu nejméné zvyhodneénych
obcanii”. Toto miize byt zddouci v situaci, ktera ohrozuje chudobou diistojnost a zdkladni
prava ¢loveéka, nikoli vSak v kontextu blahobytnych spole¢nosti, které vysoce sofistikovanymi
a redistributivnimi néstroji sméfuji k deformovanému ideédlu kvality Zivota vychazejicimu
z neopravnénych naroki a socidlnich prav. Rawlsova teorie spravedlnosti je materialistickou
redukci prevadéjici problémy spravedlnosti, lidskych prav a demokracie na instrumentalni
urovent uceleného zajistovani blahobytu a stejnych pfilezitosti pomoci institucionalniho
ziizeni®. Takové pojeti spravedlnosti je redistributivnim automatem, ktery nezna hranic a nezné

22 Tamtéz, s. 57.

23 Michael NOVAK, The Universal Hunger for Liberty. Why the Clash of Civilizations Is Not Inevitable, New York: Basic Books, 2004, s. 52.
24 Michael NOVAK, Business as a Calling, s. 53.

25 Michael NOVAK, Katolické socidlni myslent a liberdlni instituce, Praha: CKA, 1999, s. 225.

26 Quadragesimo anno, ¢1. 58.

27 Caritas in veritate, ¢l. 35.

28 Srov. Samuel SCHEFFLER, The Appeal of Political Liberalism (on-line), dostupné na: http:/ /ebookbrowse.com/ scheffler-the-appeal-of-
political-liberalism-pdf-d347933808, citovano dne 3. 7. 2013.
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moralni korektivy tdzajici se po umétenosti blahobytu, konzumu a zcela se vymyka principu
subsidiarity. Solidarita ve spole¢nosti nemuiZe spocivat ve stalém hledani redistributivnich
nastrojit k umensovéani rozdilt ve spolecnosti, ale pravé v zabezpecovani skutecné minimdlnich
lidsky dustojnych zdkladnich podminek s ohledem na princip subsidiarity. Samoziejmé
ze definice chudoby a nedtstojnych podminek lidského Zivota se ¢aste¢né odvozuje od
relativnich métitek vyspélosti té které spole¢nosti, neméla by se ale nikdy stat nastrojem pro
expanzivni redistribuci. Solidarita jako jeden z podstatnych principt socidlni nauky cirkve,
»...pevnd a trvald odhodlanost usilovat o obecné blaho neboli dobro vsech a jednoho kazZdého, protoZe
vsichni jsme zodpovédni za vsechny”,” je klicovym aspektem spole¢ného dobra spole¢nosti.
V kontextu vyspélého Zapadu, kde solidariza¢ni mechanismy presdhly pfiméfenou miru, se
vSak vice musime tdzat po jejim komplementarnim korektivu - subsidiarité. Nerespektovani
tohoto principu, ktery jiz encyklika Quadragesimo anno chape jako daleZitou zasadu, , kterd se
nedd vyvrdtit ani zménit”, ma ,,...pak za ndsledek tézké poskozeni a rozvrat socidlniho #adu”>. V tomto
kontextu encyklika Centesimus annus Jana Pavla Il. kritizuje pfebujelé zaopattovaci staty, které
vedou ke zneuZzivani socidlnich systémii, ztraté morélnich zdroj a potencialu k odpovédnosti,
k nesmirnému zvysovani vydaja statu a tedy i k nepfimétené redistribuci od ,bohatych”
k ,chudym®.

Na zavér vzpometime na slavny, nynijiz taktéz zfilmovany, roman kontroverzni objektivistické
tilosotky ruského ptivodu Ayn Randové Atlas Shrugged (1957). Pomirime jeji problematicka
vychodiska radikalniho individualismu a zpochybrovani solidarity, které pravda nejsou
plné konsistentni s pojetim kfestanské etiky, ale zaméfme se na jeji vyobrazeni nékterych
zasadnich postiehti k fungovani svobodné kapitalistické spole¢nosti. Ve zminéném roménu
jsou bohati a schopni podnikatelé¢, manazefi, védci a jiné kreativni a inteligentni osobnosti
pod tak silnym tlakem statnich regulaci, omezovani a Sikany, Ze se rozhodnou ze spole¢nosti
odejit. Randova povaZuje jejich kreativitu, iniciativu a dalsi vyjimecné a vzacné schopnosti za
motor civilizace, s jejich ,stdvkou” a postupnym odchodem se pak cela civilizace hrouti a vse
podstatné prestava fungovat, pfi¢emz stat samotny neni schopen kompenzovat tento deficit
a plnit podstatné funkce. Obraz Atlase, ktery na svych ramenou nese biimé celku a ktery se pod
straslivym tlakem rozhodne pokr¢it ramenem, nebo dokonce ,,ucuknout”, je impozantni a mél
by ndm byt pfinejmensim podnétem k docenéni mimoradného vyznamu, nepostradatelnosti
takového typu lidi a k jejich moralnimu docenéni, a to i z hledisek kfestanské etiky.

Uvedené podnéty by ndm mély byt napomocny k hledéni respektu, obdivu, ocenéni
a k SirSimu pochopeni tzv. ,bohatych”, jeZ si miiZeme samoziejmé nepresné a netplné
ztotoznit s podnikatelskymi elitami soucasnosti. Jde zejména o vyse zmitlované , kreativni
elity”, které svou pili, inovaci, invenci i §téstim vyrazné prispivaji k ekonomickému rozvoji.
Na téchto tahounech ekonomiky, investorech, tviircich materidlnich hodnot a pracovnich
mist, ¢asto téz darcich, mecenasich a pfispévatelich, lezi nevidané b¥imé odpovédnosti
a neimeérné zatéze, kterd rozhodné nebyva vykoupena spolecenskym ocenénim piinosu
ke spole¢nému dobru a uz viibec ne pocitem vétsiho stésti. Z kreativity, iniciativy a dani
téchto lidi Zijeme my mnozi, a proto hledét na né jako na jakési parazity spolecnosti je
zcela nepfesné a nezptisobné. Pfi kazdém diferencovaném hodnoceni morality bohatstvi
a bohatych bychom tyto podnéty méli vzdy vzit v potaz.

29 Sollicitudo rei socialis, ¢l. 38.
30 Quadragesimo anno, ¢€1. 79.
31 Srov. Centesimus annus, ¢l. 48.
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Byznys jako povolani? Nékteré etické a duchovni souvislosti bohatstvi a moci

Abstrakt Tento Cldnek se v kontextu tématu ,pastorace bohatych a mocnych” zabyvd problematikou
ambivalentniho postoje vUC&i bohatym a mocnym tohoto svéta. Na zdkladé zdsadnich podnétd kniny
Michaela Novaka Business as a Calling. Work and the Examined Life (1996) se pokousi interpretovat
jejich obtiznou porzici a zdrover obhdiit sféru byznysu. Téma je zasazeno do kontextu nékterych impuls®
socidiniho u¢eni cirkve.

Klicova slova byznys, povoldni, pastorace, bohatstvi a moc, dané, redistribuce, socidlni etika, socidini
uceni cirkve
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Business as a Calling? Some Ethical and Spiritual
Ramifications of Wealth and Power
Roman Micka

The subtitle “Some Ethical and Spiritual Ramifications of Wealth and Power”
may well be too broad and liberal, it is obviously impossible to encompass the
whole breadth of the thus conceived topic here, nor to aftempt an easy synthesis
of biblical, theological, ethical, political and economic aspects. From the biblical
point of view the attitude to wealth can be simplified to a quest for some tension
between the parable “Of the camel and the needle-eye” (Mt 19:23-26), a frequent
spirifual argument against wealth owned by a Christian, through the parable *
Of workers in the vineyard” (Mt 20:1-16) receiving “in the socialist manner” the same
pay regardless of the amount of work done, to the parable “Of talents” (Mt 25:14-30),
where the servants are evaluated by hard capitalist criteria exclusively with a utilitarian
respect to the ability to valorize the entrusted property, with no mention of any ethical
considerations. The message of the above parables cannot be primarily conceived as
focusing on the sphere of economic relationships, but as expressions of certain spiritual
aspects of the Kingdom proclaimed by Jesus. Nonetheless, from what the first parable
says we can humbly assume that the rich will be judged charitably, with regard to the
responsibility and burden entrusted to them, and also with regard to what we can
learn from the last parable mentioned, that the extra they receive is that which is taken
away from those less apt and capable. For to the terror raised among the disciples by
the image of the camel passing through a needle-eye Christ reacts with reference
to salvation as follows: “With man this isimpossible, but with God all things are possible”.
The tension among these parables is also expressed by the tension between the
ways in which a Christian is called to public life and economic activity.! Some are
called to poverty and to a life of service to others, often financially dependent on
the benevolence of the rich or today rather on the organizational power of the state,
others can be called to responsibility for generating and managing wealth, which is
a necessary attribute of the common good and the potential of solidarity, whether
voluntary or involuntary.

Christianity sides with the poor, it is to a great extent a preferential option for the poor,
it admonishes against dependency not only on property, but on all earthly realities.
No one can serve two masters — “You cannot serve God and money” (Mt 6:24).
In some cases and for someone who cannot pass this difficult test, Christ recommends
getting rid of property altogether, but the challenge “go, sell what you possess and
give to the poor” (Mt 19:21) is in Christian ethical tradition generally not considered
universal, but rather addressed merely to that Rich Young Man. From the point of view
of Christianity, relationship to property, analogically to other spheres of human life,
ought to be reserved and must not replace or displace relationship to God; a human
must be free of earthly realities, not dependent on them. A frequently cited analogy is
Christ’s call to hate one’s father, mother, wife and children for Christ (cf. Lk 14:26), which
is not infended to mean a repudiation of relatives, but an appeal to an appropriate
hierarchy of values. With direct reference to property we can even find a statement
warning against the attraction of wealth: “For the love of money is a root of all kinds

1 Cf. George WEIGEL, Freedom and its Discontents. Catholicism Confronts Modernity, Washington: Ethics and Public Policy Center, 1991, p. 97.
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of evils. It is through this craving that some have wandered away from the faith and
pierced themselves with many pangs. But as for you, O man of God, flee these things.
Pursue righteousness, godliness, faith, love, steadfastness, gentleness.” (1 Tim 6:10-11).

Of course, from the social point of view Christianity is first of all an “option for the poor”,
Jesus sides with the poor and calls to liberation from the bonds of dependency on
property. However, as an option for the poor it should not automatically become
an “option against the rich”, it should not primarily legitimize dispossession of property
and its involuntary redistribution, as sometimes happens even in the intentions of
certain forms of Christian-oriented social ethics. In connection with the topic “pastoral
care of the rich” our purpose is, first, to point out how problematic the ambivalent,
often even malevolent attitude to the rich and powerful of this world is and, second,
to use some outstanding incentives of the famous book Business as a Calling.
Work and the Examined Life (1996)? by Michael Novak, where the author attempts
a spiritual vindication of business.

When wealth increases, so do sponges

Responsible management and generation of property is an important contribution to the
common good. Modern capitalism, whose advocates underline the enormous dynamics
of gradual eradication of poverty clearly apparent in every further generation, is subject to
ambivalent evaluations. For example, Peter Berger in his book The Capitalist Revolution: Fifty
Propositions about Prosperity, Equality, and Liberty (orig. 1986) says that capitalism “...set free
the greatest productive power in human history. No other socio-economic system has yet been able
to generate a comparable productive power” > An advocate of capitalism, the Catholic theologian
Michael Novak adds majestically: “After five thousand years of groping people finally found a way
of obtaining wealth by means of a permanent systematic process”.* “When expelled from the Garden
of Eden, Adam faced a world that let humans suffer and starve for centuries. Today the mystery of
permanent material progress has been resolved. The responsibility for elevating suffering and hunger
is no longer God’s, but ours”.” Both authors suggest that pre-capitalist history did not favor
eradication of poverty and generation of decent material life conditions for humans. Crucial
in this expansive rise of wealth are - who else but capitalists - entrepreneurs, who usually did
not come from old pre-modern rich aristocratic elites, but rather from the lower middle class
of townspeople. These people did not invent the long-respected principle of private property,
neither did they invent age-old trade and commerce, they were not the first to accumulate
profit. Nor did they invent covetousness and greed, considered by some to be an innovation
accompanying the rise of capitalism - this sin has been with humanity since its origins. For
capitalism originates in the human aptitude to invent and innovate - in human capacity
to create. As the very word “capitalism” suggests, it is a system of institutions whose goal is
to liberate human creative powers and make use of the virtue of practical reason. Capitalism
is founded on reason - on appropriate use of human reason - the head - “caput”. Thus on this
interpretation the word “capitalism” does not primarily refer to money, but to the “human
capital” - knowledge, invention, know-how, initiative, enterprise, capacity to organize, ability
to co-operate. Capitalism is accompanied by a certain ethos, which according to Max Weber

2 Michael NOVAK, Business as a Calling. Work and the Examined Life, New York: The Free Press, 1996.

3 Peter L. BERGER, Kapitalistickd revoluce: padesdt propozic o prosperité, rovnosti a svobodé, Bratislava: Archa, 1993, p. 61-62.
4 Michael NOVAK, Duch demokratického kapitalismu, Praha: Obcansky institut, 1992, p. 17.

5 Ibid., p. 28.
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derives from Calvinist anxious religious neurosis, while Novak believes that the core of
capitalism is precisely creativity. Novak considers creativity to be the central point of Catholic,
not Protestant ethics, which he attempts to defend in his book The Catholic Ethic and the Spirit
of Capitalism (1993).6

However, despite their obvious contribution to society, the new elites - the contemporary
rich - the capitalists are not held in great esteem. The typical contemporary perception of the
rich and powerful is that of bandits and parasites of the society, rather than major contributors
to it and co-creators of the common good. A true basis and partial justification of this altogether
distorted view may consist in the often overlooked aspect of distinguishing between ways of
obtaining property in the sense of certain legitimacy. Many entrepreneurs who have become
markedly rich indeed founded their enterprise on a creative contribution in a certain sphere
of human activity and thus contributed to social development. On the other hand there is
a fairly broad section of business activities of non-creative character, i.e., those participating in
corrupt co-operation with the state and public institutions. This aspect, rarely mentioned and
distinguished, isunderlined e.g. by the economist Pavel Kohoutin his article Why the economyisin
doldrums,” where - based on the work of the economists James Robinson and Daron Acemoglu®
- he among other things distinguishes between creative and extractive elites. Creative elites
became rich in virtue of their intelligence, creativity, and diligence, extractive elites become
rich by suspicious privatizations, manipulated state commissions, subsidies, and holes in laws.
Evidently, liberal economists such as Novak will - with respect to the creative dimension of
capitalism they emphasize - not favor non-creative forms of accumulating property, in which
an important part is often played by the state and corruption in its institutions, not free,
competitive market environment. A strong state, large amounts of public property and public
money (privatizations, public commissions, Euro-subsidies, ecological subsidies, etc.) often
help the rise of “extractive elites” to the detriment of creative ones.

Regardless of the character of business activities, with the rise of state power in 20* century,
especially in its second half, states often took rich economic elites as hostages of their social
experiments and an important source of income. In some countries, e.g. in pre-Thatcher Britain,
progressive tax rate was 83 %, but the effective limit of taxation was up to the unbelievable 95%,
in pre-Reagan USA the highest rate of income tax was 70%. There followed a more favorable
tax era, but at present, when in times of crisis and situation of dynamic globalization the non-
sustainability of the current level of public expenditure, claims and social conveniences of the
rampant welfare state is becoming evident, politicians are again asking whom and how they
could tax more radically and gain popularity with the electorate into the bargain. A vivid
example is the proposal of a 75% “tax of the rich” by the French president Francois Holland. In
this context one cannot but recall a quotation from the Old Testament, from the book Qohelet:
“When goods increase, they increase who eat them, and what advantage has their owner but to see them
with his eyes?” (Eccl 5:10).

“Rich Americans should pay higher taxes”,” said Obama in his first speech after elections, in a
situation when 10% of Americans with the highest income are paying an income tax of 45.1%
and at the same time almost a half (47%) of Americans are paying no income tax at all. In this

6 Cf. Michael NOVAK, The Catholic Ethic and the Spirit of Capitalism, New York: The Free Press, 1993.

7 Cf. Pavel KOHOUT, Pro¢ ekonomika stagnuje (on-line), online at http:/ /www.novaustava.cz/clanky/ proc-ekonomika-stagnuje, accessed
19 August 2013.

8 Cf. Daron ACEMOGLU, James ROBINSON, Why Nations Fail: The Origins of Power, Prosperity, and Poverty, New York: Crown Publishers, 2012.

9 Cf. Bohati Ameri¢ané by méli platit vyssi dané, prohlasil v prvnim povolebnim projevu Obama, online at http:/ /www.rozhlas.cz/zpravy/
amerika/_zprava/bohati-americane-by-meli-platit-vyssi-dane-prohlasil-v-prvnim-povolebnim-projevu-obama--1135177, accessed 3 July 2013.
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context one must legitimately ask what are the limits of legitimate taxation and redistribution
of wealth to all, especially from those whose incomes (and thus also abilities, initiative and
creativity) are considered to be common property that the state and other citizens can claim
at any time. Extensive expectations of the potential to solve social problems by means of
dispossessing and redistributing property or by arousing “class hatred” was addressed
already by the first social encyclical while criticizing socialist ideals: “To remedy these wrongs the
socialists, working on the poor man’s envy of the rich, are striving to do away with private property, and
contend that individual possessions should become the common property of all, to be administered by the
State or by municipal bodies. (...)But their contentions are so clearly powerless to end the controversy
that were they carried into effect the working man himself would be among the first to suffer. They are,
moreover, emphatically unjust, for they would rob the lawful possessor, distort the functions of the
State, and create utter confusion in the community”.'® It is somewhat paradoxical that the rich who
had gained their property by other activity than business enterprise (artists, athletes, etc.) are
not under such strong pressure from society and their wealth is not subjected to such strong
moralizing questioning.

Novak’s book Business as a Calling

And now let us discuss Novak’s book Business as a Calling - Work and the Examined Life
(1996), where the author attempts to partially spiritually vindicate the world of business and
businessmen themselves and address the Christian dimension of a vocation in business. As
a theologian Novak first reflects on the strong anti-capitalist tradition within Christianity - the
constant antagonism of many currents of Christian thought as well as representatives of the
hierarchy is according to him deeply related to the strong “anti-capitalist tradition”, rooted
in eras when the Church was financially dependent on old pre-modern elites, aristocracy of
feudal character. A further cause of resistance to the world of enterprise and business are
according to Novak intellectuals, whose education was connected with the aristocratic tradition
of the liberal arts and social sciences." Since the very origin and beginning of development of
capitalist economy in 19" century the intellectuals of the whole world have been parading
against the free market. “Intellectuals have rejoiced ever since in defining the business class as their
number one class enemy, the epitome and cause of social evil.”** According to Novak intellectuals
have become used to identifying themselves with aristocracy, they are “noblemen of the spirit”
who have contempt for the vulgar stratum of “petty bourgeois” and the new rich pursuing
a “bourgeois” non-aristocratic morality and reject the low and materialistic world of business.
This is reflected in the way business elites are represented in film - up to 1960s an American
businessman was commonly represented as a positive figure in Hollywood films, since 1970s
and 1980s mostly as a villain, ruffian and thief.”® A further reason for resentment against
capitalism and capitalists Novak identifies is plain envy, which he considers to be one of the
most destructive forces in society and which manifests itself by constant emphasis on progress
towards material equality.™

Novak broadly points out the sorrowful, unappreciated and difficult lot of persons active in
the world of business. There are many biases and myths concerning the business sphere and
engagement in it, as well as the capitalist economic system as a whole. Persons active in the

10 Rerum novarum, art. 3.

11 Cf. Michael NOVAK, Business as a Calling, p. 5.
12 Ibid., p. 55.

13 Cf. ibid., pp. 7-10.

14 Cf. ibid., pp. 90-92.
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world of business, especially the more successful and wealthy ones, are perceived as morally
suspicious, striving merely for profit. In the eyes of many, business activity is of little spiritual
value, the distorted media image evokes the impression that this activity is almost inseparably
tied to character traits such as covetousness, greed, vulgarity, dishonesty. While Novak does
not entertain illusions concerning the reality and practice current in the world of business, he
does not consider the system and persons involved in it to be necessarily immoral and evil. He
strives to vindicate the morality of business enterprise and he even considers engagement in
the economic sphere to be a “vocation” in the religious sense. “A career in business is not only
a morally serious vocation but a morally noble one. Those who are called to it have reason to take pride
in it and to rejoice in it.”*> He also points out that according to sociological surveys in the USA
individuals active in the world of business even rank among persons with the highest level of
religiosity, along with soldiers and athletes.'® That might be because in these professions the
factor of success is linked with great risks and contingent factors operating beyond the sphere
of the individual’s control.

According to Novak generation of wealth is not morally neutral. It is rather an a priori morally
right way of fulfilling personal responsibility. Business can be conducted in both moral
and immoral way, as can other spheres of activity allowing space for human freedom. The
capitalist system, just as all other human activity, is affected by human sin. That, however,
is not a reason to eliminate it or fundamentally re-organize and regulate it. An inclination to
personal economic initiative is an expression of natural freedom and it is necessary to establish
a suitable institutional dimension for it. But the cultural and moral dimension of the system
of democratic capitalism is in decline and it is necessary to seek its revitalization. Character
formation, which used to be the prime function of educational institutions, has receded -
virtue has been replaced with moral neutrality. According to Novak virtue should become the
vital interest of business, even for purely pragmatic reasons - the ethical code of a company is
aninvestment promoting its future prosperity, even if from a short-term point of view economic
activity without moral respects might be more successful. In this context Novak even attempts
to define the three “cardinal virtues of business” that may supplement the classically defined
virtues in the new situation of modern era. He writes that “Business ethics means a great deal
more than obeying the civil law and not violating the moral law. It means imagining and creating a new
sort of world based on the principles of individual creativity, community, realism, and the other virtues
of enterprise. It means respecting the right of the poor to their own personal economic initiative and their
own creativity. It means fashioning a culture worthy of free women and free men — to the benefit of the
poor and to the greater glory of God.”"

Of the three cardinal virtues of business Novak identifies'® he especially underlines creativity,
supported by habits such as courage, hard work and endurance. It is the main virtue which
starts and maintains the whole system of generating wealth. While in earlier periods the
primary factor of wealth was agricultural land and natural resources, at present these factors
are of secondary value for developing wealth, even unessential. The main source of wealth has
become intellectual capital.’” A human being as an imago Dei is called to dynamically finish and
re-fashion the created world. Another virtue of business is the virtue of building community,
supported by habits such as honesty, magnanimity and a sense of justice. Almost all work and
creative activity is done for someone else, God gave humans the capacity to generate more

15 Ibid., p. 13.

16 Cf.ibid., pp. 43-45.

17 Ibid., p. 133.

18 Cf. Ibid., pp. 117-133.

19 Cf. Centesimus annus, art. 32.
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in life than they themselves consume. That is a presupposition of economic progress and mutual
enrichment. The modern trade system is an expression of the mutual interconnectedness of
humanity, as John Chrysostom already suggested®. The third virtue of business is according
to Novak the virtue of practical realism, supported by habits such as the ability to listen, be
attentive and open-minded, the ability to consider wider contexts, be self-critical and willing
to admit one’s mistakes. It is a virtue closely related to the cardinal virtue of practical wisdom
(phronesis).

Novak does not assign great value to the role of the state in creating satisfactory life conditions
and work positions. On the other hand, he considers the role of business to be crucial. He says:
“Business is, bar none, the best real hope of the poor. And that is one of the noblest callings inherent
in business activities: to raise up the poor.”** While states, especially in the course of several last
decades, actively make citizens dependent on their structures, mechanisms of redistribution
and subsidy, business can become an arena of freedom and emancipation from the state
in developing an independent civil society. As Novak says: “Opportunities and jobs are more
valuable to them than handouts from a government that treats them like serfs.”” And elsewhere: “The
vocation of business is the single most strategic vocation in the work of social justice. It is the vocation
most necessary for lifting the poor out of poverty. Business creates jobs where jobs did not exist before.”*
According to Novak, in a well-organized free democratic society the state should fulfill vital,
but very limited functions. In this context he says: “In the project of self-government, business
is without doubt the single largest institution of civil society. The moral health of society, therefore,
depends to a great extent on the moral character of business leaders.”*

Novak repeatedly applauds the Pope John Paul II., who took pains to morally vindicate the
meaning and purpose of business and businessmen, quoting among others his Address to the
Entrepreneurs of Milan delivered in Milan in 1983: “The level of welfare enjoyed by contemporary
society would be inconceivable without the dynamic personality of the entrepreneur, whose function it
is to organize human work and production means, in order to produce the goods and services necessary
for social prosperity and progress.”*

The capitalist - a contemporary hero?

From the point of view of social justice one must note that wealthy citizens ought to participate
proportionately in developing the society and systematically contribute to integral social
development. There is, however, the grave question of the limits of solidarity, for which just
limits must be set. According to the encyclical Quadragesimo anno (1931), social justice really
implies a certain amount of redistribution and elimination of extreme social inequalities: “To each,
therefore, must be given his own share of goods, and the distribution of created goods, which, as every
discerning person knows, is laboring today under the gravest evils due to the huge disparity between
the few exceedingly rich and the unnumbered propertyless, must be effectively called back to and brought
into conformity with the norms of the common good, that is, social justice.”** The newest social
encyclical by Benedict XVI. Caritas in veritate (2009) affirms this attitude: “The market is subject

20 Cf. Michael NOVAK, Business as a Calling, p. 38-39.

21 Ibid., p. 37.

22 Ibid., p. 57.

23 Michael NOVAK, The Universal Hunger for Liberty. Why the Clash of Civilizations Is Not Inevitable, New York: Basic Books, 2004, p. 52.
24 Michael NOVAK, Business as a Calling, p. 53.

25 Michael NOVAK, Katolické socidlni myslent a liberdlni instituce, Praha: CKA, 1999, p- 225.

26 Quadragesimo anno, art. 58.
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to the principles of so-called commutative justice, which regulates the relations of giving and receiving
between parties to a transaction. But the social doctrine of the Church has unceasingly highlighted
the importance of distributive justice and social justice for the market economy, not only because it
belongs within a broader social and political context, but also because of the wider network of relations
within which it operates.”*

On the other hand, one cannot accept the identification of distributive ideals, as they are
presented e.g. by John Rawls - the core of his theory of justice is the statement “ Social and economic
inequalities are to be arranged so that they are to be of the greatest benefit of the least-advantaged members
of society.” This may be desirable in a situation fundamentally endangering the dignity and
basic rights of a human being by poverty, but not in the context of prosperous societies, which
by highly sophisticated redistributive means pursue a deformed ideal of quality of life derived
from unjustified claims and social rights. Rawls’ theory of justice is a materialist reduction
transposing problems of justice, human rights and democracy to the instrumental level of
a comprehensive securing of prosperity and equal opportunities by institutional means.” Such
conception of justice is a redistributive automaton, knowing no limits or moral correctives
asking about the appropriateness of prosperity and consumption, which is completely beyond
the scope of the principle of subsidiarity. Solidarity in society cannot consist in constant search
for redistributive means of decreasing the differences in society, but precisely in securing
the minimal humanly dignified basic conditions with respect to the principle of subsidiarity.
Of course, the definition of poverty and undignified conditions of human life partially derive
from therelative standards of development of the society in question, but it should never become
an instrument of expansive redistribution. Solidarity as one of the essential principles of the
social doctrine of the church “(...) ... a firm and persevering determination to commit oneself to the
common good; that is to say to the good of all and of each individual, because we are all really responsible
for all”,® is a crucial aspect of the common good of society. In the context of the developed
West, where mechanisms of solidarity have exceeded reasonable limits, we must rather seek
its complementary corrective - subsidiarity. Failure to respect this principle, which already
the encyclical Quadragesimo anno views as an important principle “which cannot be set aside or
changed”, results in “...an injustice and at the same time a grave evil and disturbance of right order”
In this context, the encyclical Centesimus annus by John Paul 1. criticizes rampant welfare states
giving rise to abuse of social systems, loss of moral resources and potential to responsibility,
to great increase of state expenditure and thus to disproportionate redistribution from
the “rich” to the “poor”.

To conclude let us recall the famous, now also filmed, novel by the controversial objectivist
philosopher of Russian origin Ayn Rand Atlas Shrugged (1957). Let us pass over the problematic,
radically individualist, solidarity contesting point of departure, which is not fully consistent
with the Christian conception of ethics, and focus on the way she depicts some of her
fundamental insights concerning the functioning of free capitalist society. In the novel the rich,
capable entrepreneurs, managers, scientists and other creative and intelligent personalities
are under such strong pressure from state regulations, limitations and bullying, that they
decide to leave the society. Rand considers their creativity, initiative and other exceptional
and rare abilities to be the motor of civilization, their “strike” and gradual departure results
in the civilization’s breakdown and everything essential stops working, while the state itself is

27 Caritas in veritate, art. 35.
28 Cf. Samuel SCHEFFLER, The Appeal of Political Liberalism, online at http://ebookbrowse.com/scheffler-the-appeal-of-political-
liberalism-pdf-d347933808, accessed 3 July 2013.

29 Sollicitudo rei socialis, art. 38.
30 Quadragesimo anno, art. 79.
31 Cf. Centesimus annus, art. 48.
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unable to compensate for this deficiency and fulfill its essential functions. The image of Atlas
carrying on his shoulders the burden of the whole, who under great pressure decides to shrug
his shoulders, move back, is impressive and ought to incite us to apprehend the outstanding
significance, indispensability of such persons, and to appreciate them morally, also from
the point of view of Christian ethics.

These incentives should help us seek respect, admiration, appreciation and broader
understanding of the so-called “rich”, whom we can of course imprecisely and incompletely
identify with the business elites of the present. These are especially the above mentioned
“creative elites”, who by their diligence, innovation, invention and luck markedly contribute
to economic development. These draught horses of the economy, investors, creators of material
values and workplaces, oftenalso donors, beneficiaries and contributors, carry a singular burden
of responsibility and disproportionate load, which is rarely paid back by social appreciation
of their contribution to the common good and certainly not by a greater feeling of happiness.
Many of us live off their creativity, initiative and taxes, and to view them as parasites of society
is wholly incorrect and improper. In any differentiated evaluation of the morality of wealth
and the rich these incentives should be taken into consideration.

Business as a Calling? Some Ethical and Spiritual Ramifications of Wealth and Power

Abstract This paper deals, in the context of the topic of “pastoral care of the rich”, with the problematic
nature of the ambivalent attitude to the rich and powerful people of this world. Based on the potent
incentives of the book Business as a Calling. Work and the Examined Life (1996) it tries to interpret their
difficult position and vindicate the business sphere. The topic is set in the context of some impulses
of Catholic Social Doctrine.

Key words Business, Calling, Pastoral Care, Wealth and Power, Taxes, Redistribution, Social Ethics, Catholic
Social Doctrine
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Bohati a mocni jako subjekty socialni pastorace
Michal Opatrny

Indmy knéz, ktery je fardfem v prestizni bratislavské ctvrti, mi jednou vyprdavél své prvni
zazitky z této farnosti. Jde o farnost, kde bydli lidé, ktefi jsou bohati nejen na poméry
dnesniho Slovenska. Jde také o lidi, ktefi Casto disponuji urCitou mirou moci, kterou
jim propUjcuje jejich majetek nebo jejich profese. Pfi prvnim setkdni mého zndmého
s témito farniky mu bylo z jejich strany sdéleno, ze nechtéji, aby jim fikal, co maji délat
—Ze je to jejich farnost a oni chtéji sami realizovat to, co povazuiji za dobré a potrebné,
aby se ve farnosti délalo. Domnivdm se, Ze tato situace velmi dobre vystihuje, kdo jsou
wbohatiamocni” dneska. Minimdiné z pastordlniho hlediska vidim takto zaznamenanou
zkusenost jako jejich velmi dulezitou charakteristiku.

V této studii chci proto nejprve popsat specifickou metodu pastoracni prace, kterd
se nazyva socidlni pastorace, abych pak mohl ukdzat, pro¢ a jak je z pastoracniho
hlediska tato charakteristika ,,oohatych a mocnych* dilezitd.

Socialni pastorace

Socidlni pastoraci nazval Hermann Steinkamp svou tpravu latinskoamerické aplikace klasické
pastordlni metody Vidét-Posoudit-Jednat.! Zcela jednoduse vyjadfeno, jde ve Steinkampové
socidlni pastoraci o vytvofeni solidarizujictho spolecenstvi, kterym mtze byt napt. farnost,
skupina mladeze, svépomocna skupina nebo skupina pracovniki v pomdhajici profesi.?
Jadro metody totiz tvori Steinkampovo presvédceni, ze pastorace nespocivd ani tak v , kdzdini
o spdse” jako v urcitém zpiisobu Zivota a pristupu k druhym lidem. Vrcholem socidlni pastorace se pak
stava chvile, kdy se bohati u¢i od chudych, resp. zdravi od nemocnych, nepostiZzeni od osob
s postizenim, pomadhajici od téch, kterym je pomahano. Jinak feceno, své plné sily dosahne
socidlni pastorace tehdy, kdyZz se pomahajici nauci od svych klientti tomu, jak jim lze pomoci.’

Steinkamp pfitom vychédzi z toho, Ze se i Jezi§ Kristus se svym ucenim nevnucoval a se
svoji nabidkou spésy se nepodbizel - jeho nabidka byla bez-mocn4, a to do té miry, Ze ho
to nakonec stdlo Zivot.* Pfes svou nenucenost se totiz zdroven zcela bezprostfedné tykala
toho, co je v lidském zivoté a mezilidskych vztazich nezdravé. Jezi§ nenabizel Gtéchu onim
svétem, jeho slova a ¢iny se tykaly pfitomnosti a zivott téch, se kterymi hovotil.” Steinkamp
se proto domniva, Ze vytvareni nebo udrzovani rozstépeni mezi sluzbou ¢lovéku v jeho nouzi

1 Uvedené aplikace a procesy jejich prebirdni a modifikovani jsem podrobnéji popsal ve své studii o metodach prace duchovni sluzby
u policie. Zde je nutné pfipomenout, ze Steinkamp piebira myslenky urcitého sttedového proudu teologie osvobozeni, kterému je velmi
blizka opce pro chudé, a klade dtiraz na praktické lidské jednani, ale zaroveil nepfipousti nasili a s nim i revoluci jako metodu osvobozeni.
Naopak zdiirazituje duchovni rozmér a vyznam praktického lidského jednani tak, jak o tzv. lidské ¢innosti hovoii napt. konstituce Gaudium
et spes zejména ve ¢l. 34; srov. Michal OPATRNY, ,Pracovni metody duchovni sluzby,” in Vijchodiska a perspektivy duchovni sluzby u policie,
ed. Michal OPATRNY - Jaroslav KOZAK - Jifi LANKA - Roman MICKA, Ceské Budé&jovice: TF JU, 2012, s. 105-126.

2 Srov. Herman STEINKAMP, Sozialpastoral, Freiburg i. Br.: Lambertus, 1991, s. 85-145. Steinkamp se k socidlni pastoraci naposledy zasadné
vyjadfil ve své knize Diakonie statt Pastoral: Ein iiberfilliger Perspektivenwechsel, Miinster: Lit, 2012, 342 s., kde navazuje na svou dosavadni
Ppréci, a proto pfebira celé pasaze ze svych starsich publikaci. Rozhodl jsem se proto odkazovat zde na jeho starsi praci, kde je socidlni pastorace
popsana podrobnéji nez v uvedené posledni souhrnné publikaci.

3 Srov. tamtéz, s. 121, 144nn.

4 Srov.tamtéz, s. 127-128.

5 Srov. tamtéz, s. 126.
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a pottebach a hlasdnim Boziho slova ¢i bohosluzbami, je fatdlnim omylem zapadniho
krestanstvi, tedy nejen fimskokatolické cirkve, ale i luterské a kalvinské tradice, protoze
uceni JeziSe Krista nemtze byt jen kdzdno pomoci slov, ale musi byt pfedevsim prakticky
uskutectiovano prostfednictvim jednani - tfeba i beze slov.® Pastoraci je tak podle Steinkampa
vlastné kazdé jednani ve prospéch druhého ¢lovéka. Krestané se podle néj proto hluboce myli,
a sméfuji tak svou pastora¢ni praci mimo realitu, kdyZ oddéluji slova od ¢inti, protoze JeZiSova
slova vzdy souvisela s jeho konkrétnimi ¢iny nebo s konkrétnimi lidskymi Zzivoty téch, se

kterymi se potkal.”

Jako zdtvodnéni tohoto ndzoru Steinkamp uvadi svlij vyklad podobenstvi o milosrdném
Samaranovi (L 10,25-37). KdyZ byl Jezi§ ,ndbozenskym expertem” - jak Steinkamp zdkonika
nazyva-dotdzan, comadélat, aby ziskal véény zivot, nepfedlozi mu propracovanou teologickou
definici spasy, ale vypravi mu jako odpovéd podobenstvi. Ovsem jesté pied zacatkem
vypravéni je zakonik JeziSem vyzvan, aby si odpovédél sam podle toho, co se uvadi v Zdkoné
(L 10,26). Na jeho presnou teologickou definici, co mé délat, aby byl spasen - milovat Boha
a milovat bliZniho jako sebe sama (L 10,27), mu JeZi§ odpovida zcela jednoduse, Ze ma prosté
¢init to, co pravé fekl (L 10,28). Samotny piibéh o Samaranovi je pak podle Steinkampa uZ jen
nazornym ptikladem dokreslujicim tuto stru¢nou Jezisovu odpovéd'. Steinkamp se domniv,
Ze praveé v ni je skryta celd podstata pribéhu o milosrdném Samatanovi: ,Slova a teorie o spase
jsou bez odpovidajiciho jedndni naprosto bezcenné! Jenom davéryhodnd uzdravujici (ném.
heilende, pozn. aut.) praxe je ,mistem’, kde maze byt zazita spasa (ném. Heil, pozn. aut.).”®
A to pfesné v intencich uvedeného podobenstvi, kde se na konci Jezi$ pta opa¢né nez zdkonik
na zacatku. Vypravéné podobenstvi zacalo zakonikovou otdzkou ,Kdo je mtj blizni?”
(L 10,29), ale na konci uz stoji otdzka jina: ,,Kdo byl bliznim tomu, ktery upadl mezi lupice?”
(L10,36) Podle Steinkampa to znamend, Ze pomdhajici je zaroveti obdarovany - z pomdhajictho
se stal blizni, kterému bylo pomozeno. Situace, kdy ¢lovék miize nékomu pomoci, je tak podle
né&j chvili, kdy pomé&hajici zaziva spasu. Podle Steinkampa proto v podobenstvi o milosrdném
Samaranovi viilbec nejde o povinnost pomoci tomu, kdo to pottebuje. Nejde ani o dobre
zakamuflovanou formulaci ndboZenského pfedpisu lasky k bliznimu. To by podle né&j bylo
hrubym neporozuménim piibéhu, protoze by tu opét slo o to, co ¢lovék vykonal vlastnimi
silami a za cenu vlastniho vypéti.” Podle tohoto vykladu chce tedy podobenstvi o milosrdném
Samaranovi fici pfedevsim to, Ze kazda situace, kdy Ize nékomu pomoci, je pro poméhajiciho
zkusenosti spasy, protoZe zaziva k druhému ¢lovéku takovy vztah, jaky ma k lidem Btih. Praveé
proto se ale pfi kazdém pomahani také jedna o skute¢nou pastoraci.

Jezisav prislib vé¢ného Zivota bez utrpeni a smrti, kterého se ¢lovéku po pozemském utrpeni
a smrti dostane, by byl podle Steinkampa naprosto nedtvéryhodny, pokud by ¢lovék nemohl
néjakym zptisobem uz nyni zakusit, v ¢em tento véény zivot spociva.’’ Zkusenost spasy tedy mtize
podle Steinkampa udélat ¢lovék tehdy, kdyZ dokaze zdravé vyvazit své vztahy k druhym lidem
isdm k sobé. To ale nikdo zlidi vlastnimi silami nedokéze, takze vzacné chvile, kdy se to podai,
jsou vlastné darem od Boha, ktery se tak dava ¢lovéku v jeho mezilidskych vztazich poznat.

V intencich Steinkampovy socidlni pastorace tak mizeme ¥ici, Ze v pastordlni praxi je dalezité
jen takové jednani pastoracniho pracovnika, které lidem kolem néj umozni ziskat zkusenost,
v ¢em spasa spociva.

6 Srov. tamtéz, s. 130

7 Srov. tamtéz, s. 122.

8 Tamtéz, s. 130.

9 Srov. tamtéz, s. 131.

10 Srov. tamtéz, s. 122-126..
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»,Bohati a mocni” jako subjekt pastorace

Vzhledem k doposud uvedenému je na misté se ptat, jak a zda viibec metoda socidlni pastorace,
ktera se diky své inspiraci v teologii osvobozeni jevi jako principielné zaméfena na ,chudé”
(v 8irokém slova smyslu), mtize souviset s pastoraci , bohatych a mocnych”. Pokud by ovsem
socidlni pastorace byla opravdu metodou principielné zaméfenou na ,chudé”, pak by takovéa
otazka byla na misté. Problematika ,,chudych” je v8akjen kontextem, ze kterého vznika. Klicovy
pojem teologie osvobozeni strukturdlni zlo, resp. socidlni zlo, strukturalni htich nebo socialni
htich, totiz implikuje, Ze zlem, které se stalo strukturou spole¢nosti, jsou postiZeni vSichni jeji
¢lenové, je jim postizena spolecnost jako celek. Proto mtize kazdy ¢len spole¢nosti za urcitych
okolnostiu¢init zkusenost spasy tim, Ze bude skrze solidaritu strukturalni zlo pfekonéavat. Stejné
tak dalsi klicovy pojem teologie osvobozeni, totiz opce pro chudé, viibec z pastorace nevylucuje
bohaté, pravé naopak. Opce pro chudé je rozhodnutim latinskoamerickych mistnich cirkvi byt
ve své zemi cirkvi pro chudé. To znamend, Ze se ma tykat také a predevsim stfedostavovské
a bohaté ¢asti cirkve. Pravé ti kiestané, ktefi nejsou ,chudi”, maji byt kfestany pro ,,chudé”.

Ke Steinkampové koncepci mtizeme diky fenomenologii prace pochazejici od Jozefa Tischnera
také dodat, Ze prakticky kazda profese ze své podstaty poskytuje pro zkuSenost spasy pomérné
velky prostor, protoze plody jeji prace zpravidla vyuziva nékdo jiny."! Steinkampova socidlni
pastorace tak podle mne do zna¢né miry vystupuje z prostoru poméhajicich profesi a poméhéni,
protoZe ma ve skute¢nosti mnohem 8ir$i zdbér a mohla by byt interpretovana i jako urcity
druh spirituality.

V ramci své koncepce socidlni pastorace to Steinkamp upfestiuje za pomoci pomérné
zajimavého piikladu, ktery se tykd pravé ,svéta prace”. Ve vyspélych zemich je podle néj
mozné konstatovat zdeformované pojeti prace, kdy je ¢lovék definovan podle toho, zda
ma zaméstnani a jak prestizni nebo vynosné toto zaméstnani je. Viditelnym dopadem této
specifické podoby strukturalniho zla je skute¢nost, jaké osobni utrpeni a rodinné tragédie
zpusobuje v téchto , vyspélych” zemich nezaméstnanost. Kdo nemé zaméstnani, je ménécenny.
Druhou podobou uvedeného dopadu strukturalniho zla je podle Steinkampa workoholismus.
Za zavislosti na préaci v zaméstnani podle néj v dtsledku stoji stejné zdeformované pojeti prace
- dobrym, uZite¢nym, laskyhodnym a sebe-laskyhodnym ¢lovékem budu jen tehdy, kdyz
budu jesté o néco vice pracovat, kdyz si v praci vydobudu jesté prestiznéjsi pozici a jesté lepsi
plat. Proto by na feSeni svych problémi méli podle Steinkampa nezaméstnani a workholici
pracovat spole¢né - méli by spolupracovat v rdmci svépomocnych skupin, protoze jsou
postiZeni jednim a tim samym problémem. Cirkve, resp. farnosti, by pro takovou spolupraci
méli vytvaret prostor. Této problematice by se kiestané podle Steinkampa méli vénovat proto,
ze pravé chvile, kdy si tito lidé, které spojuje stejny problém, dokaZzi ve své vzajemné solidarité
pomoci, jsou okamzikem, kdy mohou zakouset spasu. Pravé proto jde o pastoraci.’

Do uvedeného Steinkampova pfikladu lze celkem snadno dosadit ,bohaté a mocné”;
mj. pravé proto, Ze jsou to predevsim oni, kdo byvaji postizeni problémem workoholismu.
Uz jen z uvedeného piikladu proto vyplyva, ze socidlni pastorace ve Steinkampové pojeti je
pro pastoraci , bohatych a mocnych” velmi vhodnou metodou. Otazka, kterou by méla kvili
pastoraci ,, bohatych a mocnych” prakticka teologie zodpovédét, tedy zni, co spojuje tyto
lidi s lidmi jinymi, zejména ,chudymi”. Opce pro chudé je totiZ v socidlni pastoraci zasadni,

11 Srov. Jozef TISCHNER, Etika solidarity, Miinchen: Opus bonum, 1985, s. 15-17.
12 Srov. STEINKAMP, Sozialpastoral, s. 89-103.
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nelze od ni az na vyjimky abstrahovat.”® Odpovédi v$ak urcité nemiize byt vyzva k pfesunu
penéz od bohatych k chudym. Tim by se vytratila veSkera existencidlnost socialni pastorace,
protoZe by v ni chybél fakticky vztah. Skrze odosobnéné penize by vlastné ani zadny vztah
nebyl navazéan. Proto by bylo mozna leps$i polozit otdzku jinak - jako jednu podvojnou otazku:
Co mohou ,,chudi” nabidnout ,,bohatym a mocnym®“? A co mohou ,,bohati a mocni” nabidnout
chudym?

Co mohou ,,chudi” nabidnout ,,bohatym a mocnym”

Hledame-li, co je potencidlem , chudych”, ktery jim umoziiuje nabidnout néco ostatnim, je
nasnadé, Ze ,chudi” dokazi zit jinak neZ zejména a pravé ,bohati a mocni”. Disponuji uménim
zit zivot tak, jak si to ,, bohati a mocni” ¢asto ani neumi predstavit. ,Chudi” dokazi zpravidla
vyjit se zcela jinym mésicnim rozpoctem domdécnosti nez bohati a mocni. Obejdou se bez
vyrobkd a sluZeb, bez kterych si ,,bohati a mocni” nedokazi svij zivot predstavit - nedokazi si
predstavit, Ze by bez nich mohli viibec néjak fungovat."* Z pastoralniho hlediska je tedy tieba
se ptat, zda a jak se v tomto smyslu uceni bohatych od chudych, aspésnych od netispésnych
muze stat soucasti pastorace?

Domnivam se, Ze pravé v této souvislosti stoji za to, oprasit zkusenost starovékych kfestant,
kteti - jak pfipomnél Benedikt XVI. ve své druhé encyklice Spe salvi - zndzortiovali Krista jako

vy

filosofa, coz nemélo vyjadfit nic jiného, nez ze prave Jezi$ Kristus je ucitelem zivota:

,Filozof byl (...) ten, kdo umél ucit hlavhimu umeéni: uméni opravdové byt
¢lovékem - uméni zit a umiit. (...) Existuje détsky sarkofdag z konce 3. stoleti
z Rima, na némz se v kontextu Lazarova vzk¥ieni poprvé objevuje postava Krista
jako pravého filosofa, ktery v jedné ruce drzi evangelium a v druhé htl pocestného,
tedy znak filozofa. Touto svou holi vitézi nad smrti; evangelium pi¥inasi pravdu,

kterou potulni filozofové marné hledali.”*

Radikalni chudoba, ke které Jezi$ pti vyslani do svéta vyzyval nejblizsi okruh svych ucednikii
(Mk 6,8-11; Mt 10,5-15; L 9,2-5 a 10,2-12) a kterou zfejmé sdm praktikoval, nabizi pravé srovnani

v v

s tehdejsimi potulnymi filosofy rtizného ndzorového zaméteni. Diivod k chudobé u Jezise
a jeho ucednikti se v8ak od nich zasadné lisi. Chudoba JeziSe a jeho uc¢ednikét ma byt odkazem
na novy fad Boziho kralovstvi. Nevyjadfovala tedy pohrdani majetkem nebo svétem obecné,
ale meéla ukazovat, Ze ¥ad Boziho kralovstvi, které s JeZisem ptichézi, je podstatné odlisny od
i tehdy vladnouciho fadu vlastnictvi, zisku, bohatstvi a zneuzivani lidi ve svém okoli." Jezi$
tedy svym praktickym jednanim, ve kterém se podobal potulnym filosofim, daval najevo,
Ze spolu s nim prichézi jiny zptsob Zivota. Diky tomu, Ze ho sdm konsekventné praktikoval,
byl pro ostatni vzorem a ucitelem. Pravé proto se domnivam, ze pojeti Krista jako ,filosofa -

13 Sam Steinkamp od opce pro chudé abstrahuje snad jen v pfipadé aplikace socidlni pastorace na pfipravu na manzelstvi, i kdyz mu ve
skute¢nosti pfiprava na manzelstvi mozna spise slouzi jen jako pfiklad k vysvétleni nékterych aspektti socidlni pastorace; srov. Hermann
STEINKAMP, ,,, Leiten heifst Beziehung stiften.’, Ja aber...,” Theologisch-Praktische Quartalschrift 4/2003, s. 339-347.

14 Tato situace byla plasticky znazornéna ve tietim dilu serialu Ceské televize Nevinné 1zi (2013) s nazvem Druhy dech, ktery reZiroval Petr
Zahréadka, scénaf napsala Mirka Zlatnikova. Jiff Langmajer zde ztvarnil hlavni roli krizového manaZzera, ktery léta vyhazoval lidi z prace, az
byl jednou z préce vyhozen i on sim. Novou préci, ktera by byla podobna té pfedchozi a za kterou by dostaval obdobné vysoky plat, se mu
v8ak najit nedaii. Pfesto nejen své Zeng, pfateliim a zndmym, ale pfedevsim sim sobé nalhav4, Ze se nic nestalo a Ze ve svém Zivoté nebude
muset nic zménit. NedokaZe si totiz predstavit, ze opusti sviij dosavadni zptlisob zivota. Neumi zit jinak. Az kdyZ se ocitne skute¢né na ulici,
nemd uz viibec nic a ujme se ho jeho byvaly tcetni, kterého kdysi vyhodil, nau¢i se Zit jinak a nakonec se i vrati ke své rodiné.

15 Spe salvi 6.

16 Srov. Joachim GNILKA, Wie das Christentum entstand: Jesus von Nazaret: Botschaft und Geschichte, sv. 1, Herder: Freiburg i. Br. - Basel - Wien,
2004, s. 175-177.
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ucitele Zivota” muze byt tim, na ¢em by méla pastorace, pii které se ,bohati a mocni” budou
ucit od ,,chudych”, stavét.

Stejné tak 1ze vzit za inspiraci pro tento druh pastorace i druhy zptisob znadzornéni Krista, ktery
byl pouzivéan ve starovéku. Slo o obraz pastyie, ktery je opét zminén ve Spe salvi v souvislosti
s obrazem Krista jako filosofa."” Pozdéjsi vyvoj v sakrdlnim i lidovém uméni tento motiv
redukoval prakticky na jediné téma - Kristus jako pastyt hledajici ¢i pfinasejici ztracenou ovci.
Rimsky obcan se v8ak na pastyte dival jesté jinym zptisobem:

,Podobné jako v pfipadé ztvarnéni filozofa, také pokud jde o pastyfovu postavu,
se prvotni cirkev mohla inspirovat v jiz existujicim fimském umeéni. Pastyt zde
byl obecnym znazornénim vysnéného klidného a prostého zivota, po némz lidé
v chaotickém velkomésté touzili.”*®

Proto se domnivam, ze vedle pojeti Krista-Filosofa mtiZe byt pro pastoraci, kdy se , bohati
amocni” u¢i od ,chudych”, pfinosné i pojeti Krista jako Pastyte - vzoru prostého zivota, ovsem
pravé nikoliv ve smyslu pastyfe hledajiciho a pfinasejictho zpét ztracenou ovci. Jiz zminény
pristup Krista k majetku, kterym nepohrdal, ale skrze skromnost odmital ,¥ad” vlastnictvi,
zisku, bohatstvi a zneuzivani druhych, konverguje i s chdpanim Krista-Pastyfe ve starovékém
Rimé. Kristus-Filosof je tak ucitelem Zivota a Kristus-Pastyt vzorem spravného pristupu k majetku,
druhym lidem i sobé samému. Dietrich Bonhoeffer to stru¢né vyjadtil tak, Ze mezi sebe a majetek
nebo i druhé lidi véetné nejbliZsich je tfeba postavit Krista - ziskat k nim vztah po vzoru Krista.”
Ten majetkem nepohrda, ale nenechava se jim ovlddnout, druhé nezneuziva, ale respektuje je
a podporuje - a pravé diky tomu je jeho Zivot klidny a prosty.

Proto je tfeba se ptat, jak tyto obrazy Krista vyuzit v pastoraci, zejména pak v socidlni pastoraci,
kdy se ,bohati a mocni” maji ucit od ,,chudych”. Chtél bych zde naznacit jeden z moznych
pristupt.

Co se vztahu k druhym lidem tyk4, jsou kfestané povolani predevsim k tomu, aby vydavali
svédectvi o Bohu - tzn. aby pfed lidmi, se kterymi se setkavaji, vydavali svym Zzivotem
svédectvi, ze Blh je témto lidem mnohem bliZ, nez si sami mysli; dokonce bliZ, neZ jsou jim
pravé sami kiestané.® Kristus pottebuje svédky i tehdy, pokud je chapan pfedevsim jako
ucitel zivota (filosof) a vzor prostého zivota (pastyt). Potfebuje kestany, ktefi by pred svétem
a zejména pied ,bohatymi a mocnymi” dosvédcovali, Ze je to praveé Jezi§ Kristus, u koho se Ize
naucit prostému zivotu. Svédectvi je pfitom samotnym jadrem pastorace, pokud ji chdpeme
tak, Ze nejen pastoracni profese, ale i kiestané obecné jen asistuji u vztahu Boha k ¢lovéku, na
ktery ¢lovék odpovida opa¢nym vztahem - svou virou a ji odpovidajici zivotni praxi.*! To, co
mohou ,,chudi” - tzn. skute¢né chudi, netspésni a zivotem portznu zkouseni lidé - nabidnout
»,bohatym a mocnym” je pravé svédectvi o tom, Ze zivot lze zit i prosté. Pastora¢ni prace by
proto méla pracovat na uschopnéni téchto lidi k takovému svédectvi. Vyzaduje to predevsim
otevfenost pastorace svétu ,chudych”. Stejné tak ceska situace, kdy mezi kfestany najdeme
jen mélo ,,bohatych a mocnych” a o to vice ,chudych”, je pro to dobrou pi#ileZzitosti.

17 Srov. Spe salvi 6.

18 Tamtéz.

19 Srov. Dietrich BONHOEFFER, Ndsledovini: Vyklad kizini na hote, bez uvedeni nakladatele, mista a roku vydani, s. 61-63.

20 Origindlné tuto problematiku rozpracoval Paul M. Zulehner za pomoci terminu mystagogickd misie, kterym chce vyjadfit, Ze misie
musi spocivat pfedevsim v uvadéni do tajemstvi - tzn. mystagogii, Ze Bih doprovézi kazdého ¢lovéka jiz od pocatku jeho Zivota; srov.
Paul M. ZULEHNER, Kirche umbauen - nicht totsparen, Ostfildern: Schwabenverlag, 2004, s. 77.

21 Srov. Michal OPATRNY, ,Impassibilis est Deus, sed non incompassibilis: Srovnani pohledd Jana Pavla II. a Benedikta XVI. na utrpeni
z pastoralniho hlediska,” Theologos 1/2011, s. 65-67.
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Co mohou , bohati a mocni” nabidnout chudym

ZkuSenost mého zndmého knéze s pastoracni praci ve farnosti ,bohatych a mocnych”, kterou
jsem zminil v Gvodu, je samoziejmé mozné interpretovat jako projev pychy ,bohatych
a mocnych”. V pastoraci by vsak nemély byt pronaseny odsudky, zejména pak predbézné
odsudky ucinéné na zakladé povrchni zkusenosti a prvnich dojmi. Jinak feceno, je tfeba se
ptat, zda na uvedené charakteristice ,bohatych a mocnych” dneska mtizeme najit také néco
pozitivniho. V pastoraci by totiz predevsim mélo jit o hledani dobra a odkryvéni jeho ptivodu
v Bohu, jak to formuluje , metodologicky” ¢lanek pastoralni konstituce II. vatikanského koncilu.?

Pokusime-li se obecné vyjadrit ndpln pastoracni prace, pak v ni jde o to, podporovat jak
jednotlivého ¢lovéka, tak spolecenstvi kfestant, aby se sami stdvali subjektem pastorace.
Clovék se timto subjektem stava tehdy, kdyZ prebira odpovédnost za sviij vztah k Bohu,
druhym lidem, sobé samému a stvofeni. Druhy vatikansky koncil to vyjadfuje témito slovy:

,Pismo svaté totiz uci, ze ¢loveék byl stvofen ,k Bozimu obrazu’, dostal schopnost
poznavat a milovat svého Stvofitele a byl od ného ustanoven panem nad veskerym
pozemskym tvorstvem, (srov. Gn 1,26; Mdr 2,23) aby mu vladl a uZzival ho k Bozi
slavé. (...) Dastojnost ¢lovéka tedy vyzaduje, aby jednal podle védomé a svobodné
volby, to znamend hyban a podnécovan z nitra osobnim presvédéenim, a ne ze
slepého vnitiniho popudu nebo pouze z vnéjsiho donuceni.”?

Pavodcem lidské subjektivity je tedy Bth, ktery ¢lovéka vold, aby se staval jeho obrazem.
Jezis Kristus je vzorem a prikladem pro toto stavani se subjektem. Zaroveri je také vzorem pro
pastoracni préci, ktera v této logice jen a pouze asistuje uschopriujicimu a zmoctiujicimu vztahu
Boha k ¢lovéku a zaroven asistuje i vztahu ¢lovéka k Bohu, ktery je odpovédi na BoZzi povolani
byt subjektem. Odpovédi na povolani byt subjektem pastorace proto nemiZe byt jen cisty akt

viry, ale také praxe vztaht k druhym lidem, sobé a celému stvofeni.

Nedokonalost a hfisnost ¢lovéka samoziejmé realizaci byti subjektem negativné postihuje.*
Proto v pfipadé urcité zivotni praxe nemusi byt vzdy hned ziejmé, zda je projevem usili
spolupracovat s Bohem na prevzeti odpovédnosti za své vztahy k Bohu, druhym, sobé samému
a stvofeni, nebo projevem lidského egoismu a titdnismu (V. Boublik). Usiluje-li vSak pastorace
predevsim o hledéni dobra v ¢lovéku a jeho konani a v odkryvani ptvodu tohoto dobra
v Bohu, pak je nutné na praxi lidského Zivota hledét nejprve touto optikou. Proto je tfeba se
ptat a zkoumat, zda zivotni praxe ,,bohatych a mocnych” je vzdy jen smésici pychy, egoismu
a titanismu, nebo je mozné ji vidét i jako usilovani o byti subjektem. K ¢lovéku totiz patii, Ze
jeho Zivotni ptibéh vétsinou neni extrémnim zlem nebo dobrem, ale smésici podléhani zlu
a usili hledat dobro.” Proto v Zivotni praxi ,bohatych a mocnych” mtZzeme najit i mnoho
priklad usili o byti subjektem.

Z tohoto thlu pohledu lze fici, Ze jsou to pravé ,bohati a mocni”, kdo dokéazi prebirat
odpovédnost za svij zivot, kdyz se nespoléhaji na druhé, na stét, atp. Jsou to pravé , bohati
a mocni”, ktefi prebiraji odpovédnost za druhé, kterym napt. davaji praci, fidi jejich préci,
rozhoduji o jejich dalsim Zivoté, atp. Stejné tak to jsou ,bohati a mocni”, kdo utvateji vnéjsi

22 Srov. Gaudium et spes 11.
23 Tamtéz, ¢l. 12 a 17.

24 Srov. tamtéz, ¢l. 13.

25 Srov. Spe salvi 45-46.
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podminky soucasného zivota, ¢imz pfebiraji odpovédnost za prostfedi, ve kterém Zzijeme,
a tedy za stvoreni. Mezi ,bohatymi a mocnymi” nakonec mtizeme najit i dobré priklady lidi,
ktefi uméji prevzit odpovédnost za sviij vztah k Bohu. Proto se domnivam, Ze jsou to mimo
jiné pravé ,bohati a mocni”, kdo dnes do zna¢né miry ovladaji uméni byt subjektem. Pravé
v nasich podminkach si mizeme ¢asto vSimnout, Ze ,chudi” se své subjektivity radi vzdavaji
ve prospéch statu, druhych, cirkve atp., aby se stali objekty jejich péce. Jde o cestu v mnohém
jednodusi, nez kterou voli ,bohati a mocni”.

Bohati a mocni proto mohou zcela obecné prispét prave cirkvi svym piikladem, co to znamena
byt subjektem. Zejména u ,bohatych a mocnych” se mize cirkev a predevsim pastoracni
profese ucit, jak ,délat pastoraci” tak, aby podporovala byti subjektem. Pravé tehdy, kdyz
pastoracni prace ¢ini lidi nepfirozené a nezdraveé zavislymi na pastora¢nich profesich a pojima
cirkev nikoliv jako spolecenstvi kiestand, ale jako instituci, potlacuje jejich subjektivitu -
zpronevéfuje se Bozimu povolédni pro ¢lovéka a lidské odpovédi na toto povolani vlastné
pfimo brani. Pravé proto se pro mnoho lidi cirkev a pastora¢ni prace stavaji neptijatelnymi.
V souvislosti s doposud uvedenym by bylo moZné uvaZovat dokonce o tom, zda praveé proto,
Ze pastoracni préace v praxi subjektivitu ¢lovéka spiSe potlacuje, nez podporuje, najdeme mezi
kfestany tak malo ,, bohatych a mocnych”.

,Bohati a mocni” ale mohou dat svou subjektivitu nejen cirkvi. Socidlni pastoraci by bylo
pfiméfené, aby ,bohati a mocni” davali svou subjektivitu pfedevsim ,chudym®. ,Bohati
a mocni” mohou chudym nabidnout pravé své zkuSenosti s bytim subjektem - prebirani
odpovédnosti za druhé, sebe a vztah ke stvoteni.

Zavér

Z hlediska socidlni pastorace, resp. jejiho pojeti u Steinkampa, je zfejmé, Ze pastorace bohatych
muZe spocivat v jejich zapojeni do opce pro chudé, ktera by méla byt vlastni celé cirkvi. Toto
zapojeni pak spociva v umoznéni vzajemné inspirace ,,chudych” a ,bohatych a mocnych”, kdy
se ,bohati a mocni” mohou uc¢it od ,,chudych” Zit prostsim zptsobem zivota, kdy se tak chudi
stavaji svédky JeziSe Krista jako pravého filosofa a pravého pastyie. Zaroven se mohou také
»chudi” ucit od ,, bohatych a mocnych”, co to znamend, byt v zivoté subjektem. To pfirozené
plati pfedevsim v nasem kontextu, ve kterém se ,,chudi” ¢asto radi vzdavaji své odpovédnosti
ve prospéch nékoho, od koho ocekavaji, Ze se o né postard. Soucasny spolecensky vyvoj
v Evropé vak vzbuzuje pochybnosti, zda je takové ocekdvani redlné a zda kdy skute¢né realné
viibec bylo.

Bohati a mocni jako subjekty socidlni pastorace

Abstrakt  Prispévek vychdzi z koncepce socidini pastorace Hermanna Steinkampa, kterd jednak
umoznuje, vnimat bohaté a mocné jako inspiraci pro pastoraci, jednak ddavd i ndvod, jak k pastoraci
bohatych a mocnych pristupovat.

Klicova slova pastorace, bohatstvi, moc, socidini pastorace, evangelizace, obraz Boha
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The Rich and Powerful as Subjects

of Social Pastoral Care
Michal Opatrny

A priest | know who works in a prestigious Bratislava suburb once told me of his first
experiences in the parish. The people who live there are rich, not just by contemporary
Slovak standards. They are also people who have a certain amount of power at their
disposal, conferred on them by their property or profession. When they first met they
told my acquaintance that they don't want him to tell them what to do - it is their
parish and they want to accomplish what they deem good and useful for the parish
life. | believe this situation encapsulates who the “rich and powerful” of today are.
At least from the pastoral point of view | see this recorded experience as their very
important characteristic.

In this paper | will therefore first describe a specific method of pastoral work called
social pastoral care, which will allow me then to show why and how this characteristic
of the “rich and powerful” is important from the pastoral point of view.

Social pastoral care

Hermann Steinkamp called his variation of a Latin American application of the classical
pastoral method see-judge-act “social pastoral care”.! Quite simply said, the goal of Steinkamp’s
social pastoral care is the establishment of a solidarizing community, e.g. a parish, a youth group,
a self-help group or a group of workers in assisting professions.? The core of the method is
Steinkamp’s conviction that pastoral care does not consist so much in “preaching salvation” as in
a certain way of life and attitude to other people. Social pastoral care culminates when the rich learn
from the poor, the healthy from the ill, those without a handicap from the handicapped, those
who help from those who are being helped. In other words, social pastoral care is at its strongest
when the assistant learns from his clients how to assist them.’

Steinkamp’s point of departure is the fact that Jesus Christ did not impose his doctrine
on anyone and he did not court popularity with his offer of salvation - his offer was power-
less, so much so that it eventually cost him his life.* Despite its forcelessness it at the same time
quite immediately touched on that which is unhealthy in human life and relationships. Jesus

1 I'have described those applications and processes of taking over and modifying them in more detail in my paper concerning the working
methods of police spiritual ministry. Here it must be noted that Steinkamp takes over the ideas of a certain medium current of theology
of liberation, which underlines the preferential option for the poor and practical human acting, but at the same time does not admit violence
and revolution as method of liberation. On the contrary, it highlights the spiritual dimension and significance of practical human acting,
in a way similar to the way the constitution Gaudium et spes speaks of human activity in article 34; cf. Michal OPATRNY, “Pracovni metody
duchovni sluzby,” in Vijchodiska a perspektivy duchovni sluzby u policie, ed. Michal OPATRNY - Jaroslav KOZAK - Jiti LANKA - Roman
MICKA, Ceské Budgjovice: TF JU, 2012, pp. 105-126.

2 Cf. Herman STEINKAMP, Sozialpastoral, Freiburg i.Br.: Lambertus, 1991, pp. 85-145. Steinkamp’s last major contribution to social pastoral
care was his book Diakonie statt Pastoral: Ein tiberfilliger Perspektivenwechsel, Miunster: Lit, 2012, 342 p., which follows up on his previous work
and takes over whole passages from his older publications. I have therefore decided to refer to his older work, where social pastoral care is
described in more detail than in this last summarizing publication.

3 Cf.ibid., pp. 121, 144ff.

4 Cf.ibid., pp. 127-128.
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did not offer consolation by afterlife, his words and deeds concerned the present, the lives
of those he spoke to.” Steinkamp therefore believes that creating and sustaining a discontinuance
between service rendered to humans in need and preaching God’s word or worship is a fatal
error of Western Christianity, i.e., not only of the Roman Catholic Church but also of the
Lutheran and Calvinist tradition, because the teaching of Jesus Christ cannot be just preached
by means of words, it must first and foremost be practically achieved by acting - even without
words.® Thus according to Steinkamp pastoral care is in fact any acting to the benefit of another
human. According to him Christians err deeply and direct their pastoral work outside reality
by separating words from acts, because Jesus’ word were always interconnected with his
concrete acts or the concrete human lives of those he met.”

Steinkamp justifies his view with an interpretation of the parable of the merciful Samaritan
(Lk 10:25-37). When the “expert on religion” - as Steinkamp calls the scribe - asks Jesus what
he should do to attain eternal life, Jesus does not present an elaborate theological definition
of salvation to him - he tells him a parable in response. Even before he begins he challenges the
scribe to answer himself according to what the Law says (Lk 10:26). In response to his precise
theological definition of what he should do to be saved - love God and love his neighbour
as himself (Lk 10:27) - Jesus tells him quite simply that he should do what he has just said
(Lk 10:28). According to Steinkamp the story of the Samaritan merely serves to illustrate
this concise answer of Jesus which, on Steinkamp’s view, conceals the essence of the story
of the merciful Samaritan: “Words and theory of salvation without corresponding acting are
of absolutely no value! Only trustworthy healing (heilende in German, author’s note) practice
is a “place” where salvation (Heil in German, author’s note) can be experienced.”® Exactly
according to the parable, at the end of which Jesus asks the opposite of what the scribe asked
at the beginning. The parable began with the scribe’s question “Who is my neighbour?”
(Lk 10:29), but at the end there is a different question: “Who was neighbour to the one who was
captured by brigands?” (Lk 10:36). According to Steinkamp this means that the one who helps
is at the same time the one who is being favoured - the one who helps has become neighbour
to the one who has been helped. A situation in which a human being can help someone is thus
a moment in which she experiences salvation. Therefore, according to Steinkamp, the parable
of the merciful Samaritan is in fact not concerned with the obligation to help the one in need.
It is not even a well-masked formulation of the religious precept of love for one’s neighbour.
That would be a gross misunderstanding of the story, as it would again be concerned with what
a human being has achieved by her own powers, by her own effort.” On this interpretation the
parable of the merciful Samaritan wants to say first and foremost that each situation in which
one can help another human being is an experience of salvation for the one who helps, because
she experiences such relationship to the other as God has to humans. That is why any such act
of help is true pastoral care.

According to Steinkamp, Jesus” promise of eternal life without suffering and death which one
receives after earthly suffering and death would be absolutely untrustworthy if one could not
somehow experience what this eternal life consists in already now.!” One can therefore only
experience salvation when one can achieve healthy balance in his relationships to other people
and himself. But no human can do that by his own powers, so the precious moments when that

5 Cf. ibid., p. 126.

6 Cf. ibid., p. 130.

7 Cf. ibid., p. 122.

8 Tbid., p. 130.

9 Cf. ibid., p. 131.

10 Cf. ibid., pp. 122-126.
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happens are in fact a gift of God, who thus makes himself known to humans in their human
relationships.

According to Steinkamp’s social pastoral care we can thus say that the only significant acting
of a pastoral worker in pastoral practice is one that enables the people around her to experience
salvation.

The “rich and powerful” as subjects of pastoral care

With respect to what has been said thus far one may ask how, and whether at all, the method
of social pastoral care which, being inspired by theology of liberation, appears to be principally
focused on the “poor” (in a broad sense of the word) can concern pastoral care of the “rich
and powerful”. If social pastoral care were really a method principally aimed at the “poor”,
such question would be due. But the issue of the “poor” is merely the context out of which the
question arises. In fact, the key concept of liberation theology, which is structural evil, or social
evil, structural sin or social sin, implies that all members of society are affected by the evil which
has become its structure. That is why every member of society can under certain circumstances
experience salvation in overcoming structural evil by means of solidarity. Similarly, another
key concept of liberation theology, which is preferential option for the poor, in no way excludes
the rich from pastoral care. Quite on the contrary. The preferential option for the poor is
a decision of the Latin American local churches to be churches for the poor in their countries, i.e.,
it ought to concern first and foremost the middle-class and rich strata of the church. Precisely
those Christians who are not “poor” are to become Christians for the “poor”.

Thanks to the phenomenology of work of Jozef Tischner we can add that almost every profession
of its essence provides a fairly broad space for experiencing salvation, since the fruits of its
work are usually enjoyed by someone else.! Thus in my view Steinkamp’s social pastoral care
to a great extent transcends the environment of the assisting professions and assisting, since its
scope is in fact much broader and it could be interpreted as a certain kind of spirituality.

Within his conception of social pastoral care Steinkamp clarifies this by means of a fairly
interesting example which concerns precisely the “world of work”. In developed countries
there is currently prevalent a deformed attitude to work, when human beings are defined by
whether they have work and how prestigious or lucrative this work is. The impact of this specific
form of structural evil manifests itself in the personal suffering and family tragedies caused
in these “developed” countries by unemployment. Who does not have work is of lesser value.
According to Steinkamp, another form of the impact of this structural evil is workaholism.
Addiction to work is on his view a result of the same deformed attitude to work - I will only
become a good, useful, loveable and self-loveable human being if I work yet a little bit more,
achieve an even more prestigious position and an even better salary. Therefore, according
to Steinkamp, the unemployed and workaholics should cooperate in solving their problems
- they should work together in self-help groups, as they are affected by one and the same
problem. Churches and parishes should provide space for such cooperation. Steinkamp urges
that Christians devote attention to this, because the moments when these people affected by
the same problem can help each other in solidarity are the moments when they can experience
salvation. And that is why it is pastoral care."

11 Cf. Jozef TISCHNER, Ethics of solidarity, Miinchen: Opus bonum, 1985, pp. 15-17.
12 Cf. STEINKAMP, Sozialpastoral, pp. 89-103.
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The “rich and powerful” fit well in this example of Steinkamp’s, among other things because
they are the ones most commonly affected by the problem of workaholism. This very example
therefore implies that Steinkamp’s conception of social pastoral care is indeed a very suitable
method for pastoral care of the “rich and powerful”. The question concerning pastoral care
of the “rich and powerful” that practical theology should answer therefore is what connects
these people with other people, especially the “poor” ones, since the preferential option for the
poor is fundamental in social pastoral care, one can only abstract from it in a few exceptional
cases.” But the answer definitely cannot be an admonition to a transfer of money from the rich
to the poor. Thereby the existential dimension of social pastoral care would be lost, since there
would be no actual relationship. By means of depersonalized money no relationship would
be forged. It would therefore perhaps be better to pose the question differently - as one dual
question: What can the “poor” offer to the “rich and powerful”? And what can the “rich and
powerful” offer to the poor?

What the “poor” can offer to the “rich and powerful”

In search for the potential of the “poor” enabling them to offer something to others it is obvious
that the “poor” can live differently than especially and precisely the “rich and powerful”. They
know the art of living life in a way that the “rich and powerful” frequently cannot even imagine.
The “poor” can usually get by on a very different monthly budget than the rich and powerful.
They can do without products and services that the “rich and powerful” cannot imagine their
life without - they cannot imagine surviving without them at all.** From the pastoral point of
view we must therefore ask whether and how such learning of the rich from the poor, of the
successful from the unsuccessful can become part of pastoral care.

I believe that here it is worthwhile to recall the experience of ancient Christians who -
as Benedict XVI recalled in his second encyclical Spe salvi - represented Christ as philosopher,
which was intended to express that Jesus Christ is the teacher of life:

Rather, the philosopher was someone who knew how to teach the essential art: the art of being
authentically human - the art of living and dying. (...) Towards the end of the third century,
on the sarcophagus of a child in Rome, we find for the first time, in the context of the resurrection
of Lazarus, the figure of Christ as the true philosopher, holding the Gospel in one hand and the
philosopher’s travelling staff in the other. With his staff, he conquers death; the Gospel brings
the truth that itinerant philosophers had searched for in vain.”

Radical poverty to which Jesus exhorted his closest circle of disciples on sending them out to the
world (Mk 6:8-11; Mt 10:5-15; Lk 9:2-5 and 10:2-12), and which he apparently practiced himself,
suggests comparison with contemporary travelling philosophers of various convictions. But
Jesus” and his disciples’ reason for poverty is fundamentally different from theirs. The poverty

13 Steinkamp himself only abstracts from the option for the poor when he applies social pastoral care to marriage preparation counselling,
although preparation for marriage perhaps rather serves to illustrate some aspects of social pastoral care; cf. Hermann STEINKAMP, “,Leiten
heifst Beziehung stiften.” ,Ja aber...,”” Theologisch-Praktische Quartalschrift 4/2003, pp. 339-347.

14 This situation has been vividly depicted in the third part of the Czech TV series Innocent Lies (2013) called Second Breath, directed by Petr
Zahréadka, screenplay by Mirka Zlatnikova. Jifi Langmajer created the main part of a crisis manager who sacked people for years until he was
sacked himself. He is unable to find new work comparable in content and salary to the previous one. Despite that he tells his wife, his friends
and acquaintances, and especially himself that nothing has happened and he will not have to change his life at all. He cannot imagine leaving
his current way of living. He cannot live otherwise. It is only when he ends up in the street, has nothing left at all and his former accountant,
whom he had sacked, assists him that he learns to live differently and eventually even returns to his family.

15 Spes salvi 6.
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of Jesus and his disciples is intended to point to the new order of the Kingdom. It was not
intended to express contempt for property or the world in general; it was to show that the
order of the Kingdom arriving with Jesus is fundamentally different from the then as now
reigning order of property, profit, wealth and abusing the people in one’s surroundings.
By his practical conduct, in which he resembled travelling philosophers, Jesus showed that
with him a different way of life had come. Because he consequentially practiced it himself,
he was model and teacher for others. That is why I believe that the conception of Christ
as “philosopher - teacher of life” may be what pastoral care in which the “rich and powerful”
learn from the “poor” should draw on.

This kind of pastoral care can just as well be inspired by another way of representing Christ
used in Antiquity. It was the image of the shepherd, also mentioned in Spe salvi in connection
with the image of Christ as philosopher.” Later development of sacral and folk art practically
reduced this motif to one topic - Christ as the shepherd searching for or carrying the lost
sheep. But the Roman citizen saw the shepherd in yet another way:

As in the representation of the philosopher, so too through the figure of the shepherd the early
Church could identify with existing models of Roman art. There the shepherd was generally
an expression of the dream of a tranquil and simple life, for which the people, amid the
confusion of the big cities, felt a certain longing.'®

That is why I believe that, alongside the conception of Christ the Philosopher, the conception
of Christ the Shepherd, model of simple life, can also contribute to pastoral care in which
the “rich and powerful” learn from the “poor”. But precisely not in the sense of a shepherd
searching for and bringing back a lost sheep. Christ’s already mentioned attitude to property,
which he did not scorn, but by modesty rejected the “order” of property, profit, wealth and
abusing others, converges with the conception of Christ the Shepherd in ancient Rome. Christ
the Philosopher is thus the teacher of life and Christ the Shepherd is the model of appropriate attitude
to property, other people and oneself. Dietrich Bonhoetfer concisely expressed it by the assertion
that one must place Christ between oneself and property or even other people including the
closest ones - and thereby attain an attitude to them modelled on Christ’s.” He does not scorn
property but does not let himself be dominated by it, he does not abuse others but respects and
supports them - and for that very reason his life is quiet and simple.

One must therefore ask how to use these images of Christ in pastoral care, especially in social
pastoral care when the “rich and powerful” are to learn from the “poor”. I would like to outline
one possible approach here.

As far as relationship to other people is concerned, Christians are first and foremost called to
witness to God - i.e., to testify by their life to the people they meet that God is much closer
to those people then they think; closer, in fact, than the Christians themselves.”® Christ needs
witnesses even when he is understood primarily as teacher of life (philosopher) and model

16 Cf. Joachim GNILKA, Wie das Christentum entstand: Jesus von Nazaret: Botschaft und Gesichte, vol. 1, Herder: Freiburg i.Br. - Basel - Wien,
2004, pp. 175-177.

17 Cf. Spe salvi 6.

18 Ibid.

19 Cf. Dietrich BONHOEFFER, Discipleship: Exposition of the Sermon on the Mount, publisher, place and date of publishing not indicated,
pp. 61-63.

20 This issue has been originally elaborated by Paul M. Zulehner using the term mystagogic mission, which is intended to express the fact that
mission must consist especially in introducing people to the mystery (i.e., mystagogy) that God accompanies every human being from the
very beginning of her life; cf. Paul M. ZULEHNER, Kirche umbauen - nicht totsparen, Ostfildern: Schwabenverlag, 2004, p. 77.
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of simple life (shepherd). He needs Christians who would testify to the world and especially to
the “rich and powerful” that it is Jesus Christ from whom one can learn simple life. Christian
witness is the very kernel of pastoral care, if we conceive it so that not only pastoral professions
but Christians in general only assist in the relationship of God to humans, to which humans
respond with the opposite relationship - their faith and corresponding life practice.”» What
the “poor”, i.e., the really poor, unsuccessful and in various ways tried people can offer to the
“rich and powerful” is precisely their witness that life can be lived in a simple way. Pastoral
care should therefore work on enabling these people to such witness, which requires general
openness of pastoral care to the world of the “poor”. The Czech situation in which we find
only few of the “rich and powerful” among Christians and all the more of the “poor”, provides
ample opportunity for this.

What the “rich and powerful” can offer to the poor

My acquaintance’s experience with pastoral work in a parish of the “rich and powerful”
mentioned in the introduction can of course be interpreted as a manifestation of the pride of the
“rich and powerful”. But pastoral care should not pronounce judgments, especially not prior
judgments made on the basis of superficial experience and first impressions. In other words,
one must ask whether there is something positive about this characteristic of the contemporary
“rich and powerful”. For pastoral care should first and foremost be concerned with searching
for the good and discovering its origin in God, as formulated by the “methodological” article
of the pastoral constitution of Vatican Council I1.*

When seeking a general expression of the substance of pastoral work one can say that its
goal is to empower both the individual Christian and the Christian community to become
subjects of pastoral care themselves. One becomes subject when one assumes responsibility for
one’s relationship to God, other people, oneself and the whole of creation. Vatican Council II
expresses it with the following words:

For Sacred Scripture teaches that man was created “to the image of God,” is capable of knowing
and loving his Creator, and was appointed by Him as master of all earthly creatures that he
might subdue them and use them to God’s glory. (...) Hence man’s dignity demands that
he act according to a knowing and free choice that is personally motivated and prompted from
within, not under blind internal impulse nor by mere external pressure.”

Human subjectivity therefore originates in God, who calls humans to become his image.
And Jesus Christ is model and example of such becoming subject. At the same time he is
also model for pastoral work, which on this conception only and merely assists in the enabling
and empowering relationship of God to humans and at the same time assists the relationship
of humans to God, which is a response to the Divine call to being subject. The response to
the calling to become subject of pastoral care therefore cannot be a pure act of faith, but also
a practice of relationships to other people, to oneself and to the whole of creation.

Of course, human imperfection and sinfulness negatively impacts the realization of being

21 Cf. Michal OPATRNY, “Impassibilis est Deus, sed non incompassibilis: Srovnani pohled® Jana Pavla II. a Benedikta XVI. na utrpent
z pastoralniho hlediska” [A comparison of John Paul II's and Benedict XVI's approach to suffering from the pastoral point of view], Theologos
1/2011, pp. 65-67.

22 Cf. Gaudium et spes 11.
23 Ibid., art. 12 and 17.



CoriTos : 3
elveritas 2013 /7

subject.* That is why it need not be immediately obvious whether a certain life practice
manifests an effort to cooperate with God by assuming responsibility for one’s relationships
to God, others, oneself and creation, or whether it expresses human egoism and titanism
(V. Boublik). But if the main goal of pastoral care is seeking the good in humans and their
activity and discovering the origin of this good in God, then one must look at the practice
of human life through this lens first. It is therefore necessary to ask and investigate whether
the life practice of the “rich and powerful” is always merely a mixture of pride, egoism and
titanism, or whether it can also be viewed as an effort to be subject. For it is intrinsic to humans
that their life stories are rarely extremely evil or extremely good, but mostly a mixture of
succumbing to evil and effort to seek the good.” Thus in the life practice of the “rich and
powerful” we can also find many cases of striving to be subject.

From this point of view one can say that it is often the “rich and powerful” who can assume
responsibility for their own life, not relying on others, the state, etc. It is precisely the “rich
and powerful” who assume responsibility for others, whom they employ, direct their work,
decide about their future life, etc. Similarly, it is the “rich and powerful” who form the
external conditions of contemporary life, thereby assuming responsibility for the environment
we live in and thus for creation. Finally, among the “rich and powerful” we can also find
good examples of persons who have been able to assume responsibility for their relationship
to God. I therefore believe that it is among others precisely the “rich and powerful” who have to
a great extent mastered the art of being subject. In our circumstances we can often note that the
“poor” like to give up their subjectivity in favour of the state, others, the church etc., in order
to become objects of their care. They take a path which is in many respects simpler than the one
taken by the “rich and powerful”.

The “rich and powerful” can therefore quite generally contribute to the church by giving
an example of what it means to be subject. Especially in the case of the “rich and powerful”
the church and especially the pastoral profession can learn how to “do pastoral care” in such
a fashion that it supports being subject. When pastoral work makes people unnaturally and
unhealthily dependent on the pastoral professions and conceives the church not as a fellowship
of Christians but as an institution, it suppresses their subjectivity - it is unfaithful to God’s
vocation for humans and it actually directly prevents human response to this vocation. That
is why the church and pastoral work have become unacceptable for many. In this context one
can even ask whether it might be precisely because pastoral work in practice tends to suppress
human subjectivity rather than support it that we find so few “rich and powerful” among
Christians.

But it is not only to the church that the “rich and powerful” can offer their subjectivity.
In social pastoral care it would be appropriate for the “rich and powerful” to offer their
subjectivity first of all to the “poor”. This is precisely what the “rich and powerful” can offer
the poor -their experience with being subject, assuming responsibility for others, oneself and
one’s relationship to creation.

Conclusion

From the point of view of Steinkamp’s conception of social pastoral care it is obvious that

24 Cf.ibid., art. 13.
25 Cf. Spe salvi 45-46.
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pastoral care of the rich can consist in involving them in the preferential option for the poor
which should be proper to the whole church. This involvement consists in enabling mutual
inspiration of the “poor” and the “rich and powerful”, where the “rich and powerful” can
learn to live a simpler life from the “poor”, whereby the poor witness to Jesus Christ as
the true philosopher and true shepherd. At the same time the “poor” can learn from the “rich
and powerful” what being subject in life means. This of course holds especially in our context,
where the “poor” often like to give up their responsibility in favour of someone they expect
to take care of them. However, the current social development in Europe raises the question
whether such expectations are realistic and whether they in fact ever have been realistic at all.

The Rich and Powerful as Subjects of Social Pastoral Care

Abstract The paper derives from Hermann Steinkamp’s conception of social pastoral care, which allows
for perceiving the rich and powerful as inspiration for pastoral care and provides guidelines for pastoral
approach to them.

Key words Pastoral care. Wealth. Power. Social pastoral care. Evangelization. Image of God
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Znevuziti tématu bohatstvi komunistickym rezimem
na prikladu ¢asopisu Charita
Rudolf Svoboda

Na jafe roku 2013 se na Teologické fakulté Jihoceské univerzity v Ceskych Budé&jovicich
konalo symposium s ndzvem Pastorace bohatych — Vychodiska, impulzy, problémy
a mozZnosti rfeSeni reflektované z hlediska biblického, historického, etického,
psychologického a pastorainé teologického.' Toto setkdni zcela jasné ukdzalo, ze
témata bohatstvi, resp. bohatych a pastorace bohatych jsou pro soucasnou cirkev
zejména v zdpadnim civilizacnim okruhu velmi aktudini. Protoze se jednd o témata
v odbornych diskusich zatim relativné mdlo frekventovand, rozhodli se UCastnici
symposia predlozit své poznatky SirsSi vefejnosti v odbornych studiich. Tato studie je
jednou z nich.

Ndsleduijici text je rozdélen do dvou Casti. Prvni Cast chce ve stru¢nosti a obecnégji
poukdzat na nékterd metodologickd omezeni, se kterymise badatelé v rdmcizkoumdni
témat bohatstvi, bohatych nebo pastorace bohatych z cirkevné-historického hlediska
mohou setkat. Je do znacné miry dozvukem vyse zminéného symposia a zaméruje
se na ona vychodiska, impulzy, problémy a moznosti reSeni. Otevird tak prostor pro
druhou Cast a obsahuje v sob& mimo jiné i implicitni vysvétleni ndzvu této studie.
Ve své druhé Cdasti se studie zabyva velmi konkrétni problematikou zneuziti tématu
bohatstvi v komunistické propagandé, jejiz platformou se stal na pocdatku padesdtych
let Casopis Charita.

Metodologické tvahy aneb jak uchopit slozité cirkevné-historické téma
v kontextu teologické diskuse

Uvazujeme-li o vztahu teologie a historie, d4 se v soucasné dobé fici, Ze teologové obecné
prijimaji vysledky historického badani a do zna¢né miry z ného vychazeji. Historie, jejimz
oborem je i cirkevni historie, ma kromé jiného za tikol dodévat teologtim vérohodné podklady
a souvislosti pro jejich uvazovani (samozfejmeé tento vztah plati do jisté miry i obraceneé).?
S ohledem na ¢tenére tohoto casopisu, jehoz profil neni povytce cirkevné-historicky, a také
v dtsledku diskusi na vys$e zminéném symposiu vedenych zejména s teology raznych
odbornosti, bych rad osvétlil, proc je téma bohatyjch ci bohatstvi v déjindch, ¢i dokonce pastorace
bohatych v déjindch, problematické pojmout prehledovym zptsobem ve smyslu ,od-do”,
anabidl uchopeni méné diskutabilni - o némz ostatné vypovida jiz samotny nazev této studie.’
Z obecnéjsiho pohledu je mozné fici, Ze chce-li badatel vice proniknout do témat vinoucich

1 Toto symposium se konalo na Teologické fakulté Jihoceské univerzity v Ceskych Budé&ovicich 18. dubna 2013.

2 O misté cirkevnich déjin v ramci historie a teologie, o jejich tkolech a metodéach jsem jiz hovofil obecnéji i konkrétnéji v nékolika studiich.
Viz Rudolf SVOBODA, Osvicenstvi, teologie a cirkevni historie, in: Cornova, Revue Ceské spole¢nosti pro vyzkum 18. stoleti a Filozofické
fakulty Univerzity Karlovy v Praze, ro¢. 1, ¢. 1/2011, s. 11-26; Rudolf SVOBODA, Boublikova teologie déjin spdsy. Myslenky cesko-fimského teologa
jako inspirace pro cirkevni historii, in: Katetina BRICHCINOVA, Karel SKALICKY, Frantiek STECH, Tomas VEBER (eds.), Teologie v utkdni
s pluralitou naboZenstvi. Pfinos Vladimira Boublika v pristupech a hodnocenich jeho Zikii, Kostelni Vydti: Karmelitanské nakladatelstvi, 2009,
s. 69-76; Rudolf SVOBODA, Theology and the Church History: Selected Questions towards their Mutual Relationship, in: Obnova cinnosti kosického
kniaZského semindra po roku 1989. Zbornik prispevkov z medzindrodnej vedeckej konferencie Kosice 6. oktobra 2009, Presov: Teologicka fakulta KU
v Ruzomberoku - Vydavatelstvo Michala Vaska, 2009, s. 58-60

3 Pravé na vy$e zminéném symposiu jsem totiz byl konfrontovdn s ofekdavanim, ze pfednesu stru¢né a jasné stanovisko o tom, ,jak to
v dé&jinach bylo”.
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se napfi¢ déjinami kfestanstvi, nemtize mit za to, Ze kdyz si vybere pohledy na tu kterou
problematiku nejprve z biblickych text, pak z vyznamnych dél autort raného k¥estanstvi, z dél
velkych uéenct sttedovéku, z vyroki koncilti ¢i papezti az do souc¢asnosti, bude tim dostate¢né
postizena historickd ¢ast teologické problematiky. Chronologicky fadit jednotlivé nalezené
»vyroky” ¢i ,adaje” bez hlubsiho historického kontextu dava smysl napt. v Denzingerovi,
pokud sledujeme vyroky ucitelského tfadu cirkve.* Avsak pokud bychom chtéli takto
pojednat o nékterém z historickych témat - kterym naptiklad pastorace bohatijch v déjindch cirkve
zcela jisté je (¢imZ nefikam, Ze to neni i téma teologické) - dostali bychom ztZeny pohled na
problematiku, ktery by k hlubsimu poznani tématu pfinesl velmi malo. Jinak feceno takové
prehledové studii by chybélo védomi toho, jak hluboké odlisnosti existuji v obdobich, staletich,
mistech, naukéch a generacich lidi. Odlisnosti nékdy tak hluboké, nesrovnatelné a vzajemné
nesnadno propojitelné, ze pokousel-li by se nékdo jednotlivé pohledy raznych epoch ¢i lidi
spojit do jasné a prehledné linie, mohlo by dojit (a dochéazi) k povéstnému , michani jablek
s hruskami”. Ac¢koli by se mohlo zdat, Ze spole¢ny jmenovatel dany teologickym tématem zcela
dostacuje, existuje zdsadni riziko vytvareni takovych dé&jin, které nikdy nebyly. Tim nefikam,
Ze by se dé&jiny mély stat pouze doménou historiki, ktefi znaji veskeré souvislosti - coz vlastné
ani neni moZné -, ale upozornuji na fakt, Ze historie ma jako kazda védecka disciplina sva
pravidla, postupy a metody, které je tfeba dodrzovat a respektovat.

Dalsi neopominutelnou zalezitosti je fakt, ze historik musi ve svych zkoumanich vychazet
nejen z primérni a sekunddarni literatury, ale pfedevsim z prament, které peclivé a kriticky
interpretuje - mimo jiné diky Sirokym znalostem té které doby, popfipadé autora, kontextu
vzniku dila, atp. Podobné kriticky interpretovat je nutné i primarni a sekundarni literaturu.
Délat napt. zavéry z toho, co naleznu v sekundérni literatute, poptipadé ,sklddat” prave
ztoho, coje uvedeno v sekundérni literature, jakési pfehledné tematické linie - a dokonce z nich
i néco vyvozovat (sic!) - opét téméf zarucené povede ke zkresleni zpracovavaného tématu.’

Kritik by nyni mohl namitnout, ze pfece dostate¢né erudovany ¢lovék by s védomim zminénych
odlisnosti prehledové téma tahnouci se déjinami cirkve mohl zpracovat opravdu poctivé a do
hloubky. Mozna mohl, ale ukazuje se, Ze se to zatim podafilo spise zcela vyjimecné.® Chtél bych
v této véci odkéazat na diskuse, jez jsou v obci ¢eskych cirkevnich historiki a teologti vedeny

4 Mam na mysli kompendium Heinrich DENZINGER, Enchyridion symbolorum definitionum et declarationum de rebus fidei et morum. Kompendium
der Glaubensbekenntnisse und kirchlichen Lehrentscheidungen. Lateinisch - Deutsch. Freiburg im Breisgau: Herder Verlag, 1991.

5 Uvedu nyni jeden piiklad neddvného ne zcela stastného postupu z ceského prostiedi. Prakticky teolog Jakub Dolezel, plisobici na
Cyrilometodéjské teologické fakulté, neddvno obhajil diserta¢ni préci Teoretické ukotveni cirkevni socidlni prdice na pozadi obecnijch a Ceskych
charitnich déjin aZ po encykliku Deus caritas est, jejiz ¢ast dokonce nedavno vysla tiskem. Viz Jakub DOLEZEL, Teoretické ukotveni cirkevni socidlni
price na pozadi obecnyjch a Ceskyjch charitnich déjin az po encykliku Deus caritas est, disertacni prace, Cyrilometodéjska teologicka fakulta, Univerzita
Palackého v Olomouci, Olomouc, 2011, vedouci prace Heinrich Pompey; dale viz Jakub DOLEZEL, Cirkevnf socidlni price na pozadi encykliky
Deus caritas est, Olomouc: Univerzita Palackého v Olomouci, 2012, 152 s.

Ve druhé kapitole své diserta¢ni prace DoleZel sepsal prehled historické tradice charitni praxe cirkve s dirazem na domadci tradici. Viz kap. 2
s ndzvem Historickd tradice charitni praxe cirkve v nasi zemina s. 54-203. Podkapitoly maji ndzev Cirkevni socidlni price jako téma historického biddni,
Strucny ndrys obecnyjch déjin cirkevni socidlni prdce a Klicové momenty cirkevni socidlni prdce v nasi zemi. Ackoli jeho téma neni shodné s tématy
bohatstvi a bohatych v déjindch cirkve, jsou si obsahové pomérné blizko - z DoleZelova textu lze bez potizi vybrat jakési hlavni body toho, jak
se cirkev ve své tradici a v dilech svych vyznamnych osobnosti divala na bohaté a bohatstvi v béhu ¢asu, tj. od obdobi starovéku prakticky
po soucasnost. Nejde mi o kritiku tohoto autora, zvlasté kdyz tézisté jeho prace prece jen bylo nékde jinde, ale pravé na jeho snaze o déjinny
prehled - ktery je vytvofeny pouze na zdkladé primdrni a pfedevsim sekundarni literatury - je mozné ilustrovat, Ze nehistorik by se mél mit
na pozoru pied tim, aby se nepoustél do neznamych vod.

Avsak Dolezel neztstal pouze u zminéného déjinného piehledu, protoze se v dil¢ich souhrnech v ramci podkapitol 2.1, 2.2 a 2.3
i v celkovém shrnuti celé druhé kapitoly (s. 199-203) pokousi o nalézani jakychsi ,modeldi charitni prace”. Viz Jakub DOLEZEL, Teoretické
ukotventi cirkevni socidlni price.

Dovoluji si tvrdit, Ze bez fddné provedeného historického vyzkumu nemaji DoleZelovy vyvody valnou hodnotu.

Avsak abych pravé Dolezelovi nekfivdil, musim zminit, Ze v jiné své publikaci si je svych omezeni pfi badani védom, jak napriklad ukazal
ve studii Jakub DOLEZEL, Cirkevni socialni Ppréce jako téma historického badani, in: Spravedlnost a sluzba 1V, ed. Dita PALASCAKOVA,
Olomouc: CARITAS-VOS socialni Olomouc, 2010, s. 63-76, ve které zprosttedkoval védecké obci pohled na cirkevni charitativni praci v knize
Willibalda Ladenbauera. Viz Willibald LADENBAUER, Das sociale Wirken der katholischen Kirche in der Diocese Budweis, Wien, 1899.

6 Ve 20. stoleti naptiklad reprezentantu francouzské skoly Annales Fernandu Braudelovis pomoci koncepce , longue durée”.
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jiz nékolik let a navazuji na podobné debaty v zahranici. Jako vystupy téchto diskusi jsou
vefejnosti dostupné predevsim publikace Ekumenické cirkevni déjepisectvi (2003)” a Eseje o povaze
cirkevnich déjin (2012).2 Do obou pfispéli kromé dalsich odbornikt napt. historici Jifi Hanus
a Frantisek X. Halas nebo teologové Pavel Ambros a Jaroslav Vokoun. Celkové se dé fici,
ze obé knihy ukazuji zcela jednoznac¢né, Ze pokouset se délat obecné prehledy v cirkevnich
déjindch nemd smysl. Jinak feceno: zcela komplexni a vycerpdvajici cirkevni déjiny prosté
,udélat” neni mozné, protoze diive ¢i pozdéji narazi autor na takové komplikace, které
nedokaze sam prekonat. Ty jsou dany nejen samotnou jiz vyse zminénou slozitosti poznani
jednotlivych epoch, ale tfeba i tim, Ze existuji rzné historické skoly nebo pojeti déjin dané
napft. (ne)pfislusnosti autora k té které konfesi. Analogicky vsechna tato tvrzeni plati i pro nyni
feSené problematiky bohatstvi, bohatijch nebo jesté uzsi problematiku pastorace bohatych.

Domnivam se, Ze kdybychom s nasimi tématy oslovili napi. deset cirkevnich historiki, kazdy
pfijde s jinym zpracovanim. To bude dano nejen odlisnym vnimanim nékterych obdobi déjin
cirkve i konkrétnich cirkevné-historickych ¢i déjinné-teologickych témat diky jejich mozné
(jiz zminéné) rtiznosti konfesntho zaméfeni nebo jiného ideového zakotveni, ale také tim, ze
zadny z nich nemtze byt specialistou na celé dva tisice let déjin kfestanstvi. Samoztejmé, Ze
by v nich mél mit kazdy cirkevni historik vice nez jen dobry pfehled, stejné tak v obecnych
dé&jinach, v d&jinéach teologie, v kulturnich dé&jinach atd., ale obvykle se Gizeji zaméfuje jen na
jejich ¢ast - podobné jako lékat zna dobte lidské télo a v zadkladu i vSechny medicinské obory,
avsak k atestaci si vybird konkrétni specializaci, ve které se pak po celou svou profesni kariéru
zdokonaluje. Zcela jisté by se také ukéazalo, ze zpracovani riznych epoch bude velmi odlisné
co do hloubky: nékde jiz diky vysokému z4djmu o danou dobu a dfivéjsim historickym a
teologickym vyzkum@m bude na co navazovat, jinde bude badatel za¢inat prakticky od nuly.
Kazdopadné se domnivam, Ze diskuse mezi cirkevnimi historiky, ktefi by se nasimi tématy
zabyvali, by méla pfedchazet dalsi mezioborové diskusi nebo jit - pokud to bude tfeba -
soubézné s ni.

Jsou situace, kdy ma smysl Siroké déjinné prehledy délat i u tak specidlnich témat jako jsou
bohatstvi a bohati v déjindch cirkve nebo pastorace bohatych v déjindch, napt. ve vyuce studentt
zaméfenych na kiestansky motivovanou socidlni a charitativni préaci nebo pro frekventanty
kurzu praktické teologie. Na obecném prehledu je také mozné zdafile naznacovat mnozstvi
slepych uli¢ek v badatelské praci - coz vibec neni Spatny zptisob pro prvni seznameni
se s tématem nebo pro pfispévek na symposiu, kde jsou pritomni kolegové z jinych
teologickych nebo teologii pfibuznych oborti ¢i jini posluchaci, které by tematicky pfilis tzce
zaméfeny prispévek mohl nemile prekvapit. Jinak fec¢eno: prestoZze pro hlubsi pojednani celé
problematiky tento zptsob neni vhodny, ziskat obecny vhled (nebo jej pfedat) byva v nékterych
situacich zapottebi. Také proto chci ¢tendfe upozornit, Ze zdkladni vSeobecné informace ke
zminénym tématfim je mozné najit nejen v jiz zmitiované Dolezelové praci,’ ale také v dilech
prevazné zahrani¢nich autort, jako napf. Herberta Haslingera, Gottfrieda Hammanna nebo
Markuse Lehnera.”” Z toho je zfejmé, Ze hledal-li by ¢tenaf informace o bohatstvi, bohatych &

7 Jiti HANUS (ed.), Ekumenické cirkeoni déjepisectvi, Déjiny, analijzy, perspektivy, Brno: CDK, 2003. Za piecteni stoji pfedevsim Gvodni studie
Berndta Jasperta, na kterou posléze dalsi autofi pfimo ¢i nepfimo reaguiji.

8 Jiti HANUS (ed.), Eseje o povaze cirkevnich déjin, Brno: CDK, 2012. Tato publikace je do jisté miry i zhodnocenim toho, kam se diskuse
posunula od vydani Ekumenického cirkevniho dé&jepisectvi, tj. cca za deset let.

9 Pravé Dolezel predklada aktudlni bibliografii domécich a zahrani¢nich autort, ktefi maji k nasemu tématu velmi blizko. Viz Jakub
DOLEZEL, Teoretické ukotveni cirkevni socidlni price.

10 Herbert HASLINGER, Diakonie. Grundlagen fiir die soziale Arbeit der Kirche, Paderborn-Munchen-Wien-Ziirich: Ferdinand Schéningh, 2009;
Gottfried HAMMANN, Die Geschichte der christlichen Diakonie. Praktizierte Nichstenliebe von Antike bis zur Reformationszeit, Gottingen, 2003;
Markus LEHNER, Caritas: Die Soziale Arbeit der Kirche, Freiburg: Lambertus, 1997.

Déle je také zajimavé pro zékladni orientaci nahlédnout do dél téchto autorti: Herbert KRIMM (ed.), Quellen zur Geschichte der Diakonie. 3 Bd.,
Stuttgart, 1960-67 nebo Rosario MESSINA, Déjiny charitativni ¢innosti, Kostelni Vydii: Karmelitdnské nakladatelstvi, 2005.
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pastoraci bohatych v kontextu déjin cirkve, je tato problematika zpracovana pfedevsim v dilech
autort vénujicich se déjinam pastorace a také krestanské socialni a charitativni praci. Témata
jsou zpracovavana piedevsim tam, kde je pozornost vénovana chudobé a chudym - jedna se
o témata neoddélitelna a navzajem tizce propojena.

Z vyse uvedenych tvah je mozné ucinit zavér: Je lépe, kdyZ autor zpracuje - tfebaze dil¢im
zptsobem a z omezeného pohledu své odbornosti - méné rozsahlé téma, které presnéji vymezi
casové, geograficky atd., nez aby se pokousel vytvaret obecny prehled, ktery ze své podstaty
nikdy nebude ani zcela obecny ani vycerpavajici. Vénovat se dil¢i problematice ma samoziejmé
také sva pravidla a tiskali. Badatel si musi byt védom limit&i danych vlastni osobou i samotnym
tématem, které hodlé zpracovat - a oteviené na né ¢tenate upozornit. Takto zpracované téma
pak miize byt vaznéji minénym piispévkem pro dalsi diskuse. V tomto smyslu by méla byt
chapéna i tato studie.

Zneuziti tématu bohatstvi v ¢asopise Charita

Katolickd cirkev jako ideologicky nepfitel KSC 5

O tématu postupného prebirdni moci komunisty v povéle¢ném Ceskoslovensku toho jiz bylo
napsano relativné mnoho. Pfesto se zatim nejedna o téma ani zdaleka vyc¢erpané co do obsahu
i co do nutnosti neustdlého prfipominani - a to zejména piislusnikiim nejmladsi generace,
ktefi vnimaji tuto dobu jako velmi vzdalenou a jen s obtizemi si dokazi pfedstavit, v jak
slozité situaci se ocitali ti, ktefi svym naboZenskym nebo politickym sméfovanim stali v cesté
nastupujici totalité. Je nutné stéle opakovat fakt, ze komunisté se k moci dostavali postupné -
od vyhranych voleb v roce 1946 pies tinorovy pievrat 1948 az k naslednému upeviiovani pozic

v kdysi demokratickém staté, které bylo spojeno s ¢im dal tvrdsi perzekuci protivniki.

Je zndmo, ze KSC povazovala za jednoho ze svych thlavnich ideologickych nepiétel katolickou
cirkev, kterd byla zejména co do poctu nejvyznamnéjsim predstavitelem kiestanskych
spolecenstvi v tehdejsim Ceskoslovensku. Neni proto divu, Ze se zvlasté po tnoru 1948
katolicka cirkev ocitla pod stale silicim tlakem, jehoZ soucasti byly pfimé i nepfimé ttoky
statni moci. Jednalo se o souc¢ast zminéného procesu upeviiovani pozic a dalsiho prebirani
moci. Velkou roli v ném hral i boj o ovladnuti instituci patticich pod spravu katolické cirkve.
Pravé jejich prostfednictvim chtéla statni moc ziskat na svou stranu nékteré katoliky. Jako
idedlni platforma se pro tento tmysl zdaly byt vybrané ,katolické” noviny, ¢asopisy ¢i jiné
tiskoviny, které komunisti ziskali pod svoji kontrolu (kdyZz pfedtim vydavéni téch skutecné
katolickych zakazali). Dil¢i fakta o tom predstavili ve svych studiich naptiklad Karel Kaplan,"
Vaclav Vasko,? editofi Jan Paulas s Jaroslavem Sebkem!® nebo Martin Weis.

Casopis Charita v letech 1946-1951

Jednim takovym povolenym casopisem byla i Charita. ProtoZe proménam tohoto ¢asopisu
se jiz podrobné vénuje jina soucasna studie,’® dovolim si pfedstavit jiZ jen stru¢né shrnuti:
Charita zacala vychazet od roku 1946 nejprve jako dvoutydenik s podtitulem casopis pro socidlni

Uznavand pfehledova prace o bohatych v cirkvi nebo o pastoraci bohatych zatim neni k dispozici.

11 Karel KAPLAN, Stit a cirkev v Ceskoslovensku v letech 1948 - 1953, Brno: Nakladatelstvi Doplnék, 1993.

12 Vaclav VASKO, Neumlcend, Kronika katolické cirkve v Ceskoslovensku po druhé svétové vilce, sv. 1, Praha: Zvon, 1990.

13 Jan PAULAS - Jaroslav SEBEK (ed.), Katolické noviny 1949-1989, Katolicky tydenik, Praha: Katolicky tydenik, 2009.

14 Martin WEIS, , Katolicka cirkev ve svétle Véstniku katolického duchovenstva,” Studia theologica 13, ¢. 1 [43] (2011), s. 80-98.

15 Rudolf SVOBODA - Jan HENDRYCH, ,, Casopis Charita a jeho promény v letech 1946-1951“, Studia theologica 15, ¢. 4 (2013), s. 35-46.
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a zdravotni prdci. Vydavana byla katolickou Charitou.’ V prvnich dvou letech své existence
se ideové i obsahové jednalo o katolicky ¢asopis, ktery svym ¢tenaftim pfedstavoval socialni
a charitativni aktivity katolické cirkve v povéle¢ném Ceskoslovensku i v zahrani¢i. Ve vedeni
se nachdzeli katolické cirkvi loajalni duchovni.'” Kdyz si po tnorovém prevratu dali komunisté
za cil pomoci sympatizanti z fad duchovnich prortist do cirkevnich struktur a pouzit je
ke svym tceliim,"® doslo v tomto duchu jiz velmi brzy také k zdsahtim do vedeni katolické
Charity. V dubnu 1948 byla zavedena tzv. Narodni sprava v Usttedi svazu katolické Charity.
Tato sprava byla tvofena knézskymi spolupracovniky nového rezimu: Josefem Frantiskem
Fialou, Josefem Klou¢kem a Josefem Plojharem. Na pokyn vedeni KSC toto nové vedeni
zacalo vyvijet snahy o dosazeni vlastnich lidi do jednotlivych instituci Charity. Nasledné ostré
protesty biskupti proti omezovani cirkevnich prav na vykondvani charitni ¢innosti mély pouze
omezeny t¢inek:” KSC se sice nepodatilo dostat své lidi do ¢ela vech cirkevnich charitativnich
instituci v Ceskoslovensku, ale v samotném vedeni Charlty ztstali lidé novému rezimu oddani
- Eduarda Oliva, Jan Méra a Josef Frantisek Fiala.”®

Zmény ve vedeni katolické Charity mély vliv také na stejnojmenny ¢asopis, ktery byl - jak bylo
vyse feceno - pravé touto instituci vydavan. Pfestoze po obsahové strance jesté v priitbéhu
roku 1948 ztstal politicky neutralni, resp. drzel se pfevazné témat, kterd odpovidala zaméteni
¢asopisu, tato svoboda netrvala dlouho: na pocatku ledna 1949 bylo zastaveno vydavani
veskerych fimskokatolickych ¢asopistt kromé lokalniho polského W obranu pravdy a aiednich
véstnikd pro jednotlivé diecéze - Acta curiae, dale Katolického tyydeniku a ¢asopisu Charita.** Ten
mél vychazet naddle v tficetitisicovém nakladu jako tydenik® a mél se vénovat socidlni péci
i ndbozenskému a cirkevnimu zivotu. Redakci mél vést Josef FrantiSek Fiala.” Jinak fec¢eno
se mél ¢asopis Charita stat v rukou KSC aéinnou zbrani v jiz zminéném boji o vefejné minéni
katolika.>

Od této chvile se na stankach casopisu zacalo objevovat velké mnoZstvi proletafské a tzv.
mirové problematiky, ve které byla zdlraziiovdna zejména role Sovétského svazu jako
osvoboditele a garanta miru. Pisatelé clankt si také déavali zaleZet na tom, aby ukazovali
podobnost komunistickych idealt s JeziSovym u¢enim. Jak v pribéhu roku 1949 dochazelo ke
zménam v cirkevni politice statu,” promeénoval se i obsah ¢asopisu, ktery byl stdle intenzivnéji

16 Piesngji feceno bylo vydavatelem Ustiedi svazi katolické Charity v Praze. Viz tiraz historicky prvniho ¢isla ¢asopisu: Charita, casopis pro
socidlni a zdravotni prdci (dale jen Charita) 1, €. 1 (1946). Srov. také VASKO, Neumléend, sv. 1, Praha: Zvon, 1990, s. 189. Zptsoby pouzivani
nazvi katolickd Charita nebo Ustredi svazii katolické Charity 1ze najit napt. ve vy$e zminénych studiich Véaclava Vagka, Karla Kaplana nebo
Martina Weise. ProtoZe se jedna jiz o zptisob zavedeny, v této studii se ho také ptidrzim.

17 Srov. SVOBODA - HENDRYCH, Cvasopis Charita, s. 36-37.

18 Kromé vyse i nize zmiflovanych knih Vaclava Vaska a Karla Kaplana mtize ¢tenai vyuzit pro prozkoumani této problematiky napt.
také studii slovenského historika z bratislavské univerzity Roberta Letze. Viz Robert LETZ, , Postavenie Katolické cirkvi v Ceskoslovensku
v rokoch 1948-1989,” in K#iZ pod rudou hvézdou, ed. Martin WEIS, Rudolf SVOBODA, Ceské Budéjovice: Jih, 2009, s. 42-77, zde zejména s. 51-61.
19 Srov. Vaclav VASKO, Neumlcend, Kronika katolické cirkve v Ceskoslovensku po druhé svétové vilce, sv. 2, Praha: Zvon, 1990, s. 46-47; SVOBODA
- HENDRYCH, Casopis Charita, s. 37-38.

20 Véichni tfi se stali ¢leny prorezimni statni ,Katolické akce”, ktera byla zalozena v ¢ervnu 1949. O statni , Katolické akci”, jejich planech
i o reakci biskupt podrobné vypravi VASKO, Neumldend, sv. 2, Praha: Zvon, 1990, s. 67-78. Kratké zivotopisy téchto t¥f muzii viz SVOBODA
- HENDRYCH, Casopis Charita, s. 38-40.

21 Ojak obrovsky a zasadni zasah se jednalo, ilustruje skute¢nost, ze na pocatku roku 1948 vychazelo na tizemi Ceskoslovenské republiky 133
cirkevnich a naboZzenskych ¢asopist. Jejich ¢innost byla postupné omezovana. Zminény zakaz byl pomyslnou te¢kou za timto procesem. Srov.
Vojtéch NOVOTNY, Teologie ve stinu. Prolegomena k déjindm ceské katolické teologie druhé poloviny 20. stoleti, Praha: Univerzita Karlova v Praze,
Nakladatelstvi Karolinum, 2007, s. 97-98.

22 Rozhodnuti vydavat Charitu jako tydenik se nikdy nerealizovalo, v nasledujicich letech vychézela jako mési¢nik.

23 Viz Ptiloha 3 ,,Uprava cirkevniho tisku na rok 1949“ v knize KAPLAN, Stit a cirkev, s. 288-289; NOVOTNY, Teologie ve stinu, s. 99.

O ifi ¢eského a slovenského katolického tisku ptred rokem 1948 pojednéva podrobnéji Vaclav Vasko. Viz VASKO, Neumlcend, sv. 1, s. 188-192.
24 Tento zapas ukazuje Zapis ze schiize girsiho piedstavenstva UV KSC z 25. dubna 1949. Srov. KAPLAN, Stit a cirkev, s. 351; SVOBODA
- HENDRYCH, Casopis Charita, s. 38-41.

25 K dtsledkéim téchto zmén patiila napf. internace prazského arcibiskupa Josefa Berana v ¢ervnu 1949 - kratce nato se ocitli v internaci
prakticky vsichni diecézni biskupové, déle vydani tzv. cirkevnich zakont na podzim téhoZz roku, kterymi byla cirkev podfizena ptisné
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vyuzivan ke komunistické propagandé. Na pfelomu let 1949 a 1950 doslo k poslednim
zméndm ve vedeni redakce, do jejthoz ¢ela nastoupili kovani komunisté - a obsah ¢asopisu se
promeénil jesté vice. Zatimco do této doby v ¢asopise prece jen pievladaly cirkevné-charitativni
otazky, pouze nékteré ¢lanky byly spise budovatelské nez socidlné-kiestanské a komunisticka
propaganda existovala ,mezi fadky”, nyni se ¢asopis stal jednozna¢né ,hlasnou troubou”
komunismu.”* Tomu samozfejmé odpovidala cirkevné-politickd realita v komunistickém
Ceskoslovensku v téchto letech, ktera jsou pravem povazovana za nejtvrdsi.?”

V roce 1951 - tj. poslednim roce svého vychazeni - stal ¢asopis zcela ve sluzbé rezimu: hlavnimi
tématy se misto pomoci druhym stal mir ohrozovany kapitalisty ze zadpadu, ¢lanky jsou plné
obdivu k Sovétskému svazu, Stalinovi, KSC a Gottwaldovi. Rozhodnuti o ukon&eni vydavani
tohoto periodika je tfeba chapat v kontextu zasahti statu proti katolické cirkvi v predeslych tfech
letech.”® Samotna katolicka Charita, kterd casopis vydavala, se jako instituce stala viceméné
pouhou ,,odborovou organizaci” pro loajalni predstavitele katolické cirkve. Zajistovala napt.
rekreace duchovnich, provozovala vyrobny a prodejny devociondlii. Pod hlavi¢kou katolické
Charity se nalézala také mista internace nepohodInych duchovnich.”

Téma bohatstvi na strankach casopisu a jeho zneuziti

V pfedunorovych vydanich ¢asopisu Charita, resp. do pievzeti statni kontroly nad katolickou
Charitou v dubnu 1948, se sice nikde o bohatstvi nebo bohatyjch explicitné nehovoii, avsak je
patrné, Ze cilem redakce bylo ukazat posluchac¢iim, co vechno se déla pro potfebné, popripadé
jakym zptisobem se ostatni zapojuji do pomoci v tézkych povale¢nych c¢asech - zcela jisté
se zamérem inspirovat ty, kteti by mohli pomoci. Casopis vyzyva viechny lidi dobré vtle ke
spolec¢né préci, resp. charitativni ¢innost chape jako spole¢ny tkol vSech - zejména véficich.
Ani naznakem nestavi bohaté a chudé proti sobé. Naopak jsou prakticky v kazdém vydaném
¢isle zdtirazniovany priklady dobré praxe téch, ktefi pomohli, a také téch, ktefi jsou za tuto
pomoc vdécni. Dalo by se fici, Ze jako ,bohaty” neni chdpan pouze ten, kdo ma penize, ale
i ten, kdo vénuje svoje schopnosti a sviij ¢as dobrému dilu. Zcela jisté 1ze v tomto smyslu
chapat ¢asopis i jako specifickou (plat)formu pastorace bohatych, tj. téch, kteti pomahaji lidem,
kteti v zivoté neméli tolik Stésti.

Podobné to bylo i v druhé poloviné roku 1948 a v roce 1949: téma bohatstvi se prakticky nevyskytuje,
¢asopis se zabyval tématy a ménil se zptisobem, ktery jsem zminil vyse - tj. Charita piestavala
slouzit svému ptivodnimu tcelu a stavala se hlasnou troubou komunistické propagandy.

Teprve v roce 1950, tj. po radikalnich zménach v redakci, se bohatstvi stalo na strankach Charity
jednim z velmi frekventovanych témat. V deseti ¢islech, které v tomto roce vysly, se objevovalo
vzdy v tzkém spojeni s ndboZenskou problematikou. Obecné se da fici, Ze bohatstvi je ostfe

kontrole statu. Soucasné se uz chystalo masivni prondsledovani, na konto brutality Statni bezpec¢nosti jsou pfipisovani prvni mrtvi z fad
duchovnich. Vznikl také Statni arad pro véci cirkevni a posty cirkevnich tajemnikd, kteff méli monitorovat vSechny ndboZzenské aktivity.
Ojejich vzniku hovoti Martin Weis ve studii: Martin WEIS, ,Okres na Jihu. Sonda do prace okresnich cirkevnich tajemnikii ve svétle archivnich
dokumentti jiho¢eského regionu,” Studia theologica 13, ¢. 3 [45] (2011), s. 89-91.

26 Velmi podobné v této dobé psaly také Katolické noviny. Viz. PAULAS - SEBEK, Katolické noviny 1949-1989, s. 10-39; SVOBODA -
HENDRYCH, Casopis Charita, s. 31-42.

27 Pravé v této dobé byly zahdjeny monstrprocesy s vysokymi cirkevnimi hodnostafi, byla vyrazné omezena ¢innost vsech muzskych
a zenskych feholi, klastery byly zabréany a ¢lenové feholi internovani. Uvéznéno bylo velké mnozstvi knézi. Viz napt. VASKO, Neumlcend,
sv. 2, 5. 109nn. Podobné se touto problematikou zabyva KAPLAN, Stdt a cirkev, s. 111nn; SVOBODA - HENDRYCH, Casopis Charita, s. 42-43.
28 Vojtéch Novotny, ktery podrobné predstavil postup likvidace katolického tisku od roku 1948, dosel v podobném kontextu k nazoru, ze
cilem komunisti bylo nejprve vybrand periodika zneuZit a nasledné zlikvidovat. Viz NovoINyY, Teologie ve stinu, s. 101, v $ir$im kontextu 97-101.
29 Viz Martin WEIS, ,Nebezpeény svaty Jan Nepomuk Neumann,” Studia theologica 12, €. 2 [40] (2010), s. 20-34, zde zejména pozn. 10; Edita
MENDELOVA, , Perzekuce Zenskych feholi v r. 1950, in Stit a cirkev v roce 1950, ed. Jifi HANUS, Jan STRIBRNY, Brno: CDK, 2000, s. 84-85;
Jindfich Zdensk CHAROUZ, ,, Interna¢ni tabor Zeliv,” in: Stit a cirkev v roce 1950, ed. Jiti HANUS, Jan STRIBRNY, Brno: CDK, 2000, s. 68-83,
zde zejména s. 73-78; VASKO, Neumléend, sv. 2, 5. 190-191; SVOBODA - HENDRYCH, Casopis Charita, s. 43-45.
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kritizovéano a stejné tak jeho nositelé - bohati, ktefi jsou ztotoziiovani s kapitalismem, burzoazii,
Slechtou a cirkevni hierarchif, jinak fec¢eno s neprateli komunismu.

Pisatelé c¢lankt, ktefi jsou nékdy anonymni nebo se podepisovali inicidlami, predstavuji
¢tenafim téma bohatstvi jako teologicky problém - argumentuji nejcastéji biblickymi texty,
z nichZ vyvozuji jednozna¢né morélni odsudky. Postup argumentace je u vSech ¢lank® velmi
podobny: spravné kiestanstvi je takové, ve kterém je na prvnim misté chudy ¢lovék - stejné
jako u komunismu. Mezi fadky se tudiz da ¢ist, Ze pravy kfestan je komunista. Nasledné je
odsouzena praxe bohatych, ktefi jsou vidéni jako Spatni kiestané a zaroven jako nepratelé
komunismu.

Pfi argumentaci proti bohatstvi a bohatym jsou ¢asto vyuzivany velké postavy kfestanstvi.
Vtomtosmeérujetfebazminit zejména ¢lanek Josefa Vlastimila , Béda vam, bohati” ** Autor vném
vykresluje obraz chudoby, hladu a nezaméstnanosti mnoha lidi ve svété zapadnich velkomést,
kde si bohati hledi jen svého majetku a chudi zaméstnanci se kré¢i v chatr¢ich bez pomoci.
Tvrdi, Ze v téchto méstech mnoho chudych umird v bidé, zatimco jejich bohatsi spoluobcané
pofadaji velkolepé hostiny ve velkych hotelech - zatimco americkd armada vrazdi Zeny a déti
v Koreji. Poté predklada fadu tvrzeni pro to, aby ukézal, co si myslel o bohatstvi samotny JeZi§
a zaroven dokazoval, Ze byl prvni socialista: jednozna¢né fekl bohatému mladenci, Ze pokud
chce byt dokonaly, musi prodat sviij majetek a rozdat jej chudym; dale pravil, ze tézko vejdou
do Boziho kralovstvi ti, kdo hromadi penize - a stejné tak ti, ktefi spoléhaji na sviij majetek.
O chudobé kazal také v Kazani na hote. Neustale pry naznacoval, Ze velky majetek je pfekazkou
spasent: , Tak musime rozumeéti jeho sloviim, jimiZ himi do dusi bohdcii: ,Béda Vim, bohati!" (Lukds
6,24). Jako by chtél tici: ,Béda vim, kteri s lehkym srdcem se divite na své délniky, jez maji sotva na
kus suchého chleba, sniZujete jejich vijdélky a sami hodujete!””*' Autor zminuje, Ze Jezi§ neodsuzoval
poctivé nabyty majetek a dokonce se s nékterymi zamoznymi lidmi i stykal, tj. neodsuzoval
bohaté proto, Ze jsou bohati, ale proto, Ze nepoméhali chudym. Pravé lasku k bliznimu Kristus
prohlésil za hlavni zakladnu svého krélovstvi. Laska k bliznimu mé byt motorem socialniho
citéni a ptisobeni podle evangelia. Jediné ta povede bohaté, aby spravedlivé odméniovali praci
svého blizniho. Jako dalsi tvrzeni je ¢tenati pfedkladéano, Ze cirkev v minulosti pfikdzani Krista
nectila a na lasku k bliznim zapominala - pfestoZe ptikdzéani ldsky k druhému plati dodnes.
Nasleduje , aktualizace”, ktera je jiz ¢istou propagandou: ,, V dérich a boudich tlaci se na Zapadé
nebo v koloniich nezaméstnani ubozZici bez lékare v hadrech, za kousek suchého chleba s ptidavkem
naddvek a opovrZeni, a bez ochrany a soucitu vrstev, kterym by drahocenné lidské Zivoty mély byti
vice, nez Zoky naplnéné dolary. Kofistnici maji vsak odvahu skryti se za Kristovo evangelium jako
za zdsténou. Jak dobfe jest ndm v nasi republice! Neni nezaméstnanyjch, ani hladovych, neni postav
v hadrech. ... A komu mdme za to dékovat? Jediné Bohu a naSemu pracujicimu lidu. Je to jeho zdsluha
a zdsluha nasi vlady, kterd se o pracujici lid moudre stard. Radostné pracovat, radostné sklizet a radostné
Zit, jsou hesla nasi doby. Zarnym vzorem budiZ nam vsem Sovétsky svaz.”** Podobné vypovidajici
je i zavér: ,UvaZovali jsme spolecné, co soudil Kristus o majetku. Poznali jsme, Ze Kristova nauka
neodporuje v nicem dnesnimu socidlnimu zfizeni. Naopak, podporuje ho” >

Jiny autor, Pavel Martin, zase ukazuje JeZiSe jako délnika, stejné tak i apostoly. Cituje Jakubovu
epistolu, kde horli proti bohatym hlavné jako proti tém, ktefi zadrzuji délnikiim jejich
zaslouzenou mzdu. *

30 Srov.Josef VLASTIMIL, ,,Béda vam, bohati,” Charita 5, ¢. 8 (1950), s. 5-6.
31 Tamtéz, s. 5.

32 Tamtéz, s. 5-6.

33 Tamtéz, s. 6.

34 Srov.Pavel MARTIN, ,Préce je pozehnanim,” Charita 5, ¢. 4 (1950), s. 18.
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Jinde zase pfti prilezitosti adventu hovoii Josef Ambroz o poslani Jezise Krista vysvobodit
lidstvo z dusevni a mravni bidy: , Nddherné palice, sochy, obrazy, knihy velkiyjch bdsnikii - to vse
tvorilo toliko velkolepou kulisu pro drama vykoristovdni clovéka clovekem ... imponujici postavy slavnyjch
basnikii a filosofii tehdejsi doby jsou toliko propagacni ndstroje politického a hospoddrského titisku.”?
Jezis hlasal rovnost a svornost véech lidi a narodt a bojoval za chudé, takze je nasim vzorem. >

V poslednim vydéani ¢asopisu z roku 1950 se nachézi jakoby tecka za celoro¢nim pietfasanim
tématu ,Co si myslel o bohatstvi Jezis” ¢lanek ,Svata noc, ticha noc...” s krdsnym obrazkem
jeslicek. Po barvitém slovnim vyobrazeni JeziSova narozeni napsal anonymni autor toto: ,Kdo
byli ti, které Bith vyznamenal a dal jim spatfiti Vykupitele? Chudi pastyfi to byli! Opatrujice tucnd
stdda bohatcii, neméli za svou lopotu mnohdy ani tolik, aby své rodiny dostatecné nasytili... Ndam, ndm
narodil se... Pro budouci kiestansky svét, tedy i nam a pro nds se narodil bojovnik za prostd lidskd prdva
a za spravedlivy 7ad. ON to byl, ktery jasné rekl: ,Dfive projde velbloud uchem jehly, nez jediny bohatec

branou rdje...” "%’

Jako bojovnik proti bohatym je pfedstavovan i Jan Kttitel.*® Josef Vlastimil zase na jiném misté
vyuziva postavu sv. Vojtécha, ktery je ukazan jako nékdo, kdo poznal ,,...chabost Zivotnich zdsad
stavénych na bohatstvi a moci z bohatstvi a titulii plynouci.”?® Pfestoze to byl biskup a Slechtic,
stal se pry vzornym synem ceského lidu: dovedl se zivit praci svych rukou, nedal se zlakat
nadherou ani pfizni dvora a zastaval se lidu. Do tist mu autor dokonce vklada vyzvu: , Nevérte
licomérnym slibiim kapitalistické spolecnosti, ale pojdte za mnou, za Vojtéchem, moji cestou pravdy,
cestou, kterd vedla k slovanskému vijchodu.”*

O bohatstvi se psalo také pri zdliraznovani tzv. mirovych aktivit. Horleni za mir bylo davano
do souvislosti s témi, ktefi chtéji valku: nenasytnymi a chamtivymi kapitalisty.*’ Ukrutnost
bohatych je ukazovdna napf. na ,straslivych” pomérech v americkych porodnicich - ve
srovnani s ¢eskoslovenskymi: americké porodnice z matek a jejich rodin jen vysavaji penize,
nepostaraji se o Zzenu v nouzi, protoze na obycejném c¢lovéku jim nezaleZi, tj. postaraji se jen
o bohace. Naopak v Ceskoslovensku je vie zadarmo, cilem je zdravi matky a ditéte.*? Jinde je
mozné najit tvrzeni, Ze bohatym - kapitalistiim a burZoazii - nikdy nezélezelo na zdravi lidu,
protoze postarat se o potfebné by bylo drahé. Opét je davan do popredi stat, ktery se o své
chudé postara.”

Tématika bohatstvije zminovana také v souvislostis tvahami o duchovnich: v ¢lanku , K¥estané

Y Vo2 Z Nz

a prace” se objevuji odpudivé obrazy linych knézi v kanceldfich a feholnikt v klasterech
potadajicich hody a holdujicich jen svym , objemnym téliim”, ktefi si v bohatstvi a bez prace
ziji na dkor ostatnich. Anonymni autor textu vyzyva duchovni, aby 8li ,na vinici Pané”, sli
pracovat pro Bozi kralovstvi - klasterni zivot proto jednozna¢né odmitd.* Kdyz uz jsou jinde
napt. chvaleni Milosrdni bratfi v Praze za to, Ze se po léta obétavé starali o nemocné a umirajici,
,...kdyZ na né bohatci zapominali a jimi opovrhovali”, stejné je jejich zptisob péce vidén jako relikt

35 Josef AMBROYZ, ,Advent a jeho poslani”, Charita 5, ¢. 9 (1950), s. 4-5.

36 Srov. tamtéz.

37 ,Svata noc, tichd noc...”, Charita 5, ¢. 10 (1950), s. 4-5

38 Srov. M. Hc. ,,Osobnost svatého Jana Kititele”, Charita 5, ¢. 6 (1950), s. 12.

39 Josef VLASTIMIL, , Cesta svatého Vojtécha”, Charita 5, ¢. 4 (1950), s. 6-7.

40 Tamtéz,s. 7.

41 Srov. ,Mir zarukou $tastné budoucnosti”, Charita 5, &. 5 (1950), s. 19. Clanek byl napsan podle projevu J. Plojhara.
42 Srov. Anezka CHMELIKOVA, U nich a u nés, Charita 5, & 7 (1950), s. 15.

43 Srov. Karel MENSIK, , Lid méa pravo na zdravi”, Charita 5, &. 3 (1950), s. 16; Pavel MARTIN, ,Novy pohled na nemocnici Milosrdnych
bratfi v Praze”, tamtéz, s. 19.

44 Srov. XY, ,Kfestané a prace”, Charita 5, ¢. 6 (1950), s. 6.
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minulosti, protoZe soucasny stat se stara mnohem lépe o kohokoli, kdo to pottebuje.*
Alexandr Hordk v ¢lanku , Rimskokatoli¢ti knéZzi v boji za mir” zd(irazriuje nejen nevyhnutelnost
spoluprace duchovnich s vlddou na cesté k socialismu, ale hovoifi o Bozim zaméru, ktery
mél pfi Stvoreni, a to ,bonum commune”, obecné dobro. Na zakladé toho autor kritizuje ty,
ktefi si Ziji na tkor ostatnich a ziskavaji majetek ndhodou, Isti, lakomstvim, dédictvim nebo
prvorozenstvim. Kritizuje také hierarchické usporadani cirkve, které neodmeérovalo chudé
duchovni (fazené mezi délniky!) podlejejich prace, narozdil od sou¢asného stavu, kdy duchovni
podle jejich zasluh odménuje stat.*® Eduard Oliva zase v ¢lanku , Potfebujeme knéze” dava do
pfimé souvislosti zivot v bohatstvi a nizka knézska povolani.*’

Zbyva jesté dodat, Ze v poslednim roce svého vychédzeni se ¢asopis tematicky posunul spise ke
zdtrazitovani miru, k obdivu Sovétského svazu a k proklamovéni vérnosti KSC. Nabozenska
problematika jiZ méla marginalni postaveni, pfevladala zejména témata zdravotni a politicka.*
Kritika bohatstvi se jiz na strankach c¢asopisu prakticky neobjevovala.”’ Je to vcelku logické:
skoncila faze, ve které se komunisté snazili ziskat na svou stranu nékteré véfici tim, Ze se
pokouseli ukazovat slucitelnost kfestanstvi s komunismem. Boj vedeny proti cirkvi se jiz mél

prakticky za vyhrany a bylo mozné postupné prechazet k dalsi fazi planované likvidace.

Nékolik slov zavérem

Vyznam ¢asopisu Charita je mozné spatfovat v tom, Ze je konkrétnim pfikladem a svédectvim
postupné likvidace cirkevnich aktivit komunistickym reZimem po Gnorovém prevratu. Dil¢im
zpusobem ukazuje postupné proristani komunistickych sympatizant do cirkevnich struktur
ajejich nasledné vyuziti pro své tcely. Platforma ¢asopisu pomédhala po urcity ¢as komunistické
propagandé. Jeho zanik byl logickym vyusténim ideologického boje mezi katolickou cirkvi,
respektive kiestanstvim, a KSC, respektive komunismem.

Otazka zneuziti tématu bohatstvi v ¢asopise Charita je vlastné jednim velkym paradoxem,
protoZe toto téma se feSilo v casopise, ktery mél od svého vzniku primérné za cil vénovat se
potfebnym. KnéZi ve sluZzbach komunistického rezimu zde pouZivali kiestanskou tématiku
k tomu (nékdy snad i ne zcela védomé), aby pomohli vitézstvi KSC nad katolickou cirkvi -
v tomto duchu byla zneuzivana i témata bohatstvi a bohatych.

Smutné je to, Ze i ona propaganda byla z pohledu téch kolaborujicich knézi, ktefi casopis vedli
adalsich, ktetibyliautory ¢lankd, svého druhu , pastoraci”, ackoli doslova postavenou na hlavu.
V jejich podéni se ovSem jedna o pastoraci tak zpolitizovanou, ideologicky zmanipulovanou,
zjednodusujici a ¢ernobile pojatou, Ze nebyt tak zavazného déjinného kontextu, mohly by
byt nékteré ,vykiiky” onéch knézi brany jako docela humorné. V jejich rukou se zasadni
téma pomoci potfebnym stalo v roce 1950 kritikou bohatych, a ti byli ztotoznéni ponejvice
s ideologickymi neptateli: s kapitalismem, burZoazii, cirkevni hierarchii, s USA. Pfedevsim
vyznamné postavy kiestanskych déjin - zejména samotny Jezi§ - byly zneuzity v boji
Vychodu proti Zapadu, komunismu proti kapitalismu, chudych proti bohatym. Nastrojem

45 Srov. Pavel MARTIN, , Novy pohled na nemocnici Milosrdnych bratti v Praze”, Charita 5, ¢. 3 (1950), s. 19-20, cit. s. 19.

46 Srov. Alexandr HORAK, ,Rimskokatoli¢ti knéi v boji za mir”, Charita 5, & 8 (1950), s. 9; v podobném duchu je také ¢lanek Frantisek
TRIPSKY, ,Rok cirkevnich zakont”, Charita 5, ¢. 10 (1950), s. 15.

47 Srov. Eduard OLIVA, , Potfebujeme knéze”, Charita 5, ¢. 8 (1950), s. 11-12.

48 Srov. SVOBODA - HENDRYCH, Casopis Charita, s. 43-45.

49 Naznaky je jesté mozné spatiit v ¢lanku Eduard OLIVA, ,Katolicky knéz v ¢ele hnuti obranctt miru,” Charita 6, ¢. 1 (1951), s. 13-14, kde
autor hovoii o nespravedlivém miru, ktery se snazi kapitalisté vnutit okolnimu svétu; miru, ktery je postaven na tisicich mrtvych a otrocich
trpicich pod tihou kolonialismu.
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politického boje se stala biblick4d argumentace, samoziejmé zcela vytrzend z kontextu. Toto vse
pisatelé texth konali s cilem presvédcit ¢tenare, Ze komunismus a kiestanstvi jdou ruku v ruce
a zaroven ukazat, Ze bohaty Zapad je protikfestansky, tudiz protikomunisticky a amoralni.

Znevziti tématu bohatstvi komunistickym rezZimem na prikladu ¢asopisu Charita

Abstrakt Studie nejprve ve své metodologické Casti prispivd k aktudini teologické diskusi k tématim
bohatych, bohatstvi a pastorace bohatych. Ukazuje zdkladni metodologickd omezeni, se kterymi
se badatelé v rdmci zkoumdni téchto témat mohou setkat. Zejména poukazuje na problemati¢nost
pfehledovych pojeti v kontextu soucasnych odbornych diskusi v cirkevné-historické védecké obci.
Ndsledné se studie zabyvd problematikou zneuZiti tématu bohatstvi v komunistické propagandé, jejiz
platformou se stal na pocdatku padesdtych let Casopis Charita, ktery vychdzel v letech 1946-1951.
Prispévek ukazuje odvrdcenou tvar uvazovdni o bohatych a bohatstvi: tj. zneuziti tohoto tématu
k politické propagandé. KSC totiz vnimala katolickou cirkev jako svého ideologického nepiitele. Brzy po
prevzeti moci v Ceskoslovensku v Unoru 1948 zakdzala vé&fiinu katolickych novin a Easopisv. Ty, co byly
naddle vydavdany — mezi né patiil prédvé Casopis Charita — se dostaly pod kontrolu lidi spolupracujicich
s komunisty. Casopis byl zejména od roku 1949 vyuzivan ke komunistické propagandé, protoze v z&jmu
klidného prebirdni a upevrnovdani moci chtéli komunisté ziskat zejména obycejné véfici na svoji stranu.
Za pomoci knéZi, ktefi byli dosazeni do redakce, vyuzivala biblickou argumentaci a vyznamné postavy
kfestanskych déjin — v&etné Jezise - v ideologickém boji Vychodu proti Zdpadu, komunismu profi
kapitalismu — a také chudych proti bohatym. Pravé tématika bohatstvi se v roce 1950 stala velmi ostrou
zbrani ideologického boje.

Klicova slova Charita, bohatstvi, komunismus, cirkev, propaganda
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Abuse of the Topic of Wealth by the Communist
Regime: The Case of the Journal Charity
Rudolf Svoboda

In spring 2013 a symposium called Pastoral care of the rich — points of departure,
incentives, problems and possible solutions reflected from the point of view of biblical
studies, history, ethics, psychology and pastoral theology took place at the Faculty
of Theology, University of South Bohemia in Ceské Bud&jovice.! This encounter made
manifest that the topics of wealth, the rich and pastoral care of the rich are of utmost
importance for contemporary church, especially in the sphere of Western civilisation.
Since these topics have so far received littfle attention in specialized discussions,
the participants of the symposium have decided to place their results at the disposal
of the wider public in scholarly papers. This paper is one of them.

The text is divided in two parts. The first part briefly and generally introduces some
methodological limitations which researchers addressing the topics of wealth, the rich
and pastoral care of the rich from the point of view of church history may encounter.
It follows up on the above mentioned symposium and focuses on those points
of departure, incentives, problems and possible solutions. It thus opens up space for
the second part and contains among others an implicit explanation of the title of this
paper. The second part of the paper deals with the very concrete issue of abuse of the
topic of wealth in communist propaganda, of which in early 1950s the journal Charity
became a vehicle.

Methodological reflections, or else How to present a complex church-historical
topic in the context of theological discussion

When considering the relationship of theology and history, one can at present say that
theologians in general accept the results of historical research and draw on it extensively. One
of the tasks of history, which includes the field of church history, is to supply theologians
with reliable resources and contexts for consideration (of course the relationship is to a certain
extent reciprocal).? With respect to the readers of this journal, which is not exclusively church-
historical in profile, and also as a result of the discussions at the above mentioned symposium
conducted especially with theologians of various specializations, I would like to clarify why it
is problematic to present an overview of the topic of the rich or wealth in history or even pastoral
care of the rich in history in the sense of “from-till” and offer a less debatable form of presentation
- as indicated by the title of this paper.’

1 This symposium took place at the Faculty of Theology, University of South Bohemia in Ceské Bud&jovice, on April 18, 2013.

2 1 have discussed the place of church history within the framework of history and theology, its tasks and methods, generally as well as
specifically, in several papers. See Rudolf SVOBODA, “Osvicenstvi, teologie a cirkevni historie”, in: Cornova, Revue Ceské spole¢nosti pro
vyzkum 18. stoleti a Filozofické fakulty Univerzity Karlovy v Praze, vol. 1, no. 1/2011, pp. 11-26; Rudolf SVOBODA, “Boublikova teologie déjin
spdsy. Myslenky Cesko-iimského teologa jako inspirace pro cirkevni historii”, in: Katefina BRICHCINOVA, Karel SKALICKY, Frantisek STECH,
Tomas VEBER (eds.), Teologie v utkdini s pluralitou niboZenstvi. Pfinos Vladimira Boublika v pfistupech a hodnocenich jeho Zikii, Kostelni Vyd#i:
Karmelitanské nakladatelstvi, 2009, pp. 69-76; Rudolf SVOBODA, “Theology and the Church History: Selected Questions towards their Mutual
Relationship”, in: Obnova ¢innosti kosického kiiaZského semindra po roku 1989. Zbornik prispevkov z medzindrodnej vedeckej konferencie Kosice 6. oktébra
2009, Presov: Teologicka fakulta KU v Ruzomberoku - Vydavatelstvo Michala Vaska, 2009, pp. 58-60

3 At the above mentioned symposium I was confronted with the expectation that I will present a concise outline of “how it was in history”.
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From a more general point of view one can say that if a researcher wants to tap the topics
permeating the history of Christianity more deeply, she should not believe that by selecting
views of the issue first from biblical texts, then from outstanding works of early Christian
authors, from works of great mediaeval scholars, and from the enunciations of Councils and
Popes up to the present the historical part of a theological issue will have been sufficiently
covered. Placing the individual “enunciations” or “data” in chronological order without
deeper historical context makes sense e.g. in Denzinger’s compilation, if we are following
the pronouncements of the Magisterium.* But if we wanted to deal in such fashion with
a historical topic - which e.g. pastoral care of the rich in church history certainly is (Whereby I am
not saying that it is not a theological topic as well) - we would obtain a rather narrow view,
contributing little to deeper investigation of the topic. In other words such an overview would
fail to convey an awareness of how profound differences there are between periods, centuries,
places, doctrines and human generations. Differences sometimes so deep, incommensurate
and hardly inter-connectable that if one tried to link the individual views of various eras or
persons in a clear, well-arranged line, one may (as often happens) mix the proverbial “apples
and oranges”. Therefore though it may seem that the common denominator determined by the
theological topic is perfectly sufficient, there is the fundamental risk of fabricating a history
that never has been. Thereby I am not saying that history should be reserved to historians
aware of all contexts and relationships (which is in fact impossible), merely reminding of the
fact that history, as every other scholarly discipline, has certain rules, procedures and methods
that must be observed and respected.

Another point that must not be overlooked is the fact that a historian’s research must be based
not only on primary and secondary literature, but especially on historical sources, which she
rigorously and critically expounds - among others thanks to broad knowledge of the time,
author, context of origin, etc. It is also necessary to expound the primary and secondary
literature in a similarly critical fashion. Drawing conclusions from what one finds in secondary
literature, or “composing” some comprehensive thematic lines from what is to be found
in secondary literature - and even deducing (sic!) something from them - again almost certainly
leads to distortions of the topic.®

4 I mean the compendium Heinrich DENZINGER, Enchyridion symbolorum definitionum et declarationum de rebus fidei et morum. Kompendium
der Glaubensbekenntnisse und kirchlichen Lehrentscheidungen. Lateinisch - Deutsch. Freiburg im Breisgau: Herder Verlag, 1991.

5 I will now mention the example of a recent Czech, rather infelicitous procedure. The pastoral theologian Jakub Dolezel of the Sts Cyril
and Methodius Faculty of Theology has recently defended his doctoral thesis Theoretical Foundations of Church Social Work on the Background
of Universal and Czech History of Charitable Work up to the Encyclical Deus caritas est, a part of which has even been published. See Jakub
DOLEZEL, Teoretické ukotvent cirkevni socidlni price na pozadi obecnyjch a Ceskyjch charitnich déjin az po encykliku Deus caritas est, doctoral thesis,
Cyrilometodéjska teologicka fakulta, Univerzita Palackého v Olomouci, Olomouc, 2011, supervisor Heinrich Pompey; further see Jakub
DOLEZEL, Cirkevni socidlni price na pozadi encykliky Deus caritas est, Olomouc: Univerzita Palackého v Olomouci, 2012.

In the second chapter of his doctoral thesis Dolezel compiled an overview of the historical tradition of charitable practice of the church
with emphasis on the Czech tradition. See ch. 2 called The Historical Tradition of Charitable Practice of the Church in Our Country, pp. 54-203.
The subchapters are called Church social work as the topic of historical research, A brief outline of the universal history of church social work and Key
moments of church social work in our country. Although the topic is not identical with the topic of wealth and the rich in church history, it is fairly
close in content - one can easily find in Dolezel’s text the main points of how the church in its tradition and in works of its outstanding
personalities viewed the rich and wealth in the course of time, i.e., since antiquity almost up to the present. It is not my intention to criticise
the author, especially since the focus of his work was elsewhere, but his effort at a historical overview - contrived only on the basis of primary
and especially secondary literature - illustrates that a non-historian should be careful not to set sail to unknown waters.

But Dolezel did not confine himself to the historical overview, since in the partial summaries in subchapters 2.1, 2.2 and 2.3, as well as
in the overall summary of chapter 2 (pp. 199-203) he attempts to identify “models of charitable work”. See Jakub DOLEZEL, Teoretické ukotveni
cirkevni socidlni price.

I permit myself to claim that without correctly conducted historical investigation Dolezel’s conclusions have little value.

But in order not to do injustice to Dolezel I must say that in another of his publications he manifests awareness of the limitations of his
research, as he has shown e.g. in Jakub DOLEZEL, “Cirkevni socilni préace jako téma historického badéani”, in: Spravedinost a sluzba 1V,
ed. Dita PALASCAKOVA, Olomouc: CARITAS-VOS socialni Olomouc, 2010, pp. 63-76, where he introduced the view of charitable work
in Willibald Ladenbauer’s Das sociale Wirken der katholischen Kirche in der Didcese Budweis (Wien, 1899) to the academic public.
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One might object that a person of sufficient erudition aware of the above mentioned differences
may be capable of elaborating an overview of a topic extending through church history
honourably and in depth. Perhaps so, but in fact this has so far been achieved in only a few
rare cases.® In this context I would like to refer to discussions which have been going on within
the community of Czech church historians and theologians for already some years and follow
up on similar debates abroad. The outcomes of these discussions are available to the public
in the books Ecumenical Church Historiography (2003)” and Essays on the Nature of Church History
(2012).% Both contain contributions by the historians Jiti Hanu$ and Frantisek X. Halas, the
theologians Pavel Ambros and Jaroslav Vokoun, among others. Overall one can say that the two
books unambiguously show that attempting to contrive general overviews in church history
is pointless. In other words: it is impossible to “make” a fully complex and exhaustive church
history, because earlier or later the author will meet with difficulties that she will not be able
to overcome herself. These result not only from the very complexity of knowing the individual
epochs, but also from the fact that there are different historical schools or conceptions of history
determined e.g. by the author’s confessional (non-)affiliation. Analogically all these claims
hold for the present problem of wealth, the rich or the narrower issue of pastoral care of the rich.

I believe that if ten church historians were to address the present topics, each of them would
come up with a different elaboration. That would be due not only to different perceptions
of some periods of church history as well as specific church-historical or history-theological
topics resulting (as already mentioned) from the possible differences in confessional orientation
or other ideological grounding, but also to the fact that none of them can be an expert in all
the two thousand years of Christian history. Of course, every church historian should be more
then well-versed in it, as well as in general history, history of theology, history of culture, etc.,
but most are focused more narrowly on a specific part - just as a doctor knows well the whole
human body and the foundations of all medical specializations, but for her degree she selects
a particular specialization in which she then pursues perfection throughout her professional
career. It would certainly turn out that the various epochs were covered in different depth:
in some the researcher would be able to draw on previous results thanks to extensive interest
in the period and prior historical and theological research, in others she will have to start
practically from the scratch. In any case I believe that discussion of church historians dealing
with the present topics should precede further interdisciplinary discussion or - if necessary -
run parallel to it.

There are situations in which it is worthwhile to do broad historical overviews even for such
special topics as wealth and the rich in church history or pastoral care of the rich in history, e.g. when
instructing students of Christian social and charitable work or those attending a course of practical
theology. A general overview may also allow one to successfully indicate the number of cul-de-
sacs in research work - which is not a bad way to facilitate first acquaintance with the topic or
to design one’s contribution at a symposium where there are colleagues from other theological
or related fields or other listeners for whom a too narrowly focused contribution might not be
welcome. In other words: although such method of addressing the issue is unsuitable for in-
depth treatment, in some situations it is necessary to acquire (or impart) general insight. I would
therefore like to remind the readers that they may find basic general information on the topics

6 In the 20the century e.g. by a representative of the French school Annales Fernand Braudelovis by means of the conception “longue durée”.
7 Jiti HANUS (ed.), Ekumenické cirkevni déjepisectvi, Déjiny, analyzy, perspektivy, Brno: CDK, 2003. Worth reading is especially the introductory
study by Berndt Jaspert to which the other authors then directly or indirectly respond.

8 Jifi HANUS (ed.), Eseje o povaze cirkevnich déjin, Brno: CDK, 2012. The book to a certain extent evaluates the results of the discussion since
the publishing of Ekumenické cirkevni déjepisectvi, i.e., in about 10 years.
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not only in the already mentioned Dolezel’s work,’ but also in the works of primarily foreign
authors, e.g. Herbert Haslinger, Gottfried Hammann and Markus Lehner.! It is therefore
obvious that if the reader were to look for information on wealth, the rich or pastoral care of
the rich in the context of church history, she should consult works of authors dealing with
history of pastoral care, as well as Christian social and charitable work. The topics are treated
especially in connection with discussion of poverty and the poor - the topics are inseparable
and closely interconnected.

The above considerations allow us to draw a conclusion: It is better if the author addresses
- though in a partial manner and from the limited point of view of her specialization -
a less extensive topic, which she more precisely defines in terms of time, location, etc., then
if she strives to contrive a general overview, which for fundamental reasons can never be
fully general or exhaustive. Of course, addressing a partial issue also has its rules and pitfalls.
The researcher must be aware of the limits determined by her own person as well as the very
topic she intends to address - and openly acknowledge them to the reader. Such treatment of
the topic may then become a serious contribution to further discussion. This is how the present
study should be perceived.

Abuse of the topic of wealth in the journal Charity

The Catholic Church as an ideological enemy of the Communist Party

The gradual taking over of power by communists in post-war Czechoslovakia has already been
covered quite extensively. Nonetheless, the topic has by far not been exhausted, whether as
to content or as to the necessity of constant reminder - especially to members of the youngest
generation who perceive the period as very distant and can hardly imagine the difficult situation
of those whose religious or political orientation challenged the rising totalitarian regime.
The fact that the communists took power gradually - beginning with the successful elections
in 1946, through the February coup in 1948, to the subsequent strengthening of positions
in the previously democratic state accompanied by ever more severe persecution of opponents
- must incessantly be repeated.

It is well known that the Communist Party considered the Catholic Church, in number the
most important representative of Christian communities in Czechoslovakia at the time, to be
one of its main ideological enemies. It is therefore no wonder that especially after February
1948 the Catholic Church came under ever greater pressure, part of which were also direct
and indirect attacks by state power, as part of the above mentioned process of strengthening
positions and further taking over of power. A major role was played by the fight to gain
control of institutions operated by the Catholic Church. By means of these the state power
sought to win over some Catholics. An ideal vehicle of this intention appeared to be selected
“Catholic” newspapers, journals and other press items, which the communists gained control
of - having first banned publication of the truly Catholic ones. Partial facts related to this have

9 Dolezel provides an up-to-date bibliography of Czech and foreign authors close to the topic. See Jakub DoLEZEL, Teoretické ukotvent cirkevni
socidlni price.

10 Herbert HASLINGER, Diakonie. Grundlagen fiir die soziale Arbeit der Kirche, Paderborn-Munchen-Wien-Ziirich: Ferdinand Schéningh, 2009;
Gottfried HAMMANN, Die Geschichte der christlichen Diakonie. Praktizierte Nichstenliebe von Antike bis zur Reformationszeit, Gottingen, 2003;
Markus LEHNER, Caritas: Die Soziale Arbeit der Kirche, Freiburg: Lambertus, 1997.

For basic orientation the following works are also of interest: Herbert KRIMM (ed.), Quellen zur Geschichte der Diakonie. 3 Bd., Stuttgart,
1960-67; Rosario MESSINA, Déjiny charitativni ¢innosti, Kostelni Vydii: Karmelitanské nakladatelstvi, 2005.

An acclaimed overview of the rich in the church or pastoral care of the rich is not yet available.
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been presented in studies by Karel Kaplan," Vaclav Vasgko,' editors Jan Paulas and Jaroslav
Sebek,’® and Martin Weis.™

The journal Charity in 1946 - 1951

One such authorized journal was Charity. Since the transformations of the journal are described
in detail by another contemporary study,” I will only present a brief summary: Charity
was published since 1946, at first as a biweekly subtitled journal for social and health work. It was
published by the Catholic Charity.'® In the first two years of its existence it was a Catholicjournal
in ideology and content, acquainting its readers with the social and charitable activities of the
Catholic Church in post-war Czechoslovakia and abroad. It was directed by clergy loyal to the
Catholic Church."” When after the February coup the communists aimed to penetrate church
structures with the help of sympathisers from among the clergy and use them to their ends,"
there very soon occurred interventions in the leadership of Catholic Charity. In April 1948
the so-called National Administration in the Central Committee of the Confederation of Catholic
Charity was introduced. This administration consisted of clergy collaborating with the new
regime: Josef Frantisek Fiala, Josef Klouc¢ek and Josef Plojhar. Following the instructions of the
Communist Party this new leadership sought to appoint their own people to the institutions
operated by Charity. The subsequent sharp protests of bishops against the restriction of church
rights to engage in charitable activity had only limited effect:” the Communist Party did not
manage to get its people to the head of all church charitable institutions in Czechoslovakia,
but in the leadership of Charity itself there remained people loyal to the new regime - Eduard
Oliva, Jan Mara and Josef Frantisek Fiala.?

Changes in the leadership of the Catholic Charity affected the journal of the same name,
published - as said above - by this institution. Although in 1948 it retained political neutrality
as far as content was concerned, i.e., it discussed topics corresponding to its profile, the freedom
did not last long: at the beginning of January 1949 publishing all Roman Catholic journals
was terminated except the local Polish W obranu pravdy and official bulletins of the individual
dioceses - Acta curiae, the Catholic Weekly and the journal Charity.” It was to be published
in thirty thousand copies as a weekly? devoted to social care as well as religious and church

11 Karel KAPLAN, Stit a cirkev v Ceskoslovensku v letech 1948 - 1953, Brno: Nakladatelstvi Doplnék, 1993.

12 Vaclav VASKO, Neumlcend, Kronika katolické cirkve v Ceskoslovensku po druhé svétové vilce, sv. 1, Praha: Zvon, 1990.

13 Jan PAULAS - Jaroslav SEBEK (ed.), Katolické noviny 1949-1989, Katolicky tydenik, Praha: Katolicky tydenik, 2009.

14 Martin WEIS, “Katolicka cirkev ve svétle Véstniku katolického duchovenstva”, Studia theologica 13, no. 1 [43] (2011): 80-98.

15 Rudolf SVOBODA - Jan HENDRYCH, “Casopis Charita a jeho promény v letech 1946-1951”, Studia theologica 15, no. 4 (2013): 35-46.

16 More precisely it was published by the Central Committee of Confederations of Catholic Charity in Prague. See the masthead of the
historically first issue of the journal: Charita, casopis pro socidlni a zdravotni prici (further Charita) 1, no. 1 (1946). Cf. also VASKO, Neumicend,
vol. 1, Praha: Zvon, 1990, p. 189. Manners of using the name Catholic Charity or Central Committee of Confederation of Catholic Charity may be
found e.g. in the above mentioned studies by Véclav Vasek, Karel Kaplan and Martin Weis. Since the manner is already established, I will
adhere to it in this paper.

17 Cf. SVOBODA - HENDRYCH, Casopis Charita, p. 36-37.

18 In order to investigate this topic the reader may - apart from the above and below mentioned books by Vaclav Vasek and Karel Kaplan -
also make use of the study by the Slovak historian Rébert Letz of the University of Bratislava. See Rébert LETZ, “Postavenie Katolické cirkvi
v Ceskoslovensku v rokoch 1948-1989”, in K#Z pod rudou hvézdou, ed. Martin WEIS, Rudolf SVOBODA, Ceskeé Budéjovice: Jih, 2009, pp. 42-77,
esp. 51-61.

19 Cf. Vaclav VASKO, Neumléend, Kronika katolické cirkve v Ceskoslovensku po druhé svétové vdlce, vol. 2, Praha: Zvon, 1990, pp. 46-47, SVOBODA
- HENDRYCH, Casopis Charita, pp. 37-38.

20 All three became members of the pro-regime state “Catholic Action”, founded in June 1949. The state “Catholic Action”, its plans as well as
reaction of bishops is described in detail in VASKO, Neumlcend, vol. 2, Praha: Zvon, 1990, pp. 67-78. For short biographies of these three men
see SVOBODA - HENDRYCH, Casopis Charita, pp. 38-40.

21 How massive and fundamental the impact was is illustrated by the fact that in early 1948 133 church and religious periodicals were
being published in Czechoslovakia. Their activity was gradually constrained. The above mentioned ban concluded the process. Cf. Vojtéch
NOVOTNY, Teologie ve stinu. Prolegomena k déjindm Ceské katolické teologie druhé poloviny 20. stoleti, Praha: Univerzita Karlova v Praze,
Nakladatelstvi Karolinum, 2007, pp. 97-98.

22 The decision to publish Charity as a weekly was never carried through, in the following years it was published as a monthly.
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life. The editor-in-chief was to be Josef Frantiek Fiala.” In other words the journal Charity was
to become a powerful weapon of the Communist Party in the above mentioned fight for the
loyalty of the Catholic public.*

Since then the pages of the journal came to be covered with proletarian and so-called peace
issues, highlighting the role of the Soviet Union as liberator and warrant of peace. The writers
took pains to show the similarity between communist ideals and the teaching of Jesus. As
changes in state church policy occurred in 1949,” the contents of thejournal changed, it was being
more intensively used for communist propaganda. At the turn of 1949 and 1950 last changes
in the editorial board took place, it came under the leadership of determined communists - and
the contents of the journal changed even more. While up to that time church and charitable
topics were predominant in the journal, only some articles were more communist than social-
Christian in content and communist propaganda was to be found “between lines”, now the
journal became an unambiguous vehicle of communism.? This reflected the church-political
reality in communist Czechoslovakia in those years, rightly considered the toughest.”

In 1951 - i.e., in the last year of publication - the journal stood fully in service of the regime:
the main topic was no longer assisting others but peace, endangered by Western capitalists,
the articles are full of admiration for the Soviet Union, Stalin, the Communist Party and
Gottwald. The decision to terminate its publication must be viewed in the context of state
interventions against the Catholic Church in the previous three years.”® The Catholic Charity
which published the journal as an institution became more or less a mere “union organization”
for loyal representatives of the Catholic Church. It provided for holidays of clergy and engaged
in production and sale of devotional articles. Places of internment of bothersome clergy also
existed under the label of Catholic Charity.”

The topic of wealth in the journal and its abuse

In the pre-February issues of the journal Charity, and up until the state took control of Catholic
Charity in April 1948, there is no explicit talk of wealth or the rich, but it is evident that the
editors” aim was to show readers what is being done for the needy and in what ways others are
taking part in assisting them in the difficult post-war times - most certainly with an intention

23 See Appendix 3 “ Adjustment of church publications for 1949” in KAPLAN, Stit a citkev, pp. 288-289; NOVOTNY, Teologie ve stinu, p. 99.
The breadth of Czech and Slovak Catholic publications before 1948 is described in detail by Véclav Vagko. See VASKO, Neumléend, vol. 1,
pp. 188-192.

24 The struggle is revealed by the Minutes of the meeting of the wider directorate of the Central Committee of the Communist Party
of Czechoslovakia on April 25 1949. Cf. KAPLAN, Stit a cirkev, p. 351; SVOBODA - HENDRYCH, Casopis Charita, pp. 38-41.

25 One of the results of these changes was the internment of the Prague archbishop Josef Beran in June 1949 - shortly afterwards almost all
diocesan bishops were in internment, then the so-called church laws were passed in autumn of the same year, by which the church came
under strict control of the state. At the same time massive persecution was being prepared, the brutality of State Security was eliciting first
deaths among the clergy. The State Office for Church Matters was created, as well as positions of church secretaries who were to monitor
all religious activity. Their origination is described by Martin Weis in the paper Martin WEIS, “Okres na Jihu. Sonda do préace okresnich
cirkevnich tajemnikii ve svétle archivnich dokumentt jihoceského regionu”, Studia theologica 13, no. 3 [45] (2011): 89-91.

26 The Catholic Newspaper wrote in a very similar fashion at the time. See PAULAS - SEBEK, Katolické noviny 1949-1989, pp. 10-39; SVOBODA
- HENDRYCH, Casopis Charita, pp. 31-42.

27 At this very time the prosecutions of high church dignitaries were begun, the activity of all male and female religious orders was severely
limited, cloisters and monasteries were confiscated and members interned. A large number of priests were also imprisoned. See e.g. VASKO,
Neumlcend, vol. 2, pp. 109ff. The issue is discussed in detail in KAPLAN, Stit a cirkev, pp. 111ff; SVOBODA - HENDRYCH, Casopis Charita,
pp- 42-43.

28 Vojtéch Novotny who has presented the procedure of the dissolution of Catholic press since 1948 in detail concludes in similar context
that the communists’” goal was first to abuse selected periodicals and then dissolve them. See NOVOTNY, Teologie ve stinu, p. 101, in broader
context pp. 97-101.

29 See Martin WEIS, “Nebezpe¢ny svaty Jan Nepomuk Neumann”, Studia theologica 12, no. 2 [40] (2010): 20-34, esp. note 10; Edita
MENDELOVA, “Perzekuce Zenskych feholi v r. 19507, in Stit a cirkev v roce 1950, ed. Jifi HANUS, Jan STRIBRNY, Brno: CDK, 2000, pp. 84-85;
Jindtich Zdeng¢k CHAROUZ, “Interna¢ni tabor Zeliv”, in: Stit a cirkev v roce 1950, ed. Jiti HANUS, Jan STRIBRNY, Brno: CDK, 2000, pp. 68-83,
esp. pp. 73-78; VASKO, Neumlcend, vol. 2, pp. 190-191; SVOBODA - HENDRYCH, Casopis Charita, pp. 43-45.
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to inspire those who could help. The journal calls on all people of good will to join in the
effort, it views charitable work as the common task of all - especially the faithful. It in no way
juxtaposes the rich and the poor. Quite on the contrary, almost all issues highlight the exemplar
practice of those who have helped as well as those who are grateful for the help. One could say
that “rich” is not only one who has money, but also one who devotes his abilities and time to
a good cause. In this sense the journal can definitely be viewed as specific means of pastoral care
of the rich, i.e., those who help people who have not been as lucky in life.

It was similar in the second half of 1948 and in 1949: the topic of wealth is virtually not present,
the journal engaged in the topics and changed in the fashion described above - i.e., Charity
was not serving its original purpose anymore and was becoming a vehicle of communist

propaganda.

Only in 1950, i.e., after radical changes in the editorial board, did wealth become one of the
most frequent topics in Charity. In the ten issues published in that year it always occurs in close
connection with religious issues. In general one can say that wealth is sharply criticized, as
well as its owners - the rich, who are identified with capitalism, bourgeoisie, aristocracy and
church hierarchy, in other words with the enemies of communism.

The writers of articles, sometimes anonymous or signed with initials, present the topic of
wealth to the readers as a theological problem - they most commonly support their arguments
with biblical texts, from which they derive unambiguous moral condemnations. The reasoning
proceeds in all articles in a very similar fashion: Christianity proper is one in which the poor
man comes first - just as in communism. Between the lines one can therefore read that a true
Christian is a communist. Then the practice of the rich, who are viewed as bad Christians and
at the same time enemies of communism, is condemned.

When arguing against wealth and the rich great Christian personages are often used. Here the
article by Josef Vlastimil “Woe to you who are rich” must be cited.” There the author paints
a picture of the poverty, hunger and unemployment of many people in the world of Western
cities, where the rich only take interest in their property and the poor employees cringe
in shanties without help. He claims that in these cities many poor are dying in poverty, while
their richer co-patriots are holding magnificent banquets in grand hotels - while the American
army is murdering women and children in Korea. Then he presents a number of claims to
show what Jesus himself thought of property and at the same time prove that Jesus was the
tirst socialist: he unambiguously told the rich young man that if he wants to be perfect he must
sell his property and give it to the poor; he further said that those who accumulate property
will hardly enter God’s Kingdom - as well as those who rely on their property. He preached
poverty in the Sermon on the Mount. He allegedly constantly indicated that much property
hinders salvation: “That is how we must understand his words, roaring in the souls of the rich: “Woe
to you who are rich!” (Luke 6:24). As if he were saying, “Woe to you who light-heartedly watch your
workers who have hardly a piece of bread to eat, you reduce their incomes and feast yourselves!”*
The author mentions that Jesus did not condemn property honestly acquired, he even kept
company with some well-to-do people - i.e., he did not condemn the rich because they were
rich - but because they did not help the poor. Christ proclaimed love of one’s neighbour to
be the main foundation of his Kingdom. Love of one’s neighbour is therefore to be the motor
of social sensitivity and acting according to the Gospel. Only that will bring the rich to justly

30 Cf.Josef VLASTIMIL, “Béda vam, bohati”, Charita 5, no. 8 (1950): 5-6.
31 Ibid., p. 5.
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reward the work of their neighbours. Then comes the claim that the church in the past did
not honour Christ’s precepts and forgot about loving one’s neighbour - although the precept
of loving the other is still valid. Then comes an “update”, which is already pure propaganda:
“In holes and huts there are crammed in the West or in the colonies unemployed wretches with no
health care in rags, for a piece of bread accompanied by invectives and contempt, without protection and
compassion of those to whom human lives should be of more value than sacks filled with dollars. But the
exploiters dare to hide behind the Gospel of Christ as behind a screen. How good is life in our republic!
There are no unemployed, no hungry, no ragged figures. ... And who are we to thank? Only God and our
workers. It is their achievement and the achievement of our government, who takes wise care of them.
Work joyfully, reap joyfully, live joyfully, those are the slogans of our times. Let the Soviet Union be
illustrious examplar to us all.”**> The conclusion is similarly telling: “Together we have considered
what Christ deemed of property. We have learnt that Christ’s teaching in no way opposes the present
social order. Quite on the contrary, it supports it.”>

Another author, Pavel Martin, presents Jesus and the Apostles as workers. He quotes the Epistle
of James exhorting against the rich - especially against those who withhold the deserved pay
of workers. *

Elsewhere on the occasion of Advent Josef Ambroz speaks of the mission of Jesus Christ to
liberate humanity from spiritual and moral poverty: “Magnificent palaces, statues, paintings,
books by great poets — all that was merely a grandiose set decoration for the drama of exploitation of
man by man ... the imposing figures of the famous poets and philosophers of the times were merely
propagandistic instruments of political and economic oppression.”* Jesus preached the equality and
unanimity of all persons and peoples and fought for the poor, and therefore is exemplar for us.*

In the last issue of 1950 the discussion of “What Jesus thought of wealth”, which had been
going on throughout the year, culminates in the article “Holy night, silent night...” with
a beautiful illustration of the manger. Having colourfully depicted Jesus’ birth the anonymous
author wrote: “Who were those distinguished by God and allowed to see the Saviour? They were poor
shepherds! Looking after the fat herds of the rich, they often did not even have enough to feed their
families for their labour... Born for us, for us... For the future Christian world, and therefore also for
us, a champion of simple human rights and just order was born. It was HE who so clearly said “Sooner
a camel will pass through a needle ear, than a single rich man through heaven’s gate...” ¥

John the Baptist was also presented as a campaigner against the rich.*® Elsewhere Josef
Vlastimil uses the figure of St Adalbert, shown as someone who has learnt the “...weakness of life
principles founded on wealth and power derived from wealth and titles.”* Although he was bishop
and nobleman, he allegedly became an exemplar son of the Czech people: he could make
a living by working with his own hands, he did not let himself be beguiled by the magnificence
and favour of the court and stood up for the people. The author even has him say “Do not
believe the hypocritical promises of capitalist society, but follow me, Adalbert, my way of truth leading
towards Slavonic East.”*

32 Ibid., pp. 5-6.

33 Ibid., p. 6.

34 Cf. Pavel MARTIN, “Prace je pozehnanim”, Charita 5, no. 4 (1950): 18.
35 Josef AMBROYZ, “Advent a jeho posléni”, Charita 5, no. 9 (1950): 4-5.

36 Ibid.

37 “Svata noc, tichd noc...”, Charita 5, no. 10 (1950): 4-5.

38 M. Hc. “Osobnost svatého Jana Kititele”, Charita 5, no. 6 (1950): 12.

39 Josef VLASTIMIL, “Cesta svatého Vojtécha”, Charita 5, no. 4 (1950): 6-7.
40 Ibid., p. 7.
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Wealth was also discussed in the context of emphasizing so-called peace activities. Exhortation
to peace was placed in connection with those who want war: the greedy, insatiable capitalists.*
The cruelty of the rich is shown e.g. on the example of the “terrible” conditions in American
maternal hospitals, as compared to Czechoslovak ones: American hospitals just pump mothers
and their families for money, they will not take care of a woman in need because they have no
interest in an ordinary human, i.e., they only take care of the rich. In Czechoslovakia, on the
other hand, everything is free, the aim is the health of the mother and the child.* Elsewhere
one can find the claim that the rich - the capitalists and the bourgeois - were never interested
in the health of the people, since taking care of the needy would be expensive. At the forefront
there is again the state which takes care of its poor.*

The topic of wealth is also mentioned in connection with the clergy: the article “Christians
and work” paints repulsive pictures of lazy priests in offices and friars in cloisters engaging
in repasts and revelling in their “voluminous bodies”, who in wealth and without work live
at the expense of others. The anonymous author of the text admonishes the clergy to go “to
the Lord’s vineyard”, to work for the Kingdom of God - he therefore unconditionally rejects
monastic life.* When elsewhere Brothers of Charity in Prague are praised for selflessly taking
care of the sick and dying for years “...when the rich forgot about them and scorned them”, their
way of caring is nonetheless viewed as a relict of the past, because the contemporary state
takes much better care of whoever needs it.*

In his article “Roman Catholic priests fighting for peace” Alexandr Hordk underlines not only
the necessity for the clergy to cooperate with the government on the path to socialism, but
speaks of the Divine purpose at Creation, which is “bonum commune”, the common good.
On the basis of that the author criticizes those who live at the expense of others and acquire
property by chance, stratagem, avarice, inheritance, or primogeniture. He also criticizes the
hierarchical order of the church which did not reward poor clergy (classified as workers!)
according to their work, unlike the current state of affairs when clergy are rewarded by the
state according to their merits.*® In the article “We need priests” Eduard Oliva directly links life
in riches and low priestly vocations.*

It remains to be said that in the last year of publication the journal moved thematically towards
emphasizing peace, admiration for the Soviet Union and proclamation of loyalty to the
Communist Party. Religious issues played a marginal part, the focus was especially on health
and political topics.*® Criticism of wealth virtually disappeared from the journal pages.* It is
quite logical: the phase when communists were trying to secure the loyalty of some Christian
faithful by attempting to show them that communism is compatible with Christianity was
over. The fight against the church was deemed to be practically won and it was possible to
gradually proceed to the next phase of planned dissolution.

41 Cf. “Mir zarukou $tastné budoucnosti”, Charita 5, no. 5 (1950): 19. The article was written according to a speech by J. Plojhar.

42 Cf. Anezka CHMELIKOVA, “U nich a u nas”, Charita 5, no. 7 (1950): 15.

43 Cf. Karel MENSIK, “Lid ma pravo na zdravi”, Charita 5, no. 3 (1950): 16; Pavel MARTIN, “Novy pohled na nemocnici Milosrdnych bratii
v Praze”, ibid., p. 19.

44 Cf. XY, “Kiestané a prace”, Charita 5, no. 6 (1950): 6.

45 Cf. Pavel MARTIN, “Novy pohled na nemocnici Milosrdnych bratti v Praze”, Charita 5, no. 3 (1950): 19-20, at 19.

46 Cf. Alexandr HORAK, “Rimskokatoli¢tia knéi v boji za mir”, Charita 5, no. 8 (1950): 9; in similar spirit runs the article Frantiek TRIPSKY,
“Rok cirkevnich zakona”, Charita 5, no. 10 (1950): 15.

47 Cf. Eduard OLIVA, “Potiebujeme knéze”, Charita 5, no. 8 (1950): 11-12.

48 Cf.SVOBODA - HENDRYCH, Casopis Charita, pp. 43-45.

49 Hints are also to be found in Eduard OLIVA, “Katolicky knéz v ¢ele hnuti obranct miru”, Charita 6, no. 1 (1951): 13-14, where the author
speaks of unjust peace which the capitalists are trying to impose on the surrounding world, a peace founded on thousands of dead and
on slaves suffering under the yoke of colonialism.
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A few concluding words

The journal Charity is significant as specific example and witness of the gradual dissolution
of church activities by the communist regime after the February coup. It shows in a partial
way how church structures were gradually permeated by communist sympathizers and
subsequently used for communist purposes. For some time the journal served as a vehicle
for communist propaganda. Its dissolution was the logical outcome of the ideological fight
between the Catholic Church and Christianity as such and the Communist Party.

In fact, the question of abusing the topic of wealth in the journal Charity is a great paradox, since
the topic was being addressed in a journal whose primary aim was to care for the needy. Priests
serving the communist regime were using Christian topics to help the Communist Party defeat
the Catholic Church (sometimes perhaps even without being fully aware of it) - and in this
way the topics of wealth and the rich were abused as well.

It is sad that from the point of view of the collaborating priests on the editorial board of the
journal as well as those writing the articles the propaganda was “pastoral care” of a kind, though
horribly perverted. Their way of accomplishing pastoral care is so politicized, ideologically
manipulated, simplifying, and conceived in black and white that if the historical context were
not so grave, some of those priests” “exclamations” might be taken as fairly humorous. In their
hands the fundamental topic of helping the poor became in 1950 a criticism of the rich who
were mostly identified with ideological enemies: capitalism, the bourgeoisie, church hierarchy,
the USA. Outstanding personages of Christian history, especially Jesus himself, were abused
in the fight of the East against the West, communism against capitalism, the poor against the
rich. Biblical reasoning, quite torn out of context of course, became an instrument of political
struggle. The authors of the texts did all that with the intention of persuading the readers that
communism and Christianity go hand in hand and at the same time show that the rich West is
anti-Christian, therefore anti-communist and amoral.

Abuse of the Topic of Wealth by the Communist Regime: The Case of the Journal Charity

Abstract In its methodological part, the study first contributes to the current debate on the theological
fopics of the rich, wealth and pastoral care of the rich. It shows the basic methodological limitations
a researcher may encounter while exploring these topics. In particular, it points out the problematic
nature of the concept of historical overview in the context of current specialist discussions in the church-
historical scholarly community. Subsequently, the study deals with the issue of abusing the topic of wealth
by communist propaganda, of which the journal Charity (published from 1946 to 1951) became a vehicle
in the early fiffies. The paper shows the dark side of thinking about the rich and wealth: i.e., the abuse
of this topic for political propaganda. The Communist Party viewed the Catholic Church as its ideologicall
enemy. Soon after taking control of Czechoslovakia in February 1948 it banned most Catholic newspapers
and magazines. Those which were still being published — the journal Charity among them — came under the
confrol of people collaborating with the communists. Since 1949 the journal was used mainly for communist
propaganda because in the interest of peaceful takeover and consolidation of power the communists
wanted to get especially ordinary believers on their side. With the help of priests appointed to the governing
body they used Biblical arguments and important figures in Christian history — including Jesus — to depict
an ideological struggle of the East against the West, communism against capitalism — and also the poor
against the rich. The topic of wealth became a powerful weapon of the ideological struggle in 1950.

Key words Charity, wealth, communism, Church, propaganda
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Douglas R. HOFSTADTER, Godel, Escher, Bach.
Existencidlni gordickd balada. Metaforicka fuga

o mysli a strojich v duchu Lewise Carrolla, praha: Argo-

Dokordn, 2012, 830 s. ISBN 978-80-7363-265-6, prel. P. Holédk, K. Hordk, O. HUFdk, Z. Kdrnik, L.
Pick, J. Podolsky, J. Rakosnik a M. Zolka; (angl. origindl vysel poprvé 1979, pfeklad vychdzi z vyddni 1999).

KOUZELNA KNIHA O FUNGOVANI LIDSKE MYSLI - Je to kniha, kterd byla pted
lety jednim z bestsellertt odborné literatury a vysla neddvno v ¢eském prekladu. Autorem
je vyznamny a mnohostranné zameéreny americky spisovatel a pfedevsim védec, ptivodné
tyzik, zabyvajici se v8ak také kromé jiného problémy védomi a inteligence. V r. 1980 obdrzel
za knihu, kterd je pfedmétem této recenze, Pulitzerovu cenu. Ve tfech po sobé nasledujicich
¢islech ¢as. Vesmir (2012, 2013) precizné recenzoval tuto knihu I. M. Havel, na jehoZz recenzi se
zde nékolikrat odvolam.

Havel (Vesmir: , Kniha kouzel”, 2013, ¢. 1) uvadi, Ze pfedmétna kniha ma nékolik vrstev:
v prvni okouzluje ¢tenafe autorav ,odlehceny, vtipny aZ humorny styl, prekypujici jazykovymi
a grafickymi hiickami a triky”; v druhé vrstveé to jsou ,neocenitelné metafory a inspirace, bez jakych
by véda degenerovala”, ve tteti vrstvé ocenuje autor sam, slovy Havla, Ze , se mu podatilo hloubéji
porozumeét lidskému védomi a inteligenci”. Havel vSak soudi, Ze ,by byl opatrnéjsi ihned mluvit
o hlubsim porozumeéni”, a tento vyrok, jak saim déle uvadi, znameng, Ze tujde o , kouzla”, tj. o uméle
vytvarené kategorie jevd, a jako pfiklad uvadi Hofstadterovy terminy jako ,autoreprodukce”,
,ustup do metasystému™ aj.; soudi, ze to jsou ,riizné typy hiicek s pismeny, slovy, jazykem” aj. Lze
fici, Ze funkci téchto , kouzel” je ,vysvétlovat” nevysvétlitelné obvykle mlhavé vymezenymi,
v nejlepsim piipadé jen hypotetickymi konstrukty, nebo jesté jinak feceno, ,vysvétlovat”
popisem pomoci uméle vytvarenych konceptt. Nelze-li napt. v feci empirické neurovédy ¢i
psychologie vysvétlit genezi a fungovani védomi a jeho vztah k ¢innosti mozku, pouzije se
termindi supervenience, emergence, izomorfismus a je to pokladéno za védecké ¢i filosofické
vysvétleni. V pokracovani své recenze pak Havel (Vesmir: , Jsme podivné smycky?”, 2013, ¢. 2)
analyzuje hlavni téma Hofstadterovy knihy kouzel, tj. , hlubsi otdzky mozku a mysli”, které jsou
v této knize ,predestieny a (rddoby) vyreseny”, pticemz lze tento pokus oznacit vystizné jako
,zvldstni anerozpletitelné zauzleni. .. prisné védeckého. .. zasvécené filosofického. .. cisté spekulativniho”
pristupu k problému ¢innosti mozku a mysli, resp. védomi a jejich vztahu, ktery je pfedmétem
takovych spekulaci jiz vice nez sto padesat let. V tomto bodé bych chtél Havlovu brilantni
recenzi Hofstadterovy knihy doplnit nékolika pozndmkami ke kap. 12 Mozek a mysleni
(str. 358-385) a k nasledujici kap. 13 Mysl a myslenky (str. 389-420).

Autor predmétné knihy konstatuje, Ze , s prichodem pocitacii” a s roz$ifenim poznani o moznosti
pocitatového modelovani mysleni byl dan podnét k novym pokusiim o uchopeni podstaty
mysleni, avsak, konstatuje Hofstadter, , takovy pristup jesté prilis nevysvétluje, jak mozek zachdzi
spojmy, ale uz poskytne urcité predstavy o biologickijch mechanismech, na kterijch zpracovdavini myslenek
spociva”. To je ovSem velmi sporné tvrzeni, které je navic zdkladnou dalsich autorovych tvah,
nebot tujde o problematické prekryvani dvou rovin pohledu: pojem mysleni ma psychologicky
obsah a jako takovy je to objekt fenomenalni, ten vSak ma byt chapan v terminech neurovéd
vztahujicich se ke svétu transfenomendlnimu: jazyk neurovédy nemtze vystihovat obsahy
astavy mysli a tedy i mysleni. Pokud tak ¢inim, 1ze to oznacit jako nepfipustny redukcionismus,
jehoZ zndmou analogii je redukce mysli, resp. mentalnich jevi na jejich vnéjsi projevy, tj. na
chovani. I kdybychom vice porozuméli fungovani mozku, sotva by se podatilo vysvétlit proces
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mysleni neurofyziologickymi mechanismy: tomografické obrazce, biochemie transmiterd ani
vzruchy probihajici v neuronovych sitich nejsou s to vypovidat nic o vzniku a priibéhu mysleni.
Hofstadter tu hovoii dokonce o , zpracovavani myslenek”, ale jiz ,, wiirzburska psychologicka
skola” (O. Kdlpe, K. Btihler a dalsi) na pfelomu 19. a 20. stol. experimentalni introspekci
prokazala, Ze akty mysleni nelze redukovat na mentalni operace s pojmy a predstavami, Ze
jsou neseny specifickymi kognitivnimi obsahy, pro néz se hledal piislusny nazev (jednim
z nich byl termin , Bewusstheit”). Nevime tedy spolehlivé, co je podstatou mysleni, ale chceme
identifikovat jeho biologickou podstatu, resp. popisovat mysleni v neurovédnich konceptech.
Hofstadter ostatné, hovofe o novych podnétech z pokusii o pocitacové modelovani mysleni,
pfipomind, ze , takovy pristup jesté prilis neosvetlil, jak mozek zachazi s pojmy, ale uz poskytl urcité
predstavy o biologickych mechanismech, na kterych zpracovdvini myslenek spocivda”. Pfipomeneme-li
vSak vyse uvedeny nalez wiirzburské skoly, Ze myslenky nelze redukovat na operace s pojmy
a obrazy (predstavy, resp. i vjemy), nemtizeme o zpracovavani myslenek v biologické roviné
pohledu fici viibec nic, a to jak z hlediska explanaé¢niho, tak i deskriptivniho. Lze hovotit
jen o biologickych, resp. neurovédnich koreldtech operaciondlné definovaného mysleni,
které vsak fenomén mysleni nevycerpava. Jednim z ,kouzel” naturalistického scientismu
v oblasti zjednodusené pojatych psychologickych jevti je vedle jejich povrchniho vymezovani
i hauzirovani s neurovédnimi hypotézami. Biologie, jejimz pfedmétem ovsem mysleni neni,
resp. neurovéda, mize jen identifikovat fyzické korelaty dusSevnich procesti, nikoli jejich
psychologickou podstatu, o coZ se nékdy pokousi, vedle zamérnovani popisu a vysvétlovani,
také ,vysvétlovanim” s pomoci vyse uvedenych ,kouzel”.

Hofstadter k danému tématu déle uvadi: , Mysleni musi zdviset na reprezentaci skutecnosti
v uspordaddni mozku”, avsak ,reprezentace skute¢nosti v mozku” a v, mysli” neni totéz. V mozku
je skute¢nost reprezentovana neuroanatomicky a neurofyziologicky, v mysli pak psychickymi
obsahy, které nejsou na struktury stavby a ¢innosti mozku preveditelné. Jak se tedy dostat bez
pouziti psychologickych konceptt, jejichz autonomni obsah neni dénim v mozku uchopitelny,
k ,reprezentaci skutecnosti v mozku“? Bereme-li v potaz tuto ,skute¢nost v mozku”, musi
nutné zahrnovat vice nez jen kognitivni procesy, kdyZz se napt. v sebepojeti a sebehodnoceni
jako slozek sebeja (,,Selt”, , Selbst”) uplatriuje také sebeciténi, tj. emoce, jev, ktery se ve védecké
abstrakci zcela neprekryva s kognitivnimi procesy. V souvislosti s tim si Hofstadter klade déle
otazku: , Do jaké miry je rozumné pouZivat formdlni systémy jako modely toho, jak by mozek mohl
zachdzet s myslenkami?” Je to vSak otazka trochu nadbyte¢nd, nebot s ohledem na to, co bylo
pravé shora feceno, plati, Ze neurovédy zabyvajici se stavbou a ¢innosti nervové soustavy,
a tedy i mozku na molekuldrni trovni, se nemohou vyjadfovat k tomu, jak mozek zachézi
s mySlenkami, nybrZ jen k tomu, co s povrchné chapanym myslenim ve stavbé a cinnosti
mozku koreluje. Jak psychologicky smysluplny je neurovédni popis dusevniho déje, svédci
napt. pasdze z neurovédnich popisti emoci, mysleni atd. Pro psychologii nemaji zZadnou
vypovédni hodnotu.

Hofstadter sam uznava, Ze mizeme ziskat ,Mylnou piedstavu, Ze izomorfismus mezi symboly
a redlnymi objekty, je néjaké pevné, vzdjemné jednoznacné zobrazeni” a ,jakmile se zacindme
pribliZovat k hranici, kde by ze ,signdlu’ mohl vzniknout ,symbol’, stopa se ztrdci”. Nicméné sam
v této souvislosti hovoti o mysleni reprezentovaném moduly, které je ,zprostfedkovivaji”. To
je ale jen o néco konkrétnéjsi vyrok o tom, Ze mysleni zprostfredkovava mozek, nebot moduly
jsou urcité atvary ve struktufe mozku. Jesté slozitéjsi je uziti kvazivédeckych ,kouzel” ve
vykladu védomi: , k pochopent fenoménu védomi musime ujit jesté velky kus cesty”, ale je to jen, jak
dale autor naznacuje, cesta od jednoho popisu k jinému. V ¢innosti mozku se néjak utvareji
soubory symbol®; Hofstadter se vSak déle ptd, zda jsou to symboly software nebo hardware.
Tim naznacuje rozpaky nad pojetim vztahu psychického déni a hmotné ¢innosti mozku
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jako materie, ktera ma byt jeho podkladem. A pravé v tomto bodé se dostdavame k jednomu
typickému , kouzlu” soucasného scientismu aplikovaného na fenomén evoluce, jde o zadvazné,
jiz institucionalizované, evolucionistické pojeti Zivota, kultury a fungovéni lidské psychiky,
k evolucionismu, totiz k ignorovani kauzalni kontinuity ve vykladu evolucionisticky pojatého
utvareni a vyvoje lidské psychiky: Podle evolucionismu Zivot vznikl ndhodnym setkdnim
jakychsi chemickych elementti, které vytvorily praburiku, pfi¢emz dalsi vyvoj nemd dany cil.
Avsak soucasné se tvrdi, ze Zivé organismy, vcetné ¢lovéka, jsou vybaveny ,behavioralnimi
strategiemi”, jejichZ cilem je pfeZiti jedince a druhu, resp. replikace jeho genomu. Kde se vsak
vzal onen Gcelny behavioralni program, ktery je nastrojem preziti (kazdy program mé nutné
smysl, je G¢elny a musi mit tedy svého stvotitele)? Kde se vzala ona tendence k preziti a k vyvoji
viibec u entity vzniklé ndhodou? Scientisté to ,vysvétluji” , kouzlem” zvanym , seberegulujici
se systém”, ale to je pouhy popis ¢innosti organismu jako biologického ttvaru i osobnostniho
sebeja jako ttvaru psychologického. Cosi ndahodné vzniklého ma imanentni tendenci k vyvoji
(asi jako u dialektického materialismu ma hmota imanentni vlastnost pohybu) a samo se
programuje k pfeziti nejen sebe sama, alei daného zivoc¢isného druhu (tedy k rozmnozovéni). To
souvisis témizdanlivé naivnimi,, pro¢”, jejichZ zodpovézenijsou ignorovdna nebo nahrazovana
,kouzly”. Hofstadter tyto otazky neklade, nicméné se dotyka piibuzného problému, kdyz fesi
odpovéd’ na otazku, jak 1ze , vytihnout inteligenci z hardwaru”, tj. umélou inteligenci z pocitace.
Zaroven se pt4, zda to plati i pro mozek jako fyzicky atvar, kdyz ,inteligence je software”
amozek je biologicky, tj. materidlni orgén. Jak vznikaji v neuronovych sitich sémantické sité? Je
to v podstaté v soucasné filosofii mysli znovu a znovu se vynofujici prastaré téma vztahu duse
a téla (, Leib-Seele-Problem”), resp. vztahu dusevniho déni k ¢innosti mozku. Odpovéd’ na to
poskytl jiz Tomas Akvinsky, dasledné operujici s pfesné vymezenymi pojmy: fyzické mize
odrazet jen fyzické, hmotné vlastnosti fyzickych objektti a ¢asoprostorové vztahy mezi nimi
(napf. naslednost v ¢ase, vzdalenosti, tvary atd.), mze odrazZet jen fyzicky systém smyslovych
organtl; abstraktni je vysledkem c¢innosti vyssi formy psychického déni, lidského ducha.
Po vysoce sofistikovanych avahach, kterym nechybi fantazie ani vtip, dochdzi Hofstadter
k hypotetickému zavéru, ze ,podsystém sebe sama...miiZe hrdt roli duse...protoZe neustile
komunikuje s ostatnimi podsystémy a symboly v mozku...to znamend, Ze musi mit symboly pro dusevni
c¢innost - jinymi slovy symboly pro symboly a symboly pro piisobeni symbolii”. Stejné spekulativnimi
tvahami dochézi k popisu védomi. Ackoli se Hofstadter snaZi byt kriticky, je jeho pojeti mysli
a mysleni, resp. dusevniho zivota viibec, poplatné v soucasné dobé prevazujici teorii identity:
dusevni dé&je a ¢innost mozku jsou dva fenomenalné odlisné, ale ontologicky identické jevy,
vyjadfované jen rtiznymi jazyky, jazykem psychologie a jazykem neurovéd, coz je v podstaté
materialisticky monismus a metodologicky redukcionismus. Hofstadterovo pfedmétné dilo
miiZze vyvolat pfijemné dojmy z formy, kterou je podavano, ale také rozpaky z toho, jak volné
zachazi s vyznamy klicovych pojmi a jak lehce operuje s , kouzly” scientistickych interpretaci.

prof. Milan Nakonecny
(TF JU, M.Nakonecny@seznam.cz)
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Heinz-Peter ROHR, Nedostateény pocit vlastni hodnoty.
Sebedestruktivni vnitrni programy a jejich prekondvani,
Praha: Portdl, edice Spektrum, 2013, 174 str., ISBN 978-80-262-0354-4., prel. P. Babka.

Je to dalsi kniha vyznamného némeckého klinického psychologa, z jehoz tvorby vydalo
nakladatelstvi Portal jiz ¢tyfi knihy. Tato popularné psana kniha je cennym pfinosem zdjemctim
o psychologickou tématiku dynamiky osobnosti, nebot zajemctim o tuto rozvijejici se oblast
psychologie umoziiuje nahlédnout do spleti dynamickych souvislosti vnitiniho zivota ¢lovéka
v kontextu s jeho osobni historii - jak se ¢lovék vyrovnava s urcitym druhem zkuSenosti,
které se mu mohou stat osudovymi, a jak toto vyrovnavani se je nékdy zakonitym projevem
paradoxniho vnitfniho zapasu nespokojenosti s zivotem s touhou po stastném zivoté. Vystihuje
to pfesné nazev autorova avodu k této jeho knize: Jak sami sobé stojime v cesté ke Stésti.

Tématickou osou celé knihy jsou dva koncepty: nedostate¢ny pocit vlastni hodnoty a s tim
souvisejici , tajné programy”, tj. ,naprogramovani” na urcité postoje a zptisoby chovani, které
byvaji zdrojem rtznych potizi. ,Nedostate¢ny pocit vlastni hodnoty vyvolava v ¢lovéku
dojem, zZe je nestastny. Ale nejen to, mtze ¢lovéka zavést do tplnych propasti. Vysledkem
jsou tuzkostné poruchy, deprese, chorobné zavislosti a psychosomatickd onemocnéni.
Vétsina dusevnich onemocnéni ostatné pochédzi z naruseného pocitu vlastni hodnoty...Lidé
s naruSenym pocitem vlastni hodnoty jsou obvykle naprogramovani tak, ze prekdZeji sami
sobé, svému vlastnimu Stésti a spokojenosti, ackoli o tom nevédi.” V tomto citatu je obsahové
jadro celé knihy a jeji autor pak ¢tenafi na zdkladé podrobného rozboru fady zajimavych
pfikladi vysvétluje kauzdlni souvislosti mezi nedostateénym pocitem vlastni hodnoty
a sebedestruktivnimi ,tajnymi programy”, které v nds pracuji, aniz si to uvédomujeme,
a jejichz geneze je casto jiz ve zkuSenostech v ranném détstvi, zejména ve vztazich ditéte
s rodici a v poméru k vlastnimu télu, které vSak mohou vznikat i v dospélosti, kdy mtize dojit
k selhani kladného sebeciténi a k rozvoji nedostatecného pocitu vlastni hodnoty a ke ,spusténi
dynamiky” nezadouciho chovani. ,Zakladem pro negativni programy jsou obecné nedostatek
lasky, odmitnuti, kiivda, zanedbavani, télesné a emociondlni nasili“. Zakladem takového
negativniho programu miize byt pocit ,jsem nedostate¢ny”, ,jsem nezddouci” apod. Tyto
nevédomé, ale plisobivé programy jsou ,,emociondlni cestou...pevné zakotveny v osobnosti”,
kterou ovladaji: ,V kazdém z nas béZzi néjaké vice ¢i méné skodlivé programy”, proti kterym
je tfeba postavit ,nové programy pro lepsi Zivot”, jako napt ,jsem hoden lasky”. Mohou
vSak vzniknout , antiprogramy-falesné spasy”, jako je napf. ,maskovani a pfedvadeéni roli”.
Za ,ustredni Zivotni otdzky” autor poklada: ,Jsem vitany?“, ,Jsem dostate¢ny?” a , Zakusil
jsem dostatek?”. V , dnesni spole¢nosti soustfedéné na vykon” vznikaji programy vyvoléavajici
»chtivost a neumétenost”. Sebeprogramovani je tedy ovliviiovano také pomérem jedince ke
spole¢nosti, k ,, duchu doby”. Podstatnou ¢asti knihy je pak pojednani o téchto negativnich
a proti nim postavenych pozitivnich vnitfnich programech.

U rtaznych autorti maji , tajné programy” rtizné oznaceni, u C.G. Jungaje to ,stin”, v transak¢ni
analyze ,scénai”, jinde ,negativni sebeprezentace”, upozoriiuje Rohr. Pojeti prezentovana
v této knize, jak sdm jeji autor uvadi, obsahuji ,prvky psychoanalyzy, behavioralni terapie,
transakéni analyzy a existencidlni analyzy”. Avsak, jak podotyka autor déle ,v tvahu bral také
spiritudlni koncepce, zkugenosti z praktického Zivota i filozofické prvky”. Ctenat se tedy mtize
tésit na objevovani pozoruhodnych souvislosti a bohaty obsah.

prof. Milan Nakonecny

(TF JU, M.Nakonecny@seznam.cz)
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Bohumila BASTECKA a kol., Psychosocidlni krizova

spolupréce, Praha: Grada Publishing, a.s., 2013, 317 s.,
ISBN 978-80-247-4195-6.

Publikace ,Psychosocidlni krizovd spoluprdce” zpracovand autorskym kolektivem pod
vedenim Bohumily Bastecké volné navazuje na publikaci , Terénni krizové prace. Psychosocidlni
intervenéni tymy (Praha: Grada Publishing, a. s., 2005, 299s., ISBN 80-247-0708-X)”. Kontinuita
a provazanost obou knih je zfejm4 z témat, kterd jsou zpracovana. Obecné lze ¥ici, ze ptiblizné
polovina textu ,Psychosocidlni krizova spoluprace” rozpracovava vybrand témata predchozi
knihy do vétSich podrobnosti a sleduje jejich vzajemnou interakci. Jedna se naptiklad
o vhimani nestésti a traumatizujicich udalosti, otazky kulturnich a etnickych rozdiléi. Zatimco
prvni publikace autorského kolektivu pod vedenim Bohumily Bastecké reagovala na vznikajici
¢innost v oblastech prvni psychické a socidlni pomoci, etablovani a fungovani prvnich
psychosocidlnich interven¢nich tymu a reflektovala je, 1ze nalézt v nové predlozené publikaci
hlubsi rozbor jednotlivych témat.

V podtextu je patrna linie ,Standard psychosocidlni krizové pomoci a spoluprace zamétené
na priibéh a vysledek (2010)“. Z textu lze vnimat eticky pfistup, zkouméni lidského jednéni
z hlediska spoluprédce a pomoci pfi mimoradnych udalostech a nestéstich. Psychosocidlni
krizova pomoc a spoluprace, nebo jak uvadi sama autorka v tivodni ¢asti na str. 11, , pomoc
lidem, rodindm, skupindm, organizacim a obcim pfi a po (hromadnych) nestéstich” je nové
vznikajici mezioborova disciplina. Pravé na multidisciplinaritu je v textu kladen znac¢ny
diraz. Publikace je tvofena Sesti zdkladnimi kapitolami, které jsou dale ¢lenény na dil¢i

podkapitoly.

Kapitola prvni s ndzvem ,Nestésti, pomoc a spoluprace jako odvéka lidska zkuSenost” vyuziva
poznatkt védnich disciplin ve vztahu k pfedmétnému tématu. Jsou zde akcentovana témata
spirituality, vlastniho pfesahu ¢lovéka, a to z pohledu antropologie, nabozenstvi a filosofie ve
vztahu k vnimani nestésti. Prostor je rovnéZ vénovan nestésti ve vztahu k jedinci ¢i kolektivu.
Dale je fesen vztah komunit, skupin a vztahy spolecenstvi pti nestéstich. Objevuje se zdkladni
myslenka podpory , zvenci” (spoluprace) jedince a spolecenstvi pti zvladani nestésti (vzajemna
pomoc pfirozeného spolecenstvi).

Druha kapitola se zabyva nestéstim z pohledu réiznych terminologickych pfistupti a odlisnosti,
z hlediska ¢asu, zmén, hrozeb a rizik. Jsou zde vedle sebe postavena pojmoslovi socidlni oblasti,
napt. tisen1, nouze, tiziva zivotni situace, neodkladnost atp., a pojmoslovi bezpe¢nostni oblasti,
napt. hrozba, zranitelnost, hodnota, riziko, krizové fizeni atp. Zde je pfikladné ukazan prvek
mezioborovosti. Z hlediska hodnot je spojujicim prvkem hodnota lidské distojnosti. Hodnotu
lidské diistojnosti vSak explicitné v bezpecnostni oblasti v ceské legislativé nelze nalézt.
V kapitole jsou shrnuty zékladni prvky pfipravenosti jednotlivych resortd na mimotadné
udalosti v kontextu vnitini bezpecnosti statu. Jedna se predevsim o resort Ministerstva vnitra
CR, Ministerstva prace a socidlnich véci CR, dale o vzajemnou spolupréci v ramci integrovaného
zachranného systému a krizového fizeni.

Vlastni vymezeni psychosocidlni krizové pomoci je obsazeno ve tfeti kapitole. Text této kapitoly,
jak udava sama autorka na str. 163, je rozsifenym textem ,Standard® psychosocidlni krizové
pomoci a spoluprace zaméfené na pritbéh a vysledek (2010)“. , Psychosocidlni krizova pomoc

neboli psychosocialni pomoc lidem, rodindm, obcim a organizacim zasazenym (hromadnymi)
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nestéstimi ¢i mimorddnou udalosti ma svoje vymezeni, povahu, cile a podoby, je uréovéna
hodnotami a sdilena lidmi v réiznych rolich a profesich a v charakteristickych soutadnicich.”

Ctvrta kapitola s nazvem ,Oblasti, kterym dnes vénujeme zvlastni pozornost” se zabyva
¢tyfmi dil¢imi aktualnimi tématy. Prvnim podtématem jsou strategie a techniky zamétené
na komunitu, které jsou nezbytné pro porozumeéni fungovéni ve spolecenstvi pied, pfi i po
mimotadné udélosti. Vzhledem k prudkému vyvoji a zméndm ve spole¢nosti (funkce rodiny,
jedinct, etnik aj.) je nezbytné reflektovat dfive uzivané mechanismy. Dal$im podtématem této
kapitoly jsou média a jejich dloha v souvislosti s nestéstimi. Mimofadné udélosti jsou pro
sdélovaci prostfedky zna¢né zajimavym tématem. Je to velice citliva oblast poc¢inaje zasaZzenymi
osobami mimofadnou udélosti, pfes novinéfe az k ptijimajicimu publiku. Tfetim podtématem
je aktudlni problematika migranta a kulturnich kompetenci. Je zde popsdna migrace, integrace
migranti a uprchlictvi v Ceské republice v kontextu Evropské unie. V navaznosti na stav
migrant(i je koncipovana ¢ast psychosocidlnich specifik integrace migrantt do hostitelské
spolecnosti. V textu je kladen dtraz na tfi prvky - legislativni a politicky kontext zivota migranta,
psychosocidlni faktory a kvalifikace samotného profesiondla, které jsou nezbytné k pochopeni
a kulturni kompetenci p¥i pomoci migrantim. Je dalezité umét pozitivné zachazet s rozdily
a nabizet G¢innou pomoc. Poslednim podtématem je tcelnost a tcinnost pomoci, méfeni
a hodnoceni. Oproti pfedchozim ¢astem je text spiSe popisem metodologického zkoumani,
které neni zcela v souvislostech a stylu jiz predlozeného textu.

Pfiklad konkrétni mimoradné udalosti ukazuje pata kapitola na situaci Zelezni¢niho nestésti
u Studénky v srpnu 2008. Prabéh a dopad Zelezni¢niho nestésti je zde popsan predstaviteli
raznych skupin zasazenych osob, a nabizi tak vlastni zamysleni (a povzbuzeni) nad moznostmi
jednotlivce, jak v takové situaci pomahat.

Zavérecna kapitola je zaméfena na psychosocidlni krizovou spolupréci jako profesi. Text
shrnuje opory a vyhledy psychosocidlni krizové pomoci a spoluprace jako mezioborové
profese. Obsahuje zavére¢né shrnuti problematiky s diirazem na spolecenstvi a ¢lovéka ve
vztazich a sebepfesahu v souvislostech nestésti. V navaznosti na to je uvedena myslenka
systémové a systematické reflexe v podobé vyzkumi (s. 278). ZdGraznéna je vécnd stranka
tématu psychosocidlni spoluprace s poznamkou k politickym souvislostem pomdhani tak,
aby nedochazelo pouze ke kratkodobé populistické politické pomoci. Vedle pomoci akutni
a kratkodobé je tuto formu nezbytné doplnit o dlouhodobou spolupraci.

Recenzovand publikace autorského kolektivu pod vedenim Bohumily Bastecké zdafilym
zpusobem reflektuje téma psychosocidlni krizové spoluprdce na zakladé nejnovéjSich
poznatkti a dostupnych literdrnich pramenti. Z formdlni strdnky se jednd o piehlednou
a logicky strukturovanou knihu, kterd je naleZité vybavena cita¢nim apardtem, konkrétnimi
pfiklady i fotografiemi. Nesourodé ptsobi dil¢i seznamy literatury v kapitolach 1 a 4, nebot
souhrnny pfehled literatury je uveden v samostatné kapitole. Z obsahového hlediska je
patrny didiraz na podporu a vlastni zdroje jedince a mistniho spolecenstvi pfi vyrovnavani se
s mimorddnou udélosti. Nejedna se tedy o pasivni odkdzani se na pomoc, ale jde predevsim
o aktivni spolupréci se zasazenym jedincem ¢i spole¢enstvim. V publikaci jsou na kazuistikéch,
které vhodné dopliuji odborny text, doloZzeny konkrétni prozitky a postupy zasazenych
osob. Zpracovani nejnovéjsich poznatka tak umoznuje reflektovat ,Standardy psychosocialni
krizové pomoci a spoluprice zamétené na pribéh a vysledek (2010)“.

Souhrnem lze text charakterizovat jako tzv. princip komunitni psychosocialni spoluprace pfi
mimotadnych udélostech (a krizovych stavech). Pojeti B. Bastecké a autorského kolektivu
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zduaraznuje myslenku svépomoci, obcanské pomoci a spoluprace jako partnerského vztahu
pfi pomdhéani. Kniha je odbornym textem pro pracovniky zabyvajici se socidlni praci
a bezpec¢nostnim systémem z hlediska psychosocidlni spoluprédce, ale je predevsim
povzbuzenim pro kazdého obc¢ana k aktivnimu smysluplnému zapojeni se do psychosocidlni
pomoci. Dllezitym aspektem publikace je rovnéz filosofickd a spiritudlni dimenze vnimani
dané problematiky. Toto pojeti tak pfispiva k holistickému pojeti zpracované publikace
s odlisenim , délat véci spravné” (do things right) a ,,délat spravnou véc” (do the right thing).

Stépdn Kavan
(TF JU, stepan.kavan@email.cz)
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