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Editorial

Vazeni ¢tenari,

dostava se vam do rukou dalsi ¢islo Caritas et veritas, tentokrat vénované tématu spirituality v po-
mahajicich profesich. Jedna se o téma s velmi bohatym diskurzem v zamori, avak v Evropé jde
o téma spiSe podcenované. Nicméné i u nas se mu uz zacina dostavat urcité pozornosti a aktualni
Cislo Caritas et veritas chce tento trend podpotrit.

Spiritualita v $irokém slova smyslu, jak je chapana napf. v sociologii nabozenstvi, je pro clovéka
zdrojem jeho hodnot a motivaci. Pro pomahajici profese je proto klicova predevsim spiritualita
jejich klientd a pracovni postupy, které pracovnikovi v pomahajici profesi umozni spiritualité
klienta porozumét. Obdobné je vSak dulezita i spiritualita pomahajiciho, protoze i pro néj je jeho
vlastni spiritualita zdrojem hodnot a motivaci, které ho pfivedly k vykonu pomahajici profese.

Do naznacené problematiky uvadi podnétny rozhovor s Pavlem Navratilem, docentem socialni
prace na Fakulté socialnich studii Masarykovy univerzity v Brné. Na néj navazuji odborné studie,
mezi kterymi je potfeba upozornit napf. na praci Jakuba Dolezela. Ve své studii se vénuje otaz-
ce, zda a jak je spiritualité klientd vénovana pozornost pfi vykonu socialni prace u cirkevnich
poskytovateli socidlnich sluzeb. Jozef Zuffa se ve svém prispévku zaobird otazkou, jak vnimaji
krestansky profil charitnich zafizeni na Slovensku jejich zaméstnanci. Studie Stanislava Ptiby-
la rozebira vztah spirituality a kanonického prava; vztah spirituality a moralky zkouma Vojtéch
Simek. Wiestaw Przygoda vénuje pozornost roli charitativnich organizaci v tzv. tfetim sektoru
polské spole¢nosti. Stejné tak se Karel Simr zabyva otdzkou role diakonie v &eské vefejné sfére.

Vazeni ¢tenari, vérim, Ze vas toto Cislo Caritas et veritas zaujme zvolenym pristupem k problema-
tice, kdy otazku nabozenstvi a spirituality neotevira pouze z pozice teologie, ale zejména z pohle-
du socialni prace a dal$ich pomahajicich profesi. Tento thel pohledu muze byt pfinosny jak pro
socialni praci, tak také pro teologii, protoze obé pojeti spirituality jsou viici sobé do urcité miry
komplementarni, a do urcité miry se mohou i vzajemné inspirovat.

Michal Opatrny
Predseda redakcni rady ¢asopisu Caritas et veritas
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Dear readers,

You are opening another issue of the Caritas et veritas journal, this time devoted to the topic of
spirituality in the helping professions. While the discourse of this topic is richly developed over-
seas, in Europe it is not sufficiently appreciated. However, it has already received some attention
in the Czech Republic and the present issue of Caritas et veritas aims to give support to this trend.

Spirituality in the broad sense of the word, as it is conceived, for example, in the sociology of re-
ligion, is a source of values and motivation for the human being. In the helping professions, the-
refore, the spirituality of their clients is crucial, as are the work procedures enabling the workers
in the helping professions to understand the clients’ spirituality. However, the spirituality of the
helping persons is equally important, as their spirituality is also a source of the values and moti-
vations which have brought them to work in a helping profession.

Among the papers in this issue, that of Jakub Dolezel deserves special attention. In his paper, he
is concerned with the issue of whether and how social work performed in facilities operated by
ecclesial providers of social services pays attention to the clients’ spirituality. Jozef Zuffa’s paper
deals with the question of how the Christian profile of Caritas facilities in Slovakia is perceived
by their employees. The paper by Stanislav Pribyl analyses the relationship of spirituality and ca-
non law, while the relationship between spirituality and morality is examined by Vojtéch Simek.
Wiestaw Przygoda focuses on the role of charitable organisations in the so-called third sector of
Polish society. Similarly, Karel Simr is concerned with the question of the role of diakonia in the
Czech public sphere.

Esteemed readers, I trust that this issue of Caritas et veritas will captivate your attention with the
approach it has chosen to take towards this complex matter in that it opens up the issue of religion
and spirituality not merely from theological positions, but especially from the point of view of so-
cial work and other helping professions. This point of view may be beneficial for social work, and
also for theology, since the two conceptions of spirituality are mutually complementary to some
extent, and to some extent can also inspire each other.

Michal Opatrny
Chairman of the editorial board of Caritas et veritas
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Témata dalsich cisel

Pro dalsi cisla CetV byla stanovena nasledujici témata, ke kterym redakce uvita prispevky jak
v podobé odbornych studii, tak i popularizacnich ¢lanku. O zafazeni populariza¢niho ¢lanku
rozhoduje redakce, odborna studie podléha kromé redakéniho posuzovani i procesu dvoji
anonymni recenze. Redakce mUze odmitnout texty taktéz z pfipadnych kapacitnich divodu
¢i nesouladu s profilem ¢asopisu a zaméfenim tematického cisla.

2/2017 Pracovnik v pomahajicich profesich — osobnost, profesional, délnik?
Uzavérka: 30.6.2017

1/2018 Misto teologie pfi vzdélavani v socidlni praci
Uzavérka: 31.12. 2017

2/2018 Integralni humanismus jako inspirace pro souc¢asnou pedagogiku / Kfestansky
humanismus jako inspirace pro sou¢asnou pedagogiku
Uzavérka: 30.6.2018

Topics of future issues

The following topics have been specified for future CetV issues and the editorial board will
welcome contributions on these topics, in the form of scholarly studies and popular articles.
Popular articles will be published based on the editorial board’s decision, while scholarly stu-
dies are subject to the editorial board’s assessment and double anonymous reviewing. The
editorial board can also reject texts for capacity reasons or because they are not in accord with
the journal profile and the focus of a topical issue.

2/2017 The worker in the helping professions — personality, professional, or labourer?
Deadline: 30*" June 2017

1/2018 The place of theology in education in social work
Deadline: 31°* December 2017

2/2018 The integral humanism of Jacques Maritain as an inspiration for contemporary
pedagogy / Christian humanism as an inspiration for contemporary pedagogy
Deadline: 30" June 2018
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Rozhovor

O spiritualité v socialni praci
s Pavlem Navratilem

Doc. PhDr. Pavel Navratil, Ph.D. se narodil 28. 11. 1969 v Brné. Absol-
voval magisterské studium sociologie, socialni politiky a socidlni prace
na Masarykoveé univerzité v Brné, v roce 2001 ziskal doktorat ze social-
ni politiky a socialni prace a v roce 2009 se v tomto oboru habilitoval.
Pracoval mimo jiné jako vyzkumny pracovnik ve Vyzkumném ustavu
prace a socialnich véci v Praze (2000-2002) a v Institutu pro vyzkum
reprodukce a integrace spole¢nosti v Brné (2005-2007). Pusobi jako
docent na Katedre socidlni politiky a socialni prace Masarykovy uni-
verzity v Brné. Je ¢lenem konzulta¢ni komise Asociace vzdélavatell
v socialni praci a redak¢ni rady Aging Research Open Access.

Spiritualita je predmétem fady obori, zejména teologie - slovo samo je kfestansky novotvar,
ale také sociologie nabozenstvi, religionistiky nebo psychologie nabozenstvi. Jak k tématu
spirituality pristupuje socidlni prace; co ji na spiritualité zajima a proc?

Spiritualita neni jednoduchy fenomén, ktery by mohl byt vysvétlen v nékolika vétach. Ve svém
pohledu na spiritualitu a jeji roli v pomahajicich profesich jsem ovlivnén osobnostmi, jako jsou
E. Canda, V. E. Frankl a mnoho dal$ich. Spolu s nimi pohlizim na spiritualitu jako na univerzalni
kvalitu lidskych bytosti a jejich kultur, kterd se projevuje v hledani smyslu a tcelu Zivota. Chépu ji
jako sféru moralky a obecné transcendence. V prostoru spirituality hledame vztah k sobé samym,
k bliznim i k zdkladnim skute¢nostem Zivota.

Abychom porozuméli zdjmu socidlni prace o spiritualitu, je tfeba si uvédomit, Ze socialni pra-
covnik obvykle vstupuje do situaci, kdy lidé zazivaji potize ve svém Zivotnim zvladani. Socidlni
prace se pritom zajima o ¢lovéka a jeho zivotni situaci v celistvosti a spiritudlni dimenze je vedle
biologické, psychologické a socidlni jednou ze zakladnich dimenzi existence ¢lovéka. Proto by
z principu méla byt také predmétem reflexe socialniho pracovnika. Socialniho pracovnika pfitom
zajima, jak klientv pristup ke spiritualité stabilizuje ¢i ohrozuje jeho zivotni zvladani, pfipadné
zda lze klientovi dopomoci k tomu, aby svoji spiritudlni dimenzi vyuzil jako vitalni zdroj zmény
nepriznivé situace. Klicem zdravého zapojeni spiritualni dimenze klienta do zvladnuti obtizné
situace je dostatecné hluboké porozuméni klientovi, jeho situaci a potfebam v ni.
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V cem je pro socidlni praci vyznamna spiritualita klienta a v ¢em spiritualita socidlniho pra-
covnika? Jak v praxi socidlni pracovnici se svou a klientovou spiritualitou pracuji, resp. mo-
hou pracovat?

Socialni pracovnik musi vychazet ze Zivotni situace klienta, tedy i z toho, zda a jak klient svoji
spiritualni dimenzi vnima a aktualné proziva. Spiritualni oblast zivota mize byt pro klienta velmi
silnym motivatorem, generatorem zivotni sily (naptiklad v pripadé osob drogové zavislych), ale
za urcitych okolnosti také zdrojem obtizi, dilemat ¢i dokonce spoustécem vaznych lidskych tra-
gédii (napriklad ¢lenstvi v destruktivnim kultu ¢i sekté). Socialni pracovnik musi usilovat o po-
rozuméni spiritualni roviny zivota klienta a pocitat s jejim moznym vlivem. Zptisobti, jak mize
socialni pracovnik spiritudlni dimenzi v praci s klientem oslovit, je velké mnozstvi, ale klicovym
predpokladem jakékoliv smysluplné prace s klientem je schopnost socidlniho pracovnika tuto
dimenzi reflektovat a posuzovat jeji plisobeni v zivotni situaci klienta. Pak teprve muze uvazovat,
jak vhodné se spiritualni dimenzi klienta pracovat.

Socialni pracovnik vstupuje do pomahajici interakce i v kontextu svého duchovniho ¢i spiritual-
niho naladéni. Mnozi socialni pracovnici napfiklad z duchovniho prostoru ¢erpaji prvotni dtivod
pro volbu pomahajici prace jako svého Zivotniho povolani. Socialni prace je profese zalozena na
hodnotach a duchovni sféra je s hodnotami velmi spjata. Proto je spiritualita u fady socialnich
pracovnikd spojnici jejich profesniho a soukromého zivota. V tom muze byt nékdy i ,,zakopany
pes” a nekontrolované pretékani osobniho vztahu k duchovnimu svétu do profesni praxe muze
natropit $kody. Krajnim prikladem zneuziti role socialniho pracovnika miize byt natlak véfictho
socialniho pracovnika na klienta, aby pfijal ,jeho® viru. Naopak kultivovana nabidka moznosti
nahlédnout urcité téma s pomoci duchovniho, promyslet jej v duchovni perspektive, se muze
ukazat jako vhodny krok pfi praci s klientem.

Je spiritualita vyznamnym faktorem, ktery ovliviiuje vykon socialni prace i mimo cilové sku-
piny, jako jsou seniofi nebo umirajici? Jakym zptasobem je pak zapojena u jinych cilovych
skupin ?

Mate pravdu, ze v socialni praci se seniory i s osobami, které jsou tézce nemocné, jsou duchovni
potfeby velmi ¢asto vyjadfovany primo klienty samotnymi. Viktor Frankl ve svych studiich ale
popsal, ze obzvlasté duchovné senzitivni je nejenom seniorsky vék, v némz jsme konfrontovani
s perspektivou konce Zivota, ale také obdobi dospivani. Moderni psychologie a sociologie zde
hovoti o fazi hledani identity. Mlady clovék si prosté ujasnuje souradnice svého ja i svéta kolem
sebe a vytvari si interpretaci svého vztahu ke svétu. Potfeba ukotvovat Zivot v duchovnim ramci
je tedy vyrazné pfitomnd i v této Zivotni etapé a socidlni pracovnici, ktefi pracuji s mladezi, by
opét méli s touto skutecnosti pocitat. Vedle toho je zde ale zakladni antropologicky predpoklad,
ze ¢lovék je bytost spiritualni po cely svtij zivot. Ma-li ¢lovék vzdy stranku télesnou, dusevni a so-
cialni, ma vzdy také dimenzi duchovni. Z toho ale plyne nutnost predpokladat, zZe néjakou roli
hraje spiritualita v konkrétni Zivotni situaci vzdy, a proto je v principu potteba pocitat s ni v jaké-
koliv zivotni situaci klienta. Osobné bych k tomu také dodal, Ze ¢im vaznéj$im problémim ve své
zivotni situaci klient ¢eli, tim vice je dilezité posoudit také jeji spiritudlni rovinu. Vérici si mozna
v tézké zivotni situaci polozi otazku, ,pro¢ to na mé Bith dopousti®, nevérici pak tfeba proziva
~nesmyslnost zivota“. V obou pfipadech jsou vzneseny velmi zavazné duchovni otazky. Duchovni
dimenzi zivotni situace je tak potfeba vénovat ptislusnou pozornost vzdy.
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Jaké jsou v soucasném spolecenském kontextu dobré diavody pro to, aby se ceska socidlni
prace (véda) a socialni prace v Cesku (praxe) spiritualitou klientt i pomahajicich zabyvaly?
Uvedl bych dva dvody, které nas dnes nuti brat spiritualitu v socialni praci vaznéji nez kdy jindy.
Prvni z nich se tykd migracni krize, druhy pak obecnéji postmoderni pluralizace duchovniho
zivota. Migrace kulturné odlisnych skupin obyvatel do Evropy postupné zpiisobi, ze se i ¢esti so-
cialni pracovnici budou stale Castéji setkavat s klienty, ktefi sviij zivot chapou ve zcela odlisném
kulturné interpretacnim ramci. To se ovSem promita do zcela praktickych véci. Jak ma vypadat
rodina? Jaké maji byt rodinné vztahy? Jak je v jejich pojeti svéta chapana role muze, zeny, ditéte?
Kdo v rodiné zajistuje jaké funkce? Bez znalosti religioznich souvislosti zivota téchto migranta
jsou nékteré bézné uplatnované postupy socialnich pracovnikti pfedem odsouzeny k netspéchu
a mohou byt i kontraproduktivni. V ¢eské odborné literature to vystizné popsal profesor Libor
Musil ve své knize ,,Rada bych pomohla, ale... kde toto riziko ilustroval na pfikladu izraelskych
rodinnych poradct, ktefi byli ,nepochopitelné” neuspésni u arabskych rodin, ackoliv s izraelsky-
mi rodinami ,,slavili“ aspéchy. Druhy divod se vztahuje k tomu, Ze Zijeme v postmoderni ,,éfe
plurality®. Pluralita v principu znamena rtiznost a v nasem ptipadé jde o riznost v naibozenském
a spiritualnim slova smyslu. Pfedevsim mam na mysli to, Ze lidé ve svém duchovnim tdzani nalé-
zaji velmi rozmanité odpovédi a jiz se nelze spoléhat dokonce ani na to, ze a¢ zijeme v Zidovsko-
-ktestanské civilizaci, maji lidé tomu odpovidajici pfedporozuméni. V ramci pomahajiciho pro-
cesu je proto dilezité usilovat o reflektovani duchovniho rozméru ¢lovéka a jeho individualniho
pojeti spirituality jako kontextu interpretované zivotni situace.

Jaka nebezpeci jsou spojena se zapojenim spirituality do procesu socidlni prace? Muze za-
mérné zapojeni spirituality do procesu socialni prace klienta nebo pracovnika néjak ohrozit?
A lze povazovat za nebezpeci i to, Ze pri feSeni klientova problému dimenze spirituality ,,za-
padne®;, nebude fesena ¢i viibec uvédomovana a reflektovana?

Mnohé z toho jsem jiz naznadil v predchozich odpovédich. Predev$im je nutné zminit, ze po-
mahajici proces musi respektovat a dokonce prosazovat prava a svobody osob, s nimiz pracuje.
Socialni prace by tedy neméla byt nastrojem nasilné evangelizace, jakékoliv formy proselytismu.
Na druhé strané je profesionalnim tkolem socialniho pracovnika spiritualni dimenzi Zivotni si-
tuace klienta vnimat a respektovat a, dava-li to klientovi smysl, i posilovat. Nedéje-li se tak, mutze
socialni pracovnik prehlédnout vyznamné sily, které mohou zivotni situaci klienta pozitivné, ale
i negativné ovliviiovat.

Spiritualita v socidlni praci je téma, které se nam v naSem ceském prostiedi muze jevit
jako ponékud prebytecné. Studiem odborné literatury lze zjistit, Ze je to predevsim diskurz
o socialni praci v USA, ktery se tématem spirituality zabyva. Jaky smysl to ma, zabyvat se
spiritualitou v socidlni praci v zemi jako je naSe, tedy v zemi sekularizované, ktera prosla
cilenou ateizaci?

Ano, mate pravdu, ze jsme spole¢nosti, ktera prosla nasilnou ateizaci, tedy snahou popfit a destru-
ovat spiritualni obsahy lidstvi. Je také zjevné, Ze pocet osob, které oteviené deklaruji svoji vazbu
k nékteré z cirkvi, v dvacatém i jedenadvacatém stoleti postupné klesa. Soucasné vsak existuji
indikace, ze lidska touha po transcendenci a spiritualnim Zivoté neutucha, ale projevuje se jinymi
nez tzv. tradi¢nimi formami. Podivejte se napriklad na zebricky bestsellerti a zjistite, ze se mezi
nimi pravidelné objevuji knihy, které se spirituality dotykaji. Témata, ktera byla dfive vysadou
nabozenského prostoru, jsou debatovana v profannich médiich, jsou predmétem diskusi na so-
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cidlnich sitich atp. Zajimavé tuto situaci komentuje anglicky sociolog Anthony Giddens, ktery
vysvétluje, Ze ,,detradicionalizace” svéta neznamena vymizeni existencialnich témat, pouze pro-
ménu forem, jimiz jsou komunikovana. Ani postmoderni ¢lovék se neumi vyporadat s lidskymi
bolestmi, které sebou nese touha po lasce, utrpeni, hledani smyslu Zivota, smrt, jen k tomu nema
tradi¢ni prostredky. A tak tato témata prostupuji z ndbozenského svéta do jinych oblasti a stavaji
se predmétem diskusi tfeba webinafe nahodilého ,,gurua® A pravé Giddens k tomu dodava, ze
také pomahajici profesiondlové se stale vice setkavaji s lidmi, ktefi s nimi tato témata chtéji ,,re-
$it". Zdtraznuje tak nezbytnost ptipravenosti ,,novych® pomahajicich profesionalt t¢émto vyzvam
Celit. Dalo by se tedy argumentovat, Ze ¢im méné jsou lidé soucasti nabozenskych organizaci, tim
vice vzrusta potfeba zvladat existencialni nejistoty jinymi prostfedky, napriklad také pomoci so-
cidlnich pracovnikd, ktefi jsou s lidmi zazivajicimi utrpeni v kazdodennim kontaktu.

Souvisi podle Vas téma utrpeni nebo nespravedlnosti se spiritualitou v socialni praci? Z teo-
logického uhlu pohledu to jsou fenomény, se kterymi by se mél clovék dokazat vyrovnat pravé
diky své spiritualité. MiZzeme tento pristup prenést do socidlni prace? Jinak receno, méla by
socialni prace otevirat klientiim duchovni dimenzi, resp. spirituality nékterych nabozenstvi,
pokud socidlni pracovnik zjisti, Ze by to klientovi mohlo pomoci?

Téma utrpeni, individualni i spole¢enské nespravedlnosti je urcité mozné prizmatem spirituality
nahlizet. Je potfeba zvazovat, jak mizeme v socialni praci spiritualni zkusenost klienta i social-
niho pracovnika pfi zvladani zivotnich obtizi vyuzit. Kanadan McKernan se domniva, Ze social-
ni pracovnik miize se spiritualitou zachazet v principu dvojim zptsobem. Ten prvni spociva ve
snaze komplexné posoudit zivotni situaci klienta a porozumét vyznamu a roli, jakou v soucas-
ném zivoté a klientovych obtizich spiritualita hraje. Je to podobné, jako kdyz socialni pracovnik
zvazuje, jak klientovu situaci ovliviuje jeho vék, zdravotni stav, gender, vzdélani atp. Na zakladé
tohoto poznani pak muize s klientem pracovat na vyuziti spirituality jako potencialu a zdroje pro
feSeni problémové situace. V tomto médu je socidlni pracovnik , klasickym® profesionalem, ktery
sam nutné nemusi mit spiritudlni zkusenost, pouze ji s klientem reflektuje a pfipadné integruje
do planu pomoci. Druhy zpisob integrace spirituality podle McKernana predpoklada, ze socialni
pracovnik vstupuje do vztahu s klientem i se svoji subjektivni spiritualni zkuSenosti a vyuziva ¢i
zapojuje ji jako ndstroj pomoci. Tento pristup je ovSem mnohem subtilnéjsi, protoze se nezameé-
fuje pouze na obsah spirituality, ale pracuje pfimo se zkusSenosti spirituality. Socidlni pracovnik
v tomto mddu vychazi z vlastniho presvédceni a duchovni zkusenosti. Tento pfistup je pochopi-
telné mnohem vice kontroverzni a neni v profesi bézné akceptovan.

Srdecné dékuji za podnétné otazky
Michal Opatrny



7 CoriTos )
13 2017 elveritas

Studie - tematické (Studies - Topical)

V 4 V4

Spiritualita v socidlni praci s ohledem na vzdélani

a kompetence pomahajiciho
Tereza Cimrmannova

Uvod

Na teologickych fakultach i v praxi probiha spoluprace teologli a duchovnich s odborniky jinych
pomahajicich profesi. V tomto ¢lanku bude ve stfedu naseho zajmu dialog teologie se socialni praci.
Navzdory radé dil¢ich odlisnosti ziistava mnohé spolecné, zvlasté pohled na ¢lovéka jako na jednotu
tvorenou biologickymi, dusevnimi, socidlnimi a spiritualnimi aspekty, pficemz v socialni praci jsou
pak tyto dimenze vnimany v kontextu potreb a zakazek, v zavislosti na riznych pojetich socialni
prace.! Dal$im prusecikem obou obort, zvlasté pak pastoracni a socialni prace, je podpora svobodné
jednajiciho clovéka, tj. subjektu.> Takto vymezeny prostor klade vysoké naroky na odbornost a citlivy
pristup pomahajicich, zejména téch, ktefi jsou ukotveni v konkrétni konfesi. V praxi plati, Ze bez po-
trebnych komunikacnich dovednosti a zvnitinélych hranic 1ze napachat vice skody nez uzitku.
Nelze popfit, ze pravé spiritualita vyznamné ovliviuje kvalitu Zivota ¢lovéka a zvladani zatézo-
vych situaci. Véda dokladuje zejména pozitivni vliv zvnitinélé nabozenské viry jako proménné
usmérnujici copingovou strategii a poskytujici emoc¢ni oporu v situaci extrémni zatéze.” Umime
vSak se spiritualitou bezpecné pracovat v dob¢, kdy jeji definice pojme kazdou formu transcen-
dence? Vétsina uzivatell socialnich sluzeb a podstatna cast personalu sekularnich i cirkevnich
organizaci navic neni ukotvena v cirkvi. Nelze ocekavat, ze napft. vSichni pracovnici katolické cha-
rity pfijmou za své moralni normy katolické cirkve, coz miize byt zdrojem dilemat a konflikta.*
Siroké moznosti spiritudlniho rozvoje tak predstavuji podnét pro uZivatele sluzby, socialni pra-
covniky, ale i teology a duchovni. Vyzvou zistavaji duchovni potteby klient bez nabozenského
vyznani. V Ceské praxi se pro nedostatecné saturované spiritudlni potfeby uziva termin duchovni
nouze, Svatosova pracuje s pojmem spiritualni bolest a uvadi jej do souvislosti se ztratou smyslu
zivota, potfebou odpusténi, strachem z neznamého nebo z potrestani.’

Jsou socialni pracovnici na takto subtilni téma pfipraveni z hlediska své kapacity, vzdélani, kom-
petenci i osobnostniho nastaveni? Nakolik je profesné vyznamna osobni spiritualita socialniho
pracovnika? Je vhodné ji vnaset do rozhovoru s uzivatelem sluzby? Co kdyz se klient na svéto-

1 Tento ¢lanek vychazi z profesiondlniho pojeti socidlni prace dle Musila. Srov. Libor MUSIL, Riznorodost pojeti, nejasna nabidka
a kontrola vykonu ,,socialni prace, Socidlni préce / Socidlna prdca 2/2008, s. 66.

2 Nic na tom neméni fakt, ze néktefi socidlni pracovnici, duchovni nebo pastoraéni pracovnici tuto zasadu necti, ¢imz deformuji obraz
svych profesi na vefejnosti.

3 Srov. Kenneth PARGAMENT, The Psychology of Religion and Coping: Theory, Research, Practice, London: The Guilford Press, 1997,
s. 180.

4 Srov. Petr KOLARIK, Identita socialnich sluzeb poskytovanych katolickou cirkvi, Socidlni préce / Socidlna prdca 4/2008, s. 79.

5  Srov. Marie SVATOSOVA, Vime si rady s duchovnimi potiebami nemocnych?, Praha: Grada, 2012, s. 64.
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nazor pomahajiciho primo zepta? Cilem c¢lanku je strucna specifikace odpovédi na vyse uvedené
otazky, pojmenovani nékterych dilemat a prezentace nékolika podnéta k dialogu teologie se so-
cialni praci. Dil¢im cilem je prispét k eliminaci mytu o socidlni praci jako synonymu vsestranné
socialni péce o blizniho v nouzi. Toto pojeti nekonvenuje s praktickymi moznostmi socialni prace
a neodpovida jejim vzdélavacim standardtim. Vedle toho mohou byt socialni pracovnici auto-
maticky povazovani za odborniky na celou $kalu spole¢enskych problémi. Expertni postaveni
socialniho pracovnika ve specifickych oblastech se ale odviji od kvality jeho terciarniho a celo-
zivotniho vzdélavani, v souladu s potfebami praxe. V tuzemskych podminkach zastava nalezeni
edukacniho prostoru, v némz by vybrani socidlni pracovnici ziskavali praktickou dovednost na-
kladat se spiritualitou, otevienou otazkou.

1. Snaha o dialog teologie se socialni praci

Z tady teologickych fakult vzesla potieba doplnit akademické vzdélani teologt o prakticky roz-
mér pomdhajici profese. Snahu zprostfedkovat studentiim teologie, respektive potencialnim
pastoriim, dovednost vedeni rozhovoru, krizové pomoci nebo poradenskych dovednosti je tfeba
vitat. Vzdyt ¢eska duchovenska praxe v téchto oblastech nadale zapoli s urcitou mirou nejistoty
a socialni prace ma v tomto smyslu co nabidnout.® Dialog teologie s pomahajicimi profesemi
navic prirozené prameni z charitniho a diakonického poslani cirkvi tak, jak je popsano v radé
akademickych publikaci a cirkevnich dokumentt.’

Moznosti dialogu teologie se socialni praci byly v tuzemské teorii uchopeny teprve nedavno, zato
v8ak pozoruhodnym zptisobem. Opatrny uvazuje o socidlni praci jako o cesté k obhajobé skutec-
né dustojnosti. V kontextu komplexnéjsi analyzy socidlniho fungovani, tj. jedine¢nosti a potieb
¢lovéka i komunity, avSak za soucasné kritické reflexe skute¢nych pfic¢in, lze hovotit o socialni
praci jako o znameni ¢asu.® V literatufe jsou dale akcentovany spolecné etické zaklady socidl-
ni a pastoracni prace. ,Normativnimi zaklady socidlni prace jsou eticko-lidskopravni principy.
Obraz clovéka je celistvy, respektuje riizné rozméry jeho existence, véetné spiritudlni dimenze.”
Zajimavé poznatky k dialogu obou oborti pfinesly i nékteré diplomové prace. Mossdczy ve svém
textu zrocuje své zkusenosti z charitativni prace a teoretickou kompilaci na dané téma ilustruje
rozhovory s péti fediteli Charit. Kromé jiného z nich vyplyva rada podnétt ke vztahu farnosti
a charit (,,Reditel charity je ¢asto velice osamély. Knéz jakoby nevédél, co s nim.*)."°

Dialog teologie se socialni praci tak zivé probiha v roviné akademické prace, problémem vsak
muze byt implementace védeckych poznatkt do praxe. Teorie i praxe pak misty trpi jistym vzdeé-
lanostnim deficitem na obou stranach koexistujicich obort, nékdy i nedostatkem snahy hloubéji
poznavat a respektovat partnersky obor. Je skute¢né obtizné pronikat do fundamentu jiného obo-
ru a jeho riznych pojeti, jsme-li zahlceni podnéty v oboru vlastnim. V praci akademika tak snad-
no dochdazi k prekvapivym chybdm - nastésti spise v roviné teorie nebo terminologie." Zivnou

6  Asociace nemocni¢nich kaplant podnitila eliminaci slepych mist praktické edukace, zvlasté v oblasti vedeni rozhovoru a krizové pomoci
duchovnimi.

7 Srov. napt. Deus caritas est 30 b).

Srov. Michal OPATRNY, Socidlni price a teologie. Inspirace a podnéty socidlni prdce pro teologii, Praha: Vysehrad, 2013, s. 265-280.

9  Srov. René MILFAIT, Spole¢né etické zéklady pastora¢ni a socidlni prace, in: Etika pro socidlni prdci, Ondtej FISCHER - René MILFAIT
a kol., Praha: Jabok, 2010, s. 148.

10 Srov. Martina MOSSOCZY, Charita CR, jeji posldni, ¢innost a vize v soucasné Ceské spolecnosti (diplomova prace, vedouci Tereza
Cimrmannova), Praha: Husitska teologicka fakulta Univerzity Karlovy v Praze, 2016, s. 83.

11 Ptikladem teologického textu, v némz je chybné chdpana socidlni prace jako svébytna profese, je jinak vynikajici ¢lanek Davida BOUMY,
Nékolik poznamek k rizikiim socidlni prace duchovnich, in Rizika socidlni prdce, ed. Martin SMUTEK - Friedrich W. SEIBEL - Zuzana
TRUHLAROVA, Hradec Kralové: Gaudeamus, 2010, s. 133-137.

co
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pudou mezioborového dialogu vSak nadéle ziistava terciarni vzdélavani. Otazkou je, zda umime
tento prostor smysluplné zhodnotit. Mohou byt naro¢né akademické prednasky pro socialni pra-
covniky vhodnou cestou k porozuméni teologii, nebo predstavuji ,,nutné zlo", coz déle rozsituje
propast mezi obory? Pochopitelné se mtze jednat o problém demograficky (doc¢asny nedostatek
studentti ochotnych vnimat kmenovy obor v hlubsich souvislostech) a pedagogicky. Z didaktic-
kého hlediska je situace, kdy na teologickych fakultach studuje velka ¢ast posluchacti bez vztahu
ke konfesi i kfestanstvi, skute¢nou vyzvou.

1.1 Nékolik poznamek k identité socialni prace

Obor socidlni prace, zvlaste je-li studovan na teologické fakulté, miize byt vefejnosti mylné chapan
jako synonymum kfrestanské lasky ve smyslu agapé nebo lidského pristupu bez naroku na profesio-
nalitu. Socidlni prace je pfitom univerzitni disciplinou s autonomnimi metodami, etickymi zasada-
mi a se zna¢nymi pozadavky na odborny a moralni rozvoj absolventti. Proto je socialni pracovnik
povinen absolvovat vy$si odbornou nebo vysokou $kolu, na rozdil od pecovatele, osetfovatele nebo
vychovatele.” Mezi fadky se prece jen vtira otazka, co Ze socialni pracovnik vlastné je a co presné
léta studoval, kdyz pomahat bliznimu Ize i bez vzdélani? Relevantni odpovédi existuji a tento clanek
se jim okrajové vénuje (kap. 3).”* Dokazi v§ak sami socialni pracovnici na tuto otazku kvalifikované
odpoveédét? Jak oni sami buduji renomé své profese? Dokazeme jako teoretici socidlni prace rozmlu-
vit studentovi téma diplomové prace, které pfimo nesouvisi s intencemi naseho oboru? Nebo nadale
pfijimame plejadu canisterapii a eutanazii, pficemz volba tématu je zdtivodnéna jedinou vétou?'
Smésice vySe naznacenych vnéjsich a vnitfnich dezinterpretaci prohlubuji propasti mezi teorii
a praxi v pomahajicich profesich, zvlasté pak v socialni praci. Jednim z témat, které je oSetfeno
spiSe teoreticky, je pravé spiritualita. V kontextu spoluprace teologie a socialni prace se hovori
o pastora¢nim rozméru socialni prace, tedy o podpore klienta dosahnout osobnostniho rozvoje
a »autentického zkvalitnéni zivota“"” Toto zacileni, anizZ by musel byt nutné uzivan termin pasto-
ra¢ni rozmér, je tézistém socialni prace a tim, v ¢em by se méli studenti socialni prace kontinualné
zdokonalovat. Pfidanou hodnotou studia na teologickych fakultach pak miize byt pravé schop-
nost facilitovat spiritudlni a religiézni progres klienta. Cilem tohoto ¢lanku neni hodnotit, nakolik
se nam to dari. Vyse i niZze uvedeny diskurs vSak naznacuje, Ze dobfe myslena otazka prace se
spiritualitou muze byt v praxi mnohem slozitéjsi, nez bychom si prali.

2. Spiritualita a religiozita

Spiritualitou se obvykle rozumi individudlni jev souvisejici s osobni transcendenci a smyslupl-
nosti zZivota. Religiozita je pak osobnim vztahem clovéka k ndboZenstvi, cirkvi a jejimu uceni.'
Tato vymezeni jsou zpravidla ve shodé s fadou dalich prament, v nichZ jsou pojmy detailné
analyzovany. Zvlastni diiraz je kladen na duchovni hleddani jako kreativni proces, a to i v tradi¢ni
krestanské spiritualité.'”

12 Z&dné z uvedenych povolani neni méné hodnotné nebo naroéné. Jde o riiznost metod, nastrojt a kompetenci.

13 Obsahly diskurs v odbornych periodicich na téma vzdélavani a identita socialnich pracovnikti dokladuje, Ze se obor dynamicky rozviji.

14 Napt.: Béhem studia socidlni prace mé zaujala canisterapie. Nebo: Stéle aktualnim problémem v socidlni oblasti je eutandzie. Pfitom:
Role socialniho pracovnika je v obou téchto oblastech v praxi nepatrnd.

15 Srov. Ondtej FISCHER, Socidlni prace miiZze mit pastora¢ni rozmér nejen v oblasti vztahu ke klientm, Socidlni prdce / Socidlna prdca
4/2008, s. 50-53.

16 Srov. Michal STRIZENEC, Siic¢asnd psycholégia ndbozZenstvi, Bratislava: Iris, 2001, s. 39.

17  Srov. napt. Véra SUCHOMELOVA, Seniofi a spiritualita, Praha: Ndvrat domu, 2016, s. 63-70.
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Spiritualita je ¢lovéku pfirozeny predpoklad ¢i pfimo nadéani transcendovat za hranice hmata-
telného svéta a hledat smysl byti v ném. Je nutné spojena s tak neexaktnimi proménnymi, jako
je laska nebo tajemstvi. Proto je také obtizné ji védecky zkoumat. Tomas Halik problematizuje
hranici mezi spiritualitou a religiozitou, kdyz pise: ,,... vira (v ptivodnim biblickém slova smyslu)
neni zastavani urcitych nazort a ,,jistot®, nybrz odvaha vkrocit do prostoru tajemstvi.“'®

Jaka podoba spirituality se blizi potfebam soucasného ¢lovéka? Jde o spiritualitu s akcentem na
hledani a tvorbu, nikoli na pfejimani hotovych pravd, spiritualitu obnovujici soulad s télem i my-
sli, s bliznimi i s Posvatnem."

2.1 Spiritualné senzitivni a orientovana socidlni prace

Kanak ve svych textech shrnuje poznatky o socialni praci, v nichz se pocita se spiritualnimi potieba-
mi jedince jako s integralni soucasti kvality jeho Zivota. Toto shrnuti doplnuje vlastnim vyzkumem
a doporucenimi do odborné praxe. Ve spiritualné senzitivni socialni praci se predpoklada duchovni
rozmér uzivatele sluzby a pocitd se s nim v kontextu bio-psycho-socialné-spiritualni jednoty. Pod-
poruje se reflexivni pfistup, ale v praxi to neznamena, ze by se v ramci socialni prace se spiritualitou
explicitné pracovalo. Jednim z cilt spiritualné orientované socialni prace je naopak aktivni spiritual-
ni rozvoj jedince. Duchovni rozmér je zde vniman jako stézejni dimenze kvality zivota. Podminkou
realizace spiritudlné orientované socialni prace je vSak vycvik pomahajiciho ve spiritualnich inter-
vencich. Teprve v takto oSetfeném kontextu se lze napt. modlit s klienty nebo za klienty, motivovat
k meditaci a ke ¢teni duchovnich textti nebo pracovat na otazkach odpusténi.

Nutno zdtraznit, Ze oba uvedené pristupy stavi na respektu k osobnimu presvédceni klienta a na
predpokladu, ze spiritualni rozmér ma byt do socialni prace vnasen pouze v ptipadé, kdy tato za-
kazka vzejde pfimo od néj. Oba pristupy také vychdzeji ze sebereflexe pracovnikovy spirituality,
a to hned v prvni pripravné fazi. Vedle toho shodné podporuji hledani patfi¢nych spiritudlnich
aktivit s ohledem na reflexivni zvladani Zivotni situace.

3. Socialni pracovnik jako expert na spiritualitu klienta?

Vime, Ze spiritualita souvisi s kvalitou Zivota klienta i s kvalitou poskytovanych intervenci. Mame
k dispozici teorii spiritudlné senzitivni a spiritudlné orientované socialni prace. Na tomto misté
vSak zaméfme nasi pozornost na praxi.

Snad kazdy, kdo absolvoval praxe napfi¢ cilovymi skupinami a mél moznost pozorovat kaz-
dodenni agendu socidlniho pracovnika, dovede orienta¢né vyloucit oblasti, v nichz za danych
podminek na spiritudlné senzitivni, natoz pak spiritudlné orientovanou sociadlni praci nezbyva
prostor. Socidlni pracovnik v nemocnici sotva zvlada zdkladni komunikaci, zajisténi ndvaznych
socialnich sluzeb, pfipadné vyreseni nutnych formalit s poztstalou rodinou. Socidlni pracovnik
organu socialné pravni ochrany déti nema pro svou pretizenost kapacitu resit tak niterné téma,
jakym je duchovni zivot klienta. Nevhodné jsou zpravidla i jiné oblasti socialni prace, do nichz se
klient dostava nedobrovolné a mtize mit pocit, Ze kontrola pfevazuje nad pomoci.

Vedle toho si lze predstavit celou fadu oblasti, v nichz se sekularni i tzv. zasvécena spiritualita pfi-
rozené tématizuje. Zdaleka se nejedna jen o situace vaznych nemoci a oblast paliativni péce, ac-
koli ty jsou vzhledem k intenzité a sile rozhovort na duchovni témata patrné nejtypictéjsi. Nabizi

18 Srov. Tomas HALIK, Chci, abys byl, Praha: Lidové noviny, 2012, s. 19.
19 Srov. Vladimir SMEKAL, Pozvdni do psychologie osobnosti: clovék v zrcadle védomi a jedndni. Brno: Barrister & Principal, 2001, s. 13.
20 Srov. Jan KANAK, Postaveni diskursu spirituality v socidlni praci, Socidlni prdce / Socidlna prdca 4/2015, s. 30-46.
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se veskeré situace tézkych ztrat a krizi, kdy po prekonani akutniho psychického stavu nasleduje
dlouhé obdobi hledani Boha, nového smyslu Zivota, nadéje. S trochou nadsazky lze konstatovat,
ze pro velkou ¢ast socialnich pracovnikd je setkani s témito otazkami ,dennim chlebem® a Ze
duchovni zivot védomé ¢i nevédomé podnécuji. Z titulu své profese jsou, podobné jako ostatni
pracovnici pomahajicich profesi, lidskému utrpeni tak blizko, Ze je to pro né samotné enormné
zatézové. Pokud se dokazali ubranit nete¢nosti, kladou tyto situace palcivé otazky i jim, aniz by
sami krizovou situaci prozivali. Nelze proto tvrdit, ze socidlni prace s sebou nenese spiritualni
obsah. Za danych podminek v$ak mize byt jen nepatrny zlomek socialnich pracovnikii schopen
se spiritualitou systematicky pracovat tak, aby to klientovi pfineslo uzitek. Pfipojme jesté nékolik
postfeht z pracovist, kde by se spiritudlné orientovand socialni prace predpokladala:*

» Nejmenovany hospic je pokladan za distojné misto doziti — o tom svédci zpétné vazby a vdék
pozustalych. Hovory o vife (nevife), bolestech, nadéji i odpusténi vsak vedou nékteré zdra-
votni sestry nebo osetrovatelky — ne z titulu funkce, ale proto, ze témata jim jsou lidsky blizka
a dokazi jim naslouchat. Reditelka hospice naznala, Ze je tfeba posilit persondl o nékoho, kdo
bude mit komunikaci jako prioritu své prace. Mlady psycholog se prili§ neosvédcil, pacienti
pocitovali, Ze nema potfebné zivotni zkusenosti a snad ani dovednost navazat bezpe¢ny vztah.
Management povolal na ¢aste¢ny tvazek zkuseného pastora protestantské cirkve, ktery ptisobil
jako nemocnic¢ni a vézensky kaplan, coz se ukazalo jako dobra volba. Socidlni pracovnice sice
je v kontaktu s pacienty, ale oproti kazdodenni komunikaci zdravotnického personalu zde neni
navazan vztah tak, aby bylo mozno hovoftit na intimnéjsi téma. Do pracovni naplné socialni-
ho pracovnika zde patii spise administrativa, nez spiritualita. Proto se ,,0 socidlce” jako osobé
kompetentni ve vécech duchovniho Zivota umirajicich ani neuvazovalo.

« Jiny nejmenovany hospic. Otazka stazistky k rediteli hospice: ,,Pracujete zde néjak s duchov-
nimi potfebami nemocnych?“ ,,Ano, na pozadani sem dochazi farar katolické cirkve, ale je to
spise vyjimka. My tu nemame moc véticich pacientt.” Otazka: ,,A co kdyz nékdo z nevéricich
pacientd potfebuje mluvit o svém zivoté, tfeba o kfivdach a odpusténi ... nebo na sklonku zi-
vota hleda jeho smysl nebo smysl své bolesti?“ Odpovéd: ,,Jako dlouholety feditel hospice vam
fikam, Ze bolest smysl nema. Takové otazky tu nemame. Pojdme dal...“ Role socialni pracov-
nice zde spociva v administrativé a zakladni komunikaci s pacientem a rodinou.

o Velké pobytové zatizeni pro dospélé s mentalnim postizenim. Spiritualnimi otazkami vcéetné
umirani zde byla povéfena kompetentni osoba (zde v roli specialni pedagozky, zaroven absol-
ventka socidlni prace). Otevienosti na strané klienti v§ak brani fada prekazek na strané ko-
legt, k tématu je pfitom potfeba pristupovat tymové. Povérena osoba slozité ziskava spojence
a pfekonava bariéry spojené s pfedsudecnym vnimanim spirituality.

» Kfestansky domov pro seniory v malé obci. Management vnima potfebu komunikace s klienty
na spiritualni témata, otdzce je naklonén. Obtizné se vSak hledal i socidlni pracovnik s poza-
dovanym vzdélanim, natoz pak spiritudl. Situace je feSena narazovou dobrovolnickou ¢innosti
(¢teni z Pisma, modlitba). Socialni pracovnice kapacitné dobfe zvlada doprovazeni v prak-
tickych zalezitostech: odborné poradenstvi ve véci finan¢nich davek, doprovazeni na urady,
zajistovani zdravotnich a jinych sluzeb, komunikaci s rodinou a administrativu.

21 Uvedené priklady jsou pouze ilustrativni. Patrné neodrdzeji celkovy stav véci, avSak v praxi se redlné vyskytuji.
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o Terénni socidlni prace s cilovou skupinou osob s dusevnim onemocnénim. Uspésné apliko-
vany case management, disledné individualizovany pfistup, kvalifikovana socialni prace dle
vzdélavacich standardd. V praxi se ov§em fesi tolik praktickych zalezitosti (medikace, ufady,
bydleni, zaméstnani), Ze se spiritualni otazky ani nestaci otevrit. Pokud vyjimec¢né ano, socialni
pracovnik se neciti kompetentni s tématem nakladat, proto se jen spolecné s klientem zamysli
nad moznostmi duchovniho Zivota v lokalité. Tato zakazka je ovSem ojedinéla.

o Domov se zvlastnim rezimem pro osoby s demenci. Systematicka koncepce nakladani se spi-
ritualitou chybi. Moznost vyzadat si duchovniho téméf neni vyuzivana. Spiritudlni potieby
klientd, napt. otazky po smyslu Zivota s vaZznou nemoci, jsou tiSeny intuitivné. Komunikace
vychazi z aktualniho spiritualniho rozpolozeni a citéni pomahajiciho. Vzhledem k neutésené
personalni situaci se zde misi kompetence jednotlivych zaméstnanct. Role socidlniho pracov-
nika a pracovnika v socialnich sluzbach se nerozlisuje. ,,Kdyz je tieba, prebaluje i udrzbar.

Skute¢né ma byt za danych podminek socidlni pracovnik prototypem omnipotentniho profe-
sionala ¢i dokonce postmoderniho superhrdiny?** Shrneme-li zodpovédnosti, na néz je béhem
svého studia pfipravovan, jejich vycet bude vypadat pfinejmensim takto: obhajoba prav klientd,
teoreticka a prakticka znalost metod socidlni prace, respekt k etickym zasadam profese a schop-
nost pohybovat se v zavaznych dilematech, vysoka frustracni tolerance, vynikajici komunikaéni
dovednosti a sebereflexe, zdkladni psychologické a somatologické znalosti, schopnost zvladat tzv.
nesouroda ocekavani spolecnosti a zpravidla i finan¢ni nebo jiné nedocenéni. S nadsazkou lze
fici, Ze v tomto kontextu se jako podnét z teologie vkrada spise téma askeze, obéti ¢i mucednic-
tvi. Zda se, ze dals$i naro¢na kompetence, tj. prace se spiritualitou, bude zélezitosti pouze pro
motivované, zvlastnim zptisobem obdarované socialni pracovniky. V ostatnich situacich pfinese
klientovi vétsi prospéch doporuceni jiné vhodné sluzby, ptipadné kolegy, ktery je v otazkach viry,
nadéje a spiritudlni bolesti vzdélan.

4. Nastin feSeni a podnéty pro vzdélavatele

Socialni prace, zvlasté pak v cirkevnich socidlnich sluzbach, pocita se spiritualni dimenzi klienta.
Neni-li v§ak socialni pracovnik vybaven zkusenostmi a praktickymi znalostmi bezpec¢né prace se
spiritualitou, nemél by se o ni metodou pokus a omyl pokouset. Zmapuje-li spiritudlni potieby
klienta jako naléhavé, mize zminit své profesni (ne)kompetence a nabidnout rozhovor s dévéry-
hodnym kolegou. V praxi cirkevnich organizaci je jim zpravidla pastora¢ni pracovnik, ktery je
z titulu své profese pripraven naslouchat spiritudlnim bolestem. Nékdy se vSak stava, ze pastorac-
ni pracovnik oc¢ekava hlavné religiézni témata, v opa¢ném pripadé mtize mit pocit, Ze se nejedna
o oblast jeho ptsobeni. Bylo by pfinosem, kdyby se studium pastoracni prace hloubéji zaméfilo
na spiritudlni potieby osob bez nabozenského vyznani a pastoracni pracovnici absolvovali svij
obor vybaveni dovednostmi vedeni rozhovoru, doprovazeni a facilitace. Uméni naslouchat je
v tomto kontextu cennéjsi, nez akademické znalosti nejvyssich kvalit.”

Vynikajici inspiraci pro vedeni duchovnich rozhovorti i s tzv. nevéficimi klienty je ¢innost ne-

22 Srov. Martina BARAKOVA - Michal KACZOR - Markéta ELICHOVA, Socidlni pracovnik jako archetyp postmoderniho superhrdiny?,
Socidlni prdce / Socidlna prdca 5/2016, s. 122-131.

23 Bohuzel ne kazdy absolvent socidlni a pastora¢ni prace, pfipadné teologie a socidlni préce, je expertem disponovanym vést spiritualni
rozhovory. Vzdélavani v pocetnych skupinach, bez patti¢ného nécviku a supervize, poskytuje pouze zdkladni orientaci v dané oblasti.
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mocniénich kaplant.?* A¢ tato profese v CR vznikala za znaénych ,porodnich bolesti®, v radé
nemocnic dnes osetfila deficitni prostor zdravotnictvi (psychosocialni a spiritualni bolest nemoc-
nych i personalu). Asociace nemocnic¢nich kaplant, ktera tuto profesi zastituje, nabizi radu prak-
ticky zamétenych kurza pro duchovni, ktefi jsou ochotni se dale vzdélavat. Vzhledem k tomu, Ze
k ¢astym spiritualnim bolestem patfi tzv. pozdni litost, lze se inspirovat také zkusenostmi porad-
cl pro pozustalé.”

Vedle pastora¢niho pracovnika byva spiritualité klienta velmi blizko pracovnik primé péce, ktery
za klientem (pacientem) opakované dochazi a ma s nim navazan vztah. V praxi se tak tato témata
paradoxné oteviraji s pracovnikem v socialnich sluzbach nebo osetfovatelem, nikoli s univerzitné
vzdélanym socidlnim pracovnikem. Pfirozené navazany vztah je natolik vzacnym predpokladem
komunikace, Ze se znovu nabizi otazka, zda by pravé nebylo vhodné vybrané pracovniky pfimé
péce rozvijet ve schopnosti vyslechnout a bezpe¢né doprovazet ve vécech spiritualnich.

Diskuse o spiritualité pfipomina jina naléhava témata, ktera se v socidlnich sluzbach nedavno fe-
$ila. Jednim z nich bylo kontroverzni téma partnerského Zivota a sexuality dospélych osob s men-
talnim postiZenim, zejména v ramci socialni sluzby chranéné bydleni. Kazda organizace pottebu-
je pravidla, ktera dané situace oSetfuji, a kompetentniho pracovnika, jenz téma zastituje. V dobfte
fungujicich organizacich tak vznikly metodické materialy, tzv. protokoly sexuality, a vznikla role
davérnika na dané téma. Tento model mutze byt inspiraci pro dalsi subtilni témata, k nimz patfi
prave spiritualita.

V piipadé, ze by se v Ceské republice rozvijel model spiritudlné senzitivni a orientované socialni
prace, jisté by prospél akcent na fizenéjsi, kontinualni seberozvoj v ramci terciarniho vzdélavani.
Zvlasté odborna praxe by méla byt zamérena na socialni praci se specifickymi cili, jasnymi vy-
stupy a za ucasti mentora — socialniho pracovnika.? Pokud nam chybi, vzhledem ke spiritualné
orientované socialni praci, patfi¢né poznatky, metodické materialy a definované penzum potieb-
ného vzdélani, téma lze postupné zpracovat v ramci akademického vyzkumu, ale i empirickych
¢asti diplomovych praci.

Odborné naro¢nou, avsak vhodnou metodou prace se spiritualitou je také hagioterapie.”

4.1 Otazka spirituality pomahajiciho - vybrana doporuceni

I v eticky dilematickych situacich by mél socialni pracovnik ziistat profesionalem. To ale neim-
plikuje moralni neutralitu v pripadé, kdy se feSeni klienta neslucuje s jeho svédomim. Je zde
moznost sdélit sviij postoj, pfipadné predat klienta kolegovi. K hlavnim principtim socialni prace
ov$em patii nehodnotici pfistup a podpora sebeurceni klienta. Proto je vhodné akcentovat sdéle-
ny postoj jako osobni, vychazejici z konkrétniho pribéhu, a prilis jim nezapliovat prostor urceny
klientovi. Ustfedni otdzkou v situaci, kdy se klient zajimé o svétonazor pomahajiciho, je: K ¢emu
bude tato informace klientovi k uzitku?*®

24 Sviij nezastupitelny vyznam maji déle kaplani vézensti, policejni a armadni.

25 Poradce pro pozustalé je novou profesi v ramci Narodni soustavy povoldni. Pozdni litost ¢asto zazivaji lidé, kteti doprovazeli svého
blizkého na sklonku zivota. Souvisi s pocitem viny, Ze situaci mohli zvladnout lépe.

26 'V ramci magisterskych praxi na Husitské teologické fakulté, oboru Socialni a charitativni préce, usilujeme o systemati¢téjsi praktické
vzdélavani v socialni praci. Pozaduje-li student za mentora pastora¢niho pracovnika, ma k tomu jisté diivod a je mu vyhovéno. V ramci
svych praxi student plni tzv. odborné akee, tj. riizné konference nebo pravé seminafe v souladu s osobni profilaci. Inspiraci k vedeni
praxi, odbornych supervizi a profesniho seberozvoje miize byt kvalita praktického vzdélavani na vyssich odbornych gkolach.

27 Srov. © Prokop Remes, Hagioterapie. Spole¢nost pro hagioterapii a pastora¢ni medicinu (on-line), dostupné na: www.hagioterapie.cz,
aktualizace dne 21. 12. 2016, citovano dne 30. 12. 2016.

28 Tato formulace vznikla jako vysledek konzultaci s kolegynémi PhDr. Jarmilou Rollovou a Mgr. Helenou Wernischovou na Evangelické
akademii v Praze.
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Nad ramec dilematickych situaci socialni pracovnik deklaruje svoji viru tehdy, kdyz se klient ze-
pta. Pokud viru povazuje za prili§ osobni otazku nebo pocituje riziko naruseni profesnich hranic,
neni povinen odpovidat. Vyjimkou je hrozba ztraty kontaktu se zvlast ohrozenym klientem.*
Poslani a hodnoty deklarované cirkevni organizaci jsou vhodnou oporou komunikace. Vedle
pojmového aparatu vymezuji prostor, v némz se sluzba realizuje. Pfedpoklada se respekt k nim,
nelze v§ak vyzadovat jejich pfijeti uzivatelem sluzby ani zaméstnancem. Rozhovor klienta s pra-
covnikem, ktery pouze nasloucha (nevnucuje ani nenabizi), mize byt pro klienta utvrzenim, Ze
vyhledal vhodnou sluzbu.

Nevyzadané misijni ptisobeni v socidlnich sluzbach mtize mit silné odrazujici efekt. Klient nesmi
byt pouzit jako nastroj misie nebo proselytismu. Diakonické poslani spociva v samotné pomoci
i bez dalsich zajmu krestanské organizace.”

Hovory o Bohu a o vife mivaji silny emocionalni naboj. Pomahajici by mél mit dostatecné ¢asové
a energetické rezervy k tomu, aby dokazal tyto emoce zvladnout. Pokud si neni jist, nemél by do
spiritualnich témat vstupovat.

Formalni teologické vzdélani ani funkce spiritudla tzv. z povinnosti nejsou vhodnymi predpokla-
dy pro vedeni profesionalniho rozhovoru o duchovnim zivoté.

Také intuitivni nakladani se spiritualni dimenzi klienta nemusi byt bezpe¢né s ohledem na di-
sledky takového rozhovoru. Aktivnim naslouchanim vsak pomahajici zpravidla nic nezkazi.

Zavér

Spiritudlni dimenze ¢lovéka v obtizné Zivotni situaci zistava vyznamnou oblasti socialni pra-
ce. Kazdodenni praxe vsak patrné neni pfipravena na postup dle modelu spiritualné oriento-
vané socialni prace v souladu s jejim profesionalnim pojetim. Nekvalifikované ptsobeni na ob-
last spirituality klientovi neprospiva. V procesu socialni prace hrozi naruseni bezpe¢né hranice,
emocionalni pfedimenzovanost a odklon od zakazky, zbyte¢né zaplnéni prostoru pribéhem po-
mahajictho, uspokojovani jeho nabozenskych potieb a riziko ztraty dtvéry. Zvlasté v cirkevnich
organizacich s autoritativni atmosférou hrozi zneuziti moci ve jménu osobni viry. Tato rizika lze
eliminovat patficnym vzdélanim zaméfenym na vedeni respektujictho a podpiirného rozhovoru,
zvnitinéni etickych zasad pomahajiciho, praci s hranicemi a supervizi. Dostatek inspirace lze na-
Cerpat z teorif socialni prace i praktické teologie, z praxe zkusenych pastoracnich pracovniki, ne-
mocnicnich kaplani, ale i poradct pro pozistalé. Uceleny edukacni systém je otevienou vyzvou
zvlasté pro teologické fakulty nebo neziskové organizace koncipujici vzdélavani v pomahajicich
profesich. Spiritudlni témata by pfitom neméla byt redukovana na otdzky konkrétni nabozenské
viry. Mozna Ze nejpotiebnéjsimi jsou v tomto smyslu lidé, ktefi nejsou ukotveni v cirkvi, av§ak
tim naléhavéji si spiritualni otazky kladou.

V praxi se stava, ze pracovnik svoji viru explicitné nevyjadri, avSak klient ji pociti. Tim se pfiro-
zené otevira spiritualni prostor, ktery posiluje obé strany pomahajiciho procesu.

29 Srov. Jarmila CIERNA - Jan MAMULA, Duchovni témata a krize, in: Krizovd intervence, Daniela VODACKOVA, Praha: Portal, 2012,
s. 320-321.

30  Srov. Michal OPATRNY, Sluzba potiebnym - diakonie jako konstitutivni prvek praxe cirkve, in: Praktickd teologie pro socidlni pracovniky,
Michael MARTINEK a kol., Praha: Jabok, 2010, s. 62-70.
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Spiritualita v socialni praci s ohledem na vzdélavani
a kompetence pomahajiciho

Abstrakt

Spiritudlni dimenze ¢lovéka vyznamné ovliviiuje kvalitu zivota, o tom dnes neni sporu. Teo-
reticky je dobfe zpracovan koncept spiritudlné senzitivni a spiritudlné orientované socialni
prace. Za jakych podminek jsou vsak tyto koncepty zivotaschopné v praxi? Nakolik vyznamna
je osobni spiritualita socidlniho pracovnika v rozhovoru s klientem? Soucasti textu je prezen-
tace limitU a rizik, pro néZ mnoho socialnich pracovniku v cirkevnich i jinych organizacich neni
a nemUze byt expertem na duchovni potfeby uzivatele sluzby. Tato realita nepopira vyznam
spirituality v socidlni praci, jakkoli nemusi byt jasné tématizovan.V rdmci pomahajicich profesi
vsak existuje nékolik moznosti, jak se spiritualité kvalifikované vénovat. Slepym mistem a vy-
zvou Ceské praxe jsou pak duchovni potreby klientl bez ndbozenského vyznani.

Klicova slova: spiritualita, sociadlni prace, teologie, vzdélani, kompetence, spiritudlni bolest
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Spirituality in Social Work with Respect to the

Helping Person’s Education and Skills
Tereza Cimrmannova

Introduction

At faculties of theology and in practice, theologians and ordained ministers cooperate with ex-
perts from other helping professions. This paper will focus on the dialogue between theology
and social work. Despite many partial differences, these two disciplines have much in common,
especially the view of the human being as a unity constituted of biological, psychological, social
and spiritual aspects, whereby in social work these dimensions are perceived in the context of
needs and commissions, depending on the various conceptions of social work.! Another point of
interception of the two disciplines, especially of pastoral and social work, is the support given to
a freely acting human person, i.e., a subject.” The space defined in this way places high demands
on the helpers’ expertise and sensitivity, especially of those who are anchored in a particular con-
fession. In practice, it holds that without the necessary communication skills and interiorised
limits one can do more harm than good.

It cannot be denied that spirituality significantly influences quality of life and coping with stre-
ssful situations. Scientific evidence has been presented with respect to the positive influence of
an interiorised religious faith as a variable giving direction to a coping strategy and providing
emotional support in a situation of extreme burden.’ But can we work safely with spirituality at
a time when its definition encompasses every form of transcendence? Furthermore, most users of
social services and a substantial part of the personnel of secular and church organisations are not
anchored in a church. It cannot be expected that, for example, all the workers of the Catholic Ca-
ritas will endorse the moral norms of the Catholic Church, which can give rise to dilemmas and
conflicts.* Thus, the broad possibilities of spiritual development can be stimulating for the users
of services, and for social workers, but also for theologians and ordained ministers. The spiritual
needs of clients not belonging to a religious denomination are still a challenge. In Czech practice
the term used for insufficiently saturated spiritual need is spiritual poverty; SvatoSova employs the
concept of spiritual pain and places it in connection with a loss of meaning, a need for forgiveness,
or a fear of the unknown or of being punished.’

1 This paper is based on the professional conception of social work according to Musil. Cf. Libor MUSIL, Riiznorodost pojeti, nejasna
nabidka a kontrola vykonu ,,socidlni prace®, Socidlni prdce / Socidlna prdca 2/2008, p. 66.

2 This is not contested by the fact that some social workers, ordained ministers or pastoral workers do not respect this principle, whereby
they deform the public image of their professions.

3 Cf. Kenneth PARGAMENT, The Psychology of Religion and Coping: Theory, Research, Practice, London: The Guilford Press, 1997, p. 180.

4 Cf. Petr KOLARIK, Identita socidlnich sluzeb poskytovanych katolickou cirkvi, Socidlni préce / Socidlna prdca 4/2008, p. 79.

5  Cf. Marie SVATOSOVA, Vime si rady s duchovnimi potfebami nemocnych?, Praha: Grada, 2012, p. 64.
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Are social workers prepared for such a subtle topic with respect to their capacity, education, skills
and personality setup? To what extent is the personal spirituality of the social worker professiona-
lly significant? Is it appropriate to bring it into conversations with clients? What if the client asks
about the helper’s worldview directly? This paper aims to briefly specify the answers to the above
questions, point out some of the dilemmas and present several incentives for the dialogue of
theology with social work. A partial goal is to contribute to the elimination of the myth of social
work as a synonym for all-rounded social care for a neighbour in need. That conception does not
accord with the practical possibilities of social work and does not correspond to its educational
standards. Besides, social workers can automatically be regarded as experts in a whole spectrum
of social problems. But the expert position of a social worker in specific spheres derives from the
quality of his tertiary and lifelong education, according to the needs of practice. In the Czech si-
tuation, finding an educational space in which selected social workers would gain practical skills
of dealing with spirituality is still an open question.

1. The effort at dialogue between theology and social work

A number of faculties of theology have stimulated the need to supplement the academic educa-
tion of theologians with the practical dimension of a helping profession. The effort to mediate to
students of theology, viz. to potential pastors, the skill of conducting interviews, crisis interventi-
on or counselling skills must always be welcomed. For Czech pastoral practice still grapples with
a certain level of uncertainty in these spheres and social work has a lot to offer here.® Further-
more, the dialogue of theology with the helping professions is naturally rooted in the churches’
charitable and diaconic mission, as described in a number of academic publications and ecclesial
documents.”

In Czech theoretical understanding, the possibilities of theology’s dialogue with social work have
been grasped fairly recently, yet in a remarkable way. Opatrny thinks of social work as of a path
to defending true dignity. In the context of a more complex analysis of social functioning, i.e.,
the uniqueness and needs of the individual human being and the community, while at the same
time critically reflecting upon the real causes, it is possible to speak of social work as a sign of the
times.? The literature further accentuates the common ethical foundations of social and pastoral
work. “The normative foundations of social work are ethical principles and principles of human
rights. The view of the human being is holistic, respecting the various dimensions of his existence,
including the spiritual dimension.” Some master’s degree theses have also made interesting con-
tributions to the dialogue of the two fields. Mosso6czy in her text makes use of her experience with
charitable work and illustrates her theoretical compilation on the subject with interviews with five
directors of charities. Among other things, they give rise to a number of incentives concerning the
relationship of parishes and charities (“The director of the charity is often very lonely. The priest
seems not to know what he should do with him.).*

So the dialogue of theology with social work is proceeding in a lively manner at the level of aca-

6  'The Association of Hospital Chaplains has stimulated the eliminating of the blind spots of practical education, especially in the sphere
of conducting interviews and crisis intervention by ordained ministers.

7 Cf,, for example, Deus caritas est 30 b).

Cf. Michal OPATRNY, Socidlni prdce a teologie. Inspirace a podnéty socidlni prdce pro teologii, Praha: Vysehrad, 2013, pp. 265-280.

9  Cf.René MILFAIT, Spole¢né etické zaklady pastora¢ni a socialni prace, in: Etika pro socidlni prdci, Ondiej FISCHER and René MILFAIT
et al.,, Praha: Jabok, 2010, p. 148.

10 Cf. Martina MOSSOCZY, Charita CR, jeji poslani, cinnost a vize v soucasné Ceské spolecnosti (diploma thesis, thesis supervisor Tereza
Cimrmannova), Praha: Husitska teologicka fakulta Univerzity Karlovy v Praze, 2016, p. 83.
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demic work, although implementing scientific knowledge into practice can pose problems. Both
theory and practice at times suffer from a certain educational deficiency on both sides of the
coexisting fields, sometimes even with a lack of effort to know and respect the partner field in
greater depth. It is really difficult to access the foundations of another field and the various con-
ceptions of it if one is over-saturated by stimuli in one’s own field. As a result, surprising errors
easily occur in the work of scholars — fortunately rather at the level of theory or terminology."
Interdisciplinary dialogue still thrives in tertiary education. The question is, however, whether we
can make meaningful use of this space. Can demanding academic lectures be a suitable path to
understanding theology for social workers, or are they a ‘necessary evil’ which makes the abyss
between the two fields even broader? Of course, it can be a demographical problem (a temporary
lack of students willing to perceive their subject in deeper contexts) and a pedagogical one. From
a didactical point of view the present situation, where the majority of students studying at facul-
ties of theology have no relationship to a confession or to Christianity, presents a real challenge.

1.1 Several remarks on the identity of social work

Social work, especially when it is studied at a theological faculty, can be erroneously understood
by the public as a synonym for Christian love in the sense of agape or a human attitude without
a claim to professional expertise. However, social work is a university discipline, having autono-
mous methods and ethical principles and places high demands on the graduates’ professional and
moral development. That is why a social worker is obliged to graduate from a higher professional
school or from a university, unlike a caregiver, nurse or educator.'> And yet the question suggests
itself regarding what exactly is a social worker and precisely what has been studied for years,
when it is possible to help neighbours without an education. Relevant answers exist and this paper
addresses them tangentially (section 3)."* But are social workers themselves able to reply to this
question in a qualified way? How do they contribute to the renown of their profession? Can we as
social work theorists dissuade a student from a master’s thesis topic which is not directly connec-
ted with the intentions of the field? Or should we still accept the superabundance of canistherapy
and euthanasia, whereby the choice of topic is justified by a single sentence?'*

The abyss between the theory and practice in the helping professions is deepened by a mixture
of the outer and inner misinterpretations described above, especially in social work. One of the
topics, which is addressed only in theory, is spirituality. In the context of the cooperation of theo-
logy and social work, there is talk of the pastoral dimension of social work, i.e., of supporting the
client in attaining personality development and an ‘authentic increase in quality of life!"> Such
aiming, without necessarily using the term ‘pastoral dimension, is the focal point of social work,
in which students of social work ought to develop continually. The added value of studying at
theological faculties can then be precisely the ability to facilitate the client’s spiritual and religious
progress. This paper does not aim to evaluate to what extent we succeed in this. But the discourse

11 An example of a theological text erroneously conceiving social work as a profession in its own right is the otherwise excellent paper by
David BOUMA, Nékolik poznamek k rizikim socidlni prace duchovnich, in Rizika socidlni prdce, ed. Martin SMUTEK, Friedrich W.
SEIBEL and Zuzana TRUHLAROVA, Hradec Kralové: Gaudeamus, 2010, pp. 133-137.

12 None of these professions are less valuable or demanding. It is a matter of methods, tools and competencies.

13 The extensive discourse in professional periodicals on the education and identity of social workers shows that the field is developing
dynamically.

14 For example, When I was studying social work I became particularly interested in canistherapy. Or, Euthanasia is still a burning problem
in the social sphere. But the role of social workers in those two spheres is negligible in practice.

15 Cf. Ondfej FISCHER, Socidlni prace miize mit pastora¢ni rozmér nejen v oblasti vztahu ke klientim, Socidlni prdce / Socidlna prica
4/2008, pp. 50-53.
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cited above and below suggests that the well-intended question of working with spirituality can in
practice be much more complex that we would wish it to be.

2. Spirituality and religiosity

The term ‘spirituality’ is generally understood to signify an individual phenomenon having to do
with personal transcendence and meaningfulness of life. Religiosity is a human being’s personal
relationship to religion, the Church, and its teaching.'® These definitions are in general accord
with many other sources, in which these concepts are analysed in detail. A special emphasis is
placed on spiritual searching as a creative process, also in traditional Christian spirituality.'”
Spirituality is the prerequisite or talent of the human being to transcend beyond the tangible wor-
1d and search for the meaning of existence in it. It is necessarily linked to inexact variables, such
as love or secrecy, which is why it difficult to investigate it in a scientific way. Tomas Halik questi-
ons the border between spirituality and religiosity when he writes °...faith (in the original biblical
sense of the word) is not holding on to some specific views and “certainties”, but the courage to
enter the space of mystery.'®

What form of spirituality approximates the needs of the contemporary human being? It is spiri-
tuality with an emphasis on searching and creation, not on adopting ready-made truths, for it is
a spirituality renewing the harmony between body and mind, with neighbours and with the Sa-
cred."”

2.1 Spiritually sensitive and spiritually oriented social work

In his texts Kanak summarises the knowledge concerning social work which takes into account
an individual’s spiritual needs as an integral part of the quality of his life. He supplements the su-
mmary with his own research and recommendations for professional practice. Spiritually sensitive
social work assumes the spiritual dimension of the service user, which it takes into account in the
context of a bio-psycho-social-spiritual unity. A reflective approach is supported, but in practice
this does not mean that social work explicitly works with spirituality. On the contrary, one of the
goals of spiritually oriented social work is the active spiritual development of the individual. The
spiritual dimension is perceived as a crucial dimension of the quality of life. But the realisation of
spiritually oriented social work is conditioned by the helper’s training in spiritual interventions.
Only in such a context is it possible, for example, to pray with clients or for clients, to motivate
them to meditation and to reading spiritual texts, or to work on issues of forgiveness.”

It needs to be stressed that both approaches are grounded in respect for the client’s personal
conviction and in the assumption that the spiritual dimension is to be brought into social work
only in case the commission comes directly from it. Both approaches also start from the self-
reflection of the worker’s spirituality, already in the first preparatory phase. They also both support
the search for appropriate spiritual activities with respect to reflective coping with life situations.

16 Cf. Michal STRIZENEG, Siicasnd psycholégia ndboZenstvi, Bratislava: Iris, 2001, p. 39.

17 Cf., for example, Véra SUCHOMELOVA, Seniofi a spiritualita, Praha: Névrat domti, 2016, pp. 63-70.

18 Cf. Toma$ HALIK, Chci, abys byl, Praha: Lidové noviny, 2012, p. 19.

19 Cf. Vladimir SMEKAL, Pozvdni do psychologie osobnosti: clovék v zrcadle védomi a jedndni. Brno: Barrister a Principal, 2001, p. 13.
20 Cf. Jan KANAK, Postaveni diskursu spirituality v socidlni praci, Socidlni prdce / Socidlna prdca 4/2015, pp. 30-46.
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3. The social worker as an expert in the client’s spirituality?

We know that spirituality is connected with the client’s quality of life and also with the quality of
the provided interventions. We have a theory of spiritually sensitive and spiritually oriented social
work. Here, however, we will focus on practice.

Perhaps everyone who has experienced professional practice across target groups and has had an
opportunity to observe the everyday agenda of a social worker can make a preliminary estimate
of the spheres in which there is no space for spiritually sensitive or spiritually oriented social
work in the given conditions. A social worker in a hospital barely copes with basic communi-
cation, securing subsequent social services, or taking care of the necessary formalities with the
bereaved family. A social worker of a department of social and legal protection of children is too
busy to address such an intimate issue as the client’s spiritual life. Other spheres of social work,
into which the client has involuntarily found himself, leading to the feeling that there is more
control than help, are also generally unsuitable.

Besides that, it is possible to imagine a whole number of spheres in which secular and even
so-called consecrated spirituality becomes a natural topic of conversation. This is by far not
limited to situations of grave illness and the sphere of palliative care, although these are most
typical with respect to the intensity and strength of conversations on spiritual topics. It con-
cerns also all situations of grave loss and crises, when overcoming an acute psychological state
is followed by a long period of searching for God, a new meaning of life, and of hope. With
some overstatement one can say that for a significant number of social workers confronting
these questions is a ‘daily bread” and that they, consciously or unconsciously, stimulate spiritual
life. By their profession, like other workers in helping professions, they are so close to human
suffering that it is enormously stressful for them as well. If they have been able to fend off in-
difference, these situations raise burning questions for them also, although they themselves
are not going through a crisis situation. It is therefore not possible to say that social work does
not bring along a spiritual content. But, in the given conditions, only a tiny fraction of social
workers can systematically work with spirituality so that it is useful for the client. Let me now
add several observations from workplaces where spiritually oriented social work is assumed.*

« An unnamed hospice is thought of as a place for a dignified ending of life — this is evinced by
feedback and the gratitude of the bereaved. But the conversations about faith (or lack of it),
pains, hope, and forgiveness are conducted by some nurses or caregivers — not professionally,
but because the topics are humanly familiar to them and they can listen to them. The hospi-
ce’s director realised that it is necessary to reinforce the personnel by someone for whom com-
munication would be the priority of his work. A young psychologist did not prove suitable, for
the patients felt that he does not have the necessary life experience and perhaps even cannot
establish a secure relationship. The management called in an experienced pastor of a protes-
tant church, who had served as a hospital and prison chaplain, which turned out to have been
a good choice. The social worker is in contact with the patients but, unlike the everyday com-
munication of the healthcare personnel, the relationship is not established in such a way that
it would be possible to speak on more intimate topics. The content of the social worker’s work
is administration, not spirituality. That is why ‘the social’ was not even considered as someone
competent with respect to the dying persons’ spiritual life.

21 The examples are merely illustrative. They probably do not reflect the overall situation, but they do really occur in practice.
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Another unnamed hospice. A trainee asks the hospice’s director: ‘Do you work with the pati-
ents’ spiritual needs in any way?’ “Yes, a Catholic priest comes here on request. But it happens
rarely, we do not have many religious patients here! Question: ‘And what if some of the non
-religious patients need to speak about their life, perhaps about grievances and forgiveness ...
or at the end of his life searches for its meaning or for the meaning of his pain?” Answer: ‘As
a long-term hospice director I tell you that pain has no meaning. We have no questions like that
here. Let us go on. The social worker’s role here consists in administration and basic commu-
nication with patients and their families.

A large day-care facility for mentally handicapped adults. A competent person has been ent-
rusted with spiritual questions including dying (here in the role of a special pedagogue, she is
also a graduate of social work). But the clients’ openness is impaired by a number of obstacles
on the part of colleagues and the topic needs to be addressed in teamwork. The competent
person acquires allies with difficulty and overcomes the barriers associated with a biased per-
ception of spirituality.

A Christian home for the elderly in a small town. The management perceives the need to
communicate with clients on spiritual topics, and its attitude is favourable. But it was difficult
even to find a social worker with the required education, much less a spiritual administrator.
The situation is addressed by a crash activity by volunteers (reading from the Bible, prayer).
The social worker has the capacity to cope well with accompanying in practical matters: expert
counselling in matters related to financial benefits, accompanying to public institutions, obtai-
ning health and other services, communication with families, and administration.

Social work on the ground with a target group of persons suffering from a mental illness. Success-
fully applied case management, rigorously individualised approach, and qualified social work ac-
cording to the educational standards takes place. But in practice there are so many practical issues
to be addressed (medication, state authorities, accommodation, employment) that there is no
time even to open up spiritual questions. If it exceptionally happens, the social worker does not
feel competent to deal with the issue, which is why he merely thinks along with the client about
the possibilities of spiritual life in the vicinity. However, that kind of commission is sporadic.

A home with a special regime for persons with dementia. There is no systematic conception of
dealing with spirituality. The possibility to ask for a priest is rarely used. The spiritual needs of
clients, for example, questions about the meaning of life with a serious illness, are appeased in-
tuitively. Communication derives from the helper’s current spiritual frame of mind and feeling.
Since the personnel situation is dismal, the competences of the individual employees become
mixed up. The roles of a social worker and of a worker in social services are not distinguished.
‘When it is necessary, even the caretaker changes sanitary pads’

In such circumstances, should the social worker really be a prototype of an omnipotent professi-
onal, or even of a postmodern superhero?** To summarise the responsibilities for which he is
being prepared in the course of his study, the list will be at least as follows: defending the clients’

22 Cf. Martina BARAKOVA, Michal KACZOR and Markéta ELICHOVA, Socidlni pracovnik jako archetyp postmoderniho superhrdiny?,

Socidlni prdce / Socidlna prdca 5/2016, pp. 122-131.
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rights, theoretical and practical familiarity with the methods of social work, respect for the pro-
fession’s ethical principles and the ability to orient oneself in grave dilemmas, high frustration to-
lerance, excellent communication skills and self-reflection, basic psychological and somatological
knowledge, the ability to cope with so-called incongruous expectations of society, and generally
also accepting a lack of financial or other appreciation. With some overstatement one can say
that in this context the theological incentive that suggests itself is the topic of asceticism, sacrifice
or martyrdom. And it seems that another demanding skill, viz. working with spirituality, will be
a matter only for motivated, specially-gifted social workers. In other situations the clients will
profit more from a recommendation of another suitable service, or of a colleague who is educated
in matters of faith, hope and spiritual pain.

4. Outline of a solution and incentives for educators

Social work, especially in church-operated social services, takes the client’s spiritual dimension
into account. But if the social worker is not equipped with experience and does not have a practical
familiarity with working safely with spirituality, he ought not to attempt to do it by trial and error.
If he maps the client’s spiritual needs as pressing, he can mention his professional incompetence
and offer the opportunity to converse with a trustworthy colleague. In the practice of church
organisations, it is normally a pastoral worker who is by his profession prepared to listen to
spiritual pains. But sometimes it happens that the pastoral worker expects religious topics, and in
their absence he may feel that it is not the sphere of his activity. It would be beneficial if the study
of pastoral work focused in greater depth on the spiritual needs of persons without a religious
confession and if pastoral workers graduated from their subject equipped with the skills of
conducting interviews, accompanying, and facilitation. In this context, the art of listening is more
valuable than academic knowledge of the highest quality.”’

Outstanding inspiration for conducting spiritual conversations even with so-called non-religious
clients is provided by the activity of hospital chaplains.** Although in the Czech Republic this
profession arose in significant ‘labour pains; in many hospitals this deficient space in healthca-
re (the psychosocial and spiritual pain of patients and personnel) has already been treated. The
Association of Hospital Chaplains, which provides patronage for this profession, offers a number
of practically oriented courses for ordained ministers who are willing to engage in further educa-
tion. Since a frequent spiritual pain is so-called belated regret, it is also possible to be inspired by
the experience of counsellors for the bereaved.”

Besides the pastoral worker, the client’s spirituality is frequently easily accessed by the worker
of direct care who repeatedly comes to see the client (patient) and has established a relationship
with him. So in practice these topics are paradoxically opened up with workers in social services
or attendants, and not with university educated social workers. A naturally established relation-
ship is such a precious prerequisite of communication that it again raises the question whether it
would not be appropriate to develop the ability to listen and to securely accompany the client in
spiritual matters in selected direct care workers.

23 Unfortunately, not everyone who has taken a course in social and pastoral work, or in theology and social work, is an expert equipped to
conduct spiritual conversations. Education in large groups, without adequate practice and supervision, provides only a basic orientation
in the sphere.

24 Prison, police and army chaplains are also of irreplaceable significance.

25 Councillor for the Bereaved is a new profession within the National Vocation System. Late regret is often experienced by people who
have accompanied someone close at the end of their life. It is to do with the feeling of guilt that they could have coped with the situation
better.
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The discussion of spirituality calls to mind other pressing topics that have recently been addre-
ssed in social services. One of them was the controversial topic of relationships and the sexuality
of mentally handicapped adults, especially within the social service of supported housing. Each
organisation needs rules to regulate the existing situations and a competent worker who co-or-
dinates the topic. Well-functioning organisations have thus created methodological materials,
so-called sexuality protocols, and the role of the trusted person in the field. This model can serve
as inspiration for other subtle topics, among others spirituality.

If the model of spiritually sensitive and spiritually oriented social work developed in the Czech
Republic, an emphasis on more directed, continuous self-development in tertiary education wou-
1d certainly be beneficial. Especially, professional practice ought to focus on social work with spe-
cific goals, clear outputs, and in the presence of a mentor - the social worker.” If, with respect to
spiritually oriented social work, appropriate knowledge, methodological materials and a defined
quota of necessary education is lacking, the topic can gradually be treated by academic research,
and also by the empirical parts of master’s theses.

Another demanding but suitable method of working with spirituality is hagiotherapy.”’

4.1 The issue of the helper’s spirituality - selected recommendations

Even in ethically dilemmatic situations the social worker should still be a professional. But that
does not imply moral neutrality if the client’s solution does not accord with his conscience. There
is still the option of communicating his view, or of relegating the client to a colleague. However,
one of the main principles of social work is a non-evaluating approach and support of the cli-
ent’s self-determination. It is therefore appropriate to emphasise that the communicated attitude
is personal, deriving from a particular story, and not to fill the space allotted to the client with it
very much. The central question in a situation when a client manifests interest in the helper’s wor-
ldview is: How will the client benefit from the information?*

Beyond dilemmatic situations, the social worker declares his faith only if the client asks. If he re-
gards faith as an overly personal question or feels that there is a risk of professional limits being
violated, he is not obliged to answer. An exception is a situation when there is a danger of loss of
contact with an especially vulnerable client.”

The mission and values declared by a church organisation are a suitable support for communi-
cation. Besides providing conceptual apparatus, they delineate the space in which the service is
realised. Respect for them is assumed but adopting them cannot be required, whether by service
users or from employees. A conversation with a worker who merely listens (and does not press or
offer) can assure the client that he has chosen a suitable service.

Unrequested missionary activity in social services can have a strong discouraging eftect. The cli-
ent must not be used as an instrument of mission or proselytism. The diaconic mission consists in

26  As part of graduate practice at the Hussite Faculty of Theology, in the course Social and Charity Work, we strive for a more systematic
practical education in social work. If the student requests to be supervised by a pastoral worker, he certainly has reasons for it and his
request is granted. As part of their practice, students fulfil so-called expert events, i.e., various conferences or seminars according to their
personal profile. Conducting practice, expert supervisions and professional self-development can be inspired by the quality of practical
education at higher professional schools.

27 Cf. © Prokop Remes, Hagioterapie. Spole¢nost pro hagioterapii a pastora¢ni medicinu (online), at: www.hagioterapie.cz, updated 21st
December 2016, retrieved 30th December 2016.

28 This formulation arose as a result of consultations with PhDr. Jarmila Rollova and Mgr. Helena Wernischova at the Evangelical Academy
in Prague.

29 Cf. Jarmila CIERNA and Jan MAMULA, Duchovni témata a krize, in: Krizovd intervence, Daniela VODACKOVA, Praha: Portal, 2012,
pp. 320-321.
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the helping, even without the Christian organisation’s other interests.*

Conversations concerning God and the faith tend to have a strong emotional load. The helper
ought to have sufficient temporal and energetic reserves to be able to cope with these emotions. If
he is uncertain, he ought not to enter into spiritual topics.

Neither a formal theological education nor holding the function of spiritual administrator by obli-
gation is a suitable prerequisite for conducting professional conversations concerning spiritual life.
Intuitive dealing with the client’s spiritual dimension also need not be safe with respect to the
consequences of such a conversation. But by active listening the helper generally does not make
anything worse.

Conclusion

The spiritual dimension of a human being in a difficult life situation is still an important area of
social work. But, apparently, everyday practice is as yet not ready to proceed according to the
model of spiritually oriented social work in accordance with its professional conception. Unqu-
alified activity in the sphere of spirituality is not beneficial for the client. In the process of social
work there is a threat of violating the safe limits, of emotional excessiveness and divergence from
the commission, of the space being unnecessarily filled by the helper’s story, of satistying the
helper’s religious needs, and a risk of the loss of trust. Especially in church organisations with
an authoritative atmosphere, there is the danger of abusing power in the name of personal faith.
These risks can be eliminated by a proper education focused on conducting a respectful and sup-
portive conversation, internalising the helper’s ethical principles, working with boundaries, and
supervision. Sufficient inspiration can be drawn from theories of social work and from practical
theology, from the practice of experienced pastoral workers, hospital chaplains, and also from
councillors for the bereaved. A rounded educational system is still an open challenge, especially
for theological faculties and for non-profit organisations envisaging education in the helping pro-
fessions. Spiritual topics ought not to be reduced to issues of a particular religious faith. Perhaps
people who are not anchored in any church are the ones most in need in this sense, as they ask the
spiritual questions in an all the more pressing way.

In practice it happens that a worker does not explicitly express his faith, but the client can feel it. In
that way a spiritual space is naturally opened up and reinforces both parties in the helping process.

30 Cf. Michal OPATRNY, Sluzba pottebnym - diakonie jako konstitutivni prvek praxe cirkve, in: Praktickd teologie pro socidlni pracovniky,
Michael MARTINEK et al., Praha: Jabok, 2010, pp. 62-70.
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Spirituality in Social Work with Respect to the Helping
Person’s Education and Skills

Abstract

The spiritual dimension significantly affects the quality of life, which is beyond dispute today.
The concept of spiritually sensitive and spiritually oriented social work has been elaborated
well in theory. However, under what conditions are these concepts workable in practice? How
significant is the social worker’s personal spirituality in communication with the client? The
text also presents the limits and risks, due to which many social workers in religious and other
organisations are not or cannot be experts in clients’ spiritual needs. This does not negate the
significance of spirituality in social work, albeit it need not be explicit. Yet there are several
possibilities of focusing on spirituality in the helping professions in a qualified way. The blind
spot and challenge in the Czech practice is the spiritual needs of clients who do not belong to
any religious denomination.
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Spiritualni citlivost charitnich sluzeb: Proc¢ a jak
pracovat se spiritualni dimenzi zivotni situace

klientu’
Jakub Dolezel

Otevirat téma spiritualni dimenze, resp. spiritudlnich potfeb adresatti charitnich sluzeb, tedy pri-
marné sluzeb poskytovanych v institu¢nich zafizenich charit,” by mohlo byt z pozice vzdaleného
pozorovatele povazovano za nadbytecné z divodu naprosté samoziejmosti. Sluzba potfebnym
v duchu lasky (diakonia) je v katolické cirkvi pokldddna spolu s liturgii a kérygmatem za integral-
ni soucast jejitho posléni a niterny vyraz jeji podstaty.> Kodex Charity CR uvadi duchovni pomoc
jako cestu k naplnovani svého poslani.* Mnozstvi signaltt vsak naznacuje, Ze realita charitnich
sluzeb je tomuto idedlu mnohdy zna¢né vzdalena.

Cilem tohoto ¢lanku je predstavit procesualni model, ktery umozni persondlu charitnich zatizeni
doplnit bio-psycho-socialni koncept jejich prace s prijemci sluzby také o spiritualni komponentu,
pokud v ném chybi. Kvalifika¢ni zarazeni personalu (1ékaf, oSetfovatel, socialni pracovnik, tera-
peut, pracovnik v socialnich sluzbach atd.) zde neni striktné rozliovano, i kdyz model nezapira
inklinaci k sektoru socialni prace, odkud také vydatné ¢erpd, nechybi ale ani pfesahy do zdravot-
nictvi.

V jakém smyslu je fe¢ o modelu? V dosavadni ¢eské odborné literatufe neni tématika spirituality,
resp. spiritudlnich potreb adresatd socialnich ¢i zdravotnich sluzeb neznama. Osetrovatelstvi,®

1  Publikace vznikla za podpory projektu Profesionalizace a deprofesionalizace v praxi ¢eské socidlni prace, reg. cislo IGA_
CMTF_2017_010.

2 Pii platnosti stejného teologického vychodiska, které je uvedeno nize v textu, by se text dal vztdhnout i na zafizeni evangelickych
diakonii. Za predpokladu adekvatniho proskoleni by to bylo mozno i v kontextu sluzeb zajistovanych dobrovolnicky.

3 Srov. Deus caritas est 25a.

4 ©CharitaCR, Kodex CharityCeské Republika, bod 1.4 (online), dostupné na: http://www.charita.cz/res/data/000077.pdf ?seek=1294994736,
citovano dne 1. 2. 2017.

5  Srov. Erika HAJNOVA FUKASOVA - Radka BUZGOVA - David FELTL, Hodnoceni duchovnich potieb pacientii v paliativni péci,
Klinickd onkologie 1/2015, s. 13-19; Erika HAJNOVA - Radka BUZGOVA, Hodnoceni spiritudlnich potteb u pacientti s onkologickym
onemocnénim: Pilotni studie, OSetfovatelstvi a porodni asistence 4/2013, s. 708-714; Igor ONDREJKA - Katarina ZIAKOVA - Ivan
FARSKY, Diagnostika spiritudlnych potrieb u pacientov, in: Osetfovatelskd diagnostika a praxe zaloZend na diikazech 1I, eds. Radka
BUZGOVA - Lucie SIKOROVA, Ostrava: Ostravska univerzita v Ostravé, Zdravotné socialni fakulta, 2008, s. 15-20; Jitka NEMCOVA,
Saturace spiritudlnich potieb pacientd, Diagnoza v osetfovatelstvi 1/2010, s. 26-29; Margaret O'CONNOR - Sanchia ARANDA (eds.),
Paliativni péce. Pro sestry vSech oborii, Praha: Grada, 2005; Radka BUZGOVA - Renata ZELENIKOVA, Vytvoreni méficiho nastroje
pro hodnoceni potteb pacientt v paliativni péci v souvislosti s kvalitou Zivota: Hodnoceni potieb pacientt v paliativni péci (PNAP),
Ogsetfovatelstvi a porodni asistence 2/2012, s. 404-414; Marie SVATOSOVA, Vime si rady s duchovnimi potiebami nemocnych?, Praha:
Grada, 2012.
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socialni prace® i pastoralni teologie’ jiz disponuji vétsim ¢i mens$im souborem publikaci. Vzdy
jde ale o uchopeni dil¢itho momentu, naptiklad obsahu duchovnich potfeb, méfeni naplnénosti
duchovnich potfeb, nebo typologie intervenci. V nabidce vsak absentuje urcity model, ktery po-
muze personalu charitnich zatizeni zakomponovat tématiku spirituality do linie vzéjemné navaz-
nych praktickych krokd pfi pfipravé na praxi a samotnym zapocetim s praxi. Vzajemna provaza-
nost ¢asti modelu a usili autora o poskytnuti podnéta k primé praxi zdtivodnuje na jedné strané
rozsah ¢lanku, na druhou stranu si material ¢lanku rozhodné nenarokuje ucelenost tématiky.

Proc?
Reduktivni charitni praxe?

Na urovni zprostfedkované zkusenosti se mohu opirat o opakované zpravy studentt nasich obo-
10, ktefi se béhem své odborné praxe v charitnich zafizenich castéji nesetkavaji, nez setkavaji se
systematickym konceptem napf. prace s duchovnimi potfebami uzivatelti. Tato zkuSenost se mi
fragmentarné potvrdila i v ramci vyzkumného Setfeni mého diplomanta mezi osmi klienty terén-
ni sluzby jedné moravské charity, ktefi po absolvovdni tzv. spiritudlniho posouzeni vyjadrili urcité
zklamani: ,,chtéla bych, aby mi pracovnici pomohlii v této (duchovni) oblasti®, nebo ,,jsem rad, ze
si o tom duchovnu miizu promluvit, protoze tady ve stfedisku neni o tom s kym mluvit“?

Na trovni osobni zku$enosti mohu poukdzat na §ifi zajmu, se kterym se nabidka dal$itho vzdé-
lavani v této tématice setkava u pracovniki charitnich sluzeb, kteti po jakékoliv praktické meto-
dické podpore takrikajic hladovi. Bohuzel, dosud nemame k dispozici empirické udaje, které by
umoziovaly testovat zobecnéni téchto dil¢ich signdlt z charitnich zafizeni. Je v§ak moZné pou-
kdzat na dalsi signdly ze spolecného prostiedi socidlnich sluzeb, které ukazuji stejnym smérem.
Na absenci integrace spiritudlni roviny Zivotni situace prijemcti socidlni sluzeb dovoluje usuzo-
vat absolventska prace dal$i mé diplomantky, ktera testovala pouzitelnost spiritualniho posou-
zeni u souboru osmi seniort v klasickém pobytovém zarizeni. Akceptaci tohoto zpiisobu prace
s klienty hodnotila takto: ,,VSichni zucastnéni se vyjadrili vice nez kladné k pouziti duchovniho
posouzeni s tim, Ze by se jim libilo, kdyby se na jejich viru a potfeby v této oblasti ptal nékdo
Castéji.

Jesté vymluvnéji ptisobi vysledky kvalitativniho vyzkum, ktery u dvaceti klient dvou pobytovych
zatizeni pro seniory v jiznich Cechéch realizovala Véra Suchomelova.' Poznatky jejtho vyzkumu
odkryly stav, ktery nelze oznacit jinak nez jako ,past; jejiz obéti jsou jak socidlni/zdravotnicky
personal, tak pastoracni pracovnici, pokud se viibec na poskytované sluzbé podili, a samoziejmé
na konci i samotni seniofi. Personal totiz mylné redukuje péci o duchovni potfeby na liturgické

6  Srov. Eva KRIZOVA, Specific Techniques of Exploring Spirituality as Part of Holistic Social Work, Czech and Slowak Social Work: ERIS
Journal 4/2016, s. 50-56; Jan KANAK, Postaveni diskursu spirituality v socidlni praci, Socidlni prdice / Socidlna prdca 4/2015, s. 30-46;
Jan KANAK, Nedefinovand profesionalita: Vztah diskurs@ spirituality a profesionality v socialni préaci v soudobé odborné literatufe,
Socidlni prdce / Socidlna prdca 5/2016, s. 72-91; Véra SUCHOMELOVA, Spiritudlni potieby seniord v socidlni pé¢i, Socidlni prdce /
Socidlna préca 5/2016, s. 92-108.

7 Srov. Véra SUCHOMELOVA, Pastorace v domové pro seniory: vybrané otdzky, Caritas et veritas 5/2015, s. 112-121; Véra
SUCHOMELOVA, Senio#i a spiritualita. Duchovni potteby v kazdodennim Zivoté, Praha: Navrat domd, 2016.

8  © Tomasz GIERCZUSZKIEWICZ, Pouziti konceptu duchovniho posouzeni podle Davida R. Hodge v kontextu socidlni prdce s osobami
bez domova (online), bakalarska prace, Olomouc: Univerzita Palackého v Olomouci, Cyrilometodéjska teologicka fakulta, 2013, s. 58,
dostupné na: http://theses.cz/id/9fi033/, citovano dne 1. 2. 2017.

9  © Marie SCHREIEROVA, Koncept duchovniho posouzeni podle Davida R. Hodge v ¢eském prosttedi pfi praci s klienty Domova pro
seniory v Bruntéle (online), absolventska prace, Olomouc: CARITAS - Vy3si odborna $kola socidlni Olomouc, 2015, s. 40, dostupné na:
http://theses.cz/id/4i9iho/, citovano dne 1. 2. 2017.

10 Viz pozn. 6 vySe.
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situace a kontakt se specializovanym profesionalem - duchovnim/pastora¢nim asistentem. Klien-
ti vSak takové specializované profesionaly nepovazuji za partnery pro duchovni rozhovor, jehoz
obsahem by byly zivotni tézkosti a existencialni témata jejich zivotni situace, jelikoz veskera pas-
toracni agenda obsahovala pouze msi, podavani eucharistie a modlitbu rizence."

Teoretické predpoklady

Jan Kanak ve své stati o diskurzech profesionality a spirituality v socialni praci navrhl rozlisit
pét typu jejich souvztaznosti,'? pficemz doporucuje, aby autofi publikujici na tomto poli vzdy
vyjasnili:?

o co pro né znamena profesiondlni a spiritualni diskurz;

o ze kterého diskurzu do svého tématu vstupuji;

o ktery z typli souvztaznosti chtéji rozvijet.

Z hlediska diskurzu profesionality 1ze t¢émto pozadavkiim vyhovét jen analogicky, jelikoz diskurz
profesionality charitnich sluzeb neni totozny s diskurzem profesionality socialni prace, nebot se
vlastné nejedna o samostatnou profesi, nybrz specifickou a $irokospektralni oblast pomahajici
praxe a pomahajicich profesi. Pokud v ramci tohoto profesniho spektra zvolim jako referen¢ni
bod socidlni praci, pak se argumentace této studie nejvice kryje s modelem spiritudlné senzitivni
socidlni prdce, ktera usiluje i o reflexivni zvladani zZivota a socialni fungovani klientt."* Leitmoti-
vem tohoto typu diskurzu spirituality v socidlni praci je potieba rozpoznat klientv systém orien-
tace v zivoté, tedy to, co povazuje za vyznamné pro své fungovani a zvladani klient a nikoliv pri-
marné pracovnik ¢i organizace, a nasledné toto poznané zmobilizovat a integrovat do intervence.
O zptisobu ukotveni diskurzu spirituality v prostiedi osetrovatelstvi bude kratce fe¢ pozdéji.
Neni pochyb o tom, zZe se v charitnich zafizenich nemizeme zfici odpovédnosti za nabidku
krestanské, ba dokonce katolické kultivace spiritudlnich dispozic klient®, a pomoci naptiklad
sakramentalnich nastroji otevirat prostor pro ptisobeni Boziho Ducha v srdci ¢lovéka. Nebot
teprve tam, kde v ¢lovéku mtize ptisobit Duch svaty, dosahuji pfirozené spiritualni dispozice
svého posledniho cile. Toto nadptirozené ptisobeni Ducha Boziho na ducha lidského ma ovsem
své prirozené predpoklady, které je tieba respektovat a také kultivovat ve smyslu scholastické
zasady gratia supponit naturam, tedy milost predpoklada prirozenost. V nasledujicim textu
chci vénovat pozornost pravé této antropologické ,,prvni vrstvé® a dale nastinit soubor nékolika
nastroji, jejichz osvojeni u nékterych charitnich pracovnik by mohlo pfinést novou troven
jejich sluzby ¢lovéku.”” V tomto nastaveni je predkladany model kompatibilni s celostnim kon-
ceptem charitni praxe.

11 Véra SUCHOMELOVA, Pastorace v domové pro seniory, s. 113.

12 Spiritualné senzitivni socidlni pracovnik; duchovni pracovnik inspirovany socidlni praci; spiritudlné senzitivni socidlni prace; spiritudlné
orientovana socidlni prace; teologie senzitivni k socidlni praci. Srov. Jan KANAK, Nedefinovana profesionalita, s. 72-91.

13 Srov. tamtéz, s. 87.

14 Srov. tamtéz, s. 82-84.

15 Tuto poucku muzeme pouzit v tom smyslu, ze spdsné jednani Boha vici ¢lovéku (milost) nevylucuje a nerusi Bohem ustanovené
ptirozené zakonitosti lidské pfirozenosti, jak je poznédvame ve svétle poznatki psychologie, sociologie, biologie atd. Milost fungujiciho,
zdatilého vztahu ¢lovéka k sobé samému, k druhym, ke stvorenému svétu a k Bohu chce tedy stavét na prirozenych zakladech vlozenych
do ¢lovéka a tyto neobchdzet a nepotlacovat. V tomto smyslu mé zivotodarny nabozensky vztah ¢lovéka k Bohu Otci, skrze JeziSe
Krista v Duchu svatém, jak to formuluji kiestané, své prirozené spiritudlni ptedpoklady, k jejichz porozuméni chce tento ¢lanek prispét.
Srov. Heinrich POMPEY, Beziehungstheologie: Das Zueinander theologischer und psychologischer ,Wirk“-lichkeiten und die biblisch/
theologische Kontextualisierung von Lebens- und Leidenserfahrungen, in: Caritas - Das menschliche Gesicht des Glaubens: Okumenische
und internationale AnstofSe einer Diakonietheologie, ed. Heinrich POMPEY, Wiirzburg: Echter, 1997, s. 92-106.
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Celostni koncept charitni praxe

V prostiedi teoretické konceptualizace charitni praxe, jak ji v celosvétové ojedinélém méritku
rozviji ,Caritaswissenschaft®, ve vefejnych deklaracich vlastniho profilu jednotlivych charitnich
zafizeni, které muze vnéjsi pozorovatel snadno nalézt na webovych strankach pod zalozkou ,,Kdo
jsme?“ nebo ,,Co nabizime?*, ¢i v zakladnim dokumentu (Leitbild, Kodex), je pokladano za stan-
dard, Ze charitni praxe chce a méla by reagovat na lidské potieby ve vsech jejich tirovnich, véetné
onéch duchovnich/spiritualnich.

Pompey a Rof$ tento postulat formuluji implicitné, kdyz svazuji charitni praxi s ,,vicedimenz-
nim pojetim ¢lovéka®'® coz podle nich vede ke kritickému postoji viic¢i riznym ,reduktivnim
perspektivam a modelim®'” Haslinger konkretizuje sviij pozadavek integralniho pojeti ¢lovéka
v charitni praxi jako odpovéd na celek jeho potteb: télesnych, psychickych, socialnich a du-
chovnich."® Ani jeden z autori vSak neposkytuje praktické podnéty, navrhy ¢i instrukee, jak
tento pozadavek naplnit.

Postulat celostniho pojeti charitni praxe rovnéz bezproblémové koreluje s teorii uplatnovanou
v prostiedi katolické socialni etiky, resp. katolické socidlni nauky. Zde se teorie potfeb uvadi
v souvislosti s konceptem integrdlniho rozvoje clovéka, jak jej nacrtnula encyklika Populorum pro-
gressio a aktualizovala encyklika Caritas in veritate. Podle posledné jmenovaného dokumentu
se integralni rozvoj clovéka ,tyka celé lidské osoby ve vsech jejich dimenzich®' Paradigma inte-
gralniho rozvoje ¢lovéka a nikoli jen celostni pfistup k jeho potfebam podle mého nazoru silné
konvenuje s dal$im typem souvztaznosti diskurzd, jak je rozlisil Kandk: spiritudlné orientovand
socidlni prdce otevirajici prostor ,,spiritudlni transformaci klientt a klientek“* Argumentaci a na-
stroje rozvijené v tomto ptispévku lze tedy ¢aste¢né chapat i ve svétle tohoto typu vztahu diskurzu
profesionality a spirituality.

Poznatky o pozitivnich efektech spirituality a religiozity na zdravi a socialni
fungovani

Ve zptisobu odpovédi na otazku, pro¢ integrovat do charitnich sluzeb i sféru spirituality jejich
ptijemci, nelze pominout zménu klimatu, ke které doslo s ohledem na koncepty spirituality a re-
ligiozity v poslednich dekdddch ve zdravotnictvi a socidlni praci.

V oblasti medicinského a osettovatelského vyzkumu se v 80. a zejména 90. letech minulého stoleti
probudil masivni zajem o spiritualitu/religiozitu a jejich vliv na zdravi. Dokonce i Svétova zdra-
votnicka organizace (dale jen WHO) navzdory aktualni definici zdravi, uvadéjici jen jeho fyzické,
psychické a socialni komponenty,* zaradila doménu spirituality do oficialniho néstroje posouzeni
kvality zZivota WHOQOL.?* V roce 1995 WHO také uznala poskytovdni spiritudlni opory za pod-

16 Heinrich POMPEY - Paul-Stefan ROSS, Kirche fiir andere. Handbuch fiir eine diakonische Praxis. Mainz: Griinewald Verlag, 1998,
s. 207.

17 Tamtéz,s. 186.

18 Srov. Herbert HASLINGER, Diakonie: Grundlagen fiir die soziale Arbeit der Kirche, Paderborn-Miinchen-Wien-Ziirich: Ferdinand
Schoéningh, 2009, s. 314.

19 Caritas in veritate 11. Dal$im ptibuznym konceptem je integrdlni humanismus, jak o ném tvodem hovoti Kompendium socidlni nauky
cirkve (¢l. 19).

20 Jan KANAK, Nedefinovana spiritualita, s. 84.

21 Srov. © Svétova zdravotnickd organizace, Konstituce Svétové zdravotnické organizace, (online), dostupné na: http://www.who.int/
governance/eb/who_constitution_en.pdf, citovano dne 1. 2. 2017.

22 Srov. Margaret HOLLOWAY, Spiritual Need and the Core Business of Social Work, British Journal of Social Work 2/2007, s. 266.
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statnou soucast paliativni péce.”® Na ptidé WHO se rovnéz vede diskuze o tzv. 4. dimenzi zdravi
a jiz byly vytvoreny nastroje k jejimu méfeni.*

Nejlepsi ilustraci lékarského zajmu o roli spirituality/religiozity je Prirucka ndbozenstvi a zdravi
(Handbook of Religion and Health) od amerického profesora psychiatrie Haralda G. Koeniga
a kolegti. Ve svém prvnim vydani zde Koenig a jeho kolegové sumarizovali vysledky vice nez 1000
vyzkumnych studii, které prokazaly vétsi ¢i mensi korelaci s riznymi oblastmi télesného i dusev-
niho zdravi.*® Ve druhém vydani roku 2012 tato prirucka (na vice nez 1200 stranach) identifiko-
vala jiz pres 3000 studii.”® Religiozita a spiritualita tedy koreluje pozitivné se:*

« zvySenou adaptaci na ztratu blizké osoby;

« socialni oporou;

o Zivotni spokojenosti;

 pocitem $tésti, nadéje a optimismu;

 vnimani smyslu a tcelu Zivota;

 sniZzenym pocitem tzkosti;

« sniZzenym pocitem opusténosti;

e snizenou mirou sebevrazednosti;

« snizenou délkou psychiatrické hospitalizace;

 zvySenou pravdépodobnosti remise schizofrenie;

« kvalitou Zivota;

o zdravym zivotnim stylem;

o vymanénim se z drogové zavislosti;

7 7

« niz$i mirou koufenti;
$81 pocitovanou kontrolou nad vlastnim télesnym a psychickym stavem;

iz81 mirou depresivity;
$$1 mirou sebevédomi;
iz8im krevnim tlakem;
iz§1 umrtnosti po srde¢ni operaci;
$81 pramérnou délkou Zivota;

$81 schopnosti zvladat stres.

ey

33

S podobnou situaci jsme konfrontovani v oblasti socidlni prdce. Az do 80. let 20. stoleti byla spiri-
tualita a naboZenstvi zanedbavanym tématem, coz néktefi autofi pripisuji ,hluboce zakofenéné,
historické antipatii vii¢i nabozenstvi v socialni praci na Zapadé“.*® Teprve poté nastava v litera-
tufe doslova renesance zajmu. Prvni vydani reprezentativni prace Spiritualita a socidlni prdce:
podrobna bibliografie s anotacemi (Spirituality and Social Work: A Comprehensive Bibliography

23 Srov. Aline NIXON - Aru NARAYANASAMY, The spiritual needs of neuro-oncology patients from patients’ perspective. Journal of
Clinical Nursing 15-16/2010, s. 2260.

24 Srov. Neera DHAR et al., Spiritual Health Scale 2011: Defining and Measuring 4th Dimension of Health, Indian Journal of Community
Medicine 4/2011, s. 275-282.

25 Srov. Harald G. KOENIG - Michael E. MCCULLOGH - David B. LARSON, Handbook of Religion and Health, New York: Oxford
University Press, 2001.

26 Srov. Harald G. KOENIG - Dana E. KING - Verna Benner CARSON, Handbook of Religion and Health, 2. vyd., New York: Oxford
University Press, 2012.

27 Podle David R. HODGE, Spirituality and People With Mental Illness: Developing Spiritual Competency in Assessment and Intervention,
Families in Society 1/2004, s. 36; Jaro KRIVOHLAVY, Psychologie zdravi, 3. vyd., Praha: Portal, 2009, s. 157-162; Marc GALANTER et
al., Assessment of spirituality and its relevance to addiction treatment, Journal of Substance Abuse Treatment 3/2007, s. 257-264.

28 Margaret HOLLOWAY, Spiritual Need, s. 268.
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with Annotations) od Edwarda Candy a kolegti z roku 1999% registrovalo celkem 550 publikaci,
druhé vydani o 4 roky pozdéji jiz 770 publikaci, cozZ znamena narist 0 40 %.* V roce 2000 sestavil
Hodge nasledujici seznam poznatki o vlivech religiozity a spirituality relevantnich pro socialni
praci:*!

Pozitivni asociace s

o UspeéSnym starnutim,;
 spokojenym manzelstvim;
» meziosobnim pratelstvim;
o odolnosti;

e zvldddnim;

o vaddi roli uvnitf minority;
» porozvodovou stabilizaci.

Snizena mira

 zneuzivani navykovych latek;
e umrtnosti;

e nemocnosti;

o bezdomovectvi;

o sexualniho nasili.

Narust zajmu v$ak neni vSude stejny. Jak ukazaly dva srovnavaci vyzkumy socialnich pracovnikt
(1997, 2008) v USA, Britanii, Norsku a na Novém Zélandg¢, je britska nebo napf. norska komunita
socialnich pracovnikd ohledné moznosti prace se spiritualitou/religiozitou klientd ve srovnani
s komunitou v USA vyraznéji opatrnéjsi az skeptictéjsi.*>

Jak?
Procesualni model spiritualni citlivosti charitnich sluzeb

Diskurz spirituality navrhuji kultivovat v prostfedi charitnich sluzeb tak, aby obsahoval pét dil-
¢ich konceptt, které je vhodné zakomponovat do kompetencni vybavy jednotlivych pracovniki
pfimé praxe s klienty v pofadi naznaceném na obrazku ¢. 1.

Autofi z oblasti zdravotnictvi vénuji v konceptu spiritudlnich potieb pozornost prevazné technic-
ké roviné kompetence osetfovatele ¢i lékare. Jen vyjimecné reflektuji predpoklady na individualni
urovni pracovnika® a uroven kultury organizace zminuji nanejvy$ v podobé stiznosti na nepfi-

29 Srov. Edward R. CANDA et al., Spirituality and Social Work: A Comprehensive Bibliography with Annotations, Council on Social Work
Education, 1999.

30 Srov. Connie KVARFORDT - Michael SCHERIDAN, Predicting the Use of Spiritually-based Interventions with Children and
Adolescents: Implication for Social Work Practice, Currents: New Scholarship in Human Services 1/2010, s. 2.

31 Srov. David R. HODGE, Spirituality: Toward a Theoretical Framework, Social Thought 4/2000, s. 3-4.

32 Srov. Edward R. CANDA - Leola Dyrud FURMAN, Spiritual Diversity in Social Work Practice. The Heart of Helping, 2. vyd., Oxford
University Press, 2010, s. 370-375.

33 Daniel Sulmasy pozaduje po lékati nasledujici kroky: zacit vénovat pozornost zaprvé signalim vychdzejicim pfimo od pacienta, zadruhé
dulezitosti vztahu lékaf-pacient, zatfeti spiritudlnimu poudeni, které i pro néj plyne z pacientovy situace, zatvrté vlastni spiritualité
a zplisobu, jak ovliviluje jeho péci o pacienty, a zapaté zacit zjistovat spiritudlni pribéh pacienta, srov. Daniel P. SULMASY, Addressing
the Religious and Spiritual Needs of Dying Patients, Western Journal of Medicine 4/2001, s. 253.
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pravenost nemocni¢niho prostfedi.”* Oproti tomu autofi ze socialni prace kladou na organiza¢ni
taktory spiritualné citlivé praxe zna¢ny duraz.”> V ramci tohoto rozliSeni individudlni a organi-
za¢ni urovné spiritualné citlivé charitni praxe zohlednuje zde prezentovany model pouze onu
individualni uroven profesionalni kompetence.

Obrdzek ¢. 1. Schéma procesudiniho modelu implementace spirituality v charitnich sluzbdch

( N\ N\ [ N\ N )
Rozpoznéni
Osvojent Osvojeni a prijeti Osvojent Osvojent
koncepti konceptu vlastniho konceptu spektra
spirituality a spiritualnich spiritualniho spiritudlniho moznych
religiozity potreb opérného posouzeni intervenci
systému
. J J J J\ J

Autori vétSinou zahajuji seznameni ctenafe s jednotlivymi soucastmi spiritudlné citlivé praxe
osvétlenim koncepti spirituality a nabozenstvi (religiozity) v hlavnim proudu diskurzu pomaha-
jicich profesi, zejména socialni prace a oSetfovatelstvi.’® Tento krok pomtize predejit zaménovani
obou pojmt, z toho plynouci zuzeni perspektivy pro posouzeni klientovy Zivotni situace a také
pomtize 1épe se zorientovat ve vlastnim spiritualnim pribéhu. Poté mohou byt pracovnici obezna-
meni s nékolika modely konceptualizace spiritudlnich a nabozenskych potieb klienti z riznych
cilovych skupin, jimZ dané charitni zatizeni nabizi sluzby. Sir$i spektrum modelf a jejich obsaht
mohou u pracovnikd zmensit riziko, Ze jim uniknou relevantni signaly a informace od klienta.
Nejpozdéji po tomto kroku je nutné poskytnout pracovnikiim vhodné podnéty a prostor pro
sebezkuSenost zamérenou k rozpoznani a prijeti vlastniho spiritudlniho systému, o némz mo-
hou mit mensi ¢i vétsi povédomi. Avsak stejné dobre by bylo mozné tuto fazi spojit jiz s prvnim
krokem.” V kazdém piipadé sebeorientace v této dimenzi vlastniho Zivota nejenze zvysuje empa-
tickou citlivost viici klientovi, ale pomaha také predchazet situacim protipfenosu nebo dokonce
manipulaci s klientem. Teprve po této fazi pripravy je mozné si teoreticky i prakticky osvojovat
dovednost spiritualniho posouzeni klientovy situace, které vede podle zvolené perspektivy k de-
tekci nenaplnénych potieb, nebo zdrojl, o néz se klient mtize znovu opfrit. Na zakladé posouzeni
je mozné navrhnout, provést a vyhodnotit vhodné intervence. Zvazovani a volbu charitnimu pra-
covnikovi usnadni prehled spektra intervenci, o nichz referuje odborna literatura.

Osvojeni koncepti spirituality a religiozity

Nezbytnym predpokladem pro zvazeni moznosti prace se spiritudlni dimenzi klientovy situace je
porozuméni zakladnim pojmim a konceptiim. V oblasti diskurzu pomahajicich profesi, jako jsou

34 ,Spiritudlni potfeba nemocnych byva ¢asto potla¢ena v anonymnim prostredi nemocnic [...] V nemocnicich i v dnesni dobé chybi
akceptace duchovniho rozméru péce”, Erika HAJNOVA FUKASOVA - Radka BUZGOVA - David FELTL, Hodnoceni duchovnich
potteb, s. 18.

35 James R. DUDLEY, Spirituality Matters in Social Work: Connecting Spirituality, Religion, and Practice. New York: Routledge, 2016, s. 105-
107, 167-168, 242-247. Canda a Furmanova shrnuji reflexi tohoto organiza¢niho zdzemi do kapitoly ,,Vytvaret spiritudlné senzitivni
context praxe’, srov. Edward R. CANDA - Leola Dyrud FURMAN, Spiritual Diversity, s. 213-242.

36 ,Spiritudlné citliva praxe prirozené za¢ind pochopenim konceptt spirituality a ndbozenstvi®, James R. DUDLEY, Spirituality Matters,
Xvi.

37 Jak postupovali naptiklad Edward R. CANDA - Leola Dyrud FURMAN, Spiritual Diversity, s. 59-97.
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oSetrovatelstvi a socidlni prace, se v poslednich dvou dekadach ustalilo presvédceni o uZitecnosti
odlisovat pojmy spiritualita a religiozita.”® Ackoliv se autofi neshodnou na jednotné definici, roz-
dily v definovani obou konceptt nejsou dramatické. Vhodné pouceni ¢tenar nalezne u Kanaka.”
Prikladem odlisovani obou konceptti mize byt renomovana publikace ze socialni prace Spiritudl-
ni riiznorodost v socidlni prdci:

Spiritualita oznacuje na univerzalni kvalitu lidi a jejich kultur a souvisi s hleddnim smyslu,
ucelu, morality, transcendence, blaha a hlubokych vztahti k sobé, druhym a konecné realité,
jakkoliv je tato [konec¢na realita] chapana.®

Nabozenstvi predstavuje institucionalizovanou soustavu hodnot, pfesvédceni, symboli,
chovani a zkusenosti orientovanych k duchovnim zalezitostem, sdilenou komunitou a pre-
davanou v ¢ase.!

Obdobné vymezeni nalezneme i u dalSich autorti socidlni prace*” nebo lékarstvi.* Autofi jsou
vétdinou zajedno v tom, ze religiozitu chdpou jako dil¢i soucast spirituality, kterou lidé vétsi-
nou projevuji religiézné, nabozensky, mnozi ji ale vyjadruji radéji svym vztahem k pfirodé, hud-
bé, uméni, sportu, urc¢itému filosofickému sméru nebo k prateltim a rodiné, tedy nenabozensky
a sekularné.*

Faze rozliseni koncepti spirituality a religiozity pomize predchazet situacim konceptudlni zdameé-
ny obou pojmd, kdy se z klientovy nabozenské/cirkevni ptislusnosti, pokud viibec aktivné zjisto-
vané, vyvozuji informace o klientovych spiritualnich preferencich, ptanich, potiebach a zdrojich.

Osvojeni konceptu spiritualnich potfeb

Charitni pracovniky je tfeba seznamovat s modely duchovnich potteb, jak byly rozliseny na zakla-
dé empirickych vyzkumt u riznych cilovych skupin pomahajicich profesi. Priklady jsou uvedeny
v tabulkach 1-4. Jejich spole¢nym znakem je, Ze plisobivé ilustruji §ifi toho, co pacienti a klienti
sami povazuji za spiritudlni potfeby ve srovnani s tradi¢nimi indikatory, jako je pfijimani svatos-
ti ¢i navstéva nemocni¢niho kaplana. Pochopitelné nejde o suché memorovani publikovanych
schémat. Vys$si kompetenci pracovnik ziska, pokud se seznami s charakteristikami jednotlivych
dil¢ich potreb, ilustracemi situaci a vyrokd, na jejichz zakladé byly zaznamenany, a propojuje tyto
poznatky s vlastni zkuSenosti kontakti s klienty.

Dtlezitou zasadou pedagogiky spiritualnich potieb je védomi, ze u konkrétniho pacienta je tfeba
ocekavat individualni konstelaci potieb. Ne kazdy pacient tedy pocituje vSechny potreby. Obezna-

38 Referen¢nim bodem tohoto textu tedy neni spiritualita z hlediska kiestanské tradice a spiritudlni teologie. Kfestanskd a katolickd
kultivace spirituality pomahajiciho ¢i pfijemce pomoci predstavuje ,,druhy krok®, ktery neni pfedmétem tohoto ptispévku.

39 Jan KANAK, Postaveni diskurzu spirituality, s. 32-34.

40 Edward R. CANDA - Leola Dyrud FURMAN, Spiritual Diversity, s. 59.

41 Tamtéz.

42 Religiozita: ,Sdilend soustava viry a praxe, vytvofena a institucionalizovand v komunitnim prostfedi, David R. HODGE - Violet
E. HORVATH, Spiritual Needs in Health Care Settings: A Qualitative Meta-Synthesis of Clients’ Perspectives, Social Work 4/2011,
s. 308. Spiritualita: ,Hledani t¢elu a smyslu v zivoté, védomi spojeni se sebou, druhymi, a s univerzem, a schopnost prekro¢it nasi
bezprosttedni zku$enost smérem k nécemu vét§imu, co mnozi oznacuji jako ,vy$si moc‘ za hranicemi té lidské, James R. DUDLEY,
Spirituality Matters, s. 6.

43 ,Spiritualita je osobni hledani porozuméni nejhlubsim otizkdm o Zzivoté, vyznamu a vztahu k posvitnu ¢i transcendenci, coz
mitize (anebo nemusi) vézt k ndbozenskym ritualiim a komunitni formaci, nebo z nich vychdzet, Harald G. KOENIG - Michael E.
MCCULLOGH - David B. LARSON, Handbook, s. 18. ,,Nabozenstvi je organizovany systém presvédceni, praxe, ritudlti a symboli
urc¢enych k (a) usnadnéni blizkosti vii¢i posvatnu ¢i transcendenci (Btih, vy$$i moc, nejvyssi pravda/realita) a k (b) podpore védomi
vztahu a odpovédnosti jednotlivce vici druhym v komunité®, tamtéz.

44  Srov. Daniel P. SULMASY, A Biopsychosocial-Spiritual Model for the Care of Patients at the End of Life, The Gerontologist 3/2002, s. 25.
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meni s $ir§im spektrem publikovanych modeli tak slouzi predevsim k vytvoreni predstavivosti
a citlivosti k individudlni situaci klienta.*

Tab. 1. Spiritudini potreby jihoceskych seniori*

Védomi vlastni distojnosti a hodnoty
Smyslu a kontinuity zZivotniho pfibéhu
Viry a divéry

Nadgéje a cile

Lasky

Tab. 2. Duchovni potieby psychiatrickych pacient*

90 % Péce a podpora od druhych
84 % Védét o Bozi pritomnosti
80 % Modlitba
75 % Smysl a vyznam Zivota
65 % Navstéva kaplana a modlitba s nim
59 % Navstéva duchovniho
51 % Pomoc od strachu ze smrti
39 % Svatosti
Tab. 3. Spiritudini potreby ve zdravotnickém prostredi*

Smysl, vyznam a nadéje
Vztah k Bohu
Duchovni praxe
Nabozenské zavazky

Meziosobni vazby

Komunikace s odbornym personalem

Tab. 4. Spiritudini potfeby neuroonkologickych pacient(i*

45
46
47

48
49

Rodinna podpora
Emocionalni podpora

Potieba byt ve spojeni / opusténost

Srov. David R. HODGE - Violet E. HORVATH, Spiritual Needs, s. 312.

Podle Véra SUCHOMELOVA, Seniofi a spiritualita, s. 217.

Georg FITCHETT et al., The Religious Needs and Resources of Psychiatric Inpatients, The Journal of Nervous and Mental Disease
5/1997, s. 320-326.

David R. HODGE - Violet E. HORVATH, Spiritual Needs, s. 306-316.

Podle Aline NIXON - Aru NARAYANASAMY, The spiritual needs, s. 2259-2270.
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Nébozenské potieby
Povidat si

Utécha

Samota

Planovat budoucnost / citit se normalné

Pfemyslet o smyslu Zivota

Znacnou oporu pro charitni pracovniky s oSetfovatelskym vzdélanim a ve zdravotnickém pro-
stfedi charitnich sluzeb mtize na zdkladé¢ své odborné legitimity predstavovat koncept spiritudlni
tisné/stradani (distres). V klasifikaci oetfovatelskych diagn6z NANDA (North American Nursing
Diagnosis Association) byl poprvé zatazen jiz v roce 1980, resp. 1978.°' V nejnovéjsim vydani
je spiritudlni strddani definovano jako ,,stav stradani zptisobeny narusenou schopnosti prozivat
smysluplny zivot prostiednictvim spojeni se sebou samym, druhymi, svétem nebo nadfazenou
bytosti“>* Jind definice uvadi ,stav, v némz je pacientv systém presvédceni nebo hodnot, jez
mu poskytuji energii, nadéji a smysl do Zivota, ohrozen poruchou®> NANDA manual pfipojuje
charakteristiku urcujicich znakt diagnézy a seznam souvisejicich faktort. Navic je tfeba upozor-
nit, ze NANDA poskytuje oSetfovatelskému persondlu jesté $irsi ramec pro uchopent spiritualni
dimenze pacientovy situace. Desata doména, nazvana ,,zivotni principy®, kam autofi spiritudlni
stradani zafazuji, obsahuje charakteristiky jedenacti dal$ich relevantnich diagnéz.*

Rozpoznani a prijeti vlastniho spiritualniho opérného systému

Autori z prostiedi oSetfovatelstvi i socidlni prace upozornuji, ze dfive, nez se pracovnik zacne vé-
novat spiritualnim potfebam ¢i posouzeni druhych, musi ziskat cit pro vlastni spiritualni systém
a orientaci v ném,” nebot ,porozumeéni nasi vlastni spiritualité¢ nds pfipravi na to, abychom byli
schopni pomoci nasim klienttim objevit, pochopit a pfijmout jejich vlastni spiritualitu®>® Navic se
diky tomu Ize vyhnout rizikéim, kterd by narusila vztah davéry s klientem: povrchnost, dojem pl-
néni pouhé povinnosti, spiritudlni protiptenos, proselytismus, odsuzovani a predsudky.” Podob-
né i Svatosova varuje, ze kdo ,,si neuvédomuje vlastni duchovni potieby, nechce se jimi zabyvat
a vytésnuje je, ten nebude schopen tento postoj diagnostikovat u klientt. Jakmile to klient zare-
gistruje, ,,stdhne se a drzi si ho od téla. Zméni téma rozhovoru, ml¢i nebo dé néjak jinak najevo

50 Srov. Erika de CASSIA LOPES CHACES et al., Efficacy of different instruments for the identification of the nursing diagnosis spiritual
distress, Revista Latino-Americana de Enfermagem 4/2011, s. 903.

51 Srov. Heather HERDMANN - Shigemi KAMITSURU (eds.), NANDA International: OSetfovatelské diagnézy. Definice & klasifikace
2015-2017, 10. vyd., Praha: Grada, 2015, s. 340.

52 Heather HERDMANN - Shigemi KAMITSURU (eds.), NANDA International, tamtéz.

53 Stefanie MONOD et al., The spiritual distress assessment tool: an instrument to assess spiritual distress in hospitalised elderly persons,
BMC Geriatrics 10:88/2010, s. 1.

54 Snaha zlepsit duchovni well-being (pohodu); snaha zlepsit rozhodovéni; konflikt pfi rozhodovéni; zhorseni svobodného rozhodovani;
snaha zlepsit svobodné rozhodovani; morélni strddani; zhorSena religiozita; snaha zlepsit religiozitu; riziko zhorsené religiozity; riziko
duchovniho strddani, srov. Heather HERDMANN - Shigemi KAMITSURU (eds.), NANDA International, s. 329-342.

55 Srov. James R. DUDLEY, Spirituality Matters, s. 25-49; Miriam GEORGE - Vanessa ELLISON, Incorporating Spirituality into Social
Work with Migrants, British Journal of Social Work 6/2015, s. 1721-1722; Tan GOVIER, Spiritual care in nursing: a systematic approach,
Nursing Standard 17/2000, s. 35.

56 James R. DUDLEY, Spirituality Matters, s. 26.

57 Srov. David R. HODGE - Robin P. BONIFACE - Rita Jing-Ann CHOU, Spirituality and Older Adults: Ethical Guidelines to Enhance
Service Provision, Advances in Social Work 1/2010, s. 5-6.
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svlj nezajem pokracovat v rozhovoru [...]“*® Na cesté k této kompetenci, kterou autofi v socialni
praci nékdy nazyvaji ,,spiritualni kompetence”, lze pouzit radu praktickych nastrojt spiritudl-
niho sebeposouzeni. V literatufe je k tomuto tucelu k dispozici mnozstvi méné ¢i vice formalnich
nastrojt. Pro ilustraci uvedu soubor otazek podle Goviera:*

e Vcovérim?

o Co ddvda mému Zivotu smysl?

o Vo doufam?

o Koho mdm rdad a kdo mad rad mé?

o Co si predstavuji pod pojmem spiritualita?

o Jak jsem na tom ve vztahu k druhym?

o Co bych na svych vztazich zménil?

o Jsem ochoten uzdravit ty vztahy, které mé tizi?

Dalsi otazky vhodné k sebereflexi pracovnika navrhuje Anemone Eglin ze $vycarského Institut

Neumiinster. Ctendf je miize nalézt v letnim dvojéisle ¢asopisu Socidlni sluzby z roku 2016.°"

Jinou pomiickou pro spiritualni sebehodnoceni mohou byt polozky ,,Sebehodnotici skaly spiritu-

ality“ (Spirituality Self-Rating Scale) od Galantera a kol., kterou sice vytvorili primarné pro oblast

1é¢by zavislosti, ale Sest z uvadénych tvrzeni situaci zavislosti explicitné nezminuje. V klinickém

vyuziti klient vyjadfuje miru svého souhlasu v rozpéti 1 (naprosto souhlasim) az 5 (naprosto ne-

souhlasim):®

1. Je pro mé dilezité vénovat cas osobnimu duchovnimu zamysleni a meditaci.

2. Usilovné se snazim vést zivot v souladu se svym duchovnim presvéd¢enim.

3. Modlitby nebo duchovni zamysleni o samoté jsou pro mé stejné dilezité jako modlitby ¢i za-
mysleni ve spolecenstvi.

4. Rad si ¢tu o své spiritualité ¢i nabozenstvi.

5. Spiritualita mi pomaha udrzovat Zivotni rovnovahu a pevnost stejné jako mé obcanstvi, pratel-
stvi a jiné vztahy.

6. Cely muj pristup k Zivotu se opira o mou spiritualitu.

M. Svato$ova formuluje zadani k sebeposouzeni nikoliv ve formé otazek, ale ¢ty ukola:*
o pripustit si svou touhu po lasce: touhu milovat a byt milovan;

o pokusit se o vlastni zivotni bilanci optikou podobenstvi o poslednim soudu;
 prijmout sviij zivot véetné danosti, véetné omezeni a vlastni smrtelnosti;

 prijmout svijj zivot véetné ,,zivotniho smetisté®.

Osvojeni konceptu spiritualniho posouzeni: Jak detekovat spiritualni potieby a zdroje?

Pravdépodobné prvni nastroje k detekci spiritualnich potreb vznikaly v souvislosti s osetrovatel-
skym konceptem duchovni tisné. Jiz v roce 1982 predstavila O’Brien schéma sedmi komponent

58 Obé citace Marie SVATOSOVA, Vime si rady, s. 40.

59 David R. HODGE, Spirituality and People With Mental Illness: Developing Spiritual Competency in Assessment and Intervention.
Families in Society 1/2004, s. 39-40.

60 Ian GOVIER, Spiritual care, s. 35.

61 Srov. Anemone EGLIN, Spiritualita v institucich dlouhodobé péce, Socidlni sluzby 6-7/2016, s. 38.

62 Marc GALANTER et al., Assessment of Spirituality, s. 263.

63  Srov. Marie SVATOSOVA, Vime si rady, s. 40-48.
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duchovni tisné,* jejich projevu a zjistovacich otazek kladenych pacientovi.®® Jeden z nejnovéjsich

nastrojti tohoto druhu byl publikovan tymem $vycarskych lékart a stavi na souboru duchovnich

potfeb identifikovanych u geriatrickych pacientd.® V literatufe zahrani¢ni i tuzemské je k dispo-

zici cela fada kvantitativnich strukturovanych nastrojt pro detekci duchovnich potteb pacientd,

ze zahrani¢nich uvedme naptiklad 29polozkové ,Setteni duchovnich potieb“ (Spiritual Needs

Survey)," 17polozkovy ,Inventat duchovnich potieb® (Spiritual Needs Inventory) pro pacienty

paliativni péce,*® 20polozkovy ,Index duchovniho sebeposouzeni pro pozdni dospélost® (Spiri-

tual Self-Assessment Index for Older Adults)® nebo 19polozkovy ,,Dotaznik duchovnich potteb*

(Spiritual Needs Questionnaire — SpNQ).” V prostredi onkologickych pacientt vznikl ¢esky na-

stroj ,,Hodnoceni potfeb pacientii v paliativni pé¢i“ (Patient Needs Assessment in Palliative Care

- PNAP), ktery obsahuje také sest polozek domény duchovni potteby.”

Zdravotnicka komunita ovSem evidentné vnima limity pouzivani podobnych dotaznikovych

nastrojti, spocivajicich v tendenci objektivizovat to, co je ve své podstaté vztahové, ve schopnosti

zachytit jen abstraktni charakteristiky lidi a v riziku necitlivosti k pacientové osobni sféfe zivota.”

Proto prislusni autofi doporucuji také zarazeni vhodné volenych otevienych otazek. V ceské

literatute je jiz dlouho k dispozici sada otazek autort z paliativniho prostredi:”

o Zménila tato nemoc néjak vase priority — napt. mista, véci a Zivotni otdzky, které jsou pro vds
dilezité?

o Ovlivnila nemoc vase rodinné i jiné vztahy?

o Zménila nemoc vas pohled na vds samého?

o Zménila nemoc vds pohled na Zivot?

o Pokud ano, které priority jsou pro vds nejvyznamnéjsi?

o Jaké je vase nejvétsi prani nebo touha v této fazi Zivota?

Nedtivéra vici prili§ normativnimu charakteru dotaznikovych nastroji sblizuje sféru zdravotnic-
tvi se sférou socidlni prace, kde je téma detekce duchovnich potfeb standardné pojednavano jako
spiritudlni posouzeni (spiritual assessment) a kde se navic od 90. let minulého stoleti prosazuje
hledisko prace se zdroji a kapacitami klientti. Tato nova perspektiva idealné rezonuje také s dis-
kurzem charitni praxe, kde autofi hdji principialni orientaci na zdroje a kompetence klientt:

Diakonie vychazi z toho, ze vSichni problémem dotceni lidé maji alespon v zasadé vlastni
kompetence k jejich zvladani, nebot nahlizi na kazdého ¢lovéka jako bytost vybavenou po-
zitivnimi Zivotnimi zdroji. Pfitom v8ak neignoruje, Ze takové zdroje a z nich plynouci kom-
petence mohou byt z mnoha davodii zna¢né omezeny.”

64 Duchovni bolest, odcizeni, tzkost, vina, ztrata, hnév a beznadéj. Srov. Mary Elisabeth O’'BRIEN, The Need for Spiritual Integrity, in:
Human Needs 2 and the Nursing Process, eds. Helen YURA - Mary B. WALSH, Norwalk, CT: AppletonCentury7C-rofts, 1982, s. 106—
107.

65 Napt. u duchovni bolesti: ,,Citite nékdy bolest s ohledem na svou spiritualitu nebo viru? Citite bolest z nejistoty nebo slabé viry?, tamtéz.

66 Srov. Stefanie MONOD et al., The spiritual distress, s. 1-9.

67 Srov. Kathleen GALEK et al., Assessing a Patient’s Spiritual Needs, Holistic Nursing Practice March/April 2005, s. 62-69.

68 Srov. Carla HERMANN, Development and Testing of the Spiritual Needs Inventory for Patients Near the End of Life, Oncology Nursing
Forum 4/2006, s. 737-744.

69 Srov. Suzanne STRANAHAN, Spiritual self-assessment index for older adults, Journal of Religion & Health 47/2008, s. 491-503.

70 Srov. Arndt BUSSING et al., Spiritual needs of patients with chronic pain diseases and cancer - validation of the Spiritual Needs
Questionnaire, European Journal of Medical Research 6/2010, s. 266-273.

71 Srov. Radka BUZGOVA - Renata ZELENIKOVA, Vytvofeni méticiho nastroje, s. 404-414.

72 Srov. Margaret O’CONNOR - Sanchia ARANDA (eds.), Paliativni péce, s. 70.

73  Tamtéz,s. 71.

74 Heinrich POMPEY - Paul-Stefan ROSS, Kirche fiir andere, s. 188.
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Teorie, o kterou se koncept spiritualniho posouzeni v socidlni praci opira, tvrdi, ze ikolem so-
cidlnitho pracovnika je rozkli¢ovat klientiv systém orientace v zivoté, tedy to, co klient pouziva,
aby zivotu rozumél a orientoval se v ném. Kazdy druh spirituality a religiozity predstavuje takovy
orientacni systém.” V situacich stresu a tézkych Zivotnich problému ziskava klientv orientacni
systém na vyznamu.” Spiritualita (je-li zdrava) se tedy mize stat dtlezitou soucasti zdroja, o kte-
ré se klient m@ize, ba musi (ve smyslu subsidiarity) opiit. Casto viak dochdzi k tomu, Ze klienta
jeho problémy zavali natolik, Ze své zdroje prehlizi a nedocenuje.”” Pro socidlniho pracovnika
je proto dilezité, aby k orienta¢nimu systému klienta ziskal pfistup a pomohl klientovi se o néj
znovu oprit. Aby toho dosahl, musi socidlni pracovnik s klientem provést spiritualni posouzeni.
Autofi rozliSuji nékolik typii spiritudlniho posouzent, avsak nejsou zajedno v jejich pojmenovani.
Bézné se uvadéji dvé dvojice: ivodni (kratké) — podrobné a implicitni—explicitni. U¢elem tvodniho
posouzeni je zjistit, do jaké miry je spiritudlni systém pro klienta nosny. Na zakladé informaci
ziskanych z tohoto posouzeni se ukaze, jaky efekt by klientova spiritualita mohla mit na poskytovani
sluzby, tedy zda jeho zastavana spiritualni presvédceni mohou zafungovat jako bariéra ¢i jako
vyhoda,” a zda bude vhodné navazat podrobnéjsim rozhovorem, protoze klient signalizuje, ze
spiritualita pro néj hraje dilezitou roli, nebo naopak bude lepsi klienta dale nezatézovat, protoze
pro néj nema velkou relevanci.”
Za urcity predstupen posouzeni lze povazovat situaci prvniho kontaktu s klientem, kdy se jeho
spiritualni zajmy projevuji at verbalné ¢i neverbalné a jiz zde je vhodné primérené reagovat. Dud-
ley pro ilustraci uvadi dva scénare. V prvnim vyzyva ¢tenare k zamysleni:®

Klientka: ,,Bez modlitby bych ty dny, jak jdou, nezvlddla. Je to pro mé strasné diilezité.

Madte dovoleno se se mnou pomodlit béhem nasi schiizky?“

Otdzka: Jak byste se pti takové otdzce citili? Co byste tekli, abyste klientku

povzbudili, aby vam sdélila, v cem je pro ni jeji modlitba vyznamnd a diilezita?

Ve druhé ilustraci uvadi i moznou vhodnou reakci pracovnika:*
Bezdomovec, muz, nese viditelné svou Bibli na prvni setkdni s pfijimajicim pracovnikem.
Pracovnik: ,Vidim, Ze Bible je pro vds asi hodné duleZitd, ze?“
Klient: ,Jasné, mdm ji potdd u sebe.”
Pracovnik: , A teknete mi, jak vam to pomahd? Opravdu by mé to zajimalo.”
Klient: ,,Kdyz mam problémy, tak si v ni ¢tu urcité verse.“
Pracovnik: ,Nevdhejte mi fict o téchto biblickych versich, kdykoliv budete mit dojem, Ze by
nam to mohlo pomoci najit vam bydleni.”

Pro ucely kratkého/tvodniho posouzeni Ize uvést jako vhodny priklad schéma ctyf otazek vytvo-
fenych na zdkladé striktniho pozadavku JCAHO,* nejvétsi a nejvlivnéjsi akreditacni agentury

75 Srov. David R. HODGE, Spiritual Life Maps: A Client-Centered Pictorial Instrument for Spiritual Assessment, Planning, and
Intervention, Social Work 1/2005, s. 77-87.

76  Srov. Kenneth I. PARGAMENT, The Psychology of Religion and Coping, NY: Guilford Press, 1997.

77  Srov. Denis SALEEBEY, The Strengths Perspective in Social Work Practice, 6. vyd., Boston: Pearson, 2012.

78 Klienti s uréitym spiritudlnim presvéd¢enim mohou naptiklad citit zdbrany k icasti na nékterych typech skupinové terapie, muslimové
mohou odmitat vy$etfeni lékafem opa¢ného pohlavi, a naopak klientim se schizofrenii muze usnadnit cestu Gizdravy aktivni icast na
zivoté cirkevni komunity, srov. David R. HODGE, A Template for Spiritual Assessment: A Review of the JCAHO Requirements and
Guidelines for Implementation, Social Work 4/2006, s. 319-320.

79  Srov. Edward R. CANDA - Leola Dyrud FURMAN, Spiritual Diversity, s. 263; David R. HODGE, A Template, s. 319.

80 James R. DUDLEY, Spirituality Matters, s. 155.

81 Tamtéz,s. 157.

82 Joint Commission on Accreditation of Healthcare Organizations.
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zdravotnickych zatizeni v USA, ktera roku 2001 stanovila jako podminku akreditace zafizeni
(nemocnice) provedeni spiritualnitho posouzeni pacientt:*

1. Je pro vds spiritualita ¢i naboZenstvi néjak diilezité?

2. Povazujete urcité duchovni ndzory a praktiky za obzvldsté uzitecné pro zvladani problémii?

3. Chodite do néjakého kostela nebo do jiného duchovniho spolecenstvi?

4. Citite néjaké duchovni potreby, se kterymi bych Vam mohl pomoci?

K typu kratkého, avsak explicitniho posouzeni je fazena sada otazek, kterou jeji autofi nazyvaji
MIMBRA * Stejné jako u predchoziho modelu je jeho vyhodou, Ze nevytvari tlak, je uréen pro
situace omezeného Casu prace s klientem, kdy je potieba rychle zjistit, zda je spiritualita dtlezita
a relevantni pro jeho situaci, a poté se rozhodnout, zda se bude pracovnik s klientem timto zdro-
jem zabyvat pfimo, nebo jej preda jinému pracovnikovi:*

Zajimalo by mé, co povaZujete ve svém Zivoté za nejvyznamnéjsi a nejdulezZitéjsi, protoze by

to mohlo byt relevantni pro nasi spolecnou prdci. Rozhodnéte se svobodné, zda na ndsledujici

otdzky odpovite, ¢i nikoliv, a pokud odpovite, odpovidejte tak, aby vdam to ddvalo smysl.

1. Co vam pomdhad, abyste hloubéji vnimal ve svém Zivoté smysl, moralitu, nadéji, propojent,
radost ¢i pokoj?

2. Jsou pro vds spiritualita, ndbozenstvi a vira dileZité? Vysvétlete mi prosim jak, prip. proc ne.

3. Patrite do néjaké skupiny, spolecenstvi nebo komunity, v niz mdte pocit, Ze tam ndleZite a Ze
vam pomdhd nalézat v Zivoté smysl a oporu? Prosim vysvétlete.

4. Popiste mi prosim jakdkoliv dilleZitda presvédcent, zvyky a praktiky (modlitba, meditace, ri-
tudly nebo holistické terapie) nebo hodnoty, které vam pomdhaji rozumét vasi momentdlni
situaci.

5. Co z toho, o cem jste mluvil, je relevantni pro vasi momentalni situaci a vase cile nasi spo-
lecné prace?

6. Je v tom, o cem jste hovoril, néco, na cem bychom méli spolecné pracovat? Napt. je néco, co
vam drive pomdhalo a my bychom to mohli pouZit, nebo je néco neptijemného, cemu by-
chom se méli vyhnout? Mdte néjaké ptdatele, pribuzné, rdadce, duchovni nebo jiné duchovni
autority, o kterych bych mél védét nebo je kontaktovat? Prosim vysvétlete. Diky.

Pokud reakce klienta na tyto otazky indikuji pfitomnost spiritualni perspektivy jeho situace, mutize
pracovnik postoupit k podrobnému posouzeni. To mtize uzivat bud spiritualné implicitni, nebo
explicitni jazyk. Zejména v silné sekularizovaném prostredi mtze byt vhodné pouzit implicitni
spiritualni posouzeni, které je nejméné invazivni a pouziva oteviené otazky s duchovni témati-
kou s pouzitim vsedniho nendbozenského jazyka. Otazky lze libovolné prizptisobovat slovniku
klienta a jejich pocet a poradi neni smérodatné. Canda a Furman zformulovali jako inspiraci pro
socialni pracovniky dvaadvacet takovych otazek, napriklad:®

o Co ddvd momentalné vasemu Zivotu smysl?

« Co vam pomaha sousttedit se a citit se bdély?

o Kam chodite nacerpat vnitini inspiraci a klid?

o Vjakych chvilich citite vnitini pokoj a Zivotni spokojenost?

o Z Ceho cerpdte, abyste prekonal obtiZe a krize?

83 David R. HODGE, A Template, s. 319.

84 Podle: Meaning, Importance, Membership, Beliefs, Relevance, Action.
85 Edward R. CANDA - Leola Dyrud FURMAN, Spiritual Diversity, s. 267.
86 Tamtéz, s. 266.
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Prosim popiste mi, kdy jste naposled zazil néjaky dulezity vhled, néjaky diilezity ,,aha“ okamZik.
U koho hleddte radu a proc?

Za co jste nejvice vdécny?

Cim je pro vds diileZité byt na svété (v této situaci)?

Co jsou vase nejcennéjsi idedly?

Co pokladate za nejdulezitéjsi v Zivoté?

D. Hodge zorganizoval otazky k implicitnimu posouzeni podle ¢asové linie klienta: spiritualita
minula, pfitomna a budouci. Z celkové sady cCtyticeti otdzek vybiram s ohledem na omezeny pro-
stor v tomto ¢lanku jen priklady:*

Spiritudlni minulost

Kdyz se divite nazpét, odkud jste bral/a pocit smyslu (nebo nadéje pro budoucnost)?
Kdy jste byl nejvice stastny?
Jak jste v minulosti zvlddal obtizné situace?

Soucasna spiritualita

Kdy nejvic citite, Ze Zijete?

Co vam piisobi nejveétsi beznadéj/utrpeni?

Co v Zivoté ve vds vyvold nejvice vdsnivosti?

Do koho nebo ceho vklddate svou nadéji?

Za co jste nejvice vdécny/a?

Ceho nejvice litujete?

Kde nachdzite pramen vnitiniho klidu (inspirace)?

Odkud cerpdte, abyste se pohnul z mista, kdyz je to v Zivoté tézkeé?
Cemu nebo komu jste nevice oddany?

Kdo viam rozumi nejvic?

Budouci spiritualita

O co v Zivoté usilujete?
Proc je pro vds diilezité byt na tomto svété?
Jak byste chtél, aby na vds lidé vzpominali, az odejdete?

Pro tcely detailniho a explicitniho posouzeni nabizeji autofi pestrou paletu nastroji, které po-
mahaji strukturovat rozhovor,* nebo vyuzivaji prvky vizualizace. Hodge vyvinul a publikoval
celkem pét takovych nastroja:*

87
88
89

duchovni historie - slovni popis klientova duchovniho pribéhu;

duchovni mapa Zivota — zahrnuje totéz, ale pouziva obrazovy format a je tudiz vhodna spise
pro umélecky zru¢né a malomluvné klienty;

duchovni genogram — mapuje vyvoj spirituality minimalné napfic tfemi generacemi a je vhod-
ny tam, kde v klientové situaci hraje dtilezitou roli $irsi rodina;

duchovni ekomapa - znazornuje klientovu pritomnost, existencialni vazby klienta na klicové
duchovni proménné v jeho prostredi a je tudiz vhodnéjsi pro klienty, pro néz neni ohlizeni do

David R. HODGE, Implicit Spiritual Assessment: An Alternative Approach for Assessing Client Spirituality, Social Work 3/2013, s. 227

Srov. Edward R. CANDA - Leola Dyrud FURMAN, Spiritual Diversity, s. 379-383.

Srov. David R. HODGE, Spiritual Life Maps:, s. 77-87. David R. HODGE, Spiritual Ecograms: A New Assessment Instrument for
Identifying Clients’ Spiritual Strengths in Space and Across Time, Families in Society 2/2005, s. 287-296; David R. HODGE, Spiritual
Assessment in Marital and Family Therapy: A Methodological Framework for Selecting from among Six Qualitative Assessment Tools,
Journal of Marital and Family Therapy 4/2005, s. 341-356; David R. HODGE, Developing a Spiritual Assessment Toolbox: A Discussion
of the Strengths and Limitations of Five Different Assessment Methods, Health & Social Work 4/2005, s. 314-323.
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minulosti zajimavé;
o duchovni ekogram - slu¢uje vyhody tradi¢niho genogramu a ekomapy a umoznuje socialnimu
pracovnikovi prozkoumat vztahy mezi pfitomnymi a minulymi vlivy.

Pravidla a predpoklady pro spiritualni posouzeni

Autofi formuluji celou fadu podminek a doporuceni, které je nutné zajistit pro detekci spiritu-
alnich potreb a realizaci spiritualniho posouzeni.”® Vzhledem k formatu tohoto prispévku se
omezim na velmi stru¢nou informaci.

o Je nutné dbat na autonomii klienta. V profesionalnim mandatu neni mozné ani v prosttedi cha-
ritnich sluzeb klientovi vnucovat spiritudlni predstavy nékoho jiného. Soucasti mandatu vsak
muze byt nabidka reflektovat s klientem rizika jeho spiritudlniho systému.

« Je nutné zistavat v mezich viastni kompetence. Cilem duchovniho posouzenti je identifikovat
potreby ¢i zdroje, které klientovi potencialné mohou prekazet ¢i pomahat ve zvladani vlastni
zivotni situace. Cilem neni poskytovat klientovi duchovni vedeni, které je doménou duchov-
nich a pastora¢nich pracovniki.

« Duchovni potfeby jsou naplnovany vzdy v kontextu vztahu. Vychodiskem a predpokladem je
tedy navazani pomdhajictho vztahu s jeho klasickymi parametry (tzv. common factors), jako je
empatie, opravdovost, bezpodminecné prijeti, vielost atd.”® Pomdhajici vztah s témito para-
metry je uz implicitné spiritualni.*>

Osvojeni spektra moznych intervenci

Zahrani¢ni literatura socialni prace dnes poskytuje bohaty zdroj informaci o tom, jaké postupy
a intervence socidlni pracovnici pfi praci pouzivaji, jak na urovni pfimé prace s klientem (mik-
ro) nebo na urovni prace s organizacemi a s komunitami (makro).” Diky pozorné analyze Jana
Kanaka je nékolik desitek z nich dostupnych také ceskému ctenafi a charitnim pracovnikim.”
V tomto prispévku je tedy nebudu vice rozvijet. Sezndmeni s moznostmi ma za cil oslabit eventu-
alni predsudky o neslucitelnosti spiritudlné zalozenych (spiritually based) ¢i spiritualné oriento-
vanych (spiritually oriented) postupti s vlastnim profesionalnim mandatem a dale podnitit krea-
tivitu a reflexi, jaké z postupt by pripadaly v Gvahu v individualni situaci mandatu pracovnika
a zivotni situace klienta.

90 Srov. Vincent STARNINO - Sachiko GOMI - Edward CANDA, Spiritual Strengths Assessment in Mental Health Practice, British
Journal of Social Work 4/2012, s. 858-861; David R. HODGE, A Template, s. 320-323; David R. HODGE - Robin P. BONIFACE - Rita
Jing-Ann CHOU, Spirituality and Older Adults, s. 3-10; Edward R. CANDA - Leola Dyrud FURMAN, Spiritual Diversity, s. 213-222.

91 Uznavany vyzkumnik v této oblasti John C. Norcross uvadi ndsledujici soubor parametrt terapeutického vztahu: empatie, aliance/
koheze, shoda v cilech spoluprace, pozitivni zdjem (bezpodmine¢né prijeti), kongruence, zpétnd vazba, néprava poruch aliance,
sebeodhaleni terapeuta, management protipfenosu a kvalita vztahovych interpretaci, srov. John NORCROSS, Therapeutic relationship,
in: Barry L. DUNCAN et al. (eds.), The Heart and Soul of Change: Delivering What Works in Therapy, 2. vyd., Washington DC: APA,
2010, s. 113-141.

92 Je tieba pfipomenout, Ze podle vyzkumi je u¢innost psychoterapie ze 7-30 % zdvisla na kvalité pomdhajiciho vztahu, srov. Edward R.
CANDA - Leola Dyrud FURMAN, Spiritual Diversity, s. 214.

93 Edward R. CANDA - Leola Dyrud FURMAN, Spiritual Diversity, s. 314-361; James R. DUDLEY, Spirituality Matters, s. 205-268; David
R. HODGE, Spiritual Life Maps, s. 77-87; Michael . SHERIDAN, Predicting the Use of Spiritually-Derived Interventions in Social Work
Practice: A Survey of Practitioners, Journal of Religion & Spirituality in Social Work 4/2004, s. 5-25; Connie KVARFORDT - Michael
SHERIDAN, Predicting the Use of Spiritually-Based Interventions with Children and Adolescents: Implication for Social Work Practice,
Currents: New Scholarship in Human Services 1/2010, s. 13-17; David R. HODGE - Robin P. BONIFAS, Using Spiritually Modified
Cognitive Behavioral Therapy to Help Clients Wrestling with Depression: A Promising Intervention for Some Older Adults, Journal of
Religion & Spirituality in Social Work: Social Thought 3/2010, s. 185-206; David R. HODGE, Spirituality and People With Mental Illness,
s. 41-42.

94 Jan KANAK, Nedefinovand profesionalita, s. 81-85.
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Pro zdravotnicky zakotvené charitni pracovniky bude bezpochyby uzitecnéjsi poukazat na moz-

nosti postupti, které odpovidaji jejich kompetencim. V tomto ohledu nelze opomenout studii,

kterou uskutecnili Roberta Cavendish s kolegynémi.”” Z celkovych 404 zdravotnich sester refe-

rovalo 18 % (97) o pouzivani 34 typl ,aktivit duchovni péce“ o pacienty a o sebe. Vyzkumnice

nasledné priradily referované aktivity ke kategoriim (labels) a aktivitim popsanym v , Klasifikaci

oSetrovatelskych intervenci“ (Nursing Interventions Classification - NIC*). Z celkem deseti de-

tekovanych kategorii®” uvedu pro ilustraci jen aktivity prvnich dvou:*®

Facilitace duchovniho riistu

o podnéty ke konverzaci pomdhajici pacientovi uttidit si duchovni zdleZitosti,

o nabizet individudlni a skupinovou podporu v modlitbé, je-li to vhodné;

o podnéty k ticasti na liturgickych akcich, modlitbdch nebo studijnich programech;

o podpora vztahii se souvérci,

o podnéty k ticasti na duchovnim slaveni a ritudlech;

« vytvofeni prosttedi podporujiciho meditativni sebereflexi;

o zprostredkovani kontaktu na podpiirnou skupinu, svépomocnou skupinu nebo duchovné zaloZe-
ny program;,

o zprostredkovdni kontaktu na pastoracni péci.

Duchovni opora

o podnéty k ndvstévé nemocnicni kaple;

o podnéty k vyuzivani duchovnich zdroji;

o poskytnuti vyzadanych duchovnich clankii;

o facilitace pacientova zptisobu meditace, modlitby a jinych ndaboZenskych tradic;

o peclivé naslouchdni pacientové komunikaci a vytvoreni vnimavosti vii¢i nacasovdni modliteb
a duchovnich ritudli;

o ujisténi pacienta, Ze sestra bude dosaZitelnd v dobé bolesti;

o byt otevien pacientovym pocitiim ohledné nemoci a smrti.

Zaveér

Pohled do diskurzt socidlni prace a zdravotnictvi, tedy dvou referen¢nich obort, o néz se dne$ni
praxe sluzeb charity opira, ukazal masivni zdjem o zkoumani a integraci konceptu duchovnich
potreb a souvisejicich konceptt, jako duchovni stradani, duchovni zdroje, duchovni (sebe)posou-
zeni atd. Ve smyslu teologické premisy ,,gratia supponit naturam® se zdrava charitni praxe o tyto
poznatky a kompetence muze, ba musi v néjaké mife a podobé opfit, pouzivat je, zacit je kritic-
ky reflektovat a vysledky zkuSenosti dale publikovat. Jen tak mtize o charitnich sluzbach platit,
analogicky k lékafstvi, Ze jsou poskytovany ,lege artis®. S ohledem na duchovni potieby a zdroje
pfijemct neni v charitach legitimni volit strategii tabuizace ¢i alibistické a undhlené delegace na
duchovni, kaplany, pastora¢ni pracovniky a jiné subjekty exkluzivnich kompetenci. Prakticka teo-
logie doposud ziistavala pracovnikiim v charitach dluzna, co se ty¢e podnéta pro realizaci sluzeb
v takové kvalité, ktera integruje i spiritualni dimenzi Zivotni situace jejich adresatt. Predlozeny

95 Roberta CAVENDISH et al., Spiritual Care Activities of Nurses Using Nursing Interventions Classification (NIC) Labels, International
Journal of Nursing Terminologies and Classifications 4/2003, s. 113-124.

96 Srov. nejnovéjsi edici Gloria M. BULECHEK et al. (eds.), Nursing Interventions Classification (NIC), 6. vyd., St. Louis: Elsevier-Mosby,
2013.

97  Facilitace duchovniho rtstu, duchovni opora, pfitomnost, aktivni naslouchdni, humor, dotek, terapeuticky dotek, zvy$eni sebevnimavosti,
predani, muzikoterapie.

98 Roberta CAVENDISH et al., Spiritual Care Activities, s. 119-120.
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model na sebe navazujicich krokd pripravy a praxe charitniho personalu chce tento dluh ¢aste¢né
splatit. Mnohé aspekty standardné spojované s prvky predlozeného modelu nebyly pojednany
vibec ¢i jen okrajové (eticka pravidla posouzeni a intervenci, evaluace intervenci atd.) a vyzaduji
dalsi reflexi, stejné jako hledisko organiza¢niho zazemi, které muize aplikaci spiritualné citlivé
charitni praxe u¢inné brzdit, ¢i naopak usnadnit.

Spiritualni citlivost charitnich sluzeb: Proc a jak pracovat se
spiritualni dimenzi zivotni situace klientt

Abstrakt

V prostiedi spole¢nosti, kde tradi¢ni cirkve ztratily svij monopol na definovani podminek
spiritualniho Zivota ¢lovéka, se mohou pracovnici zafizeni cirkevnich charit, ale i dalSich po-
mahajicich organizaci, citit bezradni, jakym zplsobem maji naplfovat postulat celostniho
pfistupu k Zivotni situaci svych klientl a pacient(, nezaménovat koncepty spirituality a na-
bozZenstvi a vyuzit ramec svych profesnich kompetenci i s ohledem na spiritudlni dimenzi
Zivota pfijemcl svych sluzeb. Clanek k tomu nabizi praktické podnéty. Nejprve legitimizuje
usili charitnich pracovnik( inkorporovat praci se spiritudini dimenzi svych klient za pomoci
odkazu na diskurzy vedené v praktické teologii, zdravotnictvi a v socidlni praci. Poté predstavi
procesualni model pfipravy a praxe charitnich pracovnikd, zahrnujici pét fazi: (1.) osvojeni
konceptl spirituality a nabozenstvi, (2.) osvojeni konceptu spiritudlnich potreb, (3.) rozpo-
znani a pfijeti vlastniho spiritualniho opérného systému, (4.) osvojeni konceptu spiritualniho
posouzeni a (5.) osvojeni spektra moznych spiritudlné senzitivnich intervenci. Jednotlivé faze
modelu jsou interpretovany a ilustrovany s pomoci odkazt do oblasti zdravotnictvi a socialni
prace.

Klicova slova: spiritualita, charita, socidlni prace, duchovni potfeby, spiritudlni posouzeni,
prakticka teologie
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Spiritual Sensitivity in Caritas Services: Why and
How to Work with the Spiritual Dimension of the Life

Situation of Clients’
Jakub Dolezel

A remote observer might regard opening up the topic of the spiritual dimension, or spiritual
needs, of the recipients of Caritas services, i.e., primarily services provided in institutional Caritas
facilities,” as redundant for the reason of being absolutely self-evident. In the Catholic Church,
service to the needy in the spirit of love (diakonia) is, together with liturgy and kerygma, regarded
as an integral part of its mission and an intrinsic expression of its nature.’ The Code of Caritas
of the Czech Republic states that spiritual aid is a path to fulfilling its mission.* But numerous
signals indicate that the reality of Caritas services is often far removed from this ideal.

This paper aims to present a processual model, which will enable the personnel of Caritas facilities
to supplement the bio-psycho-social concept of their work with the service recipients with the
spiritual component, if it is absent. The qualification of the personnel member (physician, nurse,
social worker, therapist, worker in social services, etc.) is not strictly distinguished, although the
model does not deny an inclination towards the social work sector, on which it abundantly draws,
while there are also overlaps with healthcare.

In what sense do I speak of a model? The issue of spirituality, or of the spiritual needs of recipients
of social or healthcare services, is not unknown in contemporary Czech professional literature.

1  This publication was supported by the project Profesionalizace a deprofesionalizace v praxi ¢eské socidlni price, reg. no. IGA_
CMTEF_2017_010.

2 Assuming the same theological point of departure as the one stated below, the text could also be applied to the diaconic facilities
operated by the Evangelical Church of Czech Brethren. Assuming adequate training, it would also be possible in the context of services
provided by volunteers.

3 Cf. Deus caritas est 25a.

4  © Charita CR, Kodex Charity Ceska Republika, point 1.4 (on-line), at: http://www.charita.cz/res/data/000077.pdf?seek=1294994736,
accessed 1st February 2017.
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Nursing,” social work® and pastoral theology’ already have a greater or lesser set of publica-
tions at their disposal. But in all cases the texts are concerned with a partial aspect, for example,
the content of spiritual needs, measuring the fulfilment of spiritual needs, or a typology of inter-
ventions. But no model is offered that would help the personnel of Caritas facilities to incorporate
the issue of spirituality into a line of mutually linked practical steps in preparing for practice and
actually beginning practice. The mutual interconnection of the individual parts of the model and
the author’s effort to provide incentives for direct practice on the one hand justifies this paper’s ex-
tent, while on the other hand the paper’s content in no way claims to exhaust the issue.

Why?
Reductive Caritas practice?

At the level of mediated experience, I can rely on repeated reports by students of our faculty, who
in the course of their professional practice in Caritas facilities more often than not encounter
a systematic concept of, for example, work with the spiritual needs of users. This experience has
been fragmentarily confirmed by the investigation carried out by a Masters thesis research project
under my supervision among eight clients of the field service of one Caritas in Moravia who, upon
having carried out so-called spiritual assessment, expressed a certain disappointment: T would
like the workers to help me also in this [spiritual] sphere; or, ‘T am glad to be able to talk to some-
one about the spiritual things, in the centre there is no one to talk to about this’®

At the level of personal experience, I can point out the breadth of interest with which the offer of
further education in this issue is met among employees of Caritas services, who are literally star-
ving for any practical methodological support. Unfortunately, we still do not have empirical data,
making it possible to test the generalisation of these partial signals from Caritas facilities. But it
is possible to point out other signals from the common milieu of social services, pointing in the
same direction.

The absence of integrating the spiritual level of the life situations of social services recipients can
also be inferred from the thesis of another Masters student of mine, who tested the usability of
spiritual assessment in a set of eight elderly clients in a classical residential facility. She evaluated
the acceptation of this kind of work with clients as follows: ‘All participants expressed a more than

5 Cf. Erika HAJNOVA FUKASOVA, Radka BUZGOVA and David FELTL, Hodnoceni duchovnich potieb pacientli v paliativni
péei, Klinickd onkologie 1/2015, pp. 13-19; Erika HAJNOVA and Radka BUZGOVA, Hodnoceni spiritudlnich potieb u pacientt
s onkologickym onemocnénim: Pilotni studie, Osetfovatelstvi a porodni asistence 4/2013, pp. 708-714; Igor ONDREJKA, Katarina
ZIAKOVA and Ivan FARSKY, Diagnostika spiritudlnych potrieb u pacientov, in: Osetfovatelskd diagnostika a praxe zaloZend na ditkazech
II, eds. Radka BUZGOVA and Lucie SIKOROVA, Ostrava: Ostravska univerzita v Ostravé, Zdravotné socidlni fakulta, 2008, pp- 15-
20; Jitka NEMCOVA, Saturace spiritudlnich potieb pacientt, Diagnoza v osetfovatelstvi 1/2010, pp. 26-29; Margaret O'CONNOR and
Sanchia ARANDA (eds.), Paliativni péce. Pro sestry vsech oborii, Praha: Grada, 2005; Radka BUZGOVA and Rendta ZELENIKOVA,
Vytvoreni mériciho néstroje pro hodnoceni potteb pacientt v paliativni pééi v souvislosti s kvalitou Zivota: Hodnoceni potteb pacienti
v paliativni pé¢i (PNAP), Osetfovatelstvi a porodni asistence 2/2012, pp. 404-414; Marie SVATOSOVA, Vime si rady s duchovnimi
pottebami nemocnych?, Praha: Grada, 2012.

6  Cf. Eva KRIZOVA, Specific Techniques of Exploring Spirituality as Part of Holistic Social Work, Czech and Slovak Social Work: ERIS
Journal 4/2016, pp. 50-56; Jan KANAK, Postaven{ diskursu spirituality v socidlni praci, Socidlni prdce / Socidlna prdca 4/2015, pp. 30-46;
Jan KANAK, Nedefinovand profesionalita: Vztah diskurst spirituality a profesionality v socialni préaci v soudobé odborné literatufe,
Socidlni prdce / Socidlna prdca 5/2016, pp. 72-91; Véra SUCHOMELOVA, Spiritualni potieby seniorti v socidlni péci, Socidlni price /
Socidlna prdca 5/2016, pp. 92-108.

7 Cf. Véra SUCHOMELOVA, Pastorace v domové pro seniory: vybrané otdzky, Caritas et veritas 5/2015, pp. 112-121; Véra
SUCHOMELOVA, Seniofi a spiritualita. Duchovni potteby v kaZzdodennim Zivoté, Praha: Névrat domu, 2016.

8  © Tomasz GIERCZUSZKIEWICZ, Pouziti konceptu duchovniho posouzeni podle Davida R. Hodge v kontextu socidlni prdce s osobami
bez domova (on-line), Bachelors thesis, Olomouc: Univerzita Palackého v Olomouci, Cyrilometodéjska teologicka fakulta, 2013, p. 58,
at: http://theses.cz/id/9fi033/, accessed 1st February 2017.
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positive attitude to using spiritual assessment, noting that they would appreciate if someone asked
them about their faith and their needs in this sphere more often.”

The results of qualitative research realised with twenty clients of two residential facilities for the
elderly in South Bohemia by Véra Suchomelova are even more telling.'” The findings of her rese-
arch have uncovered a situation which cannot be regarded as anything but a ‘trap, the victims of
which are both the social/healthcare personnel and the pastoral workers, if they take part in the
provided service at all, and, of course, ultimately the elderly persons themselves. For the perso-
nnel erroneously reduce caring for spiritual needs to liturgical situations and contact with a spe-
cialised professional — an ordained minister or pastoral assistant. But the clients do not regard
such specialised professionals as spiritual conversation partners, with whom they could share life
difficulties and existential topics of their life situation, since the pastoral agenda consisted only of
Mass, the Eucharist and the Rosary."!

Theoretical prerequisites

In his paper about the discourses of professionality and spirituality in social work, Jan Kanak
proposed to distinguish five types of their correlation,'> whereby he recommends that authors
publishing in this field always clarify:"

» what professional and spiritual discourse means for them;

« from which discourse they enter the topic;

« which of the types of correlation they want to develop.

From the point of view of the discourse of professionality these requirements can be met only
analogically, because the discourse of professionality in Caritas services is not identical with the
discourse of professionality in social work, since it is not in fact a separate profession, but a specific
and broad-spectral sphere of helping practice and helping professions. If within this professional
spectrum I choose social work as the reference point, then the reasoning of this study coincides
most with the model of spiritually sensitive social work, which strives also for a reflexive coping
with life and of the clients’ social functioning.'* A recurrent theme of this type of discourse of spi-
rituality in social work is the need to recognise the client’s system of orientation in life, i.e., what
the client, and not primarily the worker or organisation, regards as important for functioning and
coping and then to mobilise these findings and integrate them into an intervention. The way in
which the discourse of spirituality is anchored in the nursing setting will be briefly discussed later.
There is no doubt that Caritas facilities cannot give up the responsibility to offer a Christian, or
even Catholic cultivation of the clients’ spiritual dispositions and by means of, for example, sacra-
mental tools, open up space for the Spirit of God to act in human hearts. For only where the Holy
Spirit can act in a human being do natural spiritual dispositions reach their final ends. Of course,
such supernatural action of the Spirit of God on a human spirit has natural prerequisites, which

9  © Marie SCHREIEROVA, Koncept duchovniho posouzeni podle Davida R. Hodge v ¢eském prosttedi pti praci s klienty Domova pro
seniory v Bruntéle (on-line), diploma thesis, Olomouc: CARITAS - Vyssi odborna 8kola socialni Olomouc, 2015, p. 40, at: http://theses.
cz/id/4i9iho/, accessed 1st February 2017.

10 See note 6 above.

11  Véra SUCHOMELOVA, Pastorace v domové pro seniory, p. 113.

12 Spiritually sensitive social worker; spiritual worker inspired by social work; spiritually sensitive social work; spiritually oriented social
work; theology sensitive to social work. Cf. Jan KANAK, Nedefinovana profesionalita, pp. 72-91.

13 Cf. ibid, p. 87.

14 Cf. ibid, pp. 82-84.
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must be respected and also cultivated in the sense of the scholastic principle gratia supponit natu-
ram, i.e., grace presupposes nature. In that which follows, I want to focus precisely on this anthro-
pological ‘first layer’ and further to outline a set of several tools which - having been mastered by
some Caritas workers — could bring about a new level of their service to human beings." In this
alignment the presented model is compatible with the holistic conception of Caritas practice.

The holistic conception of Caritas practice

Within the theoretical conceptualisation of Caritas practice, as it is developed by ‘Caritaswissen-
schaft’ on a scale unparalleled worldwide, in the public declarations of the profile of individual
Caritas facilities, which an external observer can easily find in websites under the heading “Who
we are’ or ‘What we offer; or in the basic document (Leitbild, Kodex), it is regarded as standard
that Caritas practice wants to, and ought to, react to human needs at all their levels, including the
spiritual ones.

Pompey and Rof8 implicitly formulate this postulate when they tie together Caritas practice with
a ‘multidimensional conception of the human being}'® which, according to them, leads to a criti-
cal attitude towards various ‘reductive perspectives and models’'” Haslinger specifies his require-
ment for an integral conception of the human being in Caritas practice as a response to all of his
needs: bodily, psychological, social and spiritual.'”® None of the authors, however, offers practical
incentives, proposals or instructions for fulfilling the requirement.

The postulate of the holistic conception of Caritas practice also nonproblematically correlates
with the theory applied in Catholic social ethics, or Catholic social teaching. There the theory of
needs is correlated with the conception of integral human development, as outlined by the encycli-
cal Populorum progressio and updated by the encyclical Caritas in veritate. According to the latter,
integral human development ‘concerns the whole of the person in every single dimension’'* The
paradigm of integral human development and not merely of a holistic attitude to human needs
seems to me to accord strongly with a further type of discourse correlation, as distinguished by
Kanak: spiritually oriented social work, which opens up space for the ‘spiritual transformation of
clients’® The reasoning and tools developed in this paper can therefore be also partially under-
stood in light of this type of relationship between professional and spiritual discourse.

15 This maxim can be used in the sense that God’s saving action regarding the human being (grace) does not exclude and does not abolish
the natural laws of human nature established by God, as we know them in light of the findings in psychology, sociology, biology, etc.
The grace of a functional, successful relationship of a human being to oneself, to others, to the created world and to God wants to build
on the natural foundations with which the human being is endowed and not to avoid or suppress them. In this sense, the vital religious
relationship of the human being to God the Father, through Jesus Christ in Holy Spirit, as Christians formulate it, has its natural spiritual
prerequisites, which this paper wants to help to clarify. Cf. Heinrich POMPEY, Beziehungstheologie: Das Zueinander theologischer und
psychologischer ,Wirk“-lichkeiten und die biblisch/theologische Kontextualisierung von Lebens- und Leidenserfahrungen, in: Caritas
- Das menschliche Gesicht des Glaubens: Okumenische und internationale AnstofSe einer Diakonietheologie, ed. Heinrich POMPEY,
Wiirzburg: Echter, 1997, pp. 92-106.

16 Heinrich POMPEY and Paul-Stefan ROSS, Kirche fiir andere. Handbuch fiir eine diakonische Praxis. Mainz: Griinewald Verlag, 1998, p.
207.

17 Ibid, p. 186.

18 Cf. Herbert HASLINGER, Diakonie: Grundlagen fiir die soziale Arbeit der Kirche, Paderborn-Miinchen-Wien-Ziirich: Ferdinand
Schoéningh, 2009, p. 314.

19 Caritas in veritate 11. A related concept is integral humanism, as introduced by the Compendium of the Social Doctrine of the Church (art.
19).

20 Jan KANAK, Nedefinovana spiritualita, p. 84.
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Findings concerning the positive effects of spirituality and religiosity on health and
social functioning

In answering the question of why the sphere of the spirituality of service recipients ought to be
integrated into Caritas services, one must not neglect the change in climate that has taken place
in healthcare and social work in recent decades with respect to the concepts of spirituality and
religiosity.

In the sphere of medical and nursing research, enormous interest in spirituality/religiosity and
their impact on health appeared in the 1980s and especially the 1990s. Even the World Health
Organisation (further only WHO), despite the present definition of health, which mentions only
its physical, mental and social components,*' introduced the domain of spirituality into the offi-
cial tool of evaluating quality of life WHOQOL.* In 1995, WHO also acknowledged providing
spiritual support as an essential part of palliative care.” WHO is also hosting a debate concerning
the so-called 4th dimension of health and tools for measuring it have already been developed.*
The best illustration of the medical interest in the role of spirituality/religiosity is the Hand-
book of Religion and Health by the American professor of psychiatry Harald G. Koenig and
his colleagues. In the first edition, Koenig and his colleagues summarised the results of more
than a thousand research studies, which have shown a greater or lesser correlation with various
spheres of bodily and mental health.” In the second edition of 2012, the Handbook (in more
than 1200 pages) identified over three thousand studies.” Religiosity and spirituality therefore
correlate positively with:*’

o increased adaptation to the loss of a close person;

« social support;

o life satisfaction;

o the feeling of happiness, hope and optimism,;

« perceiving the meaning and purpose of life ;

« adecreased feeling of anxiety;

« adecreased feeling of desolation;

o adecreased suicide rate;

o adecreased length of psychiatric hospitalisation;

« an increased probability of schizophrenia remission;

o quality of life;

o healthy lifestyle;

 emancipation from drug addiction;

21 Cf.© WORLD HEALTH ORGANIZATION, Constitution of World Health Organization, (on-line), at: http://www.who.int/governance/
eb/who_constitution_en.pdf, accessed 1st February 2017.

22 Cf. Margaret HOLLOWAY, Spiritual Need and the Core Business of Social Work, British Journal of Social Work 2/2007, p. 266.

23 Cf. Aline NIXON and Aru NARAYANASAMY, The spiritual needs of neuro-oncology patients from patients’ perspective, Journal of
Clinical Nursing 15-16/2010, p. 2260.

24 Cf. Neera DHAR et al., Spiritual Health Scale 2011: Defining and Measuring 4th Dimension of Health, Indian Journal of Community
Medicine 4/2011, pp. 275-282.

25 Cf. Harald G. KOENIG, Michael E. MCCULLOGH and David B. LARSON, Handbook of Religion and Health, New York: Oxford
University Press, 2001.

26 Cf. Harald G. KOENIG, Dana E. KING and Verna Benner CARSON, Handbook of Religion and Health, 2" ed., New York: Oxford
University Press, 2012.

27 According to David R. HODGE, Spirituality and People With Mental Illness: Developing Spiritual Competency in Assessment and
Intervention, Families in Society 1/2004, p. 36; Jaro KRIVOHLAVY, Psychologie zdravi, 3 ed., Praha: Portdl, 2009, pp. 157-162; Marc
GALANTER et al., Assessment of spirituality and its relevance to addiction treatment, Journal of Substance Treatment 3/2007, pp. 257-
264.
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 alower smoking rate;

o ahigher experienced control over own bodily and mental state;
 alower depression rate;

o higher self-esteem;

o lower blood pressure;

« alower death rate following a heart operation;

o ahigher average lifespan;

« ahigher ability to cope with stress.

In the sphere of social work, the situation is similar. Up to the 1980s, spirituality and religion were
a neglected topic, which some authors ascribe to ‘the deep-rooted, historical antipathy towards
religion amongst social work in Western societies’?® Then literally a renaissance of interest appe-
ars in literature. The first edition of the representative work Spirituality and Social Work: A Com-
prehensive Bibliography with Annotations by Edward Canda and his colleagues of 1999* listed
550 publications, and the second edition four years later listed 770 publications, being an increase
of 40%.* In 2000, Hodge compiled the following list of findings concerning the effects of religio-
sity and spirituality relevant for social work.’!

A positive association with:

o successful aging;

o satisfying marriage;

o interpersonal friendliness;
o resiliency;

» coping;

« minority leadership;
 post-divorce stabilisation.

A decreased rate of:
« substance abuse;
» mortality;

o illness;

o homelessness;
 sexual assault.

But interest is not growing at the same rate everywhere. As two comparative studies of social
workers (1997, 2008) in the USA, Great Britain, Norway and New Zealand have shown, the Bri-
tish or, for example, Norwegian community of social workers is significantly more cautious and
sceptical concerning the possibilities of working with clients’ spirituality/religiosity, as compared
with the community in the USA.*

28 Margaret HOLLOWAY, Spiritual Need, p. 268.

29 Cf. Edward R. CANDA et al., Spirituality and Social Work: A Comprehensive Bibliography with Annotations, Council on Social Work
Education, 1999.

30 Cf. Connie KVARFORDT and Michael SHERIDAN, Predicting the Use of Spiritually-Based Interventions with Children and
Adolescents: Implication for Social Work Practice, Currents: New Scholarship in Human Services 1/2010, p. 2.

31 Cf. David R. HODGE, Spirituality: Toward a Theoretical Framework, Social Thought 4/2000, pp. 3-4.

32 Cf. Edward R. CANDA and Leola Dyrud FURMAN, Spiritual Diversity in Social Work Practice. The Heart of Helping, 2™ ed., Oxford
University Press, 2010, pp. 370-375.
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How?
Processual model of spiritual sensitivity in Caritas services

I propose to cultivate the discourse of spirituality in Caritas services so that it contains five partial
concepts, which ought to be incorporated into the competency equipment of individual workers
in direct practice with clients in the order indicated in Figure 1.

Authors writing in healthcare about the concept of spiritual needs focus mostly on the technical
level of the competence of nurses and physicians. Only exceptionally do they reflect upon the
prerequisites on the individual level of the workers,” and they mention the standard of culture
in the organisation most in the form of complaints about the unprepared state of the hospital
environment.* Authors from social work, on the other hand, place significant emphasis on the
organisational factors of spiritually sensitive practice.” Within this distinction between the in-
dividual and the organisational level of spiritually sensitive Caritas practice, the model presented
below takes into account only the individual level of professional competence.

Figure 1. Diagram of the processual model of implementing spirituality in Caritas services

( N ( N\ [ N\ N )
Recognising
Mastering Mastering and accepting Mastering Mastering
the concepts the concept one’s own the concept the spectrum
of spirituality of spiritual spiritual of spiritual of possible
and religiosity needs support assessment interventions
system
& J J J J o\ J

In introducing the individual components of spiritually sensitive practice to the reader, authors
mostly begin with a clarification of the concepts of spirituality and religion (religiosity) in the
main current of discourse in the helping professions, especially in social work and nursing.* This
helps to prevent confusion between the two concepts, the resulting limitation of perspective for
evaluating the client’s life situation, and also facilitates a better orientation in the worker’s own
spiritual story. Then the workers can be introduced to several models of conceptualising the spi-
ritual and religious needs of clients from different target groups, to whom the particular Caritas
facility offers services. A broader spectrum of models and their contents can decrease the risk that
workers miss relevant signals and information from the client. After this step, at the latest, wor-
kers must be provided with suitable stimuli and space for self-experience focused on recognising
and accepting their own spiritual system, of which they can be more or less aware. However, it

33 Daniel Sulmasy requests that a physician takes the following steps: start paying attention, first, to signals coming directly from the
patient, second, to the physician-patient relationship, third, to the spiritual lesson implied by the patient’s situation also for him, fourth,
to his own spirituality and the way how it affects his care of patients, and fifth, to start finding out the patient’s spiritual story, cf. Daniel
P. SULMASY, Addressing the Religious and Spiritual Needs of Dying Patients, Western Journal of Medicine 4/2001, p. 253.

34 ‘In the anonymous hospital milieu, the spiritual need of the ill is often suppressed [...] Accepting the spiritual dimension of care is still
absent in hospitals today), Erika HAJNOVA FUKASOVA, Radka BUZGOVA and David FELTL, Hodnoceni duchovnich potteb, p. 18.

35 James R. DUDLEY, Spirituality Matters in Social Work: Connecting Spirituality, Religion, and Practice. New York: Routledge, 2016,
pp- 105-107, 167-168, 242-247. Canda and Furman summarise their reflection on this organisational setting in the chapter ‘Creating
a Spiritually Sensitive Context for Practice] cf. Edward R. CANDA and Leola Dyrud FURMAN, Spiritual Diversity, pp. 213-242.

36 ‘Spiritually sensitive practice naturally begins with understanding the concepts of spirituality and religion, James R. DUDLEY, Spirituality
Matters, xvi.
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would be just as possible to associate this phase with the first step.’” In any case, self-orientation
in this dimension of their own life not only increases the workers’ empathic sensitivity to the cli-
ents, but also helps to prevent situations of counter-transfer, or even manipulation with the client.
Only after this preparatory phase is it possible to theoretically and practically master the skill of
spiritually evaluating the client’s situation, which - according to the chosen perspective — leads
to the detection of unfulfilled needs, or of resources on which the client can rely again. Based on
such assessment, it is possible to propose, carry out and evaluate suitable interventions. The Ca-
ritas worker will be better able to consider and select these based on an overview of the spectrum
of interventions reported on by professional literature.

Mastering the concepts of spirituality and religiosity

To consider the possibilities of working with the spiritual dimension of the client’s situation, it
is necessary to understand the basic notions and concepts. In the discourse of the helping pro-
fessions, such as nursing and social work, the last two decades have brought the conviction that it
is useful to distinguish between the notions of spirituality and religiosity.*® Although authors do
not agree on a unified definition, the differences in defining the two concepts are not dramatic.
Kanak serves to introduce the reader to the issue.”® An example of distinguishing between the
two concepts can be the renowned publication on social work Spiritual Diversity in Social Work
Practice:

Spirituality refers to a universal and fundamental human quality involving the search for
a sense of meaning, purpose, morality, well-being, and profundity in relationships with our-
selves, others, and ultimate reality, however understood.*

Religion is an institutionalized (i.e. systematic) pattern of values, beliefs, symbols, beha-
viours, and experiences that are oriented toward spiritual concerns, shared by a community,
and transmitted over time in traditions.*!

A similar definition is found in other authors in social work*> or medicine.* The authors mostly
agree in conceiving religiosity as a part of spirituality, which is mostly manifested in a religious
way, albeit many prefer to express it by their relationship to nature, music, art, sport, to a certain
philosophical current, or to friends and family, i.e., in a non-religious and secular way.**

The phase of distinguishing between the concepts of spirituality and religiosity can help to pre-

37 Asdid Edward R. CANDA and Leola Dyrud FURMAN, Spiritual Diversity, pp. 59-97.

38 The reference point of this text is not spirituality from the point of view of the Christian tradition and spiritual theology. The Christian
and Catholic cultivation of the spirituality of the helper or the helped represents a ‘second step, which is not the subject of this paper.

39 Jan KANAK, Postaveni diskurzu spirituality, pp. 32-34.

40 Edward R. CANDA and Leola Dyrud FURMAN, Spiritual Diversity, p. 59.

41 Ibid.

42 Religiosity: “...shared set of beliefs and practices that have been developed and institutionalized in a community context, David R.
HODGE and Violet E. HORVATH, Spiritual Needs In Health Care Settings: A Qualitative Meta-Synthesis of Clients” Perspectives, Social
Work 4/2011, p. 308. Spirituality: ‘A search for purpose and meaning in life, a sense of being connected with self, others, and the universe,
and an ability to transcend our immediate experience to something larger known by many to be a Higher Power beyond human power,
James R. DUDLEY, Spirituality Matters, p. 4.

43 ‘Spirituality is the personal quest for understanding answers to ultimate questions about life, about meaning, and about relationship
to the sacred or transcendent, which may (or may not) lead to or arise from the development of religious rituals and the formation of
community’, Harald G. KOENIG, Michael E. MCCULLOGH and David B. LARSON, Handbook, p. 18. ‘Religion is an organized system
of beliefs practices, rituals, and symbols designed (a) to facilitate closeness to the sacred or transcendent (God, higher power, or ultimate
truth/reality) and (b) to foster an understanding of one’s relationship and responsibility to others in living together in a community, ibid.

44 Cf. Daniel P. SULMASY, A Biopsychosocial-Spiritual Model for the Care of Patients at the End of Life, The Gerontologist 3/2002, p. 25.
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vent situations of conceptual confusion of the two concepts, when the clients religious/church
membership, if it is actively ascertained at all, is used to infer information about the client’s spiri-
tual preferences, wishes, needs and resources.

Mastering the concept of spiritual needs

Caritas workers must be introduced to models of spiritual needs, as they have been distinguished,
based on empirical investigations among different target groups of the helping professions. Exam-
ples are listed in Tables 1-4. Their common feature is that they effectively illustrate the breadth of
what patients and clients themselves regard as spiritual needs compared to the traditional indi-
cators, such as receiving Sacraments or a visit by the hospital chaplain. Of course, it is not merely
a matter of memorising the published schemata. The worker will gain a higher competence by
becoming familiar with the characteristics of the individual partial needs, illustrations of situati-
ons, and the statements, based on which they were recorded, and interrelating these with his own
experience of contact with clients.

An important principle of the pedagogy of spiritual needs is the awareness that in a particular pa-
tient one must expect an individual constellation of needs. Consequently, not every patient expe-
riences all needs. Familiarity with a broader spectrum of published models thus serves especially
to stimulate imagination and sensitivity to the client’s individual situation.*

Table 1. Spiritual needs of South Bohemian elderly*

Awareness of one’s own dignity and value
Of meaning and continuity of life story
Of faith and trust

Of hope and goal

Of love

Table 2. Spiritual needs of psychiatric patients*

90 % Care and support from others
84 % Knowing about God’s presence
80 % Prayer

75 % Purpose and meaning in life
65 % Chaplain visit and pray

59 % Visit from clergy

51 % Relief from fear of death

39 % Sacraments

45 Cf. David R. HODGE and Violet E. HORVATH, Spiritual Needs, p. 312.

46  According to Véra SUCHOMELOVA, Seniofi a spiritualita, p. 217.

47 Georg FITCHETT et al,, The Religious Needs and Resources of Psychiatric Inpatients, The Journal of Nervous and Mental Disease
5/1997, pp. 320-326.
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Table 3. Spiritual needs in the health care setting®

Meaning, purpose and hope
Relationship with God
Spiritual practice

Religious obligations

Interpersonal connection

Professional staff interactions

Table 4. Spiritual needs of neurooncological patients*

Family support

Emotional support

Need for connection / loneliness
Religious needs

The need to talk

Reassurance

Solitude

Plans for the future / a sense of normality

Thoughts about the meaning of life

Caritas workers with a nursing education and in the medical setting of Caritas services can find
much support in the concept of spiritual anxiety/distress, based on its professional legitimacy. It
was first listed in the classification of nursing diagnoses NANDA (North American Nursing Dia-
gnosis Association) in 1980%, or in 1978 In the newest edition, spiritual distress is defined as
‘a state of distress caused by an impaired ability to live a meaningful life by means of connection
with oneself, others, the world or a superordinate being’** Another definition mentions ‘a sta-
te, in which the patient’s system of belief or values, which provides him with energy, hope and
meaning of life, is threatened by a disorder’” The NANDA manual adds a characteristic of the
diagnosis’ key features and a list of related factors. It must further be noted that NANDA provides
nursing personnel with an even broader framework for grasping the spiritual dimension of the
patient’s situation. The tenth domain, called ‘life principles, where authors classify spiritual distre-
ss, contains characteristics of eleven other relevant diagnoses.*

48 David R. HODGE and Violet E. HORVATH, Spiritual Needs, pp. 306-316.

49 According to Aline NIXON and Aru NARAYANASAMY, The spiritual needs, pp. 2259-2270.

50 Cf. Erika de CASSIA LOPES CHACES et al., Efficacy of different instruments for the identification of the nursing diagnosis spiritual
distress, Revista Latino-Americana Enfermugem 4/2011, p. 903.

51 Cf. Heather HERDMANN and Shigemi KAMITSURU (eds.), NANDA International: Osetfovatelské diagnézy. Definice & klasifikace
2015-2017, 10™ ed., Praha: Grada, 2015, p. 340.

52 Heather HERDMANN and Shigemi KAMITSURU (eds.), NANDA International, ibid.

53 Cf. Stefanie MONOD et al., The spiritual distress assessment tool: an instrument to assess spiritual distress in hospitalised elderly
persons, BMC Geriatrics 10:88/2010, p. 1.

54 The effort to increase spiritual well-being; the effort to improve decision-making; conflict in decision-making; impaired free decision-
making; the effort to improve free decision-making; moral distress; impaired religiosity; effort to improve religiosity; risk of impaired
religiosity; risk of spiritual distress, cf. Heather HERDMANN and Shigemi KAMITSURU (eds.), NANDA International, pp. 329-342.
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Recognising and accepting one’s own spiritual support system

Authors in nursing and social work point out that before a worker starts attending to the spiritual
needs or assessment of others, he must become sensitive to his own spiritual system and find his
way around it,” since ‘understanding and claiming our own spirituality can prepare us to help
our clients discover, understand, and affirm their own spirituality’®® It also makes it possible to
avoid risks that would disrupt the relationship of trust with the client: superficiality, the appearan-
ce of merely fulfilling an obligation, spiritual counter-transfer, proselytising, condemnation, and
bias.”” Similarly, Svato$ova warns that a person ‘who is not aware of his own spiritual needs, does
not want to be concerned with them, and pays no attention to them’ will not be able to recognise
this attitude in clients. As soon as the client notices that, he ‘withdraws and keeps a distance. He
changes the conversation topic, is silent or otherwise manifests a lack of interest in continuing
the conversation.”® On the way to this competency, sometimes called ‘spiritual competency’ by
authors in social work®, one can use a number of practical instruments of spiritual self-asse-
ssment. A number of more or less formal instruments to this purpose are available in the literatu-
re. To illustrate I will present the set of questions according to Govier:%

o What do I believe in?

« What gives my life meaning?

o What do I hope for?

o Who do I love and who loves me?

o What do I understand by the term spirituality?

o How am I with others?

« What would I change about my relationships?

« Am I willing to heal the relationships that trouble me?

Other questions suitable for the worker’s self-reflection are proposed by Anemone Eglin from the

Swiss Institut Neumiinster; the reader can find them in the summer issue of the journal Socidlni

sluzby of 2016.°' Another aid for spiritual self-assessment can be the items of the ‘Spirituality Se-

If-Rating Scale’ by Galanter et al.; although it was designed primarily for addiction treatment, six

of the listed statements do not explicitly mention the addiction situation. In clinical use, the client

expresses the level of agreement on a scale of 1 (absolutely agree) to 5 (absolutely disagree):**

1. It is important for me to spend time in private spiritual thought and meditation.

2. 1 try hard to live my life according to my religious beliefs.

3. The prayers or spiritual thoughts that I say when I am alone are as important for me as those said
by me during services or spiritual gatherings.

4. 1 enjoy reading about my spirituality and/or my religion.

55 Cf. James R. DUDLEY, Spirituality Matters, pp. 25-49; Miriam GEORGE and Vanessa ELLISON, Incorporating Spirituality into Social
Work with Migrants, British Journal of Social Work 6/2015, pp. 1721-1722; Tan GOVIER, Spiritual care in nursing: a systematic approach,
Nursing Standard 17/2000, p. 35.

56 James R. DUDLEY, Spirituality Matters, p. 26.

57 Cf. David R. HODGE, Robin P. BONIFACE and Rita Jing-Ann CHOU, Spirituality and Older Adults: Ethical Guidelines to Enhance
Service Provision, Advances in Social Work 1/2010, pp. 5-6.

58 Both in Marie SVATOSOVA, Vime si rady, p. 40.

59 David R. HODGE, Spirituality and People With Mental Illness: Developing Spiritual Competency in Assessment and Intervention.
Families in Society 1/2004, pp. 39-40.

60 Ian GOVIER, Spiritual care, p. 35.

61 Cf. Anemone EGLIN, Spiritualita v institucich dlouhodobé péce, Socidlni sluzby 6-7/2016, p. 38.

62 Marc GALANTER et al., Assessment of Spirituality, p. 263.
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5. Spirituality helps to keep my life balanced and steady in the same way as citizenship, or other
memberships do.

6. My whole approach to life is based on my spirituality.

M. Svatosova formulates the instructions for self-assessment not in the form of questions, but of

four tasks:®

» acknowledge my desire for love - the desire to love and be loved;

o attempt to make my own life review through the lens of the Parable of Last Judgment;

o accept my life including the givens, the limitations, and my own finitude;

o accept my life including the ‘garbage dump of life’

Mastering the concept of spiritual assessment: how to detect spiritual needs and
resources

Probably the first tools for detecting spiritual needs were designed in connection with the nursing
concept of spiritual distress. In 1982, O’Brien presented a scheme of the seven components of
spiritual distress,* its manifestations, and questions eliciting its detection posed to the patient.®
One of the newest tools of this kind was published by a team of Swiss physicians and elaborates on
a set of spiritual needs identified in geriatric patients.®® Czech and foreign literature offers a num-
ber of quantitative structured tools for detecting the spiritual needs of patients; of the foreign
ones, let me cite, for example, the 29-item ‘Spiritual Needs Survey,” the 17-item ‘Spiritual Needs
Inventory’ for patients in palliative care,’ the 20-item ‘Spiritual Self-Assessment Index for Older
Adults™® or the 19-item ‘Spiritual needs questionnaire’ — SpNQ.” The setting of oncological pa-
tients gave rise to the Czech tool ‘Patient Needs Assessment in Palliative Care’ - PNAP, which also
contains six items from the domain of spiritual needs.”
But the healthcare community evidently perceives the limits of using such questionnaire tools,
which consist in their tendency to objectivise that which is essentially relational, in the capacity
of grasping only abstract characteristics of persons, and at the risk of insensitivity to the pati-
ent’s personal sphere of life.”> That is why the authors also recommend using suitable open questi-
ons. In Czech literature, a set of questions by authors from the palliative setting has been available
for a long time:”
o Has this disease changed your priorities in any way — for example the places, things and life ques-
tions that are important to you?
o Has the disease affected your family and other relationships?

63 Cf. Marie SVATOSOVA, Vime si rady, pp. 40-48.

64 Spiritual pain, alienation, anxiety, guilt, loss, anger and despair. Cf. Mary Elisabeth O’'BRIEN, The Need for Spiritual Integrity,
in: Human Needs 2 and the Nursing Process, eds. Helen YURA and Mary B. WALSH, Norwalk, CT: AppletonCentury7C-
rofts, 1982, pp. 106-107.

65 For example, in case of spiritual pain: ‘Do you sometimes feel pain with respect to your spirituality or faith? Do you feel
the pain of insecurity or weak faith?, ibid.

66 Cf. Stefanie MONOD et al., The spiritual distress, pp. 1-9.

67 Cf. Kathleen GALEK et al., Assessing a Patient’s Spiritual Needs, Holistic Nursing Practice March/April 2005, pp. 62-69.

68 Cf. Carla HERMANN, Development and Testing of the Spiritual Needs Inventory for Patients Near the End of Life, Oncology Nursing
Forum 4/2006, pp. 737-744.

69 Cf. Suzanne STRANAHAN, Spiritual self-assessment index for older adults, Journal of Religion ¢ Health 47/2008, pp. 491-503.

70 Cf. Arndt BUSSING et al., Spiritual needs of patients with chronic pain diseases and cancer - validation of the Spiritual Needs
Questionnaire, European Journal of Medical Research 6/2010, pp. 266-273.

71 Cf. Radka BUZGOVA and Renata ZELENIKOVA, Vytvoteni méticiho nastroje, pp. 404-414.

72 Cf. Margaret OCONNOR and Sanchia ARANDA (eds.), Paliativni péce, p. 70.

73 Ibid, p. 71.
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Has the disease changed your view of yourself?

Has the disease changed your view of life?

o If so, which priorities are most important for you?
What is your greatest wish or desire in this phase of life?

The distrust towards the overly normative character of questionnaire tools in the sphere of he-
althcare is shared by the sphere of social work, where the issue of detecting spiritual needs is
standardly treated as spiritual assessment and where the aspect of working with the resources and
capacities of clients has been asserted since the 1990s. This new perspective also ideally resonates
with the discourse of Caritas practice, where authors defend the principal orientation towards the
resources and competences of clients:

Since diakonia sees every human being as equipped with positive life resources, it assumes
that all who are afflicted with problems possess, at least in principle, a competence of their
own to overcome them. At the same time, it does not overlook the fact that these resources
and the resulting competence can be strongly limited for various reasons.”

The theory, on which the concept of spiritual assessment in social work relies, states that the so-
cial worker’s task is to identify the client’s system of orientation in life, i.e., what the client uses to
understand life and find his way around it. Each kind of spirituality and religiosity represents such
an orientation system.” In situations of stress and difficult life problems the client’s orientation
system gains importance.” Spirituality (if it is sound) can therefore become an important part of
the resources on which the client can, or even must (in the sense of subsidiarity) rely. But often
problems overwhelm the client so much that he overlooks his resources and does not appreciate
them.” It is therefore important that the social worker gains access to the client’s orientation
system and helps him to rely on it again. To do that the social worker must carry out a spiritual
assessment with the client.

Authors distinguish between several types of spiritual assessment, albeit they do not agree on the
labels they give to them. Commonly mentioned are two pairs: introductory (short)—detailed and
implicit—explicit. The goal of introductory assessment is to find out to what extent the client’s spi-
ritual system supports him. Based on information gained from such assessment the worker can
estimate what effect the client’s spirituality could have on providing the service, i.e., whether the
spiritual convictions he holds can work as a barrier or as an advantage,” and whether it would be
suitable to follow up with a more detailed conversation, because the client signals that spirituality
plays an important part for him, or whether it will be better not to burden the client with any
more, because it is not of much relevance to him.”

The situation of first contact with the client, when his spiritual interests are expressed, whether
verbally or non-verbally, and it is already appropriate to react adequately, can be regarded as a cer-
tain kind of preliminary assessment. Dudley mentions two scenarios to illustrate. In the first one

74  Heinrich POMPEY and Paul-Stefan ROSS, Kirche fiir andere, p. 188.

75 Cf. David R. HODGE, Spiritual Life Maps: A Client-Centered Pictorial Instrument for Spiritual Assessment, Planning, and Intervention,
Social Work 1/2005, pp. 77-87.

76  Cf. Kenneth I. PARGAMENT, The Psychology of Religion and Coping, NY: Guilford Press, 1997.

77  Cf. Denis SALEEBEY, The Strengths Perspective in Social Work Practice, 6 ed., Boston: Pearson, 2012.

78 For example, clients with a particular spiritual conviction may prefer not to take part in certain types of group therapy, Moslems may
reject being examined by a physician of the opposite sex, while clients with schizophrenia can be helped along the path of healing by
active participation in the life of an ecclesial community, cf. David R. HODGE, A Template for Spiritual Assessment: A Review of the
JCAHO Requirements and Guidelines for Implementation, Social Work 4/2006, pp. 319-320.

79 Cf. Edward R. CANDA and Leola Dyrud FURMAN, Spiritual Diversity, p. 263; David R. HODGE, A Template, p. 319.



7 CoriTos )
63 2017 elveritas

he challenges the reader to reflect:*

Client: ‘Prayers are so important to me in getting through my day. Are you allowed to pray with
me in this session?’

Question: How would you feel about this question? What could you say that would be engaging
the client to share the meaning and importance of prayer to her?

In the second illustration, he also mentions a possible suitable reaction by the worker:*!
A homeless man openly carries his Bible into the interview with the intake worker. He refers to
his Bible as his only important possession.
Worker: I see that the Bible seems to be really important to you.
Client: Yes, I use it all the time.
Worker: Would you like to share how it helps you? I am interested in hearing about it.
Client: I read special verses in it when I am having problems.
Worker: Feel free to bring your Bible into our discussions whenever you think it can help us in
our efforts to find you housing.

For the purposes of a brief/introductory assessment it is possible to mention the four-question

scheme designed according to the strict requirement of JCAHO?®, the largest and most influen-

tial accreditation agency for healthcare facilities in the USA, which in 2001 laid down the carrying

out of spiritual assessments of patients as a condition of facility (hospital) accreditation:*

1. I was wondering if spirituality or religion is important to you?

2. Are there certain spiritual beliefs and practices that you find particularly helpful in dealing with
problems?

3. I was also wondering if you attend a church or some other type of spiritual community?

4. Are there any spiritual needs or concerns I can help you with?

Also classified under the type of short, yet explicit assessment is a set of questions labelled MIM-
BRA®* by its authors. As in the case of the preceding model, its advantage is that it does not create
pressure, is intended for time-limited situations of working with the client when it is necessary to
find out quickly whether spirituality is important and relevant for his situation, and then to decide
whether the worker will address this resource with the client directly, or whether he will pass it
over to another worker:*

I am interested to know what is most meaningful and important in your life which might be re-
levant to our work together. Please feel free to respond or not respond to the following questions
in any way that makes sense to you.

1. What helps you to experience a deep sense of meaning, purpose, morality, hope, connection,
joy, or peace in your life?

2. Are spirituality, religion or faith important to you? Please explain why or why not.

3. Are you a member of any groups or communities (such as a religious group, support group,

80 James R. DUDLEY, Spirituality Matters, p. 155.

81 Ibid, p. 157.

82  Joint Commission on Accreditation of Healthcare Organizations.

83 David R. HODGE, A Template, p. 319.

84  This stands for: Meaning, Importance, Membership, Beliefs, Relevance, Action.
85 Edward R. CANDA and Leola Dyrud FURMAN, Spiritual Diversity, p. 267.
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or cultural group) that give you a sense of belonging and help you find meaning and support
in life? Please explain.

4. Please describe any important beliefs, practices (such as prayer, meditation, rituals or holistic
therapies), or values that shape your understanding and response to your current situation.

5. From what we have discussed so far, what, if anything, is relevant to your current situation
and your goals for our work together?

6. Is there anything we have discussed that you would like us to act upon in our work together?
For example, is there anything that has been helpful that we could apply, or unhelpful, which
we should avoid or deal with? Are there close friends, relatives, mentors, clergy, or spiritual
teachers whom I should be aware of or contact? Thank you.

If the client’s reactions to these questions indicate the presence of a spiritual perspective in his

situation, the worker can proceed to a detailed assessment, which can use either spiritually im-

plicit or spiritually explicit language. Especially in a strongly secularised environment it may

be appropriate to use implicit spiritual assessment, which is the least invasive and uses open

questions on spiritual issues, employing mundane, non-religious language. The questions may

be arbitrarily adjusted to the client’s vocabulary and their number and order is not important.

As an inspiration for social workers, Canda and Furman have formulated twenty-two such

questions, for example:*

o What currently brings a sense of meaning and purpose to your life?

« What helps you feel more awake and focussed?

o Where do you go to find a sense of deep inspiration or peace?

o When do you feel times of great peace, joy, and satisfaction with life?

o What are the most important sources of strength and help for you in getting through times of di-
fficulty or crisis?

o Please describe some recent experience when you felt a sense of important new insight, such as an
aha’ moment?

o Who are your most important mentors, and why?

o For what are you most grateful?

o What are your most cherished ideals?

o Who is most important in your life?

D. Hodge organised questions for implicit assessment according to the client’s timeline: past,
present and future spirituality. Of the set of forty questions I have selected examples, due to the
limited space of this paper:¥”

Spiritual past

o As you consider your life, what accomplishments are you particularly proud of?

o When were you happiest (or most joyful)?

« How did you cope with challenging situations in the past?

Present spirituality

o When do you feel most fully alive?

o What causes you the greatest despair/suffering?

o What things are you most passionate about in life?

86 Ibid., p. 266.
87 David R. HODGE, Implicit Spiritual Assessment: An Alternative Approach for Assessing Client Spirituality, Social Work 3/2013, p. 227
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Who/what do you place your hope in?

For what are you most deeply grateful?

What are your deepest regrets?

Where do you find a sense of peace (or inspiration)?

What sources of strength do you draw on to keep pressing forward?
To whom/what are you most devoted?

Who best understands your situation?

Future spirituality

What are you striving for in life?
Why is it important that you are here in this world?
How would you like people to remember you after you are gone?

For the purposes of detailed and explicit assessment, the authors offer a broad range of tools,
which help to structure the conversation,* or make use of elements of visualisation. Hodge has
developed and published five such tools in all:*

spiritual history — a verbal description of the client’s spiritual story;

spiritual life map - comprises the same but makes use of a pictorial format and is therefore
suitable for artistically skilled and reserved clients;

spiritual genogram — maps the development of spirituality across at least three generations and
is appropriate where the wider family plays an important role in the client’s situation;

spiritual ecomap - represents the client’s present, his existential bonds to key spiritual variables
in his milieu and is therefore more suitable for clients who find little interest in looking back
at the past;

spiritual ecogram - combines the advantages of the traditional genogram and an ecomap and
allows the social worker to inquire into the relationships between past and present influences.

Rules and prerequisites of spiritual assessment

The authors formulate a whole number of conditions and recommendations that must be met in
order to detect spiritual needs and realise spiritual assessment.”® Due to the format of this paper
I will only provide very brief information.

88
89

90

The client’s autonomy must be cherished. In the professional mandate it is impossible, even in
Caritas services, to impose the spiritual notions of someone else on the client. However, the
mandate may include the offer to reflect with the client on the risks of his spiritual system.
One must remain within the limits of one’s own competence. Spiritual assessment aims to iden-
tify the needs and resources that can potentially prevent or help the client to cope with his life
situation. The goal is not to provide the client with spiritual guidance, which is the domain of
ordained clergy and pastoral workers.

Cf. Edward R. CANDA and Leola Dyrud FURMAN, Spiritual Diversity, pp. 379-383.

Cf. David R. HODGE, Spiritual Life Maps, pp. 77-87. David R. HODGE, Spiritual Ecograms: A New Assessment Instrument for
Identifying Clients’ Spiritual Strengths in Space and Across Time, Families in Society 2/2005, pp. 287-296; David R. HODGE, Spiritual
Assessment in Marital and Family Therapy: A Methodological Framework for Selecting from among Six Qualitative Assessment Tools,
Journal of Marital and Family Therapy 4/2005, pp. 341-356; David R. HODGE, Developing a Spiritual Assessment Toolbox: A Discussion
of the Strengths and Limitations of Five Different Assessment Methods, Health & Social Work 4/2005, pp. 314-323.

Cf. Vincent STARNINO, Sachiko GOMI and Edward CANDA, Spiritual Strengths Assessment in Mental Health Practice, British Journal
of Social Work 4/2012, pp. 858-861; David R. HODGE, A Template, pp. 320-323; David R. HODGE, Robin P. BONIFACE and Rita Jing-
Ann CHOU, Spirituality and Older Adults, pp. 3-10; Edward R. CANDA and Leola Dyrud FURMAN, Spiritual Diversity, pp. 213-222.
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o Spiritual needs are always fulfilled in the context of a relationship. Therefore, the starting point
and prerequisite is the forming of a helping relationship with its classical parameters (so-called
common factors), such as empathy, genuineness, unconditional acceptance, warmth, etc.”
A helping relationship with such parameters already is implicitly spiritual.”?

Mastering a spectrum of possible interventions

The foreign literature on social work presents a rich resource of information on what procedu-
res and interventions are used by social workers, both at the level of direct work with the client
(micro) and at the level of working with organisations and communities (macro).”” Thanks to the
careful analysis of Jan Kanak, several dozen of these are available to Czech readers and Caritas
workers* so I will not elaborate on them here. Introducing the options aims to weaken possible
prejudices concerning the incompatibility of spiritually based and spiritually oriented procedures
with the professional mandate, and further to stimulate creativity and reflection on which of the
procedures would be applicable in the individual situation of the worker’s mandate and the cli-
ent’s life situation.

For healthcare-based Caritas workers, it will, without doubt, be more useful to point out the po-
ssibilities of procedures corresponding to their competences. In this respect, one must not omit
the study realised by Roberta Cavendish and colleagues.” Of a total of 404 nurses, 18% (97)
reported using 34 types of ‘spiritual care activities’ with the patients and themselves. The investi-
gators then matched the reported activities with the categories (labels) and activities described
in the ‘Nursing Interventions Classification’ — NIC.”® Of the ten detected categories” I will cite
activities of the first two for illustration:*

Facilitating spiritual growth

 Encourage conversation that assists the patient in sorting out spiritual concerns;

o Offer individual and group prayer support, as appropriate;

 Encourage participation in devotional services, retreats, and special prayer/study programmes;

o Promote relationships with others for fellowship and service;

o Encourage use of spiritual celebration and ritual;

91 John C. Norcross, a respected investigator in the field, cites the following set of parameters of a therapeutic relationship: empathy,
alliance/cohesion, agreement in cooperation goals, positive interest (unconditional acceptance), congruence, feedback, restitution of
alliance breakdowns, self-disclosure of the therapist, management of counter-transfer and quality of relationship interpretations, cf.
John NORCROSS, Therapeutic Relationship, in: Barry L. DUNCAN et al. (eds.), The Heart and Soul of Change: Delivering What Works
in Therapy, 2" ed., Washington DC: APA, 2010, pp. 113-141.

92 Itmust be noted that according to survey results, the effect of psychotherapy depends by 7-30% on the quality of the helping relationship,
cf. Edward R. CANDA and Leola Dyrud FURMAN, Spiritual Diversity, p. 214.

93 Edward R. CANDA and Leola Dyrud FURMAN, Spiritual Diversity, pp. 314-361; James R. DUDLEY, Spirituality Matters, pp. 205-268;
David R. HODGE, Spiritual Life Maps, pp. 77-87; Michael J. SHERIDAN, Predicting the Use of Spiritually-Derived Interventions in
Social Work Practice: A Survey of Practitioners, Journal of Religion & Spirituality in Social Work 4/2004, pp. 5-25; Connie KVARFORDT
and Michael SHERIDAN, Predicting the Use of Spiritually-Based Interventions with Children and Adolescents: Implication for Social
Work Practice, Currents: New Scholarship in Human Services 1/2010, pp. 13-17; David R. HODGE and Robin P. BONIFAS, Using
Spiritually Modified Cognitive Behavioral Therapy to Help Clients Wrestling with Depression: A Promising Intervention for Some
Older Adults, Journal of Religion & Spirituality in Social Work: Social Thought 3/2010, pp. 185-206; David R. HODGE, Spirituality and
People With Mental Illness, pp. 41-42.

94 Jan KANAK, Nedefinované profesionalita, pp. 81-85.

95 Roberta CAVENDISH et al., Spiritual Care Activities of Nurses Using Nursing Interventions Classification (NIC) Labels, International
Journal of Nursing Terminologies and Classifications 4/2003, pp. 113-124.

96 Cf. the newest edition Gloria M. BULECHEK et al. (eds.), Nursing Interventions Classification (NIC), 6™ ed., St. Louis: Elsevier-Mosby,
2013.

97  Facilitating spiritual growth, spiritual support, presence, active listening, humour, touch, therapeutic touch, self-awareness enhancement,
referral, music therapy.

98 Roberta CAVENDISH et al., Spiritual Care Activities, pp. 119-120.
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o Provide an environment that fosters a meditative/contemplative attitude for self-reflection

o Refer to support groups, mutual self-help or spiritual based programs, as appropriate;

o Refer to pastoral care or the primary spiritual caregiver as issues warrant.

Spiritual support

 Encourage chapel service attendance, if desired,;

o Encourage the use of spiritual resources, if desired,

o Provide desired spiritual articles, according to patient preferences;

o Facilitate the patient’s use of meditation, prayer, and other religious traditions and rituals;,

o Listen carefully to the patients communication, and develop a sense of timing for prayer or spiri-
tual rituals;

o Assure the patient that the nurse will be available to support the patient in times of suffering,

 Be open to the patients feelings about illness and death.

Conclusion

A brief look into the discourses of social work and healthcare, i.e., the two reference fields on
which the contemporary practice of Caritas services relies, has shown enormous interest in in-
vestigating and integrating the concept of spiritual needs and associated concepts, such as spi-
ritual distress, spiritual resources, spiritual (self-)assessment, etc. In the sense of the theological
premise ‘gratia supponit naturam;, a healthy Caritas practice can, and in fact to some extent and
form must, rely on these findings and competences, must employ them, begin to critically reflect
upon them, and further publish the results of the experience. Only then can it hold of Caritas
services, in an analogy to medicine, that they are provided ‘lege artis’ With respect to the spiritual
needs and resources of service recipients in Caritas facilities it is not legitimate to choose the stra-
tegy of creating taboos or of passing the buck and hastily delegating to clergy, chaplains, pastoral
workers and other subjects of exclusive competences. So far, practical theology has not provided
Caritas workers with incentives for realising services in such a quality that would also integrate
the spiritual dimension of the life situation of the recipients. The presented model of subsequent
steps in the preparation and practice of Caritas personnel wants to pay off that debt in part. Many
aspects standardly associated with elements of the presented model have not been treated at all, or
only marginally (ethical rules for assessment and interventions, evaluation of interventions, etc.),
and require further reflection, as well as the organisational setting, which can effectively stunt, or
facilitate, the application of spiritually sensitive Caritas practice.
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Spiritual Sensitivity in Caritas Services: Why and How to Work
with the Spiritual Dimension of the Life Situation of Clients

Abstract

In a society where traditional churches have lost their monopoly on defining the conditions
of human spiritual life, Caritas facility workers, as well as workers in other church-operated
helping organisations, can feel baffled as to how they are to fulfil the postulate of a holis-
tic approach to the life situation of their clients and patients, not confound the concepts of
spirituality and religion, and make use of their professional competences framework also with
respect to the spiritual dimension of the life of the service recipients. This paper presents prac-
tical incentives to this end. First it legitimates the effort of Caritas workers to incorporate work
with the spiritual dimension of their clients by means of reference to discourses conducted
in practical theology, healthcare and social work. Then it presents a processual model of the
preparation and practice of Caritas workers, comprising five phases: (1.) mastering the con-
cepts of spirituality and religion, (2.) mastering the concept of spiritual needs, (3.) acknowl-
edging and accepting own spiritual support system, (4.) mastering the concept of spiritual
assessment, and (5.) mastering a spectrum of possible spiritually sensitive interventions. The
individual phases of the model are interpreted and illustrated by means of reference to the
sphere of healthcare and social work.

Keywords: spirituality, Caritas, social work, spiritual needs, spiritual assessment, practical the-
ology
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Martyria jako jeden z kiestanskych aspektti
pomahajiciho pracovnika’
Jana Maryskova

Uvod

Martyria — svédectvi Bohu je takové jednani krestant, kterym dosvédcuji svou viru v Boha, a to
nejen slovem, ale i skutky.? Slovni zaklad slova martyria je v evropskych jazycich etymologicky
pfejat z latiny, s dirazem na bolest a utrpeni. Naproti tomu fecky vyznam slova znamena svédec-
tvi. S nim souviseji vyrazy martyrion — svédectvi, diikaz; martyrein — podat svédectvi a martys
- svédek.’

Vérici jsou na riznych mistech Bible vyzvani k vydani svédectvi o své vire, k hlasani evangelia -
radostné zvésti o Bozim kralovstvi (srov. 1 P 3,15b; Mt 28,19n; 10,6—18). Zvéstovani — svédectvi
evangeliu mtze mit v dne$ni spole¢nosti fadu podob. Vedle vychovy v rodinach, vyuky nabozen-
stvi, kazani, pfipravy na slaveni svatosti sem patfi také evangelizace prostfednictvim radia, tele-
vize, internetu i tisku, ale i osobni svédectvi v kazdodennim Zivoté, ucast kfestant v diskusich
o politickych a spolec¢enskych tématech, do kterych maji vnaset zakladni eticka méritka jako lasku
k Bohu a k bliznimu, Desatero, skutecnost stvoreni ¢lovéka k obrazu Bozimu, a v neposledni fadé
angazovanost kiestanti vSude tam, kde je ohrozena lidska diistojnost, svoboda, mir a solidarita,
nebot ,,evangelizace by nebyla uplna, kdyby nebrala v tivahu i vzajemny tésny vztah mezi evange-
liem a konkrétnim osobnim a spoleéenskym Zivotem ¢lovéka“*

Podle teologa Leo Karrera je tieba dosvédcovat viru na vsech rovinach cirkevniho Zivota a v riz-
nych podobach, nebot tehdy, je-li diakonia spojena prostrednictvim zvéstovani — martyria s ktes-
tanskym poselstvim, Ze Biih se stal ¢lovékem, vstoupil do déjin jako ten, ktery zachranuje a napfi-
muje, se stane zfetelnym, Ze spravedlnost, smir a solidarita patfi k podstaté toho byt kfestanem.’
Obdobné hovori také clanky 21 a 31 apostolské exhortace Pavla VI. Evangelii nuntiandi: ,Nelze
zastavat nazor, podle néhoz se pfi evangelizaci mtize nebo dokonce i ma prehlizet dtlezitost pro-
blém, o nichz se dnes tolik mluvi a které se tykaji spravedlnosti, osvobozeni, rozvoje a miru ve
svété. Znamenalo by to, Ze jiz zapomindme na pouceni evangelia o lasce k trpicimu a potfebnému
bliznimu. (...) Radostnou zvést je nutno hlasat zejména svédectvim vlastniho Zivota (...). Toto
svédectvi s sebou prinasi i Zivou pritomnost, tcast s druhymi a solidaritu.“ Jak zdtiraziuje papez

Tento ¢lanek vznikl za finanéni podpory Grantové agentury Jihoceské univerzity, projekt 157/2016/H, ,,Kontexty soucasné teologie®
Ad gentes 11.

Srov. Pavel AMBROS, Laik a jeho posldni: Mucednictvi — svédectvi, Olomouc: Refugium, 2011, s. 37; 5. 51-53.

Evangelii nuntiandi 29, 31.

Leo KARRER, Grundvollziige christlicher Praxis, in: Handbuch Praktische Theologie: Durchfiihrungen, ed. Herbert HASLINGER,
Mainz: Matthias-Griinewald, 2000, s. 390-394.

6  Evangelii nuntiandi 21, 31.
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Frantisek: ,V samotném jadru evangelia je Zivot ve spolecenstvi a péce o druhé,”” proto ma ,,(...)
evangelizace socialni rozmér, protoze neni-li tato dimenze nalezité vyjadfena, hrozi vzdy nebez-
peci zkomoleni autentického a integralniho vyznamu evangeliza¢niho poslani®®

Martyria je rovnéz ukolem pro teologii, aby toto svédectvi Bohu ,,prekladala® do jazyka dnesnich
lidi a hledala zpisob, jak v novych kontextech srozumitelné predavat kiestanskou nauku
»S védomim, ze pro né v pribéhu véka musi Bozi slovo neustale znovu formulovat®’

1. Krestansky pracovnik v pomahajici profesi - kfestan ¢i pracovnik jednajici
krestansky?

Jednou z oblasti, kde jsou kfestané Bozimi svédky v ptiklonu k ¢lovéku v nouzi, jsou pomahajici
profese'® vykonavané jak v cirkevnich, tak i necirkevnich organizacich. Hovofime-li o kfestan-
ském pomahajicim pracovnikovi, zpravidla pfedpokladame, Ze jeho motivace k pomahajici praci
pramenti z jeho krestanské viry. I kfestané vsak jednaji na zakladé nejrtiznéjsich motivii a kiestan-
skd vira tak mtize mit negativni vliv na pomahani, jak ve své studii ukazuje M. Opatrny. Motivaci
k pomahdni pak mtize byt napt. potieba obraceni klienta, proselytismus, vlastni spasa apod.'' Na
druhé strané i pomahajici pracovnik, ktery neni krestansky vérici, miize jednat kiestansky, a je
proto tieba rozlisit, zda kfestanskym pomahajicim pracovnikem minime kiestana, ¢i pracovnika
- nekfestana jednajictho krestansky.

1.1 Laska k bliznimu jako cesta k setkani s Bohem

Pastoralni konstituce o cirkvi v dne$nim svété hovoii o svédomi jako o ,,nejtajnéjsim stredu a sva-
tyni“ ¢lovéka, v niz ¢lovék odkryva zakon, ktery, a¢ si ho saim neuklada, naplnuje laskou k Bohu
a k bliznimu."* Jak konstituce dale uvadi: ,,Vérnost svédomi spojuje kfestany s ostatnimi lidmi pri
hledani pravdy a pfi pravdivém feSeni mnoha mravnich problémi, které vyvstavaji v Zivoté jed-
notlivci a ve spole¢enském souziti.“* Pomoc bliznimu tedy neni néco specificky krestanského,
nebot laska k bliznimu je vepsana do lidské pfirozenosti a motivem pomahajicich pracovnikt
kjejich praci mize, ale také nemusi byt kfestanska vira.'* Papez Benedikt XVI. to v encyklice Deus
caritas est vyjadfuje slovy: ,(...) imperativ lasky vepsal Stvoritel do samotné lidské pfirozenos-
ti.“!> V ¢lanku 16 papez dale uvadi, Ze laska k Bohu a k bliznimu je neoddélitelnd, takze ,tvrzeni

Evangelii gaudium 177.
Tamtéz, 176.
Hans WALDENFELS, Kontextovd fundamentdlni teologie, Praha: Vy$ehrad, 2000, s. 48.

0 Pomahajici profese jsou tradi¢né déleny do nékolika stupni podle toho, nakolik jsou schopny pomahat lidem fesit jejich socidlni
a emo¢ni problémy. Do tzv. pomahdni na prvnim stupni patii profese jako socidlni pracovnici, psychiatti, psychologové, manzelsti
poradci apod., tedy profese, v nichz jde primarné o fe$eni socidlnich ¢i emocnich problémt, pfipadné obojiho. Do pomdhdani na
druhém stupni se fadi profese, které pracuji s lidmi v tézké Zivotni situaci nebo s lidmi prozivajicimi krizi. Sem spadaji duchovni, 1ékafi,
zdravotni sestry, ulitelé, lektofi a konzultanti, policisté, proba¢ni ifednici a dalsi. Kromé své odbornosti jsou tito pracovnici schopni
poméhat zvladat i socidlni a emo¢ni rozméry situaci, které se svymi ,klienty“ fe$i. Pomahajici pracovnici na obou téchto stupnich jsou

profesiondlové. Néktet{ autoti jesté ddle rozliSuji treti a ¢tvrty stupeil pomdhani, ve kterém jiz nejde o profesionalni pomoc. Ve tietim
stupni jsou zahrnuty profese jako napt. manager, v nich? méize byt od pracovniki pozadovana pomoc & rada. Ctvrty stupei se potom
tyké jakékoli mezilidské pomoci - v rdmci rodiny, mezi sousedy apod. Srov. Oldtich MATOUSEK - Pavel HARTL, Néroky socidlni
prace a syndrom vyhoteni, in: Metody fizeni socidlni prdce, ed. Old¥ich MATOUSEK, Praha: Portél, 2003, s. 51-52. V tomto ¢lanku se
pomahajicim pracovnikem rozumi profesional na prvnim ¢i druhém stupni poméhéni.

11 Podrobné k tomu viz Michal OPATRNY, Ttinéctéd komnata vztahu teologie a socialni prace: K problematice negativnich vlivii kfestanské

viry na poméhéni, Caritas et veritas: Casopis pro reflexi kiestanskych souvislosti v humanitnich a socidlnich oborech 1/2011, s. 44-59.

12 Srov. Gaudium et spes 16.

13 Tamtéz.

14 Srov. Michal OPATRNY, T¥in4ctd komnata vztahu teologie a socidlni préce, s. 44.

15 Deus caritas est 31.
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o lasce k Bohu se stava 1zi, kdyz se ¢lovék uzavira bliznimu, nebo ho dokonce nenavidj; (...) laska
k bliznimu je cestou k setkani s Bohem a uzavfeni oci pfed bliznim ¢ini ¢lovéka slepym i vaci
Bohu (1] 4,20).“'¢ Toto papezovo vyjadieni ukazuje, ze i pomahajici - nekfestan mtize prostred-
nictvim své pomahajici prace dospét k setkani s Bohem. Obdobné hovori také papez Frantisek:
»Kdo se vyda na cestu, aby konal dobro, uz se pfiblizuje Bohu a dostava se mu jeho pomoci, pro-
toze dynamice bozského svétla je vlastni osvécovat nase oci, kdyz jdeme vsttic plnosti lasky.“!”
Tomas Halik nabizi podobnou myslenku v souvislosti s interpretaci znamé perikopy o prokazani
ucinné lasky tém nejmensim a v nich samotnému Kristu (Mt 25,31-46): ,,(...) jejich ¢iny (...)
nemély vyslovné ,kfestanskou® a ,nabozenskou’ motivaci, je dokonce mozné, ze to ani nebyli
krestané, nebyli ,vérici. A pokud méli viru (...), pak to byla ona implicitni vira, vira nespocivajici
v ,nazorech’ a ,presvédcent, nybrz ukazujici se vyhradné v ¢inech, v zivotni praxi.“’® Halik zde
poukazuje na to, ze primarni motivaci pomahajiciho jednani nebyla ,,spravna vira“ (ortodoxie),
vlastni spasa, ¢i plnéni povinnosti, ale konkrétni ortopraxe, solidarita s druhym clovékem
a vnimavost k lidskému utrpeni.

H. Pompey a P.-S. Rof3 zdiiraznuji, ze ,,diakonie se neuskutecnuje jen skrze krestany! Nebot Bozi
lid je ,vétsi* nez cirkev, a i pomahajici praxe lidi, ktefi nejsou cleny viditelné cirkve nebo vyslov-
nymi kfestany, se uskutecnuje v horizontu prichdzejiciho Boziho kralovstvi. Proto i pomahajici
jednani bez toho, ze by jednajici subjekty chapaly sami sebe jako kfestany, mize mit kvalitu dia-
konického jednani.“* Jako kfestansky pomahajici pracovnik ve vyse uvedeném smyslu mutze byt
tedy oznacen i ten, kdo sice neni kfestansky vérici, je vsak svédkem Kristovym tim, Ze stoji na
strané chudych, bezvyznamnych, trpicich a potfebnych, k nimz byl Jezi$ poslan. Prokazovanim
blizenecké lasky napodobuje zivot Kristiiv, svou pomoci druhym se - byt nereflektované - stava
nasledovnikem Krista. Karl Rahner to jiz pred lety vyjadril nasledovné: ,,Nebot vSude, kde profan-
ni socidlni ¢in spole¢nosti slouzi vé¢né diistojnosti osoby, jeji svobodé a osvobozeni od odcizeni
sebe sama, kde umoznuje ¢lovéku byt sebou samym a vlastni odpovédnosti tvorit sviij pozemsky
avécny osud, kde jej zbavuje, jak je to jen mozné, véeho predpersonalniho, aby se mu dostalo toho
nejobtiznéjsiho: jeho samého v jeho svobodé, v§ude tam jsou dany spolecenské skute¢nosti, které
mohou byt télem lasky a casto také jsou, a tak zvlastné anonymné mohou patfit k projevu cirk-
ve.“? Jinymi slovy, caritas v teologickém smyslu se mize uskute¢novat i tam, kde neni pomahaji-
cimi pracovniky takto vnimana a neni explicitné spojovana s kiestanstvim. Pompey a Rof3 v této
souvislosti hovofi o ,,implicitni, ,anonymni“ diakonii,” ktera se podle nich uskutecnuje vsude
tam, kde se lidé angazuji pro druhé a s druhymi zptisobem, ktery odpovida kiestanskému chapani
pomoci, bez ohledu na to, zda o tom pomahajici védi nebo zda o to usiluji ¢i nikoli.?

1.2 ,Kristova laska nas nuti“ (srov. 2 K 5,14)

Krestansky pomahajici pracovnik nemusi byt nutné kfestanem, jak bylo objasnéno vyse. Toto
slovni spojeni viak vétsinou implikuje predstavu ¢lovéka, jehoz motivace k pomahajici praci vy-

16 Tamtéz, 16.

17 Lumen fidei 35.

18 Toma$ HALIK, Divadio pro andély: Zivot jako ndbozensky experiment, Praha: Nakladatelstvi Lidové noviny, 2010, s. 177.

19 Heinrich POMPEY - Paul-Stefan ROSS, Kirche fiir andere: Handbuch fiir eine diakonische Praxis, Mainz: Matthias-Griinewald-Verlag,
1998, s. 227.

20 Karl RAHNER, Prakticka teologie a cirkevni socidlni prace, Caritas et veritas 1/2013, s. 79-80.

21 Termin ,anonymni kiestanskd diakonie® pouzil rovnéz H. Haslinger, viz Herbert HASLINGER, Diakonie zwischen Mensch, Kirche
und Gesellschaft: Eine praktisch-theologische Untersuchung der diakonischen Praxis unter dem Kriterium des Subjektseins des Menschen,
Wiirzburg: Echter Verlag, 1996, s. 704.

22 Srov. Heinrich POMPEY - Paul-Stefan ROSS, Kirche fiir andere, s. 228.
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chazi z jeho krestanské viry. Pfedpokladame, ze se osobni kfestanska identita pomahajictho pra-
covnika odrazi i v jeho profesni identité, tedy Ze tento pomahajici pracovnik zprostredkovava
druhym svou divéru v pfitomnost osvobozujiciho a zachranujictho Boha a ¢inem blizenecké
lasky jim dava tuto osvobozujici a zachranujici pritomnost zakouset i v jejich zivoté. Caritas je
proto pro nasledovani Jezise a tim i pro kazdou kfestanskou praxi viry konstitutivni.??

O ktestanské identité hovori také papez FrantiSek. Kfestanska identita neni podle papeze ,,hezkou
ideou®, ale uchovava ji Duch svaty, ktery je v nasem srdci ,,zarukou a peceti®. Kfestané maji mit
smysleni Kristovo, to znamena Kristova Ducha, nikoli ducha tohoto svéta.

V tom spociva jejich identita. Krestanska identita je viditelna ve svédectvi a vrcholnym svédec-
tvim lasky a poslusnosti je kiiz. Svaty Pavel se chlubi Bohem, ktery se stal ¢lovékem a z poslusnos-
ti zemrel. Toto je podle slov papeze ,identita a zaroven svédectvi“?** Jak papez dale uvadi: ,,Nékdy
citime pokuseni byt krestany, ktefi se drzi v bezpecné vzdalenosti od Panovych ran. Avsak Jezis
chce, abychom se dotykali lidské bidy, trpiciho téla druhych.“*

Pro pomahajiciho pracovnika - kfestana je proto urcujici jeho vztah k osobé a ¢intim Jezise Kris-
ta. Vzdyt ,,na pocatku krestanského Zivota neni urcité etické rozhodnuti nebo néjaka velkd idea,
nybrz setkani s udalosti, s Osobou, ktera otvira pred Zivotem novy obzor a dava mu rozhodujici
zaméteni.“* Pomahajici nasleduji Krista v jeho sebeprekrocent, sebevydani se z lasky k druhému,
nebot , Kristova laska je nuti“ (srov. 2 K 5,14). ,Védomi, Ze v Kristu se Bih sam daroval za nas
a ze Kristus $el na smrt, nds musi vést k tomu, abychom jiz nezili pro sebe, nybrz pro Ného, s Nim
a pro druhé.“” Krestansti pomahajici pracovnici jsou ,vedeni virou, ktera se v lasce stava ¢innou
(srov. Ga 5,6)“”® nebo, jak uvadi Jakubova epistola, virou, ktera je ,viditelna“ a prokazatelna ve
skutcich (srov. Jk 2,14-26). Podle Pompeye a Rof3e tedy ,,kazdy krestan, ktery kitem a bifmova-
nim nalezi k Bozimu lidu, uskute¢nuje diakonii svym nasazenim se pro druhé.“*

V kapitolach vyse bylo ukdzano, ze kfestanskym pomahajicim pracovnikem nemusi byt pouze
krestan, ale mize jim byt i pomdhajici — nekfestan, jehoz jednani je ,,implicitné” kiestanské. Pro
ucely tohoto ¢lanku je terminem ,,pomahajici pracovnik® ¢i , kiestansky pomahajici pracovnik®
myslen kfestan, pro néhoz je zivot a smrt Jezise Krista vyrazem sluzby druhym a zdrojem vlastni
motivace pro sluzbu bliznimu, ktera se projevuje v konkrétnim pomahajicim jednani. Zaroven je
timto ozna¢enim myslen profesional nejen ve smyslu nezbytné odborné kompetence, nybrz i pas-
tora¢ni kompetence, ktera mu ,,umoznuje aktivné reagovat na existencialni, nabozenské a etické

souvislosti problému klienta (...).“*

2. Pomahajici pracovnik jako Bozi martyr

Jak bylo uvedeno v predchozi kapitole, kiestansti pomahajici pracovnici dosvédcuji svou viru
v Boha nasledovanim Krista v jeho pfiklonu k ¢lovéku v nouzi, v respektovani jeho dtistojnosti
a individuality, a stavaji se tak svédky Bozi lasky, Bozi blizkosti a souciténi v Kristu projevenych.

23 Srov. Andreas LOB-HUDEPOHL, Soziale Arbeit aus christlicher Hand - ein Problemaufriss, Berlin: Berliner Institut fir christliche Ethik
und Politik, 2005, s. 8.

24 Srov. © FRANTISEK, Kiestanska identita neni étericka, nybrz konkrétni (on-line), dostupné na: http://www.radiovaticana.cz/clanek.
php4?id=21976, aktualizace dne 9. 6. 2015, citovano dne 30. 6. 2016.

25 Evangelii gaudium 270.

26 Deus caritas est 1.

27 Tamtéz, 33.

28 Tamtéz, 31a), 33.

29 Srov. Heinrich POMPEY - Paul-Stefan ROSS, Kirche fiir andere, s. 225.

30 Jakub DOLEZEL, Co dél4 socidlni praci kiestanskou?, in: Teorie a praxe charitativai prdce: Uvedeni do problematiky. Praktickd reflexe
a aplikace, ed. Michal OPATRNY - Markus LEHNER a kol., Ceské Budéjovice: Jihoceskd univerzita v Cesk}'fch Budéjovicich, 2010, s. 24.
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»Povinnost kiestanti ucastnit se zivota cirkve je vede k tomu, aby jednali jako svédkové evangelia
a zavazka, které z toho vyplyvaji. Takové svédectvi je predavani viry slovem i skutkem (...)“*
Pomahajici pracovnik je svédkem - martyrem Bozim v nékolika aspektech.

2.1 Pomahajici pracovnik jako martyr Bozi kenoze

»Buh je laska® fikd apostol Jan (srov. 1] 4,8), a pravé slouzici a ze sebe vychazejici laska je ces-
tou k setkani s Bohem. ,,Dé&jiny svéta jsou zapasem mezi dvéma formami lasky: laskou k sobé
samému - az ke zniceni svéta; a laskou pro druhého - az ke zfeknuti se sebe sama.“? Je to
pravé Buh, ktery si nds zamiloval jako prvni a neustale nas miluje jako prvni. Proto i my jsme
schopni odpovidat laskou, kterd se projevuje ve sluzbé potiebnym (srov. 1 J 4,10-12). A pravé
laska k druhému clovéku, ktera je schopna ,vyjiti ze sebe vici druhému a vici jeho situaci®
je jednou z rovin, na niz se pomahajici pracovnik stava Bozim martyrem. Toto vyjiti ze sebe
napodobuje ,vyjiti Otce ze sebe ve vé¢ném ukonu plozeni Syna, vyjiti Boha ze sebe v ukonu
stvoreni, vyjiti Boha a jeho sklonéni se k ¢lovéku v dile zjeveni a zejména v dile vtéleni. Oprav-
dovost tohoto vyjiti ze sebe z lasky k druhému se neprekonatelné projevuje v Kristové vyjiti ze
sebe z lasky k Otci a k lidem v hodiné jeho dobrovolné podstoupené smrti na kfizi.“** Reimon
Panikkar nevaha hovofit o ,,,kfizi Trojice: V Otci je apofatismus (kenosis neboli vyprazdnéni)
byti skutecné a v$e zahrnujici (...); je dokonalym obétovanim Boha (Otce), které se zjevilo a vy-
obrazilo v JeziSové kfizi a v jeho sebeobétovani.“*

Kenoze je postojem pravé lasky, nebot znamena dani prostoru druhému, jeho ,upfednostnéni®
a vlastni ,,umenseni® (srov. ] 3,30). Laska k druhému tak vyzaduje sebedarovani a opakované
sebezfeknuti se, znamena nasledovani Jezi$e v totdlni vydanosti (srov. napf. Mt 1,17; L 10,37):
»(...) Bozi kralovstvi pfichdzi v lidské slabosti a bezmoci. Nedéje se to ovSem jinak nez za cenu
lidského riskantniho sebenasazeni a sebevydani, jimz clovék reaguje na vyzvu, kterou predsta-
vuje Jezisuv pribéh.“%*

Od pomahajiciho pracovnika to vyzaduje osobni angazovanost a ,vystoupeni® z profesni role
(at jiz lékare, sestry, psychologa, socialniho pracovnika apod.). Profesni role zajistuje respekt,
umoznuje udrzovat si odstup od druhych, coz znemoznuje skutecné setkani s clovékem v situ-
aci nouze. Je tudiz zapottebi nejen odborné kompetence, ale i ochoty pfipodobnit se Kristovu
»VYjiti ze sebe z lasky k bliznimu. ,,Nasledovat Krista totiz znamena ztikat se moci, sestupovat
spolu s nim k hlubiné lidského utrpeni, lidské bidy a stavat se svatosti Bozi lasky, Boziho sou-
citéni s ¢lovékem (...).“Y”

Pozadavek radikalniho nasledovani Jezise (srov. Mk 1,17; L 10,37; J 13,15) znamena i vzdani se
vSech jistot a ochotu k sebenasazeni a sebevydani z lasky k druhému az k martyriu. V dne$ni dobé
je predavani viry spojeno zejména s osobnim svédectvim, je proto tieba, aby kfestané ,,nejdrive
prostiednictvim svého zivotniho stylu a v navaznosti na to i skrze jejich slova zacali byt vnitiné
pozorni k divodiim své nadéje (srov. 1 P 3,15), a to i za cenu pronasledovani, bezdtivodného
vrazdéni a nevysvétlitelného lidského utrpeni neseného s divérou, Ze nadéje minulého burcuje

31 Katechismus katolické cirkve 2472.

32 BENEDIKT XVI. - Peter SEEWALD, Licht der Welt: Der Papst, die Kirche und die Zeichen der Zeit, Freiburg im Breisgau: Herder,
2010, s. 79.

33 Ctirad Vaclav POSPISIL, Teologie sluzby, Kostelni Vydii: Karmelitanské nakladatelstvi, 2002, s. 56.

34 Tamtéz.

35 Raimon PANIKKAR, Trojice. O mystické soundleZitosti mezi lidmi, Brno: Cesta, 1998, s. 83.

36 Cit. podle Jan RUCKL - Petr STICA ed., Bonaventura Bouse: Odkaz a vzpominky, Praha: Vy$ehrad, 2009, s. 40.

37 Ctirad Vaclav POSPISIL, Teologie sluzby, s. 188.
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nadéji budouciho.“*® Novodobymi martyry jsou nejen kiestané, ktefi se postavili na odpor nacis-
tické a komunistické totalité a stali se obétmi téchto represivnich rezimi, ale aktualné napt. i ctyri
mladi kfestansti pracovnici zavrazdéni v roce 2014 na vychodé Ukrajiny proruskymi separatisty,”
¢i nejnovéji Ctyfi sestry — Misionarky Lasky, zavrazdéné spolu se svymi svéfenci 4. brezna 2016
v Jemenu,* o nichz papez Frantisek fekl: ,To jsou mucednici dneska! Neobjevuji se na obalkach
¢asopist, nejsou tématem zpravodajstvi. Prolévaji svoji krev za cirkev. Jsou to obéti téch, kdo ten-
to utok spachali, jakoz i lhostejnosti, oné globalizace lhostejnosti, ktera se nestara (...).“*' K témto
mucednikiim v$edniho dne patfi i kfestansti humanitarni pracovnici, ucitelé, zdravotni sestry
a lékari pomahajici v zemich tietiho svéta, jejichZ ,,mucednictvi je nejvyssi svédectvi vydané prav-
dé viry; znamena svédectvi, které sahd az k smrti. Vydavaji svédectvi o zemfelém a zmrtvychvsta-
lém Kristu, s nimz jsou spojeni laskou. (...) Podstupuji smrt skutkem state¢nosti.“**

V tomto sebevydani, zfeknuti se sebe z lasky k druhému, kterd je nezistnym darem sebe sama,
v nasazeni zivota pro druhé, v této kenozi, ktera je predpokladem opravdového vztahu dvou osob,
je tak pomahajici pracovnik svédkem - martyrem vztahl ve spoleCenstvi osob Nejsvétéjsi Trojice
a jakozto nasledovnik Krista je martyrem Krista Jezise, ktery ,,ackoli ma bozskou ptirozenost, nic
nelpél na tom, Ze je rovny Bohu, ale sam sebe se zfekl, vzal na sebe prirozenost sluzebnika (...),
ponizil se a byl poslu$ny az k smrti, a to k smrti na kfizi“ (F 2,5b-8).

2.2 Pomahajici pracovnik jako martyr Boziho con-solatio

Papez Benedikt XVI. klade ve své encyklice Spe salvi otazku, zda je pro nas druhy clovék tak da-
lezity, ze jsme ochotni se pro ného stat osobou, ktera trpi, nebot i laska, vyzadujici sebezieknuti,
se miize stat pramenem utrpeni. Mnohdy je snahou ¢lovéka zbavit se utrpeni, vyhnout se viemu,
co by mohlo utrpeni predstavovat, usetfit si namahu a bolest spojené s pravdou, laskou a dobrem.
Papez se pta, zda jsme toho schopni a zda laska slibuje opravdu tolik, Ze ospravedIni i osobni se-
bedarovani.* V odpovéd na tuto otazku Benedikt XVI. uvadi, ze je to pravé kiestanska vira, ktera
ma v lidskych déjinach zasluhu na tom, ze v ¢lovéku nové a hloubéji probudila schopnost trpét,
a ktera nam zaroven ukazala, Ze pravda, spravedlnost a laska nejsou pouhymi idealy, ale padnymi
skute¢nostmi.** ,Vira nam ukazala, Ze Buh, zosobnéna pravda a laska, chtél trpét za nas a spolu
s nami. Bernhard z Clairvaux vytvoril jeden znamenity slovni obrat: Impassibilis est Deus, sed non
incompassibilis — Bih nemuze trpét, ale muze soucitit. Clovék mé pro Boha takovou cenu, Ze se
on sam stal ¢lovékem, aby mohl spolu s ¢lovékem sou-citit, spolu-trpét zptisobem velmi realnym,
totiz v téle a krvi, jak ndm to podava pasijovy pribéh o Jezisové umuceni. Odtud vstoupil do ves-
kerého lidského utrpeni ten, kdo naplno toto utrpeni sdili a spolu ho snasi; odtud do kazdého utr-
peni pronika con-solatio, utécha z pritomné soucitné, spolutrpici Bozi lasky, a spolu s ni vychazi
hvézda nadéje.“*

38 Pavel AMBROS, Laik a jeho posldni: Mucednictvi — svédectvi, s. 67.

39 © HLAS MUCEDNIKU, Ukrajina: Ctyfi mladi misionati zavrazdéni (on-line), dostupné na: http://www.hlas-mucedniku.cz/pnp.
php?datum=2014-08-21, citovano dne 8. 3. 2016.

40 © TISKOVE STREDISKO CBK, Pape? k titoku na Misionaiky Lasky: To jsou mucednice dneska (on-line), dostupné na: http://tisk.
cirkev.cz/ze-zahranici/papez-k-utoku-na-misionarky-lasky-to-jsou-mucednice-dneska, aktualizace dne 7. 3. 2016, citovano dne 8. 3.
2016.

41 Tamtéz.

42 Katechismus katolické cirkve 2473.

43 Srov. Spe salvi 38, 39.

44 Tamtéz, 39.

45 Tamtéz.
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Toto sou-citéni, spolu-trpéni (compassio) tedy predstavuje predevsim schopnost empatie, chapaji-
ciho vciténi na strané pomahajiciho pracovnika. Nejde o soucitné litovani toho, komu poméahame,
nybrz o spolu-kraceni, spolu-citéni, spolu-prozivani utrpeni analogicky k Bozimu vtéleni v Jezisi
Kristu, ktery vstoupil do Zivota s jeho vzne$enosti i bidou a sdilel a spolu-nesl veskeré lidské utr-
peni. Prijmout druhého v jeho utrpeni pak znamena do jisté miry osvojit si jeho utrpeni, identi-
fikovat se s nim a stat se svédkem Boziho con-solatio.* Toto byti-spolu-v-osaméni tak predstavuje
dalsi rovinu, na které se pomahajici pracovnik stava Bozim martyrem, nebot v ném zprostredko-
vava trpicimu ¢lovéku Bozi blizkost, soucitnou Bozi lasku a nadéji. ,,Je-li pomahajici pracovnik
kfestanem, je jeho zakladnim tkolem byt vicéi druhym lidem Bozim svédkem (Sk 2,22-32)
a zpfitomnovat toto Bozi con-solatio: Je svédkem - martyrem, ktery svym spolu-trpénim s tr-
picim odkazuje na Bozi spolu-trpéni s timto trpicim. V posledku nejde o jiny princip nez ten,
na kterém stoji i svatost nemocnych, kdyz zptfitomnuje nemocnému Bozi soucit a posilu. (...)
Tak i prosté spolubyti pomahajiciho pracovnika s trpicim ¢lovékem jako doklad jeho spolu-tr-
péni s timto ¢lovékem mize byt znameni a nastroj vnitiniho spojeni Boha s ¢lovékem a ¢lovéka
s Bohem v utrpeni — bez ohledu na to, jaky stupen viry a jaké znalosti kfestanstvi tento ¢lovék
ma. Podminkou pro to je ovSem dtvéryhodnost takového svédka, tedy naprosta jednota jeho
slov a ¢int.“¥

Pokud pomahajici pracovnik sdili, spolu-nese utrpeni, je ono utrpeni prostoupeno jeho ptitom-
nosti a pronika jim svétlo lasky.*® ,, Latinské slovo con-solatio, utécha, vyslovné poukazuje na spo-
lecenstvi v samoté, ktera pak uz neni osamélosti.“? , Jestlize Jezi§ — vtéleny Bozi Syn prozival ve
vrcholné hodiné své sluzby ¢lovéku nasi opusténost, pak je také v kazdé nasi opusténosti tajuplné
pfitomen, on je ,Bith s nami‘ i tehdy, kdyz se citime hluboce opusténi.“** Pomahajici pracovnik je
tak svou ucasti, svym spolu-trpénim, empatickym naslouchanim i ml¢enim svédkem - martyrem
této tajuplné Bozi pritomnosti v mlc¢eni a samoté.

2.3 Pomahajici pracovnik jako martyr Bozi proménujici moci v ¢lovéku

Btih sam vstoupil do déjin, stal se clovékem a trpél; stal se ,,Bohem-s-nami ktery sdilel nejen
nas zivot, ale i nase bolesti, utrpeni a smrt. JeziSova smrt je pak nejradikalnéjsim vyrazem Bozi
touhy byt ,,Bohem-s-nami®. Proto se ,,skute¢na mira lidstvi podstatné urcuje ve vztahu k utrpeni
ak trpicimu“®" Clovék véak ,neumi pfijimat utrpeni druhého, pokud sam nedokéze najit v utrpe-
ni smysl, ocistnou cestu zrani, cestu nadéje“>* Jak uvadi Jan Pavel II. v apostolském listu Salvifici
doloris, ,at je forma utrpeni jakakoli, neda se nijak oddélit od pozemského zivota ¢lovéka. (...)
Utrpeni vyjadiuje hloubku ¢lovéka az po jistou hranici a svym zptsobem ji prevysuje. Zd4 se, ze
utrpeni sméfuje k povyseni ¢lovéka. Je totiz jednou z véci, které jsou ,uréeny’ k tomu, aby ¢lovék
prekonal sam sebe, k ¢emuz je nepochybné tajemné a skryté povolan.“* A je to pravé pomahajici
pracovnik, ktery se pfi své praci stava svédkem vnitfni promény ¢lovéka v hluboké zivotni krizi,
stava se martyrem Bozi tajuplné a promeénujici moci v clovéku.

46 Tamtéz, 38, 39.

47 Michal OPATRNY, Impassibilis est Deus, sed non incompassibilis (sv. Bernhard z Clairvaux): Srovnani pohledti Jana Pavla IT. a Benedikta
XVL na utrpeni z pastoralniho hlediska, Theologos 1/2011, s. 67.

48 Srov. Spe salvi 38.

49 Tamtéz.

50 Ctirad Vaclav POSPISIL, Teologie sluzby, s. 58.

51 Spesalvi38.

52 Tamtéz.

53 Salvifici doloris 2, 3.
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V pastoralni konstituci Gaudium et spes se v ¢lanku 16 tika, ze ¢lovék ma ve svém srdci zakon
vepsany Bohem a ve svém svédomi - ,nejtajnéjsim stfedu a svatyni“ mtize naslouchat Bozimu
hlasu.* V ¢lanku 22 se poté hovoii o tom, Ze kazdy ¢lovek je zptisobem, ktery zna jen Bth, spo-
jen s velikono¢nim tajemstvim.” T. Halik v knize Noc zpovédnika v této souvislosti upozornuje
na jeden zajimavy aspekt kfestanské viry: ,,Ten, kdo na sebe bere a poctivé nese sviij lidsky udél,
v trpélivosti k jeho ohranic¢enosti a kone¢nosti, v neustalém tazani se po smyslu, a zejména v lasce
a solidarité k druhym, ten timto existencidlnim prikyvnutim k svému lidstvi se uz zaroven doty-
ka tajemstvi Vtéleni. (...) Tim, Ze bereme vazné své lidstvi a lidstvi druhych ve vsi jeho slabosti,
nedokonalosti, kiehkosti a kone¢nosti, jsme timto poctivym lidstvim ,na jedné lodi‘ s témi, kterfi
vyznavaji a nasleduji Krista, Bozi Slovo, které na sebe vzalo lidskou pfirozenost.“*

Skute¢nost, ze milost Bozi pisobi neviditelné v srdci ¢lovéka bez ohledu na to, zda je vérici ¢i ne-
veérici, a ze kazdy ¢clovék ma podil na velikono¢nim tajemstvi, znamena, ze kazdy ¢lovék je rovnéz
schopen zakouset sam sebe jako misto Boziho pisobeni, coz plati zejména v meznich Zivotnich
situacich, v nichz vice nez kdy jindy vyvstava otazka po smyslu. Pomahajici pracovnik mize svym
pfistupem pomoci druhému vnitiné proménit jeho bolest, utrpeni, a dat mu smysl. ,,Je tfeba
trpicimu pomadhat v tom, aby se vnitfné a zcela svobodné pokud mozno co nejvice ztotoznil
s osvobozujicim a utrpeni zevnitf proménujicim postojem Ukfizovaného, a tak sam dal svému
utrpeni zcela novy vyznam. Dokonalé prijeti postoje Ukfizovaného proménuje konkrétni utrpeni
v tajuplné zpritomnéni Kristova kfize na tomto misté a v této chvili.“”’

Ze strany pomahajiciho pracovnika to vyzaduje kromé odborné kompetence predevsim pravdi-
vost, otevienost, nepfedpojatost, autenticitu, respekt vici druhému, bezpodminecné prijeti ¢lo-
véka takového, jaky je, bez ohledu na jeho vystupovani ¢i vzhled. Toto vse 1ze shrnout pod teolo-
gickou kategorii lasky majici sviij zaklad v Bozi lasce, ktera pro svou blizkost a pomdhajici jednani
neklade ¢lovéku zadné podminky. Pomoc ¢lovéku v mezni zivotni situaci vzdy vyzaduje individu-
alni pristup, trpélivé a pozorné naslouchani, empatii, kdy ,,nase srdce proziva cosi z bolesti, kterou
trpici zaziva na vlastnim téle a ve vlastnim nitru“>*® Kromé toho je tfeba dat svym postojem ucty
¢lovéku v nouzi najevo, jakou pro nas ma on sam hodnotu a distojnost. ,,Nase opravdova ucast,
nase spoluutrpeni, nase pozorné a naslouchajici mléeni, to vSechno vlastné napodobuje chovani
a postoj Boha Otce v hodiné ktize.“® Vzit na sebe Kristiv kfiZ je nesmirné obtizné, nebot zna-
mena prekondni sebe sama a uplné vydani se ,Tomu, ktery je od vé¢nosti sebedarovanim az na
dno.“® Proto ,kdo chce mluvit o utrpeni, jeho smyslu a jeho kfestanské hodnoté, ma opravdu
vazit kazdé slovo (...). Povrchni a zkratkovité interpretace Jeziova utrpeni a nasi ucasti na ném
nepomohou, spi$ uskodi.“®!

Snaset utrpeni, at je jeho pri¢ina jakakoli, znamena stat se otevienym k ptisobeni proménujici
a spasné Bozi moci, ,,ktera propujcuje ¢lovéku jiz v tomto zivoté uzasnou dustojnost. Neni to
jednoduché ani pro vérictho ¢lovéka, nicméné i v Krista nevérici clovek Cistého srdce se mize
k takovému postoji priblizit, ovSem tajemstvi, které se v ném odehrava, pojmenuje svym a sobé

54 Srov. Gaudium et spes 16.

55 Srov. tamtéz, 22.

56 Tomé$ HALIK, Noc zpovédnika: Paradoxy malé viry v postoptimistické dobé, Praha: Nakladatelstvi Lidové noviny, 2005, s. 58.

57 Ctirad Vaclav POSPISIL, Teologie sluzby, s. 192.

58 Tamtéz,s. 194.

59 Tamtéz, s. 195.

60 Tamtéz.

61 Ales OPATRNY, Pastoracni péce v méné obvyklych situacich, Praha: Pastora¢ni stfedisko sv. Vojtécha pfi Arcibiskupstvi Prazském, 2005,
s. 28.
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vlastnim zpisobem.“®* Dobrovolné pfijimat namahu a Zivotni trapeni znamenad pripodobnit se
trpicimu Kristu, mit ,podil na ptsobeni Bozi lasky, nachazet v nitru utrpeni sam sebe, objevit
,zivot, o némz se clovék domnival, ze jej kvili svému trapeni ztratil.“®> Svym vstficnym, trpéli-
vym, empatickym pristupem k ¢lovéku v zivotni krizi pti bezpodmine¢ném respektovani jeho
stavu, a to nejen fyzického, ale i v jeho emocnich tézkostech, svou pomoci v hledani orientace
v souvislosti se smyslem toho, co doty¢ny proziva, davaji pomahajici pracovnici dilezity signal
a zpétnou vazbu nejen samotnym lidem v nouzi a vSem, ktefi jim pomadhaji, ale i celé spolec-
nosti o tom, v ¢em spociva hodnota a kvalita lidského Zivota. Jan Pavel II. pise v apos$tolském
listu Salvifici doloris: ,Béhem generaci a po staleti bylo zjevné, ze v utrpeni je ukryta zvlastni
sila, ktera ¢lovéka vnitiné spojuje s Kristem, coz je zvlastni milost. (...) Clovék objevuje spasny
vyznam utrpeni, ale rovnéz a predevsim (...) se samotnym utrpenim stava zcela novym clové-
kem. Dospiva totiz k novému chépani celého svého Zivota a poslani, které ma naplnit. Tento
objev je zvlastnim potvrzenim velikosti Ducha svatého, ktery v ném zcela nesrovnatelné preko-
nava télo. Je-li télo tézce nemocné a naprosto oslabené a clovék neni témét schopen zit a praco-
vat, tehdy vice vynika jeho vnitfni zralost a duchovni velikost, ktera je ptisobivym ponaucenim
pro srdce lidi zcela zdravych.“**

Podafti-li se lidem v tézké zivotni situaci proménit vlastni utrpeni a s vnitfnim klidem, trpé-
livosti a vyrovnanosti je snaset, stavaji se pomoci a vzorem pro ostatni podobné postizené,
a rovnéz i pro pomahajici pracovniky. Jejich postoj mutze vést druhé k reflexi vlastniho Zivota,
k prehodnoceni zivotnich priorit a hlubs§imu nahledu na vlastni zivot. Zaroven davaji tém, kteri
jim poskytuji odbornou pomoc, moznost mit icast na jejich utrpeni, sdilet s nimi jejich obavy,
uzkosti a bolest, stat se svédky — martyry Boziho proménujiciho ptisobeni, a dospét tak ke zra-
lému postoji nejen k Zivotu, ale i k umirani a smrti. Tato vnitfni proména vsak vyzaduje ,¢asto
dlouhy proces vlastniho obraceni a milosti Ukfizovaného®,®® ktery vrcholi onou vnitini zralosti
a duchovni velikosti trpiciho.

,Clovék je prvni a zékladni cestou cirkve, s napsal ve své ndstupni encyklice Redemptor hominis
papez Jan Pavel II., jehoz pontifikat byl od pocatku spjat s hlubokym zajmem o chudé, nemocné
a trpici. Tuto mySlenku papez dale rozvedl a doplnil v apostolském listu Salvifici doloris, v némz
pise, Ze ,,v Kristu je kazdy clovék cestou cirkve,” vstoupi-li do jeho Zivota utrpeni, at jiz v jaké-
koli zivotni etapé a jakékoli podobé, a cirkev, ,vzesla z tajemného mysteria vykoupeni v Kristovée
krizi“%® musi usilovat o setkani s takovymto ¢lovékem, nebot ,timto setkanim se ¢lovék skute¢né
,stava cestou cirkve;, jez je ze vSech cest nejprednéjsi“® , Trpici clovék je cestou cirkve, protoze je
predevsim cestou Krista, dobrého Samaritdna, ktery ,se nevyhnul;, nybrz ,byl pohnut soucitem,
ptistoupil k nému ... oetfil jeho rany ... a staral se o néj (L 10,32-34)5"° uvadi pak dale v post-
synodnim apostolském listu Christifideles laici Jan Pavel IL., ktery ,v utrpeni prozitém s Kristem
a pro Krista spatroval velké a spasonosné dobro, jez je schopno obohatit celé spolecenstvi cirkve®”

62 Ctirad Vaclav POSPISIL, Teologie sluzby, s. 192.

63 Salvifici doloris 23.

64 Tamtéz, 26.

65 Michal OPATRNY, Impassibilis est Deus, sed non incompassibilis, s. 61.

66 Redemptor hominis 14.

67  Salvifici doloris 3.

68 Tamtéz.

69 Tamtéz.

70  Christifideles laici 53.

71 Stanistaw DZIWISZ - Czestaw DRAZEK, Utrpeni v Zivoté a papezském tfadu Jana Pavla IL, in: Stanistaw DZIWISZ - Czestaw
DRAZEK - Renato BUZZONETTI - Angelo COMASTRI, Sila v slabosti Jana Pavla II., Kostelni Vydii: Karmelitanské nakladatelstvi,
2006, s. 17.
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Poslanim cirkve je sluzba ¢lovéku,” zejména clovéku v nouzi, proto tak, jako se ,,Kristus spojil
s cirkvi v tajemstvi svého vykupného dila, musi byt i cirkev pevné spojena s kazdym jednotli-
vym clovékem®,” ktery ,,je a stale znovu se stava ,cestou’, po niz kradi cirkev ve svém kazdoden-
nim ziti.“”*

Zavér

Pro krestanské pomahajici pracovniky vzdy stoji ve stfedu pomahajici sluzby — v duchu pastoralni
konstituce Gaudium et spes — clovék se svou ,radosti a nadéji, smutkem a uzkosti“;”® ¢lovék,
vidény z kfestanského uhlu pohledu jako Bohem stvoreny k obrazu a podobenstvi Bozimu (Gn
1, 26), jako muz a Zena (Gn 1, 27) vzajemné se doplnujici, jimz obéma prislusi stejna distojnost,
zalozend na skutecnosti, Ze ¢lovek je osoba, ,vztahové“ byti, schopné mit osobni vztah k Bohu
a ostatnim lidem (Gn 2); ¢lovék svobodny, kterému je svéfena péce o ostatni tvory a stvofeny
svét, stejné jako zodpovédnost za svého blizniho,”s jehoz Zivot zistava pii veskerém pokroku
védy a techniky konecny a je navic nejriznéjsimi zptisoby ohrozovan. Hlavnim smyslem a cilem
krestansky motivované péce o potfebné by proto mélo byt poznani Boha, ,,aby lidé na tomto svété
nezili a neumirali bez Boha a nebyli vydani napospas meznimu zoufalstvi®,”” zprostfedkovani
nadéje, Ze svét a ¢lovék v ném neni ponechan svému osudu, nebot Biih ,,i kdyz my jsme nevérni,
ziistava vérny, nebot nemuize zaprit sam sebe (2 Tm 2,13) a spasa celého clovéka, ,,clovéka ve své
jednoté a uplnosti, s télem i dusi, srdcem i svédomim, mysli i vali“’®

Pracovnici v pomahajicich profesich se setkavaji s lidmi v meznich Zivotnich situacich, v nichz
tito lidé prozivaji pocity strachu, osamoceni, zoufalstvi, rezignace a smutku. Krize postihuje
vSechny slozky ¢lovéka: télesnou, dusevni, duchovni, existencialni i socialni. Mezni Zivotni situa-
ce konfrontuje ¢lovéka s vlastni zranitelnosti, kone¢nosti, pomijivosti, zpochybnuje jistoty a stavi
¢lovéka pred zasadni existencialni otazky, které jsou vsak zaroven i otazkami nabozenské povahy,
trebaze nemusi byt nutné formulovany ,,jazykem viry® Krestansti pomahajici pracovnici dosvéd-
¢uji svou viru v Boha nasledovanim Krista v jeho pfiklonu k ¢lovéku v nouzi, v respektovani jeho
distojnosti a individuality, a stavaji se tak svédky — martyry Bozi lasky, Bozi blizkosti a souciténi
v ném projevenych, stejné jako tajuplné proménujici a spasné Bozi sily v clovéku.

72 Gaudium et spes 3.

73 Redemptor hominis 18.

74 Tamtéz, 21.

75 Gaudium et spes 1.

76 Srov. PAPEZSKA BIBLICKA KOMISE, Bible a mordlka: Biblické koteny krestanského jedndni, Kostelni Vydii: Karmelitanské
nakladatelstvi, 2010, s. 18-19; 21-22.

77  Lumen gentium 16.

78 Gaudium et spes 3.
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Martyria jako jeden z kirestanskych aspekti pomahajiciho
pracovnika

Abstrakt

Clanek se zabyva tématem martyrie jako jednoho z kestanskych aspektt pomahajiciho pra-
covnika. V prvni ¢asti se ¢lanek vénuje vymezeni terminu kfestansky pomahajici pracovnik
a zodpovézeni otazky, zda pod timto oznacenim rozumime krestanského pracovnika ¢i pra-
covnika jednajiciho kfestansky. V druhé ¢asti ¢clanek pojednava o Ukolu kiestanského poma-
hajiciho pracovnika byt vici druhym lidem BozZim svédkem — martyrem. Ukazuje tfi aspekty
tohoto svédectvi: pomahajiciho pracovnika jako martyra Bozi kenoze, jako martyra Boziho
con-solatio a konec¢né jako martyra Bozi proménujici moci v ¢lovéku.

Klicova slova: martyria, pomahajici pracovnik, kiestansky pomahajici pracovnik, Bozi martyr,
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Martyria as One of the Christian Aspects of the

Helping Worker'
Jana Maryskova

Introduction

Martyria, or witness to God, is any action by which Christians testify to their faith in God, by
word and deed.” The lexical basis of the word martyria in European languages is etymologically
taken from Latin, with an emphasis on pain and suffering. On the other hand, the Greek meaning
of the works means witness. The associated terms are martyrion - testimony, evidence; martyrein
- to witness, testify; and martys — a witness.’

In various places in the Bible the faithful are challenged to witness to their faith, to proclaim the
gospel — the good news of God’s Kingdom (cf. 1 Pet 3:15b; Mt 28:19f; 10:6-18). Proclamation -
witnessing to the gospel - can take many forms in contemporary society. Besides education in
families, religious instruction, preaching, preparation for Sacramental celebration, it also includes
evangelisation by means of radio, television, the internet or the print media, as well as personal
witness in everyday life, and the participation of Christians in debates on political and social
topics, into which they are expected to bring basic ethical criteria, such as love of God and of
neighbour, the Decalogue, the creation of the human being in the image of God, and, not least,
Christian commitment wherever human dignity, freedom, peace and solidarity are endangered,
since ‘evangelisation would not be complete if it did not take account the unceasing interplay of
the Gospel and of man’s concrete life, both personal and social’*

According to the theologian Leo Karrer, it is necessary to witness to faith at all levels of ecclesial
life and in various forms, since when diakonia is connected by means of proclamation - martyria
with the Christian message that God has become human and has entered history as one who saves
and rectifies — it will become clear that justice, reconciliation and solidarity belong to the essen-
ce of being Christian.” Articles 21 and 31 of Paul VI's apostolic exhortation Evangelii nuntiandi
speak in a similar manner:

it is impossible to accept ‘that in evangelisation one could or should ignore the importance
of the problems so much discussed today, concerning justice, liberation, development and
peace in the world. This would be to forget the lesson which comes to us from the Gospel

1 The paper was written with financial support of the Grant Agency of the University of South Bohemia, project 157/2016/H, ‘Kontexty
soucasné teologie’

Ad gentes 11.

Cf. Pavel AMBROS, Laik a jeho posldni: Mucednictvi - svédectvi, Olomouc: Refugium, 2011, p. 37; pp. 51-53.

Evangelii nuntiandi 29, 31.

Leo KARRER, Grundvollziige christlicher Praxis, in: Handbuch Praktische Theologie: Durchfiihrungen, ed. Herbert HASLINGER,
Mainz: Matthias-Griinewald, 2000, pp. 390-394.
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concerning love of our neighbour who is suffering and in need’ [...] Above all the Gospel
must be proclaimed by witness. [...] this witness [...] involves presence, sharing, solidarity.®

And as Pope Francis underlines: ‘At the very heart of the Gospel is life in community and engage-
ments with others,” which is why evangelisation has a social dimension and if ‘this dimension is
not properly brought out, there is a constant risk of distorting the authentic and integral meaning
of the mission of evangelisation’®

Martyria is also a task for theology, which is called to ‘translate’ the witness to God to the lan-
guage of contemporary human beings and search for ways of transmitting Christian doctrine in
new contexts in an intelligible manner ‘with the awareness that it must constantly reformulate the
Word of God for them over the course of the ages’’

1. The Christian worker in a helping profession - a Christian or a worker acting
in a Christian manner?

One of the spheres where Christians witness to God in his inclination towards the human being
in need are the helping professions,” carried out in ecclesial and non-ecclesial organisations.
Speaking of a Christian helping worker, it is generally expected that his motivation for engaging
in helping work stems from his Christian faith. But Christians also act upon various motives
and the Christian faith can have a negative effect on helping, as M. Opatrny shows in his study.
The motivation to helping can then be, for example, the wish to convert the client, proselytising,
one’s own salvation, etc.'! On the other hand a helping worker who is not a faithful Christian can
actin a Christian manner, so it is necessary to specify whether the term ‘Christian helping worker’
is used to mean a Christian or a non-Christian worker acting in a Christian manner.

1.1 Love of neighbour as a path to an encounter with God

The pastoral constitution on the Church in the modern world speaks of the conscience as of the
‘most secret core and sanctuary’ of the human being, in which he detects a law which, although
he does not impose it upon himself, he fulfils by loving God and neighbour.'? As the constitution
further states: ‘In fidelity to conscience, Christians are joined with the rest of men in the search
for truth, and for the genuine solution to the numerous problems which arise in the life of indivi-

Evangelii nuntiandi 21, 31.

Evangelii gaudium 177.

Ibid, 176.

Hans WALDENFELS, Kontextovd fundamentdlni teologie, Praha: Vy$ehrad, 2000, p. 48.

0 The helping professions are traditionally divided into several levels, according to the extent in which they are able to help people to
solve their social and emotional problems. The so-called first level of helping includes professions such as social workers, psychiatrists,
psychologists, marriage consultants, etc., that is, professions in which the focus is primarily on solving social or emotional problems,
or both. The second level of helping comprises professions, which work with people in difficult life situations or people going through
a crisis. It includes clergy, physicians, nurses, teachers, lecturers and consultants, police persons, probation officers and others. Besides
their expertise these workers are capable of helping to cope with the social and emotional dimensions of the situations they solve with
their ‘clients. The helping at both levels are professionals. Some authors further distinguish a third and fourth level of helping, on which
the help is no longer professional. The third level includes professions such as manager, in which help or advice can be requested by the
workers. The fourth level has to do with any human helping — within a family, among neighbours, etc. Cf. Oldtich MATOUSEK and
Pavel HARTL, Néroky socidlni prace a syndrom vyhoteni, in: Metody fizeni socidlni prdce, ed. Oldfich MATOUSEK, Praha: Portal, 2003,
pp. 51-52. In this paper the term ‘helping worker’ is used to mean a professional at the first or second level of helping.

11 For more detail see Michal OPATRNY, Tfin4ctd komnata vztahu teologie a sociélni prace: K problematice negativnich vlivi kfestanské

viry na poméhéni, Caritas et veritas: Casopis pro reflexi kiestanskych souvislosti v humanitnich a socidlnich oborech 1/2011, pp. 44-59.

12 Cf. Gaudium et spes 16.
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duals from social relationships.’’ Helping one’s neighbour, therefore, is not something specifically
Christian, because love of neighbour is inscribed into human nature and the Christian faith may;,
but need not, motivate helping workers to carry out their work." In the encyclical Deus caritas est
Pope Benedict XVI expresses this with the words: ‘the command of love of neighbour is inscri-
bed by the Creator in man’s very nature." In article 16 the Pope further states that love of God is
inseparable from love of the neighbour, so that ‘to say that we love God becomes a lie if we are
closed to our neighbour or hate him altogether. [...] love of neighbour is a path that leads to the
encounter with God, and that closing our eyes to our neighbour also blinds us to God.*® The Po-
pe’s statement shows that even a non-Christian helper can attain an encounter with God through
his helping work. Pope Francis speaks in a similar way: ‘Any-one who sets off on the path of doing
good to others is already drawing near to God, is already sustained by his help, for it is characteri-
stic of the divine light to brighten our eyes whenever we walk towards the fullness of love."”
Tomas Halik offers a similar idea in connection with interpreting the well-known passage about
extending efficacious love to the humblest and in them to Christ himself (Mt 25:31-46):

[...] their acts [...] did not have explicit ‘Christian’ and ‘religious’ motivation, it is even po-
ssible that they were not Christian, not ‘“faithful’ And if they had faith [...], then it was impli-
cit faith, faith not consisting in ‘opinions” and ‘convictions, but manifesting itself exclusively
in deeds, in life practice.'®

Here, Halik points out that the primary motivation of the helping activity was not ‘proper faith’
(orthodoxy), one’s own salvation, or fulfilling an obligation, but particular orthopraxy, solidarity
with the other, and sensitivity to human suffering.

Heinrich Pompey and Paul-Stefan Roff emphasise that

diakonia is not realised only through Christians! For the people of God is ‘greater’ than the
church and even the helping practice of people who are not members of the visible church
or explicit Christians is realised within the horizon of the approaching Kingdom of God.
That is why any helping action can have the quality of a diakonic action, even if the acting
subjects do not conceive of themselves as Christian."”

So, the term ‘Christian helping worker’ in the sense indicated above can also be applied to so-
meone who is not one of the Christian faithful, but witnesses to Christ by siding with the poor,
insignificant, suffering and needy to whom Jesus was sent. By extending neighbourly love he imi-
tates the life of Christ, and by helping others - albeit in a manner unreflected upon - he becomes
Christ’s disciple. Years ago, Karl Rahner expressed this as follows:

For wherever a profane social deed of society serves the eternal dignity of the person, his
freedom and liberation from estrangement from himself, where it enables the human being
to be himself and by his own responsibility to create his earthly and eternal fate, where it rids
him, as far as possible, of all pre-personal, so that he can receive that which is most difficult:
himself in his freedom, there exist social realities that may be, and often are, the body of

13 Ibid.

14 Cf. Michal OPATRNY, T¥in4ctd komnata vztahu teologie a socidlni préce, p. 44.

15 Deus caritas est 31.

16 1Ibid, 16.

17 Lumen fidei 35.

18 Tomas HALIK, Divadlo pro andély: Zivot jako ndboZensky experiment, Praha: Nakladatelstvi Lidové noviny, 2010, p. 177.

19 Heinrich POMPEY and Paul-Stefan ROSS, Kirche fiir andere: Handbuch fiir eine diakonische Praxis, Mainz: Matthias-Griinewald-Verlag,
1998, p. 227.
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love, and in that way they can, in a special anonymous way, belong to the expression of the
Church.®

In other words, caritas in a theological sense can be realised even where it is not perceived by
the helping workers as such and is not explicitly associated with Christianity. In this context,
Pompey and Rof3 speak of ‘implicit, ‘anonymous’ diakonia,” which is realised wherever hu-
mans commit themselves for others and with others in a way corresponding to the Christian
conception of help, regardless of whether the helpers are aware of that or not, and whether they
aim to do so or not.*

1.2 ‘Christ’s love compels us’ (cf. 2 Cor 5:14)

A Christian helping worker need not necessarily be a Christian, as explained above. But this
expression mostly implies the idea of someone whose motivation for helping work derives from
his Christian faith. It is assumed that the personal Christian identity of the helping worker is also
reflected in his professional identity, i.e., that the helping worker mediates to others his trust in
the presence of the liberating and saving God and, by his act of neighbourly love, he lets them
experience this liberating and saving presence in their lives. Caritas is therefore constitutive for
imitating Jesus and thereby also for all Christian practice of faith.*

Pope Francis also speaks of Christian identity. According to the Pope, Christian identity is not
a ‘nice idea’; it is maintained by the Holy Spirit, who is a ‘guarantee and seal’ Christians are to have
Christ’s mind, i.e., Christ’s Spirit, not the spirit of this world.

In that their identity consists. Christian identity is visible in witness and the ultimate witness
to love and obedience is the cross. St. Paul boasts in the God who became human and died
in obedience. That is, according to the Pope, ‘identity and at the same time witness.** As the
Pope further states: ‘Sometimes we are tempted to be that kind of Christian who keeps the
Lord’s wounds at arm’s length. Yet Jesus wants us to touch human misery, to touch the suffering
flesh of others.*

Therefore, the identity of the Christian helping worker is determined by his relationship to
the person and deeds of Jesus Christ. For ‘being Christian is not the result of an ethical choice
or a lofty idea, but the encounter with an event, a person, which gives life a new horizon and
a decisive direction.?® The helpers imitate Christ in his self-transcendence, self-giving out of
love for the other, because ‘Christ’s love compels us’ (cf. 2 Cor 5:14). “The consciousness that,
in Christ, God has given himself for us, even unto death, must inspire us to live no longer for
ourselves but for him, and, with him, for others.* Christian helping workers are led by ‘a faith
which becomes active through love (cf. Gal 5:6)}* or, as the epistle of James states, by faith

20 Karl RAHNER, Prakticka teologie a cirkevni socidlni prace, Caritas et veritas 1/2013, pp. 79-80.

21 'The term ‘anonymous Christian diakonia’ has also been used by H. Haslinger, see Herbert HASLINGER, Diakonie zwischen Mensch,
Kirche und Gesellschaft: Eine praktisch-theologische Untersuchung der diakonischen Praxis unter dem Kriterium des Subjektseins des
Menschen, Wiirzburg: Echter Verlag, 1996, p. 704.

22 Cf. Heinrich POMPEY and Paul-Stefan ROSS, Kirche fiir andere, p. 228.

23 Cf. Andreas LOB-HUDEPOHL, Soziale Arbeit aus christlicher Hand - ein Problemaufriss, Berlin: Berliner Institut fiir christliche Ethik
und Politik, 2005, p. 8.

24 Cf. © FRANTISEK, Ktestanské identita neni étericka, nybrz konkrétni (online), at: http://www.radiovaticana.cz/clanek.php4?id=21976,
accessed 30th June 2016.

25 Evangelii gaudium 270.

26 Deus caritas est 1.

27 1Ibid, 33.

28 1Ibid, 31a, 33.
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which is ‘visible’ and can be extended in deeds (cf. Jas 2:14-26). According to Pompey and
Rof3, ‘every Christian who by baptism and confirmation belongs to the people of God realises
diakonia by his commitment for others.”

In the chapters above I have shown that the term ‘Christian helping worker’ need not apply only
to a Christian; it can also be used to refer to a non-Christian helper whose action is ‘implicitly’
Christian. For the purposes of this paper the term ‘helping worker’ or ‘Christian helping worker’
is used to refer to a Christian for whom the life and death of Jesus Christ is an expression of servi-
ce to others and the source of his own motivation for serving his neighbour, which is expressed in
a particular helping action. At the same time, this term is used to denote a professional, not in the
sense of necessary professional competence, but also pastoral competence, which ‘enables him to
actively react to existential, religious and ethical contexts of the client’s problem.*

2. The helping worker as a martyr of God

As stated in the previous chapter, Christian helping workers testify to their faith by imitating
Christ in his inclination towards the human being in need, in respecting his dignity and indivi-
duality, and thereby become witnesses of God’s love, God’s closeness and compassion that have
been manifested in Christ. “The duty of Christians to take part in the life of the Church impels
them to act as witnesses of the Gospel and of the obligations that flow from it. This witness is
a transmission of the faith in words and deeds.?! The helping worker is a witness — a martyr of
God in several aspects.

2.1 The helping worker as a martyr of God’s kenosis

‘God is love) says the apostle John (cf. 1 John 4:8), and it is precisely the serving and self-emptying
love that is a path to meeting God. “The history of the world is a struggle between two forms
of love: love of oneself — up to destroying the world; and love for the other — up to renouncing
oneself*? It is God, who loved us first and still loves us in the same way. That is why we are also
able to respond with love, which is manifested in serving the needy (cf. 1 John 4:10-12). And it is
precisely love for the other which is capable of ‘going out of oneself towards the other and towards
his situation™ that is one of the levels at which the helping worker becomes a martyr of God. This
going out of oneself imitates

the Father’s going out of himself in the eternal act of begetting the Son, God’s going out of
himself in the act of creation, God’s going out of himself and his bowing down to the human
being in the work of Revelation and especially in the work of the Incarnation. The genui-
neness of this going out of oneself out of love for the other is unsurpassably manifested in
Christ’s going out of himself out of love for the Father and for humans in the hour of his
freely accepted death on the cross.*

29 Cf. Heinrich POMPEY and Paul-Stefan ROSS, Kirche fiir andere, p. 225.

30 Jakub DOLEZEL, Co dél4 socialni préci kiestanskou?, in: Teorie a praxe charitativni prdce: Uvedeni do problematiky. Praktickd reflexe
a aplikace, ed. Michal OPATRNY and Markus LEHNER et al., Ceské Budéjovice: Jihoc¢eska univerzita v Cesk}'lch Budéjovicich, 2010, p. 24.

31 Catechism of the Catholic Church 2472.

32 BENEDICT XVI and Peter SEEWALD, Licht der Welt: Der Papst, die Kirche und die Zeichen der Zeit, Freiburg im Breisgau: Herder, 2010,
p- 79.

33 Ctirad Vaclav POSPISIL, Teologie sluzby, Kostelni Vydii: Karmelitanské nakladatelstvi, 2002, p. 56.

34 Ibid.



7 CoriTos )
85 2017 elveritas

Raimon Panikkar does not hesitate to speak of the “cross of the Trinity”: In the Father the apo-
phaticism (kenosis or emptying) of being is real and all-encompassing [...]; it is the perfect sacrifi-
ce of God (Father), which has been revealed and depicted in Jesus’s cross and in his self-sacrifice.*
Kenosis is an attitude of true love, because it means giving space to the other, giving preference to
him and ‘decreasing’ oneself (cf. John 3:30). So, love for the other requires self-giving and repea-
ted self-renunciation, and it means imitating Jesus in total self-giving (cf., for example, Mt 1:17;
Lk 10:37): ‘God’s Kingdom comes in human weakness and powerlessness. Of course, it happens
in no other way than at the cost of human risky self-commitment and self-giving, by which the
human being reacts to the challenge presented by Jesus’ story.*

This requires the helping worker to commit himself personally and ‘step out’ of his professional
role (whether as physician, nurse, psychologist, social worker, etc.). The professional role secures
respect, and makes it possible to maintain a distance from the others, which disables a genuine
encounter with the human being in a situation of need. What is necessary, therefore, is not only
professional competence, but also the willingness to imitate Christ’s ‘going out of himself” out
of love for the neighbour. ‘For to imitate Christ means to give up power, descending with him
to the depth of human suffering, of human need, and to become a sacrament of God’s love, of
God’s compassion with the human being.”’

The requirement of radically imitating Jesus (cf. Mk 1:17; Lk 10:37; Jn 13:15) also means giving up
all security and a willingness to self-commitment and self-giving out of love for the other, even up
to martyrium. At present, the transmission of faith is associated especially with personal witness
and it is therefore necessary that Christians

at first with their lifestyle and subsequently also with their words become internally focused
on the reasons for their hope (cf. 1 Pet 3:15), even at the cost of persecution, unjustified
murder and inexplicable human suffering borne with the trust that the hope of the past
arouses hope of the future.®

Present-day martyrs are not only Christians who took a stand against the Nazi and communist to-
talitarian regimes and became victims of those repressive regimes, but currently, for example, also
the four young Christian workers murdered in 2014 in East Ukraine by pro-Russian separatists,”
or the four sisters — Missionaries of Charity - murdered together with their wards on 4™ March
2016 in Yemen,* about whom Pope Francis said:

These are the martyrs of today! They do not appear on front pages of journals, they are not
a topic of reporting. They shed their blood for the Church. They are victims of those who
committed the attack, but also of indifference, of this globalisation of indifference, which
doesn’t care.”!

Among these mundane martyrs there are also Christian humanitarian workers, teachers, nurses
and physicians helping in third-world countries, whose

35 Raimon PANIKKAR, Trojice: O mystické soundleZitosti mezi lidmi, Brno: Cesta, 1998, p. 83.

36 Quoted according to Jan RUCKL and Petr STICA ed., Bonaventura Bouse: Odkaz a vzpominky, Praha: Vy$ehrad, 2009, p. 40.

37 Ctirad Vaclav POSPISIL, Teologie sluzby, p. 188.

38 Pavel AMBROS, Laik a jeho posldni: Mucednictvi — svédectvi, p. 67.

39 © HLAS MUCEDNIKU, Ukrajina: Cty#i mladi misionati zavrazdéni (online), at: http://www.hlas-mucedniku.cz/pnp.php?datum
=2014-08-21, accessed 8th March 2016.

40 © TISKOVE STREDISKO CBK, Pape? k titoku na Misionatky Lasky: To jsou mucednice dneska (online), at: http://tisk.cirkev.cz/ze-
zahranici/papez-k-utoku-na-misionarky-lasky-to-jsou-mucednice-dneska, accessed 8th March 2016.

41 Ibid.
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martyrdom is the supreme witness given to the truth of the faith; it means bearing witness
even unto death. The martyr bears witness to Christ who died and rose, to whom he is uni-
ted by charity. [...] He endures death through an act of fortitude.*

In this self-giving, in renouncing themselves out of love for the other, which is a selfless gift of one-
self, in setting their lives at stake for others, in this kenosis, which is a pre-requisite of a genuine inter
-personal relationship, the helping worker is a witness — a martyr of the relationships in the commu-
nity of Persons of the Most Holy Trinity and as a disciple of Christ is a martyr of Christ Jesus, who,

though he was in the form of God, did not count equality with God a thing to be grasped,
but emptied himself, taking the form of a servant [...], humbled himself and became obedi-
ent unto death, even death on a cross. (Phil 2:6-8)

2.2 The helping worker as a martyr of God’s con-solatio

In his encyclical Spe salvi Pope Benedict XVI asks whether the other person is so important for
us that we are willing to become for him a person who suffers, because even love, which requires
renunciation of the self, can become a source of suffering. Often the human being strives to avoid
suffering, to avoid all that could present suffering, to spare the effort and pain associated with
truth, love and goodness. The Pope asks whether we are capable of that and whether love really
promises so much that it justifies personal self-giving.* In response to this question, Benedict
XVT states that it is the merit of Christian faith in human history that has awoken in the human
being a new and deeper ability to suffer and at the same time has shown that truth, justice and love
are not mere ideals, but potent realities.**

The Christian faith has shown us that truth, justice and love are not simply ideals, but enor-
mously weighty realities. It has shown us that God - Truth and Love in person - desired to
suffer for us and with us. Bernard of Clairvaux coined the marvellous expression: Impassibi-
lis est Deus, sed non incompassibilis - God cannot suffer, but he can suffer with. Man is worth
so much to God that he himself became man in order to suffer with man in an utterly real
way - in flesh and blood - as is revealed to us in the account of Jesus’s Passion. Hence in all
human suffering we are joined by one who experiences and carries that suffering with us;
hence con-solatio is present in all suffering, the consolation of God’s compassionate love —
and so the star of hope rises.*

So, this com-passion, co-suftering (compassio) represents first of all the ability of identifying with
the other, of an understanding empathy on the part of the helping worker. It is not a matter of
sympathetically pitying the one who is being helped, but of walking together, co-feeling, co-expe-
riencing suffering analogically to God’s incarnation in Jesus Christ, who entered human life with
its magnificence and misery, and shared and co-bore all human suffering. Accepting the other in
his suffering then means, to a certain extent, adopting his suffering, identifying with it and beco-
ming a witness of God’s con-solatio.* This being-together-in-loneliness thus represents another le-
vel at which the helping worker becomes God’s martyr, because in it he mediates God’s closeness,

42 Catechism of the Catholic Church 2473.
43 Cf. Spe salvi 38, 39.

44 Tbid, 39.

45 Ibid.

46 1Ibid, 38, 39.
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God’s compassionate love and hope for the suffering person.

If the helping worker is a Christian, then his fundamental task is to be God’s witness to
other people (Acts 2:22-32) and to represent this God’s con-solatio: he is a witness — a mar-
tyr, who by his co-suffering with the sufferer refers to God’s co-suffering with this sufferer.
Ultimately, it is no other principle than the one founding the Anointing of the Sick, when
it represents God’s compassion and assistance to the sick person. [...] So even the simple
co-being of the helping worker with the suffering person as a testimony of his co-suffering
with this human being can be a sign and an instrument of the intrinsic union of God with
humans and of humans with God in suffering - regardless of that person’s level of faith and
knowledge of Christian doctrine. Of course, this is conditioned by the trustworthiness of
such a witness, i.e., by the absolute unity of his words and acts.*

If the helping worker shares, co-bears suffering then that suffering is permeated by his presence
and the love of light shines through it.*® The Latin word con-solatio, consolation, ‘suggests being
with the other in his solitude, so that it ceases to be solitude’*

If Jesus - the incarnate Son of God - in the ultimate hour of his service to humanity experi-
enced our desertedness, then he is also mysteriously present in each of our desertedness, he
is ‘God with us’ even when we are feeling deeply deserted.”

By his sympathy, his co-suffering, empathetic listening and silence the helping worker is thus
a witness — a martyr to this mysterious presence of God in silence and solitude.

2.3 The helping worker as a martyr of God’s transformative power

God himself entered history, became a human being and suffered; he became ‘God-with-us, who
shared not only our life, but also our pains, suffering and death. And Jesus’ death is the most ra-
dical expression of God’s desire to be ‘God-with-us. That is why ‘the true measure of humanity
is essentially determined in relationship to suffering and to the sufferer’”® But the human being
‘cannot accept another’s suffering unless he personally is able to find meaning in suffering, a path
of purification and growth in maturity, a journey of hope’>* As John Paul II states in his apostolic
letter Salvifici doloris,

in whatever form, suffering seems to be, and is, almost inseparable from man’s earthly exis-
tence. [...] Suffering [...] manifests in its own way that depth which is proper to man, and in
its own way surpasses it. Suffering seems to belong to man’s transcendence: it is one of those
points in which man is in a certain sense ‘destined’ to go beyond himself, and he is called to
this in a mysterious way.”

And the helping worker in his work becomes a witness to the internal transformation of the hu-
man being in a deep life crisis, becomes a martyr of God’s mysterious and transformative power
in the human being.

47 Michal OPATRNY, Impassibilis est Deus, sed non incompassibilis (sv. Bernhard z Clairvaux): Srovnani pohledti Jana Pavla I1. a Benedikta
XVL na utrpeni z pastoralniho hlediska, Theologos 1/2011, p. 67.

48 Cf. Spe salvi 38.

49 Ibid.

50 Ctirad Vaclav POSPISIL, Teologie sluzby, p. 58.

51 Spesalvi38.

52 Ibid.

53 Salvifici doloris 2, 3.
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Article 16 of the pastoral constitution Gaudium et spes says that the human being has God’s law
engraved in his heart and can listen to God’s voice in his conscience — ‘the most secret core and
sanctuary.”* Article 22 then says that every human being is connected to the Paschal mystery in
a way known to God alone.” In this context, Toma$ Halik in his book Night of the Confessor points
out an interesting aspect of the Christian faith:

When someone takes on and honestly bears his human lot, with patience towards its limi-
tedness and finitude, in a constant quest for meaning, and especially in love and solidarity
with others, then by this existential affirmation of his humanity he at the same time touches
on the mystery of the Incarnation. [...] By taking seriously our own humanity and the hu-
manity of others in all of its weakness, imperfection, fragility and finitude, we are through
this honest humanity ‘aboard one ship’ with those who confess and imitate Christ, the Word
of God, which has taken human nature upon itself.’

The fact that God’s grace invisibly works in human hearts, regardless of whether they believe in
Christ or not, and that every human being participates in the Paschal mystery implies that eve-
ry human being is also capable of experiencing himself as a place of God’s activity, which holds
especially in extreme life situations, in which the question of meaning is raised with a greater
intensity. With his attitude the helping worker can help the other to internally transform his pain
and suffering, and to endow it with meaning.

It is necessary to help the suffering person to identify, intrinsically and altogether freely, as
much as possible with the liberating attitude of the Crucified, which transforms suffering
from within, and in that way to give his suffering an altogether new meaning. Perfect ac-
ceptance of the attitude of the Crucified transforms particular suffering into a mysterious
representation of Christ’s cross in this place and moment.*

For this, the helping worker needs, besides expert competence, to be truthful, open, unbiased,
authentic, to respect the other, and to unconditionally accept him as he is, regardless of his beha-
viour or appearance. All of that can be subsumed under the theological category of love grounded
in God’s love, which places no conditions on its closeness and the helping activity. Helping a hu-
man being in an extreme life situation always requires an individual attitude, patient and attentive
listening, and empathy, when ‘our heart experiences something of the pain which the sufferer is
experiencing in his own body and in his own heart’*® Besides that, our attitude of respect for the
human being in need ought to manifest what value and dignity he himself has for us. ‘Our true
sympathy, our co-suffering, our attentive and listening silence, all that in fact imitates the beha-
viour of God the Father in the hour of the cross’* Taking Christ’s cross on oneself is enormously
difficult, because it involves transcending oneself and completely handing oneself over to ‘the One
who is since eternity a gift of the self to the very bottom.®® That is why

someone who wants to talk about suffering, its meaning and its Christian value, really ought
to balance every word [...]. Superficial, shortcut interpretations of Jesus’s suffering and our

54 Cf. Gaudium et spes 16.

55 Cf.ibid, 22.

56 Tomé$ HALIK, Noc zpovédnika: Paradoxy malé viry v postoptimistické dobé, Praha: Nakladatelstvi Lidové noviny, 2005, p. 58.
57 Ctirad Vaclav POSPISIL, Teologie sluzby, p. 192.

58 Ibid, p. 194.

59 Ibid, p. 195.

60 Ibid.
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participation in it will not help, they will more likely do harm.*

To bear suffering, whatever its cause, means to become open to the efficacy of God’s transforma-
tive and saving power,

which endows the human being already in this life with wonderful dignity. It is not simp-
le even for a faithful Christian, but even a person with a pure heart who does not believe
in Christ can approach such an attitude, albeit he will name the mystery taking place in him
in his own way.®

A human being who freely accepts toil and the pains of life is assimilated to the suffering Christ,
‘shares in this love, [...] rediscovers himself more and more fully in suffering: he rediscovers the
“soul” which he thought he had “lost” because of suffering’®® By their welcoming, patient, em-
pathetic attitude to the human being in a life crisis while unconditionally respecting his state,
not only physical but also in its emotional hardships, by assistance in the search for orientation
in connection with the meaning of what the person is experiencing, helping workers send out an
important signal and feedback, not only to human beings in need and all those who help them but
also to society as a whole, concerning the value and quality of human life. In his apostolic letter
Salvifici doloris, John Paul II writes:

Down through the centuries and generations it has been seen that in suffering there is con-
cealed a particular power that draws a person interiorly close to Christ, a special grace. [...]
A result of such a conversion is not only that the individual discovers the salvific meaning of
suffering but above all that he becomes a completely new person. He discovers a new dimen-
sion, as it were, of his entire life and vocation. This discovery is a particular confirmation of
the spiritual greatness which in man surpasses the body in a way that is completely beyond
compare. When this body is gravely ill, totally incapacitated, and the person is almost inca-
pable of living and acting, all the more do interior maturity and spiritual greatness become
evident, constituting a touching lesson to those who are healthy and normal.**

When human beings in difficult life situations are able to transform their suffering and bear it
with an intrinsic peace, patience and serenity, they become a help and a model for others similarly
afflicted, as well as for helping workers. Their attitude can bring others to reflect upon their life,
to re-evaluate life priorities and to gain a deeper insight into their own life. At the same time, they
give those who provide them with expert help the possibility to participate in their sufferings,
to share their fears, anxieties and pain, to become witnesses — martyrs — of God’s transformative
efficacy and reach a mature attitude not only towards life, but also to dying and death. But such
an internal transformation requires ‘often a long process of one’s own conversion and the grace of
the Crucified, which culminates in the internal maturity and spiritual greatness of the sufferer.

As John Paul II, whose pontificate from the very beginning was associated with a deep interest in
the poor, the ill and the suffering, wrote in his inauguration encyclical Redemptor hominis, ‘man is
the way for the Church’* The Pope further developed and amended the idea in his apostolic letter
Salvifici doloris, where he wrote that ‘man in a special fashion becomes the way for the Church

61 Ales OPATRNY, Pastoracni péce v méné obvyklych situacich, Praha: Pastora¢ni stfedisko sv. Vojtécha pfi Arcibiskupstvi Prazském, 2005,
p- 28.

62 Ctirad Vaclav POSPISIL, Teologie sluzby, p. 192.

63 Salvifici doloris 23.

64 Ibid, 26.

65 Michal OPATRNY, Impassibilis est Deus, sed non incompassibilis, p. 61.

66 Redemptor hominis 14.
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when suffering enters his life}” in whatever period of life and whatever form, and the Church,
‘born of the mystery of Redemption in the Cross of Christ, [...] has to try to meet man in a special
way on the path of his suffering}*® because ‘in this meeting man “becomes the way for the Church’,
and this way is one of the most important ones’*® In his post-synodal apostolic letter Christifideles
laici John Paul II, who ‘regarded suffering experienced with Christ and for Christ as a great and
salvation-producing good, which is capable of enriching the whole community of the Church}”
further states that

the suffering individual is the way of the Church because that person is, first of all, the way of
Christ Himself, who is the Good Samaritan who ‘does not pass by’ but ‘has compassion on
him, went to him [...] bound up his wounds [...] took care of him’ (Lk 10,32-34).™

The mission of the Church is to serve human beings,”” especially human beings in need, which is
why, as ‘Christ united himself with her in his mystery of Redemption, the Church must be stron-
gly united with each man,” who ‘is and always becomes the “way” for the Church’s daily life”

Conclusion

At the centre of the helping service of Christian helping workers there is always - in the spirit of
the pastoral constitution Gaudium et spes — the human being with his joys and hopes, fears and
anxieties;”” the human being, seen from a Christian point of view as created by God in God’s im-
age and likeness (Gen 1:26), as man and woman (Gen 1:27) who mutually complement each
other, who both hold the same dignity based on the fact that the human being is a person, is
a ‘relational’ being capable of having a personal relationship with God and other humans (Gen
2); the human being is a free being, who is entrusted with care of other creatures and the created
world, as well as with responsibility for his neighbour,” whose life remains finite, despite all sci-
entific and technological progress, and is threatened in many diverse ways. The main meaning
and goal of Christian-motivated care for the needy therefore ought to be making God known, so
that human beings in this world would not be ‘living and dying in this world without God, [...]
exposed to final despair,”” mediating the hope that the world and the human being in it are not
left to their fate, because God ‘if we are faithless, he remains faithful - for he cannot deny himself’
(2 Tim 2:13), and the salvation of the human being, ‘whole and entire, body and soul, heart and
conscience, mind and will’”®

Workers in the helping professions meet people in extreme situations of life, in which these peo-
ple experience fear, loneliness, despair, resignation and grief. The crisis affects all components of

67  Salvifici doloris 3.

68 Ibid.

69 Ibid.

70 Stanistaw DZIWISZ and Czestaw DRAZEK, Utrpeni v Zivoté a papezském uradu Jana Pavla IL, in: Stanistaw DZIWISZ, Czestaw
DRAZEK, Renato BUZZONETTI and Angelo COMASTRI, Sila v slabosti Jana Pavla II., Kostelni Vydfi: Karmelitanské nakladatelstvi,
2006, p. 17.

71  Christifideles laici 53.

72 Gaudium et spes 3.

73 Redemptor hominis 18.

74 1bid, 21.

75 Cf. Gaudium et spes 1.

76 Cf.PAPEZSKA BIBLICKA KOMISE, Bible a mordlka: Biblické koteny ktestanského jedndni, Kostelni Vydii: Karmelitanské nakladatelstvi,
2010, pp. 18-19; 21-22.

77  Lumen gentium 16.

78 Gaudium et spes 3.
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the human being: bodily, mental, spiritual, existential and social. An extreme life situation con-
fronts the human being with his own vulnerability, finitude, transience; it casts doubt on certitude
and places the human being face to face with fundamental existential questions, which are at the
same time questions of a religious nature, even though they need not necessarily be formulated in
the ‘language of faith’ Christian helping workers witness to their faith in God by imitating Christ
in his inclination to the human being in need, in respecting his dignity and individuality, and
thereby become witnesses — martyrs of God’s love, God’s closeness and compassion manifested in
Christ, as well as of God’s mysterious transformative and saving power in the human being.

Martyria as One of the Christian Aspects of the Helping Worker

Abstract

The paper deals with the topic of martyria as one of the Christian aspects of the helping wor-
ker. In the first part, the paper focuses on defining the term ‘Christian helping worker’ and
answering the question of whether that label signifies a Christian worker or a worker acting
in a Christian way. In the second part, the paper discusses the Christian helping worker’s task
to be God'’s witness — martyr — to other people. It shows three aspects of such witness: the
helping worker as a martyr of God'’s kenosis, as a martyr of God’s con-solatio, and finally as
a martyr of God’s transformative power in the human being.

Keywords: martyria, helping worker, Christian helping worker, God’s martyr, kenosis, con-
solatio
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Charity a diakonie - poskytovatelé socialnich sluzeb

nebo sekundarni cirkevni struktura?
Michal Opatrny

Benedikt XVI. ve své slavné nastupni encyklice Deus caritas est uvedl, Ze se v historii ,,... s nars-
tajicim roz$ifovanim cirkve ukdzalo, Ze jednou z hlavnich oblasti ¢innosti cirkve, spolu s udélova-
nim svatosti a zvéstovanim slova, je uplatiiovani lasky (caritas)... Cirkev nesmi opomijet sluzbu
lasky (caritas), stejné jako nesmi opomijet vysluhovani svatosti a sluzbu slova.“! Tento charitativ-
ni kol je veskrze katolicky - vSeobecny, protoze se netyka jen katolické cirkve, jakoby $lo o tikol
stanoveny papezem, nybrz celého kiestanstva — a to z jeho samotné podstaty. V téchto intencich
také uvazuje Benedikt XVI. v encyklice Deus caritas est, kdyz charitativni tkol kfestanstvi zdi-
raznuje. Jeho kofeny mizeme najit jiz v knize Skutk apostolskych, kde je praktickd dobroc¢innost
chapana jako jeden z klicovych znaki nové vznikajici cirkve (Sk 2, 45-46).

Charitativni ukol je dnes naplnovan napric krestanskymi cirkvemi a konfesemi predevsim skr-
ze pomahajici organizace, které zakladaji jak pfimo rtizné cirkve nebo konfese, tak i mistni
cirkve, fehole nebo mistni kiestanské komunity jako farnosti, sbory nebo cirkevni obce anebo
vznikaji jako sdruzeni véficich apod.? Tyto organizace jsou v evropském prostredi zpravidla
akreditovany jako poskytovatelé socidlnich sluzeb,’ ktefi na poskytovani téchto sluzeb cerpa-
ji vefejné prostiedky od statu, samospravnych celkli a obci i od nadaci a darct mimo cirkev.
V nékterych pripadech jsou spolufinancovani také z cirkevnich prostredki. Tento stav se po-
stupné rozviji od pocatku 20. stol., kdy zacaly vznikat konfesni pomahajici organizace priblizné
dnesniho razeni.* Cirkve plni sviij charitativni tkol samoziejmé i jinak, napf. skrze nemocni¢ni
kaplanstvi, apod. Pomahajici organizace zalozené cirkvemi, jako jsou v Ceské republice napf.
Charita CR, Diakonie CCE apod., jsou vak dominantni a to nejen v cirkevnim prostiedi, ale
i mezi pomahajicimi organizacemi obecné. Proto zejména v cirkevnim prostfedi vyvstava otaz-
ka, zda tyto organizace jesté funguji jako soucast cirkve, jsou pfimou soucasti jeji struktury,
nebo se uz staly béznymi poskytovateli socialnich sluzeb, funguji jako mnohé jiné organizace,
a vazba na cirkev spocivd jen v jejich zaloZeni cirkvi a specifickém pojmenovdni (napt. Charita,
Diakonie, Hospic sv. Veroniky, atp.). Néktefi autofi proto v této souvislosti hovofi o tzv. pod-
vojné nebo rozdvojené struktute cirkve - jednou strukturou jsou farnosti, sbory nebo cirkevni
obce, druhou charity, resp. v pfipadé jinych konfesi jind organizace nebo sit organizaci. Nékdy

Deus caritas est 22.

V katolickém prosttedi srov. CIC 1984 kan. 215.

V CR napt. dle zak. 108/2006 Sb.

Srov. Catherine MAURER, Wie entstand die ,Caritaswissenschaft“?: Ursprung und Entwicklung eines Konzepts und einer
Handlungspraxis, in: Die ersten hundert Jahre: Forschungsstand zur Caritas-Geschichte, ed. Michael MANDERSCHEID - Hans-Josef
WOLLASCH, Freiburg i. Br.: Lambertus, 1998, s. 144.
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je tato struktura nazyvana také druhotnou ¢i sekundarni.’

Proto neprekvapuje, Ze se jiz béhem 20. stol. objevila napt. v katolickém diskurzu celd fada vice
¢i méné komplexnich koncepci z oblasti praktické teologie a teorie charity (Caritaswissenschaft),
které chtély rozdvojenou cirkevni strukturu znovu scelit. V zasadé mély vzdy dvoji podobu. Bud
usilovaly o nalezeni zptisobu, jak diakonizovat cirkev — zapojit farnosti do ¢innosti Charity ¢i dat
ve farni pastoraci vétsi diraz na diakonii, nebo jak zpétné pocirkevnit charitu — navratit do cirkve
a obratit pracovniky Charity ke kfestanské vire.® Podle nékterych autort, jako je napf. Hermann
Steinkamp, jsou ale nejvétsi prekazkou pro znovusjednoceni cirkevni struktury predevsim samy
pomahajici organizace zfizované cirkvemi, protoze na né mohou kfestané sviij charitativni tkol
delegovat a v jistém smyslu tak udrzovat pfi Zivoté rozdvojenou strukturu.” V zasadé by proto
podle této koncepce bylo nejlepsi, pokud by charitativni tikol realizovaly pfimo farnosti a cirkev-
ni pomahajici organizace viibec neexistovaly.®

V dnesni situaci se vSak nezda byt realné, aby se tyto organizace prosté zrusily nebo osamostatni-
ly a vyvazaly z cirkevniho zfizeni. Kfestané by tak rezignovali na profesionalni pristupy k lidské
nouzi prostfednictvim socidlni prace a dalsich pomahajicich profesi. Slo by tedy o velmi fatélni
feSeni. Obracené se jevi jako problém pouha diakonizace farni pastorace,’ resp. diakonizace cirk-
vi pfi zachovani nezavislého provozu cirkevnich pomahajicich organizaci. Vedle rizik spojenych
s rozvojem pomahajicich ¢innosti bez odpovidajici rozumové reflexe' - tj. bez znalosti a doved-
nosti z oboru socialni prace, bez supervize a kontroly kvality, ktera je obvykla v sektoru socialnich
sluzeb - by tento pristup vyzadoval rovnéz komplexni zmény mysleni v cirkvich i zmény v jejich
strukturach." Je tedy nutné hledat feseni, které zahrne jak pomahajici organizace, tak i samotnou
cirkev. Restriktivné lze zamér tohoto feSeni formulovat tak, ze by pomahajici organizace nemé-
ly tlakem na profesionalizaci ,,kanibalizovat® realizaci charitativniho tkolu cirkvi ve farnostech,
sborech a cirkevnich obcich; pastora¢ni struktura (tzn. farnosti, sbory nebo cirkevni obce) by se
pak neméla omezovat pouze na bohosluzby, vyuku ndbozenstvi a misijni piisobeni. Zamér feseni,
které by zahrnulo jak pomahajici organizace, tak i pastoracni struktury cirkvi, mize byt ale for-
mulovan i podptrné. Pomahajici organizace by podle tohoto pojeti feSeni méla podporovat cha-
ritativni ukol cirkve v ramci jeji pastoracni struktury a ta by opa¢né méla podporovat organizaci
v jeji ¢innosti, aby ji tak umoznila nebyt pouhym poskytovatelem socialnich sluzeb, ale organizaci
realizujici predevsim charitativni tkol cirkve.

Tato studie se chce proto vénovat pravé tomuto podpirnému pojeti vztahu charitativni a pasto-
ralni struktury cirkvi. Jejim prvotnim zamérem je predev$im analyza a kritické posouzeni vyse
popsané situace podvojné struktury cirkvi z hlediska teologie.'> Navrhy feseni pro praxi chce

5  Srov. Jakub DOLEZEL, Teoretické ukotveni cirkevni socidlni prdce na pozadi obecnych a Ceskych charitnich déjin az po encykliku Deus

caritas est (diserta¢ni prace, skolitel Heinrich Pompey), Olomouc: CMTF UP, 2011, s. 74; Herbert HASLINGER, Diakonie: Grundlagen

fiir die soziale Arbeit der Kirche, Paderborn — Miinchen - Wien - Ziirich: Schéningh, 2009, s. 47. Déle srov. Klaus BAUMANN,

Unverzichtbar - die Soziale Arbeit der Kirche, Sozialmagazin 12/2007, s. 31; srov. Hermann STEINKAMP, ,,Zweitstruktur® — Diakonie

oder diakonische Kirche, in: Den Himmel offen halten: Ein Plidoyer fiir Kirchenentwicklung in Europa, ed. Isidor BAUMGARTNER -

Christian FRIESL - Andrds MATE-TOTH, Innsbruck — Wien: Tyrolia, 2000, s. 71-72; Heinrich POMPEY - Paul-Stefan ROSS, Kirche

fiir andere: Handbuch fiir eine diakonische Praxis, Mainz: Griinewald, 1998, s. 141.

Srov. Michal OPATRNY - Tereza MORONGOVA, Outsourcing blizenecké lasky, Studia theologica 18/2016, s. 111-124.

Srov. Hermann STEINKAMP, ,,Zweitstruktur® — Diakonie oder diakonische Kirche, s. 71-91.

Srov. Hermann STEINKAMP, Sozialpastoral, Freiburg i. Br.: Lambertus, 1991, 158 s.

Na TF JU je v soucasnosti na téma farni charity (nikoliv pouze farnich charit coby soucasti diecézni charity) realizovan diserta¢ni

projekt, ktery se po predbézném Setieni v pastoraéni praxi musi vyrovnat se zdsadni obtiZi, ze charitativni angazma4 farnosti v CR

prakticky neexistuje. Resitelkou projektu je Monika Flidrova.

10  Srov. Silvia STAUB-BERNASCONI, Soziale Arbeit als Handlungswissenschaft, Bern - Stuttgart - Wien: Haupt, 2007, s. 12.

11  Srov. Michal OPATRNY - Tereza MORONGOVA, Outsourcing blizenecké lasky, s. 123-124.

12 Srov. Herbert HASLINGER a kol., Zu Selbstverstindniss und Konzept dieser Praktischen Theologie, in: Handbuch Praktische Theologie:
Grundlegungen, ed. Herbert HASLINGER, Mainz: Griinewald, 1999, s. 31-32.
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podat jen v minimdlni nutné mire, protoZe ochota ke zméné stavajici praxe je do zna¢né miry
podminéna prijetim analyzy této praxe coby praxe nedostatecné.

1. Vznik a rozvoj podvojné struktury

Jiz pred lety predstavil Mette svou interpretaci déjin charitativni a diakonické ¢innosti kiestand,
kterou se pokusil vysvétlit zejména stav dnesni struktury cirkve rozdvojené, napt. v katolickém
prostfedi mezi farnosti a Charitu.”” Jeho prvopocatky spattuje jiz ve 2. stol. po Kr., kdy bylo moz-
né konstatovat urcitou rivalitu mezi knézimi (presbytery) a jahny (didkony). Jejim disledkem
byla redukce jahenstvi na ptipravny predstupen knézstvi. S tim viak byla spojena ztrata institu¢ni
odpovédnosti za charitativni tkol cirkve. Postupné proto zmizelo i védomi o ,v§eobecném jahen-
stvi véricich®, tzn. zaroven i o vyznamu charitativniho tkolu cirkve. V dalsich staletich postupné
rostouci vyznam kultického rozméru bohosluzby, ktery souvisel se zdiraziiovanim knézského
uradu, podminil soubézné znehodnoceni socialni dimenze bohosluzby a nakonec vedl k situaci,
kterou Mette oznacil za socialni dezintegraci kultu. S tim byla spojend tendence k oddéleni cir-
kevni obce a charity do té miry, Ze charita stale vice pfechazela do ptisobnosti fadii a spolecenstvi
ztizovanych pro tento ucel. Sice stale znovu vznikaly iniciativy, které reagovaly ,,odspodu® na
situacni promény nouze ve spolecnosti, byly vak bud ,vyvlastnény“ prostfednictvim tlakd na
jejich (uredné-)cirkevni uznani, nebo byly donuceny takiikajic odejit do ,,sekularizace '

V komplexni moderni spole¢nosti je tak podle Metteho diferencovana organizac¢ni forma Charity
jako neziskové organizace akreditované coby poskytovatel socialnich sluzeb nakonec nevyhnutel-
na. V disledku toho ale Charitu dale provazi ,,ztrata spolecenstvi (koinonie)“ — diakonie neni véci
spolecenstvi kiestantl; spolecenstvi kfestanti neni za kiestanskou diakonii zodpovédné. Charita
se tak podle Metteho stala pro kfestanské jednani konsekutivni (druhotfadou) a nikoliv konstitu-
tivni."”” Jak jiz bylo zminéno, béhem 20. stol., kdy se moderni charitativni organizace cirkvi kon-
stituovaly, byla u¢inéna celd fada pokust, jak vyse popsanou propast mezi komunitou kfestanti
— koinénii a jejich charitativnim ukolem - diakonii pfekonat. Prakticky vSechny tyto pokusy vice
¢i méné ztroskotaly nebo nikdy skute¢né nevstoupily v zivot.'s

Vyraznym impulsem pro znovunastoleni této problematiky bylo v r. 2013 zvoleni kardindla Jorge
Mario Bergoglio za papeze. Pfijetim jména Frantisek dal svému pontifikatu do zna¢né miry cha-
ritativni rozmér."” Jakkoliv neni postava Frantiska z Assisi v katolické hagiografii spojovana s dob-
roc¢innosti nebo charitou mezi prvnimi, jméno velmi dobfe vystihuje zdamér Frantiskova pontifi-
katu, ze pro kfestanstvi je konstitutivni takové pojeti skromnosti, které vychazi z ohledu na druhé
a celek stvoreni.’® Pravé konstitutivni souvislost mezi virou a zptisobem Zzivota, resp. propojeni

13 Srov. Norbert METTE, Theologie der Caritas, in: Grundkurs Caritas, ed. Markus LEHNER - Wilhelm ZAUNER, Linz: Landesverlag,
1993, 5. 125-127.

14 Sheldrake v této souvislosti hovorfi napt. o hnuti bekyn, ale také o samotném Tovarysstvu JeziSovu (srov. Philip SHELDRAKE, Spiritualita
a historie: Uvod do studia déjin a interpretace kiestanského duchovniho Zivota, Brno: CDK, 2003, zejména s. 132-155, piip. s. 129-131).

15 Srov. Norbert METTE, Theologie der Caritas, s. 126.

16 Srov. Michael MANDERSCHEID - Hannes KRAMER, Programatik und Praxis von Gemeindeorientierung des Caritasverbandes —
Erfahrung und Aporie, in: Zwischen versorgter Gemeinde und entsorgender Sozialarbeit: Dokumentation des Symposions ,Christliche
Diakonie zwischen System und Lebenswelten®von 13. bis 15. Mdrz 1989, ed. Michael MANDERSCHEID, Freiburg i. Br.: DCV, 1990, s. 8-11.

17 Srov. Paul M. ZULEHNER, Kirchenentwicklung braucht Visionen: Papst Franziskus liefert uns solche, in: Papst Franziskus: Ermutigung
und Herausforderung fiir Theologie und Pastoral in Mittel- und Osteuropa, Pastoraltheologische Hefte 8 (2015): Eine Veriffentlichung des
Post-Netzwerkes der mittel- und osteuropdiischen Pastoraltheologinnen und Pastoraltheologen, ed. Mieczystaw POLAK, Gniezno - Wien:
Gaudentinum, 2015, s. 13.

18  Srov. Wiestaw PRZYGODA, Armut als Pastorales Prinzip nach Papst Franziskus, in: Papst Franziskus: Ermutigung und Herausforderung fiir
Theologie und Pastoral in Mittel- und Osteuropa, Pastoraltheologische Hefte 8 (2015): Eine Verdffentlichung des Post-Netzwerkes der mittel-
und osteuropdischen Pastoraltheologinnen und Pastoraltheologen, ed. Mieczystaw POLAK, Gniezno - Wien: Gaudentinum, 2015, s. 59-63.
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obsahu viry s dobroc¢innosti, ** které je nékdy vyjadfovano heslem ,,chuda cirkev - cirkev pro chu-
dé“*, je i novym impulsem pro sjednoceni rozdvojené cirkevni struktury. Pokud totiz vztah mezi
obsahem kfestanské viry a praktickou dobroc¢innosti nebude povazovan za vzajemné konstitutiv-
ni, jen tézko bude moci rozdvojenou strukturu cirkve znovu sjednotit. Pastoralni struktura, ktera
obsah viry vyjadfuje explicitné za pomoci slov a symbolického jednani, nebude Charitu potfe-
bovat tak jako doposud.* Charita v organizované podobé pomahajici organizace poskytujici so-
cialni sluzby se pak zase bude i nadale orientovat predevs$im na takové socialni sluzby, které jsou
ze strany socialniho statu dobre zaplacené; a méné ¢i viibec na takové ¢innosti, které by disledné
realizovaly kfestansky charitativni ukol.?

2. Mentalita podvojné struktury

Podvojna struktura viak jiz byla jak cirkvi, tak i Charitou takfikajic pfijata za vlastni. Pozadované

zméné tudiz v cesté nestoji ani tak samotné pomadhajici organizace, nebo samotna cirkev, jako

predstava, Ze zdvojenad struktura je vlastné normalni - tzn. mentalita podvojné struktury. To ma

zcela praktické dusledky:

 Z pohledu klientti, donatord, statnich, krajskych a obecnich turedniki a nékdy i jejich pracov-
nikd je Charita bézné vnimana jako jakykoliv jiny poskytovatel socidlnich sluzeb. Pokud jsou si
jejiho cirkevniho pivodu viibec védomi, vnimaji ji jako jakousi ,,dcefinou firmu® cirkve - jako
organizaci, ktera je cirkvi zfizovana, ktera je s ni néjakym zptisobem personalné¢ a pravné pro-
pojena, ktera ale neni na prvni ani druhy pohled s cirkvi totozna: sidli v jinych budovach a lidé
se s ni setkavaji v jiném kontextu, nez v jakém se setkavaji s cirkvi.

o Predstavitelé cirkvi, vedeni Charity a néktefi z jejich pracovnikd, dobrovolnika ¢i klientd, kteti
jsou v cirkvi socializovani, naopak vnimaji pfedevsim teologickou jednotu Charity a cirkve
- Ze organizace napliiuje vy$e zminény charitativni ukol, ktery podle Benedikta XVI. cirkev
nesmi opomijet.

Tato dvé pochopeni Charity mohou byt nakonec tak dalece odlisnd, Ze zptsobuji hlubokd nepo-
rozumeéni a zavazné konflikty. Stru¢né vyjadreno, ,,... zatimco vnéjsi pozorovatel popisuje situaci,
jaka je, katolicka cirkev popisuje identitu (Charity, pozn. aut.), jaka by méla byt.“>* Druhy pohled
vSak zcela prehlizi skutecnost, Ze se pak casti cirkve ¢innost Charity viibec netyka. Je to vlastné
logické, protoze v tomto pojeti se ji ani tykat nemusi. MiiZeme proto také ¥ici, Ze empiricky (tj. na
zakladé rozpoznatelnych fakta) je Charita vnimdna jako poskytoval socidlnich sluzeb s kiestan-
skym ztizovatelem, zatimco teologicky — a jediné a pouze teologicky - i jako soucdst cirkve, kterd
plni jeji dulezity tikol.

Napétim mezi pojmy empiricky a teologicky se také popisuji a vysvétluji riizné typy pojeti cirkve
a jejiho vztahu ke svétu, resp. ke spole¢nosti:

19 Srov. Josip BALOBAN, Papst Franziskus und die miiden europdischen Verkiindiger und Christen, in: Papst Franziskus: Ermutigung
und Herausforderung fiir Theologie und Pastoral in Mittel- und Osteuropa, Pastoraltheologische Hefte 8 (2015): Eine Veriffentlichung des
Post-Netzwerkes der mittel- und osteuropdiischen Pastoraltheologinnen und Pastoraltheologen, ed. Mieczystaw POLAK, Gniezno - Wien:
Gaudentinum, 2015, s. 29-30.

20  Evangelii gaudium 198.

21 Srov. Jakub DOLEZEL, Farni charity: dozvuky encykliky Deus caritas est a pravdépodobny stav moravskych farnosti, Studia theologica
3/2016, s. 147-166.

22 Srov. Michal OPATRNY - Tereza MORONGOVA, Outsourcing blizenecké lasky, s. 111-124.

23 Srov. Petr KOLARIK, Identita socidlnich sluzeb poskytovanych katolickou cirkvi, Socidlni préce / Socidlna prica 4/2008, s. 76 a 82.
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o Prvni typ se vyznacuje ztotoznovanim empirické a teologické skutec¢nosti cirkve, coz znamena,
ze to, co o cirkvi rika teologie, resp. eklesiologie, je chdapano jako popis stavajici podoby empi-
rické cirkve.*

o Ve druhém typu jsou naopak teologicka a empiricka skutecnost cirkve striktné oddélovany.
Nejen nekfestané a matrikovi véfici, ale i fada praktikujicich laikd chépe cirkev jako jednu
z mnoha dalsich specializovanych instituci, resp. jako instituci specializovanou na uspokojo-
vani nabozenskych potieb. Teologicky vyznam slova cirkev, resp. Bozi lid, télo Kristovo atd.
vnimaji jen ti, kdo jsou ustanoveni k pastoraci, resp. absolvovali teologické studium, a nékolik
malo aktivnich véricich laika vzdélanych v obsahu viry.

« Tretim typem, ktery autor tohoto rozlieni Medard Kehl ukazuje jako jediny opodstatnény, je
pak jednota obou skute¢nosti na zptisob svatosti. To je také pohled II. vatikdanského koncilu,
resp. prvniho ¢lanku jeho vérou¢né konstituce o cirkvi Lumen gentium: ,,... nebot vnéjsi vidi-
telna podoba cirkve ma byt znameni, symbol a svdtost, prostfedek a nastroj vnitiniho tajemstvi
cirkve.“” Vztahneme-li tento tfeti typ také k napéti mezi empirickym a teologickych chapa-
nim Charity, nesmime si polozit pouze otazku, jakym zptisobem je tfeba zménit vnéjsi — em-
pirickou podobu Charity tak, aby vyjadfovala i jeji teologické pojeti, ale také, jaka je cirkev, jeji
vnitini usporddani a zaméteni, a zda tedy ma Charita v cirkvi na co odkazovat.

Skute¢nost, ze jsou charity vnimany jako prosti poskytovatelé socialnich sluzeb a to nejen verej-
nosti, ale také uvnitf cirkve samotné, je totiz priznak toho, jak mald pozornost je v cirkvi vénova-
na socialnim témattim a problémitim. Jinak vyjadfeno, ze cirkevni struktura neni jen rozdvojena
nebo podvojna, ale predevsim rozdélena na primarni pastoralni strukturu a sekunddrni — podruz-
nou charitni strukturu.

Konkluze

Chceme-li tedy dojit k hledani podptrného pojeti spoluprace mezi zfizujici cirkvi a jeji pastoralni
strukturou s pomahajici organizaci pii realizaci charitativniho ukolu kfestanstvi, je tfeba v prvni
fadé vratit charitativnimu ukolu kfestant jeho pravou hodnotu. Jak bylo zminéno v tvodu a v bodé
1, v katolickém kontextu je pravé toto jednim ze zaméra pontifikatu soucasného fimského biskupa
Frantigka, byt toto téma jiz otevtel jeho predchiidce Benedikt XVI. S tim je spojena otazka propria
kiestanské charity, tedy otdzka, jaké priority by mélo plnéni charitativniho tkolu sledovat. Zda se to-
tiz, ze charitativni tikol byl do zna¢né miry difamovan tim, Ze se rozptylil do na prvni pohled neko-
ne¢ného mnozstvi dobroc¢innych aktivit, které kiestanské pomahajici organizace uskutecnuji. Takto
pojata dobrocinnost se posléze nijak vyrazné nelisi od jinych dobroc¢innych aktivit, resp. jakékoliv
rozdily a odli$né priority se stavaji necitelnymi. Tradi¢nim a biblicky nejen podlozenym, ale zejmé-
na opodstatnénym propriem charity je pomoc tém, kterym ostatni nepomahaji. Je to jednoznacny
zavér, ktery vyplyva z podobenstvi o milosrdném Samaritanovi, kde se bliznim stava heretik a schi-
zmatik, ktery nevahal pomoci tomu, kterého ostatni obesli. Jak vysvétluje celé podobenstvi spolu se
svym kontextem, pravé ten, kdo je pro druhé bliznim, kona také to, co je dulezité pro spasu.

24 S timto pojetim se miizeme setkat napt. ve starsich priruckach, podle kterych byla v Cesku vyucovana eklesiologie az do 90. let 20.
stol. Disledkem tohoto pohledu je tak fatdlni omyl zaménujici pojmy cirkev a Bozi kralovstvi jako totozné. Srov. Vojtéch NOVOTNY,
Cesk4 katolick4 eklesiologie na poc¢itku druhé poloviny 20. stoleti, in: Ceskd katolickd eklesiologie druhé poloviny 20. stoleti, ed. Vojtéch
NOVOTNY, Praha: Karolinum, 2007, s. 9-46.

25 Srov. Medard KEHL, Kam krd¢i cirkev: Diagnéza doby, Brno: CDK, 2000, s. 45-51.

26 Srov. Michal OPATRNY, Podobenstvi o milosrdném Samaritdnovi a proprium kfestanské charitativni prace v kontextu tzv. teorie
charity, Studia theologica 3/2016, s. 167-184.



7 CoriTos )
97 2017 elveritas

Cirkevni pomahajici organizace se v§ak v soucasné dobé orientuji pravé na takové socialni sluz-
by, které jsou ze strany statu resp. politickych regionii favorizované.” Je tedy tfeba, aby provedly
zmény ve svych prioritach a struktufe, které umozni vénovat se klientiim, na které socialni sys-
tém statu i spolecnost jako celek nepamatuje nebo pamatuje jen malo a nesystémové. Tim se také
samy stanou pro své zfizujici cirkve lépe uchopitelné a ¢itelné. Takova zména prirozené ptinese
finan¢ni nestabilitu, protoze se organizace jiz nebude moci (plné) spolehnout na podporu statu
a jeho systému socialnich sluzeb. Pro realizaci a udrzitelnost takové zmény v orientaci své za-
kladni ¢innosti budou proto charity a diakonie potfebovat vyraznou pomoc a podporu od svych
cirkvi. Takova podpora muze byt finan¢ni (vynosy z restituci, sbirky), materialni (droda, sbirky)
nebo i personalni (dobrovolnici). Poskytnuti podpory takového rozsahu tedy nemtize byt v silach
vyhradné cirkevniho ustfedi, ale bude tfeba, aby ji pfijaly za vlastni i konkrétni ¢lanky pastoralni
struktury cirkve - farnosti, sbory nebo cirkevni obce. Charity a diakonie tim budou podporovat
uskute¢novani charitativniho ukolu cirkve uvnitf jeji pastoralni struktury a cirkve tak svym orga-
nizacim umozni, aby nebyly jen pouhymi poskytovateli socialnich sluzeb.

27  Srov. Michal OPATRNY - Tereza MORONGOVA, Strukturalné-kritickd socialni prace v cirkevnim havu: Contradictio in adjecto?, in:
Socidlni prdce v nejisté dobé, ed. Ondfej STECH - Peter PATYI - Zuzana TRUHLAROVA, Hradec Kralové: Gaudeamus, 2016, s. 38-41.
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Charity a diakonie - poskytovatelé socialnich sluzeb nebo
sekundarni cirkevni struktura?

Abstrakt

Studie se zabyva vztahem mezi pomahajicimi organizacemi zfizenymi cirkvi a zfizujici cirkvi.
Vychazi z obecného charitativniho ukolu kfestan(, ktery je v sou¢asné dobé uskutecriovan
pravé cirkevnimi pomahajicimi organizacemi akreditovanymi jako poskytovatelé socidlnich
sluzeb. Studie ukazuje, jak je diky této praxi charitativni ukol cirkvi podvazovan. Pfic¢ina tohoto
stavu je identifikovéna v odlisném vnimani organizaci a jejich prace v cirkevnim prostfedi a ve
svétském prostredi. Svétské sekuldrni prostiedi nechape charitativni organizace jako soucast
cirkve, kterd skrze né realizuje sv(j charitativni ukol, ale spise jako dcefinou firmu cirkve.V du-
sledku je pak v cirkevnim prostfedi prace organizaci vnimana jako prace bézného poskytova-
tele socialnich sluzeb a tim je vyvolana otazka, zda jsou viibec jesté kiestanské. Studie proto
navrhuje jako zakladni smér pro feSeni vztahu pomahajicich organizaci a zfizujicich cirkvi,
aby organizace Castecné rezignovaly na zapojeni do systému socidlnich sluzeb ve prospéch
pomoci tém, na které systém socialnich sluzeb nepamatuje. Pro to ale potiebuji vyraznou ma-
teridlni i moralni podporu ze strany cirkvi. Pokud by jim ji cirkve poskytly, byla by tim zaroven
pfenesena odpovédnost za realizaci charitativniho ukolu do jejich zakladni struktury.

Klicova slova: caritas, diakonie, charita, cirkev, kiestanska socidlni prace, socialni prace, ekle-
siologie
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The Caritas and Diaconia Organisations — Providers of

Social Services or Secondary Church Structures?
Michal Opatrny

In his famous inauguration encyclical, Benedict XVI stated that

As the years went by and the Church spread further afield, the exercise of charity became
established as one of her essential activities, along with the administration of the sacraments
and the proclamation of the word ... The Church cannot neglect the service of charity any
more than she can neglect the Sacraments and the Word.!

This charitable task is altogether catholic — universal, because it concerns not just the Catholic
Church, as if it were a task stipulated by the Pope, but the entirety of Christianity, its very essence.
Benedict XVI also thinks in this way when he emphasises the charitable task of Christianity in
the encyclical Deus caritas est. Its roots may be found already in the Book of Acts, where practical
charity is regarded as one of the key characteristics of the newly forming Church (Acts 2:45-46).
At present, the charitable task is being fulfilled across the Christian churches, especially through
helping organisations founded by the individual churches or denominations, as well as by local
churches, orders, or local Christian bodies such as parishes, congregations or church communi-
ties, or they arise as associations of the faithful, etc.? In the European context such organisations
are usually accredited as providers of social services,” who receive public funds from the state,
regional governments and municipalities, as well as from non-ecclesial foundations and donors.
In some cases they are also co-financed from ecclesial resources. The situation has gradually deve-
loped since the early 20" century, when denominational helping organisations of approximately
the present character started to be established.* Of course, the churches fulfil their charitable
task in other ways as well, for example, by hospital chaplaincy, etc. But church-founded helping
organisations, in the Czech Republic, for example, Caritas of the Czech Republic (Charita CR),
Diaconia of the Evangelical Church of Czech Brethren (Diakonie CCE), etc., are dominant, not
only in the ecclesial milieu, but among helping organisations in general. That is why, especially
in the ecclesial setting, the question is raised whether these organisations still function as a part
of the respective church, and are a direct part of its structure, or whether they have already be-
come common providers of social services, or that they function like many other organisations
and their connection with the church consists merely in that they have been founded by a church

Deus caritas est 22.

In the Catholic milieu, cf. CIC 1984, can. 215.

In the Czech Republic, for example, according to Act 108/2006 Coll.

Cf. Catherine MAURER, Wie entstand die ,,Caritaswissenschaft“?: Ursprung und Entwicklung eines Konzepts und einer Handlungspraxis,
in: Die ersten hundert Jahre: Forschungsstand zur Caritas-Geschichte, ed. Michael MANDERSCHEID and Hans-Josef WOLLASCH,
Freiburg i. Br.: Lambertus, 1998, p. 144.
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and bear a specific name (for example, Caritas, Diaconia, St. Veronica Hospice, etc.). That is why
in this context some authors speak of a so-called dual or binary church structure — one structure
is constituted by parishes, congregations or church communities, and the other by local charity
organisations, or, in the case of other denominations, by another organisation or a network of
organisations. Sometimes such a structure is also called secondary.

It is therefore not surprising that in the course of the 20th century in, for example, the Catholic
discourse a whole number of more or less complex conceptions in the sphere of practical theo-
logy and the theory of charity (Caritaswissenschaft) emerged, with the intention of reuniting the
divided church structure. They always took one of two forms: either they strove to find a way to
diaconify the Church - to involve parishes in the activity of Caritas or place a greater emphasis on
diakonia in parish pastoral work, or they strove to find a way to re-churchify charity - to return it
to the Church and convert Caritas employees to the Christian faith.® According to some authors,
such as, for example, Hermann Steinkamp, the greatest obstacle to the reunification of church
structure is posed by the church-operated helping organisations themselves, because Christians
can delegate their charitable task to them and in that way in a certain sense keep the binary
structure alive.” According to this conception, it would principally be best if the charitable task
was realised directly by parishes and no church-operated helping organisations existed at all.?
But in the present situation it does not seem realistic to expect that these organisations will simply
be abolished or become independent and disconnected from the church establishment. Christians
would thereby give up on professional approaches to human need by means of social work and
other helping professions. Such a solution would therefore be fatal. Conversely, the mere diaconi-
fication of parish pastoral work® or the diaconification of churches while maintaining an inde-
pendent functioning of church-operated helping organisations also appears problematic. Besides
the risks associated with developing helping activities without an appropriate rational reflection'
- i.e., without knowledge and skills in the field of social work, or without the supervision and
control of quality which is customary in the social services sector — such an attitude would also
require complex changes of thinking in the churches as well as changes in their structures.' It is
therefore necessary to search for a solution which will include the helping organisations and the
churches themselves. The intention of such a solution can restrictively be formulated as follows:
helping organisations ought not to ‘cannibalise’ the realisation of the churches’ charitable task in
parishes, congregations and church communities by pressure on professionalisation; the pastoral
structure (i.e., parishes, congregations or church communities) ought not to be limited to divine
services, teaching religion and missionary activity. But the intention of a solution which would

5  Cf.Jakub DOLEZEL, Teoretické ukotveni cirkevni socidlni prdce na pozadi obecnych a Ceskych charitnich déjin aZ po encykliku Deus caritas
est (dissertation thesis, supervisor Heinrich Pompey), Olomouc: CMTF UP, 2011, p. 74; Herbert HASLINGER, Diakonie: Grundlagen
fiir die soziale Arbeit der Kirche, Paderborn — Miinchen — Wien - Ziirich: Schoningh, 2009, p. 47. Further, cf. Klaus BAUMANN,
Unverzichtbar - die Soziale Arbeit der Kirche, Sozialmagazin 12/2007, p. 31; cf. Hermann STEINKAMP, ,,Zweitstruktur — Diakonie
oder diakonische Kirche, in: Den Himmel offen halten: Ein Plidoyer fiir Kirchenentwicklung in Europa, ed. Isidor BAUMGARTNER,
Christian FRIESL and Andras MATE-TOTH, Innsbruck - Wien: Tyrolia, 2000, pp. 71-72. Heinrich POMPEY and Paul-Stefan ROSS,
Kirche fiir andere: Handbuch fiir eine diakonische Praxis, Mainz: Griinewald, 1998, p. 141.

Cf. Michal OPATRNY and Tereza MORONGOVA, Outsourcing blizenecké lasky, Studia theologica 18/2016, pp. 111-124.

Cf. Hermann STEINKAMP, ,,Zweitstruktur - Diakonie oder diakonische Kirche, pp. 71-91.

Cf. Hermann STEINKAMP, Sozialpastoral, Freiburg i. Br.: Lambertus, 1991, p. 158.

At the Faculty of Theology of the University of South Bohemia a dissertation project is at present being realised on the topic of parish
charity (not only parish charities as part of a diocesan charity), which after a preliminary investigation in the pastoral practice must
grapple with the fundamental difficulty that there is virtually no charitable involvement of parishes in the Czech Republic. The project
is being carried out by Monika Flidrova.

10 Cf. Silvia STAUB-BERNASCONI, Soziale Arbeit als Handlungswissenschaft, Bern — Stuttgart - Wien: Haupt, 2007, p. 12.

11 Cf. Michal OPATRNY and Tereza MORONGOVA, Outsourcing blizenecké lasky, pp. 123-124.
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include the helping organisations and the pastoral structures of churches can also be formulated
in a supporting way. According to such a conception, helping organisations ought to support the
charitable task of the church within its pastoral structure and that should in turn support the or-
ganisations in their activity, thereby enabling them to be not merely providers of social services,
but organisations realising first of all the church’s charitable task.

That is why in this study I want to focus on such a supporting conception of the relationship
between the charitable and pastoral structure of churches. My primary aim is to analyse and criti-
cally evaluate the above-described situation of the binary structure of churches from a theological
point of view.'> I want to propose solutions for practice only in the minimum necessary measure,
because the willingness to change existing practice is to a great extent conditioned by accepting
the analysis of the practice as being insufficient.

1. Origin and development of the binary structure

A number of years ago, Norbert Mette presented his interpretation of the history of Christian
charitable and diaconic activity, with which he attempted to explain especially the state of the
contemporary structure of a church divided, for example, in the Catholic milieu, between par-
ishes and the Caritas organisation.”® He finds its roots in the 2" century AD, when there was
a certain rivalry between priests (presbyters) and deacons, which resulted in the reduction of dea-
conship to a preparatory step to priesthood. That, however, brought along a loss of institutional
responsibility for the Church’s charitable task, accompanied by a loss of awareness of the ‘univer-
sal deaconship of the faithful; i.e., at the same time a loss of awareness of the significance of the
church’s charitable task. In subsequent centuries the growing importance of the cultic dimension
of divine service, which was to do with the emphasis placed on the priestly office, conditioned
the parallel devaluation of the social dimension of divine service and eventually lead up to a sit-
uation labelled by Mette as the social disintegration of the cult. That brought along a tendency
to separate the ecclesial community and charity to the extent that charity gradually came to be
performed by religious orders and communities set up for that purpose. And although initiatives
reacting ‘bottom-up’ to the situational changes of need in society arose time and again, they were
either ‘dispossessed’ by means of pressure on their (officially-)ecclesial acknowledgment, or they
were forced, so to speak, to go into ‘secularisation’'*

So, according to Norbert Mette, in complex modern society a differentiated organisational form
of Caritas as a non-profit organisation accredited as a provider of social services is ultimately
inevitable. But, asa result, Caritas is accompanied by a loss of communion (koinonia)’ - diakonia
is not the task of the community of Christians; the Christian community is not responsible
for Christian diakonia. So, according to Mette, charity has become secondary (subordinate)
for Christian action, not constitutive of it."* As already mentioned, in the course of the 20"
century, when modern charitable organisations of churches were being constituted, a number
of attempts were made to span the abyss between the Christian community — koinonia and its

12 Cf. Herbert HASLINGER et al., Zu Selbstverstindniss und Konzept dieser Praktischen Theologie, in: Handbuch Praktische Theologie:
Grundlegungen, ed. Herbert HASLINGER, Mainz: Griinewald, 1999, pp. 31-32.

13 Cf. Norbert METTE, Theologie der Caritas, in: Grundkurs Caritas, ed. Markus LEHNER and Wilhelm ZAUNER, Linz: Landesverlag,
1993, pp. 125-127.

14 In this context, Sheldrake speaks, for example, of the Beguine movement, but also of the Society of Jesus itself (cf. Philip SHELDRAKE,
Spiritualita a historie: Uvod do studia déjin a interpretace kiestanského duchovniho Zivota, Brno: CDK, 2003, especially pp. 132-155, or
pp. 129-131).

15 Cf. Norbert METTE, Theologie der Caritas, p. 126.
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charitable task — diakonia. In practice, all of these attempts failed to some extent or were never
really implemented in practice.'

An important impulse for re-opening this issue was the election of Cardinal Jorge Mario Bergo-
glio to the papal office in 2013. By assuming the name Francis he gave his pontificate a signifi-
cantly charitable dimension."” Although Francis of Assisi is not primarily associated in Catholic
hagiography with charity, the name very well renders the intention of Francis’ pontificate that
constitutional of Christianity is a conception of humility stemming from respect for others and
for the whole of creation.' Precisely, the constitutive connection between the faith and a way of
life, or the interconnection of contents of faith and charity, ' which is sometimes expressed with
the slogan ‘a poor church - a church for the poor®, is also a new impulse for uniting the divided
ecclesial structure. For unless the relationship between the content of the Christian faith and
practical charity is regarded as mutually constitutive, it will hardly be able to reunite the divided
ecclesial structure. A pastoral structure explicitly expressing the content of the faith by means
of words and symbolic action will not need Caritas any more than it does now.*» And Caritas in
the organised form of a helping organisation providing social services will still focus on those
social services that are well paid by the social state; and less or not at all on activities rigorously
realising the charitable task of Christians.*

2. Binary structure mentality

However, the binary structure has already been appropriated by both the Catholic Church and

Caritas. So, the required change is not being blocked so much by the helping organisations alo-

ne, or the Church alone, but the notion that the doubled structure is in fact normal - a binary

structure mentality. That has altogether practical consequences:

« Caritas is commonly perceived by clients, donors, state, regional and municipal officials, and
sometimes even by its own employees, just as any other provider of social services. If they are
aware of its ecclesial origin at all, they perceive it as a ‘filial company’ of the Church of sorts — an
organisation which is established by the Church, which is personally and legally interconnect-
ed with it in some way, but which is not identical with the Church, whether at first or at second
glance: it resides in different buildings and people encounter it in a context different from the
one in which they encounter the Church.

16 Cf. Michael MANDERSCHEID and Hannes KRAMER, Programatik und Praxis von Gemeindeorientierung des Caritasverbandes —
Erfahrung und Aporie, in: Zwischen versorgter Gemeinde und entsorgender Sozialarbeit: Dokumentation des Symposions ,,Christliche
Diakonie zwischen System und Lebenswelten® von 13. bis 15. Mdrz 1989, ed. Michael MANDERSCHEID, Freiburg i. Br.: DCV, 1990, pp.
8-11.

17 Cf. Paul M. ZULEHNER, Kirchenentwicklung braucht Visionen: Papst Franziskus liefert uns solche, in: Papst Franziskus: Ermutigung
und Herausforderung fiir Theologie und Pastoral in Mittel- und Osteuropa, Pastoraltheologische Hefte 8 (2015): Eine Veriffentlichung des
Post-Netzwerkes der mittel- und osteuropdiischen Pastoraltheologinnen und Pastoraltheologen, ed. Mieczystaw POLAK, Gniezno - Wien:
Gaudentinum, 2015, p. 13.

18 Cf. Wiestaw PRZYGODA, Armut als Pastorales Prinzip nach Papst Franziskus, in: Papst Franziskus: Ermutigung und Herausforderung
fiir Theologie und Pastoral in Mittel- und Osteuropa, Pastoraltheologische Hefte 8 (2015): Eine Verdffentlichung des Post-Netzwerkes der
mittel- und osteuropdischen Pastoraltheologinnen und Pastoraltheologen, ed. Mieczystaw POLAK, Gniezno - Wien: Gaudentinum, 2015,
pp. 59-63.

19 Cf. Josip BALOBAN, Papst Franziskus und die miiden européischen Verkiindiger und Christen, in: Papst Franziskus: Ermutigung und
Herausforderung fiir Theologie und Pastoral in Mittel- und Osteuropa, Pastoraltheologische Hefte 8 (2015): Eine Veroffentlichung des
Post-Netzwerkes der mittel- und osteuropdiischen Pastoraltheologinnen und Pastoraltheologen, ed. Mieczystaw POLAK, Gniezno - Wien:
Gaudentinum, 2015, pp. 29-30.

20  Evangelii gaudium 198.

21 Cf. Jakub DOLEZEL, Farni charity: dozvuky encykliky Deus caritas est a pravdépodobny stav moravskych farnosti, Studia theologica
3/2016, pp. 147-166.

22 Cf. Michal OPATRNY and Tereza MORONGOVA, Outsourcing blizenecké lasky, pp. 111-124.
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o The representatives of the churches, Caritas management and some of its churched employees,
volunteers or clients, on the other hand, perceive primarily the theological unity of Caritas and
the Church - that the organisation fulfils the charitable task mentioned above, which accord-
ing to Benedict XVI the Church must not neglect.

These two ways of understanding Caritas can ultimately be so widely different that they give rise
to deep misunderstandings and grave conflicts. Succinctly expressed, ... while an external ob-
server describes the situation as it is, the Catholic Church describes the identity [of Caritas], as
it ought to be.* But the latter view completely overlooks the fact that a part of the Church is not
concerned with the activity of Caritas at all. In fact it is logical, because in this conception it need
not be concerned with it at all. It is therefore also possible to say that empirically (i.e., based on the
observable facts) Caritas is perceived as a provider of social services set up by a Christian organi-
sation, while theologically — and solely theologically - it also perceives itself as a part of the Church
fulfilling one of its important tasks.
The tension between the concepts empirically and theologically also describes and explains diffe-
rent types of conceptions of the Church and its relationship to the world, or to society:
o The first type is characterised by identifying the empirical and theological reality of the Chu-
rch, which means that what theology, or ecclesiology, says of the Church is understood as
a description of the present form of the empirical Church.*

« In the second type, the theological and empirical reality of the Church is strictly separated. Not
only non-Christians and unchurched ‘register’ Christians, but also many practising lay persons
perceive the Church as one of many specialised institutions, namely as an institution specialised
in satistying religious needs. Only those who are appointed to pastoral work and have under-
taken theological studies, and some very few active lay faithful educated in the content of faith,
perceive the theological meaning of the words Church, People of God, Body of Christ, etc.

o The third type, shown by the author of this distinction Medard Kehl to be the only justified
one, is the unity of both realities in a sacramental manner. This is also the view of the Se-
cond Vatican Council, namely of the first article of the dogmatic constitution on the Church
Lumen gentium: “... for the external visible form of the Church ought to be a sign, a symbol
and a sacrament, a means and instrument of the internal mystery of the Church.> When this
third type is applied to the tension between the empirical and theological understanding
of Caritas, we must ask not only how the external — empirical - form of Caritas ought to
be changed in order to express its theological conception, but also what is the nature of the
Church, its internal ordering and orientation, and therefore whether there is something in the
Church for Caritas to refer to.

The fact that Caritas organisations are perceived as mere providers of social services, not only by
the general society, but also within the Church itself, is a symptom of the little attention devoted
in the Church to social issues and problems. Expressed differently, it is a symptom of the fact that
the ecclesial structure is not only dual or binary, but divided into the primary pastoral structure
and the secondary - subordinate - charitable structure.

23 Cf. Petr KOLARIK, Identita socialnich sluzeb poskytovanych katolickou cirkvi, Socidlni prdce / Socidlna prdca 4/2008, pp. 76 and 82.

24 Such a conception can be encountered in older textbooks, which had been used to teach ecclesiology in the Czech Republic up to the
1990s. A consequence of such a view is the fatal error of identifying the concepts of the Church and the Kingdom of God. Cf. Vojtéch
NOVOTNY, Ceska katolicka eklesiologie na po¢atku druhé poloviny 20. stoleti, in: Ceskd katolickd eklesiologie druhé poloviny 20. stoletf,
ed. Vojtéch NOVOTNY, Praha: Karolinum, 2007, pp- 9-46.

25 Cf. Medard KEHL, Kam krdci cirkev: Diagndza doby, Brno: CDK, 2000, pp. 45-51.
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Conclusion

If we therefore want to search for a supporting conception of the cooperation between the
helping organisation and the pastoral structure of a church operating it in the realisation of
the charitable task of Christianity, it is first of all necessary to return its true value to the Chris-
tians’ charitable task. As already mentioned in the introduction and in point 1, in the Catholic
context precisely that is one of the intentions of the pontificate of the present Roman bishop
Francis, albeit the topic had already been opened up by his predecessor Benedict XVI. That
brings along the issue of the proprium of Christian charity, viz. the question of what priori-
ties ought to be pursued in fulfilling the charitable task. For the charitable task seems to have
been to a great extent defamed by being dispersed into an, at first glance, infinite number of
charitable activities realised by Christian helping organisations. Charity conceived in this way
ultimately does not significantly differ from other charitable activities and all differences and
distinct priorities become indecipherable. The traditionally and biblically not only grounded,
but especially justified, proprium of charity work is helping those who are not helped by others.
That is the unambiguous conclusion following from the parable of the Good Samaritan, where
a heretic and a schismatic becomes a neighbour when he does not hesitate to help one whom
others have passed by unattended. As the whole parable along with its context explains, the one
who is a neighbour to others does what is important for salvation.?

However, at present, church-operated helping organisations focus on social services which are
favoured by the state or the political regions.”” They therefore need to make changes in their
priorities and structure, which will enable them to attend to clients for whom the social system
of the state and society as a whole does not provide, or provides but little and non-systemically.
Thereby they will also become easier to grasp and decipher for the churches operating them. Na-
turally, such a change will bring along financial instability, because the organisation will not be
able to (fully) rely on support from the state and its social services system. In order to realise and
maintain such a change in the orientation of their basic activity, the Caritas and Diaconia organi-
sations will need significant support and help from their churches. Such support may be financial
(revenues from restitutions, offerings), material (harvest, offerings) or also personal (volunteers).
Providing support in such a scope cannot be in the powers of the church headquarters alone, but
will need to be appropriated by the particular cells of the church’s pastoral structure — parishes,
congregations, or church communities. In that way, the Caritas and Diaconia organisations will
support the realisation of the charitable task or the church within its pastoral structure and the
churches will empower their organisations to stop being mere providers of social services.

26  Cf. Michal OPATRNY, Podobenstvi o milosrdném Samaritanovi a proprium kiestanské charitativni prace v kontextu tzv. teorie charity,
Studia theologica 3/2016, pp. 167-184.

27 Cf. Michal OPATRNY and Tereza MORONGOVA, Strukturalné-kritickd socialni prace v cirkevnim hévu: Contradictio in adjecto?, in:
Socidlni prdce v nejisté dobé, ed. Ondrej STECH, Peter PATYI and Zuzana TRUHLAROVA, Hradec Kralové: Gaudeamus, 2016, PP-
38-41.
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The Caritas and Diaconia Organisations - Providers of Social
Services or Secondary Church Structures?

Abstract

The study deals with the relationship between church-operated helping organisations and
the churches operating them. It starts from the general charitable task of Christians, which is
at present being realised precisely by church-operated helping organisations accredited as
providers of social services. The study shows how the churches’ charitable task is impeded by
such a practice. It identifies the different perception of the organisations and their work in the
ecclesial and secular milieu as the cause of the situation. The secular setting does not unde-
rstand the charitable organisations as a part of the church which realises its charitable task
through them, but rather as the church’s filial company. As a result, the organisations’ work is
perceived in the ecclesial environment as the work of a common provider of social services,
which raises the question of whether they are still Christian. The study therefore proposes
a basic direction for solving the relationship of helping organisations and the churches ope-
rating them, so that the organisations partially give up on being integrated into the system
of social services in order to help those for whom the social services system does not provide.
For that they need substantial material and moral support on the part of the churches. If the
churches provided it, the responsibility for realising the charitable task would thereby be re-
located to their basic structure.
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Charita jako treti sektor spolecnosti v Polsku
Wiestaw Przygoda

Uvod

V zemich s ustalenou demokracii funguje rozdéleni vefejnych aktivit na tfi sektory. Podle této
typologie je prvnim sektorem spolec¢nosti vefejna sprava a byva také oznacovan jako sektor statu
nebo vlady. Druhy sektor je nékdy nazyvan jako soukromy nebo ekonomicko-hospodarsky a jed-
na se o sféru obchodu. Sem spadaji firmy, instituce a organizace, jejichZ ¢innost je zaméfena na
vytvareni zisku. Treti sektor byva oznacovan jako obcansky a sklada se z riznorodych instituci
a organizaci, které nejsou nastaveny na vytvareni zisku (non-profit), ale na uspokojovani potieb
svych ¢lent nebo realizaci spolecensky prospésnych cild. Typicka instituce tietitho sektoru je vy-
tvofena jako spontanni iniciativa zdola, tedy jako odezva na pocitované socialni potieby nebo
problémy, které cekaji na své feseni. Dulezitym faktorem vzniku takové iniciativy je obvykle to, Ze
v urcité oblasti spolecenského Zivota zcela chybi nebo je neakceptovatelna forma ¢innosti statniho
nebo soukromého sektoru.!

V prubéhu staleti se v Polsku ustanovily rizné typy organizaci, sdruzeni a nadaci tretiho sektoru,
které spojuje dobrovolnd a nezi$tna socialni angazovanost dobrovolniki, tedy soudobych volon-
tért. V soucasnosti k jedném z prednich a dobte rozeznatelnych organizaci tfetiho sektoru v Pol-
sku prinalezi Charita. Ve dnech 5. - 10. 12. 2014 probéhl vyzkum vefejného minéni realizovany
vyzkumnou agenturou TNS OBOP. Vysledky ukazaly, Ze 58 % dospélych Poldkt vnima Charitu
jako nejznaméjsi dobroc¢innou organizaci v Polsku. Pokud by si méli vybrat organizaci, které by
pravidelné posilali finan¢ni podporu, pak 43 % respondentti by zvolilo pravé Charitu.> Ukazuje
to na skutecnost, jak velké diivéfe se v polské spolecnosti Charita tési pfi plnéni svych tkold na
narodni, diecézni a farni Grovni. Problém této studie je mozné vyjadrit v otazce: jak vypada prav-
ni a organizac¢ni situace Charity jakozto subjektu tfetiho sektoru v Polsku?

1. Historicko-pravni podminky charitativni ¢innosti v Polsku

Po cela staleti existuje v Polsku tradice socilni a charitativni prace, ktera se projevuje ve vzdjemné
pomoci a v zapojeni do feSeni problémi druhych. Osoby jednajici socidlné byly obvykle oznaco-
vany jako socialni pracovnici nebo altruisté. Pficemz termin ,,dobrovolnik” byl az do 20. stoleti
neznamy a nepouzival se.” Nicméné jiz od ustanoveni polského stitu v 10. stoleti a od vzniku
cirkevnich struktur v polskych zemich se postupneé rozvijela charitativni ¢cinnost. Prvnimi propa-

1 Tadeusz KAMINSKI, Kosciét i trzeci sektor, Trzeci Sektor. Kwartalnik o problematyce spoteczeristwa obywatelskiego 15/2008, s. 7-9.
2 Srov. Dziatanie bez rozglosu — wyniki badann TNS OBOP, Caritas 1/2015, s. 19.
3 Srov. Beata GOCKO, Aspekt spoteczno-prawny wolontariatu w III Rzeczypospolitej Polskiej, Seminare 24/2007, s. 356.
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gatory charitativni pomoci byli kralové, knizata a biskupové. V pribéhu ¢asu se do charitativni
¢innosti zapojily feholni rady, diecézni knézstvo i laici. Jednalo se predev$im o péci o nemocné,
télesné postizené a sirotky. Tato ¢innost byla inspirovana trendy, které pak prevladaly i v jinych
zemich krestanské Evropy.* Postupem casu se instituci socialni pomoci ze strany radu stal $pital,
ktery byl chapan jako diim péce o ubohé, nemocné, lidi bez domova a poutniky. Ze 14. stoleti se
dochovaly zminky o laicich, ktefi v této dobé na principu dobrovolnictvi vykonavali nezistnou
sluzbu v leprosariich zfizovanych feholnimi rady.’

Po ziskani nezavislosti v roce 1918 byla charitativni ¢innost v Polsku vykonavana volné a to riz-
nymi institucemi. Mezi hlavni animatory této ¢innosti patftily feholni fady, dobro¢inné spolky,
Jednota Charity s ndrodnim ustfedim a diecéznimi jednotami Charity a nova laickd sdruzeni,
a zvlasté od roku 1929 Katolicka akce, od roku 1930 Apostolat nemocnych, Marianské sodality
a tzv. treti fady. VSechny tyto subjekty sdruzovaly pracovniky s kfestanskou inspiraci, a pokud
pouzijeme soucasnou terminologii, zapojovaly se dle zasady dobrovolnictvi do socialni ¢innosti
a charitativni pomoci.

Po Druhé svétové valce se spolecensko-politicka situace v Polsku radikdlné zménila, coz mélo
vliv na socialni angazovanost obyvatelstva. Rozhodnutim polskych komunistickych organta byla
v roce 1950 Narodni centrala Charity stejné jako diecézni jednoty Charity spole¢né s jejich ma-
jetkem predany pod spravu komunistickou vladou kontrolovaného Sdruzeni laickych katolikt
»Charita” (,Caritas”). Tento akt byl proveden proti vili polské fimskokatolické cirkve. Brutalni
akce komunistickych uradi byla doprovazena sirokou propagandistickou kampani, ktera odsuzo-
vala stavajici vedeni Narodni centraly Charity. S ohledem na nastalou situaci a neti¢innost protesti
ze strany fimskokatolické cirkve rozhodli polsti biskupové s litosti na svém plenarnim zasedani 30.
ledna 1950 v Krakové o pozastaveni ¢innosti cirkevni Charity.®* Nemoznost ¢innosti v ramci Charity
nutila polskou cirkev k hledani alternativnich forem realizace charitativni funkce.”

Situace vyraznych omezeni charitativni ¢innosti fimskokatolické cirkve v Polsku z divodu ad-
ministrativnich prekazek ze strany komunistickych arada trvala az do konce osmdesatych let 20.
stoleti a negativné se projevila na socialni angazovanosti katolikd. Na druhou stranu komunis-
tické urady nutily obcany do spole¢nych ¢innosti, které byly organizovany z ideologickych pficin
predevsim o nedélich a cirkevnich svatcich. Tyto akce byly doprovazeny ateistickou indoktrinaci,
jejich povinny charakter a ¢asto $patna organizace ¢i nesmyslnost realizovanych projekta vedly
pfimo k devalvaci spolecenské angazovanosti ob¢and.

V roce 1980 vhledem k celospolecenskému déni vyvolanému Nezavislymi samospravnymi odbo-
ry »,Solidarita” mirné vzrostlo povédomi o potfebé spolecenské angazovanosti Polaki. Bohuzel
toto nahle propuknuté spolecné narodni nadseni bylo potlaceno tak fikajic v zarodku stannym
pravem, které 13. prosince 1981 v celé zemi zavedl gen. Wojciech Jaruzelski. Ackoli se po preruse-
ni a pozdéji i celkovém zruseni stanného prava v Polsku objevovalo stale vice symptomi drolici-
ho se totalitniho systému a stale vice a vice vlastovek svobody, cesta k plné demokracii byla jesté

4 Viz Wiestaw PRZYGODA, Rozwéj dzialalnosci charytatywnej Koéciota w Polsce, in: Teologia pastoralna, ed. Ryszard KAMINSKI,
Lublin: Atla 2, 2000, dil 1, s. 468-471.

5 Maria BOCHENSKA-SEWERYN, Ko$ciét katolicki w Polsce a opieka spoleczna, in: Sektor pozarzgdowy w zmieniajgcym sig
spoteczetistwie, ed. Brunon SYNAK - Miroslav RUZICA, Gdansk - Indianapolis: Uniwersytet Gdanski, Instytut Filozofii i Socjologii,
Indiana University Center on Philanthropy, 1996, s. 125.

6  Viz Dominik ZAMIATALA, Caritas. Dzialalnos¢ i likwidacja organizacji 1945-1950, Lublin: KUL, 2000, s. 285-329.

7  Nandrodni Grovni pfevzala Komise polského episkopatu pro charitu po Narodni centréle Charity vSechny tkoly z hlediska koordinace
a inspirace charitativni ¢innosti. Tehdej$i predseda komise kardinal A. S. Sapieha uved], Ze v této situaci musi cirkev v Polsku vykonévat
charitativni ¢innost ve jménu kiestanského milosrdenstvi jako soucast bézné pastorace a zalozit ji na struktute diecézi a farnosti, ktera
je pro cirkev pfirozend. Viz Czestaw DOMIN, Doswiadczenia Komisji Charytatywnej Episkopatu w latach 1980-1987 przygotowaniem do
wznowienia dziatalnosci koscielnej ,,Caritas” w Polsce, Wiadomosci Charytatywne 38 (1988), ¢. 4, s. 17.
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daleka. Proto se v tomto spolec¢ensko-kulturnim kontextu nemohlo dobrovolnictvi do pocatku
devadesatych let 20. stoleti v Polsku svobodné rozvijet a bylo fenoménem objevujicim se v mno-
hem mens$im méritku nez v zapadnich zemich.?

Nové moznosti rozvoje neziskovych aktivit se v Polsku objevily po prevratu v roce 1989 a po spo-
le¢ensko-politickych zménach, které probéhly na pocatku posledniho desetileti 20. stoleti. Pres
cetné potize a velky odpor zacala polska spole¢nost budovat demokracii a prosperitu na tfech
pilifich: volném trznim hospodarstvi, které je zastoupeno pres sektor obchodu; demokraticky
zvolenych organech verfejné spravy, kam patii clenové parlamentu, predstavitelé riznych stupna
samospravy a vladni ufednici; a dobrovolnych obcanskych institucich, které tvori treti sektor.’
Novy spolecensko-politicky systém prispél ke vzniku cetnych nevladnich neziskovych organi-
zaci' a spolecenskych iniciativ nezavislych na statnich organech, coz opét ozivilo spolecenskou
aktivitu obcani a prispélo k rozvoji dobrovolnictvi.

I kdyz i v obdobi komunismu v Polsku fungovaly tzv. spolecenské organizace, nebyly ,,nevlad-
ni’, nebot byly financovany ze statniho rozpoctu a byly kontrolovany statnimi sluzbami. Teprve
organizace a sdruzeni registrované po roce 1989 se fakticky staly nevladnimi, protoze jejich re-
gistraci se nadale zabyvaly obecné soudy, cile a smérnice byly pouze zaznamenany ve stanovach
a nepochazely od organd statni spravy. Nové organizace byly vedeny k tomu, aby ve své ¢innosti
prosazovaly zasadu ,,neziskovosti” (non profit). Znamenalo to, Ze veskery zisk pochazejici z dob-
ro¢innych akci, verejné prostfedky ziskané pro socialni ucely a také z hospodarské ¢innosti or-
ganizace musi byt pouzity pro realizaci jejich statutarnich cila, které maji nést uzitek v socialni
oblasti. V zadném pripadé neni mozné ziskané prostredky rozdélit mezi ¢leny nebo zakladatele
nevladni organizace." Timto zptiisobem se neplacena prace dobrovolniki stala hybnou silou roz-
voje nevladnich organizaci,'* které skrze své socialni aktivity podporovaly nové zdjemce, aby se
zapojili do dobrovolnictvi.

2. Pravni zaklad pro fungovani cirkevnich instituci v systému socialniho
zabezpeceni v Polsku

V polském systému socialniho zabezpeceni se setkavaji instituce vSech tfi sektorti: verejného,
trzniho i nevladniho (civilniho). Ve verejném sektoru funguji vladni a samospravné instituce.
Ministerstvo prace, rodiny a socidlnich véci fidi a dohlizi na provadéni statni politiky. V rtiznych

8  Slabé dynamika rozvoje dobrovolnictvi v Polsku pred rokem 1989 méla nékolik pfi¢in. Za prvé z divodu preruseni v obdobi vlady
komunismu chybéla tradice dobrovolnictvi, ktera by byla predavana z generace na generaci. Druhym dtvodem byla chudoba polské
spole¢nosti, ktera byla nucena se soustfedit na hleddni zptisob, jak uspokojit zakladni Zivotni potfeby a na uspokojeni potieb vyssich,
spolecenskych se obvykle jiz nedostavalo ¢asu ani sil. A kone¢né tfetim divodem byla nizka informovanost o zptisobech a prostredcich
socidlni prace. Srov. Beata GOCKO, Aspekt spoleczno-prawny wolontariatu w III Rzeczypospolitej Polskiej, s. 358.

9  Zbigniew WEJCMAN, Swiadczenie ustug spotecznych. Poradnik dla lideréw sektora pozarzgdowego dziataczy samorzgdowych, Varsava:
BORIS, 2000, s. 9.

10 Nevlddni organizace byvaji nazyvany tretim sektorem a to vedle vladnich instituci a podnikatelského sektoru, volného trhu, podnikéni.
Nevlddni organizace, na rozdil od organti vefejné spravy a podobné jako podnikani, jsou soukromé a jsou vytvoreny z podnétu svych
zakladateld, ale na rozdil od podnikani a podobné jako organy vefejné spravy, jednaji nikoli v soukromém, ale ve vefejném zajmu.
Zejména v mezindrodni komunikaci je stale popularnéjsi jiny nazev pro nevladni organizace - NGO (jedna se o zkratku z anglického
non-governmental organization). Viz © Co to jest trzeci sektor? (online), dostupné na: www.http//osektorze.ngo.pl, citovano dne 6. 10.
2016.

11 Srov. Beata GOCKO, Aspekt spoteczno-prawny wolontariatu w III Rzeczypospolitej Polskiej, s. 358.

12 K prosinci 2014 bylo v Polsku registrovano zhruba 17 000 nadaci a 100 000 sdruzeni. Odhaduje se, ze priblizné 80 000 nadaci a spolka
je aktivnich. Pouze 8 000 z téchto subjektt ma status verejné prospésné spole¢nosti, ktery opraviiuje k ziskavani 1 % dané z pfijmu
fyzickych osob (PIT). V roce 2014 okolo dvandcti milionii osob poslalo vefejné prospésnym spole¢nostem v ramci 1 % dané z p¥ijmu
fyzickych osob vice nez 500 polskych zlotych. Srov. © PORTAL ORGANIZACJI POZARZADOWYCH (online), dostupné na: http://
fakty.ngo.pl, citovano dne 19. 10. 2016.
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titadech vojvodstvi funguji oddéleni socialni politiky. Radu ukold spadajicich do oblasti socidlni
politiky statu provadi samosprava na urovni vojvodstvi, okrest a obci. Instituce trzniho sektoru,
kterymi jsou komer¢ni subjekty, plni ukoly v oblasti nepretrzité péce o osoby se zdravotnim po-
stizenim, nemocné nebo seniory. Pokud chtéji komer¢ni subjekty provozovat stacionar se stalou
péci, musi splnovat predepsané standardy a ziskat povoleni od vojvody. Stale vice ukolii v oblasti
socialni péce v Polsku vykonavaji nevladni organizace. Jsou to pfedevsim instituce, sdruzeni a na-
dace, které pracuji na principu neziskovych organizaci. Provozuji svoji ¢innost na zasadé nezisko-
vosti. Své misto v tomto sektoru nachdzi také instituce fimskokatolické cirkve."

Po Druhém vatikanském koncilu zménila fimskokatolicka cirkev svou vizi vztaha se statem jakoz-
to politickym spolecenstvim. Cirkev rezignovala na stfedovékou pravni vizi homogenniho statu
s ohledem na vyznani a uznala skute¢nost pluralitni spole¢nosti.’* V ramci pluralismu fimsko-
katolicka cirkev koexistuje s jinymi nabozenskymi spolecenstvimi a statnimi institucemi a vzdala
se pozadavk jakychkoli privilegii. Ve vztazich se statem se cirkev snazi respektovat tfi principy:

a) princip respektovani svobody svédomi a nabozenského vyznani, b) zasadu vzajemného respek-
tovani autonomie statu a cirkve, ¢) zasadu spoluprace statu a cirkve pro spole¢né dobro lidi."”

V soucasné dobé polsky stat zarucuje ob¢aniim svobodu svédomi a fimskokatolické cirkvi re-
spektovani nezavislosti a autonomie na zakladé konkordatu se Svatym stolcem (1993) a polské
tstavy (1997). Zakon ze 17. kvétna 1989 O vztahu stdtu k Rimskokatolické cirkvi v Polské republice
(v souladu s pozdéjsimi zménami) normalizuje celou fadu oblasti spoluprace statu a fimskokato-
lické cirkve pro dobro obcanii Polska. Ve svétle polského prava ma cirkev celkové i jeji organizaéni
jednotky zajisténou pravni subjektivitu. Cirkev ma celkovou svobodu v organizaci svych struktur
a v obsazovani cirkevnich uradd, rovnéz i v oblasti vyucovani, kultu a misijni, socialni a charita-
tivni ¢innosti. Cirkev je opravnéna vyucovat nabozenstvi ve $koldch a provozovat vlastni katolické
$koly ve vSech stupnich: od predskolnich zatizeni az po vysoké skoly. Stejné tak ma pravni zaklad
pastorace v armade¢, véznicich, vychovnych zatizenich, nemocnicich a tstavech socidlni péce.
Navic muze cirkev zfizovat sdruzeni, nadace, budovat kostely a klastery a mit své vlastni sdélo-
vaci prostfedky. Manzelstvi uzaviené v fimskokatolické cirkvi je na zakladé konkordatu uznano
statem. Podobné pravni predpisy maji v Polsku i dalsi cirkve a nabozenské spole¢nosti.

Vyse zminény zdkon ze 17. kvétna 1989 O vztahu stdtu k Rimskokatolické cirkvi v Polské republice
definuje rozsah charitativni ¢innosti fimskokatolické cirkve nasledujicim zptisobem: ,,Charitativ-
ni a pecovatelska ¢innost cirkve zahrnuje predevsim: 1) vedeni instituci pro sirotky, seniory, oso-
by télesné nebo mentalné postizené a dalsi kategorie osob, které potiebuji péci; 2) vedeni nemoc-
nic a dal$ich zdravotnickych zafizeni a lékaren; 3) organizovani pomoci pfi ochrané matefstvi;
4) organizovani pomoci sirotkiim, osobam postizenym prirodnimi katastrofami a epidemiemi,
vale¢nym obétem, rodinam nachazejicim se v obtizné materialni nebo zdravotni situaci i jednot-
livetim a to véetné zbavenych svobody; 5) vedenti jesli, matefskych skolek, ubytoven a azylovych
domu; 6) pomoc pfi zajisténi rekreace pro déti a mladez nachazejici se v nouzi; 7) prosazovani
myslenky pomoci bliznim a socidlnich postoju, které to podporuji; 8) zahrani¢ni pomoc obétem
zivelnich katastrof a osobam nachazejicim se ve zvlastni nouzi” (¢l. 39).

Nasledné zakon z 12. bfezna 2004 O socidlni péci'® stanovi, Ze statni organy i mistni samospravy

13 Srov. Tadeusz KAMINSKI, Instytucje ko$cielne w polskim systemie pomocy spotecznej, in: Praca socjalna w organizacja pozarzgdowych.
Z probleméw dziatania i ksztafcenia, ed. Barbara KROMOLICKA, Torun: Wydawnictwo Edukacyjne AKAPIT, 2005, s. 111-121.

14 Gaudium et spes 76.

15 Jozef KRUKOWSKI, Koscielne prawo publiczne w Europie i Polsce, in: Kosciot w zyciu publicznym. Teologia polska i europejska wobec
nowych wyzwan, Lublin: KUL, 2004, dil 1, s. 415.

16 Dziennik Ustaw Rzeczypospolitej Polskiej 2004, ¢. 64, pol. 593.
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mohou zadavat tkoly z oblasti socialni pomoci mezi jinymi ,,pravnickym osobam a organiza¢nim
jednotkam ptisobicim na zdkladé predpisti o vztahu stitu vii¢i Rimskokatolické cirkvi v Polské
republice, vztahu statu vici jinym cirkvim a nabozenskym spole¢nostem a na zakladé zaruky
svobod svédomi a nabozenského vyznani, kdyz mezi cile definované v jejich statutech patii vy-
konavani ¢innosti v oblasti socialni péce” (¢l. 25, odst. 1, bod 2). Tyto subjekty mohou nejen
plnit akoly v oblasti socialni péce, kdyz se zucastni soutéze nabidek, ale mohou prijit s takovou
nabidkou z vlastni iniciativy (¢l. 27, odst. 1). Kazdy subjekt pfijimajici povéfeni k realizaci zadani,
coz se tyka také cirkevnich instituci, se zavazuje k plnéni ukolu v rozsahu a za podminek stanove-
nych ve smlouvé, zadavatel je povinen poskytnout specifické finan¢ni prostfedky ve formé grantu
(¢l. 33, odst. 1). Ziskana dotace nemuze byt vyuzita k jinym cilim. Takto zédkon o socidlni péci
umoznuje provozovat ustavni péci cirkevnim institucim, které jsou zapojeny do provozu systému
a financovani socialni péce v Polsku.

Dutlezitym zakladem pro ¢innost cirkevnich instituci ve tfetim sektoru je zakon ze 13. Cervna
2003 O socidlnim zaméstndvani."” Zakon popisuje zasady socidlni prace a vztahuje se ,,zejména
na: 1) bezdomovce realizujici individudlni plan upusténi od bezdomovectvi, ve smyslu predpi-
st o socialni pomoci; 2) zavislé na alkoholu; 3) zavislé na drogach nebo na jinych omamnych
latkach; 4) psychicky nemocné ve smyslu predpisti o ochrané psychického zdravi; 5) dlouho-
dobé nezaméstnané ve smyslu predpisi o podpore zaméstnanosti a institucich na trhu prace;
6) propusténé z vézeni, ktefi maji problémy s integraci do prostredi, ve smyslu predpisi o socialni
péci; 7) uprchliky realizujici individualni integra¢ni program, ve smyslu predpisii o socialni péci;
8) osoby se zdravotnim postizenim, ve smyslu predpisti o pracovni a socialni rehabilitaci a za-
méstnanosti osob se zdravotnim postizenim, které podléhaji socidlnimu vylouceni a s ohledem
na svou zivotni situaci nejsou schopny vlastnim uasilim uspokojit svoje zakladni Zivotni potieby
a jsou v situaci, ktera zapric¢inuje chudobu a zamezuje nebo omezuje zapojeni do pracovniho,
spolecenského a rodinného zivota” (¢l. 1, odst. 2).

Podle tohoto zakona mohou verejné prospésné organizace, coz zahrnuje také cirkevni instituce
s takovymto statusem, zaklddat a provozovat centra socialni integrace (¢l. 3, odst. 2) a organizo-
vat socialni druzstva zaméstnavajici s finan¢ni podporou samospravy osoby socialné vyloucené
nebo ohrozené socidlnim vyloucenim (¢l. 16, odst. 1). V letech 2004-2014 bylo v Polsku zfizeno
priblizné 370 socialnich druzstev, ktera dala zaméstnani vice nez 1 600 osobam se zdravotnim
postizenim, bezdomovciim nebo osobam ohrozenym socialnim vylou¢enim. V ramci programu
rozvoje socialni ekonomiky v Polsku byla v obdobi 2014-2020 ve statnim rozpoctu vyhrazena
jedna miliarda a ¢tyfi sta miliona polskych zlotych s cilem vytvorit 35 000 pracovnich mist v tom-
to sektoru.'® Organizace tfetiho sektoru mohou také vést kluby socialni integrace, jejichz ¢innost
ma mimo jiné za cil socialni a pracovni reintegraci prostfednictvim hledani prace a pripravy ne-
zaméstnanych na jejich pracovni zapojeni na volném trhu (¢l. 18).

3. Pravni kodifikace statutu dobrovolnika a vefejné prospéSnych organizaci
v Polsku

Rok 2001 byl Organizaci spojenych narodi vyhlasen Svétovym rokem dobrovolnictvi, coZ zinten-
zivnilo zajem vefejnosti o dobrovolnickou ¢innost. Nejen v Polsku se téma dobrovolnictvi obje-
vovalo Castéji v médiich a také statni sprava a samosprava mu vénovala zvysenou pozornost. Také

17  Dziennik Ustaw 2003, ¢. 122, pol. 1143.
18 Jakub SUKIENNIK, Spétdzielnie socjalne — dobry poczatek, Caritas 1/2015, s. 18.
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zakonodarctim bylo stale jasnéjsi, ze spole¢né s rozvojem dobrovolnictvi bude potfeba ptijmout
v této oblasti patficné zakonné upravy. Dlouhou dobu nemélo dobrovolnictvi v Polsku regulované
pravni postaveni. Prvni pravni pfedpisy upravujici poskytovani sluzeb na zakladé dobrovolnictvi
se objevily v zdkoné z 29. listopadu 1990 O socidlnim zabezpeceni”® a v Natizeni ministra prdce
a socidalni politiky ve véci vychovnych a opatrovnickych stfedisek z 1. zat1 2000.*° Zminované pravni
akty upravily zapojeni dobrovolnikd pouze v centrech péce o déti a v rodinné péstounské péci.
Stale ovsem zustavaly Siroké oblasti socialni prace, jako naptiklad nemocnice, rehabilitacni centra
pro osoby se zdravotnim postizenim, hospice, kulturni centra, dobrovolnicka centra, charitativni
instituce, ekologické organizace atd., ve kterych bylo velmi zapotiebi dobrovolnické prace, a stale
pro né chybély komplexni pravni upravy.

Po intenzivnim pfipominani této skutecnosti ze strany polskych nevladnich organizaci se dobro-
volnictvi stalo v roce 2002 tématem jednani polského parlamentu. Po roce diskuzi a prace v par-
lamentnich vyborech Sejm Polské republiky 24. dubna 2003 schvalil Zdkon o vefejné prospésné
c¢innosti a dobrovolnictvi*' a Provddéci predpisy zdkona o vefejné prospésné cinnosti a dobrovolnic-
tvi.*> Oba pravni akty zavedly systémové zmény ve fungovani obcanské spolecnosti a maji velky
vyznam pri budovani demokracie v Polsku.*

Zdkon o verejné prospésné cinnosti a dobrovolnictvi, ktery vesel v platnost 29. ¢ervna 2003 a jeho
posledni novelizace probéhla 12. bfezna 2010, definuje pravni postaveni dobrovolnika a organi-
za¢ni i formalni aspekty jeho ¢innosti. V souladu s ¢l. 2 odst. 3 zakona je dobrovolnikem fyzicka
osoba, ktera dobrovolné a bez naroku na odmeénu vykonava sluzbu v souladu se zasadami vefejné
prospé$né cinnosti, tedy spolecensky uzite¢né ¢innosti, provozované nevladnimi organizacemi
v oblasti verejnych ukolt. Podle zakona neni dobrovolnikem osoba provadéjici sluzbu pouze pro
nevladni organizace, ale také pro organy verejné spravy a podrizené jednotky, s vyjimkou hos-
podarské ¢innosti (¢l. 42). Clen sdruzeni m@ize vykonavat sluzbu jako dobrovolnik i ve sdruzeni,
jehoz je clenem.

Zakon zdtraznuje, ze dobrovolnici zapojeni do obecné prospésné ¢innosti musi byt kvalifikova-
ni pro dany typ a rozsah poskytovanych sluzeb, pokud povinnost takovéto kvalifikace a splnéni
ptislusnych pozadavki vyplyva ze zvlastnich predpisa (¢l. 43). Sluzby by mély byt vykonavany
na zakladé podminek stanovenych v dohodé mezi dobrovolnikem a subjektem, ktery vyuziva
jeho sluzeb. Dohoda by méla obsahovat ustanoveni o moznosti jejtho rozvazani (¢l. 44, odst. 1).
Pokud jsou dobrovolnické sluzby vykonavany déle nez 30 dni, pak dohoda musi byt pisemna (1.
44, odst. 4). Na zadost dobrovolnika je druha strana povinna pisemné potvrdit obsah dohody
i pro kratsi Casovy zavazek, jakoz i predlozit pisemné vyjadieni o dobrovolnikem vykonavanych
sluzbach (¢l. 44, odst. 2 a 3).

Podle zakona z 24. dubna 2003 dobrovolnik neni pracovnikem ve smyslu predpisti pracovniho
prava, v souvislosti s tim druha strana vyuzivajici jeho sluzeb neni jeho zaméstnavatelem. Nicmé-
né v nékterych oblastech je postaveni dobrovolnika popisovano analogicky ke statutu pracovni-

19 Dziennik Ustaw 1998, ¢. 64, pol. 414. Tento akt byl zrusen novym zakonem o socidlni péci z 12. brezna 2004.

20 Dziennik Ustaw 2000, ¢. 80, pol. 900. Aktualné platné nafizeni ministerstva prace a socidlni politiky z 14. tnora 2005 tykajici se
vychovnych a opatrovnickych sttedisek, Dziennik Ustaw 2005, ¢. 37, pol. 331.

21 Dziennik Ustaw 2003, ¢. 96, pol. 873 [zmény z 12. biezna 2010, Dziennik Ustaw 2010, ¢. 28, pol. 146].

22 Dziennik Ustaw 2003, ¢. 96, pol. 874. Tento pravni akt zménil pravidla dvaceti zdkonnych predpisii za ucelem jejich prizptsobeni
ustanovenim Zdkona o vefejné prospésné cinnosti a dobrovolnictvi.

23 Viz Hubert IZDEBSKI, Ustawa o dziatalnosci pozytku publicznego i o wolontariacie. Komentarz, Var§ava: Ministerstwo Gospodarki,
Pracy i Polityki Spolecznej, 2003; Henryk CIOCH, Organizacje pozytku publicznego i wolontariat - nowe regulacje prawne, Rejent
10/2003, s. 11-26; Radostaw SKIBA, Ustawa o dziatalnosci pozytku publicznego i o wolontariacie, VarSava: Fundacja Rozwoju Demokracji
Lokalnej, 2004; Artur GLUZINSKI, Ustawa o dziatalnosci pozytku publicznego i o wolontariacie, VarSava: Difin, 2005; Jerzy KOPYRA,
Ustawa o dzialalnosci pozytku publicznego i wolontariacie: komentarz, Var$ava: C. H. Beck, 2005.
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ka.?* Subjekt vyuzivajici jeho sluzeb ma mimo jiné povinnost informovat dobrovolnika o zdra-
votnich a bezpecnostnich rizicich, ktera jsou spojena s vykonem sluzby a se zdsadami ochrany
pfed ohrozenim. Navic ma dobrovolnikovi zajistit bezpecné a hygienické podminky pro vykona-
vani jeho sluzby, v pripadé potfeby také vhodné osobni ochranné pomucky. Subjekt vyuzivajici
sluzeb dobrovolnika je povinen hradit naklady spojené se sluzebnimi cestami a diety stejné jako
v pripadé zaméstnance (¢l. 45, odst. 1, bod 1 az 3). Kromé téchto jmenovanych zavazkd miize
subjekt vyuzivajici dobrovolnikovych sluzeb hradit také jiné nezbytné vydaje dobrovolnika, které
souvisi s vykonem sluzeb pro pfijemce, zejména se jedna o naklady na $koleni nezbytného k vy-
konu sluzeb uvedenych v dohodé (¢l. 45, odst. 2 az 3).

Zdkon o verejné prospésné cinnosti a dobrovolnictvi stanovi dobrovolnikiim, ktefi vykonavaji sluz-
bu v obdobi del$im nez 30 dni, nahrady v pfipadé nehody na zakladé zvlastnich predpisi® a to
za predpokladu, Ze existuje pisemna dohoda mezi provozovatelem a dobrovolnikem poskytujicim
pomoc (¢l. 46, odst. 2). Pfi vykonu sluzby béhem obdobi, které je kratsi nez 30 dni, je subjekt
vyuzivajici sluzeb dobrovolnika povinen poskytnout mu pojisténi proti nasledkim trazu (¢l. 46,
odst. 3). Dobrovolnik mize mit ndrok na zdravotni péci, ovSem na zakladé zasad stanovenych
v predpisech tykajicich se zdravotnich sluzeb financovanych z verejnych prostredki (¢l. 46, odst.
1). Kromé toho mu subjekt vyuzivajici dobrovolnikovych sluzeb miize zajistit pojisténi obcansko-
pravni zodpovédnosti za Skody vzniklé béhem vykonu sluzby (¢l. 46, odst. 6).

Zminovany zakon uvadi rtizné verejné ukoly, které mohou byt realizovany prostfednictvim ne-
vladnich organizaci (¢l. 4, odst. 1). V souladu s vy$e zminovanym zakonem o verejné prospésné
¢innosti mohou byt tyto ukoly provadény, vedle dal$ich nevladnich organizaci, také prostiednic-
tvim pravnické osoby a administrativni jednotky fimskokatolické cirkve. V souladu s poslanim
cirkve jsou predevsim nasledujici vefejné tukoly:

« socialni pomoc rodinam a osobam v tézké zivotni situaci;

o (Cinnost pro pracovni i socidlni integraci a reintegraci osob ohrozenych sociadlnim vyloucenim;
e charitativni ¢innost;

« cinnost pro osoby se zdravotnim postizenim;

o cinnost pro osoby v seniorském véku;

e uchovavani a $ifeni ndrodnich tradic;

o ochrana a podpora zdravi;

o podpora zaméstnanosti a pracovni aktivizace nezaméstnanych osob;
o Skolstvi, vzdélani, osvéta a vychova;

o cestovani a rekreace déti a mladeze;

o kultura, uméni a ochrana kultury a uméni;

 propagace télovychovy a sportu;

 prevence zavislosti a socidlné patologickych jeva;

» pomoc obétem katastrof, zivelnich pohrom, ozbrojenych konflikti;
» podpora a organizace dobrovolnictvi.

Podle zakona z 23. dubna 2003 mohou cirkevni pravnické osoby zadat o udéleni statutu obecné
prospé$né spolec¢nosti. Za timto ucelem musi splnovat pozadavky vztahujici se na vefejné pro-

24 Srov. Beata GOCKO, Aspekt spoteczno-prawny wolontariatu w III Rzeczypospolitej Polskiej, s. 363.
25 Zakon ze dne 30. fijna 2002 o nadhradach v pfipadé trazii nebo nemoci z povolani vzniklych za specifickych okolnosti (Dziennik Ustaw
2002, ¢. 188, pol. 1674 s pozdéj$imi zménami).
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spésné spolecnosti s ohledem na ¢l. 20 zminovaného zakona a byt zapsany do Narodniho soud-
niho rejstiiku. Zapis se provadi zpiisobem a za podminek stanovenych v zakoné z 20. srpna 1997
o Néarodnim soudnim rejstfiku.*® Zapis ma konstitutivni charakter, to znamena, ze bez tohoto
zéapisu se nemuze zadna nevladni organizace odvolavat na tento status a to i presto, ze splnuje
vSechny podminky stanovené v zakoné. Subjekt, ktery splnuje zakonem stanovené podminky,
neni povinen ziskat status obecné prospésné spole¢nosti. Rejsttikovy soud ale nemuze udélit ta-
kovy status jen na zakladé své ufedni pravomoci. Jestlize néjaka organizace chce ziskat statut
obecné prospésné spole¢nosti, musi podat zadost o zapis na prislusny okresni soud, na kterém
funguje oddéleni Narodniho soudniho rejsttiku.”

Status organizace s vefejné prospésnou ¢innosti vede k osvobozeni od dané z pfijmu pravnickych
osob, dané z nemovitych véci, dané z obcansko-pravnich ¢innosti a také kolkovného a soudnich
poplatkii. Dale dava pravo pozadat o odpis 1 % dané z ptijmu fyzickych osob pfi rocnim vyucto-
vani dané z prijmu fyzickych osob (¢l. 27). Je tfeba poznamenat, Ze k nejdilezitéjsim vyhodam
vyplyvajicim ze ziskani statusu organizace s vefejné prospésnou ¢innosti je vytvareni pozitivniho
image a rist prestiZe organizace, coz jsou neocenitelné hodnoty, které 1ze dobre vyuzit k dosazeni
hmatatelnych pfinosti a to véetné financ¢nich.®

Status organizace s vefejné prospésnou cinnosti s sebou nenese pouze vyhody, ale jsou s nim
spojeny také zavazky, které je potfeba mit na mysli. Povinnosti byly zavedeny s ohledem na vétsi
transparentnost ¢innosti téchto organizaci. Jednozna¢nost a transparentnost ¢innosti vykonava-
nych verejné prospé$nymi spolecnostmi jsou povazovany za jedny z hlavnich zasad zakona.”
Dulezitym zavazkem je splnit vSechny zakonné podminky nezbytné pro ziskani statusu obecné
prospésné spole¢nosti. Organizace musi fungovat v souladu s témito podminkami po celou dobu
své ¢innosti. Jednim z nejobtiznéjsich zavazka je vypracovani vyrocni zpravy o ¢innosti vefejné
prospésné spolecnosti (s ohledem na zvlastni predpisy) a jeji zvefejnéni takovy zptisobem, ktery
umoznuje seznamit se s jejim obsahem vsem zucastnénym stranam.*

Zavér

Zavérem je potieba zdiiraznit, Ze cirkev se zamérfuje predevsim na mimosvétské a transcendentdlni
cile a je obtizné ji jako celek zahrnout do tfetiho sektoru. Nicméné rada jejich instituci spada do sek-
toru spolecenskych ¢innosti a predchazi nebo podporuje stat pti reSent slozitych socialnich problé-
mil. Cirkev v Polsku v soucasné dobé provozuje vice nez 800 charitativnich instituci, které realizuji
vice nez 5 000 charitativnich ¢innosti rizného druhu. Zminované instituce jsou vedeny diecézemi,
zenskymi a muzskymi fady, farnostmi a také nadacemi a spolky. V dile milosrdenstvi je zapojeno
pres 30 000 pracovniki charitativnich instituci. Mezi nimi jsou knézi, zasvécené osoby i laici, ktefi
spole¢né s vice nez 80 000 dobrovolniky pracuji v cirkevnich hospicich, nocleharnach, distribuu-
ji jidlo, pecuji o déti, seniory, zavislé a zdravotné postizené. Prostfednictvim finan¢ni podpory se
na jejich sluzbé milosrdenstvi podili cela cirkev a svou pomoci zahrnuje tfi miliony potfebnych.*

26 Dziennik Ustaw 2001, ¢. 17, pol. 209, €. 110, pol. 1189; 2002, ¢. 1, pol. 2, &. 113, pol. 984; 2003, ¢. 49, pol. 408, ¢. 60, pol. 535.

27 Andrzej CEGLARSKI, Organizacje pozytku publicznego, Var$ava: LexisNexis, 2005, s. 20-21.

28 Tamtéz,s. 11.

29 Tamtéz, s. 66.

30 Stawomir FUNDOWICZ, Prowadzenie dzialalnosci pozytku publicznego w $wietle Ustawy z dnia 24 kwietnia 2003 roku o dzialalnosci
pozytku publicznego i wolontariacie, in: Mifos¢ na nowo odkryta. Wokét Benedykta XVI encykliki o Bogu-Mitosci, ed. Wiestaw
PRZYGODA - Jerzy KARBOWNIK, Skarzysko-Kamienna: Sanktuarium Matki Bozej Ostrobramskiej, 2007, s. 190.

31 © Polska biskupska konference, List pasterski o postudze charytatywnej w Roku Milosierdzia, 15. 04. 2016 (online), dostupné na: http://
episkopat.pl, citovano dne 19. 10. 2016.
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V dnes jiz dostate¢né rozvinuté siti nevladnich organizaci, které vykonavaji praci v oblasti socialni-
ho zabezpeceni, vynika cirkevni organizace Charita, ktera na narodni, diecézni, farni a $kolni urovni
vykonava mnoho cennych iniciativ majicich za cil materialni, psychickou, socialni a duchovni pod-
poru clovéka, ktery se nachazi v nouzi. Dobrovolnici Charity vyznamné posiluji pfedivo socialnich
vazeb a mnohym ztracenym lidem navraceji nadéji a davaji pocit obcanské spole¢nosti.

Preklad: Mgr. Martin Klapetek, Ph.D.

Charita jako treti sektor spolec¢nosti v Polsku

Abstrakt

V soucasném Polsku funguje celd fada instituci zaméfenych na socialni praci, které lze zaradit
do tzv. ob¢anského sektoru. Mezi cirkevnimi organizacemi vyuzivajicimi sluzeb dobrovolnikd
hraje kli¢ovou roli fimskokatolicka Charita. Clanek se vénuje jeji pravni a organiza¢ni situaci.
Nejprve popisuje tizivé obdobi druhé poloviny 20. stoleti, kdy byla socialni prace v Polsku pod
pfimou kontrolou komunistickych vladnich organt. Nasledné vystihuje pravni zaklad pro fun-
govani cirkevnich instituci v systému socialniho zabezpeceni demokratického Polska. Posled-
nim tématem je kodifikace statutu dobrovolnika a vefejné prospésnych organizaci. Dobrovol-
nici spolupracuijici s cirkevni Charitou jsou jednim z klicovych faktor( systematické materialni,
psychické, socidlni a duchovni podpory ¢lovéka v nouzi.

Klicova slova: Charita, dobrovolnictvi, legislativa, fimskokatolicka cirkev, Polsko, ob¢ansky
sektor spole¢nosti
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Caritas as the Third Sector of Society in Poland
Wiestaw Przygoda

Introduction

In countries with a stabilised democracy, public activities are divided into three sectors. Accor-
ding to this typology, the first sector of society is public administration and it is also designated as
the state or government sector. The second is sometimes called the private or economic sector and
consists of the business sphere. It includes companies, institutions and organisations where activi-
ty is aimed at creating profit. The third is sometimes designated as the civic sector and consists of
a variety of institutions and organisations which are not aimed at creating profit (non-profit), but
at satisfying the needs of its members or realising socially beneficial goals. A typical third-sector
institution is created bottom-up as a spontaneous initiative, i.e., in response to perceived social
needs or problems awaiting a solution. An important factor in the birth of such an initiative usu-
ally is that the form of activity of the state or private sector in some sphere of social life is absent
or unacceptable.'

Over the course of the centuries, different types of organisations, associations and foundations
of the third sector have been set up in Poland which have in common the free and selfless social
involvement of volunteers. At present Caritas belongs among the prominent and clearly recog-
nisable organisations of the third sector in Poland. Between 5™ and 10" December 2014 a public
opinion poll was carried out by the research agency TNS OBOP. The results have shown that
58% of adult Poles perceive Caritas as the best-known charitable organisation in Poland. If they
were to choose an organisation to which they would regularly send financial aid, then 43% of the
respondents would choose Caritas.” This shows the great trust that Polish society harbours in
Caritas, which it enjoys in fulfilling its tasks at national, diocesan and parish levels. The problem
addressed by this paper can be expressed in one question: what is the legal and organisational
situation of Caritas as a subject of the third sector in Poland?

1. The historical and legal conditions of charitable activities in Poland

For centuries, a tradition of social and charitable work has existed in Poland, which has been
manifested in mutual assistance and involvement in solving the problems of others. Persons ac-
ting socially were commonly designated as social workers or altruists, whereby the term ‘volun-
teer’ was unknown until the 20™ century and was not in use.® Nonetheless, charitable activity

1 Tadeusz KAMINSKI, Koéci6l i trzeci sektor, Trzeci Sektor. Kwartalnik o problematyce spoleczeristwa obywatelskiego 15/2008, pp. 7-9.
2 Cf. Dzialanie bez rozglosu - wyniki badann TNS OBOP, Caritas 1/2015, p. 19.
3 Cf. Beata GOCKO, Aspekt spoteczno-prawny wolontariatu w III Rzeczypospolitej Polskiej, Seminare 24/2007, p. 356.
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has gradually developed since the establishment of the Polish state in the 10* century and since
ecclesial structures were set up in the Polish lands. The first proponents of charitable aid were
the kings, princes and bishops. Over the course of time, religious orders, diocesan priests and
lay persons became involved in charitable activity. It was primarily concerned with care for the
poor, the physically disabled and orphans. The activity has been inspired by trends, which then
has also prevailed in other countries of Christian Europe.* As time progressed, the ‘spital’ became
established as an institution of social aid on the part of the religious orders, which was perceived
as a house of care for the poor, the ill, the homeless and pilgrims. Fourteenth century sources
mention lay persons who were performing selfless services in the leprosaria operated by religious
orders on a voluntary basis.’

When Poland obtained independence in 1918, charitable activity was performed freely by va-
rious institutions. The activity was primarily animated by religious orders, charitable societies, the
Caritas Union with a national headquarters and the diocesan Caritas unions, as well as new lay
associations, and especially by Catholic Action since 1929, by the Apostolate of the Ill from 1930,
the Marian Sodalities, and the so-called third orders. All of these subjects associated workers with
a Christian inspiration or, formulated in contemporary terms, were involved in social activity and
charitable aid on the principle of volunteerism.

After the Second World War, the socio-political situation in Poland changed radically, which
had an impact on the social engagement of the population. By decision of the Polish communist
government in 1950, the national headquarters of Caritas, as well as the diocesan Caritas unions
with their properties, were placed under the control of the Lay Catholic Association ‘Caritas,
which was in turn controlled by the communist government. The act was carried out in contra-
diction to the will of the Polish Roman Catholic Church. The brutal actions of the communist offi-
cials were accompanied by a broad propaganda campaign condemning the previous leadership
of Caritas’s national headquarters. With respect to the new situation and the non-effectivity of the
protests on the part of the Roman Catholic Church, the Polish Bishops resolved with sorrow at their
plenary session on the 30" January 1950 in Cracow to terminate the activity of the ecclesial Caritas.®
The impossibility of activity within Caritas forced the Polish church to seek alternative forms of rea-
lising the charitable function.”

The situation when the charitable activity of the Roman Catholic Church in Poland was marked-
ly limited due to administrative barriers posed by communist officials lasted until the end of the
1980s and had a negative impact on Catholic social engagement. On the other hand, the communist
officials forced citizens to participate in common activities, which were organised for ideological
reasons, especially on Sundays and Church holidays. These events were accompanied by atheistic
indoctrination, their compulsory character and often poor organisation or meaninglessness of the
realised projects directly contributed to the devaluation of citizens’ social engagement.

4  See Wiestaw PRZYGODA, Rozwoj dzialalnoéci charytatywnej Koéciola w Polsce, in: Teologia pastoralna, ed. Ryszard KAMINSKI,
Lublin: Atla 2, 2000, vol. 1, pp. 468-471.

5 Maria BOCHENSKA-SEWERYN, Ko$ciél katolicki w Polsce a opieka spoleczna, in: Sektor pozarzgdowy w zmieniajgcym sig
spoteczetistwie, ed. Brunon SYNAK and Miroslav RUZICA, Gdansk - Indianapolis: Uniwersytet Gdanski, Instytut Filozofii i Socjologii,
Indiana University Center on Philanthropy, 1996, p. 125.

6  See Dominik ZAMIATALA, Caritas. Dzialalnos¢ i likwidacja organizacji 1945-1950, Lublin: KUL, 2000, pp. 285-329.

7 At the national level, the Committee of the Polish Episcopate for Charity took over all of the tasks of the national Caritas headquarters
concerning the coordination and inspiration of charitable activity. The then president of the Committee Cardinal A. S. Sapieha stated
that in this situation the Church in Poland must perform charitable activity in the name of Christian mercy as part of everyday pastoral
work and base it on the structure of dioceses and parishes, which is natural for the Church. See Czestaw DOMIN, Doswiadczenia Komisji
Charytatywnej Episkopatu w latach 1980-1987 przygotowaniem do wznowienia dziatalnosci koscielnej ,Caritas” w Polsce, Wiadomosci
Charytatywne 38 (1988), no. 4, p. 17.
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In 1980, due to the social events brought about by the independent self-governing labour union
‘Solidarity, the Polish awareness of the need for social engagement grew slightly. Unfortunately,
this abrupt outbreak of shared national enthusiasm was suppressed in its very beginnings by mar-
tial law, which was introduced over the whole country on 13" December 1981 by General Woj-
ciech Jaruzelski. Although after the suspension and later full abolition of martial law in Poland
there appeared more and more symptoms of the crumbling totalitarian system and increasing
signs of freedom, the path to full democracy was still to be long. That is why in this socio-cultural
context volunteerism could not develop freely in Poland until the early 1990s and it was a pheno-
menon appearing to a much lesser extent than that in the West.?

New possibilities of developing non-profit activities in Poland appeared after the coup in 1989
and after the socio-political changes taking place at the beginning of the last decade of the 20th
century. Despite numerous difficulties and great opposition, Polish society began to construct
democracy and prosperity upon three pillars: a free market economy, represented through the bu-
siness sector; democratically elected organs of public administration, which includes members of
parliament, representatives of various levels of local government and central government officials;
and volunteer civil institutions, which constitute the third sector.” The new socio-political system
contributed to the establishment of numerous non-government non-profit organisations'® and
social initiatives independent of state power, which enlivened the social activity of citizens again
and contributed towards volunteerism.

Although so-called social organisations also functioned in Poland in the communist period, they
were not ‘non-government’ because they were financed from the state budget and controlled by state
services. Only organisations and societies registered after 1989 became de facto non-government,
because their registration was now a matter of general courts of law, their goals and regulations were
merely recorded in their statutes, and they did not originate from the organs of state administration.
The new organisations were encouraged to base their activity on the ‘non-profit’ principle. This me-
ans that all profit coming from charitable events, public means obtained for social purposes, and also
from the economic activity of the organisation must be used for realising its statutory goals, which
are to be useful in the social sphere. In no case is it possible to distribute the obtained means among
the members or founders of the non-government organisation." In this way the unpaid work of
volunteers became the moving force in the development of non-government organisations,'? which
by their social activities encouraged new interested persons to become involved in volunteerism.

8  The weak dynamic of the development of volunteerism in Poland before 1989 was due to several causes. First, as a result of a break at
the time of the communist reign, there was no tradition of volunteerism passed over from generation to generation. Another reason was
the poverty of Polish society, which was forced to concentrate on finding ways of meeting basic everyday needs and there was usually no
time or energy for satisfying the higher social needs. A third reason was a low level of awareness of the ways and means of social work.
Cf. Beata GOCKO, Aspekt spoleczno-prawny wolontariatu w III Rzeczypospolitej Polskiej, p. 358.

9  Zbigniew WEJCMAN, Swiadczenie ustug spotecznych. Poradnik dla lideréw sektora pozarzgdowego dziataczy samorzgdowych, Warsaw:
BORIS, 2000, p. 9.

10 Non-government organisations are often called the third sector, next to governmental institutions and the business sector, free market,
enterprise. Non-government organisations, unlike the organs of public administration but like businesses, are private, created at the
incentive of their founders, but, unlike businesses and like public administration organs, act not in private interest but in the public
interest. Especially in international communication, another name for non-government organisations has become increasingly more
popular - NGO (an abbreviation of the English ‘non-governmental organisation’). See © Co to jest trzeci sektor? (on-line), at: www.
http//osektorze.ngo.pl, accessed 6th October 2016.

11 Cf. Beata GOCKO, Aspekt spoleczno-prawny wolontariatu w III Rzeczypospolitej Polskiej, p. 358.

12 By December 2014, approximately 17,000 foundations and 100,000 associations were registered in Poland. It is estimated that
approximately 80,000 foundations and societies are active. Only 8,000 of these subjects have the status of a publicly beneficial society,
which entitles the obtaining of 1% of natural person income tax. In 2014, around 12 million persons sent more than 500 Polish zlotys to
publicly beneficial societies as part of the 1% of the natural person income tax. Cf. © PORTAL ORGANIZACJI POZARZADOWYCH
(on-line), at: http://fakty.ngo.pl, accessed 19th October 2016.
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2. The legal foundation of the functioning of church-operated institutions in the
social security system in Poland

In the Polish social security system, institutions of all three sectors meet: the public, the market,
and the non-government (civic). In the public sector, institutions of central and local gover-
nment operate. The Ministry of Work, Family and Social Affairs directs and oversees the car-
rying out of state policy. In different regional offices, there are social policy departments. Many
tasks of the social policy of the state are carried out by local government at the level of regions
and municipalities. Institutions of the market sector, which are commercial subjects, fulfil tasks
in the sphere of constant care for persons with a health disability, the ill, and the elderly. If
commercial subjects want to operate a facility of constant care, they must meet the prescribed
standards and obtain the governor’s permission. Ever increasingly, tasks in the sphere of social
care in Poland are performed by non-government organisations. These are, first of all, instituti-
ons, associations and foundations operating on the principle of non-profit organisations. They
carry out their activity on a non-profit basis. Institutions of the Roman Catholic Church also
find themselves in this sector."”

Following the Second Vatican Council the Roman Catholic Church changed its vision of its rela-
tionships with the state as a political community. The Church gave up the medieval legal vision of
a homogeneous state with respect to religious confession and acknowledged the fact of a pluralist
society.'* Within pluralism the Roman Catholic Church co-exists with other religious communi-
ties and with state institutions and it has given up its claims to privileges. In its relationship with
the state, the Church strives to respect three principles: a) the principle of respecting the freedom
of conscience and religious confession, b) the principle of mutual respect for the autonomy of the
state and the Church, and c) the principle of cooperation between the state and the Church for the
common good of the people.'

At present the Polish state guarantees freedom of conscience to its citizens, while to the Roman
Catholic Church it guarantees the respecting of its independence and autonomy based on the
concordat with the Holy See (1993) and the Polish constitution (1997). The law of 17" May
1989 On the relationship of the state to the Roman Catholic Church in the Polish Republic (ac-
cording to later changes) sets the norm for a whole number of spheres of cooperation between
the state and the Roman Catholic Church for the good of Polish citizens. Polish law guarantees
the status of a legal subject to the Church as a whole and to its organisational units. The Chu-
rch enjoys full freedom in organising its structures and appointing ecclesial officials, as well as
in the sphere of education, cult and missionary, social and charitable activity. The Church has
the right to teach religion in schools and operate its own Catholic schools at all levels: from
pre-school facilities up to tertiary education. Similarly, there is a legal basis for pastoral care in
the army, in prisons, educational facilities, hospitals and institutions of social care. The Church
can also establish associations, foundations, erect churches and monasteries and operate its
own media. Marriages contrived in the Roman Catholic Church are acknowledged by the state
based on the concordat. Other churches and religious societies have similar legal regulations
in Poland.

13 Cf. Tadeusz KAMINSKI, Instytucje koscielne w polskim systemie pomocy spolecznej, in: Praca socjalna w organizacja pozarzgdowych.
Z probleméw dziatania i ksztafcenia, ed. Barbara KROMOLICKA, Torun: Wydawnictwo Edukacyjne AKAPIT, 2005, pp. 111-121.

14 Gaudium et spes 76.

15 Jozef KRUKOWSKI, Koscielne prawo publiczne w Europie i Polsce, in: Kosciot w zyciu publicznym. Teologia polska i europejska wobec
nowych wyzwan, Lublin: KUL, 2004, vol. 1, p. 415.
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The abovementioned law of 17" May 1989 On the relationship of the state to the Roman Catholic

Church in the Polish Republic defines the extent of the Roman Catholic Church’s charitable activity
as follows:

The charitable and caring activity of the Church primarily includes: 1) operating instituti-
ons for orphans, the elderly, persons with a bodily or mental disability and other categories
of persons in need of care; 2) operating hospitals and other healthcare facilities and phar-
macies; 3) organising aid in motherhood protection; 4) organising aid to orphans, persons
afflicted with natural catastrophes and epidemics, victims of war, families in a difficult mate-
rial or health situation and to individuals, including those dispossessed of freedom; 5) ope-
rating nurseries, kindergartens, dormitories and asylum houses; 6) assistance in providing
recreation for children and youth in need; 7) asserting the idea of help to the neighbour and
social attitudes which contribute to it; 8) foreign aid to victims of natural catastrophes and
persons in special need (art. 39).

Subsequently the law of 12 March 2004 On social careS stipulates that state organs and local go-
vernments can refer tasks from the sphere of social help among others

to legal persons and organisational units operating based on the regulations concerning the
relationship of the state to the Roman Catholic Church in the Polish Republic, the relati-
onship of the state to other churches and religious societies, and based on the guarantee of
freedom of conscience and religious confessions, when the goals defined in their statutes
include performing activities in the sphere of social care (art. 25, para. 1, point 2).

These subjects can not only fulfil tasks in the sphere of social care, when they take part in the
bidding process, but they can make such a bid on their own initiative (art. 27, para. 1). Each sub-
ject receiving permission to undertake an assignment, which also concerns ecclesial institutions,
commits itself to fulfil the task to the extent and under the conditions stipulated in the contract,
where the submitter is obliged to provide specific financial means in the form of a grant (art. 33,
para. 1). The obtained subsidy cannot be used for other goals. In this way, the law on social care
makes it possible for church institutions involved in the operation of the system and financing of
social care in Poland to provide institutional care.

An important basis for the activity of church institutions in the third sector is the law of 13" June
2003 On social employment.'” The law describes the principles of social work and refers

especially to: 1) homeless persons undertaking an individual plan of giving up homelessness,
in the sense of regulations concerning social helped; 2) persons addicted to alcohol; 3) per-
sons addicted to drugs or other narcotic substances; 4) persons mentally ill in the sense of
regulations concerning the protection of mental health; 5) persons unemployed in the long
term in the sense of regulations concerning the promotion of employment and institutions
in the labour market; 6) persons released from prison who find it difficult to be integrated in
society, in the sense of regulations concerning social care; 7) refugees realising an individual
integration programme, in the sense of regulations concerning social care; 8) persons with
a health disability, in the sense of regulations concerning work and social rehabilitation and
employment of persons with a health disability who are subject to social exclusion and with
respect to their life situation are incapable of meeting their basic life needs with their own

16 Dziennik Ustaw Rzeczypospolitej Polskiej 2004, no. 64, item 593.
17 Dziennik Ustaw 2003, no. 122, item 1143.
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effort and are in a situation giving rise to poverty and preventing or limiting involvement in
work, social and family life (art. 1, para. 2).

According to this law, publicly beneficial organisations, which also includes church institutions
with such a status, can found and operate centres of social integration (art. 3, para. 2) and orga-
nise social cooperatives employing persons social excluded or in danger of social exclusion with
the financial support of the local government (art. 16, para. 1). In 2004-2014 approximately 370
social cooperatives were set up in Poland, which have given employment to more than 1,600 per-
sons with a health disability, who are unemployed or are in danger of social exclusion. As part of
the programme of social economy development in Poland, 1.4 billion Polish zloty were set apart
in the state budget in 2014-2020 with the goal of creating 35,000 work places in this sector."®
Third sector organisations can also operate clubs of social integration, the activity of which has,
amongst others, the goal of social and work reintegration by means of looking for work and pre-
paring unemployed persons for work involvement in the free market (art. 18).

3. The legal codification of the status of volunteers and publicly beneficial
organisations in Poland

The United Nations Organisation proclaimed the year 2001 as the International Year of Volun-
teers, which intensified public interest in volunteer activity. Not only in Poland, the topic appeared
more frequently in the media and the state administration and local governments also devoted
increased attention to it. It also became increasingly clear to legislators that the development of
volunteerism makes it necessary to adopt adequate legal regulations in this area. For a long time,
volunteerism did not have a regulated legal status in Poland. The first legal norms regulating the
providing of services on a volunteer basis had appeared in the law of 29" November 1990 On so-
cial security' and in the Directive of the minister of work and social politics concerning educational
and custodial centres of 1% September 2000.% These legal acts regulated the involvement of volun-
teers only in centres of care for children and in family foster care. However, there still remained
broad spheres of social work, such as, for example, hospitals, rehabilitation centres for persons
with a health disability, hospices, cultural centres, volunteer centres, charitable institutions, eco-
logical organisations, etc., in which volunteer work was very much needed and complex legal
regulations were still missing for them.

After a period of intensive reminding of this fact on the part of Polish non-government organi-
sations, in 2002 volunteerism became a topic of the proceedings of the Polish parliament. After
a year of discussions and work in parliamentary committees, the Sejm of the Republic of Poland
on 24™ April 2003 passed the Law on publicly beneficial activity and volunteerism® and the Im-
plementing regulations of the law on publicly beneficial activity and volunteerism.”* The two legal
acts introduced system changes in the functioning of civic society and play a significant part in
constructing democracy in Poland.”

18 Jakub SUKIENNIK, Spoétdzielnie socjalne — dobry poczatek, Caritas 1/2015, p. 18.

19 Dziennik Ustaw 1998, no. 64, item 414. This act was abolished by the new law on social care of 12" March 2004.

20 Dziennik Ustaw 2000, no. 80, item 900. This is the currently valid regulation of the Ministry of Work and Social Policy of 14" February
2005 concerning educational and custodial centres, Dziennik Ustaw 2005, no. 37, item 331.

21 Dziennik Ustaw 2003, no. 96, item 873 [changes of 12" March 2010, Dziennik Ustaw 2010, no. 28, item 146].

22 Dziennik Ustaw 2003, no. 96, item 874. This legal act changed the rules of twenty legal norms in order to adjust them to the regulations
of the Law on publicly beneficial activity and volunteerism.

23 See Hubert IzdebSki, Ustawa o dziatalnosci pozytku publicznego i o wolontariacie. Komentarz, Warsaw: Ministerstwo Gospodarki, Pracy
i Polityki Spotecznej, 2003; Henryk Cioch, Organizacje pozytku publicznego i wolontariat — nowe regulacje prawne, Rejent 10/2003,
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The Law on publicly beneficial activity and volunteerism, which became valid on 29" June 2003
and was last amended on 12" March 2010, defines the legal status of volunteers and the orga-
nisational and formal aspects of their activity. According to article 2, paragraph 3 of the law,
a volunteer is a physical person who freely and without claim to a reward performs a service in
accordance with the principles of publicly beneficial activity, i.e., socially useful activity operated
by non-government organisations in the sphere of public tasks. According to the law, a volunteer
is not only a person performing a service for non-government organisations, but also for organs
of public administration and subordinate units, with the exception of economic activity (art. 42).
A member of an association can perform a service as a volunteer also in the association of which
he is a member.

The law emphasises that volunteers involved in publicly beneficial activity must be qualified for
the given type and extent of services provided, if the obligation to such a qualification and mee-
ting the relevant requirements is implied by special regulations (art. 43). The services ought to
be performed based on the conditions stipulated in the agreement between the volunteer and the
subject making use of his services. The agreement ought to contain a provision concerning the
possibility of dissolving it (art. 44, para. 1). If volunteer services are performed for more than 30
days, then the agreement must be in writing (art. 44, para. 4). At the volunteer’s request, the other
party is obliged to provide a written confirmation of the agreement even for a shorter period of
commitment, as well as present a written statement of the services performed by the volunteer
(art. 44, paras. 2 and 3).

According to the law of 24™ April 2003, a volunteer is not a worker in the sense of labour law
regulations, which implies that the other party making use of his services is not his employer.
However, in some respects the situation of a volunteer is described in terms analogous to the
status of a worker.** A subject making use of the services of a volunteer is, among other things,
obliged to inform him of the health and security risks associated with performing the service and
with the principles of threat protection. Further, such a subject ought to secure safe and hygienic
conditions for the volunteer to perform the service in, and, if necessary, also suitable personal
protection equipment. A subject making use of the services of a volunteer is obliged to meet the
costs associated with service-related trips and the related expenses, as in the case of an employee
(art. 45, para. 1, points 1-3). Besides these obligations, a subject making use of the services of
a volunteer can also meet the volunteer’s other necessary expenses related to performing services
for the recipients, especially the costs of the training necessary for performing the services stipu-
lated in the agreement (art. 45, paras. 2-3).

The Law on publicly beneficial activity and volunteerism stipulates that volunteers performing
a service for a period longer than 30 days receive compensation in case of an accident based on
special regulations,” assuming that a written agreement exists between the service provider and
the volunteer providing the help (art. 46, para. 2). If the service is performed for a period shorter
than 30 days, the subject making use of the volunteer’s services is obliged to provide him with
insurance against the consequences of an injury (art. 46, para. 3). A volunteer can be entitled to
healthcare, based on principles stipulated in regulations concerning healthcare services financed

pp. 11-26; Radostaw Skiba, Ustawa o dziatalnosci pozytku publicznego i o wolontariacie, Warsaw: Fundacja Rozwoju Demokracji
Lokalnej, 2004; Artur GLuzinski, Ustawa o dziatalnosci pozytku publicznego i o wolontariacie, Warsaw: Difin, 2005; Jerzy Kopyra, Ustawa
o dziatalnosci pozytku publicznego i wolontariacie: komentarz, Warsaw: C. H. Beck, 2005.

24 Cf. Beata GOCKO, Aspekt spoleczno-prawny wolontariatu w III Rzeczypospolitej Polskiej, p. 363.

25 'The law of 30" October 2002 concerning compensations in case of vocational injury or illness arisen under specific circumstances
(Dziennik Ustaw 2002, no. 188, item 1674 with later amendments).
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from public funds (art. 46, para. 1). Besides that, the subject making use of the volunteer’s servi-
ces can provide him with insurance against civil responsibility for damage arisen in the course of
performing the service (art. 46, para. 6).

The law states various public tasks that may be realised through non-government organisations
(art. 4, para. 1). According to the law on publicly beneficial activity mentioned above, these tasks
can be performed, besides other non-government organisations, also through the legal person
and administrative unit of the Roman Catholic Church. In accordance with the Church’s mission,
these are primarily the following public tasks:

o social assistance to families and persons in a difficult life situation;

o activity for the work and social integration and reintegration of persons in danger of social
exclusion;

o charitable activity;

o activity for persons with a health disability;

o activity for elderly persons;

« protecting and spreading national traditions;

« protection and promotion of health;

« promotion of the employment and work activation of unemployed persons;

« schooling, education, further education and upbringing;

o travel and recreation of children and youth;

o culture, art, and protection of culture and art;

» promotion of physical education and sport;

 prevention of addictions and socio-pathological phenomena;

o help to victims of catastrophes, natural disasters, armed conflicts;

« promotion and organisation of volunteerism.

According to the law of 23 April 2003, ecclesial legal persons can apply for the status of a pub-
licly beneficial society. For this purpose, they must meet the requirements concerning publicly
beneficial societies with respect to article 20 of the law and be registered in the National Court
Register. Registration is carried out in the way and under the conditions stipulated in the law of
20™ August 1997 on the National Court Register.® Registration is constitutive in character, which
means that without it no non-government organisation can appeal to this status, even if it meets
all of the conditions stipulated by the law. A subject that meets the conditions stipulated by the law
is not obliged to obtain the status of a publicly beneficial society. But a register court cannot assign
such a status based only on its authority. If an organisation wants to obtain the status of a publicly
beneficial society, it must apply for registration at the appropriate regional court, which operates
a department of the National Court Register.”

The status of an organisation with publicly beneficial activity gives rise to liberation from legal
entity income tax, immovable property tax, civil activities tax, and also from stamp duty tax and
court taxes. It further gives the right to apply for writing off of 1% of the natural person inco-
me tax in the annual natural person income tax statement (art. 27). It must be observed that,
among the most important advantages implied by obtaining the status of an organisation with
a publicly beneficial activity, it is the creating of a positive image and the increase in the organi-

26 Dziennik Ustaw 2001, no. 17, item 209, no. 110, item 1189; 2002, no. 1, item 2, no. 113, item 984; 2003, no. 49, item 408, no. 60, item 535.
27 Andrzej CEGLARSKI, Organizacje pozytku publicznego, Warsaw: LexisNexis, 2005, pp. 20-21.
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sation’s prestige which are the inestimable values that can be well used to gain tangible benefits,
including financial ones.*

The status of an organisation with publicly beneficial activity does not bring only advantages as
there are also obligations associated with it which must be kept in mind. The obligations were
introduced with respect to the greater transparency of these organisations’ activity. The unambi-
guous and transparent character of activities performed by publicly beneficial societies is regar-
ded as one of the main principles of the law.* An important obligation is to meet all of the legal
requirements necessary for obtaining the status of a generally beneficial society. The organisation
must operate in accordance with these requirements throughout the time of its activity. One of
the most difficult obligations is producing an annual report about the activity of the publicly
beneficial society (with respect to special regulations) and publishing it in a way which makes it
possible for all parties concerned to become acquainted with its contents.*

Conclusion

In conclusion, it is necessary to emphasise that the Church focuses primarily on extra-worldly
and transcendental goals and it is difficult to include it as a whole in the third sector. However,
a number of its institutions belong in the sector of social activities and precede or support the
state in solving complex social problems. At present, the Church in Poland operates more than
800 charitable institutions carrying out more than 5,000 charitable activities of different kinds.
These institutions are directed by dioceses, female and male religious orders, parishes, and also
by foundations and societies. More than 30,000 workers are involved in the charitable instituti-
ons’ works of mercy. Among these are priests, consecrated persons and lay persons who together
with 80,000 volunteers work in Church-operated hospices and dormitories, distribute food, take
care of children, the elderly, and of persons suffering from an addiction or a health disability. By
means of financial support the whole Church participates in their service of mercy and expends
its assistance to more than three million persons in need.’’ In the already sufficiently developed
network of non-governmental organisations carrying out work in the sphere of social security,
the ecclesial organisation Caritas stands out, performing many valuable initiatives at national,
diocesan, parish and school level, with the goal of material, mental, social and spiritual support of
human beings in need. The volunteers of Caritas significantly reinforce the tissue of social bonds
and give back hope to many lost people, together with a sense of a civic society.

28 Ibid., p. 11.

29 Ibid., p. 66.

30 Stawomir FUNDOWICZ, Prowadzenie dzialalnosci pozytku publicznego w $wietle Ustawy z dnia 24 kwietnia 2003 roku o dzialalnosci
pozytku publicznego i wolontariacie, in: Mifos¢ na nowo odkryta. Wokét Benedykta XVI encykliki o Bogu-Mitosci, ed. Wiestaw
PRZYGODA and Jerzy KARBOWNIK, Skarzysko-Kamienna: Sanktuarium Matki Bozej Ostrobramskiej, 2007, p. 190.

31 © Polish Bishops Conference, List pasterski o postudze charytatywnej w Roku Milosierdzia, 15th April 2016 (on-line), at: http://
episkopat.pl, accessed 19th October 2016.
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Caritas as the Third Sector of Society in Poland

Abstract

In contemporary Poland, there are a number of institutions focusing on social work, which
can be classified in the so-called civic sector. Among the church-operated organisations using
the services of volunteers, the Roman Catholic Caritas plays a key part. The paper discusses its
legal and organisational situation. First it describes the oppressive period of the second half
of the 20th century, when social work in Poland was directly controlled by the communist
government. It then captures the legal foundation for the functioning of church-operated in-
stitutions in the social security system in democratic Poland. The last topic is the codification
of the status of volunteers and of publicly beneficial organisations. Volunteers cooperating
with the Roman Catholic Caritas are one of the key factors of the systematic material, mental,
social and spiritual support of the human being in need.

Keywords: Caritas, volunteerism, legislature, Roman Catholic Church, Poland, civic social
sector

Author contact

dr hab. Wiestaw Przygoda, prof. KUL
John Paul Il Catholic University in Lublin
Al. Ractawickie 14, 20-950 Lublin, Poland
przygoda@kul.lublin.pl



125 201 . CCJg[g/seri’rcs

Proc jedna socialni pracovnik fanaticky, cynicky,
nebo vyrovnané? K souvislostem mezi spiritualitou

a moralnim postojem k tomu, co nelze zménit
Vojtéch Simek

Uvodem

Spiritualita je pro socidlniho pracovnika / socidlni pracovnici (dale ,,SP*) vyznamnad. V ceském
myslenkovém prostoru to doklada prehledova studie Postaveni diskursu spirituality v socidlni pra-
ci zvefejnéna v roce 2015. Stru¢né mapuje promeény vztahu socidlni prace ke spiritualité, a to jak
v USA, tak i u nas.! Omezime-li se na CR, najdeme ve studii kromé jiného toto kli¢ové zjisténi:
od roku 2008 u nas nabyva diskurs spirituality v socidlni praci na stale vét$im vyznamu.? Jednim
z teoretickych projevii mutize byt kuptikladu monografie z roku 2012 s nazvem Spiritualita v po-
madhajicich profesich.> Co se tyka empirickych vyzkuma, zminme stat Fenomén spirituality a jeho
integrace do osnov socidlni prdce z roku 2010,* ktera ukazuje dtlezitost tématu spirituality nejen
pro SP, ale uz pro studenty sociélni prace. Stat kon¢i vyzvou: ,,Ukolem stojicim dnes pied akade-
miky je nebat se se studenty [socidlni prace] o spiritualité¢ hovoftit, zaroven je nutné najit zptsob,
jak zaclenit do kurikula obsah, ktery (...) vybavi budouci [SP] zpisobilosti co nejlépe reagovat na
potfeby klientd.“

Hovotit a premyslet o spiritualité je vSak mozné jen natolik, nakolik pojem ,,spiritualita® vymezi-
me. V jakém vyznamu zde pojem ,spiritualita® pouzivam?® Zminéna studie rozlisuje s ohledem
na SP tzv. ,sekuldrni spiritualitu® a tzv. ,,sacred spiritualitu. V prvnim pripadé se jedna o spiri-
tualitu, pro niZ neni vztah k Posvatnu/Bohu podminkou. V druhém pfipadé je tomu naopak.
Za pozornost stoji, ze podstatnou charakteristikou sekularni spirituality je podle studie ,,hledani
smyslu zivota“. Zaroven se v této souvislosti ve studii objevuje myslenka, Ze v tomto vyznamu ma

Jan KANAK, Postaveni diskursu spirituality v socidlni praci, Socidlni prdce / Socidlna prdca 4/2015, s. 30-46.

Srov. tamtéz, s. 41-42.

Zdenék VOJTISEK - Pavel DUSEK - Jiti MOTL, Spiritualita v pomdhajicich profesich, Praha: Portal, 2012.

Alina KUBICOVA, Fenomén spirituality a jeho integrace do osnov socialni préce, in: Rizika socidlni price, ed. Martin SMUTEK -
Friedrich W. SEIBEL - Zuzana TRUHLAROVA, Hradec Kralové: Univerzita Hradec Kralové, 2010, s. 459-464.

Tamtéz, s. 464.

6  Spiritualita byva v soucasnosti nékdy zjednodusené chapana jako protiklad religiozity. Spiritualita je podle tohoto chapani cisté
individudlni a neinstitucionalni projev vztahu osoby ke Smyslu/Transcendenci/Posvatnu/Bohu, zatimco religiozita jako Cisté spolec¢enska
a instituciondlni prislusnost k néjaké duchovni tradici / nabozenstvi / cirkvi. Zde vychdzim z toho, Ze obsahy pojmu ,,spiritualita®
a ,religiozita® se naopak zpravidla prekryvaji. Tedy Ze ,religiozita [je ¢asto] podmnozinou spirituality, (...) jednim (nejvyraznéj$im,
relativné snadno zachytitelnym a obvykle zkoumanym) [projevem] spirituality.“ Spiritualita néjaké osoby byva zpravidla ,,sycena v celé

N O R S R

néci osobni spiritualita se nekryje (zcela/viibec) s prislusnosti k néjaké duchovni tradici / ndbozenstvi / cirkvi. Miize tudiz existovat
i spiritualita bez religiozity, ale také (ptinejmensim hypoteticky) i religiozita bez spirituality. K tomu vice Zdenék VOJTISEK, Spiritualita,
in: Zdenék VOJTISEK - Pavel DUSEK - Jiti MOTL, Spiritualita v pomdhajicich profesich, s. 25-31.
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spiritualitu vlastné kazdy, ,protoze hledani smyslu je vlastni vSem lidem.“” Z toho lze vyvodit:
spiritualita ve vyznamu hleddni smyslu Zivota, byt tfeba implicitné a nevédombky, je vlastni viem
SP, protoze kazdy SP je clovék. Autor studie takovy zavér explicitné nevyvozuje. Pro tento ¢lanek
je vSak prvnim krokem k vymezeni pojmu spirituality, jak jej pouzivam.

Nékdo by vsak mohl namitnout: Hledani smyslu Zivota neni vlastni vS§em lidem, pfip. ne vSem
SP. A i kdyby tomu tak bylo, pak to neni pro vymezeni spirituality vhodné vychodisko. Na prvni
namitku Ize asi nejlépe odpovédét odkazem na Frankliav koncept viile ke smyslu. Frankl, profesor
neurologie a psychiatrie, tvrdi, ze viile ke smyslu je fundamentalné antropologicky fenomén, tedy
nejen platny pro vSechny lidi, ale navic esencialni atribut lidstvi a potfeba sui generis, empiricky
potvrzend.® Prvni namitka se tedy zda irelevantni. Je ale viile ke smyslu vhodnym vychodiskem pro
vymezeni spirituality?

Vyjdeme-li z Franklova konceptu, 1ze odpovédét kladné. Podle Frankla je vile ke smyslu jednim
z obecnych aspektt sebetranscendence ¢lovéka.” A jestlize je sebetranscendence ¢lovéka podstat-
nym vyjadfeni jeho spirituality, pak je viile ke smyslu obecné platnym aspektem spirituality. Milos
Raban, nedavno zesnuly ¢esky znalec Franklova dila, jde jesté dale a tvrdi, ze pojmy smyslu (zivo-
ta) a spirituality koinciduji, ,,vyjadfuji nakonec totéz.“!° S pojmem ,,spiritualita SP“ tedy ve svém
¢lanku pracuji v tomto jeho obecné platném vyznamu - hleddni objektivniho smyslu Zivota. 1 kdyz
Frankl chapal smysl také jako subjektivni, jedine¢ny pro kazdou osobu a situaci, presto zdirazno-
val, Ze smysl Zivota se neda ,,vytvorit®, ale je nutné jej ,,najit“.!* Md vsak hleddni objektivniho smyslu
Zivota jakozZto centrdlni aspekt spirituality SP néjaké souvislosti s mordlnim postojem SP k tomu, co
SP nemiize zménit? To je klicova otazka.

V tomto ¢lanku vychazim z hypotézy, Ze takové souvislosti existuji. A pokusim se ukazat, Ze jde
o souvislosti, které jsou pro osobni praxi SP vyznamné. Omezim se pfi tom na zkoumani moral-
niho postoje SP k tomu, co nemtiize zménit a vadi mu na osobé klienta (vnitfni ,nezménitelnosti®)
a/nebo na situaci klienta (vnéjsi ,,nezménitelnosti®). Zkusenost nam rika, Ze pravé to, co nemuize-
me zménit a vadi nam, pro nas zpravidla predstavuje naro¢néj$i moralni vyzvu, nebot se vétsinou
snazime najit smysl dané ,,nezménitelnosti“.!* Moralnim postojem rozumim postoj osoby, ktera
aktivuje své svédomi' a pristupuje k danym vnitfnim a/nebo vnéj$im ,nezménitelnostem” také
skrze osobni ctnosti ¢i nefesti.

7 Jan KANAK, Postaveni diskursu spirituality v socialni praci, s. 33.

8  Srov. Viktor E. FRANKL, Utrpeni z nesmyslnosti Zivota: Psychoterapie pro dnesni dobu, Praha: Portal, 2016, s. 15. ,,... vile ke smyslu
reprezentuje motivaci sui generis, ktera se neda redukovat na jiné potieby ani se z nich nedd odvodit. Vice o empirickém potvrzeni viz
Viktor E. FRANKL, Viile ke smyslu: Vybrané predndsky o logoterapii, Brno: Cesta, 1994, s. 11-12.

9 ,Jeden aspekt sebetranscendence, zdsadni fakt, ze ¢lovék sahd [nad] sebe sama k néjakému smyslu, ktery md byt naplnén - a nejdtiv
vlastné viibec odhalen, snazim se postihnout motiva¢né teoretickym konceptem ,vile ke smyslu'“ Viktor E. FRANKL, Viile ke smyslu,
s. 11. Z hlediska filosofické antropologie je sebetranscendence jednou ze tfi hlavnich metafyzickych charakteristik osoby. Norris W.
CLARKE, Osoba a byti, Kostelni Vydri: Karmelitdnské nakladatelstvi, 2007.

10 Milo§ RABAN, Duchovni smysl clovéka dnes: Od objektivniho k existencidlnimu a vécnému, Praha: Vysehrad, 2008, s. 193.

11 Srov. Viktor E. FRANKL, Utrpeni z nesmyslnosti Zivota, s. 25. ,Co se vytvorit da, je bud subjektivni smysl, pouhy pocit smyslu - anebo
nesmysl. Pak je ovSem také pochopitelné, Ze ¢lovék, ktery uz neni schopen nachdzet ve svém zivoté smysl, a zdroven neni schopen
jej vymyslet, Ze takovy ¢lovék na ttéku pred pocitem nesmyslnosti Zivota plodi bud nesmysl, nebo subjektivni smysl. (...) vyvstdva
nebezpedi, ze ¢lovék svym Zivotem projde mimo pravy smysl, mimo pravé ukoly venku ve svété (které jsou néco jiného nez pouze
subjektivni prozitky smyslu v sobé samotném).“

12 Tim ale nechci tvrdit, Ze k tomu, co nemiiZzeme zménit a nevadi ndm, neni mozné zaujmout moralni postoj a vztahovat to k otdzce
smyslu svého Zivota. Cinime tak, ¢asto implicitné, nékdy ale i explicitné. Napf. jsem muz, nemohu to zménit a nevadi mi to (jsem tak
dokonce spokojen). Presto ale k této danosti zaujimam prinejmensim implicitné moralni postoj uz tim, ze to pfijimam jako smysluplny
zéklad svého osobniho Zivota a rozvoje. To, co ale zménit nemohu a (z jakychkoli diivodt) mi vadi, pfedstavuje oproti tomu mordlné

13 Podle Frankla je svédomi ,,organ smyslu®, ,soucasti condition humaine, nastroj, jimz ¢lovék objektivni smysl Zivota hledd a odkryva.
Viktor E. FRANKL, Utrpeni z nesmyslnosti Zivota, s. 25-26.
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Jak ale vystihnout souvislosti mezi hleddnim objektivniho smyslu Zivota jakoZto centrdlnim aspek-
tem spirituality SP a mordlnim postojem SP k tomu, co SP nemiiZe zménit? Tohoto ukolu se poku-
sim dosahnout v prvni ¢asti clanku s pomoci inspirativni typologie némeckého filosofa Roberta
Spaemanna. Pajde o zakladni typologii fanatik, cynik a vyrovnany stoik. Typologie miize slouzit
studenttim socialni prace ¢i SP' jako vychozi ramec pro sebereflexi jejich spirituality v uvazova-
ném centralnim aspektu. Privedla mé k tomu inspirativni myslenka ¢eského religionisty Zdenka
Voijtiska, ktery ve vyse uvedené monografii pise, ze ,,ve spiritualité jednotlivého clovéka® se nacha-
z1 ,,zdroj jeho potizi.“'?

Co vsak ti SP, ktefi prozivaji spiritualitu ve druhém vyse naznaceném vyznamu (sacred spiri-
tualita), tj. vztah k Posvatnu/Bohu je nutnou podminkou jejich spirituality. Hledaji i oni smysl
zivota? Je zfejmé, ze rovnéz sacred spiritualita implikuje centralni aspekt tykajici se smyslu Zivota.
V kazdém nabozenstvi, pfinejmensim ve tfech nejvétsich monoteistickych (judaismu, kestanstvi
a islamu), ovSem uz zpravidla nejde o hledani smyslu, ale o pfijeti smyslu, ktery je dan tim kte-
rym pojetim Boha. V tomto ¢lanku omezim sacred spiritualitu na kfestanstvi, v némz je objektiv-
ni smysl zivota ddn specifickym troji¢nim pojetim Boha a naplnén v Jezisi Kristu. Cesky teolog
Michal Opatrny vénujici se vztahu krestanské teologie a socialni prace se v jednom svém textu
stru¢né dotyka i problematiky smyslu a ma za to, ze onim moznym zdrojem potizi SP muize byt
praveé nespolehnuti se na Krista.'

Ve druhé ¢asti ¢lanku se proto pokusim jednak doplnit uvedenou typologii o vyrovnaného kfesta-
na a zamyslet se nad kfestanskym spolehnutim na Krista, jednak s pomoci prikladii naznacit né-
které souvislosti mezi spolehnutim se na Krista ze strany SP kfestana a jeho moralnim postojem
k tomu, co nemlZe zménit a vadi mu. I tato ¢ast nabizi vychozi rdmec mozné sebereflexe; ten-
tokrat tém SP, ktefi jsou kfestany ¢i se o kfestanstvi zajimaji. Kiestané predstavuji v Evropé stale
silné zastoupenou skupinu a na kfestanské moralni principy se vice ¢i méné explicitné odvolava
mnoho organizaci vénujicich se socidlni praci.

Odbornym polem tohoto ¢lanku je predevsim filosoficka a teologicka antropologie a etika. Vy-
chazim z predpokladu, ze teorie socidlni prdce (jakozto véda) potfebuje nutné jak antropologii, tak
etiku, a to i ve filosofickém a teologickém rozméru, jestlize ma adekvatné zkoumat spiritualitu. Rad
bych jesté na uvod doplnil: jsem si védom, ze spiritualita je komplexni fenomén. Vybral jsem si jen
jeden jeji aspekt, ktery sice pokladam za centralni, neni vSak jediny."” Jde mi o raciondlni aspekt
spirituality, nakolik ovliviuje volni, moralni stranku osoby.'

14 Dadle pro zjednoduseni oznacuji jak socidlniho pracovnika / socidlni pracovnici, tak studenta/studentku socidlni prace zkratkou ,,SP*
Uvedenou hypotézu predpokladejme pro obé skupiny, byt pro kazdou mtize mit jiny vyznam. Pro studenty predevsim teoreticky, pro
pracovniky predevsim prakticky. Pro obé skupiny je vSak velmi pfinosné, pokud se neomezi pouze na jeden z nich. I pracovnici maji
dale studovat, i studenti si maji vyzkouset praxi v oboru, ktery studuji.

15 Zdenék VOJTISEK, Cesty pomoci v potizich se spiritualitou, in: Zdenék VOJTISEK - Pavel DUSEK - Jiti MOTL, Spiritualita
v pomdhajicich profesich, s. 49. ,Jako v podstaté jedinou neprekrocitelnou podminku kvalitni pomoci tak vidime uz nékolikrat
zminovanou reflexi vlastni spirituality, provedenou nejlépe s pomoci supervizora.“ Tamtéz, s. 68.

16 ,Ktestan coby pomdhajici sice muze viru v Krista deklarovat, ale nemusi se pfitom na néj pii své praci skute¢né spoléhat. Mtize tvrdit,
ze mé smysl konat dobro, ale pfitom se na dobro a jeho Ptivodce nespoléhat. Pomahajici pak chce mit nad klientem absolutni kontrolu -
nespoléhd se na to, ze smysl, ktery jeho samotného nese, muze nést i klienta, takze klientovi nedd viibec Zadnou $anci k tomu, aby se sim
nechal nést. MiiZzeme to fici i obracené: ProtoZe se pracovnik nespoléha na smysl, ktery nese jeho i jeho praci, nedokdze se spolehnout
ani na klienta, Ze vykona svéfeny tkol nebo ze nezopakuje svou chybu. Dle mého soudu jde v tomto ,spolehnuti se na Boha‘ o jeden
z nejzasadnégjsich aspektii kiestanské viry...“ Michal OPATRNY, Tfindctd komnata vztahu teologie a socidlni prace: K problematice
negativnich vlivi kiestanské viry na pomahani, Caritas et veritas 1/2011, s. 57-58.

17 Vojtisek vyjadiuje komplexnost spirituality modelem, ktery ma 7 rovin. Mnou analyzovany centralni aspekt odpovida 1. roviné —
predpokladtim spirituality (,,Jsou to naukové a filosofické koncepce, které ¢lovéku vysvétluji svét, poskytuji orientaci v ném a davaji jeho
zivotu (...) smysL.“), co do vlivu na praxi ov§em také 3. roviné - normdm a hodnotam, které ur¢uji mordlni postoj ¢lovéka. Kromé téchto
dvou rovin zahrnuje Vojtiskiiv model jesté rovinu obfadil (2.), vypravéni (4.), zazitka (5.), spolecenstvi (6.) a tvofivosti (7.). Zdenék
VOJTISEK, Spiritualita, in: Zdenék VOJTISEK - Pavel DUSEK - Jitif MOTL, Spiritualita v pomdhajicich profesich, s. 19-22.

18 Vojtisek dodava, Ze uvedeny (staticky) model komplexnosti spirituality je nutné doplnit ,,dynamickym, volnim rozmérem* - zaujetim,
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1. Fanatik, cynik a vyrovnany stoik

Drive nez se zaméfim s pomoci Spaemannovy typologie na souvislosti mezi hledanim objektiv-
niho smyslu zivota jakozto centrdlnim aspektem spirituality SP a mordlnim postojem SP k tomu,
co SP nemtize zménit, pokusim se velmi stru¢né nacrtnout zdkladni druhy nezménitelnosti, jimz
podléha kazda lidska osoba, a také to, jak se obecné mohou promitat do socidlni prdce.

Kazda osoba je jiz od poceti urcovana vnitinimi nezménitelnostmi: jedine¢nou genetickou vyba-
vou, ktera implikuje urcité (pre)dispozice, pohlavim apod. Mezi vnéjsi nezmeénitelnosti 1ze zaradit
biologické rodice, ¢as a misto poceti/narozeni osoby, zemi, kulturu a socidlni prostredi, kde dana
osoba vyriista a je formovana apod. Vychovou a vzdélanim dochazi jednak k pasivné zpiisobenym
nezménitelnostem, jednak k aktivné ziskanym nezménitelnostem tim, jak je osoba nejen pasivné
formovana, ale také jakym zpisobem sebe samu aktivné utvari. Z aktivniho hlediska se kazdé
minulé rozhodnuti a jedndni osoby stavd nécim, co nelze zménit a ¢im osoba sebe samu formuje
v ramci svych vlastnich vnitfnich a vnéjsich nezménitelnosti. Existuji celoZivotni nezménitelnosti,
napt. genetické (pre)dispozice, dlouhodobé nezmeénitelnosti, napt. moralni charakter (¢im je osoba
starsi, tim obtiznéji a déle trva zména) a krdtkodobé nezmeénitelnosti, napt. onemocnéni chripkou
apod. Dlouhodobé a kratkodobé nezménitelnosti nékdy vychazeji z celozivotnich, nékdy vznikaji
z kombinace riiznych pricin a okolnosti. Jak jsem vyse uvedl, celkové 1ze tyto (a dal$i mozné) dru-
hy nezménitelnosti rozdélit na ty, které dané osobé vadyi, a na ty, které dané osobé nevadi.”

Z povahy socidlni prace vyplyva, Ze se zamétuje na socidlni zménu v ramci dlouhodobych a krdtko-
dobych nezmeénitelnosti klientii. Je evidentni, Ze celozivotni nezménitelnosti klientti nelze zménit.
Mam za to, Ze pro socidlni prdci je typické usili o zménu dlouhodobych a krdtkodobych nezmé-
nitelnosti v rdamci zpravidla neptiznivych celozivotnich/dlouhodobych nezmeénitelnosti klientii. SP
nicméné mnohdy nemiize ptimo ovlivnit ani dlouhodobé nezménitelnosti (pficemz vi, Ze na tom
zavisi zcela/Castecné tspésnost socialni prace s klientem). Zaroven se také SP ¢asto nachdzi v si-
tuacich, kdy mu urcité, (pro dany socialni pfipad typické) dlouhodobé/kratkodobé nezménitel-
nosti, vadi, zatimco klientovi tfeba nikoli (jako ptiklad Ize uvést socidlni praci s drogové zavislym
klientem; jeho zavislost zpravidla vyplyva ze socidlniho prostiedi, kde dany klient Zije; klientovi
toto prostfedi vétsinou nevadi, protoze se v ném miize citit dobfe; SP naopak vadi, protoze vi, ze
teprve jiné prostiedi klientovi umozni zbavit se drogové zavislosti). Celkové Ize usuzovat, ze SP se
velmi casto nachdzi v situacich, kdy je konfrontovan s celou fadou pro néj obtizné prijatelnych celo-
Zivotnich, dlouhodobych i krdatkodobych nezménitelnosti klientii. Existuji pti tom néjaké souvislosti
mezi centralnim aspektem spirituality SP, hledanim objektivniho smyslu Zivota, a jeho moralnim
postojem k danym nezménitelnostem?

(a) Fanatik se domniva, Ze smysl Zivota existuje jen jako jim dany a jim realizovany. Stavi svij
subjektivni smysl Zivota proti realité¢ a domniva se, Ze zadny objektivni smysl Zivota neexistuje.
Domniva se, Ze ,teprve jeho jednanim dostava svét smysl.“* Pokud narazi na néjaké nezmeénitel-
nosti, které mu vadi, zdrdha se je pfijmout a zpravidla reaguje odmitnutim, popfenim nebo poku-
sem o zménu. V moralnim ohledu se stava subjektivistou. ,,Fanatikem je ten, kdo fika s Hitlerem:

oddanosti. To naprosto odpovida zdkladnim mohutnostem lidské osoby, jez kromé rozumu a citt disponuje viili. Srov. tamtéz, s. 22-23.
19 Pri¢emsz je velmi zajimavé, Ze to, zda a nakolik néjakd nezménitelnost néjaké osobé (ne)vadyi, je opét dano jejimi specifickymi nezménitelnostmi,
napt. jejim moralnim charakterem, povahou, sklony, ale také nabozenskym, kulturnim a socidlnim prostredi, v némz Zije.
20 Robert SPAEMANN, Moralische Grundbegriffe, Miinchen: C. H. Beck, 8. vyd., 2009, s. 102. Existuje i ¢esky preklad, zde pracuji
s némeckym originalem.
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Jestlize zanikneme, ztrati svétové déjiny smysl.“*!

SP fanatik ma velké problémy prijmout vSechny druhy nezménitelnosti klienta, které mu vadi.
Reaguje odmitnutim, poprenim, nebo neuvazenym pokusem o zménu. Misto, aby nezménitel-
nosti ptijal a zacal s nimi konstruktivné pracovat, ztraci ¢as a energii jejich ignoraci ¢i popiranim,
ptip. i nebezpe¢nymi pokusy o zménu. SP fanatik je presvédcen, ze teprve on vnasi smysl do
klientova zivota. Kdyz klientovi ,,nepomtize®, ztrati zivot klienta zcela smysl. Moralné dochazi
zpravidla k nedovolenym zasahtim do klientovy autonomie. Psychologicky se SP fanatik orientuje
spiSe na submisivni klienty, ktefi SP uvéri, Ze jediné on jim pomuze.

Uvedme si jednoduché priklady mordlnich postojii SP fanatika; prvni se vztahuje k vnitfni nezmé-

nitelnosti klienta, druhy k vnéjsi:

o SP vadi zvlastni chovani klienta. Misto, aby SP pfijal fakt, ze klient je psychicky nemocny ¢lo-
vek (a zacal s klientem podle toho adekvatné pracovat), vice ¢i méné tento fakt ignoruje a pfi-
stupuje ke klientovi, jako by $lo o pfechodnou labilitu, pficemz zaroven klientovi sugeruje, Ze
ji musi prekonat.

o SP usiluje o odebrani ditéte z rodiny, kde jsou pro dité sice zhor$ené podminky, ale kde ma
dité zaroven obé dtilezité referencni osoby pro sviij normalni psychicky vyvoj (vlastniho otce
a vlastni matku). SP subjektivné vadi zhorsené podminky v domacnosti a fanaticky je povazuje

Yevys

za dilezitéjsi kritérium nez objektivni kritérium pritomnosti otce a matky.

(b) Cynik je opakem fanatika, neklade vlastni subjektivni smysl proti realité, ale realitu proti ves-
kerému smyslu. V jednom se ov§em s fanatikem shoduji: Zadny objektivni smysl Zivota neexistuje
- »skute¢nost obklopujici nase jednani, jez mu predchazi a do niz nase jednani Gsti, je beze smy-
slu.“*? Podle cynika je veskeré déni zalozeno na ndhod¢, nema smysl v nicem hledat objektivni
smysl ani nicemu davat subjektivni smysl.* Cynik pfesto paradoxné ,véti“ v pravo silnéjsiho. Po-
kud narazi na néjaké nezmeénitelnosti, které mu vadi, reaguje zpravidla isméskem nebo vyrokem
~takovy uz je Zivot, nehledejme za tim nic vic®. Veskeré déni povazuje za mechanické; zpravidla je
presvédcenym materialistou, v moralnim ohledu nihilistou.

SP cynik je Casto ,vylé¢enym™ fanatikem, ktery postupné zjistil, Ze realita, proti které ,bojoval®,
byla silnéjsi. Zatimco fanatik nezménitelnosti klienta popiral, odmital nebo se je pokousel nebez-
pecné ,ménit®, cynik ,,poucené” rezignoval. V pripadé cynika ovSem nejde o realistické prijeti
klientovych nezménitelnosti, nybrz o jejich banalizaci. Cynik sice neztraci jako fanatik ¢as ne-
bezpe¢nymi pokusy o ,,zménu“ klientovych nezménitelnosti, na druhé strané cas ale neztraci ani
s klientem, protoze se domniva, Ze to stejné nema smysl. Cynik je totiz presvédcen, Ze viibec nema
smysl klientovi pomahat. I kdyby klientovi (nékdo) pomohl, stejné to v dlouhodobém horizontu
nezajisti uspéch. U cynika dochazi moralné zpravidla k nedovolené banalizaci ¢i nihilismu, pfip.
skepticismu. Cynik muze casto klienty zanedbavat, byt kruty nebo délat praci ,,jen naoko®. Psy-
chologicky se SP cynik orientuje hlavné na ty klienty, ktef{ mu ,,nedélaji problémy*.

21 Tamtéz.

22 Tamtéz, s. 103.

23 Proti tomu lze ovSem namitat s pomoci nekone¢ného regresu: Pro¢ nema smysl hledat/davat né¢emu smysl? ProtoZe to nemd smysl? Jak
to ale zjistit? Pro¢ nema smysl, aby mélo smysl hledat/davat né¢emu smysl? Nekonec¢ny regres nuti cynika, aby si uvédomil, Ze se opira
o princip ,nesmyslnosti®, ktery ,visi ve vzduchuS, tj. nezdtivodnén. V posledku tedy i cynik né¢emu ,véfi®
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Modifikujme vy$e uvedené priklady k nastinéni mordlnich postojii SP cynika; prvni se vztahuje

k vnitfni nezménitelnosti klienta, druhy k vnéjsi:

« SP sice nepopird, ze klient je psychicky nemocny clovék, ale vSude, kde mtize, toho vyuziva ve
svtj prospéch (podle ,,prava silnéjsiho®).

o SPsice neusiluje o odebrani ditéte z rodiny tim, ze by subjektivni kritéria nadradil objektivnim,
ale na druhou stranu se vitbec nesnazi zhor$ené podminky v rodiné jakkoli zlepsit, ptip. napo-
moci ke zlepseni (,,vzdyt to prece stejné nema smysl®). Pokud se do pripadu zapoji dalsi jeho
kolegové, ktefi jsou fanatiky a sva subjektivni hlediska stavi nad objektivni, zlistane neutralni
nebo se cynicky prida na stranu kolegt.

Pravdépodobné zadny spravnym zpisobem angazovany* SP védomé nechce byt ani fanatikem,
ani cynikem. Pro¢? Protoze je nerozumné ignorovat nebo banalizovat to, co nelze zménit. Zadny
rozumny ¢lovék nepopfre, Ze je tfeba to prijmout. Nebot i kdyz to budeme ignorovat nebo banali-
zovat, stejné to nezmeénime. Je to soucdsti reality a rozumné jednat Ize jen natolik, nakolik ptijme-
me realitu a ucinime ji zdkladem svého jedndni. Fanatik a cynik tudiz nejednaji rozumné.

(c) Stoik se zd4 rozumny, protoZe ptijima vse, co mu Zivot pfinasi. Ridi se podle hesla: ,,Chtéj to, co
se déje a vzdy budes spokojeny.“ Zda se vyrovnany a svobodny, ale za cenu, ze se zcela vzdal svych
emoci. Chtit vzdy to, co se déje, totiz implikuje, Ze to, co se déje a vadi mi, mi vlastné vadit ne-
smi. Idealem stoika je proto bezvasnivost. Stoik musi obétovat subjektivni smysl uréitému pojeti
objektivniho smyslu. Stoicky objektivni smysl je ale fatalisticky: jde o netprosny zakon, kterému
se stoik musi prizptisobit, ,,musi jej nasledovat, musi jej poslouchat. Musi véfit, Ze se muselo stat
vSechno, co se déje, a nesmi nic vycitat...“* V moralnim ohledu sice stoik usiluje o nadlidskou tr-
pélivost, ale schazi mu motivace ménit ty véci, které ménit lze a které je spravné ménit k lepsimu.
Neéktefi stoikové dokonce odsuzovali soucit.?

SP stoik muze byt ,,probuzeny” cynik anebo fanatik vychazejici z néjakého druhu fatalismu. ,\Véri*
v objektivni smysl Zivota, ktery sice ,,funguje®, ale deterministicky a ¢lovéku nezbyva, nez se mu
podridit (at chce ¢i nechce). SP stoik s nadlidskou trpélivosti snasi u klienta vsechno, i to, co by
bylo zadouci zménit, a snazi se nevidét rozdil mezi tim, co mu vadi a nevadi. Jestlize v§echno,
co se klientovi stalo, se muselo stat, neni jeho stav spravedlivy? SP stoik se muze v praxi podobat
cynikovi, ovSem s tim rozdilem, ze ve fatalistickém déni vidi objektivni smysl. Ten ale nelze mé-
nit, je nutné se mu prizpisobit. Pro¢ tedy klientovi pomahat, pro¢ mu pomahat ménit jeho Zivot?
Jestlize SP stoikovi schazi moralné relevantni soucit, mize to byt pro nékteré druhy socidlni prace
dalezity nedostatek.

Modifikujme vyse uvedené priklady jesté k nastinéni moralnich postojt SP stoika; prvni se vzta-

huje k vnitfni nezménitelnosti klienta, druhy k vnéjsi:

o SP prijima klientovu psychickou nemoc, ale nema s nim viibec zadny soucit a nesnazi se o zlepseni.

o SP sice neusiluje o nespravedlivé odebrani ditéte z rodiny, ale také nevyviji zadné aktivity ke
zlep$eni zhor$enych podminek v rodiné.

24 Podle Karla Koptivy se pravé neangazovani SP vyznaluji tim, Ze ve své praci nevidi smysL Srov. Karel KOPRIVA, Lidsky vztah jako
soucdst profese, Praha: Portal, 2006, s. 16. Neangazovany SP je tedy vice ¢i méné cynikem. Fanatikem je naopak takovy SP, ktery ve své
praci sice smysl vidi, ale jen ten, ktery vnasi on sam.

25 SENECA, Dalsi listy Luciliovi, Praha: Svoboda, 1984, s. 232.

26 Srov. Robert SPAEMANN, Moralische Grundbegriffe, s. 104.
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Je zfejmé, ze stoicky moralni postoj je ze tfi uvedenych postoju nejlepsi v tom ohledu, Ze pftiji-
ma realitu a uéi ¢lovéka smifenosti s tim, co nelze zménit a vadi ndm. Stoicismus ma nicméné,
jak jsme vidéli, urcité nedostatky. Aniz bych si délal narok na detailni kritiku stoicismu, pfesto
bych rad upozornil na dva hlavni nedostatky stoicismu jakozto urcitého typu centralniho aspektu
spirituality: Stoikové udili, ze ¢lovék ma jednat v souladu se svou prirozenosti.”” Avsak k lidské
pfirozenosti patii i vasné. Tedy jednat v souladu s pfirozenosti nemuze implikovat bezvasnivost,
apatii.”® Druhy nedostatek se tyka smifenosti se v§im. Stoikové ucili shodé vtle s tim, co s déje.
Avsak ne vse, co se déje, je moralné spravné. Jestlize nesmime chtit, co je moralné nespravné, pak
nesmime chtit vSe, co se déje.

2. Vyrovnany kfestan a spolehnuti se na Krista

S pomoci Spaemannovy typologie jsme nahlédli nékteré zakladni souvislosti mezi (ne)hledanim
objektivniho smyslu Zivota jakoZto centrdlnim aspektem spirituality SP a mordlnim postojem
SP k tomu, co SP nemuze zménit. U fanatika a cynika je misto o ,nehledani® vystiznéjsi hovorit
o popreni. Proti tomu jsem vznesl namitky vyse v pozn. 23 s pomoci nekone¢ného regresu a na-
znacil, ze spiritudlni predpoklady beze-smyslu Zivota predstavuji u cynika jakousi ,viru“ - v urci-
ty (meta...)meta-beze-smysl, ktery uz nedokazuje, ale v néjz véti. Podobné u fanatika. Fanatik
Vvéri, Ze objektivni smysl tvori svym subjektivnim smyslem, ten v8ak také musi v né¢em zakotvit.
A protoze rovnéz nemiize postupovat donekonec¢na, i on postuluje néjaky subjektivni (meta...)
meta-smysl, ktery uz nedokazuje, ale v néjz véri* I kdyz lze fanatismus a cynismus oznacit jako
sekuldrni spirituality, nahlizime, Ze maji i jakysi (pseudo)ndbozZensky zdiklad.

Stoické presvédcenti je primarné presvédcenim filosofickym, vychazi nicméné také z urcité ,viry",
z panteismu. Stoik, na rozdil od fanatika a cynika, nepopira objektivni smysl Zivota. Stoicky pan-
teismus ovéem obétuje subjektivni smysl fatalistickému pojeti objektivniho smyslu. Stoicky objek-
tivni smysl Zivota sice vyzaduje smifenost, av§ak za cenu celé fady nedostatkt. Stoicky fatalismus
1ze také oznacit za sekuldrni spiritualitu, a¢ ma rovnéz nabozensky zaklad. Jde o ,,viru“ v ,logos®
(rozum), neosobni, vécny, vse-urcujici princip. Pojem ,logos” presel z predkrestanské a nekrestan-
ské filosofie do kiestanské filosofie a teologie a ziskal specificky vyznam tim, Ze se stal oznacenim
pro druhou bozskou osobu, Jezise Krista. V tomto pripadé se ovsem pise s velkym pocatecnim
pismenem - ,,Logos“ (srov. ] 1,1). S ohledem na na$ kontext je kfestanstvi specifickou sacred spi-
ritualitou, v niz objektivni smysl Zivota pro kazdého clovéka predstavuje pravé Logos.”® Podivejme
se nyni struc¢né na zdkladni specifika kiestanské smifenosti/vyrovnanosti a spolehnuti se na Krista;
nejprve obecné, i skrze srovnani se stoikem, pak na prikladech z oblasti socialni prace.
Srovndme-li kfestana se stoikem, 1i$i se kfestan v tom, Ze se snazi integrovat vasné/emoce. Kultivu-
je je s pomoci rozumu a viile, nespoléhd ovsem jen na ptirozené svétlo rozumu, ale i na nadptiro-
zené, tj. na viru, na svétlo Ducha svatého.” Viile se fidi rozumem (dsudkem svédomi) a spole¢né

27 SENECA, Dalsi listy Luciliovi, s. 232.

28 Srov. Robert SPAEMANN, Moralische Grundbegriffe, s. 104. Va$né/emoce je ovéem tfeba spravné formovat rozumem, jak upozornoval
jiz Aristoteles.

29 Tim ovSem nechci fici, Ze kazdy nekonecny regres lze vyfesit jen ,virou“ v néjaky prvni princip. ,,Virou (v uvozovkach) oznacuji ptipad,
kdy se néjaky prvni princip slepé pfijimd, aniz by se kriticky provétil. Z filosofického hlediska je mozné a zadouci, aby se i prvni principy
dokazovaly, a sice tzv. nepfimym diukazem.

30 Kirestanska filosofie a teologie je specificka také tim, Ze objektivni smysl Zivota neni primarné ¢lovékem ,objeven’, ale ¢lovék je
objektivnim smyslem jakoZzto Logem ,,0sloven® To v§ak nutné neznamend na strané ¢lovéka iplnou pasivitu.

31 Duch svaty je tieti bozskd osoba, vedle Otce a Syna (JeziSe Krista - Logos). Otec je Poc¢atkem (kfestanské) existence. Z Otce a Syna
vychazi Duch svaty. Podle kiestanské teologie ovSem vSechny tii bozské Osoby sdileji jednu prirozenost (jsou jednim Bohem) a tudiz
pusobi vzdy spole¢né.
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maji k dispozici t7i teologdlni ctnosti — viru, nadéji a lasku. Jedna se o ctnosti ,vlité", tj. takové,
které kiestan nemtize ziskat jen prirozenou silou. Tfi teologalni ctnosti pomahaji zdokonalovat
Ctyfi prirozené ctnosti — moudrost, spravedlnost, state¢nost a umirnénost. Podle toho, nakolik
ma zdokonalenych téchto sedm ctnosti, pristupuje kiestan i k tomu, co nemtize zménit a vadi mu.
Rozhodné neusiluje jako stoik o zruseni rozdilu mezi tim, co mu vadi a nevadi. Ve svétle moudré
viry se postupné uci rozliSovat, co mu (ne)ma vadit a v jakém poradi. Kfestan neni vyrovnany tak,
Ze by mu bylo lhostejné, zda se mu podafi realizovat vlastni zdmeéry, nesnazi se o apatii (bezvdsni-
vost) jako stoik. Na druhou stranu ale ani neprosazuje jako fanatik realizaci vlastnich zaméri za
kazdou cenu.

Z vnéjsiho pohledu se miiZe kiestan velmi podobat stoikovi v tom, Ze mu postupné mnoho nezme-
nitelnosti prestane vadit. Avsak jadro rozdilu spociva v tom, ze kiestan neni apatickym, nybrz
v sile Ducha svatého schopnym (nékteré) obtizné a bolestivé véci snaset. Pro krestanskou smi-
fenost je specificky novy druh nadpfirozené motivace a nadprfirozené sily snaset to, co nelze
zménit. Kfestan by ovSéem nemél byt trpitelskym bolestinem; pokud je to mozné, snazi se v nor-
malnim pripadé bolest, utrpeni a zlo odstranit (a modli se za to), ale kdyz to mozné neni, snazi
se podle vzoru Krista o pfijeti a vyrovnanost (srov. L 22,42).> Kfestanova (snaha o) smifenost
s celozivotnimi/dlouhodobymi nezménitelnostmi, které mu vadi / piisobi bolest je primo uimérnd
kiestanové vite a diivére, Ze Biih hlida jejich intenzitu i extenzitu a md dobré(!) diivody, proc je
dopousti (srov. 1 K 10,13).* A schopnost toto vse sndset je primo umeérnd sile kiestanovy (nadpfi-
rozené) lasky (srov. 1 K 13,7).%*

Cim je v této souvislosti kfestanovo spolehnuti se na Krista? Je predev$im zminénou virou a divé-
rou, tj. ve své podstaté ikonem rozumu a naslednym souhlasem viile. Toto spolehnuti se na Krista
se postupné stava trpélivosti, state¢nosti a promita se do dalsich ctnosti. Klicové je, Ze s ohledem
na ty dlouhodobé/kratkodobé nezménitelnosti, které se kfestan po zralé tivaze a modlitbé pokusil
zménit, ale nebylo to mozné, se spolehnuti na Krista eo ipso stava soucasné trpénim s Kristem. Na
roviné rozumu jde tedy o spolehnuti se na Krista, Ze On proptijcuje danym nezménitelnostem
smysl (i kdyz v nich kfestan tfeba momentalné smysl nevidi!), na roviné vtile, emoci a celkové téla
jde o sndseni danych nezménitelnosti s Kristem, v sile Jeho Ducha. V tomto hlubokém vyznamu
je krestanska spiritualita pravem chapana nejen jako to, co kona kfestan sam, ale rovnéz jako to,
co v kiestanovi kona Duch svaty!*® Pfesto ale nejde o pouhou pasivitu, a tak je i sndseni a trpéni
urcitou formu jedndni.® Pomér mezi pasivitou a aktivitou mize byt rtizny, avéak nikdy nejde
o fatalistickou pasivitu, naopak, kfestan muize trpét i aktivné, v nazna¢eném hlubokém vyznamu
- a tim paradoxné dospét k hlubokému vnitfnimu klidu i uprostted velkych bolesti a protivenstvi.
Pomér mezi objektivnim a subjektivnim smyslem je proto u kfestana jiny nez u stoika. Kiestan ve
védomi krestanské svobody (srov. 1 K 3,21-23)* pristupuje ke svému Zivotu a svétu aktivné, beze
strachu a v divére v Bozi moc, avsak zaroven prijima vse, co nemohl zménit, jako Bozi nabidku
k utrpeni s Kristem (coz je také proména svéta, alternativni, hlubsi). Mezi subjektivnim smyslem,
kterym disponuje krestan, a objektivnim, kterym disponuje (a je) Kristus, panuje dialog. Kres-
tan si nemysli, ze by teprve on vnasel do svéta smysl, na druhou stranu si ale také nemysli, Ze by

v«

32 ,Otce, chces-li, odejmi ode mne tento kalich, ale ne ma, nybrz tva vile se stai.

33 ,Nepotkala vas zkouska nad lidské sily. Biih je vérny: nedopusti, abyste byli podrobeni zkousce, kterou byste nemohli vydrzet, nybrz se
zkouskou vam pripravi i vychodisko a da vam silu, abyste mohli obstat.”

34 At se déje cokoliv, laska vydrzi, laska véri, laska md nadéji, laska vytrva.”

35 Srov. Vojtéch KOHUT, Spiritualita, in: Stefano DE FIORES - Tullo GOFFI (ed.), Slovnik spirituality, Kostelni Vydri: Karmelitanské
nakladatelstvi, 1999, s. 905.

36 Srov. Robert SPAEMANN, Moralische Grundbegriffe, s. 101.

37 ,Vsechno je vase, (...), at svét nebo zivot nebo smrt, pfitomnost nebo budoucnost, véechno je vase, vy véak jste Kristovi a Kristus je Bozi.
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stacilo nechat se pasivné vést Bohem jako loutka. Jedna se o zZivy dialog, vztah, mnohdy i ,,zdpas

s Bohem, néco principidlné jiného nez stoikova snaha o harmonizaci s neosobnim logos. K tomu

je vhodné dodat, ze opravdova a v praxi zita kfestanska spiritualita neni nikdy zalezitosti jen ro-

zumovou (intelektualni) a/nebo pocitovou, zazitkovou apod., ale zahrnuje vsechny dimenze osoby,

postupné napliiované Duchem BoZim.*®

Jak se projevuje vyrovnanost/smitenost SP kiestana? Vratime-li se ke dvéma vyse uvadénym pri-

kladim, mtzeme jeho mordlni postoje nastinit zhruba takto:

 SP prijima klientovu psychickou nemoc, snazi se s klientem mit soucit a usiluje o adekvatni
ptistup ke klientovi.

o SP neusiluje o nespravedlivé odebrani ditéte z rodiny a vyviji aktivity na zlepseni zhorsenych
podminek v rodiné.

Tyto jednoduché ilustrativni priklady doplnim dvéma zajimavéjsimi, které vychazi z mé vlastni
zku$enosti socidlni prace. Snad skrze né lépe vyniknou nékteré souvislosti mezi spolehnutim se
na Krista a moralnim postojem k tomu, co nelze zménit a je obtizné.

O klienta s Alzheimerovou chorobou v pozdnim stadiu se SP stara jako o malé dité, v¢etné osobni
hygieny. Klient je v pozdnim stadiu neurodegenerativnhiho onemocnéni mozku a prestal zcela
komunikovat. Béhem pravidelné osobni hygieny ve sprse klient ¢asto neudrzi stolici, a protoze
uz neni schopen vilbec komunikovat, SP je situaci vzdy ponékud zaskocen a je pro néj psychic-
ky i lidsky naro¢na. Tato situace nastava casto, nelze ji snadno predchazet a predstavuje pro SP
nezménitelnost, ktera mu velmi vadi. Z ptirozeného, lidského hlediska se SP snazi situaci raci-
onalizovat, klientovi nic nevyc¢ita a je si védom, Ze klient kviili své nemoci neni situaci vinen.
To vsak celou situaci SP prili§ neulehdi, a tak SP jakozto kfestan spoléha na nadpfirozenou silu,
ktera jediné mu pom?uze, aby snasel opakujici se situace s trpélivosti a smifenosti. Jde o postupny
proces, moralni zrani na hlubsi roviné, kdy se SP uci celou svou bytosti spoléhat na Krista, ktery
podpira jeho omezené lidské sily. Centralni aspekt spirituality SP, véfit, ze situace ma objektivni
hlubsi smysl, ma rozhodujici roli jak pro samotné zapoceti procesu, tak pro jeho uspésné trvani.

SP ptisobici jako streetworker v cirkevni organizaci Teen Challenge kontaktuje drogové zavislého
klienta a nabizi mu residen¢ni jednolety lécebny program, v jehoz ramci ma klient $anci se zavis-
losti zbavit, resp. zacit celkovy proces psychofyzického uzdravovani. Lé¢ebny program probiha
v ktrestanském prostredi. Klient to vi, ale pravé proto jej odmita a nevybiravymi, hrubymi invek-
tivami se vymezuje proti kiestanstvi. To SP vadi, nebot je kfestan. SP na jednu stranu nechce kli-
enta primarné ,,obracet na krestanstvi®, na druhou stranu jej ale také nechce ponechat v zavislosti
a vi, ze nabizeny program by pro klienta mohl byt Zivotni $anci. Invektivy béhem dalsich setkani
vSak pokracuji. SP si je védom toho, Ze miize nabidnout klientovi jiné formy lé¢by zavislosti, ale
vnitfné tusi, ze invektivy klienta a jeho odpor viici kfestanstvi jsou pravdépodobné jen pdzou za-
kryvajici spiritudlni sensibilitu klienta pro pravé nabizeny druh programu. SP vsak nevi, jak tuto
sensibilitu aktivovat a nasmérovat spravnym smérem, zarovenn mu vadi invektivy klienta a jeho
hruby zpisob komunikace. Zda se, Ze z Cisté prirozeného hlediska neni SP moralné povinen sna-
Set klientovy invektivy a hledat slozité cesty ke klientové spiritualni senzibilité. Na druhou stranu

38 Srov. Walter H. PRINCIPE, Spirituality (Christian), in: Michael DOWNEY (ed.), The New Dictionary of Catholic Spirituality, Collegeville:
The Liturgical Press, 1993, s. 931. Co se tykd kiestanské spirituality, musim upozornit, Ze jsem se pokusil opravdu jen velmi stru¢né
naznacit nékteré jeji podstatné znaky. Uz v rdmci samotné katolické spirituality nalezneme obrovské mnozstvi riiznych spiritualit
(tadovych, knézskych, laickych), z nichz nékteré se vétvi do dal$ich druhti a podob. Pluralita spiritualit v ramci (katolického) kiestanstvi
je v8ak zadouci a dokonce nutna, protoze jde o riznd charizmata a projevy téhoz Ducha svatého s ohledem na rtzné doby, potieby
a okolnosti.
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ale jako krestan véfi ve skryty, nadpfirozeny smysl situace, snazi se o trpélivost a vyrovnanost.
Postupné hleda slozité cesty ke klientové dusi a snasi jeho zptisob komunikace. Moralné se opira
o centralni aspekt své spirituality, vidi v situaci objektivni, skryty smysl.

Zavérem

Spiritualita md integrujici, ale i destruktivni potencidl.”® Timto shrnujicim postfehem vyjadiuji
zaroven hlavni zavér tohoto ¢lanku. Doufdm, Ze Ctenafr nahlédl silu onoho potencialu béhem
zkoumani souvislosti mezi zvolenym centrdlnim aspektem spirituality SP — (ne)hledanim objek-
tivniho smyslu Zivota — a mordlnim postojem SP k tomu, co nemiize zménit a vadi mu.

SP fanatik jednd s klientem destruktivné. Domniva se, Ze smysl klientova Zivota tvoii pouze svym
nasazenim pro klienta. Objektivni realita i jeji smysl mu unikd. M4 velké problémy pfijmout
vSechny druhy nezménitelnosti klienta, jez mu vadi. Manipuluje klientem podle svych subjek-
tivnich predstav. SP cynik jednd s klientem rovnéz destruktivné, i kdyz je to snad méné ndpadné.
Cynikem se SP muze stat, kdyz se predtim jako fanatik vycerpal neuvazenymi zménami nezme-
nitelnosti, jejich popiranim ¢i manipulativnim jednanim. Véfi v pravo silnéjsiho, na objektivni
realitu v§ak nahlizi jako na mechanické déni, jez postrada jakykoli smysl. Zatimco fanatik tenduje
k mordlnimu subjektivismu, cynik k moralnimu nihilismu. Cynik byva zpravidla v hloubi duse
piesvédéen, ze poméhat klientovi vlastné nemd smysl. Casto klienta vyuzivé ve sv@ij prospéch.
Vétsina SP se s nejvyssi pravdépodobnosti shodne na tom, Ze mordlni postoje fanatika a cynika
jsou postoji nerozumnymi, profesné i lidsky neperspektivnimi.

SP vyrovnany stoik miiZe byt pro nékteré na prvni pohled pfitazlivym typem, pravdépodobné kviili
apatické neotfesitelnosti a nadlidské trpélivosti. Ve skute¢nosti bude ale moralni postoj stoika pfi-
jatelny jen pro toho SP, jenz diisledné zastava néjaky fatalisticky zivotni postoj a neklade (zadny)
diiraz na soucit. Soucit se v§ak zda byt pro socialni praci dtlezity. Na typu stoika jsem se pokusil
ukazat, jaky ustfedni vliv na spiritualitu maji ty prvky svétonazoru/nabozenstvi, jez vysvétluji
otazku objektivniho smyslu Zivota a otazku po povaze nejvyssiho principu kosmu. SP vyrovnany
kiestan se zvnéjsku miiZe velmi podobat stoikovi, avsak mezi nimi je podstatny rozdil pravé v tom,
Ze krestan Zije svou spiritualitu ve vztahu k Bohu, ktery neni pouhym neosobnim principem kosmu.
Moralni postoj SP kiestana bude asi plné pochopitelny jen pro ty SP, ktefi jsou sami kfestany nebo
krestanstvi vice znaji.

Ctendf, ktery neni kfestanem, miize namitnout, Ze SP vyrovnany kfestan hraje v tomto ¢lanku roli
jakéhosi ,,SP-supermana® SP vyrovnany kiestan je predstaven jako nejlepsi typ, v ramci zvolenych
prikladd nejlépe moralné hodnocen. To je pravda. Na druhou stranu bych rad upozornil, ze pou-
Zitd typologie je normativné idedlni. V redlné praxi nemusi byt (a nékdy také neni) SP krestan mo-
rdlné hodnocen jako nejlepsi. V redlné praxi miize byt i SP kfestan ohroZen ¢i dokonce ,,infikovin®
fanatismem, fatalismem ¢i cynismem. Nékteré rysy SP kiestana tendujiciho k fanatismu najdeme
v pozn. 16. Kromé toho je tfeba doplnit, Ze pouzita typologie nepokryva celou pestrou realitu
a jisté neni uplnd. Bylo by zajimavé doplnit dalsi typy z pohledu dvou ostatnich monoteistickych
nabozenstvi, judaismu a islamu, ptip. z pohledu hinduismu a buddhismu. To v§ak bohuzel presa-
huje rozsahové moznosti ¢lanku.

I pres tato omezeni muze byt pfedlozeny clanek pro nékteré ceské SP dobrym ndstrojem sebe-
reflexe nékolika zdkladnich souvislosti mezi (ne)hleddnim objektivniho smyslu Zivota a mordlnim

39 Srov. Zdenék VOJTISEK, Vybrané teoretické podnéty, in: Zdenék VOJTISEK - Pavel DUSEK - Jiti MOTL, Spiritualita v pomdhajicich
profesich, s. 80.
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postojem k tomu, co nelze zménit a piisobi obtiZe. Pi tom je tfeba mit na paméti, ze primdrné nejde
o0 oznaceni sebe ¢i druhych jednim z predloZenych (nebo jinych) typii. Typologie maji napomdhat
konkrétnim osobdm pfi sebereflexi. A sebereflexe pak md byt kognitivnim vychodiskem pro Zddouci
zménu praxe. Doufam, Ze ¢lanek bude v ceském prostredi (kiestanské) teorie socialni prace tomu-
to ucelu uspésné slouzit a ze bude vyuzit, prip. doplnén a/nebo kriticky reflektovan.

V uvodu jsem citoval vyzvu jedné nedavné ceské empirické studie, ktera se zabyvala vyzkumem
fenoménu spirituality mezi studenty socialni prace. Slo o vyzvu pro akademické pracovniky:
Nebat se hovofit o spiritualité se studenty socialni prace a najit zptisob, jak zaclenit relevantni
témata do vzdélavaciho kurikula. Timto ¢lankem jsem se na ni pokusil odpovédét. Obsah toho-
to ¢lanku pouziji jako vychozi text prednasky pro studenty v navazujicim magisterském oboru
Etika v socidlni praci.

Proc jedna socialni pracovnik fanaticky, cynicky, nebo
vyrovnhané? K souvislostem mezi spiritualitou a moralnim
postojem k tomu, co nelze zménit

Abstrakt

Autor vychazi z reSerse relevantnich ¢eskych zdroju a pfispiva do ceské odborné diskuse na
téma spiritualita a socialni prace pfispévkem vychazejicim z krestanské filosofie a teologie.
Autor zkouma nékteré zakladni souvislosti mezi vybranym centralnim aspektem spirituality
socialniho pracovnika a moralnim postojem socialniho pracovnika k tomu, co nemuze zménit
a vadi mu; jde o aspekt hledani objektivniho smyslu Zivota. Autor ukazuje souvislosti s pomo-
ci vybrané typologie - fanatik, cynik, vyrovnany stoik a vyrovnany kfestan a nabizi socialnim
pracovnikiim a studentlim socidlni prace inspirativni typologicky nastroj k sebereflexi. Obec-
né analyzy jsou ilustrovany jednoduchymi pfiklady vychazejicimi i z autorovy vlastni zkuse-
nosti. Hlavni zavér zni: Spiritualita socialniho pracovnika ma v jeho moralnim postoji k tomu,
co nemUze zménit a vadi mu, integrujici, ale i destruktivni potencidl. Destruktivni potencial
maji spirituality fanatika a cynika. Nakolik Ize mluvit o integrujicim potencialu u spirituality
vyrovnaného stoika, zalezi na pohledu ¢tenare. Podle autora ma vsak nejvétsi integrujici po-
tencial spiritualita vyrovnaného krestana.

Klicova slova: kiestanstvi a socidlni prace, socidlni prace a spiritualita, smysl Zivota, fanatis-
mus, cynismus, stoicismus
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Why Does a Social Worker Act in a Fanatic, Cynical,
or Composed Manner? On the Relationship Between
Spirituality and the Moral Attitude towards What

Cannot Be Changed
Vojtéch Simek

Introduction

For the social worker (further SW), spirituality is important. In the Czech context this is evin-
ced by the overview study The Situation of the Discourse of Spirituality in Social Work, published
in 2015, which briefly maps the transformations of social work’s relationship to spirituality, in
the USA and the Czech Republic.! Regarding the Czech Republic, the study presents, among
others, a crucial finding: since 2008, the discourse of spirituality in social work has been gaining
momentum.” One of the theoretical expressions of this is, for example, the monograph of 2012
called Spirituality in the Helping Professions.” Regarding empirical investigations, let me mention
the paper The Phenomenon of Spirituality and Its Integration into Social Work Curricula of 2010,*
which shows the importance of the issue of spirituality not only for SWs, but also for social work
students. The paper concludes with the following appeal: “The task academics face today is not to
be afraid to talk to students [of social work] about spirituality, while at the same time it is necessa-
ry to find a way of incorporating a content into the curriculum which will (...) equip future [SWs]
with the skill of reacting to the needs of clients in the best way possible.”

But to speak and think of spirituality is possible only insofar as the concept “spirituality’ is defined.
In what meaning do I use the term ‘spirituality” here?® With respect to SWs, the abovementioned

Jan KANAK, Postaveni diskursu spirituality v socidlni praci, Socidlni prdce / Socidlna prdca 4/2015, pp. 30-46.

Cf. ibid., pp. 41-42.

Zdenék VOJTISEK, Pavel DUSEK and Jiti MOTL, Spiritualita v pomdhajicich profesich, Praha: Portal, 2012.

Alina KUBICOVA, Fenomén spirituality a jeho integrace do osnov socidlni prace, in: Rizika socidlni prdce, ed. Martin SMUTEK,
Friedrich W. SEIBEL and Zuzana TRUHLAROVA, Hradec Kralové: Univerzita Hradec Kralové, 2010, pp- 459-464.

Ibid., p. 464.

6 At present, spirituality is sometimes understood in a simplified way as an opposite to religiosity. According to this understanding,
spirituality is a purely individual and non-institutional expression of the person’s relationship to Meaning/Transcendence/the Sacred/
God, while religiosity is a purely social and institutional adherence to some spiritual tradition / religion / church. My assumption here,
on the other hand, is that the contents of the concepts ‘spirituality’ and ‘religiosity’ generally overlap, i.e., that ‘religiosity [frequently
is] a subset of spirituality, [...] one (most distinctive, fairly easily graspable and usually investigated) [expression of] spirituality’ The
spirituality of some person is normally ‘nourished in its entire breadth from one spiritual tradition (from one religion), but of course it
is also possible (and widespread in the contemporary Western world) that someone’s personal spirituality does not coincide (entirely/
at all) with adherence to some spiritual tradition / religion / church. So, there can be a spirituality without religiosity, but also (at least
hypothetically) a religiosity without spirituality. For more see Zdenék VOJTISEK, Spiritualita, in: Zdenék VOJTISEK, Pavel DUSEK and
Jiti MOTL, Spiritualita v pomdhajicich profesich, pp. 25-31.
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study distinguishes between ‘secular spirituality’ and so-called ‘sacred spirituality’ The former is
a spirituality for which a relationship to the Sacred/God is not necessary. The latter necessarily in-
volves such a relationship. It is worth noticing that, according to that study, an essential characte-
ristic of secular spirituality is ‘searching for the meaning of life. At the same time, the study in this
context introduces the ideal that in fact everyone has a spirituality in this sense, ‘since searching
for meaning is proper to all humans.” This implies that spirituality in the sense of searching for
the meaning of life, albeit implicitly and unconsciously, is proper to all SWs, because every SW is
human. The author of the study does not explicitly draw this conclusion. But for the present paper
it is the first step towards defining the concept of spirituality as employed by me.

But someone might object: searching for the meaning of life is not proper to all humans, or not to
all SWs. And if that were the case, then this is not an appropriate point of departure for defining
spirituality. The first objection can probably best be answered with reference to Frankl’s concept
of will to meaning. Frankl, a professor of neurology and psychiatry, claims that will to meaning is
a fundamentally anthropological phenomenon, i.e., not only valid for all humans, but furthermo-
re an essential attribute of humanity and a need sui generis, empirically established.® So the first
objection appears to be irrelevant. But is the will to meaning an appropriate point of departure for
defining spirituality?

With reference to Frankl’s concept the answer is affirmative. According to Frankl, the will to me-
aning is one of the universal aspects of human self-transcendence.” And if human self-transcen-
dence is an essential expression of his spirituality, then the will to meaning is a universally valid
aspect of spirituality. Milos Raban, a recently deceased Czech Frankl scholar, goes even further
to claim that the concepts of meaning (of life) and spirituality coincide; they ‘express ultimately
the same’'® In the present paper I employ the term ‘spirituality of a SW’ in this universally valid
meaning — searching for an objective meaning of life. Although Frankl conceived meaning also as
subjective, thus unique for each person and situation, he nonetheless emphasised that the mea-
ning of life cannot be ‘created’ but must be found’!! But is searching for an objective meaning of life
as a central aspect of the spirituality of a SW in some way related to the SW's moral attitude towards
what the SW cannot change? That is a crucial question.

In this paper, I assume that such a relationship exists. And I will attempt to show that this relation-
ship is significant for the SW’s personal practice. I will restrict the investigation to the SW’s moral
attitude to what the SW cannot change and bothers him about the person of the client (intrinsic
‘unchangeable’) and/or the clients situation (extrinsic ‘unchangeable’). We are informed by expe-
rience that precisely what we cannot change and bothers us is usually more challenging morally,
since we normally try to find the meaning of that ‘unchangeable’'? I conceive ‘moral attitude’ as

7  Jan KANAK, Postaveni diskursu spirituality v socialni préci, p. 33.

8  Cf. Viktor E. FRANKL, Utrpeni z nesmyslnosti Zivota: Psychoterapie pro dnesni dobu, Praha: Portal, 2016, p. 15. ... the will to meaning is
a motivation sui generis, which can neither be reduced to other needs nor deduced from them? For more on the empirical corroboration
see Viktor E. FRANKL, Viile ke smyslu: Vybrané predndsky o logoterapii, Brno: Cesta, 1994, pp. 11-12.

9  ‘Using the motivational-theoretical concept “will to meaning” I try to grasp one aspect of self-transcendence, the principal fact that
the human being reaches beyond oneself to some meaning which needs to be fulfilled - and first discovered. Viktor E. FRANKL,
Viile ke smyslu, p. 11. From the point of view of philosophical anthropology, self-transcendence is one of the three main metaphysical
characteristics of the person. Norris W. CLARKE, Osoba a byti, Kostelni Vydfi: Karmelitanské nakladatelstvi, 2007.

10 Milo§ RABAN, Duchovni smysl clovéka dnes: Od objektivniho k existencidlnimu a vécnému, Praha: Vysehrad, 2008, p. 193.

11 Cf. Viktor E. FRANKL, Utrpeni z nesmyslnosti Zivota, p. 25. ‘What can be created is either a subjective meaning, or the mere feeling of
ameaning - or non-meaning. Then it is also understandable that the human being who is no longer to find meaning in his life and at the
same time is unable to invent it is running away from the feeling of non-meaning of life and begets either non-meaning, or a subjective
meaning. (...) the danger arises that in his life the human being will miss the true meaning, the true tasks out there in the world (which
differ from merely subjective experiences of meaning in oneself)’

12 Ido not mean to claim that it is not possible to take a moral attitude to what we cannot change and does not bother us and to relate it to
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the attitude of a person who activates his conscience and approaches the intrinsic and/or extrin-
sic ‘unchangeables’ also through personal virtues or vices.

But how are we to grasp the relationship between searching for an objective meaning of life as
a central aspect of the spirituality of a SW and the SW'’s moral attitude towards what the SW ca-
nnot change? I will attempt to do that in the first part of this paper using the inspiring typology
of the German philosopher Robert Spaemann. It is the basic typology of the fanatic, the cynic
and the composed Stoic. The typology can serve students of social work or SWs'* as a primary
framework for reflecting upon their spirituality in the central aspect under consideration. I was
inspired to this by the idea of the Czech religious studies scholar Zdené¢k Vojtisek, who writes
in the abovementioned monograph that ‘the spirituality of an individual human being’ is ‘the
source of his problems’'s

But how about those SWs who experience spirituality in the second of the abovementioned me-
anings (sacred spiritualita), i.e., a relationship to the Sacred/God is a necessary condition of their
spirituality. Are they also searching for the meaning of life? It is evident that sacred spirituality
also implies the central aspect concerning the meaning of life. However, religions — at least the
three largest monotheistic ones (Judaism, Christianity and Islam) — are generally not concerned
with searching for meaning, but with accepting the meaning which is given by the respective
conception of God. In this paper, I will restrict sacred spirituality to Christianity, in which the ob-
jective meaning of life is given by the specific Trinitarian conception of God and fulfilled in Jesus
Christ. In one of his texts the Czech theologian Michal Opatrny, who focuses on the relationship
of Christian theology and social work, briefly touches on the issue of meaning and holds that the
possible source of problems for the SW can be not relying on Christ.'¢

In the second part of the paper I will therefore attempt to supplement the abovementioned typo-
logy with the type of composed Christian and reflect on the Christian relying on Christ, and, by
means of examples, attempt to outline the relationship between relying on Christ on the part of
the Christian SW and his moral attitude towards what he cannot change and bothers him. This
part also offers a starting framework for possible self-reflection, this time to those SWs who are
Christian or interested in Christianity. Christians are still a strongly represented group in Europe
and many organisations engaging in social work more or less explicitly appeal to Christian moral
principles.

the issue of the meaning of life. We do so, often implicitly, but sometimes also explicitly. For example, I am a man, I cannot change it and
it does not bother me (in fact I am happy to be one). Nonetheless, I take, at least implicitly, a moral attitude to that given by accepting
it as a meaningful basis for my personal life and development. But what I cannot change and (for whatever reasons) bothers me is
a morally specific and more demanding challenge, because it is difficult to accept it as meaningful point of departure of personal life and
development.

13 According to Frankl, the conscience is the ‘organ of meaning), ‘a part of condition humaine, a tool with which the human being searches
for and discovers the objective meaning of life. Viktor E. FRANKL, Utrpeni z nesmyslnosti zZivota, pp. 25-26..

14  For the sake of simplification, I use the abbreviation SW for male and female social workers and male and female students of social work.
Let us assume the hypothesis above for both groups, although it can have a different meaning for each - primarily a theoretical one for
the students, mostly a practical one for the workers. It is highly beneficial for members of both groups not to be limited to one of them.
The workers ought to continue studying, the students ought to experience the practice in the field they are studying.

15 Zden¢k VOJTISEK, Cesty pomoci v potizich se spiritualitou, in: Zden¢k VOJTISEK, Pavel DUSEK and Jiti MOTL, Spiritualita
v pomdhajicich profesich, p. 49. ‘So, essentially the only unavoidable condition of quality help we see is the reflection of the helper’s own
spirituality we have already mentioned several times, best performed with the help of a supervisor. Ibid., p. 68.

16 “The Christian as a helper can declare faith in Christ, but he need not really rely on him in his work. He can claim that it is meaningful
to do the good, but at the same time not rely on the good and the One from whom it originates. The helper then wants to have absolute
control over the client — he does not believe that the meaning which carries him can carry the client too, so that he gives the client no
chance to let himself be carried. Or the other way round: because the helper does not rely on the meaning which carries him and his
work, he cannot rely on the client to perform the task he has been entrusted with or not to repeat his error. I believe that this “reliance
on God” is one of the most basic aspects of the Christian faith..” Michal OPATRNY, Tfin4ct4 komnata vztahu teologie a socialni préace:
K problematice negativnich vlivi kestanské viry na pomahani, Caritas et veritas 1/2011, pp. 57-58.
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This paper is based in philosophical and theological anthropology and ethics. I assume that
the theory of social work (as an academic discipline) necessarily needs both anthropology and
ethics, in the philosophical and theological dimension, if it is to adequately investigate spirituali-
ty. To begin I would also like to add that I am aware that spirituality is a complex phenomenon.
I have merely chosen one of its aspects, which, while I regard it as central, is not the only one."”
[ am interested in the rational aspect of spirituality, insofar as it influences the volitional, moral
aspect of the person.'®

1. The fanatic, the cynic, and the composed Stoic

Before I employ Spaemann’s typology to focus on the relationship between searching for the ob-
jective meaning of life as a central aspect of the spirituality of a SW and the SW’s moral attitude to
what the SW cannot change, I will attempt to very briefly sketch the basic kinds of unchangeables
to which every human being is subjected, and also how they can in general project onto social work.
Since conception, every person is determined by intrinsic unchangeables: a unique genetic make-
up, which implies certain (pre)dispositions, sex, etc. The extrinsic unchangeables include the
biological parents, the time and place of the persons conception/birth, the country, culture and
social environment where the person grows up and is formed, etc. Upbringing and education
bring about passively caused unchangeables, as well as actively acquired unchangeables by how the
person is passively formed and also how he actively forms himself. From the active point of view,
each past decision and action of the person becomes something that cannot be changed and by
which the person forms himself within the scope of his intrinsic and extrinsic unchangeables.
There are: lifelong unchangeables, for example, genetic (pre)disposition; long-term unchangeables,
such as, the moral character (the older the person is, the more difficult and long-lasting a change
is); and short-term unchangeables, for example, being ill with the flu, etc. The long-term and short-
term unchangeables sometimes derive from the lifelong ones, and sometimes they arise from
a combination of different causes and circumstances. As I have stated above, in general these (and
other possible) kinds of unchangeables can be divided into those that bother the person and the
ones that do not bother him."”

The nature of social work implies that it focuses on social change within the scope of the clients’
long-term and short-term unchangeables. It is evident that the clients’ lifelong unchangeables can-
not be changed. I believe that social work typically strives to change the long-term and short-term
unchangeables within the scope of the clients’ generally unfavourable lifelong/long-term unchan-
geables. However, the SW frequently cannot directly influence even the long-term unchangeable
(whereby he knows that the success of the social work with the client fully/partially depends on
it). At the same time, the SW frequently finds himself in situations where certain (for the given
social case typical) long-term/short-term unchangeables bother him, while they do not bother

17 Vojtisek expresses the complexity of spirituality with a seven-level model. The central aspect I am analysing here corresponds to the first
level - the premises of spirituality (‘These are doctrinal and philosophical conceptions which explain the world for the human being,
facilitate orientation in it and give meaning to his life’), but with respect to the impact on practice also to the third level - the norms
and values determining the person’s moral attitude. Besides these two levels, Vojtisek’s model includes the level of rites (2™¢), narration
(4™), experience (5"), community (6") and creativity (7*). Zdenék VOJTISEK, Spiritualita, in: Zdenék VOJTISEK, Pavel DUSEK and
Jiti MOTL, Spiritualita v pomdhajicich profesich, pp. 19-22.

18 Vojtisek adds that this (static) model of the complexity of spirituality must be supplemented with a ‘dynamic, volitional dimension’ —
concern, loyalty. That absolutely corresponds to the basic powers of the human person, who has not only the intellect and emotions, but
also the will. Cf. ibid., pp. 22-23.

19 It is very interesting that whether and how much a person is (not) bothered by an unchangeable is again due to that person’s specific
unchangeables, for example, his moral character, nature, inclinations, but also the religious, cultural and social milieu he lives in.
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the client (an example may be social work with a client addicted to drugs; his addiction is usually
a function of the social milieu where the client lives; the setting mostly does not bother the client,
because he may feel good in it; it does bother the SW, on the other hand, because he knows that
only a different environment will enable the client to overcome the addiction). In general, it can
be judged that the SW frequently finds himself in situations when he is confronted with a number of
clients’ lifelong, long-term-and short-term unchangeables which he finds difficult to accept. Is there
a relationship between the central aspect of the SW’s spirituality, namely searching for the objec-
tive meaning of life, and his moral attitude towards these unchangeables?

(a) The fanatic believes that the meaning of life exists only as given and realised by him. He places
his subjective meaning of life against reality and believes that no objective meaning of life exis-
ts. He thinks that ‘the world becomes meaningful only with his action’® If he encounters some
changeables that bother him, he is reluctant to accept them and generally reacts by rejecting them,
denying them or trying to change them. In the moral respect, he becomes a subjectivist. ‘A fanatic
is one who says with Hitler: If we perish, world history will become meaningless.*

The fanatic SW finds it very difficult to accept all kinds of clients’ unchangeables that bother him.
He reacts by rejecting them, denying them, or by ill-considered attempts to change them. Instead
of accepting the unchangeables and beginning to work with them in a constructive manner, he
loses time and energy ignoring or denying them, or even making dangerous attempts to change
them. The fanatic SW is convinced that it is he who brings meaning to the client’s life. If he ‘do-
esn't help’ the client, then the client’s life will lose meaning. From the moral point of view, illicit
interventions into the client’s autonomy regularly occur. From the psychological point of view, the
fanatic SW prefers to focus on submissive clients who will believe that only the SW will help them.

Let me give simple examples of the moral attitudes of the fanatic SW; the first one concerns an in-

trinsic unchangeable of the client while the second regards an extrinsic one:

o The SW is bothered by the client’s specific behaviour. Rather than accepting the fact that the
client is mentally ill (and beginning to work with the client in a manner adequate to that), he
more or less ignores the fact and approaches the client as if it was a matter of a temporary in-
stability, whereby he persuades the client that he must overcome it.

o The SW strives to take a child away from a family where there are impaired conditions for the
child, but where the child at the same time has both important reference persons which he
needs for normal psychological development (his own father and mother). The SW is subjec-
tively bothered by the impaired conditions in the household and fanatically regards them as
a more important criterion that the objective criterion of the presence of the father and mother.

(b) The cynic is the opposite of the fanatic; he does not place his subjective meaning in an opposi-
tion to reality, but reality in an opposition to all meaning. However, he agrees with the fanatic on
one point: no objective meaning of life exists — ‘the reality surrounding our actions, which prece-
des them and into which our actions flow, is meaningless’** According to the cynic, all that hap-
pens is based on chance, it is meaningless to seek for an objective meaning in anything or to give

20 Robert SPAEMANN, Moralische Grundbegriffe, Miinchen: C. H. Beck, 8. ed., 2009, p. 102. There is also a Czech translation; here I work
with the German original.

21 Ibid.

22 Ibid., p. 103.
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a subjective meaning to anything.”® Nonetheless, a cynic does paradoxically ‘believe’ in the right
of force. If he encounters some unchangeables that bother him, he normally reacts with scorn,
or the claim that ‘such is life, let us not look for anything more in it. He views all that happens as
mechanic; he is usually a convinced materialist, and in the moral respect a nihilist.

The cynical SW is often a ‘cured’ fanatic who has found out that the reality against which he was
‘fighting’ was stronger. While the fanatic denied, rejected or dangerously tried to change the cli-
ent’s unchangeables, the ‘enlightened’ cynic resigned. But in the case of the cynic it is not a matter
of realistically accepting the client’s unchangeables, but of trivialising them. Although the cynic,
unlike the fanatic, does not lose time making dangerous attempts to ‘change’ the client’s unchan-
geables, he also loses no time with the client because he thinks that it is meaningless anyway. The
cynic believes that it is meaningless to help the client at all. Even if (someone) helped the client,
it would not secure success in the long run. From the moral point of view, the cynic frequently
engages in illicit trivialisation or nihilism, or scepticism. The cynic may frequently neglect the
clients, be cruel, or do the work only for show’ From the psychological point of view the cynical
SW focuses on clients who ‘make no problems.

Let me now modify the examples above to outline the moral attitudes of a cynical SW; the first

relates to an intrinsic unchangeable of the client, and the second to an extrinsic one:

o The SW does not deny that the client is mentally ill, but uses it to his own profit whenever he
can (according to the ‘right of force’).

o The SW does not strive to take the child away from the family by subordinating objective
criteria to subjective ones, but on the other hand he makes no effort to improve the impaired
conditions in the family in any way, or help to improve them (‘it is meaningless anyway’). If
other colleagues become involved in the case, who are fanatics and place their subjective points
of view above the objective one, he remains neutral or cynically takes the colleagues’ side.

Probably no properly committed** SW consciously wants to be a fanatic or a cynic. Why? Because
it is unreasonable to ignore or trivialise what cannot be changed. No reasonable human being will
deny that it ought to be accepted, since by ignoring it trivialising it we will not change it anyway.
It is a part of reality and it is possible to act reasonably only insofar as we accept reality and make it
the foundation of our action. Therefore, the fanatic and the cynic do not act reasonably.

(c) The Stoic appears to be reasonable, because he accepts all that life brings. He lives by the ma-
xim ‘Want the things that are happening and you will always be satisfied’. He appears to be com-
posed and free, but at the cost of entirely giving up his emotions. For wanting the things that are
happening at all times implies that all that is happening and bothers me in fact must not bother
me. That is why the Stoic’s ideal is dispassion. The Stoic must sacrifice subjective meaning to a cer-
tain conception of objective meaning. But the Stoic objective meaning is fatalistic: it is an inexo-
rable law to which the Stoic must conform: ‘he must follow it, must obey it. He must believe that

23 It is possible to object to this using an infinite regress: Why is it meaningless to look for / give something meaning? Because it is
meaningless? But how is that to be established? Why is it meaningless that it be meaningful to search for / give something meaning?
The infinite regress forces the cynic to realise that he is relying on a principle of ‘meaninglessness, which is ungrounded, unjustified. So
ultimately even the cynic ‘believes’ in something.

24 According to Karel Kopfiva, non-committed SWs find their work meaningless. Cf. Karel KOPRIVA, Lidsky vztah jako souédst profese,
Praha: Portal, 2006, p. 16. A non-committed SW is therefore more or less a cynic. A SW who does find meaning in his work, but only
such that he brings into it himself, on the other hand, is a fanatic.
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all that happens necessarily had to happen and must not reproach himself for anything...”> And
while in the moral respect the Stoic strives for supra-human patience, he lacks the motivation to
change the things that can be changed and which it is right to change for the better. Some Stoics
even condemned compassion.?

The Stoic SW may be an ‘awakened’ cynic or fanatic who assumes a fatalism of some kind. He
‘believes’” in an objective meaning of life, which ‘works’ deterministically and the human being
has no option but to subordinate himself to it (whether he wants to or not). The Stoic SW bears
everything about the client with supra-human patience, even the things that had better be chan-
ged, and tries not to see a difference between what bothers him and what does not. If all that has
happened to the client happened necessarily, is the state he is in just? In practice, the Stoic SW
may resemble the cynic, but differs from him in that he finds an objective meaning in the fatalistic
course of events. However, it cannot be changed, one must conform to it. So why should one help
the client, why help him change his life? If the Stoic SW lacks morally relevant compassion, it may
be a vital shortcoming for some kinds of social work.

Let me now modify the examples above to sketch the moral attitudes of the Stoic SW; the first re-

lates to an intrinsic unchangeable of the client, the second to an extrinsic one:

o The SW accepts the client’s mental illness, but has no compassion for him and does nothing to
alleviate the condition.

o While the SW makes the effort to unjustly take the child away from his family, he also makes
no effort to ameliorate the impaired conditions in the family.

Of the three attitudes described above, the Stoic moral attitude is evidently the best in that it ac-
cepts reality and teaches one to be reconciled to what cannot be changed and bothers him. But as
we have seen, Stoicism also involves some shortcomings. Without pretence to a detailed criticism
of Stoicism, I would like to point out the two main shortcomings of Stoicism as a certain type
of the central aspect of spirituality. First, the Stoics taught that the human being ought to act in
accordance with his nature.”” But passions are a part of human nature. So, acting in accordance
with human nature cannot imply dispassion, apathy.?® The second shortcoming is concerned with
being reconciled to everything. The Stoics taught agreement of the will with the things that are
happening. But not all that happens is morally right. If we must not want what is morally wrong,
then we must not want all that is happening.

2. The composed Christian and reliance on Christ

With the help of Spaemann’s typology we have seen some basic links between (not) searching for
an objective meaning of life as the central aspect of the spirituality of an SW and the SW’s moral
attitude towards what the SW cannot change. In the fanatic and the cynic, it is more appropriate
to speak of denying, rather than ‘not searching’ I raised objections against that in note 23 above
using infinite regress and suggested that the spiritual assumptions of the meaninglessness of life

25 SENECA, Dalsi listy Luciliovi, Praha: Svoboda, 1984, p. 232.

26 Cf. Robert SPAEMANN, Moralische Grundbegriffe, p. 104.

27 SENECA, Dalsi listy Luciliovi, p. 232.

28 Cf. Robert SPAEMANN, Moralische Grundbegriffe, p. 104. But the passions/emotions must be appropriately formed by the intellect, as
Aristotle had already pointed out.
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in the cynic are a kind of “faith’ - in a certain (meta...)meta-meaninglessness, which he no lon-
ger proves but believes in. In the case of the fanatic the situation is similar. The fanatic believes
that he is creating objective meaning by his subjective meaning, which he must in turn ground in
something. And because he also cannot proceed indefinitely, he also postulates some subjective
(meta...)meta-meaning, which he no longer proves but believes in.** So although fanaticism and
cynicism can be designated as secular spiritualities, we can see that they have some (pseudo)reli-
gious basis.

Although the Stoic conviction is primarily a philosophical one, it also derives from a kind of
‘faith, namely from pantheism. The Stoic, unlike the fanatic and cynic, does not deny an objective
meaning of life. But Stoic pantheism sacrifices the subjective meaning to a fatalistic conception of
objective meaning. Although the Stoic objective meaning of life requires reconciliation, it is at the
cost of a whole number of shortcomings. Stoic fatalism can also be designated as a secular spiritua-
lity, although it also has a religious foundation. It is the ‘faith’in the ‘logos’ (reason), an impersonal,
eternal, all-determining principle. From pre-Christian and non-Christian philosophy, the concept
of ‘logos” was adopted into Christian philosophy and theology and gained a specific meaning by
becoming a designation for the second divine person, Jesus Christ, albeit capitalised — ‘Logos’ (cf.
John 1:1). In our context, Christianity is a specific form of sacred spirituality, in which the objective
meaning of life for every human being is precisely the Logos.*® Let us now take a brief look at the
basic specific characteristics of Christian reconciliation/composedness and reliance on Christ, first in
general, also in comparison with the Stoic, then in examples from the sphere of social work.
Compared to the Stoic, the Christian differs in that he tries to integrate passions/emotions. He culti-
vates them with the help of reason and will, but does not rely only on the natural light of reason, but
also on supernatural light, i.e., on faith, the light of the Holy Spirit.” The will is governed by reason
(the judgment of the conscience) and together they can make use of the three theological virtues —
faith, hope, and charity. These virtues are ‘infused, i.e., such that the Christian cannot attain them
by natural powers. The three theological virtues help to perfect the four natural virtues — prudence,
justice, courage and temperance. According to the perfection of these seven virtues, the Christian
approaches the things he cannot change and which bother him. Unlike the Stoic, he certainly does
not strive to annihilate the difference between what bothers him and what does not. In the light of
prudent faith, he gradually learns to distinguish between what ought (not) to bother him and in
what order. The Christian is not composed so as to be indifferent to whether he will be able to realise
his intentions, for unlike the Stoic he does not strive for apathy (dispassion). But on the other hand, he,
unlike the fanatic, does not force through the realisation of his purposes at all cost.

From the outside, the Christian can closely resemble the Stoic in that he gradually ceases to be bo-
thered by many of the unchangeables. But the core of the difference consists in that the Christian
is not impassive, but, empowered by the Holy Spirit, is capable of bearing (some of) the difficult
and painful things. Christian reconciliation is characterised by a new kind of supernatural moti-
vation and a supernatural power to bear what cannot be changed. However, the Christian ought

29 I am not saying here that each infinite regress can be solved only by a ‘faith’ in some first principle. I use the label faith’ (in inverted
commas) to designate cases when some first principle is blindly accepted without critical proof. From the philosophical point of view, it
is possible and desirable that even first principles be proven by so-called indirect proof.

30 Christian philosophy and theology is specific also in that the objective meaning of life is not primarily ‘discovered’ by the human being;
rather, the human being is ‘addressed’ by the objective meaning, which is the Logos. That, however, does not imply complete passivity
on the part of the human being.

31 The Holy Spirit is the third divine person, besides the Father and the Son (Jesus Christ — Logos). The Father is the Origin of (Christian)
existence. The Holy Spirit proceeds from Father and Son. However, according to Christian theology, the three divine Persons share one
nature (they are one God) and therefore act always together.
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not to take the part of the aching sufferer; insofar as is possible, he normally tries to remove pain,
suffering and evil (and prays for this), but when this is not possible, he tries to imitate Christ in
acceptance and composedness (cf. Lk 22:42).> The Christian’s (effort at) reconciliation to lifelong/
long-term unchangeables that bother him or cause him pain is directly proportionate to his faith and
trust in God, who looks after their intensity and extent and has good(!) reasons to permit them (cf.
1 Cor 10:13).> And the ability to bear all that is directly proportional to the strength of the Chris-
tians (supernatural) charity (cf. 1 Cor 13:7).**

What does the Christian’s reliance on Christ consist in in this context? First of all, in the abovemen-
tioned faith and trust, i.e., it is essentially an act of the intellect and the subsequent agreement of
the will. This reliance on Christ is gradually transformed into patience and courage, and affects
the other virtues as well. It is crucial that with respect to the long-term/short-term unchangeab-
les, which the Christian, upon mature reflection and prayer, had attempted to change but it was
not possible, reliance on Christ eo ipso becomes at the same time suffering with Christ. At the level
of the intellect it is a matter of relying on Christ that He gives the unchangeables meaning (even
if the Christian perhaps sees no meaning in them at present!), at the level of the will, emotions
and the body generally it is a matter of bearing the given unchangeables with Christ, in the power
of His Spirit. In this profound sense, Christian spirituality is understood by right as not only what
the Christian does alone, but also as what the Holy Spirit does in the Christian!** And yet it is not
merely a matter of passivity, so that even bearing and suffering is a certain form of acting.*® The
ratio of passivity and activity can vary, but it is never a fatalistic passivity; on the contrary, the
Christian can suffer actively, in the profound sense indicated above — and thereby paradoxically
attain a deep inner peace even in the midst of great pain and hardship.

The relationship between objective and subjective meaning is therefore different in the Christian than in
the Stoic. The Christian, aware of his Christian freedom (cf. 1 Cor 3:21-23),%” approaches his life and
the world actively, without fear and with trust in the divine power, but at the same time accepts all
he could not change as a divine invitation to suffer with Christ (which is also a change in the world -
an alternative and more profound one). Between the subjective meaning, which is controlled by the
Christian, and the objective meaning, which is controlled by (and is) Christ, there is dialogue. The
Christian does not think that it is he who brings meaning into the world, but on the other hand he
also does not think that it is enough to be passively led by God like a puppet. It is a living dialogue,
a relationship, often even a struggle with God’, something principally different from the Stoic’s effort at
harmonisation with the impersonal logos. And it is appropriate to add that a real and practically lived
Christian spirituality is never a merely intellectual matter or a merely emotional, experiential one,
etc., but includes all dimensions of the person, gradually filled by the Spirit of God.*®

32 ‘Father, if thou art willing, remove this cup from me; nevertheless not my will, but thine, be done’

33 ‘No temptation has overtaken you that is not common to man. God is faithful, and he will not let you be tempted beyond your strength,
but with the temptation will also provide the way of escape, that you may be able to endure it.

34 ‘Love bears all things, believes all things, hopes all things, endures all things’

35 Cf. Vojtéch KOHUT, Spiritualita, in: Stefano DE FIORES and Tullo GOFFI (ed.), Slovnik spirituality, Kostelni Vydti: Karmelitdnské
nakladatelstvi, 1999, p. 905.

36 Cf. Robert SPAEMANN, Moralische Grundbegriffe, p. 101.

37 ‘For all things are yours, whether [...] the world or life or death or the present or the future, all are yours; and you are Christ’s; and Christ
is God’s!

38 Cf. Walter H. PRINCIPE, Spirituality (Christian), in: Michael DOWNEY (ed.), The New Dictionary of Catholic Spirituality, Collegeville:
The Liturgical Press, 1993, p. 931. Concerning Christian spirituality, I must point out that I have merely very briefly attempted to sketch
some of its essential features. Within Catholic spirituality there is an immense number of different spiritualities (monastic, priestly, lay),
some of which again branch into further kinds and forms. But the plurality of spiritualities within (Catholic) Christianity is desirable and in
fact necessary, because it is an expression of different charisms and different manifestations of the sarme Holy Spirit with respect to different
times, needs and circumstances.
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How is the composedness/reconciliation of the Christian SW expressed? Returning to the two exam-

ples given above, it is possible to roughly sketch his moral attitudes as follows:

o The SW accepts the client’s mental illness, strives for compassion with the client and makes an
effort to approach the client in an adequate way.

o The SW does not make an effort to unjustly take the child away from the family and actively
strives to ameliorate the impaired conditions in the family.

I will supplement these simple illustrative examples with two more interesting ones, deriving
from my own experience with social work. Hopefully, they will make more apparent the relation-
ship between relying on Christ and the moral attitude to what cannot be changed and is difficult.
The SW takes care of a client suffering from Alzheimer’s disease in a late stage as if he were a baby,
including personal hygiene. The client is in a late stage of a neurodegenerative brain disease
and has ceased to communicate. In the course of regular personal hygiene in the shower, the
client frequently cannot control his bowels and because he is no longer able to communicate, the
situation always takes the SW somewhat by surprise and it is mentally and humanly demanding
for him. The situation arises frequently, it is not easy to prevent and is an unchangeable which
bothers the SW. From the natural, human point of view, the SW tries to rationalise the situation,
makes no reproaches to the client and is aware that the client is not guilty of the situation due
to his medical condition. But that does not improve the SW’s situation very much, so the SW as
a Christian relies on supernatural power to help him bear the repeated situations with patience
and reconciliation. It is a gradual process, moral maturation at a deeper level, where the SW is
learning to rely with his whole person on Christ, who braces his limited human powers. The
central aspect of the SW’s spirituality, which is believing that the situation has an objective deeper
sense, plays a decisive part both in the very beginning of the process, and in its successful duration.
An SW who works as a street worker in the church organisation Teen Challenge establishes con-
tact with a client addicted to drugs and offers him a residential one-year-long therapeutic pro-
gramme, which would enable the client to overcome the addiction and begin an overall process
of mental and physical recovery. The therapeutic programme takes place in a Christian setting.
The client knows that and precisely for that reason refuses it and places himself in opposition to
Christianity with blunt, coarse insults. That bothers the SW because he is a Christian. On the one
hand, the SW does not primarily want to ‘convert’ the client to Christianity, but on the other hand
he also does not want to leave him in the addiction and knows that the offered programme cou-
1d give the client a life chance. But over the course of further meetings the insults continue. The
SW knows that he can offer the client other forms of addiction therapy, but has the inner feeling
that the client’s insults and his defiance of Christianity are probably a mere pose concealing the
client’s spiritual sensibility for the kind of programme offered. But the SW does not know how to
activate that sensibility and channel it in the right direction, while at the same time he is bothered
by the client’s insults and his coarse manner of communication. Apparently, from a purely natural
point of view the SW is not morally obliged to bear the client’s insults and look for difficult paths
to the client’s spiritual sensibility. But on the other hand, he as a Christian believes that the situati-
on has a concealed, supernatural meaning and strives for patience and composedness. He gradu-
ally seeks difficult paths to the client’s soul and bears his way of communicating. Morally, he relies
on the central aspect of his spirituality: he sees an objective, hidden meaning in the situation.
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Conclusion

The potential of spirituality is both integrating and destructive.”® This summary observation simul-
taneously expresses the conclusion of this paper. I hope that the reader has seen the power of that
potential in the course of examining the relationship between the selected central aspect of the
spirituality of a SW — (not) searching for an objective meaning of life — and the SW’s moral attitu-
de towards what the SW cannot change and bothers him.

The fanatic SW relates to the client in a destructive manner. He believes that he is creating the me-
aning of the client’s life purely by his commitment for the client. He misses the objective reality
and its meaning. He finds it very difficult to accept all kinds of unchangeables about the client
that bother him. He manipulates the client according to his subjective notions. The cynical SW
also relates to the client in a destructive manner, although it might not be quite as apparent. An
SW may become cynical when he has become exhausted by fanatically engaging in ill-considered
attempts to change unchangeables, by denying them, or by acting in a manipulative manner. He
believes in the right of force, but he views the objective reality as a mechanical course of events
devoid of all meaning. While the fanatic inclines towards moral subjectivism, the cynic inclines
towards moral nihilism. Deep down in his heart the cynic often believes that it is in fact meanin-
gless to help the client. He often uses the client to his advantage. Most SW's would probably agree
that the fanatic’s and the cynic’s moral attitudes are unreasonable and offer no good prospects,
whether professionally or humanly.

For some, the SW who is a composed Stoic can be an attractive type at first glance, probably due to
his unswerving dispassion and superhuman patience. But, in fact, the Stoic’s moral attitude will be
acceptable only for a SW who rigorously takes some fatalistic life stance and places no emphasis
on compassion. Compassion, however, appears to be important for social work. Using the Stoic
type I have tried to show how spirituality is crucially affected by those elements of a worldview/
religion which explain the issue of the objective meaning of life and the issue of the nature of the
highest principle of the universe. The SW who is a composed Christian may externally resemble the
Stoic, but there is an essential difference precisely in that the Christian lives his spirituality in a re-
lationship to God who is not a mere impersonal principle of the universe. The moral attitude of the
Christian SW will probably be fully graspable only for those SWs who are Christians themselves
or are more closely familiar with Christianity.

The non-Christian reader may object that in this paper the composed Christian SW plays the part
of a ‘SW-superman’ The composed Christian SW is presented as the best type, with the best moral
evaluation within the selected examples. That is true. On the other hand, I would like to point out
that the selected typology is normatively ideal. In everyday practice, the Christian SW need not be
(and in fact sometimes is not) morally evaluated as the best. In everyday practice, the Christian SW
can also be endangered or even contaminated’ with fanaticism, fatalism, or cynicism. Note 16 men-
tions some of the characteristics of the Christian SW inclining to fanaticism. It is also necessary
to add that the typology employed does not cover the entire spectrum of reality and is certainly
not complete. It would be interesting to add other types from the point of view of the other two
monotheistic religions, Judaism and Islam, or from the point of view of Hinduism and Buddhism.
Unfortunately, that is beyond the scope of this paper.

Despite these limits this paper can serve some Czech SWs as a good tool for self-reflection regar-

39 Cf. Zden&k VOJTISEK, Vybrané teoretické podnéty, in: Zdenék VOJTISEK, Pavel DUSEK and Jiti MOTL, Spiritualita v pomdhajicich
profesich, p. 80.
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ding the basic relationship between (not) searching for an objective meaning of life and the moral
attitude towards what cannot be changed and causes difficulties. At the same time, one must keep
in mind that the primary goal is not to label oneself or others with one of the presented (or other)
types. Typologies are intended to assist particular persons in self-reflection. And self-reflection ought
to be a cognitive point of departure for a desirable change in practice. I hope that the paper will su-
ccessfully serve this purpose in the Czech milieu of the (Christian) theory of social work and will
be used, supplemented, and/or critically reflected upon.

In the introduction, I quoted the appeal made by one recent Czech empirical study dealing with
investigating the phenomenon of spirituality among students of social work. It was an appeal to
academics: do not be afraid to discuss spirituality with students of social work and find a way of
incorporating the relevant issues into the curriculum. With this paper, I have attempted to re-
spond to it. I will use the contents of this paper as the foundation text of a lecture for students in
the graduate study programme Ethics in Social Work.

Why Does a Social Worker Act in a Fanatic, Cynical, or
Composed Manner? On the Relationship Between Spirituality
and the Moral Attitude towards What Cannot Be Changed

Abstract

The author begins by researching Czech relevant sources and contributes to the Czech expert
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and what bothers him; the selected aspect is the search for the objective meaning of life. The
author shows the relations with a selected typology - a fanatic, a cynic, a composed stoic, and
a composed Christian — and offers to social workers and social work students an inspirational
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worker, in his moral attitude to what cannot be changed and what bothers him, has an inte-
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Diakonie ve veiejné sfére — dcera nebo sestra cirkve?
Cirkev a diakonie mezi oddélenim a priblizenim

Karel Simr

Otazka po vztahu cirkve a diakonie je v ekumenické §ifi v poslednich desetiletich zodpovidana
prevazné v ramci pastoralné-teologické teorie konstitutivnich znakt cirkve. Diakonie je zde
spolu s martyrii a leitourgii (pfipadné koinonii) chapana jako jeden z prvki, jimiz se cirkev
uskutecnuje.! Budeme-li viak v tomto prispévku pojmem diakonie oznacovat empirickou sku-
tecnost dneSnich podob cirkvemi zfizované socidlni prace ve vefejné sféfe v ramci struktur
socialniho statu, pak vznika otazka, zda je uvedenou teorii mozné tuto praxi dostate¢né postih-
nout. Toto rozpoznani nikterak nezpochybnuje vyznam ,v§eobecného diakonatu® véficich ani
usili o obnovu zdkladniho diakonického sebevédomi cirkve coby mistni kiestanské obce. Pres
vSechno oprdvnéné hledani diakonické cirkve ov§em zlstdva vyzva, jak historicky utvafenou
dominantni podobu dnes$ni diakonické prace cirkvi v jeji rozporuplnosti adekvatné teoreticky
uchopit a na zakladé toho ur¢it jeji vztah k cirkvi i spole¢nosti. Ve svém uvazovani se o to chci
pokusit ve tfech krocich - historickou reminiscenci, sociologickou analyzou a teologickym
zhodnocenim.

Problém dvoji prislusnosti

Nejprve se na nékolika prikladech z protestantského prostredi (i z toho divodu, ze pravé v ném
muzeme v poloviné 19. stol. nalézt pocatky dnesni podoby organizované diakonické a charitativ-
ni prace) pokusim ukazat, ze diakonie v moderni spolecnosti vznika vlastné jiz mimo institucio-
nalizovanou cirkev.

Zacnéme pohledem do reformace, ktera velkym dilem pfispéla k preneseni odpovédnosti za so-
cialni oblast na svétskou vrchnost (vyraznéji k tomu tendovala reformace luterska, reformovana
vétev se pokousela vazat zodpovédnost za socialni otazky vice na sbor, napt. snahou o obnovu
diakonatu v ramci ¢tverého cirkevniho uradu, ovSem i zde nakonec prevazilo uplatnéni principu
delegace diakonickych ukold na magistraty). Zfetelné miizeme toto napéti sledovat v reformnich
snahach Martina Bucera ve Strasburku. Kdyz zde v roce 1523 zacal se svou reformni ¢innosti,
vSechnu socialni odpovédnost jiz na svych bedrech neslo vedeni mésta, a sborovy diakonat se tak
jevil jako prebytecny. Bucer, pro néhoz cirkev existovala jak v podobé vyznavajiciho spolecen-
stvi, tak ve formé kiestanské spolecnosti, oviem povazoval za dilezité zakotvit socialni pomoc
v obou naznacenych rovinach. Proto usiloval o zaclenéni predstaviteld méstské socialni péce i do
cirkevni struktury a o jejich jmenovani diakony v biblickém chapani.* Bucertiv pokus zakotvit

1 Viz napi. Markus LEHNER, Prokrustovo loze — systematizace pastoralky, Teologické texty 5/1996, s. 149.
2 Srov. Gerhard K. SCHAFER - Volker HERMANN, Geschichtliche Entwicklungen der Diakonie von der Alten Kirche bis zur Gegenwart
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diakonickou praci jak v institucni cirkvi, tak ve svétskych strukturach spolecnosti se ovsem pro-
sadit nepodarilo. Do budoucna se pak jiz naznaceny problém dvoji perspektivy organizovaného
dila pomoci jesté vice vyosttuje, protoze jak pro sféru nabozenstvi, tak pro stat je obtizné pripustit
dvoji loajalitu svého konani.> Uvedeny poznatek nevyjadfuje kritiku novych podob socialni po-
moci ve spolecnosti, pouze vyslovuje otazku ¢i vyzvu diakonické odpovédnosti cirkve.

Jestlize reformace tvori spiSe prehistorii soucasné situace diakonie ve vefejné sfére, konkrétni
pocatky jeji dnesni podoby spojujeme s plisobenim némeckého teologa a zakladatele tzv. Vnitfni
misie Johanna Hinricha Wicherna v Némecku poloviné 19. stol. Wichern ve své dobé reagoval na
socialni dasledky primyslové revoluce. Jeho cilem bylo kfestansky odpovédét na socidlni i du-
chovni nouzi obyvatelstva. Slo mu skute¢né o vnitini misii némeckého néroda, tedy o jeho celko-
vou rechristianizaci, pficemz socialni pomoc chapal jako jeji nedilnou soucast. Ani zde vsak ne-
muzeme hovofit o cirkevni diakonické praci v presném slova smyslu. Wichern nezaklada Vnitini
misii uvnitf instituciondlni cirkve, ale na bazi svobodného spolkového zivota. Tuto obcanskou
diakonii odlisuje - v duchu luterského uceni o dvou regimentech - od diakonie cirkevni, ktera
podle néj méla spocivat predevsim v obnové sborového diakonatu. Vyvoj se ovéem ubiral, a to
nejen v Némecku a nejen v evangelickém prostiedi, spise cestou rozvoje diakonie ve verejné sfére.
K posileni tohoto trendu dojde zejména s rozvojem socidlniho statu po 2. svétové valce. K for-
malnimu spojeni diakonické prace s institu¢ni cirkvi dochdzi u nasich zapadnich sousedii poprvé
nasilné béhem nacistické éry. Po valce nové vzniklé oficialné cirkevni Evangelické pomocné dilo
a svobodna Vnitfni misie pokracuji paralelné a v roce 1957 dochazi k jejich slouceni. Proces ftize
ovSem vrcholi az v roce 1975 ustavenim Diakonického dila Evangelické cirkve v Némecku.*
Podobny vyvoj mtizeme sledovat také v nagem kontextu na vyvoji Diakonie Ceskobratrské cirkve
evangelické. Ta vznika diky uvolnéni politické situace v mésicich kratce pred prevratem v roce
1989 taktikajic od stolu iniciativou tehdej$iho synodniho kuratora Milose Lesikara, a to bez hlub-
$tho zakotveni v cirkvi. Ackoli zde bylo vzdy pfitomno i védomi sounalezitosti obou instituci,
prvni roky vyvoje organizace jsou spise dokladem snahy o ziskani co nejvétsi autonomie na cirk-
vi, ktera je vedenim vnimana jako potrebny faktor pro rozvoj prace ve spolecnosti. Dokladem
urcitého obratu jsou na prelomu tisicileti slova Zdenka Barty o tom, Ze ,,desetileta postupna in-
korporace Diakonie do téla cirkve a nasledna adopce Diakonie cirkvi i po strance pravni byly
spravné kroky dobrym smérem“’ Timto vyjadienim nardzi na vznik Rddu diakonické préce,
jednoho ze souboru cirkevnich radd a zfizeni, ktery zaclenuje Diakonii do cirkevni struktury,
pokousi se integrovat diakonii sborovou a institu¢ni a vytvari nastroje pro vzajemnou kooperaci.
Ovsem hovorit o jakémsi organickém zaclenéni Diakonie do téla cirkve by bylo i zde vzhledem
k realité ponékud nadnesené.®

im Uberblick, in: Studienbuch Diakonik, Band 1, ed. Volker HERRMANN - Martin HORSTMANN, Neukirchen-Vluyn: Neukirchener
Verlag, 2006, s. 150.

3 Srov. Heinz SCHMIDT, Prigende geschitliche Erfahrungen der Diakonie in Deutschland, in: Das Geschenk der Solidaritdit. Chancen und
Herausforderungen der Diakonie in Frankreich und Deutschland, Fritz LIENHARD - Heinz SCHMIDT, Heidelberg: Universititsverlag
‘Winter, 2006, s. 70-72.

4 Srov. napt. Gerhard K. SCHAFER - Volker HERMANN, Geschichtliche Entwicklung der Diakonie von der Alten Kirche bis zur
Gegenwart im Uberblick, s. 155-165.

5  Zprava Diakonie CCE za rok 1999, Archiv Diakonie CCE.

6  Viz Karel SIMR, Cirkevni, nebo svétska diakonie?, Caritas et veritas 2/2016, s. 284-298.
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NabozZenstvi a diakonie v moderni spolecnosti

V novodobém vyvoji diakonie mtizeme tedy pozorovat jak tendence k vétsi autonomii diakonie
a cirkve, tak snahy o jejich opétovné hlubsi sepéti. Problém jejich vztahu ovSem tzce souvisi
s obecnou situaci nabozenstvi v moderni spole¢nosti.

Vidéli jsme, Ze reformatofi mohli s vice ¢i méné klidnym svédomim delegovat diakonickou od-
povédnost na struktury svétské moci, protoze zili v dosud nepiili§ rozlisené kiestanské spolec-
nosti, v nizZ oblast ndbozenska a svétska spadaly viceméné vjedno. Jestlize jsme napf. spor mezi
Bucerem a $trasburskym magistratem mohli vnimat jako projev kompetenc¢niho konfliktu mezi
cirkvi a svétskou vladou (jakysi spor o ,,diakonickou investituru®), v moderni spole¢nosti jiz pii-
jde o mnohem zasadnéjsi napéti v diisledku funkcionalni diferenciace. Tento proces podrobné
popisuje Niklas Luhmann v ramci teorie socidlnich systéma.” Vedle nabozenstvi tak v rdmci
spolecnosti vznikaji dal$i samostatné socidlni systémy jako politika, zdravotnictvi, pravo nebo
vzdélani. Tyto systémy se fidi vlastnimi bindrnimi kédy (v pripadé nabozenstvi napft. transcen-
dence/imanence) a maji odliSnou funkci. Podle Dierka Baeckera mtizeme v soucasné spolec¢nosti
dokonce hovorit také o samostatném systému socialni pomoci, zalozeném na rozhodnuti o po-
moci ¢i nepomoci.? A to pochopitelné diakonii, ktera se v této perspektivé podili jak na systému
nabozenstvi, tak na systému socialni pomoci, stavi do komplikované situace.

Vyhrocené formulovano: O jakém cirkevnim rozméru diakonie je mozné mluvit, kdyz konkrétni
praci vykonévaji — aspoii v sekularizovanéjsich oblastech Cech - ve valné vétsiné lidé bez osobni
vazby k cirkvi, ktefi jsou placeni z vefejnych penéz a fidi se stitem ur¢enymi standardy? Postaci
k ,cirkevnosti“ diakonie skute¢nost, ze jde o organizaci cirkvi zfizovanou, pripadné umisténi
nastének s biblickymi citaty ¢i kiizi na zdech v jejich zafizenich? A postoupime-li dale k oblasti
pastorace, neni pozornost k duchovnim potfebam a nabidka duchovnich aktivit (v lep$ich pfipa-
dech) standardem i v sekularnich zafizenich (kaplani v nemocnicich, bohosluzby mistnich cirkvi
v domovech dtichodcii apod.)?

Nabizi se popsat soucasny stav diakonie v souvislosti teorie sekularizace. Ta ur¢ovala hlavni proud
mysleni az do druhé poloviny 20. stol., dnes ovSem ziskava vazné trhliny. Zda se, ze ,odnabozen-
$téni“ neni nezbytnou komponentou modernity a Ze jeho priivodni jevy jsou teritoridlné omezeny
viceméné na zapadni Evropu. Navic i v nasem kulturnim prostoru miizeme pozorovat pozvolné
projevy deprivatizace ndbozenstvi a, jak si v§ima Grace Davie, také pfibyvani zajmu o ,,postmate-
rialistické hodnoty™ v souvislosti s tim, jak spolecnost postupuje v ramci druhé faze modernizace
od industridlni ekonomiky k hospodarfeni zalozenému na sluzbach, spojenému s dirazem na
kvalitu zivota.’

Sam Luhmann, jehoz pfistup se pokousime zuzitkovat v teorii diakonie, ve svém poslednim dile,
vénovaném sociologii ndbozenstvi (v roce 2000 posmrtné vydané NdboZenstvi spolecnosti), po-
vazuje pojem sekularizace za problematicky a sporny. Podle néj Ize hovofit o deinstitucionalizaci
(v nasem kontextu tedy zejména o ,,odcirkevnéni®) nabozenstvi, ale nikoli o tom, Ze by ztratilo
spolecenskou relevanci. Fenomény, které jsme si zvykli souhrnné oznacovat jako sekularizaci, na-
vrhuje proto presnéji popisovat pravé funkcionalni diferenciaci.' Nabozenstvi se podle Luhman-
na nachazi ve stavu strukturalnich nekompatibilit s moderni funkcionalné diferencovanou spo-

Vice Karel SIMR, Diakonie v perspektivé teorie socialnich systémd, Studia theologica 1/2016, s. 81-95.
Srov. Dirk BAECKER, Soziale Hilfe als Funktionssystem der Gesellschaft, Zeitschrift fiir Soziologie 2/1994, s. 93-110.
Srov. Grace DAVIE, Vyjimecny p¥ipad Evropa: podoby viry v dnesnim svété, Brno: CDK, 2009, s. 184-185.

0 Srov. Niklas LUHMANN, Die Religion der Gesellschaft, Frankfurt am Main: Suhrkamp, 2000, s. 126.
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le¢nosti a hledani novych moznosti napojeni na ni. Tato nova situace ma své moznosti i omezeni."
Mezi vyhody patfi napriklad skutecnost, Ze z exkluze ze systému nabozenstvi jiz nevyplyva - jako
tomu bylo ve stfedovéku - exkluze i z dalsich spolecenskych systémi a naopak. Vétsi autonomie
nabozenského systému tedy predstavuje vétsi ,,evolu¢ni vyhodu® a moznost inkluze pro ty, kdo
jinymi spolecenskymi systémy ,,propadli“'? A to je velkd vyzva pravé pro diakonii.

Co je tedy podle Luhmanna charakteristické pro postaveni kfestanstvi v zapadni funkcionalné
diferencované spolecnosti? Je vystaveno pozorovani jinych spolecenskych subsystémi s odlisnym
rozliSovanim. Luhmann se pt4, ,jak nabozensky systém reaguje, kdyz ma trvale odpovidat na
otazky, které sam nepolozil“® A odpovida, ze zjevné skrze organizaci: ,Otazky viry se stavaji
otazkami rozhodovani.“** Od pozdniho stfedovéku mizeme pozorovat proces, v némz nabyva na
vyznamu cirkevni struktura. V teologické reflexi tomu odpovida rostouci diraz na eklesiologii.
Tento akcent na cirkevni instituci vnimanou jako ,,pevny hrad“ kiestanstvi ve svété ovsem posiluje
tendence k vylouceni cirkve ze spole¢nosti. Joachim Matthes napfiklad diskutuje vyhrocenou tezi
o emigraci cirkve ze spole¢nosti.”” Nejen spole¢nost je podle néj ,odcirkevnéna® ale také cirkev
“odspolecensténa’, to znamena, ze ,uz ve své vnitini skladbé nereprezentuje formy a struktury
spole¢nosti“'® Zatimco sekularizaci mtizeme s Luhmannem chapat vlastné pozitivné jako osvo-
bozeni kifestanstvi od rtiznych druhotnych spolecenskych funkci vedouci k soustfedéni se na svij
vlastni ukol, tedy komunikaci evangelia, jejim negativnim dtsledkem je urcité zcirkevnéni kres-
tanstvi, jeho soustfedénost na sebe sama v podobé cirkve. Je tedy zfejmé, Ze vznika napéti mezi
cirkvi, ktera se spole¢nosti vzdaluje, a diakonii, ktera k ni ze své podstaty sméfuje. Zaroven ovsem
plati, Ze pravé pro moderni zapadni kfestanstvi uzaviené do sebe sama predstavuje diakonie ve
verejné sfére jedinecnou vyzvu k hledani jeho nového zpritomnéni a zviditelnéni ve spolecnosti.

Diakonie jako prunik kfestanstvi a socialni pomoci

Jiz jsme zminili Barttv vyraz o adopci diakonie cirkvi. V diskusi v ceském evangelickém prostiedi
se Casto pouziva obraz diakonie jako dcery cirkve - jako ditka, kterému cirkev dala Zivot, kterym
se rada pochlubi, nékdy mu také vyhubuje, protoze se od ni nevdécné odvraci, nebo je respek-
tuje jako jiz dospélou dceru, ktera si zije vlastnim Zivotem a se svou matkou udrzuje viceméné
zdvorilé vztahy. Otazkou ovSem je, zda tento obraz vztahu matky a dcery odpovida realité orga-
nizované diakonické prace v moderni spole¢nosti a zda je mozné ji relevantné popsat na zakladé
teorie konstitutivnich znakd, ktera diakonii chape pouze jako sebeuskute¢néni cirkve. Uvédomili
jsme si prece, ze diakonie v moderni dobé vlastné vznika mimo cirkev, a to i diky pfilisnému
zcirkevnéni kfestanstvi. Dnesni realna diakonicka prace participuje na systému socialni pomoci
a neni tak ovliviiovana pouze svym nabozenskym zakotvenim, ale zaroven musi zohlednovat
kody ostatnich relevantnich spolecenskych systémi — vedle socialni prace naptiklad ekonomiky,
prava ¢i politiky.

Jiz v 70. letech 20. stol. rozliSoval Luhmann v ramci kfestanstvi tfi systémové reference: cirkev,
diakonii a teologii. Cirkev jako systém duchovni komunikace plni vlastni funkci nabozenstvi ve
spolec¢nosti, diakonie predstavuje vztah k ostatnim dil¢im systémim spole¢nosti a je pro ni cha-

11 Srov. tamtéz, s. 317-318.

12 Tamtéz, s. 304-305.

13 Niklas LUHMANN, Gesellschaftsstruktur und Semantik, Band 3, Frankfurt am Main: Suhrkamp, 1989, s. 264.
14 Tamtéz.

15 Joachim MATTHES, Die Emigration der Kirche aus der Gesellschaft, Hamburg: Furche-Verlag, 1964.

16 Tamtéz,s. 14.



ngklxseri’ros 201; 152

rakteristické, ze resi ,,zbytkové problémy*, které ,,jsou vytvoreny jinymi systémy, ale nemohou byt
jimi oSetfeny“.!” A teologii pripada ukol reflektovat cirkev i diakonii. Tento model koresponduje
rovnéz s biblickym vyznamem pojmu diakonie, ktery - jak zdaraznil John N. Collins - klade di-
raz nikoli primdrné na ponizenou sluzbu, nybrz na sluzbu v né¢im zastoupent, sluzbu zprostred-
kujici. Diakonie tak ze své podstaty existuje ,,mezi svéty®. Tvori most mezi cirkvi jako primarné
liturgickym shromazdénim a témi, kdo jsou z rtiznych divodi vné. Reprezentuje kiestanstvi ve
verejné sféfe. Dava moznost participovat na Kristové vitézstvi nad zlem i tém, kdo se na jeho
oslavé v daném spolecenstvi nemohou podilet liturgicky.'® Pro urceni mista diakonie v moderni
spole¢nosti proto navrhuji grafické znazornéni pomoci dvou castecné se prekryvajicich kruznic.
Jednou z nich je systém socialni pomoci a druhou systém kfestanstvi. Diakonie tvofi prinik téch-
to kruznic.

ndboZenstvi/ socidlni pomoc/

diakonie

krestanstvi socidlni prdce

Grafické zndzornéni diakonie jako priniku systémi ndboZenstvi a socidlni pomoci

Zavérem: diakonie jako sestra cirkve

Zda se, ze vzhledem k historickému vyvoji, dnesni situaci diakonie v rdmci systému vefejnych
sluzeb i jeji teologické reflexi bude priméfenéjsi hovorit s Beate Hofmann o novodobém ptijeti
diakonie za ,,adoptivni sestru cirkve®,’* souputnici cirkve v systému kfestanstvi, jeji ,,sestru v Kris-
tu®. Pravé rozvolnéni pouta mezi cirkvi a institucionalizovanou diakonii mtize vést — a leckde jiz
skute¢né vede - k promysleni diakonického charakteru a odpovédnosti samotnych cirkevnich
spolecenstvi. Vidéli jsme ovSem, ze ruku v ruce s diferenciaci cirkve a diakonie jde také usili
o jejich hlubsi sepéti. K postizeni dnes$ni situace diakonie tak nepostaci jen aplikace sekularizac-
ni teze. Také v oblasti socialnich aktivit se uplatiuje vliv postsekularismu a deprivatizace nabo-
zenstvi. Funkcionalni diferenciace socialnich systémi neodporuje moznosti jejich strukturalniho
znovuspojovani — s védomim vnitini diferencovanosti a prislusnosti k riznym systémim. Na-
vrzeny model diakonie jako priniku socidlnich systémt kfestanstvi a socidlni pomoci zna-
mend, ze v kiestansky orientované charitativni praci musi dochdzet k soubéznému aktivovani
kdédt imanence/transcendence a pomdhat/ne-pomahat, a klade tak nemalé naroky na ty, kdo se

17 Niklas LUHMANN, Funktion der Religion, Frankfurt am Main: Suhrkamp Verlag, 1977, s. 58.

18 Vice viz Karel SIMR, Diakonie v perspektivé teorie socialnich systému, s. 83.

19 Beate HOFMANN, Ekklesiologische Begriindungsansitze von Diakonie, in: Helfendes Handeln im Spannungsfeld theologischer
Begrundungsansitze, ed. Heinz RUEGGER - Christoph SIGRIST, Ziirich: Theologischer Verlag, 2014, s. 98.
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na dané praxi podileji. Spojeni socialni pomoci a kfestanstvi v podobé duchovni komunikace
nebo teologické reflexe problémi pomoci v dne$nim svété ovsem predstavuje velmi zajimavou
podobu pritomnosti kiestanstvi ve spolecnosti. Toto spojeni se neuplatnuje jen ve vykonava-
ni pastoracnich aktivit ¢i rozvoji teologické perspektivy v ramci mezioborové reflexe, ale také
v hledani krestansky adekvatnich podob managementu diakonickych zafizeni ¢i rozvijeni dia-
konické spirituality pracovnikd.

Skute¢nost diakonie ve shora uvedeném smyslu predstavuje pozoruhodny ,,hybrid“ a svou dvoji
loajalitou pochopitelné irituje jak cirkev, tak spolecnost. V diakonické praci dochazi ke kazdo-
dennimu setkavani nesourodych hermeneutik, které ovsem mitize byt pro obé strany prinosné:
pro kfestanstvi je mostem do sekularizované a cirkvi odcizené spolecnosti a pro socialni praci pri-
lezitosti k hledani zdroju pro jeji zakladni hodnoty, jako je napt. lidska diistojnost, aby se nestaly
jen ,nekrytymi bankovkami®

Diakonie ve veiejné sfére — dcera nebo sestra cirkve?
Cirkev a diakonie mezi oddélenim a priblizenim

Abstrakt

Prispévek se pokousi o lokalizaci soudobych rozvinutych podob organizovanych diakonic-
kych aktivit vzhledem k cirkvi a spolecnosti. Na zakladé historické, sociologické a teologické
analyzy kiestanského pomahajiciho jednani s ohledem na jeho vyvoj v novovéku artikuluje
nazor, Ze pro reflexi institucionalizované diakonie a charity v moderni funkcionalné diferen-
cované spole¢nosti nedostacuje teorie konstitutivnich znakl cirkve, chapajici diakonii jako
jeden z realiza¢nich znaku cirkve, ale je pfimérenéjsi ji popsat jako spojeni systémU ndboZen-
stvi (kfestanstvi) a socialni pomoci (socidlni prace) — a tedy chapat ji nikoli jako dceru, nybrz
jako sestru cirkve. To na jedné strané pfindsi potfebu komplexniho mezioborového pfistupu
k reflexi tohoto pozoruhodného ,hybridu’, na druhé strané to ovéem vyzaduje, aby pomahaji-
ci jedndni v kiestanské perspektivé nerezignovalo ani na svou nabozenskou kvalifikaci, kterd
se ma projevit napfiklad v rozvoji kiestanské kultury diakonickych zafizeni nebo diakonické
spirituality jejich pracovnik(.

Klicova slova: diakonie, cirkev, socidlni pomoc, teorie socidlnich systému
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Diakonia in the Public Sphere - a Daughter of the

Church, or its Sister?
Church and Diakonia Between Separation and Approximation
Karel Simr

Throughout the ecumenical spectrum, the issue of the relationship of the church and diakonia has
mostly been answered within the pastoral-theological theory of the church’s constitutive features.
Within that theory, diakonia is, together with martyria and leitourgia (and possibly koinonia)
understood as one of the elements through which the church realises itself." But if in this pa-
per the term diakonia is used to signify the empirical reality of the present forms of social work
operated by the churches in the public sphere within the structures of the social state, then the
question arises of whether that theory makes it possible to capture that practice in a sufficient
manner. Acknowledging that does not cast any doubt on the significance of the ‘general diaco-
nate’ of the faithful, or on the effort to renew the basic diaconic self-awareness of the church as
alocal Christian community. Despite all justified searching for the diaconic church, there remains
the challenge of adequately theoretically capturing the dominant form of contemporary diaconic
work of the churches, as it has evolved in history, in its incongruousness and, based on that, de-
termine its relationship to the church and to society. In my reasoning, I want to attempt that in
three steps — by historical reminiscence, by sociological analysis, and by theological evaluation.

The problem of dual adherence

First, I will attempt to show in several examples from the Protestant milieu (also because that is
where the beginnings of the contemporary form of organised diaconic and charitable work are
to be sought in the mid-19" century) that in modern society diakonia in fact arose outside the
institutionalised church.

Let us begin with a glimpse into the Reformation, which has greatly contributed to the shift in
responsibility for the social sphere to the secular authorities (the Lutheran Reformation tend-
ed towards that strongly; the Reformed branch attempted to bind the responsibility for social
issues more to the congregation, for example, with the effort to renew the diaconate as part of
the fourfold office of the church, but even there applying the principle of delegating the diaconic
tasks to the magistrates eventually prevailed). This tension can be clearly observed in the reform
efforts of Martin Bucer in Strasbourg. When in 1523 he began his reform activity there, all social
responsibility was already carried by the town administration and a congregational diaconate
thus appeared to be superfluous. For Bucer, for whom the church existed both in the form of

1 See, for example, Markus LEHNER, Prokrustovo loZe - systematizace pastordlky, in: Teologické texty 5/1996, p. 149.
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a confessing community and in the form of a Christian society, it was important to ground social
help at both these levels. That is why he strove to incorporate the representatives of municipal
social care also in the church structure and to establish them as deacons according to the biblical
understanding.? But Bucer’s attempt to ground diaconic work both in the institutional church
and in the secular structures of society did not succeed. Later, the already indicated problem of
the dual perspective of the organised work of help became even more acute, because both for the
religious sphere and for the state it is difficult to admit a dual loyalty of action.? This finding does
not express a criticism of the new forms of social help in society; it merely raises the question or
challenge of the diaconic responsibility of the church.

While the Reformation constitutes the pre-history of the contemporary situation of diakonia in
the public sphere, the particular beginnings of its present form are linked to the work of the Ger-
man theologian and founder of the so-called Inner Mission Johann Hinrich Wichern in Germany
in the mid-19™ century. In his time, Wichern was reacting to the social consequences of the In-
dustrial Revolution. He aimed to give a Christian answer to the social and spiritual poverty of the
population. His real goal was an inner mission of the German nation, i.e., its overall re-Christiani-
sation, an inseparable part of which was social help. But even in this case it is not possible to speak
of an ecclesial diaconic work in the strict sense of the word. Wichern based the Inner Mission not
within the institutional church, but in free associational life. He distinguished this civic diako-
nia - in the spirit of the Lutheran doctrine of the two regimens - from ecclesial diakonia, which
in his view ought to consist primarily in renewing the congregational diaconate. However, the
development not only in Germany and not only in the Protestant milieu rather took the path of
developing diakonia in the public sphere. This trend was further reinforced with the development
of the social state after World War II. In Germany, diaconic work was first tied to the institutio-
nal church by force during the Nazi era. After the war, the newly arisen official church-operated
Evangelical Work of Help and the free Inner Mission continued to work side by side and in 1957
they were merged. But the process of fusion culminated only in 1975 with the establishment of
the Diaconic Work of the Evangelical Church in Germany.*

A similar development can also be observed in the Czech context within Diaconia of the Evange-
lical Church of Czech Brethren. It was established as a result of the liberalisation of the political
situation in the months shortly before the coup in 1989 by an initiative of the then synod curator
Milo$ Lesikar without a deeper grounding in the church. Although there has always also been
an awareness that the two institutions belong together, the first years of the organisation’s deve-
lopment testify rather to the efforts to gain greater autonomy from the church, which the man-
agement perceived as a factor necessary for developing the work in society. A certain change in
the direction of the trend is evinced at the turn of the millennium by the words of Zdené¢k Barta
that ‘the ten-year-long gradual incorporation of Diaconia into the body of the church and the

2 Gerhard K. ScHAFER and Volker HERMANN, Geschichtliche Entwicklungen der Diakonie von der Alten Kirche bis zur Gegenwart im
Uberblick, in: Studienbuch Diakonik, Band 1, ed. Volker HERRMANN and Martin HORSTMANN, Neukirchen-Vluyn: Neukirchener Verlag,
2006, p. 150.

3 Heinz ScHMIDT, Prigende geschitliche Erfahrungen der Diakonie in Deutschland, in: Fritz LIENHARD and Heinz SCHMIDT, Das Geschank
der Solidaritit. Chancen und Herausforderungen der Diakonie in Frankreich und Deutschland, Heidelberg: Universititsverlag Winter,
2006, pp. 70-72.

4  Cf, for example, Gerhard K. SCHAFER and Volker HERMANN, Geschichtliche Entwicklung der Diakonie von der Alten Kirche bis zur
Gegenwart im Uberblick, pp. 155-165.
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subsequent legal adoption of Diaconia by the church were correct steps in a good direction’” He
is referring to the Order of Diaconic Work, one of the set of ecclesial orders and constitutions,
which incorporates Diaconia into the church structure, attempts to integrate congregational and
institutional diakonia, and creates tools for their mutual cooperation. However, with respect to
the reality, speaking of an organic incorporation of Diaconia into the body of the church would
still be somewhat overstated.®

Religion and diakonia in modern society

As T have shown, the modern development of diakonia manifests both a tendency to a greater
autonomy of diakonia and the church and the efforts at their re-connection. Of course, the problem
of their relationship is closely related to the general situation of religion in modern society.

The reformers could, with a more or less clear conscience, delegate diaconic responsibility to the
structures of secular power, because they were living in an - as yet — not very differentiated Chris-
tian society, in which the religious and secular spheres coincided to a large extent. While the
conflict between Bucer and the Strasbourg municipal council can be perceived as a manifestation
of a competency conflict between the church and the secular government (a kind of ‘diaconic in-
vestiture’ controversy), in modern society there exists a much more fundamental tension arising
from functional differentiation. The process is described in detail by Niklas Luhmann as part of
his social systems theory.” Besides religion, other separate social systems arise within society,
such as politics, healthcare, law or education. These systems are governed by their own binary
codes (in the case of religion, for example, transcendence / immanence) and have different func-
tions. According to Dierk Baecker, contemporary society makes it even possible to speak about
a separate system of social help, based on the decision to help or not to help.® Of course, this
places diakonia, which in this perspective participates in both the system of religion and the sys-
tem of social help, in a complicated situation.

Pointedly formulated, is it possible to speak of an ecclesial dimension of diakonia when the par-
ticular work is done - at least in the secularised areas of Bohemia — mostly by people without
a personal bond to the church for public money and according to standards determined by the
state? Can diakonia be made ecclesial by the fact that it is performed by an organisation operated
by the church, or by hanging bulletin boards with biblical quotations and crosses on the walls in
its facilities? And moving to the sphere of pastoral care, is not attention to spiritual needs and an
offer of spiritual activities (in the better cases) standard also in secular facilities (chaplains in hos-
pitals, local church services in homes for the elderly, etc.)?

The present state of diakonia can be described in the context of secularisation theory, which
determined the main line of thinking up to the second half of the 20™ century but has come
under serious challenge today. It seems that ‘de-religionisation’ is not a necessary component
of modernity and that its concomitant phenomena are territorially limited more or less to Wes-
tern Europe. Moreover, even in our cultural sphere it is possible to observe gradual manifesta-
tions of the de-privatisation of religion and, as Grace Davie observes, an increase in interest
in ‘postmaterialistic values” in connection with how society progresses in the second phase of

Report of Diaconia of the Evangelical Church of Czech Brethren for 1999, Archive of Diaconia of ECCB.
See Karel SiMR, Cirkevni, nebo svétskd diakonie?, in: Caritas et veritas 2/2016, pp- 284-298.
More in Karel Smr, Diakonie v perspektivé teorie socidlnich systémil, in: Studia theologica 1/2016, pp. 81-95.
Dirk BAECKER, Soziale Hilfe als Funktionssystem der Gesellschaft, in: Zeitschrift fir Soziologie 2/1994, pp. 93-110.
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modernisation from an industrial economy to an economy based on services, associated with
an emphasis on the quality of life.’

Luhmann, whose approach I am trying to utilise in the theory of diakonia, in his last work devot-
ed to the sociology of religion (The Religion of Society posthumously published in 2000), regards
the concept of secularisation as problematic and questionable. In his view, it is possible to say
that religion has become de-institutionalised (i.e., in our context especially ‘de-churchified’), but
not that it has lost social relevance. He therefore proposes to describe the phenomena, which we
have become accustomed to summarily designate as secularisation, more precisely by means of
functional differentiation.'” According to Luhmann, religion is in a state of structural incompat-
ibilities with the modern functionally differentiated society and is searching for new possibilities
of connection. This new situation brings along possibilities and limitations.!" The advantages in-
clude the fact that being excluded from the system of religion does not imply - as it did in the
Middle Ages - being excluded from other social systems and vice versa. The greater autonomy of
the religious system is therefore an ‘evolutionary advantage’ and gives the possibility of inclusion
to those who have ‘dropped out’ of other social systems.'? And that is a great challenge especially
for diakonia.

So, what is, according to Luhmann, characteristic for the situation of Christianity in Western
functionally differentiated society? It is subjected to observation by other social subsystems with
different modes of discernment. Luhmann asks ‘how the religious system reacts when it is con-
stantly obliged to answer questions it has not raised’"* And he asks that evidently through orga-
nisation: ‘Issues of faith become issues of decision-making.** Since the late Middle Ages it has
been possible to observe a process in which the ecclesial structure is gaining importance. To this
corresponds the growing emphasis on ecclesiology in theological reflection. But this accent on
the church institution as the ‘strong tower’ of Christianity in the world reinforces the tendency
of excluding the church from society. Joachim Matthes, for example, discusses a pointed thesis of
the church’s emigration from society.”” Not only is the society ‘de-churchified, the church is also
‘de-socialised, which means that ‘in its internal composition it no longer represents the forms and
structures of society’'® And while secularisation can, together with Luhmann, be seen positively
as the liberation of Christianity from various secondary social functions to concentrate on its
own task, i.e., communicating the gospel, its negative consequence is a certain churchification of
Christianity - its concentration upon itself in the form of the church. As a result, tension arises
between the church, which is drawing away from society, and diakonia, which is essentially hea-
ded towards it. At the same time, it holds that precisely for the in-itself-enclosed modern Western
Christianity, diakonia in the public sphere presents a unique challenge to search for its new repre-
sentation and promotion in society.

9  Grace DAVIE, Vyjimecny ptipad Evropa: podoby viry v dnesnim svété, Brno: CDK, 2009, pp. 184-185.

10 Niklas LUHMANN, Die Religion der Gesellschaft, Frankfurt am Main: Suhrkamp, 2000, p. 126.

11 Ibid., pp. 317-318.

12 Ibid., pp. 304-305.

13 Niklas LUHMANN, Gesellschaftsstruktur und Semantik, Band 3, Frankfurt am Main: Suhrkamp, 1989, p. 264.
14 Ibid.

15 Joachim MATTHES, Die Emigration der Kirche aus der Gesellschaft, Hamburg: Furche-Verlag, 1964.

16 1Ibid. p. 14.
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Diakonia as an intersection of Christianity and social help

I have already mentioned Bérta’s words concerning the adoption of diakonia by the church. In de-
bate in the Czech Protestant milieu, the image of diakonia as a daughter of the church is commonly
employed - as a child whom the church has birthed, of which it likes to boast, sometimes also rep-
rimands it because it is ungratefully turning away, or respects it as an already adult daughter who
is living her own life and maintains more or less a courteous relationship with her mother. But the
question arises whether this image of the relationship of mother and daughter reflects the reality
of organised diaconic work in modern society, and whether it can be relevantly described within
the theory of the constitutive marks of the church, which understands diakonia merely as a form
of the self-realisation of the church. As we have seen, in the modern period diakonia in fact arose
outside the church, also as a result of the excessive churchification of Christianity. Contemporary
real diaconic work participates in the system of social help and is therefore not influenced only by
its religious grounding, but must at the same time make provision for the codes of the other relevant
social systems — not only social work, but, for example, also of the economy, the law and politics.

In the 1970s, Luhmann distinguished three system references within Christianity: the church, di-
akonia and theology. The church as a system of spiritual communication performs religion’s own
function in society, diakonia represents the relationship to the other sub-systems of society and
characteristically solves ‘residual problems’ which ‘are created by other systems but cannot be treat-
ed by them'” And theology has the task of reflecting upon the church and diakonia. This model also
corresponds with the biblical meaning of the concept of diakonia, which - as John N. Collins has
emphasised — underscores primarily not a humble service, but a service representing someone, an
intermediary service. So diakonia essentially exists ‘between worlds’ It constitutes a bridge between
the church as a primarily liturgical congregation and those who are outside of it for various reasons.
It represents Christianity in the public sphere. It makes participation in Christ’s victory over evil
possible even for those who cannot participate in liturgically celebrating it in the given communi-
ty.'® I therefore propose to represent the place of diakonia in modern society with a diagrammatical
representation by means of two partially overlapping circles, one of which represents the system of
social help and the other the system of Christianity, diakonia being the intersection.

religion / social help /

diakonia

Christianity social work

A diagrammatic representation of diakonia as an intersection of the systems of religion and social help

17 Niklas LuHMANN, Funktion der Religion, Frankfurt am Main: Suhrkamp Verlag, 1977, p. 58.
18  For more, see Karel SIMR, Diakonie v perspektivé teorie socidlnich systém, p. 83.
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Conclusion: diakonia as a sister of the church

With respect to the historical development, to the present situation of diakonia within the system
of public services and to its theological reflection, it seems more appropriate to speak with Beate
Hofmann about the modern adoption of diakonia as a ‘foster sister of the church}* the church’s fel-
low traveller in the system of Christianity, its ‘sister in Christ. The loosening of the bond between
the church and institutionalised diakonia can lead to — and frequently actually leads to — reflect-
ing upon the diaconic character and responsibility of the ecclesial communities themselves. Of
course, we have also seen that the differentiation of the church and diakonia is also accompanied
by an effort for their deeper interconnection. So, to grasp the contemporary situation of diakonia
it is not sufficient to merely apply the secularisation thesis. In the sphere of social activities, the
impact of post-secularism and de-privatisation of religion can also be felt. The functional differ-
entiation of social systems does not contradict the possibility of their structural re-connection —
with an awareness of the inner differentiation and belonging to different systems. The proposed
model of diakonia as an intersection of the social systems of Christianity and social help means
that Christian oriented charitable work must involve the simultaneous activation of the codes im-
manence / transcendence and help / not help and thus places considerable demands on those who
take part in the practice. Of course, the connection of social help and Christianity in the form of
spiritual communication or the theological reflection of issues of helping in the contemporary
world is a very interesting form of the presence of Christianity in society. This connection is not
applied merely in performing pastoral activities or in developing theological perspective within
interdisciplinary reflection, but also in searching for Christian-adequate forms of managing di-
aconic facilities or developing the diaconic spirituality of the workers.

The reality of diakonia in the sense indicated above is a remarkable ‘hybrid, which by its dual loy-
alty understandably irritates both the church and society. In diaconic work, incongruent herme-
neutics meet on a daily basis, which can be beneficial for both sides: for Christianity it is a bridge
to a secularised society estranged from the church and for social work it is an opportunity to
search for sources for its basic values, such as, for example, human dignity, so that they do not
become worthless.

19 Beate HOFMANN, Ekklesiologische Begriindungsansitze von Diakonie, in: Helfendes Handeln im Spannungsfeld theologischer
Begrundungsansitze, eds. Heinz ROUEGGER and Christoph SIGRIST, Zurich: Theologischer Verlag, 2014, p. 98.
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Diakonia in the Public Sphere - a Daughter of the Church,

or its Sister?
Church and Diakonia Between Separation and Approximation

Abstract

The paper attempts to localise the contemporary developed forms of organised diaconic ac-
tivities with respect to church and society. Based on historical, sociological and theological
analysis of Christian helping action with respect to its development in the modern period,
it articulates the view that the theory of constitutive marks of the church, which conceives
diakonia as one of the realising characteristics of the church, is not sufficient for reflecting
institutionalised diakonia and charity in modern functionally differentiated society, and it is
more appropriate to describe it as a connection of the systems of religion (Christianity) and
social help (social work) — and thus to understand it not as a daughter, but as a sister of the
church. On the one hand, this brings along the need for a complex interdisciplinary approach
to reflect this remarkable ‘hybrid; but on the other hand it also requires that helping action
in the Christian perspective does not give up its religious qualification, which is to be mani-
fested, for example, in developing the Christian culture of diaconic facilities or in the diaconic
spirituality of their workers.
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Krestansky profil Charity na Slovensku z pohladu jej

zamestnancov
Jozef Zuffa

Uvod

Charita je teologicky chapana ,,ako konanie spolocenstva a celej Cirkvi v oblasti duchovnej sta-
rostlivosti, ako aj Specidlnej a organizovanej charitativnej ¢innosti.“! Mozeme teda tvrdit, ze ¢i
ma cirkevné spolocenstvo pravo na oznacenie ,krestanské” alebo ,katolicke, sa z teologického
pohladu rozhodne aj na zaklade toho, ¢i sa v jeho ramci uskutoc¢nuje socidlna angazovanost. Cha-
rita, ktora vykonava sluzbu pomahajucej lasky, nie je len privatnou krestanskou povinnostou, ale
podstatnym znakom Cirkvi a neodmyslitelnym elementom pastora¢ného konania. K jej tloham
patri analyza $trukturalnych stvislosti aktualnej nudze, ako aj z toho vyplyvajice politické inter-
vencie. Formy realizacie sluzby nie st vopred stanovené, skor sa menia so zmenou spolo¢enskych
podmienok. Aké organizacné formy charita prevezme v urcitej krajine, nie je teda iba otazkou
viery, ale aj spolocenskych a socialno-politickych pomerov. Charitativne organizacie, zodpoveda-
juce rozlicnému spoloc¢enskému a politickému prostrediu, nasli tiez rozdielne formy zakotvenia
v cirkevnom Zivote.

Slovenska katolicka charita podla jej ostatnej rocenky zamestnava vo svojich zariadeniach a pro-
jektoch v celej krajine viac ako 1500 Iudi,* ¢o z nej robi najvacsieho poskytovatela socialnych
sluzieb na Slovensku. Zaroven je cirkevnou organizaciou, ktora poskytuje priestor aj pre pasto-
ra¢nu pracu. Charitativne angazovanie sa suvisi vsak so zivotaschopnostou cirkevnych spolocen-
stiev, pri ktorych sa realizuje.

Okrem teologickych vychodisk profilu Charity ho tvori aj organiza¢na kulttra, ktora je jedinecna
pre kazdu organizaciu naprie¢ roznymi sektormi v spolocnosti. Profil organizacie tvorenej fludmi
- aktualnymi zamestnancami, ich hodnotami a vnimanim svojho zamestnavatela je dotvarany
a formovany vopred zadefinovanou misiou a viziou institucie. Vnimanie Slovenskej katolickej
charity zo strany jej zamestnancov je predmetom nasho skumania v tejto $tudii, s cielom identifi-
kovat jej obraz krestanského profilu.

1 Por. Henrich POMPEY - Paul-Stefan ROSS, Kirche fiir andere. Handbuch fiir eine diakonische Praxis, Mainz: Griinewald, 1998, s. 148.
2 Por. © SLOVENSKA KATOLICKA CHARITA, Vyro¢né sprava (on-line), dostupné na: http://charita.sk/docs/pdf/rocenka_2015.pdf,
s. 31, citované dna 15. 10. 2016.
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Metodologické poznamky

Stadia je vypracovand na zaklade kvalitativneho vyskumu, ktory ndm poméha hlbsie sa zamerat
na skimana tému. Vyskum bol realizovany pocas letného semestra 2015/2016 v ramci semindra
»Kvalitativny vyskum“ na Teologickej fakulte Trnavskej univerzity. Na zaciatku vyskumu neboli
stanovené ziadne premenné, ani hypotézy, autor $tudie spolu so $tudentami vypracoval okruhy
otazok. Nasledne prebehol vyber respondentov, ktorych spaja praca v zariadeniach Slovenskej ka-
tolickej charity. Respondenti boli vybrani z roznych casti Slovenska, siedmi z nich st zamestnanci
na veducich poziciach, $tyria pracovnici vo vykonnej funkcii a jedna dobrovolni¢ka. Dohodnutie
terminov a realizdcia dvanastich rozhovorov bola uskuto¢nena samotnymi $tudentami. Vopred
pripravené tri okruhy otdzok sa tykali vhimania krestanského profilu Charity, $tylu vedenia Iudi
a organizac¢nej kultury.

Pocas rozhovorov boli respondentom v nerusenom prostredi postupne stanovené okruhy otazok,
ktoré boli dopliané o dalsie otdzky, ak sa respondent od okruhu vyrazne odchylil. Dlzka rozho-
vorov bola v intervale 25 az 40 minut. Odpovede sa nahrali na telefény realizatorov rozhovorov
a po realizacii rozhovorov prebehla ich transkripcia.

Prepisané texty boli nasledne spolo¢ne otvorenym kédovanim rozdelené do segmentov tykaju-
cich sa tematicky rovnakych kategdrii a nasledne axidlnym kédovanim prebehlo hladanie vyzna-
mov vo vypovediach.’ Pre tematické zameranie $tudie vyberame iba cast kddovanych vypovedi
tykajucich sa vnimania krestanského profilu Charity. Pri citovani jednotlivych respondentov ne-
uvadzame ich mena, ani pracovnu poziciu, nakolko zhromazdené vypovede st vyhodnocované
rovnocenne a respondenti chapani ako jednoliata skupina.

Vysledky rozhovorov

Charita je cirkevnou organizaciou, cez ktoru Katolicka cirkev realizuje svoje poslanie sluzby bliz-
nemu. Pri rozhovoroch s veducimi pracovnikmi na réznych urovniach sa potvrdilo, Ze samotné
chdpanie Charity a jej tloh je velmi Siroké. Uvadzame niekolko odpovedi:

»Charita na Slovensku je konfederdcia pravnickych subjektov, to znamend, Ze diecézna a arcidiecé-
zne Charity su samostatné pravne subjekty, ktoré si organizujii sami svoju cinnost a sami vlastne
planujii obsah a podstatné veci. Tato konfederdcia tvori Slovensku katolicku charitu, ktord nie je nad-
riadend, ale koordinuje tie veci, ktoré sii spolocnym zdujmom. A okrem toho prevddzkuje charitné
domovy, humanitdrnu pomoc zo zahranicia, atd.“

Vedtca charitného zariadenia pre seniorov objasnuje vznik domova: ,Nase zariadenie vzniklo
v 98. roku a zacinalo vydajriou polievky. Do roku 2003 sme mali problém ziskat klientov, no odvtedy
mdm dva aZ trikrdt viacej Ziadosti od klientov, ako moZem prijat. Velmi sa zvysila dévera v tito
sluzbu, ale aj potreba tohto zariadenia. Ludia dokonca cakaju, kym niekto zomrie, aby sa uvolnilo
miesto. Je to aj kvoli tomu, Ze mnohi mladi ludia odisli za prdcou a nemd sa kto starat o ich star-
sich bliznych. (...) Osamostatnenie diecéznych charit vnimam ako velmi prospesny krok vo vyvoji.
Nakolko sti podmienky v jednotlivych regiénoch rozdielne, kazda charita moéZe reagovat primerane
poziadavkdm a potrebdm. Na prvom mieste je katolicka Charita $pecifickym poskytovatelom sluZieb
odkdzanym a nidznym bez rozdielu vyznania. V sluzbe nejde len o nejakii filantropiu, ale predo-

3 Por. Roman SVARICEK - Klara SEDOVA, Kvalitativni vyzkum v pedagogickych véddch, Praha: Portdl, 2014, s. 384.



163 2 Carfos e

vietkym je sluzbou ldsky odkdzanym, v zmysle slov JeZisa: Cokolvek ste urobili jednému z mojich
najmensich, mne ste to urobili.“

Dobrovolnicka farskej charity opisuje ich zaciatok prace: ,Vznik prebiehal tak, Ze k ndam prisiel
novy pan fardar, ktory zaloZil farskii radu. Predosly pan fardr bol sikovny a farskii radu nepotreboval.
KedZe terajsi fardr je tiez velmi Sikovny, ba by som povedala, Ze este Sikovnejsi, tak mnohé aktivity
delegoval na farskii radu a tym mad viacej casu na duchovné veci. Takze pre mna je to organizdcia,
ktord sa vyvija, ktord hlada stdle svoju cestu, ktord md dobry timysel robit socidlnu prdcu s krestan-
skym aspektom, to znamend aj so starostlivostou o psychickii a spiritudlnu stranku cloveka. (...) Ma
svoje zdlohové projekty, je to sietotvornd organizdcia, ¢iZe md aspirdcie dostat sa k ¢cloveku aj do tych
mensich dediniek. A ja si myslim, Ze este mad pred sebou velmi vela tiloh na splnenie, aby ju verejnost
vlastne brala.”

Dalsia z vypovedi respondentov poukazuje na pracu Charity aj v oblastiach, ktoré su pre socidlne
sluzby neatraktivne: ,, Hlavnym zameranim nasej Charity je hlavne starostlivost o bezdomovcov,
chorych, starych a zomierajiicich. Nikdy v Zivote som nemala inspirdciu robit napriklad projekty pre
deti z Bratislavy a pod., a viete preco? Viem si predstavit, Ze pre projekty pre deti dostanete strasne
vela peniazi. Preto problematika dieta je v tomto meste pokrytd. A starostlivost o starého cloveka je
nedostatkovd a my jej vieme dat este viac, ako jej ddvajii tie iné institicie. CiZe poslanie Charity
je v tom Ze jednoducho idete a pracujete v tych oblastiach, kde je nedostatok sluzby alebo kde tdto
sluzba vobec neexistuje.

V oblasti pdsobenia medzi socialnou a ekonomickou politikou sa da neustale diskutovat o po-
trebe zblizovania tychto ,,dvoch svetov®. To mdze nastat iba v pripade vymeny nazorov medzi
veducimi politickymi, ekonomickymi predstavitelmi a socialnymi pracovnikmi. Charita je vni-
mana aj ako prostrednik medzi svetom politiky a socidlnou skuto¢nostou okrajovych skupin.
LV parlamentnych vyboroch sme hovorili so vietkymi a pripomienkovali sme aj socidlne oblasti
¢i zdkon socidlnej pomoci, otdzka hospicov, zdklady v zdravotnictve. Nepovedal by som, Ze sa
z politiky vZdy na nds obracajii. Niekedy sa obrdtia na platformy, celé spektrum socidlnej oblasti
a potom my komunikujeme medzi sebou, aby sme nasli spolocné stanovisko, objasnuje prepo-
jenie Charity s politikou jeden z respondentov. Podobné ,,zblizovanie svetov® mozno vnimat aj
vo vnimani otazky nabozenského rozmeru Charity. V prvom rade, prezidentom Charity na Slo-
vensku je biskup a podla veduceho jednej z Charit je zodpovedny za jej reprezentaciu, ako i za
duchovnu formaciu. Z toho jasne podla jednej zamestnankyne vyplyva aj ndbozensky charakter
Charity. ,Myslim si, Ze pracovnik Charity by mal byt veriaci clovek. Ak nemd ist len o zamest-
nanecky pristup k odkdzanym a niudznym, musi byt veriaci. Ak md vnimat nuidzneho ako obraz
Krista a jeho sluzba ma byt - sluzbou Kristovi, bez viery to nejde. Moze byt slusnym, dobrym clo-
vekom, ale v charitativnej sluzbe to nejde. Nabozensky charakter Charity citit urcite. Aj ked sme
tam mali ndstenku, vZdy sme ju mali zameranu tak, aby to bolo v tom ndbozZenskom rozmere, aj
ked je nejaké obdobie, napriklad postne.

Dalsi respondent poukazuje na $pecifikum, Ze jeho zamestnavatel mu umoziuje v praci riesit
otazky viery: ,Nie je clovek, ktory by priamo ovplyviioval Charitu, ale mdme jedného duchovného,
ktory pomdha pri praci v oblasti duchovnej starostlivosti. Ludia sa o viere potrebujii aj rozprdvat.®
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Dalsi z opytanych poukazuje na menej pozitivny rozmer prepojenia price s vierou: ,,Rozmerom
organizacnej a vnitornej struktiiry je aj to, Ze cirkevny urad, cize biskupstvo, rozhoduje o nadria-
denom a podriadenom, kto bude zamestnanym. Preto je dost tazko si predstavit oddelenie tejto
socidlnej ¢innosti od ideologickej cinnosti. Je potrebnd lojalita, ale to je vzdy v kazdej organizdcii, to
by som nevycital. Ale niekedy td lojalita nie je primdrna prdci, ale primdrna lojalita voci ideoldgii,
Ze tam istym spdsobom je ndstroj propagandy, nie socidlna prdca.”

Pri otazke chapania Charity ako civilnej instittcie sa jeden z respondentov vyjadril: ,,Pri tejto
téme sa vraciame k zdkladnej otdzke, o je v podstate charitativnej sluzby teologické a ¢i sa vieme
zhodnut napriklad na tom, Ze ten minimdlny priestor medzi krestansky a sekuldrne motivovanou
charitou je humanizmus. Ak v priestoroch medzi sekuldrnou a cirkevnou charitou je humanizmus,
tak by v podstate medzi nimi nemal byt rozdiel. A za predpokladu, Ze nie je rozdiel, tak je otdzka,
¢o je tou pridanou hodnotou. To znamend, ze pridand hodnota moZe spocivat napriklad na tom, ze
okrem zdkladnej sluzby aj evanjelizujeme. Alebo moze byt v tom, zZe vzhladom na ochotu osobnej
obeti ma Charita niZsie ndklady na pracovnu silu a teda ostdva viac prostriedkov pre tych chovancov
alebo svojich chrdnencov. (...) Motivdcia ludi pre pracu v Charite je zavisla od socidlnej Struktiry tej
ktorej krajiny. CiZe je ind vec, ked je niekto ochotny robit pomocnicu v detskom domove na Spisi za
minimdlnu mzdu, pretoZe sa inak nezamestnd, ako ked je niekto ochotny robit v Nemecku za mensiu
mzdu v Charite, nez by mal mzdu v podobnom svetskom zariadeni.“

»Ja si myslim, Ze krestansky prvok je citit viac v duchu a v atmosfére, “uvadza dalsi zo zamestnancov,
»U nds je zrejmé, Ze sme krestanskd organizdcia, u nds ten krestansky duch je tazko pausalizovat,
zdlezi od toho jednotlivého zariadenia. A je to tak, Ze v akom stave je Cirkev kdekolvek, tak v takom
stave je aj charita. Je to dané tym, ako ludia Zijii svoj aktivny Zivot ako katolici, do takej miery vedia
postupovat aj v tejto sluzbe. Niekedy nasim ludom chyba uvedomenie si toho tradi¢ného krestanstva,
ktoré mozno vnimat, aby to dokdzali adaptovat na aktudlnu dobu a na to, ¢o clovek momentdlne
potrebuje. Na toto ndm urcite chyba formdcia. Keby sme isli smerom na vychod alebo v celom tomto
regione, tak oproti Ceskej republike sme na tom percentudlne krestansky lepsie, ale Cechy robia da-

7 €

leko viac ako my. Hoci tam v Charite pracuje daleko menej veriacich ludi.

Zamestnankyna Charity ma na odlisnost Charity od civilnej instittcie prakticky nazor: ,,Je to velky
rozdiel oproti nemocnici. Samozrejme, aj medzi nemocnicou a nemocnicou. Ked som bola holit jed-
ného klienta, musela som navstivit takmer kazdého pacienta, pretoZe sa o nich nemal kto postarat.
Ked sme my mali klienta, vedeli sme, Ze md byt osprchovany, umyty,... Prisiel do nemocnice, a ked
ho tam nechali tyZzden, tak sme ho nasli zarasteného ako MojZisa. Bol neosprchovany, neoholeny,
neumyty, nic. My sme ho tam museli chodit sprchovat. V nemocnici sa ludia striedajui, klienti sui tam
tyzden, preto sestra nemusi o klientoch ani vela vediet. V Charite sti ludia, ktori hned neodidu. Ked
pride ndvsteva, tak presne viem, za kym idu. A tak iny vztah je v Charite ako v nemocnici.

Motivacia pre pracu v Charite je rozna. Veduca pracovnicka opisuje ta svoju: ,,Ja to citim tak, Ze
dovod pre moju prdcu je moje presvedcenie a moj krestansky Zivot. Povazujem to za dobré a viem,
Ze mozem dat ludom z mojich vniitornych zdrojov nieco a ja citim, Ze je to prdave v tejto socidlnej ob-
lasti. Predstavte si, Ze pride 25-rocny mlady muz, ktory md vysokoskolské vzdelanie, je doktor a robi
tu rok ,poskoka‘v socidlnom centre pre bezdomovcov. Niektori ludia akoby prichddzali k ndm urobit
sluzbu z ich vnutornych pohnutok, ochotni dat kus svojho Zivota inym.*
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»S duchovnym rozmerom formdcie pracovnikov, dobrovolnikov i klientov v Charite je potrebné sa
venovat duchovnej formdcii. Napriklad na Spisi je vycleneny knaz, ktorého poslanim je prave tdto
starostlivost o zamestnancov a klientov spisskej Charity. Podobne je to aj v Gréckokatolickej diecé-
znej charite v Presove. V ostatnych je to v stave riesenia, aby kazdad diecézna Charita mala svojho
knaza, ktory by pracoval na rozvijani charizmy sluzby,“ tvrdi vo svojom prispevku jeden z respon-
dentov na margo otazky k formacii pracovnikov Charit.

Zamestnankyna vysvetluje sposob $kolenia pracovnikov Charity: ,,Rozvoj zamestnancov je tizko
spojeny s kvalitou poddvanych sluZieb a zdroven to patri aj ku kultire organizdcie. Charita si tiito
zadleZitost neuvedomuje prave preto, lebo stavia tu kultiiru firmy na ndboZenskej servilnosti. TakzZe
preto aj td potreba duchovného vedenia. V tomto md Charita slabiny, pretoZe formovanie nasich ludi
v tejto oblasti nie je.“

Syntéza vysledkov

Realizované rozhovory so zamestnancami Slovenskej katolickej charity priblizuji tematické po-

nimanie viacerych oblasti. Z uvedenych vypovedi respondentov je mozné identifikovat Siroky

rozptyl chapania krestanského profilu ich zamestnavatela. Sthrnne mozeme uvedené vypovede
zhrnut do troch pozitivnych vyznamovych linii krestanského profilu:

o Pri poskytovani socidlnych sluzieb hra dolezita tlohu spiritualna starostlivost o klienta -
»socidlna praca s krestanskym aspektom, aj so starostlivostou o psychicku a spiritualnu stran-
ku ¢loveka®

« Osloveni respondenti vnimaju krestansky profil v pridanej hodnote oproti inym organizaciam
vo flexibilnej ponuke sluzieb, podla aktualnych potrieb: ,my praci vieme dat este viac, ako
jej davaju iné institucie, (...) pracujete v tych oblastiach, kde je nedostatok sluzby alebo kde
tato sluzba vobec neexistuje®.

« Cez prepojenie so $truktirou Katolickej cirkvi sa vie organizacia dostat do vSetkych regiénov
a je vdaka spolupraci s farnostami sietotvorna - ,,aj preto sme sa stali partnerom pre minis-
terstvo, lebo mame celoslovenské pokrytie®

Slabé stranky krestanského profilu su deklarované v dvoch oblastiach:

o nahradzanie kvality ,,iba“ modlitbou pri rieSeni problémov klienta,

 vytvorenie atmosféry, kde zamestnanci navstevuju modlitbové programy len preto, ,,aby pre-
zili ¢ize nedostatocny doraz na krestansky $tyl zmyslania, ktory je nahradeny formalnymi
nabozenskymi prejavmi - ,,Charita (...) stavia kultaru firmy na nabozenskej servilnosti. Takze
preto aj ta potreba duchovného vedenia,” ,,zamestnanci sa naucia piskat nabozensky podfarbe-
né piesne, aby vycarili ismev na tvarach svojich chlebodarcov®.

Ako najdolezitejsi vystup vyskumu sa ukazuje potreba kontinudlnej aktualizacie krestanskych
hodnaét tak, aby neboli zrozumitelné len pre uzky okruh ludi, ktori st v nich dlhodobo socializo-
vani a aj ich reflektivne realizuju. Tato potreba je aktudlna nielen smerom k externému prostrediu,
ale aj vnutroorganizacne je potrebna poctiva reflexia o tom, ¢o znamena krestansky svetonazor
pre ¢innost organizacie. Cielom takejto reflexie je, aby organizacia Charity dokdzala byt prejavom
praktickej teoldgie v dynamike potrieb nidznych. Usporiadanie cirkevnej Charity, ktora chce byt
v blizkosti Tudskej nudze, jasne zavisi od aktudlneho stavu a tazkosti spolo¢nosti: ,,Pre teoldgiu
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a prax Charity z toho vyplyva, Ze Cirkev je svojim rozmerom diakonicko-charitativna, ktord sama
sebe neurcuje, ktorym smerom sa vydd, ale svoju cestu nechdva urcovat tym, ktorym md byt blizkou.
Plati to predovsetkym preto, aby biedu ludi (a tiez stvorenia) brala vdzne a pravdivo vo vietkych jej
rozmanitych formdch a suvislostiach.

Krestansky profil Charity na Slovensku z pohladu jej
zamestnancov

Abstrakt

SluZba bliznemu je délezitym pilierom identifikacie cirkevného Zivota a identity krestana. Jed-
nou z platforiem na jej realizaciu je organizacia Charity, ktord posobi celosvetovo, na Sloven-
sku funguje pod nazvom Slovenska katolicka charita. Stidia skima vnimanie krestanského
profilu zamestnancov Charity formou polostrukturovanych rozhovorov. Cielom vyskumu je
predstavenie roznosti a obsahov krestanského rozmeru Charity z pohladu vybranych respon-
dentov. Vysledky poukazuju na vnimanie respondentov v oblasti spiritualnej starostlivosti
o klienta a flexibilnej ponuky sluzieb podla aktudlnej nidze bliznych.

Klucové slova: Slovenska katolicka charita, profil, krestanstvo, organizacia, zamestnanci
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The Christian Profile of Caritas in Slovakia from the

Point of View of Its Employees
Jozef Zuffa

Introduction

Charity is theologically understood ‘as the activity of the community and the whole Church in
the sphere of spiritual care, as well as in the sphere of special and organised charitable activity."
It is therefore possible to claim that the issue of whether an ecclesial community has the right to
be called ‘Christian’ or ‘Catholic’ is from the theological point of view co-determined by whether
social engagement is realised within it. Charity, which performs the service of helping love, is not
merely a private Christian obligation, but an essential mark of the whole Church and an insepa-
rable element of pastoral activity. Among its tasks belongs the analysis of the structural contexts
of the present need, as well as the political interventions implied in it. The forms of realising the
service are not given in advance; they rather tend to change with changing social conditions.
What organisational forms charity takes in a certain country is therefore not merely determined
by faith, but also by the social and socio-political circumstances. Charitable organisations corre-
sponding to different social and political milieus have also found different forms of being groun-
ded in ecclesial life.

According to its own yearbook, Slovak Catholic Caritas, named Caritas Slovakia in English, em-
ploys more than 1500 persons in its facilities and projects throughout the country,* which makes
it the largest provider of social services in Slovakia. At the same time, it is an ecclesial organisati-
on, which also provides space for pastoral work. But charitable engagement is connected with the
viability of the ecclesial communities within which it is realised.

Besides the theological starting points, the profile of Caritas is also formed by the organisational
culture, which is individually specific to each organisation across the different sectors of society.
The profile of an organisation constituted by human beings - its present employees, their values,
and the way they perceive their employer is co-formed by the institution’s pre-defined mission
and vision. How the Slovak Catholic Caritas is perceived by its employees is the object of investi-
gation in this study, with the goal of identifying the image of its Christian profile.

1  Cf Henrich POMPEY and Paul-Stefan ROSS, Kirche fiir andere. Handbuch fiir eine diakonische Praxis, Mainz: Griinewald, 1998, p. 148.
2 Cf. © SLOVENSKA KATOLICKA CHARITA, Vyro¢na spréva (on-line), at: http://charita.sk/docs/pdf/rocenka_2015.pdf, p. 31,
accessed 15" October 2016.
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Methodological observations

The paper is based on a qualitative investigation, which has helped us to focus more intensely on
the investigated topic. The investigation was carried out over the course of summer term 2015/2016
as part of the seminar ‘Qualitative Research’ at the Faculty of Theology of the University of Trnava.
No variables or hypotheses were stipulated at the beginning of the investigation; the author of the
paper with the students worked out sets of questions. Then the respondents were selected, all of
whom work in the facilities of Caritas Slovakia. The respondents were selected from different parts
of Slovakia: seven of them are employees in managerial positions, four are workers in executive
functions, and one is a volunteer. The dates were arranged and the twelve interviews undertaken by
the students themselves. The three pre-prepared sets of questions concerned the perception of Cari-
tas’s Christian profile, the style of personnel management, and the organisation culture.

The interviews took place in calm environments, where the respondents were presented with the
sets of questions in turn, which were supplemented with other questions if a respondent deviated
markedly from a set. The interviews took 25 to 40 minutes. The answers were recorded on mobile
phones and later transcribed.

The transcribed texts were then together divided into segments using open coding, where the seg-
ments concerned topic-identical categories, and then the statements were searched for meanings
using axial coding.’ For the topic focus of this paper, I have selected only that part of the coded
statements that concerned the perception of Caritas’s Christian profile. When quoting the indi-
vidual respondents, I do not give their name or work position, since the accumulated statements
are evaluated as equal and the respondents are understood as a uniform group.

Interview results

Caritas is a Church-operated organisation through which the Catholic Church realises its mission
of serving the neighbour. In interviews with senior workers at different levels, it was confirmed
that the spectrum of perceiving Caritas and its tasks is very broad. We cite several answers:

‘Caritas in Slovakia is a confederation of legal subjects, which means that the diocesan and arch-
diocesan Caritas are separate legal subjects who organise their own work and plan the content and
the essential things. This confederation constitutes Caritas Slovakia, which is not superordinate [to
them] but coordinates those things that are [in their] common interest. And besides that, it also runs
charity homes, humanitarian aid from abroad, etc.’

The director of a charitable facility for the elderly describes how the home came to be: ‘Our facility
began in 1998 as a soup kitchen. Until 2003 we had a problem obtaining clients, but since then I have
two or three times as many applications as I can accept clients. The trust in this service has grown
very much, as well as the need for such a facility. People are even waiting for someone to die, so there
will be a free place. It is also because many young people have gone away in search of work and there
is no one to look after their older kin. [...] I perceive the fact that diocesan Caritas organisations
have become independent as a highly beneficial step in the development. Insofar as the conditions
are different in the individual regions, each Caritas can react adequately to the requirements and
needs. In the first place Catholic Caritas is a specific provider of services to the dependent and needy

3 Cf. Roman SVARICEK and Klara SEDOVA, Kvalitativni vyzkum v pedagogickych véddch, Praha: Portdl, 2014, p. 384.



169 2 Carfos e

regardless of religious confession. And the service is not just a matter of philanthropy; it is primarily
a service of love to those in need, in the sense of Jesus’ words: As you did it to one of the least of mine,
you did it to me.

A volunteer in a parish Caritas describes the beginning of their work: ‘It started when the new
parish priest came here who set up the parish council. The parish priest before was smart and did
not need a parish council. And since the present parish priest is also smart, I would perhaps say even
smarter, he delegated many activities to the parish council so that he has more time for the spiritual
things. So, for me this is an organisation which is developing, is still seeking its path, has the good
intention to do social work with a Christian aspect, which means also with care for the mental and
spiritual aspect of the human being. [...] It has its back-up projects, it is a net-forming organisation,
which means that it aspires to get to the people also in the smaller villages. And I think that it still has
many tasks to complete in order to be accepted by the public.’

Another respondent’s statement points out that Caritas also works in spheres which are unattrac-
tive for social services: “The main focus of our Caritas is care of the homeless, ill, old and dying.
Never in my life have I felt inspired to do, for example, projects for children in Bratislava, you know
why? I can imagine that for projects for children you get a whole lot of money, which is why the issue
of children is covered in this city. And there is not sufficient care for the elderly and we can give it even
more than the other institutions do. So, the mission of Caritas is that you simply go and work in those
spheres where the service is insufficient or where the service does not exist at all.’

In the sphere of being efficacious between social policy and economic policy, it is always possible
to speak about the need to bring these ‘two worlds’ closer together. That can only happen in the
case of an opinion exchange between leading political and economic representatives and social
workers. Caritas is also perceived as an intermediary between the world of politics and the social
reality of marginalised groups. ‘In parliamentary committees, we have talked to all and we have
commented on the social spheres and the law about social help, the hospice issue, the basics in he-
althcare. 1 wouldn’t say that politicians always address us. Sometimes they address the platform,
the whole spectrum of the social sphere, and we then communicate to find a common position,” one
of the respondents explains the connection between Caritas and the world of politics. A similar
‘bringing together different worlds’ can also be perceived in the perception of the issue of the
religious dimension of Caritas. First of all, the president of Caritas in Slovakia is a bishop and,
according to the director of one facility, he is responsible for representing it and also for spiritual
formation in it. According to one employee, this also clearly implies the religious character of the
Caritas organisation. ‘I think that a Caritas worker ought to be religious. If there is to be more than
just an employee approach to the dependent and the poor, he must be religious. If he is to perceive the
poor as an image of Christ and his service is to be a service to Christ, it is not possible without faith.
He can be a decent, good human being, but it is not possible in a charitable service. The religious cha-
racter of Caritas can certainly be perceived. And when we had a bulletin board there, we always de-
signed it with a religious dimension, perhaps when there was some religious time, for example, Lent.’

Another respondent points out the specific fact that his employer allows him to address issues of
faith at work: ‘He is not a person who directly influences Caritas, but we have one clergyman who
helps with the work in the sphere of spiritual care. People also need to talk about faith.’
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Another interviewee points out a less positive dimension of connecting work with faith: ‘A dimensi-
on of the organisational and internal structure also is that an ecclesial office, namely the episcopal offi-
ce, decides about senior and junior employees. That is why it is difficult to imagine the separation of this
social sphere from ideological activity. There must be loyalty, but that is in all organisations, I wouldn’t
find fault with that. But sometimes that loyalty is not primary for the work, but loyalty is primary with
respect to ideology, that it is in a certain way an instrument of propaganda, not social work.’

Concerning the issue of understanding Caritas as a civic institution, one respondent said: ‘With
this topic we return to the basic question of what is theological in the essence of a charitable service
and whether we can perhaps agree that the minimal space between charity with a Christian motiva-
tion and charity with a secular motivation is humanism. If there is humanism in the space between
secular and ecclesial charity, then there ought to be no essential difference between them. And if there
is no difference, then the question is what is the added value. That means that the added value can
consist, for example, in that we not only provide the basic service but also evangelise. Or it can be
that as a result of willingness towards personal sacrifice, Caritas has lower worker costs and so there
is more money left for the charges or protégés. [...] The motivation of people for working in Caritas
depends on the social structure of the particular country. So, it is a different matter when someone is
willing to work as a helper in a children’s home in Spis for minimal wages, because she will not find
other employment there, and when someone is willing to work in a Caritas in Germany for a lower
salary than he would get in a similar secular facility.

‘I think that the Christian element can be perceived more in the spirit and the atmosphere,” another
employee states. ‘With us it is clear that we are a Christian organisation, the Christian spirit is diffi-
cult to generalise, it depends on the individual facility. And the state of Caritas anywhere depends on
the state of the Church there. It is because insofar as people live their active lives as Catholics, so they
can also proceed in this service. Sometimes our people lack awareness of this traditional Christianity,
which can be perceived, so that they could adapt it to the present time and to what the person mo-
mentarily needs. For that we certainly lack formation. If we went to the East or in this whole region,
so compared to the Czech Republic we have a higher percentage of Christian population, but the
Czech Republic does a lot more than we do, although fewer Christians work in Caritas there.’

A Caritas employee has a practical view of the difference between Caritas and a civic institution:
“There is a great difference as compared to a hospital. Of course, there are also differences between
hospitals. When I went to shave one client, I had to visit almost all the patients because there was no
one to take care of them. When we had a client here, we knew that he ought to be showered, washed...
He went to a hospital and when we left him there for a week we found him bearded like Moses. He
was not showered, not shaved, not washed, nothing. We had to go there to give him showers. In hos-
pital the people change, the clients are there for a week, so a nurse need not even know much about
the clients. In Caritas there are people who do not leave quickly. When visitors come, I know perfectly
well who they are coming to visit. So, there is a different relationship in Caritas than in a hospital.

There are different motivations for working in Caritas. A leading worker describes her own: ‘As
I understand it, the reason for my work is my faith and my Christian life. I deem it good and I know
that I can give people something from my internal resources and I feel that it is precisely for these so-
cial spheres. Imagine that a 25-year-old young man with a university education comes, he is a doctor,
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and he works as a ‘bell boy’ in a social centre for the homeless. Some people seem to come here to do
a service from an internal motivation, willing to give a piece of their life to others.’

‘With the spiritual dimension of the formation of workers, volunteers and clients in Caritas, it is ne-
cessary to deal with spiritual formation. For example, in Spis there is a priest entrusted with this kind
of care for the employees and clients of Caritas in Spis. The situation is similar in the Greek Catholic
diocesan Caritas in Presov. In the other ones, it is currently being dealt with, so that every diocesan
Caritas would have its priest who would work on developing the charism of the service,” claims one
of the respondents concerning the issue of the formation of workers in Caritas organisations.

An employee explains the way workers are trained in Caritas: ‘Employee development is closely co-
nnected with the quality of provided services and at the same time it also belongs to the organisation
culture. Caritas is not aware of this precisely because it bases that company culture on religious servi-
lity. So hence the need for spiritual guidance. In this, Caritas is lacking because there is no formation
of our people in this sphere.’

Synthesis of results

The interviews undertaken with employees of Caritas Slovakia present the way several spheres

are perceived. The respondents’ answers make it possible to identify a broad spectrum of the ways

they perceive the Christian profile of their employer. The statements can be summarised into

three positive strands of meaning of the Christian profile.

« In providing social services, an important part is played by spiritual care - ‘social work with
a Christian aspect, and also with care for the mental and spiritual aspect of the human being’

« The addressed respondents perceive the Christian profile in the added value as compared to
other organisations in the flexible offer of services, according to present needs: ‘we can give
it even more than the other institutions do. [...] you work in those spheres where there the
service is insufficient or where the service does not exist at all’

« Through the connection with the structure of the Catholic Church the organisation can access
all regions and due to cooperation with parishes it is network-forming - ‘that is another rea-
son why we became a partner for the ministry, because we have an all-Slovak coverage’

The weak points of the Christian profile are declared in two spheres.

» compensating for quality ‘only’ with prayer to solve the client’s problems.

o creating an atmosphere in which the employees attend prayer programmes only in order to
‘survive, i.e., insufficient emphasis on a Christian style of thinking which is replaced by for-
mal religious displays — ‘Caritas [...] bases its company culture on religious servility. So hence
the need for spiritual guidance, ‘employees learn to sing religion-tinged songs, in order to con-
jure up a smile on the faces of their superiors.

The most important outcome of the research seems to be the need for continually updating Chris-
tian values so that they would not be intelligible merely for a narrow group of people who have
long been socialised in them and reflexively realise them. This need is pressing not only with
respect to the external environment, but also within the organisation it is necessary to honestly
reflect on what the Christian worldview means for the organisation’s activity. The goal of such
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reflection is that the organisation of Caritas can become a manifestation of practical theology in
the dynamics of the needs of the poor. The organisation of the Church-operated Caritas, which
wants to be close to human need, clearly depends on the present state of society and its difficulties:
‘For the theology and practice of Caritas this implies that the Church is diaconic-charitable by its di-
mension, not determining by itself which direction it will take, but allowing its path to be determined
by those to whom it ought to be close. This holds primarily so that it takes the needs of people (and
also of creation) seriously and truthfully in all its various forms and contexts.

The Christian Profile of Caritas in Slovakia from the Point of
View of Its Employees

Abstract

Serving the neighbour is an important pillar of the identification of ecclesial life and Chris-
tian identity. One of the platforms for realising it is the organisation of Caritas, active world-
wide, which operates in Slovakia under the name Caritas Slovakia. The paper examines the
way Caritas employees perceive its Christian profile through semi-structured interviews. The
research aims to present the variability and contents of the Christian dimension of Caritas
from the point of view of selected respondents. The results show the respondents’ percepti-
ons in the sphere of spiritual care for the clients and of a flexible offer of services according to
the neighbours’ present needs.

Keywords: Caritas Slovakia, profile, Christianity, organisation, employees
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Studie - varia (Studies - Varia)

Moralka péce - vznik, ohlasy a pokracovani z pohledu
psychologie moralky

Alena Pikhartova

Je jen madlo knih a autori, ktefi svym ptsobenim zasdhnou velmi Siroké spektrum védnich
obort. Kdyz Carol Gilliganova vydala v roce 1982 knihu In a Different Voice, odstartovala tim
vlnu bouflivych reakci, pricemz zdaleka ne vSechny byly pozitivni. Nasledovaly diskuse v ob-
lasti (nejen) psychologie moralky trvajici desitky let. Po vice jak tficeti letech patfi Gilliganové
kniha mezi zakladni literaturu humanitnich obort. Poucit se pfi tom mitizeme jak z jejich pred-
nosti, tak i z chyb a nedostatk. Moralka péce,' jak Gilliganova sviij koncept pojmenovala,
obhdjila své misto mezi ostatnimi teoriemi. Pokracovatele ma i dnes, v soucasnosti je respekto-
vanou a véeobecné uznavanou teorii.

Ackoli Gilliganova coby prukopnice a zakladatelka moralky péce musela celit mnohym vytkam,
nelze ji upfit, jak inspirativni byla a stale je pro psychologii, sociologii, filozofii, gender studies
a nakonec i pro politiku. Cilem tohoto prispévku je pfipomenout, za jakych okolnosti Gilliga-
nova svou teorii vytvarela, co ji bylo vytykano, jakym smérem se ubirala, jak inspirovala dalsi
vyzkum a jakou podobu ma4 jeji pokrac¢ovani. V§eobecnou znalost moralky péce bych tak rada
roz$irila o kontext jejiho vzniku a prispéla tim k hlubsimu porozuméni této teorii. Druhotnym
cilem je pak zprostfedkovat ukazku konfrontace riznych nazort na tutéz véc (v tomto pripadé
na dilo Gilliganové). Vedle ostré kritiky a odmitani je zde i nadSeni, vzruseni z objevovani, kre-
ativni a otevieny prfistup k jinym ndzortim a zrod nového filozofického proudu.

1. Vychodiska a primarni inspirace teorie Gilliganové

Gilliganové teorie moralniho vyvoje* je na svém pocatku castecné formulovana jako protiklad,
nebo spise doplnéni stavajicich teorii, konkrétné Piagetovy’ a Kohlbergovy.* Gilliganova byla
puvodné Kohlbergovou spolupracovnici. Pracovala s Zenami a predkladala jim Kohlbergova
dilemata. Pfi tom si vSimla, Ze jista oblast moralky nebyla Kohlbergem vibec zachycena. Ne-
dostatky, které Gilliganova spatrovala v praci svych predchudct, ji vedly k formulovani vlastni
teorie moralniho vyvoje. Tuto ,jinou” moralku Gilliganova nazvala moralkou péce a pivodné

1  Termin ,morélka péce“ zde uzivim z toho divodu, Ze jde o analyzu z hlediska psychologie morélniho vyvoje a psychologie moralky
obecné. ,,Etika péce® se uziva spise v souvislosti s filozofickym pohledem.

2 Srov. Carol GILLIGAN, In a Different Voice: Psychological Theory and Women’s Development, Harvard University Press, 1982, s. 5-23.

3 Srov.Jean PIAGET, The Child’s Conception of the World, Totowa: Rowman & Littlefield Publishers, 1929, s. 1-397; dale srov. Jean PIAGET,
The Moral Judgment of the Child, Glencoe: The Free Press, 1948, s. 1-417.

4 Srov. Lawrence KOHLBERG, The development of modes of moral thinking and choice in the years ten to sixteen. Dissertation, in Moral
Development: A compendium. Volume 3: Kohlberg’s original study of moral development, ed. Bill PUKA, New York: Garland Pub, 1994,
s. 1-499.
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ji povazovala za vlastni ,,pouze” zenam,’ pozdéji ,,spise” Zenam.°

Pro lepsi orientaci v teoriich je dobré si ujasnit, jakou terminologii (nejen) Gilliganova uziva.
Piagetovu a Kohlbergovu teorii moralky oznacuje za muzskou, dominujici, ¢i dokonce patriar-
chalni. Jde podle ni o moralku spravedlnosti, ktera pracuje v logice rovnosti a vzajemnosti. Uziva
také termin ,,moralni orientace®, v tomto pfipadé orientace na spravedlnost. Moralni orientace
na spravedlnost je podle Gilliganové vice kontextové nezavisla a uvazovani v jejim ramci je vice
abstraktni a hypotetické. ,Druhou” ¢i ,,jinou® nebo ,,novou® morélkou Gilliganova mysli Zenskou
moralku, kterou pojmenovava jako moralku péce. Jeji logikou je logika mezilidskych vztaht.. Né-
kdy pouziva také oznaceni orientace na péci. Moralni orientace na péci je podle Gilliganové vice
kontextové zavisla, vychazejici z redlné situace.

2. Moralka péce dle Gilliganové

Definici moralky péce stavi Gilliganova na protikladu k morélce spravedlnosti. Pro lepsi nazor-
nost zde uvedeme nasledujici priklad. Dvé déti si chtéji hrat, kazdé v§ak na néco jiného - jeden
na sousedy, druhy na piraty. Nabizi se prostfidani téchto her, coz je feseni v roviné spravedlnosti
a rovnosti (fair solution), pficemz hra kazdého jednotlivce zlistane neporusena. Druhym fesenim
je transformace obou her a vznik hry nové, tedy napt. hra na piraty, kteti bydli v sousedstvi (in-
clusive solution). V tomto feseni nejenze kazdé dité vstupuje do imaginarniho svéta toho druhého,
ale zaroven méni tento svét svou pritomnosti: ,Zatimco spravedlivé feseni chrani identitu a zaru-
cuje rovnost v kontextu vztahtl, inkluzivni feseni méni identitu skrze zkusenost vztahu®’

Podle Gilliganové® Zensky zpisob pfemysleni o problému vidi dilema jako pribéh lidskych vzta-
ha. Kritériem je jejich zachovani a k tomuto cili je feSeni pfibéhu vedeno. V této logice neni pod-
statné, zda nékdo ma nebo nema na néco pravo, nybrz zasadni jsou vztahy a disledky jednani pro
vztahy. Chapani moralky prameni z uznani vztahu, z viry v komunikaci, ktera je zptisobem reSenti
konfliktt. Gilliganova’ vyzyva k posunu paradigmatu. Nejde podle ni pouze o problematiku
moralky, ale o zménu chapani konceptu celého svéta. Nase pozornost by méla byt presmérovana
a zameéfena na, pro ¢lovéka typickou, touhu po vztahu, potéseni ze spojeni a schopnost vytvorit
pretrvavajici vztahy.

3. Zrod nové metodologie a nového pojeti self

Spolu s novym paradigmatem ptichazi Gilliganova' také s novou metodologii vyzkumu moral-
ky. Po zku$enosti s reakci Zen na Kohlbergova predem pripravena dilemata se autorka zacala za-
jimat o to, co sami respondenti, resp. respondentky prozivaji jako moralné dilematické. Takovym
skute¢né zitym dilematem bylo zvaZzovani interrupce té¢hotnych Zen, které kontaktovaly lékatskou
kliniku. Na zakladé dat z rozhovort s nimi (celkem dvacet devét téhotnych Zen) formulovala
Gilliganova koncepci moralky péce. Postupy zkoumani redlné zitych dilemat pozdéji propracova-
li Gilliganové nédsledovnici."

(S2]

Srov. Carol GILLIGAN, In a Different Voice: Psychological Theory and Women’s Development, Harvard University Press, 1982, s. 105.
Srov. Carol GILLIGAN, Mapping the moral domain: New images of self in relationship, Cross Currents 1/1989, s. 54; dale srov. Carol
GILLIGAN - Jane ATTANUCCI, Two moral orientations: Gender differences and similarities, Merrill-Palmer Quarterly 3/1988, s. 232.
Carol GILLIGAN, Mapping the moral domain: New images of self in relationship, Cross Currents 1/1989, s. 56.

Srov. Carol GILLIGAN, In a Different Voice: Psychological Theory and Women's Development, Harvard University Press, 1982, s. 28.
Srov. Carol GILLIGAN, Hearing the difference: Theorizing connection, Hypatia 2/1995, s. 121-122.

Srov. Carol GILLIGAN, In a Different Voice: Psychological Theory and Women's Development, Harvard University Press, 1982, s. 24-64.
Srov. Nona Plessner LYONS, Two perspectives: On self, relationships and morality, Harvard Educational Review 2/1983, s. 143-145;
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Vedle odlisné tvorby usudku si badatelé' v§imli také rizného pojeti vlastniho ja - self. Respon-
dent se miize vnimat jako oddéleny od ostatnich (separate/objective self) nebo propojeny s ostat-
nimi (connected self). V tomto dichotomnim pfemysleni pokracuje Lyonsova," kdyz rozlisuje dva
zptsoby vnimani mezilidskych vztahii a vztahovani se k druhym: 1) vzajemnost (reciprocity); 2)
citlivost/odezva (response). Vzajemnost je otazkou moralky spravedlnosti a citlivost/odezva otaz-
kou moralky péce. Rozdil mezi citlivosti/odezvou (response) a vzajemnosti (reciprocity) spociva
v zaméreni se na potieby druhého.

Existence dvou konceptt self (oddéleného od ostatnich a propojeného s ostatnimi) byla prokaza-
na napf. ve vyzkumu Pratta a jeho spolupracovniki.’* Ukazalo se, ze ti, ktefi sami sebe vnimaji
jako oddélené od ostatnich, se vnimaji vice individualisticky, maji méné sofistikovany self-kon-
cept a méné komplexni predstavy o osobnich vztazich. V ptipadé vnimani self jako propojeného
s ostatnimi tomu bylo naopak.

4. Cesta k etice péce

Etika péce je dnes filozoficky proud rozvijejici se teprve nékolik desitek let. Nutno podotknout, ze
nendlezi pouze k feministickému hnuti. Podnét k jejimu rozvoji dala pravé kniha Carol Gilliga-
nové In a Different Voice. Vyznam tohoto dila pro moralni teorii nespociva podle Heldové'® v de-
finovani, jak muzi a Zeny uvazuji o moralnich otazkach, nybrz v nastinéni alternativy perspektiv,
jejichz prostfednictvim lze interpretovat moralni problémy. Perspektiva spravedlnosti zdiraziuje
univerzalni moralni principy, uvazuje, jak tyto principy aplikovat na konkrétni ptipady, a upred-
nostnuje raciondlni pristup. Perspektiva péce se vice soustfeduje na potteby lidi, hledd, jak udr-
zovat i zlepSovat skutecné vztahy mezi lidmi. Ve vytvareni moralnich tsudka klade do popredi
citlivost vici situaci.

Pochopit a docenit etiku péce mizeme, az kdyz se seznamime s jejim specifickym jazykem. Pojmy
jako péce (care), zadjem (attention), vciténi (empathy), odezva (i citlivost (response), vzajemnost
(reciprocity) a vaimani (receptivity) maji v ramci etiky péce specialni vyznam. Pe¢ovani (caring) je
chépdno jako mordlni zptsob Zivota. Rada pojmt a terminii je uzivana jak v etice pée, tak v etice
spravedlnosti. V ramci etiky péce v§ak nesou jiny vyznam (napf. vzajemnost nebo zavislost). Vza-
jemnost (reciprocity) je kuptikladu chdpana tak, Ze v urcité situaci jsem tim, kdo pecuje, a v jiné
budu naopak ja tim, kdo péci prijima.'e

Jednim ze zakladnich stavebnich kament tohoto, nejen filozofického, proudu je propojenost
s druhymi (connection). Propojenost s druhymi souvisi se zavislosti (dependency), kterou ale mii-
zeme vnimat dvéma zptlisoby. Za prvé mize jit o protiklad nezavislosti, za druhé mize byt cha-
pana jako protiklad izolace. Ideologie nezavislosti jedince pak muze snadno zastinit pozitivni
zku$enost propojenosti, kterou lze zakusit skrze zavislost (dependency). Pro ¢lovéka je typické, ze
zaziva zavislost na druhych po dlouhou dobu svého Zzivota (détstvi a dospivani). Nasi zavislost ¢i
propojenost s ostatnimi bychom méli pfijmout a chapat ji ve smyslu ne-izolovanosti. To, Ze jsme

dale srov. Eva E. SKOE - James E. MARCIA, A measure of care-based morality and its relation to ego identity, Merrill-Palmer Quarterly
2/1991, 5. 291-296.

12 Srov. Carol GILLIGAN, Mapping the moral domain: New images of self in relationship, Cross Currents 1/1989, s. 53-54; dale srov. Nona
Plessner LYONS, Two perspectives: On self, relationships and morality, Harvard Educational Review 2/1983, s. 140-141.

13 Srov. Nona Plessner LYONS, Two perspectives: On self, relationships and morality, s. 135-137.

14 Srov. Michael PRATT - Mark PANCER - Bruce HUNSBERGER - Judy MANCHESTER, Reasoning about the self and relationships in
maturity: An integrative complexity analysis of individual differences, Journal Of Personality And Social Psychology 3/1990, s. 579-580.

15 Srov. Virginia HELD, The Ethics of Care: Personal, Political, and Global, New York: Oxford University Press, 2006, s. 15-16.

16 Srov. Nel NODDINGS, The language of care ethics, Knowledge Quest 5/2012, s. 53-54.
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na ostatnich zavisli, znamena, Ze jsme s nimi propojeni a jsme tak uchranéni pred izolaci.'” Byt
zavisly v tomto smyslu neznamena byt bezmocny, bez kontroly, nybrz moznost mit néjaky vliv
- dopad na ostatni. Zavislost nemusi byt chapana jako ,,vézenska koule na noze®. Zavislost v pozi-
tivnim slova smyslu mutze vyjadfovat, Ze se mtizeme spolehnout na to, Ze od druhych dostaneme
pochopeni, lasku a komfort.'

Pokud v$ak chapeme zavislost ve smyslu tradi¢nim, do jisté miry negativnim, kdy nam vaz-
ba na druhé brani osobnimu seberozvoji, individuaci a oddéleni se od vyznamnych druhych
(detachment), pak uvazujeme v tradi¢nim pojeti, kdy vazbou na druhé prichazime o vlastni au-
tonomii. Pfikladem toho je obdobi adolescence, kdy se adolescent ma z této vazby (zejména na
rodice) vymanit a nabyt vlastni autonomii. Pokud ale budeme zavislost na druhych chépat jinak,
tedy nové jako protiklad izolace, pak mtizeme ziskat i novy pohled na autonomii. Vlastni auto-
nomie miize byt nabyta, ale zaroven muize byt uskute¢néna v ramci propojenosti a provazanosti
s ostatnimi. Autonomie muze byt dosazeno, aniz by tim byly naruseny vztahy. Podle Gilliganové"
je tou spravnou cestou, a to nejen pro adolescenta, dialog. Bez komunikace, ochoty hovofit a ris-
kovat nesouhlas neni mozné Zit uspokojivé s ostatnimi. Ukolem je zistat zodpovédny viidi sobé
i druhym, nalézt takovou cestu, kdy jedinec nebude sobecky vydélovat ostatni a zaroven nebude
ani obétavé vydélovat sebe sama.

Ackoli pojmim jako péce, komunikace ¢i provazanost dobfe rozumime na teoretické roving,
v nasich zivotech pro nas casto byva tézké balancovat mezi prosazovanim sebe sama a vychaze-
nim vstfic, starostlivosti a dopravanim prostoru pro vlastni samostatnost, sdilenim a udrzenim
vlastniho soukromi (tedy chranénim se pred potencialnim zranénim). Lze fici, Ze jde o uméni
mezilidskych vztaht, v némz se mtizeme trénovat, pokud ovsem budeme ochotni nasi zkusenost
spravné reflektovat.

5. Kritika a diskuse Gilliganové prace

Gilliganové dilo In a Different Voice rozpoutalo velkou diskusi nejen v oblasti psychologie moral-

ky. Ne vSechny reakce na jeji praci lze povazovat za Cistou kritiku, nékdy se jedna o rozsiteni jeji

teorie, pozménéni ¢i reinterpretovani. Gilliganova sama na nékteré kritiky reagovala a nékteré ne-

dostatky odstranila ve svych dalsich vyzkumech, které vedla ona sama, nebo jeji spolupracovnici

(napf. propracovani kédovacitho schématu,® zahrnuti muzitt do vyzkumu?'). Kritika a diskuse

vedla vyzkum nékolika dal$imi proudy:

o+ provérovani existence dvou moralek - spravedlnosti a péce neboli dvou moralnich orientaci;

 ovéfovani, zda moralka péce je skutecné kontextové zavisla, jak Gilliganova tvrdi, zatimco mo-
ralka spravedlnosti je vice schopna abstrahovat od kontextu;

« ovéfovani muzsko—zenského rozdéleni moralky, tj. muzska moralka je moralkou spravedlnos-
ti, zatimco typicky Zenska moralka je moralkou péce.

17  Srov. Eva Feder KITTAY, The ethics of care, dependence and disability, Ratio Juris 1/2011, s. 49-58.

18 Srov. Carol GILLIGAN, Mapping the moral domain: New images of self in relationship, Cross Currents 1/1989, s. 60.

19 Tamtéz,s. 62.

20 Srov. Nona Plessner LYONS, Two perspectives: On self, relationships and morality, Harvard Educational Review 2/1983, s. 143-145.

21 Srov. Carol GILLIGAN - Jane ATTANUCCI, Two moral orientations: Gender differences and similarities, Merrill-Palmer Quarterly
3/1988, s. 228.
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5.1 Metodologické vytky vaci Gilliganové praci

Nékteré autory (napf. Luria,” Nails,” Vasudev*) popudila prace Gilliganové® natolik, Ze se-
psali kritiku jejtho vyzkumu primarné zaméfenou na metodologii. Dalsi kritici spiSe konfrontuji
sva vlastni zjisténi se zjisténimi Gilliganové. Kritika vyzkumu, kterou povazuji za kritiku metodo-
logie, je mifena na nasledujict:
« jakakoho se Gilliganova dotazovala (tj. nereprezentativnost vzorku, interrupce jako specificky
moralni problém);
o jak data kategorizovala a jak je prezentuje (chybi kédovaci schéma, interpretace, citace, teore-
tické spekulace a diskuse nejsou jasné oddéleny);
o jak vyvozuje zavéry z dat, jak je generalizuje (predpojatost, zaujatost az ideologie).
Turiel* jako metodologicky problém Gilliganové vyzkumu uvadi, ze vétsina dat pouzitych k for-
mulovani drovni usuzovani v roviné moralky péce (care reasoning) byla ziskana z rozhovorti o in-
terrupci. Interrupce je podle ného zalezitost s velmi specifickymi znaky a nelze tsudky o ni ge-
neralizovat na jiné moralni zalezitosti. Podle Smetanové” neni dokonce ani samotné usuzovani
o interrupci zmapovano dostatecné disledné. Smetanova rozsifuje zkoumany vzorek o Zeny;, kte-
ré nikdy téhotné nebyly, a dospiva ke zjisténi, Ze v usuzovani Zen v ramci tohoto tématu hraje roli
jejich pojeti zacatku Zivota (pocetim nebo narozenim ditéte). Jinymi slovy Gilliganova zobecnila
nezobecnitelné a opomenula dilezité intervenujici proménné.
Nailsova® oznacila Gilliganové prvotni vyzkum za socidlné védecky sexismus (social-scientific
sexism). Povazuje Gilliganové obhajovani Zen a jejich specifické morélky za ideologii, ktera sice
stoji ve sluzbach utlacovanych (v tomto pripadé Zen), ale je jen chabou oporou vyzkumu. Po-
dobné Colbyova a Damon povazuji rozdéleni moralky na muzskou a Zenskou spise za ideologii,
nez za empiricky podlozené védecké tvrzeni. Véda by podle nich neméla podporovat stereotypni
vniméani muzt a Zen. ”
Konkrétni vytky Nailsové® jsou kromé predpojatosti a zaujatosti smérovany k metodologii vy-
zkumu, k prezentaci dat a zptisobu vedeni rozhovoru. Prezentace dat (tj. ukazky rozhovort) by
meéla byt jasné odliSena od vyzkumnikovy interpretace dat, aby nedochdzelo k mateni ¢tenare.
Gilliganova chce podle ni vyvolat ve ¢tenafi urcity dojem a dolozit svou teorii, kterou mé ovéem
vytvorenou dopfedu. I Luriova Gilliganové vytyka styl psani. Gilliganova podle ni neoddéluje
jasné teoretické spekulace a diskusi dat. Jeji prezentaci dat povazuje za ,,impresionistické shluko-
vani pribéhii Gilliganové respondentii.>' Naopak podle Colbyové a Damona je Gilliganové kniha

22 Srov. Zella LURIA, A methodological critique, Sign 2/1986, s. 316-321.

23 Srov. Debra NAILS, Social-scientific sexism: Gilligan’s mismeasure of man, Social Research 3/1983, s. 643-664.

24 Srov. Jyotsna VASUDEY, Sex differences in morality and moral orientation: A discussion of the Gilligan and Attanucci study, Merrill-
Palmer Quarterly 3/1988, s. 239-244.

25 Srov. Carol GILLIGAN, In a Different Voice: Psychological Theory and Women’s Development, Harvard University Press, 1982, s. 1-184.

26  Srov. Elliot TURIEL, The development of morality, in Handbook of Child Psychology, ed. Richard. M. LERNER, Hoboken, N.].: John
Wiley, 2006, s. 808.

27 Srov. Judith G. SMETANA, Reasoning in the personal and moral domains: Adolescent and young adult women’s decision-making
regarding abortion. Journal of Applied Developmental Psychology 3/1981, s. 62.

28 Srov. Debra NAILS, Social-scientific sexism: Gilligan’s mismeasure of man, Social Research 3/1983, s. 664.

29 Srov. Anne COLBY - William DAMON, Listening to a different voice: A review of Gilligan’s In a different voice, in Moral Development.
A Compendium. Volume 6: Caring Voices and Women's Moral Frames: Gilligan’s View, ed. Bill PUKA, New York: Garland Pub, 1994,
s. 282.

30 Srov. Debra NAILS, Social-scientific sexism: Gilligan’s mismeasure of man, Social Research 3/1983, s. 645-646.

31 Zella LURIA, A methodological critique, Sign 2/1986, s. 318.
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plna ,,vzrusujicich ndpadii“ a psana ,.se silou a eleganci.“** Luriova® se ovéem nejvice zaméfuje
na nedostate¢né popsani vzorku (tj. vék, socialni tfida, vzdélani a zptisob vybéru respondenta).
Podle Vasudevové™ je bez takovych udajii o vzorku tézké interpretovat smérovani vysledki vy-
zkumu. Respondenty vyzkumu byly budto Zeny zvazujici interrupci, nebo studenti Harvardu, coz
je podle ni vysoce nereprezentativni vzorek. Soucasné neni zcela jasné, kdo a jakou metodou byl
dotazovan. Vime jen, Ze Gilliganova uskutec¢nila nékolik studii zahrnujicich Zeny a v nékterych
ptipadech i muze, pficemz zeny byly vybrany podle specifického kritéria a byly jim predkladany
k zodpovézeni autorkou zvolené otazky a vedle toho i Kohlbergova dilemata (z tohoto déivodu mi
neni zcela jasné, zda Gilliganové vzorek zahrnoval dvacet ¢tyfi nebo zda dvacet devét zen zvazu-
jicich interrupci — pozn. AP). Takové popsani metodologie vyzkumu povazuje Luriova® za zcela
nedostacujici. Se zobecnovanim a interpretovanim dat bychom méli nakladat podstatné opatrnéji
nez Gilliganova. Vzorek dvaceti deviti Zen zvazujicich interrupci miize dobfe podat zpravu o pro-
cesu rozhodovani, tézko ovsem mizeme z takto ziskanych dat vyvodit, Ze Zeny a muzi premysleji
jinak. Stejné tak je podle Vasudevové*® vzorek prili§ maly na to, aby bylo na jeho zakladé mozné
¢init zavéry o moralni orientaci a genderovych rozdilech. Colbyova a Damon povazuji rozdily
mezi muzi a zenami nalezenymi Gilliganovou za intuitivni.””

Nakonec témér zcela chybi jasné stanoveni pravidel pro kategorizaci odpovédi respondenta,
zvlasté jedna-li se o data v podobé objasnovani, diskutovani abstraktnich otazek apod. Kohlberg
nabidl tfi skdrovaci schémata, zatimco Gilliganova stézi jedno.*® Vasudevova stru¢né vystihuje,
co na Gilliganové praci popouzi ostatni védce: ,,... propast mezi slabymi daty a silnymi tvrzenimi...
...2Zda se, ze nejvice hodnotnym prispénim jejich vyzkumu je ndavrh ostatnim vyzkumnikiim, jaké
otdzky by si méli kldst v empirickych vyzkumech.**

5.2 Muzska a Zenska moralka?

Druhym bodem kritiky, ¢aste¢né zminéné uz v ramci diskuse o metodologickych nedostatcich, je
autor¢ino pojeti muzské a zenské moralky. Poté, co Gilliganova* publikovala své myslenky o ty-
picky muzské moralce spravedlnosti a typicky zenské moralce péce, bylo zcela na misté tato tvr-
zeni empiricky provérit a statisticky dolozit. Pivodni pomérné striktni rozdéleni muzské a zen-
ské moralky ,,upfesnila®, kdyz spolu se svymi spolupracovnicemi empiricky dolozila, Ze moralka
spravedlnosti je prevazné muzska, zatimco moralka péce je prevazné zenska.*

V dalich vyzkumech se Gilliganova vyjadfuje jesté¢ umirnénéji, i kdyz stéle do urcité miry trva

32 Anne COLBY - William DAMON, Listening to a different voice: A review of Gilligans In a different voice, in Moral Development:
A Compendium. Volume 6: Caring Voices and Women's Moral Frames: Gilligan’s View, ed. Bill PUKA, New York: Garland Pub, 1994, s. 275.

33 Srov. Zella LURIA, A methodological critique, Sign 2/1986, s. 319

34 Srov. Jyotsna VASUDEYV, Sex differences in morality and moral orientation: A discussion of the Gilligan and Attanucci study, Merrill-
Palmer Quarterly 3/1988, s. 242.

35 Srov. Zella LURIA, A methodological critique, Sign 2/1986, s. 318.

36 Srov. Jyotsna VASUDEYV, Sex differences in morality and moral orientation: A discussion of the Gilligan and Attanucci study, Merrill-
Palmer Quarterly 3/1988, s. 241.

37 Anne COLBY - William DAMON, Listening to a different voice: A review of Gilligan’s In a different voice, in Moral Development.
A Compendium. Volume 6: Caring Voices and Women's Moral Frames: Gilligan’s View, ed. Bill PUKA, New York: Garland Pub, 1994, s. 281.

38 Srov. Zella LURIA, A methodological critique, Sign 2/1986, s. 317.

39 Jyotsna VASUDEYV, Sex differences in morality and moral orientation: A discussion of the Gilligan and Attanucci study, Merrill-Palmer
Quarterly 3/1988, s. 241.

40 Srov. Carol GILLIGAN, In a Different Voice: Psychological Theory and Women’s Development, Harvard University Press, 1982, s. 1-184.

41  Srov. Carol GILLIGAN - Sharry LANGDALE - Nona Plessner LYONS, The Contribution of Women’s Thought to Developmental Theory:
The Elimination of Sex Bias in Moral Development Research and Education, Cambridge: Reports-Research/Technical. Harvard University,
1982, s.13.
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na muzsko—zenském pojeti. Spole¢né s Attanucci** prezentuje sva vyzkumna zjisténi, ze sprave-
dInost i péce jsou soucasti lidského premysleni o moralnich dilematech z redlného Zivota, ale lidé
tthnou k tomu pohlizet na moralni problém vice prostfednictvim jedné orientace, zatimco druha
byva v jejich rozhodovani upozadéna. Muzi i Zeny pouzivaji obé dvé orientace, Zena vsak podle
autorek pohlizi na dilemata spise optikou péce, muz spise optikou spravedlnosti.

Gilliganova i pres veskerou kritiku zustala presvédcena o tom, ze v kazdém clovéku existuji dva
moralni hlasy: ,,Jeden hlas mluvi o propojenosti, nezrariovani, péci a citlivosti; a jeden mluvi o rov-
nosti, vzdjemnosti, spravedlnosti a pravech.“* Jeden z téchto hlastt ma vzdy tendenci prevladat.
Ackoli tato prevaha neni podle Gilliganové genderové specificka, je s genderem spjata.

Védci pokracujici ve vyzkumu zahrnuli kromé genderu respondenta i dal$i proménné jako napt.
predkladany typ dilematu, ¢asovym odstup hodnoceného dilematu, gender protagonisty pribéhu
atd. Prichazeji s téméf rozporuplnymi zavéry v zavislosti na tom, jakou teorii konkrétni vyzkum-
nik favorizuje, jaké vyzkumné metody pouziva a jak statisticky zpracovava sva data. Kuptikladu
Donenberg a Hoffman do$li k jinym zavérim v zavislosti na pouzité metodé.** Pokud byla pou-
zita skérovaci metoda podle Lyonsové,* pak divky skute¢né vykazovaly vétsi orientaci na péci,
avsak chlapci byli orientovani rovhomeérné jak na péci, tak na spravedlnost. Pokud vsak byla po-
uzita Kohlbergova metoda, pak rodové rozdily nebyly nalezeny, stejné jako pohlavi protagonisty
v ramci Heintzova dilematu nemélo vliv na moralni usuzovani respondenta.*®

Walker?” se priklani k nazoru, Ze pfi vyzkumu mravniho usuzovani je podstatné kontrolovat
ostatni proménné. Studie nachazejici rozdily v mravnim usuzovani muzi a Zen podle né¢ho ve
skute¢nosti zaménuji pohlavi za troven vzdélani a zaméstnani.

Problém v odlisnostech mezi jednotlivci mozna tkvi uz v samotném pojmu ,,moralni® Jak pou-
kazala Brownova,* moralni problém muze byt pro kazdého néco jiného. Podle Walkera a jeho
spolupracovnika® tkvi jedina realna odlisnost mezi muzskym a zenskym pojetim v samotnych
tématech, které vnimaji a predkladaji jako moralné dilematické. To znamena, Ze kazdému pohlavi
se zd4 byt moralné dilematické néco jiného. Zeny prichézely ¢astéji s osobnimi a na vztahy orien-
tovanymi dilematy z vlastniho Zivota. Tato dilemata pak vyvolavaji vice orientaci na péci nez jiny
typ dilemat.”® Podle Walkera® nelze fici, Ze jedna orientace je muzska a druha zZenska. Gendero-
vé rozdily mezi pohlavimi sice existuji, av§ak nejsou tak pervazivni, jak Gilliganova predpoklada-
la.>*> Pro obé pohlavi vsak plati, ze osobni vztahové problémy evokuji orientaci na péci.

Jiné vyzkumy na druhou stranu popiraji jakoukoli souvislost mezi moréalni orientaci a gende-
rem. Souhrnna studie Jaffeeové a Hydeové,” koncipovana jako metaanalyza 113 dil¢ich studii
zabyvajicich se moralni orientaci, nepotvrdila propojenost moralni orientace s genderem, ackoli

42 Srov. Carol GILLIGAN - Jane ATTANUCCI, Two moral orientations: Gender differences and similarities, Merrill-Palmer Quarterly
3/1988, s. 132.

43  Carol GILLIGAN, Mapping the moral domain: New images of self in relationship, Cross Currents 1/1989, s. 54.

44  Srov. Geri R. DONENBERG - Lois W. HOFFMAN, Gender differences in moral development, Sex Roles 11-12/1988, s. 714-715.

45 Srov. Nona Plessner LYONS, Two perspectives: On self, relationships and morality, Harvard Educational Review 2/1983, s. 143-145.

46 Srov. Geri R. DONENBERG - Lois W. HOFFMAN, Gender differences in moral development, Sex Roles 11-12/1988, s. 712-713.

47  Srov. Lawrence J. WALKER, Sex differences in the development of moral reasoning: A critical review, Child Development 3/1984, s. 677.

48  Srov. Lyn M. BROWN, When is a moral problem not a moral problem? in Moral Development. A Compendium. Volume 6: Caring Voices
and Women’s Moral Frames: Gilligan’s View, ed. Bill PUKA, New York: Garland Pub, 1994, s. 144.

49 Srov. Lawrence J. WALKER - Brian de VRIES - Shelley D. TREVETHAN, Moral stages and moral orientations in real-life and
hypothetical dilemmas, Child Development 3/1987, s. 842.

50 Tamtéz, s. 855-856.

51 Srov. Lawrence J. WALKER, A longitudinal study of moral reasoning, Child Development 1/1989, s. 165.

52  Srov. Michael W. PRATT - Gail GOLDING - William HUNTER - Rosemarie SAMPSON, Sex differences in adult moral orientations,
Journal of Personality 2/1988, s. 373.

53  Srov. Sara JAFFEE - Janet Shibley HYDE, Gender differences in moral orientation: A metaanalysis. Psychological Bulletin 5/2000, s. 720.
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existenci odli$nych morélnich orientaci uznava.

Vidime, ze vyzkumna zjisténi jsou velmi protichtidna. Ukazuje se v$ak, ze rozdily v mravnim
usuzovani jednotlive mohou byt odvislé od fady jinych pficin, nez jen od pohlavi respondenta
(napt. od povahy uvazovaného moralniho dilematu). Zavérem je mozné fici, ze existence vyhra-
nénych rozdili mezi muzi a Zenami v otdzce mravniho usuzovani nebyla prokazana, byt vyzkumy
jisté poznatky o podobach Zenského a muzského usuzovani prinesly.

5.3 Jedna nebo dvé moralky?

Moralka péce ¢i moralni orientace na péci si musela vedle moralky spravedlnosti nejdiive obhajit
své misto. Nebyla to sice snadna cesta, ale dnes je jeji existence obecné pfijimana.

Sama Gilliganova pripousti koexistenci obou teorii (moralky spravedlnosti a moralky péce): ,,Pro-
Zitky nerovnosti a vzdjemné propojenosti... ... davaji vzniknout etice spravedInosti a etice péce, dve-
ma idedltim lidského vztahu - vizi, Ze se mnou i s druhym bude zachdzeno stejné, Ze pres rozdilnou
moc budou véci spravedlivé; vizi, Ze vsichni budou zapojeni a Ze se nikdo neocitne sam nebo nebude
ublizeny.“>* Odlisnost moralky spravedlnosti a moralky péce nespociva v tom, ze by jedna byla
vyhradné Zenska a druha vyhradné muzska, ackoli nékteré z citovanych vyzkumt prokazuji vy-
raznéjsi preference mordlni orientace na péci u zen.” Urdity typ diskutované dilematické situace
se pak muze vazat s jednou ze dvou moralnich orientaci. Moralka spravedlnosti je podle Gilliga-
nové vice kontextové nezavisla a jeji uvazovani je vice abstraktni a hypotetické. Moralka péce je
pak vice kontextové zavisld, vychazejici z redlné situace. Turiel*® fik4, Ze lidé orientovani na spra-
vedlnost jsou schopni vice dekontextualizovat — tedy abstrahovat od situace. Naproti tomu podle
Nunner-Winklerové™ je zorientovani se v kontextu situace predpokladem pro vsechny konkrétni
moralni tsudky. Tedy nesouhlasi s tim, ze by moralka péce byla vice kontextove zavisla, zatimco
moralka spravedlnosti vice univerzalni.

Spolu s obhajovanim existence moralni orientace na péci a moralni orientace na spravedlnost
byly vypracovévany také postupy, jak tyto dvé orientace identifikovat.®® Otdzkou pro odbornou
diskusi a vyzkum je vak spise to, jak se tyto dvé moralni orientace prolinaji, doplnuji, spoluutvari.
Jedno mozné reSeni prinasi Turiel.” Podle ného je v Kohlbergové teorii také zahrnut respekt
k druhym. V konceptu spravedlnosti (justice) a férovosti (fairness) je obsazen zptisob, jak zacho-
vat lidské vztahy, aby v nich nebylo nikomu ubliZzovano. Podle Heldové® neni tézké nalézt odlis-
nosti mezi obéma pristupy, ale prilisna integrace by podle ni mohla setfit opodstatnéné rozdily
mezi obéma pristupy. Smysluplné prolnuti obou pristupt vSak povazuje za nevyfeSenou ulohu:
»-.. adekvdtni a komplexni mordlni teorie bude muset zahrnovat — kromé mnoha dalsich myslenek -

54 Carol GILLIGAN, Jinym hlasem, Praha: Portdl, 2001, s. 87.

55 Srov. Michael W. PRATT - Gail GOLDING - William HUNTER - Rosemarie SAMPSON, Sex differences in adult moral orientations,
Journal of Personality 2/1988, s. 373; déle srov. Lawrence J. WALKER - Brian de VRIES - Shelley D. TREVETHAN, Moral stages and
moral orientations in real-life and hypothetical dilemmas, Child Development 3/1987, s. 842.

56 Srov. Elliot TURIEL, The development of morality, in Handbook of Child Psychology, ed. Richard. M. LERNER, Hoboken, N.J.: John
Wiley, 2006, s. 808.

57  Srov. Gertrud NUNNER-WINKLER, Two moralities? A critical discussion of an ethic of care and responsibility versus an ethic of rights
and justice, in Moral Development. A Compendium. Volume 6: Caring Voices and Women’s Moral Frames: Gilligan’s View, ed. Bill PUKA,
New York: Garland Pub, 1994, s. 264.

58 Srov. Lyn M. BROWN - Mark B. TAPPAN - Carol GILLIGAN - Barbara A. MILLER - Dianne E. ARGYRIS, Reading for self and
moral voice: A method for interpreting narratives of real-life moral conflict and choice, in Moral Development. A Compendium. Volume
6: Caring Voices and Women’s Moral Frames: Gilligan’s View, ed. Bill PUKA, New York: Garland Pub, 1994, s. 166-174; déle srov. Nona
Plessner LYONS, Two perspectives: On self, relationships and morality, Harvard Educational Review 2/1983, s. 143-145.

59 Srov. Elliot TURIEL, The development of morality, in Handbook of Child Psychology, ed. Richard. M. LERNER, Hoboken, N.J.: John
Wiley, 2006, s. 807.

60 Srov. Virginia HELD, The Ethics of Care: Personal, Political, and Global, New York: Oxford University Press, 2006, s. 15-16.
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myslenky jak etiky péce, tak i etiky spravedlnosti, a nikoli, Ze by jeden z téchto ptistupii mohl byt vcle-
nén do druhého takovym zpiisobem, Ze by byl s to poskytnout zdklad pro soudy, s nimiz se typicky
setkavdame v druhém z nich. Rovnomérné distribuovand péce neni nutné lepsi péce, nybrz je to péce
spravedlivéjsi. A humdnni spravedlnost neni nutné lepsi spravedInost, nybrz je to spravedinost s vétsi
péci... ... Jak ale propojit péci a spravedInost, aniz by ndam unikly ze zfetele jejich odlisné priority? To
je nevyresend tiloha, s niz se musime jesté vyporadat.“®!

Moralka péce a moralka spravedlnosti vedle sebe koexistuji jako dvé plné uznané teorie. Stejné
jako nevystac¢ime s moralkou spravedlnosti ve vSech situacich (nékdy prosté nelze zvolit stopro-
centné spravedlivé feseni), tak ani moralka péce nepostihne vsechny dilematické momenty. Otaz-
kou k zamysleni ziistava, jak dochazi k prolinani pristupu spravedlivého a pristupu pecujiciho,
a ve kterych mistech téchto teorii nazyvame tutéz véc odlisnymi pojmy. Stejné jako je obtizné
vymezit, co to vlastné je moralka, je i obtizné fici, co a jak ma psychologie moralky zkoumat.
Stripky vyzkumnych zjisténi tvotily a stale tvofi mozaiku nasich predstav o fungovani lidského
moralniho usuzovani v kazdodennim Zivoté.

Zavér

Tento prispévek ma za cil predstavit praci Carol Gilliganové v $irsim kontextu psychologického
vyzkumu. Pouceni z ného sméfuje do dvou oblasti — k psychologii moralky a k metodologii. Gilli-
ganova svou praci In a Different Voice a svym pristupem k moralce nabourala do té doby jedi-
né existujici paradigma na poli psychologie moralky. Byla to pravé ona, kdo jako prvni zkoumal
redlné zita dilemata respondentd. Odkryla tim oblast moralky, ktera Kohlbergovi pti pouziti hypo-
tetickych dilemat zistala zastfena. Na téchto dvou teoriich se ukazuje to, co je patrné i v celé linii
nasledujicich vyzkumu. Vysledky vyzkum, a mtizeme fici obecné jakychkoli, mohou byt ovliv-
nény zvolenou metodou ziskavani dat, ale také jistym filozofickym pfistupem k jejich interpretaci.
Gilliganova se dopustila fady zavaznych metodologickych chyb (nedostate¢né popsani vzorku,
absence kodovaciho schématu, nejasné rozliSeni citaci respondenta a vyzkumnikovych teoretic-
kych spekulaci, predpojatost az ideologie atd.), ve kterych by mohli najit pouceni (nejen) studenti
pisici svou prvni vyzkumnou préci. Gilliganové ptivodni prace je z védeckého hlediska neuvéri-
telné chaotickd, nesystematicka, presto ctiva. Oslovuje tim, jak v ni nalézame to, co sami zname
ze svych zivoti. Kritika zdsadnich metodologickych pochybeni je na misté, presto tato kniha dnes
patfi k zakladni literatufe. Gilliganova je povazovana za prikopnici novych myslenek a pristupt
na nékolika rovinach (vzpomenme vedle psychologie moralky také gender studies, filozofii, etiku,
sociologii atd.). V kone¢ném diisledku kritiky pfimély nejen Gilliganovou, ale i Kohlberga pre-
hodnotit, provérit, prezkoumat ¢i dokonce pozménit své teorie. Vysledky navazujicich vyzkumi
si leckdy navzajem protifeci, avsak lze z nich vyvodit dva platné zavéry:
« Je vSeobecné uznano, ze vedle Kohlbergem zapocaté moralky spravedlnosti existuje také Gilli-
ganovou objevena moralka péce.
 Nelze tvrdit, Ze by mordlka péce byla vyhradné zalezitosti Zen. Obecné pfijimano vsak je, ze
urcita témata se vazi s jednou ze dvou moralnich orientaci (napt. vztahova témata vyvolavaji
v respondentovi spiSe orientaci na péci).
Gilliganova vsak neni jenom Jinym hlasem, ve své praci prinasi i dalsi rozpracovani, opétovné
prezkoumavani, posun vlastnich tvrzeni, ale i cely filozoficky proud etiky péce. Ten muze psycho-
logii nabidnout odpovédi na nékteré existencialni otazky po smyslu zivota, na stale se opakujici

61 Srov. Virginia HELD, The Ethics of Care: Personal, Political, and Global, New York: Oxford University Press, 2006, s. 16.
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otazku dobra a zla. Etika péce nabizi nové paradigma, v némz je vlastni ja pojimano jako propo-
jené s ostatnimi, jako zavislé (v pozitivnim slova smyslu) na ostatnich. Mozna pravé zde bychom
mohli nalézt alternativu k silicimu individualismu a asertivité dnesni doby.

Moralka péce - vznik, ohlasy a pokracovani z pohledu
psychologie moralky

Abstrakt

Zasadni predél v pojeti psychologie moralky a v jeji metodologii znamenal Gilliganové vy-
zkum Zen zvazujicich interrupci. Pouzitim dilematu z redlného Zivota objevila novou oblast
moralky. Gilliganové prace Celila znacné metodologické kritice. Predpoklad, Ze existuje muz-
ska a Zenska moralka, nebyl dalSimi vyzkumy potvrzen. Obecné uznavany jsou viak paralelné
vedle sebe existujici dvé moralni orientace — na péci a na spravedlnost. Z tohoto zakladu vy-
chazi pomérné mlady filozoficky proud etiky péce. Vychodiskem je perspektiva péce soustie-
dici se na potreby lidi, vylepSovani skutecnych vztah( a rozvijeni citlivosti vici aktudlni situaci.

Klicova slova: Psychologie moralky, moralka péce, Carol Gilliganova, kritika, metodologie,
moralni orientace
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The Morality of Care - Its Origin, Reception and
Further Development from the Point of View of the
Psychology of Morality

Alena Pikhartova

Few books and authors affect a very broad spectrum of academic fields. When Carol Gilligan pub-
lished the book In a Different Voice in 1982, she set off a wave of turbulent reactions, not all of which
were positive. The subsequent discussions in the field of (not only) the psychology of morality lasted
for decades. After more than thirty years Gilligan’s book belongs amongst the basic literature in the
humanities and we can learn both from its virtues and from its errors and drawbacks. The morality
of care,' as Gilligan labelled her conception, has secured a place among other theories. It still has
followers today: at present, it is a respected and generally acknowledged theory.

Although Gilligan as the pioneer and founder of the morality of care had to face many objections,
it is not possible to deny that she has been — and still is - inspiring for psychology, sociology, phi-
losophy, gender studies, and eventually also for politics. This paper aims to recall the circumstan-
ces in which Gilligan created her theory, what objections were raised against it, what direction she
took, how she inspired further research, and what form further development has taken. Thereby
I would like to extend the general awareness of the morality of care by the context of its origin
and contribute to a deeper understanding of this theory. A secondary aim is to mediate a sample
of a confrontation of different views of the same thing (in this case Gilligan’s work). Next to sharp
criticism and rejection, there is also enthusiasm, excitement from discovering a creative and open
attitude to different views and the birth of a new philosophical current.

1. The starting points and primary inspiration of Gilligan’s theory

Gilligan’s theory of moral development* was at first partially formulated as an antithesis, or
rather as a supplement to the existing theories, in particular those of Piaget’ and Kohlberg.*
Gilligan originally worked with Kohlberg. She worked with women and presented Kohlberg’s di-
lemmas to them. In doing that she noticed that a certain sphere of morality had not been captured

1 I use the term ‘morality of care’ here because this is an analysis from the point of view of psychology of moral development and
psychology of morality in general. ‘Ethics of care’ is rather used in connection with the philosophical point of view.

2 Cf. Carol GILLIGAN, In a Different Voice: Psychological Theory and Women'’s Development, Harvard University Press, 1982, pp. 5-23.

3 Cf. Jean PIAGET, The Child’s Conception of the World, Totowa: Rowman & Littlefield Publishers, 1929, pp. 1-397; further cf. Jean
PIAGET, The Moral Judgment of the Child, Glencoe: The Free Press, 1948, pp. 1-417.

4  Cf. Lawrence KOHLBERG, The development of modes of moral thinking and choice in the years ten to sixteen. Dissertation, in Moral
Development: A compendium. Volume 3: Kohlberg’s original study of moral development, ed. Bill PUKA, New York: Garland Pub, 1994,
pp. 1-499.
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by Kohlberg at all. The deficiencies Gilligan found in the work of her predecessors prompted her
to formulate her own theory of moral development. Gilligan called this ‘other’ morality a ‘morali-
ty of care’ and originally believed it to be proper ‘only’ to women,’ and later ‘rather’ to women.®
For better orientation in theories, it is good to clarify what terminology (not only) Gilligan em-
ploys. She designates Piaget’s and Kohlberg’ theory of morality as male, dominant, or even pa-
triarchal. According to her, it is a morality of justice, which operates in the logic of equality and
mutuality. She also uses the term ‘moral orientation; in this case, an orientation on justice. Accor-
ding to Gilligan, the moral orientation on justice is more context-independent and the reasoning
within it is more abstract and hypothetical. By ‘the other’ or ‘another’ or ‘the new’ morality, Gilli-
gan means female morality, which she calls ‘morality of care’ Its logic is the logic of interpersonal
relationships. Sometimes she also uses the expression ‘orientation on care’ According to Gilligan,
the moral orientation on care is more context-dependent, deriving from the real situation.

2. Morality of care according to Gilligan

Gilligan places the definition of morality of care in opposition to the morality of justice. To illustrate
this, I introduce the following example. Two children want to play, but at different activities — one at
neighbours, the other one at pirates. It is possible to switch between the games, which is a solution
at the level of justice and equality (fair solution), whereby each individual’s way of playing remains
intact. Another solution is to transform the two activities and create a new one, perhaps playing at
pirates living in a neighbourhood (inclusive solution). In this solution not only does each child enter
the imaginary world of the other, but at the same time changes that world by its presence: ‘Whereas
the fair solution protects identity and ensures equality within the context of relationship, the inclusive
solution transforms identity through the experience of a relationship.”

According to Gilligan,® the female way of considering a problem sees the dilemma as a story of hu-
man relationships. The criterion is maintaining them and the solution of the story is guided to that
end. In this logic, it is not essential whether someone does or does not have a right to something;
fundamental are the relationships and the consequences of actions for the relationships. Under-
standing morality stems from acknowledging the relationship, from having faith in communication,
which is the way of solving conflicts. Gilligan® calls for a paradigm shift. What is at stake, according
to her, is not only the issue of morality, but a change in understanding the conception of the whole
world. Our attention ought to be re-directed and focused on the desire for relationships, the pleasure
of connection and the ability to create durable relationships, which are typical for humans.

3. The birth of a new methodology and of a new conception of the self

Together with a paradigm, Gilligan'® also brought a new methodology of researching morality.
Following her experience with the reaction of women to Kohlberg’s pre-prepared dilemmas, she
began to take interest in what the respondents themselves experience as morally dilemmatic. Such
a real-life dilemma was the considering of abortion by pregnant women who had contacted a me-

(S2]

Cf. Carol GILLIGAN, In a Different Voice: Psychological Theory and Women’s Development, Harvard University Press, 1982, p. 105.
Cf. Carol GILLIGAN, Mapping the moral domain: New images of self in relationship, Cross Currents 1/1989, p. 54; further cf. Carol
GILLIGAN and Jane ATTANUCCI, Two moral orientations: Gender differences and similarities, Merrill-Palmer Quarterly 3/1988, p. 232.
Carol GILLIGAN, Mapping the moral domain: New images of self in relationship, p. 56.
Cf. Carol GILLIGAN, In a Different Voice: Psychological Theory and Women’s Development, Harvard University Press, 1982, p. 28.
Cf. Carol GILLIGAN, Hearing the difference: Theorizing connection, Hypatia 2/1995, pp. 121-122.
0 Cf. Carol GILLIGAN, In a Different Voice: Psychological Theory and Women’s Development, Harvard University Press, 1982, pp. 24-64.
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dical clinic. Based on the data from interviews with them (twenty-nine pregnant women in all),
Gilligan formulated her conception of the morality of care. Procedures of investigating real-life
dilemmas were later elaborated by Gilligan’s followers."!

Besides different judgment-formation, the researchers' also observed a different conception of
the self. Respondents can perceive themselves as separated from others (separate/objective self)
or as connected with others (connected self). This dichotomous thinking is taken up by Lyons"
when she distinguishes between two ways of perceiving interpersonal relationships and relating
to others: reciprocity and response. Reciprocity is an issue of the morality of justice and the respon-
se is an issue of the morality of care. The difference between response and reciprocity consists in
focusing on the needs of the other.

The existence of two concepts of the self (separated from others and connected with others) has
been confirmed, for example, by the investigation of Pratt and his colleagues.' It turned out that
persons who perceive themselves as separated from others perceive themselves more individua-
listically, have a less sophisticated self-conception and less complex notions of personal relation-
ships. In the case of perceiving the self as connected with others, the reverse was true.

4. The path to an ethics of care

Ethics of care as a philosophical current has only been developing for several decades. It must be
observed that it is not merely a matter of the feminist movement. Its development was sparked oft by
Carol Gilligan’s book In a Different Voice. According to Held," the significance of this work for mo-
ral theory does not consist only in defining how men and women consider moral questions, but in
sketching out the alternative perspectives from which moral issues can be interpreted. The perspec-
tive of justice places an emphasis on universal moral principles, asks how these principles are to be
applied to particular cases, and prefers the rational approach. The perspective of care focuses more
on the needs of people, searches for ways of maintaining or improving real human relationships and,
in forming moral judgments, gives prominence to having sensitivity to the situation.

The ethics of care can be understood and appreciated only when one becomes familiar with its speci-
fic language. Concepts such as ‘care), ‘attention; ‘empathy’, ‘response; ‘reciprocity’ and ‘receptivity’ have
special meanings in them. Caring is understood as the moral way of life. Many concepts and terms
are used both in ethics of care and in ethics of justice, but they carry a different meaning in ethics of
care (for example, ‘reciprocity’ or ‘dependency’). For example, reciprocity is understood to mean that
in a certain situation I am the one who cares and in another I will be the one who receives care.'®
One of the basic building blocks of this, not only philosophical, current is the connection with
others. Connection with others has to do with dependency, which can be perceived in two ways.
First, it can be the opposite of independence, and, second, it can be understood as being opposite
to isolation. The ideology of individual independence can easily obscure the positive experience
of connection, which can be experienced through dependency. It is typical of humans that they

11 Cf. Nona Plessner LYONS, Two perspectives: On self, relationships and morality, Harvard Educational Review 2/1983, pp. 143-145;
further cf. Eva E. SKOE and James E. MARCIA, A measure of care-based morality and its relation to ego identity, Merrill-Palmer
Quarterly 2/1991, pp. 291-296.

12 Cf. Carol GILLIGAN, Mapping the moral domain: New images of self in relationship, Cross Currents 1/1989, pp. 53-54; further cf. Nona
Plessner LYONS, Two perspectives: On self, relationships and morality, Harvard Educational Review 2/1983, pp. 140-141.

13 Cf. Nona Plessner LYONS, Two perspectives: On self, relationships and morality, pp. 135-137.

14 Cf. Michael PRATT, Mark PANCER, Bruce HUNSBERGER and Judy MANCHESTER, Reasoning about the self and relationships in
maturity: An integrative complexity analysis of individual differences, Journal Of Personality And Social Psychology 3/1990, pp. 579-580.

15 Cf. Virginia HELD, The Ethics of Care: Personal, Political, and Global, New York: Oxford University Press, 2006, pp. 15-16.

16 Cf. Nel NODDINGS, The language of care ethics, Knowledge Quest 5/2012, pp. 53-54.
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experience dependency upon others for a long period of their lives (childhood and adolescence).
We should accept our dependency and connection with others and understand it in the sense of
non-isolation. That we are dependent on others means that we are connected with them and that
we are protected from isolation."” Being dependent in this sense does not mean to be powerless,
to lack control; it means the possibility of having some effect — an impact on others. Dependency
need not be perceived as a ‘ball and chain’ Dependency in a positive sense of the word can express
that we can rely on others to give us understanding, love and comfort.'

But if dependency is understood in the traditional, and to a certain extent negative sense, when
the bond with others prevents personal self-development, individuation and detachment from
significant others (detachment), then we are thinking in traditional terms when a bond to others
deprives us of autonomy. An example of that may be the period of adolescence, when the adoles-
cent must emancipate him/herself from the bonds (especially to parents) and acquire his/her own
autonomy. But if dependency on others is understood differently, i.e., in the new way as being
opposite to isolation, then we can also reach a new view of autonomy. Autonomy can be attained,
but at the same time it can be realised within connections and cohesion to others. Autonomy
can be attained without disruption to relationships. According to Gilligan,” the right path, not
only for an adolescent, is dialogue. Without communication, without a willingness to speak and
risk disagreement, it is not possible to live with others in a satisfactory way. It is essential to stay
responsible to oneself and to others, and to find such a path when the individual will not selfishly
exclude others and at the same time will not selflessly exclude him/herself.

Although we understand concepts such as care, communication or cohesion well at the theo-
retical level, in our lives it is often difficult for us to find a balance between asserting oneself
and reaching out to others, between caring and granting space for one’s own independence,
between sharing and maintaining privacy (i.e., protection against potential injury). It is possi-
ble to say that it is an art of interpersonal relationships, which we can practice if we are willing
to reflect on our experience in the right way.

5. Criticism and discussion of Gilligan’s work

Gilligan’s work In a Different Voice sparked off an extensive discussion, not only in the sphere of

the psychology of morality. Not all reactions to her work can be regarded as pure criticism: some

constitute an extension of her theory, an adjustment or a reinterpretation. Gilligan herself reacted

to some criticisms and removed some shortcomings in her further research, conducted by herself

or her co-workers (for example, an elaboration of the coding scheme,” including men in the re-

search?'). The criticism and discussion led the research in several further currents:

« verifying the existence of two moralities - of justice and care, or of two moral orientations;

« verifying whether the morality of care is really context-dependent, as Gilligan claims, while the
morality of justice is more capable of abstracting from the context;

« verifying the male-female division of morality, i.e., male morality is a morality of justice, while
the typical female morality is a morality of care.

17  Cf. Eva Feder KITTAY, The ethics of care, dependence and disability, Ratio Juris 1/2011, pp. 49-58.

18 Cf. Carol GILLIGAN, Mapping the moral domain: New images of self in relationship, Cross Currents 1/1989, p. 60.

19 Ibid, p. 62.

20 Cf. Nona Plessner LYONS, Two perspectives: On self, relationships and morality, Harvard Educational Review 2/1983, pp. 143-145.

21 Cf. Carol GILLIGAN and Jane ATTANUCCI, Two moral orientations: Gender differences and similarities, Merrill-Palmer Quarterly
3/1988, p. 228.
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5.1 Methodological objections to Gilligan’s work

Some authors (for example, Luria,” Nails,” Vasudev**) were so offended by Gilligan’s work?
that they compiled a criticism of her research focusing primarily on methodology. Other critics
prefer to juxtapose their findings with Gilligan’s. The criticism of the research, which I take to be
a criticism of methodology, is aimed at the following:
« how and whom Gilligan interviewed (i.e., the non-representative character of the sample, abor-
tion as a specific moral problem);
» how she categorised the data and how she presents it (there is no coding scheme, interpretati-
on, citation, theoretical speculation and discussion are not clearly separated);
« how she draws conclusions from the data, and how she generalises it (bias, prejudice or even
ideology).
Turiel* mentions as a methodological problem of Gilligan’s research the fact that most data used
to formulate judgment levels in morality of care (care reasoning) was obtained from interviews
about abortion. He thinks that abortion is a very specific matter and judgments about it cannot
be generalised to other moral matters. According to Smetana,” not even the judgments about
abortion itself have been mapped rigorously enough. Smetana extended the investigated sample
with women who had never been pregnant and found that the judgments of women in this issue
are influenced by their view of the beginning of life (conception or birth of the child). In other
words, Gilligan generalised the ungeneralisable and omitted important intervening variables.
Nails*® gave Gilligan’s original research the label social-scientific sexism. She regards Gilligan’s de-
fence of women and their specific morality as an ideology which wants to serve the oppressed (in
this case women), but is a lame support of research. Similarly, Colby and Damon regard dividing
morality into male and female as an ideology, rather than an empirically founded scientific claim.
They think that science ought not to advance stereotypical perceptions of men and women. *
Besides bias and prejudice, Nails’s particular objections® are aimed at the methodology of the
research, at the presentation of the data and the way of conducting the interviews. The presentati-
on of the data (i.e., interview samples) ought to be clearly distinguished from the researcher’s in-
terpretation of the data, so that the reader would not be confused. She thinks that Gilligan wants
to make a certain impression on the reader and corroborate her pre-conceived theory. Luria also
objects to Gilligan’s style of writing. She thinks that Gilligan does not clearly separate theoretical
speculations and data discussion. She regards the way Gilligan presents data as an ‘impressioni-
stic grouping of the stories Gilligan’s subjects told.””* On the other hand, according to Colby and

22 Cf. Zella LURIA, A methodological critique, Sign 2/1986, pp. 316-321.

23 Cf. Debra NAILS, Social-scientific sexism: Gilligan’s mismeasure of man, Social Research 3/1983, pp. 643-664.

24 Cf. Jyotsna VASUDEYV, Sex differences in morality and moral orientation: A discussion of the Gilligan and Attanucci study, Merrill-
Palmer Quarterly 3/1988, pp. 239-244.

25 Cf. Carol GILLIGAN, In a Different Voice: Psychological Theory and Women’s Development, Harvard University Press, 1982, pp. 1-184.

26 Cf. Elliot TURIEL, The development of morality, in Handbook of Child Psychology, ed. Richard. M. LERNER, Hoboken, N.J.: John Wiley,
2006, p. 808.

27 Cf. Judith G. SMETANA, Reasoning in the personal and moral domains: Adolescent and young adult women’s decision-making
regarding abortion. Journal of Applied Developmental Psychology 3/1981, p. 62.

28 Cf. Debra NAILS, Social-scientific sexism: Gilligan’s mismeasure of man, Social Research 3/1983, p. 664.

29 Cf. Anne COLBY and William DAMON, Listening to a different voice: A review of Gilligan’s In a different voice, in Moral Development.
A Compendium. Volume 6: Caring Voices and Women’s Moral Frames: Gilligan’s View, ed. Bill PUKA, New York: Garland Pub, 1994, p. 282.

30 Cf. Debra NAILS, Social-scientific sexism: Gilligan’s mismeasure of man, Social Research 3/1983, pp. 645-646.

31 Zella LURIA, A methodological critique, Sign 2/1986, p. 318.
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Damon, Gilligan’s book is full of ‘exciting ideas’ and written with ‘force and elegance’®® Luria®
focuses most on the insufficient description of the sample (i.e., age, social class, education and the
way of selecting the respondent). According to Vasudev,** the lack of such specifications of the
sample makes it difficult to interpret the direction of the research results. The respondents in the
research were either women considering abortion, or Harvard students, which is, according to
her, a highly unrepresentative sample. At the same time it is not quite clear who was interviewed
and by what method. We only know that Gilligan realised several studies including women and in
some cases also men, whereby the women were selected according to a specific criterion and were
presented with questions selected by the author and, besides that, also with Kohlberg’s dilemmas
(that is why it is not quite clear to me whether Gilligan’s sample was comprised of twenty-four
or twenty-nine women considering abortion - author’s note). Luria®* regards such a description
of the research methodology as totally inadequate. Data ought to be generalised and interpreted
much more carefully than Gilligan did. A sample of twenty-nine women considering abortion
can well give a report on the decision-making process, but data obtained in this way does not
make it possible to conclude that women and men think in different ways. Similarly, according to
Vasudev,*® the sample is too small to allow the drawing of conclusions concerning moral orien-
tation and gender differences. Colby and Damon regard the differences Gilligan found between
men and women as intuitive.”’

Finally, there almost totally lacks a clear stipulation of the rules for categorising the respondents’
answers, especially when the data takes the form of clarifying, discussing abstract questions, etc.
Kohlberg offered three scoring schemes, while Gilligan hardly one.*® Vasudev briefly captures
what other scientists find offensive about Gilligan’s work: ... the hiatus between tenuous data and
strong claims......It seems that the most valuable contribution of their investigation consists of sug-
gestions for other researches and questions which need to be addressed in empirical research.’

5.2 Male and female morality?

A second point of criticism, mentioned partially already within the discussion of methodological
shortcomings, is the author’s conception of male and female morality. When Gilligan* published
her ideas of the typically male morality of justice and the typically female morality of care, it was
quite in place to empirically verify and statistically corroborate those claims. She ‘specified’ the
originally fairly strict division of male and female morality when she, together with her co-wor-
kers, presented empirical evidence that the morality of justice is predominantly male, while the
morality of care is predominantly female.*!

32 Anne COLBY and William DAMON, Listening to a different voice: A review of Gilligan’s In a different voice, in Moral Development:
A Compendium. Volume 6: Caring Voices and Women’s Moral Frames: Gilligan’s View, ed. Bill PUKA, New York: Garland Pub, 1994, p. 275.

33 Cf. Zella LURIA, A methodological critique, Sign 2/1986, p. 319.

34 Cf. Jyotsna VASUDEY, Sex differences in morality and moral orientation: A discussion of the Gilligan and Attanucci study, Merrill-
Palmer Quarterly 3/1988, p. 242.

35 Cf. Zella LURIA, A methodological critique, Sign 2/1986, p. 318.

36 Cf. Jyotsna VASUDEY, Sex differences in morality and moral orientation: A discussion of the Gilligan and Attanucci study, Merrill-
Palmer Quarterly 3/1988, p. 241.

37 Anne COLBY and William DAMON, Listening to a different voice: A review of Gilligan’s In a different voice, in Moral Development.
A Compendium. Volume 6: Caring Voices and Women’s Moral Frames: Gilligan’s View, ed. Bill PUKA, New York: Garland Pub, 1994, p. 281.

38 Cf. Zella LURIA, A methodological critique, Sign 2/1986, p. 317.

39 Jyotsna VASUDEYV, Sex differences in morality and moral orientation: A discussion of the Gilligan and Attanucci study, Merrill-Palmer
Quarterly 3/1988, p. 241.

40 Cf. Carol GILLIGAN, In a Different Voice: Psychological Theory and Women’s Development, Harvard University Press, 1982, pp. 1-184.

41 Cf. Carol GILLIGAN, Sharry LANGDALE and Nona Plessner LYONS, The Contribution of Women’s Thought to Developmental Theory: The
Elimination of Sex Bias in Moral Development Research and Education, Cambridge: Reports-Research/Technical. Harvard University, 1982, p. 13.
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In further research Gilligan speaks even more moderately, although she still to a certain extent
insists on the male—female conception. Together with Attanucci,* she presents her research fin-
ding that justice and care are part of human thinking about the moral dilemmas of real life, but
people tend to view moral problems more through the lens of one orientation, while the other
tends not to be prominent in their decision-making. Men and women use both orientations, but,
according to the authors, women tend to view dilemmas through the lens of care, while men
through the lens of justice.

Despite all of the criticism, Gilligan remained convinced that in every human being there exist
two moral voices: ‘One voice speaks of connection, not hurting, care, and response; and one speaks
of equality, reciprocity, justice, and rights.”*® One of these voices always tends to be dominant. Al-
though according to Gilligan this dominance is not gender-specific, it is gender-connected.
Scientists continuing in the research included other variables besides the respondent’s gender, such
as the presented type of dilemma, the time lapse of the evaluated dilemma, the gender of the story
protagonist, etc. They come up with almost contradictory conclusions depending on which theory
is favoured by the particular researcher, which research methods are employed and how the data is
statistically processed. For example, Donenberg and Hoffman reached different conclusions depen-
ding on the method used.** When the scoring method according to Lyons was used,” girls really
manifested a greater orientation towards care, but boys were equally oriented towards care and jus-
tice. But when Kohlberg’s method was used, gender differences were not found, just as the sex of the
protagonist within Heintz’s dilemma had no effect on the respondents’ moral judgment.*

Walker* inclines to the view that in researching moral judgment it is essential to check the other
variables. He thinks that studies that have found differences in the moral judgment of men and
women have in fact mistaken sex for the level of education and employment.

Perhaps the problem of differences between individuals consists already in the very concept of
‘moral’ As Brown® has pointed out, different things can constitute a moral problem for different
people. According to Walker and his co-workers,* the only real difference between male and fe-
male conception lies in the very topics they perceive and present as morally dilemmatic. That me-
ans that each sex perceives something else as morally dilemmatic. Women more frequently came
up with personal, relationship-oriented dilemmas from their own lives. These dilemmas then
evoke the orientation on care more than another type of dilemma.* According to Walker,”" it is
impossible to say that one orientation is male and the other female. Gender differences between
the sexes do exist, but they are not as pervasive as Gilligan assumed.”* But it holds for both sexes
that personal relationship problems evoke the orientation on care.

Other investigators, on the other hand, deny that there is any connection whatsoever between

42 Cf. Carol GILLIGAN and Jane ATTANUCCI, Two moral orientations: Gender differences and similarities, Merrill-Palmer Quarterly
3/1988, p. 132.

43 Carol GILLIGAN, Mapping the moral domain: New images of self in relationship, Cross Currents 1/1989, p. 54.

44 Cf. Geri R. DONENBERG and Lois W. HOFFMAN, Gender differences in moral development, Sex Roles 11-12/1988, pp. 714-715.

45 Cf. Nona Plessner LYONS, Two perspectives: On self, relationships and morality, Harvard Educational Review 2/1983, pp. 143-145.

46 Cf. Geri R. DONENBERG and Lois W. HOFFMAN, Gender differences in moral development, Sex Roles 11-12/1988, pp. 712-713.

47 Cf. Lawrence J. WALKER, Sex differences in the development of moral reasoning: A critical review, Child Development 3/1984, p. 677.

48 Cf. Lyn M. BROWN, When is a moral problem not a moral problem? in Moral Development. A Compendium. Volume 6: Caring Voices
and Women’s Moral Frames: Gilligan’s View, ed. Bill PUKA, New York: Garland Pub, 1994, p. 144.

49 Cf.Lawrence]. WALKER, Brian de VRIES and Shelley D. TREVETHAN, Moral stages and moral orientations in real-life and hypothetical
dilemmas, Child Development 3/1987, p. 842.

50 Ibid, pp. 855-856.

51 Cf. Lawrence ]. WALKER, A longitudinal study of moral reasoning, Child Development 1/1989, p. 165.

52 Cf. Michael W. PRATT, Gail GOLDING, William HUNTER and Rosemarie SAMPSON, Sex differences in adult moral orientations,
Journal of Personality 2/1988, p. 373.
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moral orientation and gender. The summarising study of Jaffee and Hyde,” conceived as a me-
ta-analysis of 113 partial studies dealing with moral orientation, did not confirm a connection
between moral orientation and gender, although it does acknowledge the existence of different
moral orientations.

As we can see, the research findings are very much contradictory. But it has turned out that the
differences in the moral judgment of individuals can be due to a number of causes, other than the
respondent’s sex (for example, to the character of the moral dilemma being considered). In con-
clusion it is possible to say that the existence of marked differences between men and women in
the issue of moral judgment has not been proven, although the studies have yielded some findings
concerning the forms of female and male judgment-formation.

5.3 One or two moralities?

The morality of care, or the moral orientation on care, first had to uphold its position next to the
morality of justice. It was not an easy path, but today its existence is generally acknowledged.
Gilligan herself admits the coexistence of the two theories of morality (morality of justice and
morality of care):

The experiences of inequality and interconnection, inherent in the relation of parent and child,
then give rise to the ethics of justice and care, the ideals of human relationship - the vision that self
and other will be treated as of equal worth, that despite differences in power, things will be fair; the
vision that everyone will be responded to and included, that no one will be left alone or hurt.>*

The difference between the morality of justice and the morality of care does not consist only in
that one is exclusively female and the other exclusively male, although some of the cited stud-
ies have shown a greater preference for the moral orientation on care in women.” A certain
type of dilemmatic situation being discussed can only be associated with one of the two moral
orientations. According to Gilligan, the morality of justice is more context-independent and its
thinking is more abstract and hypothetical. The morality of care, on the other hand, is more con-
text-dependent, deriving from the real situation. Turiel* says that people oriented to justice are
more capable of de-contextualisation - i.e., of abstracting from the situation. According to Nun-
ner-Winkler,”” on the other hand, familiarity with the situation’s context is a pre-condition of all
particular moral judgments. In other words, she disagrees with the claim that morality of care is
more context-dependent, while the morality of justice is more universal.

Defending the existence of a moral orientation on care and a moral orientation on justice has
brought along the elaboration of procedures making it possible to identify the two orientations.

53 Cf. Sara JAFFEE and Janet Shibley HYDE, Gender differences in moral orientation: A metaanalysis. Psychological Bulletin 5/2000, p. 720.

54 Carol GILLIGAN, Jinym hlasem, Praha: Portal, 2001, p. 87.

55 Cf. Michael W. PRATT, Gail GOLDING, William HUNTER, Rosemarie SAMPSON, Sex differences in adult moral orientations, Journal
of Personality 2/1988, p. 373; further cf. Lawrence J. WALKER, Brian de VRIES and Shelley D. TREVETHAN, Moral stages and moral
orientations in real-life and hypothetical dilemmas, Child Development 3/1987, p. 842.

56 Cf. Elliot TURIEL, The development of morality, in Handbook of Child Psychology, ed. Richard. M. LERNER, Hoboken, N.J.: John Wiley,
2006, p. 808.

57 Cf. Gertrud NUNNER-WINKLER, Two moralities? A critical discussion of an ethic of care and responsibility versus an ethic of rights
and justice, in Moral Development. A Compendium. Volume 6: Caring Voices and Women’s Moral Frames: Gilligans View, ed. Bill PUKA,
New York: Garland Pub, 1994, p. 264.

58 Cf. Lyn M. BROWN, Mark B. TAPPAN, Carol GILLIGAN, Barbara A. MILLER and Dianne E. ARGYRIS, Reading for self and moral
voice: A method for interpreting narratives of real-life moral conflict and choice, in Moral Development. A Compendium. Volume 6:
Caring Voices and Women’s Moral Frames: Gilligan’s View, ed. Bill PUKA, New York: Garland Pub, 1994, pp. 166-174; further cf. Nona
Plessner LYONS, Two perspectives: On self, relationships and morality, Harvard Educational Review 2/1983, pp. 143-145.
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But the issue for professional discussion and further research is rather how these two moral ori-
entations merge, complement each other, and co-form each other.

One possible solution is presented by Turiel.” According to him, Kohlberg’s theory also includes
respect for others. The concept of justice and fairness includes a way of upholding human re-
lationships so that no one is mistreated in them. According to Held,* it is not difficult to find
differences between the two approaches, but overt integration may wipe out justified differences
between the two approaches. However, she thinks that the problem of meaningfully merging the
two approaches has not been solved yet:

...an adequate, comprehensive moral theory will have to include the insights of both the ethics
of care and the ethics of justice, among other insights, rather than that either of these can be in-
corporated into the other in the sense of supposing that it can provide the grounds for the judg-
ments characteristically found in the other. Equitable caring is not necessarily better caring, it
is fairer caring. And humane justice is not necessarily better justice, it is more caring justice...
...But how care and justice are to be meshed without losing sight of their differing priorities is
a task still being worked on.®!

The morality of care and the morality of justice co-exist as two fully acknowledged theories. Just
as we will not get by with the morality of justice in all situations (sometimes it simply is not possi-
ble to choose a totally just solution), so the morality of care does not capture all dilemmatic mo-
ments. The remaining question to be considered is how the just attitude merges with the caring
attitude and at what points of these theories we call the same thing by different concepts. And as it
is difficult to define what morality in fact is, it is difficult to say what and how it is to be investiga-
ted by the psychology of morality. The mosaic of our notions of the functioning of human moral
judgment in everyday life has been and still is formed by fragments of the research findings.

Conclusion

This paper has aimed to present the work of Carol Gilligan in the broader context of psychologi-
cal research. Its message goes in two directions - it concerns the psychology of morality, and the
methodology. With her work In a Different Voice and with her attitude towards morality, Gilligan
crashed the only paradigm existing in the field of the psychology of morality at the time. She was
the first to investigate the real-life dilemmas of the respondents. Thereby she opened up a field
of morality which had remained obscure to Kohlberg using hypothetical dilemmas. These two
theories show what is also manifest throughout the sequence of further studies. The results of
research, and we can generally say of any research, may be influenced by the selected method of
data acquisition, as well as by a certain philosophical attitude towards their interpretation.

Gilligan committed a number of grave methodological errors (insufficient description of sample,
absence of coding scheme, unclear distinction between respondent quotes and theoretical specu-
lations of the researcher, bias or even ideology, etc.), which could serve to instruct (not only) stu-
dents writing their first research study. From the scientific point of view, Gilligan’s original work is
unbelievably chaotic, unsystematic, yet nonetheless highly readable. It reaches out to readers, who
find in it what they know from their own lives. The criticism of principal methodological slips is

59 Cf. Elliot TURIEL, The development of morality, in Handbook of Child Psychology, ed. Richard. M. LERNER, Hoboken, N.J.: John Wiley,
2006, p. 807.

60 Cf. Virginia HELD, The Ethics of Care: Personal, Political, and Global, New York: Oxford University Press, 2006, pp. 15-16.

61 Cf. Virginia HELD, The Ethics of Care: Personal, Political, and Global, New York: Oxford University Press, 2006, p. 16.
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justified, and yet the book today belongs amongst basic literature. Gilligan is regarded as a pioneer

of new ideas and approaches at several levels (besides the psychology of morality, also in gender

studies, philosophy, ethics, sociology, etc.). Ultimately, the criticism induced not only Gilligan, but
also Kohlberg to revise, verity, re-examine or even adjust their theories. The results of subsequent
studies often contradict each other, but two valid conclusions can be drawn from them:

o Itis generally acknowledged that besides the morality of justice begun by Kohlberg there exists
also the morality of care as discovered by Gilligan.

o It cannot be claimed that the morality of care is an exclusively female matter. But it is generally
accepted that certain topics are associated with one of the two moral orientations (for example,
relationship issues tend to evoke the orientation of care in the respondent).

But Gilligan is not only Another Voice; her work also brings further elaboration, repeated re-exa-
mination, and shifts in her own claims, but also the entire philosophical current of ethics of care,
which can offer answers to some existential questions concerning the meaning of life to psycho-
logy, answers to the recurrent question of good and evil. The ethics of care offers a new paradigm,
in which the self is conceived as connected with others, as dependent (in a positive sense of the
word) on others. Perhaps this is where we could find an alternative to the burgeoning individua-
lism and assertiveness of our time.

The Morality of Care - Its Origin, Reception and Further
Development from the Point of View of the Psychology of
Morality

Abstract

Gilligan’s research on women considering abortion was a turning point in the field of moral
psychology and its methodology. Gilligan discovered a new aspect of morality by using a re-
al-life moral dilemma. She was confronted with strong methodological criticism. Further re-
search did not confirm the assumption of male and female morality. However, two coexisting
moral orientations are generally acknowledged: an orientation towards justice and an ori-
entation towards care. This has given rise to a relatively new philosophical current called the
ethic of care. Its groundwork is the perspective of care focusing on people’s needs, improving
real relationships and cultivating sensitivity towards the present situation.

Keywords: psychology of morality, ethic of care, Carol Gilligan, criticism, methodology, moral
orientation

Author contact

Alena Pikhartovd, MA et MA Ph.D.

University of South Bohemia in Ceské Budéjovice

Faculty of Theology, Department of Ethics, Psychology and Charity Work
KnéZska 8,370 01 Ceské Budéjovice

apikhartova@tf.jcu.cz



193 ;01 y CCJgJ[g/Seri’rcs

Kanonické pravo a spiritualita
Stanislav Pfibyl

1. Historické souvislosti

Clovéku dnesni doby se protivi piedstava, Ze skute¢nost tak intimni, jakou je spiritudlni zivot
jednotlivce, by mohla byt podrobena jakékoli vnéjsi reglementaci. Katolicti kiestané a vérici dal-
$ich krestanskych vyznani neziji ve vzduchoprazdnu a casto prejimaji dnes vSeobecné rozsifeny
subjektivisticky nahled na vnitini Zivot, vzdaleny predstavé autority, jez by zavazné urcovala jeho
pravidla a hranice. Toho si byl védom také papez Jan Pavel II., ktery jako zakonodarce Kodexu
kanonického prava povazoval za nutné uvést v promulgacni apostolské konstituci Sacrae discipli-
nae leges toto zasadni vysvétleni: ,Kdyz je tomu tak, je dostate¢né ziejmé, Ze neni cilem kodexu,
aby v zivoté cirkve nahradil viru, milost, charismata nebo predev$im lasku. Naopak, kodex ma
v zaméru navodit takovy poradek v zivoté spolecenstvi cirkve, ktery da prednost lasce, milosti
a charismatiim a soucasné usnadni jejich rast jak v zivoté spolecenstvi cirkve, tak jednotlivci,
ktefi k nému patfi.!

Duchovni zivot ma bezesporu individualni, vztahovou a zvnéjsku nepostizitelnou slozku, ktera
urcuje jeho charakter i kvalitu. Prostor mezi lidskym ,,ja“ a bozskym ,,Ty“ je a ziistava niterny. To
vystihuje apostol Pavel: ,,Neziji uz ja, ale Zije ve mné Kristus. A Zivot, ktery zde nyni Ziji, ziji ve vife
v Syna Boziho, ktery si mne zamiloval a vydal sebe samého za mne” (Ga 2,20).? Je to ovSem tyz
Pavel, ktery zaroven dbal na to, aby se vnéjsi projevy duchovniho Zivota véticich varovaly chaosu
a neusporadanosti: ,,Kdyby se cela cirkev sesla ve shromazdéni a vSichni by mluvili ve vytrzeni
a prisli tam lidé nezasvéceni a nevérici, cozpak nefeknou, Ze blaznite? (1 K 14,23) Sam Pavel
stanovi na mnoha mistech svych listli zavazna pravidla pro usporadani nejrozmanitéjsich oblasti
krestanského zivota, mezi nimi i tak ,,spiritudlnich®, jako je naptiklad eucharistické shromazdo-
vani (1 K 11,17-34).

Velmi zahy se v déjinach cirkve osvéd¢il duchovni Zivot traveny v samoté¢, jak o tom svéd¢i nejprve
vznik poustevnictvi (eremitstvi), které ovSem brzy prerista do forem spole¢ného Zivota s pevné
danymi pravidly. Zakladatelem takového klasterniho (cenobitského) Zivota se stal egyptsky asketa
Pachémios (T kolem r. 346). Smyslem této nové a v déjinach svétového krestanstva mnohostranné
osvédcené podoby duchovniho usilovani byla jisté¢ i minimalizace prilezitosti k individualnim
selhanim. Jejich korektivem mél byt pravé komunitni zivot, podléhajici spole¢nym pravidlim,

1 Kodex kanonického praiva. Utedni znéni textu a preklad do Cestiny, Praha: Zvon, 1994, s. XV.
»Pavel zde formuluje velmi osobné, hovoii vSak v zastoupeni vSech véticich. Zékladem tohoto tak vyrazného a ptisobivého vyjadieni
vztahu ke Kristu je jisté jeho osobni zkusenost s Kristem, pocinajici setkdnim se Zmrtvychvstalym u Damasku. Pavel tak ukazuje, jak
chépal viru v Krista a jeji uc¢inky v Zivoté véticich.“ Ladislav TICHY, List Galatskym, Praha: Centrum biblickych studii AV CR a UK
v Praze, 2016, s. 52.
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regulim (odtud ceské slovo ,,fehole®).?

Klasické dilo Tomase Kempenského ,,O nasledovani Krista“ (De imitatione Christi libri quattuor)
svédci o tom, Ze také kontemplativni stfedovék si nedovedl predstavit duchovni zdokonalovani
bez solidni opory v pfisném zachovavani feholnich pravidel: ,Vis, jak to délaji ti feholnici, ktefi
svyj zivot podridili pfisné feholni kazni? Ziidkakdy vychazeji, ziji v odlouceni, jedi velice skrov-
né, oblékaji hruby $at, hodné pracuji, malo mluvi, dlouho bdji, ¢asné vstavaji, prodlévaji na mod-
litbach, mnoho ¢tou a pricinuji se o dokonalou sebekazen.“

Protestantskd reformace odvrhla feholni zptsob Zivota, oproti némuz vyzdvihla laicky prvek
a manzelsky zivot. Augsburska konfese se pritom odvolava nejen na biblicky Pavlav text, nybrz
také na prestizni kanonickopravni autoritu sttedovéku, Graciantv dekret: ,,Kdysi se (do klasteri)
schazeli, aby se uc¢ili (Pismu); nyni predstiraji, ze jest to zplisob Zivota zfizeny k zaslouzeni milos-
ti a spravedlnosti a dokonce hldsaji, Ze je to stav dokonalosti, a velice jej vyvysuji nad kazdy jiny
zpusob zivota ustanoveny Bohem (...); Toto pak jest Bozi rozkaz: ,Z pfi¢iny smilstva jeden kazdy
manzelku svou méj (a jedna kazda méj muze svého)‘ (1 Kor. 7,2). (...) Cirkevni zakony uci, ze pfi
kazdém slibu ¢ini pravo vyssiho vyjimku; proto tim méné plati tyto sliby proti rozkaztim Bozim.“
Tridentsky koncil naproti tomu usiloval o vytvoreni solidniho pravniho ramce pro obnoveni fehol-
niho zivota. Dekret Eadem sacrosancta vydany pri 25. zasedani snému (1563) uvadi: ,,Protoze svaté
synodé neni neznamo, kolik Boziho svétla a uzitku v cirkvi vzchazi z klasterti zbozné zalozenych
a dobfe spravovanych, uznala za nezbytné (aby tam, kde stara a feholni kazen upadla, snaze a rych-
leji byla obnovena, a tam, kde byla zachovana, aby s vétsi stalosti vytrvala) ptikdzat, jako uz timto
dekretem prikazuje, aby vsichni feholnici, jak muzi, tak Zeny, usporadali a zili sviij zivot podle
predpist fehole, na kterou slozili sliby.“® Je tfeba zdaraznit, ze koncil vydava dekret v dobé, kdy se
jiz $ifi reformni dilo nejvyznamnéjsich a duchovné nejplodnéjsich predstaviteld katolické feholni
obnovy, naptiklad Ignace z Loyoly, Terezie z Avily, Filipa Neriho a jejich ¢etnych soucasnikii a né-
sledovnikt. Obnovuji se staré a vznikaji nové fehole i nové formy feholniho Zivota.

Je zfejmé, ze k tomu, aby katolicka reforma zapustila pevné koteny, bylo nejen potfeba obnovit
kazen reholniho i knézského Zivota, nybrz poskytnout prilezitost také laiktim, aby i oni méli moz-
nost vénovat se duchovnimu Zivotu a dostalo se jim vedeni pfiméfeného jejich stavu. Jinou cestou
se ubiralo pravoslavi, které je na rozdil od zapadniho kfestanstvi natolik utvafeno monastickou
asketickou spiritualitou, ze pro formalni rozliovani spiritualit jednotlivych ,,stavii“ kiestanti po-
strada motivaci.” Zato v katolickém prostredi k reakci na jednostrannou protestantskou emfasi
laického prvku doslo. Neni snad vyznamnéjsi prirucky, ktera méla po dlouha staleti vliv na du-
chovni Zivot laik®, nez ,,Uvod do zbozného Zivota“ (téZ Filothea) Frantiska Saleského.? Nejen
tato proslula a nescetnékrat vydavana kniha, nybrz i pozdéjsi navody duchovniho Zivota, urcené

3 ,Pozadavek rovnosti véech mnichti vylucoval individudlni asketické zaniceni i véelijaké bizarni asketické vykony. (...) Autoritou, kterd
néco vyzaduje, je nyni fehole a nad ni pfedstaveny. Pro zddného mnicha, i toho nejdokonalejsiho, od toho nikdy neexistuje dispens.*
Karl Suso FRANK, D¢jiny kfestanského mnisstvi, Praha: Benediktinské arciopatstvi sv. Vojtécha & sv. Markéty, 2003, s. 30-31.

4 Ctyr‘i knihy o ndsledovdni Krista, Olomouc: Refugium Velehrad-Roma, 2015, s. 80-81.

5  Vyznani viry podané nepfemozitelnému cisafi Karlu V., rozmnoziteli fi$e, na snému v Augsburce roku 1530, ¢l. XXVII,, ,,O klasternich
slibech ¢ 5 a & 7, in: Rudolf RICAN, Ctyfi vyzndni (Augsburské, Bratrské, Helvetské a Ceské). Se Ctyfmi vyzndnimi staré cirkve a se
Cty#mi &lanky prazskymi, Praha: Komenského bohoslovecka evangelicka fakulta, 1951, s. 96-97.

6  Antonin Ignac HRDINA (ptel.), Dokumenty Tridentského koncilu. Latinsky text a pieklad do Cestiny, Praha: Krystal OP, 2015, s. 245.

7 »Mnidstvi je neoddélitelnou soucddsti a ma normativni hodnotu pro vSechny jako jisty stav duse, kterd si vnitiné osvojuje mni$skou
duchovnost. Zachovani ¢istoty srdce, mysli, panenstvi a mnoha dal$ich duchovnich kvalit bylo nejen zélezitost{ mnicht, nybrz i ostatnich
&ent cirkve (...).“ Stefan PRUZINSKY, Pravosldvna duchovnost. Cesta k spasitelnej jednote clovéka s Bohom IL., Kogice: Univerzita P. .
Saférika v Kos$iciach, 1992, s. 85.

8  ,Uvod do zbozného Zivota poprvé vysel v roce 1609, ale definitivni vydéni, jez ptipravil sdim Frantidek Salesky, bylo potizeno v roce 1619.
Kniha je ur¢ena laikéim. Svaty Franti$ek Salesky je patrné prvnim duchovnim autorem, ktery napsal pojedndani o laické spiritualité.”
Jordan AUMANN, Krestanskd spiritualita v katolické tradici, Praha: Nakladatelstvi Karolinum, 2000, s. 198.
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$irokym vrstvam katolickych véficich, mohly sice predstavovat pro mnohé z nich dobrovolné
ptijatou ,reguli“ soukromého duchovniho Zivota, avsak dodrzovani v nich doporucenych zpi-
sobt duchovniho prozivani a modlitebnich praktik samoziejmé nemohlo byt kanonickopravné
uchopitelné.

Od soukromé inspirace dila Frantiska Saleského pro osobni zboznost véticich je odlisny ,,osud®
exercicii Ignace z Loyoly. Tém se dostalo roku 1538 schvaleni papeze Pavla III., pficemz nasled-
ny vyvoj vbrzku ukazal, Ze jsou vhodnym nastrojem duchovniho Zivota, ktery je mozno uplat-
nit rovnéz formou uloZeni pravni povinnosti. Kodex kanonického prava z roku 1917 zavazuje
k tcasti na duchovnich cvicenich celkem osm kategorii véficich, mezi nimiz ovsem schazeji laici
neaspirujici na reholni ¢i duchovenskou formu zivota. Do podoby pravem ulozené povinnosti se
tak exercicie ,,pfetavily“ pro seminaristy, svécence, diecézni knéze, postulanty, novice, feholniky,
farare a kanovniky.’ Tento déjinné prvni kanonickopravni kodex katolické cirkve si vytkl za cil
predevsim ,,procistit” dosavadni pravni predpisy, jejichZ nejvyznamnéjsi ¢ast ovSem pochazela ze
svodu Corpus iuris canonici, obsahujiciho stfedovéké pravo. V pripadé ulozeni povinnosti exerci-
cii se v$ak jiz jedna o predpisy plynouci z potfeby novovéké cirkevni reformy, které se do kodexu
rovnéz prosadily. Je zfejmé, ze se v pribéhu ¢asu jiz dostate¢né osvédcily. Novy kodex z roku 1983
je pak v zalezitosti exercicii ponékud méné podrobny, navic v ném jiz chybi moznost trestniho
pokani ,vykonat duchovni cvic¢eni po nékolik dnti v zbozném nebo feholnim domé“*
Povinnost vykonavat alespon kazdoro¢ni exercicie je v kazdém pripadé mimoradnou a velmi sil-
nou transpozici projevi konkrétni feholni spirituality za hranice feholniho spolecenstvi, ve kte-
rém vznikla. Kodex z roku 1983 rovnéz vnasi duchovni cviceni do Zivota farnosti tak, aby se jejich
spiritualita stala pfistupnou i laikiim. Formuluje tento proces jako organiza¢ni povinnost fara-
10, ktefi maji ,,usporadat v urcitych dobach kazani, zvana duchovni cviceni a svaté misie, nebo
jiné formy kazani, prizptisobené potrebam doby.“!' Zminény jsou zde také svaté misie (sacrae
missiones), které jsou projevem jiné nez jezuitské feholni spirituality, totiz pastora¢né ladéného
praktického pristupu kongregace redemptoristti.’> Zvlastni ohled bere kanonické pravo dodnes
také na specificky projev zivota zebravych radua," jejichz spiritualité pristupu k hmotnym statkiim
vychazi pravo vstric poskytnutim vyjimky ze véeobecného zakazu vyzadovat kymkoli prispévky
na libovolny cirkevni tcel bez pisemného svoleni ordinare.*

2. Vychodni kfestanstvi a liturgie cirkve

Katolické vychodni cirkve jsou nositelkami specifickych spiritualit: ,,Honosi se totiz ictyhodnou
starobylosti a vyzatuje z nich apostolska tradice zprostiedkovana cirkevnimi otci; ta tvori soucast
bozsky zjeveného a nedilného dédictvi vseobecné cirkve.“!> Zvnéjsku nejnapadnéjsim projevem

9 CIC1917, cc. 1367 4° 1001; 1265 541; 571 § 3; 595§ 1, 1°,465 § 3; 420§ 1, 7° et § 2.

10 CIC1917,c¢.2313§ 1, 5°. Bernard Bolzano (1781-1848) ve své autobiografii uvadi: ,,(...) jak mu cirkevni vrchnost pfedepsala exercicie,
pti nichz mél premitat o svych omylech, on se v8ak jen znovu presvéd¢il o své neving, za kterouzto nepokoru mu byly uloZeny exercicie
nové in: Martin C. PUTNA, Ceskd katolickd literatura 1848-1918, Praha: Torst, 1998, s. 48.

11 CIC 1983, c. 770.

12 ,Vyznam redemptoristt jako znamenitych lidovych misionari, stavovskych kazateltt a zpovédnikd, Sifiteltt nové tcty a zboZnosti
v duchu sv. Alfonse, k ¢emuz napomdhali i jako spisovatelé misiondrnich knizek a piekladatelé, je neocenitelny.“ Bohumil ZLAMAL,
Prirucka ceskych cirkevnich déjin - VI. Doba probuzenského katolicismu (1848-1918), Olomouc: Matice cyrilometodéjska, 2009, s. 93.

13,V uzsim slova smyslu se jimi rozumi ty rady, kterym je zakazano vlastnictvi spole¢ného majetku nebo pobirani stalych pfijmd, tedy
frantigkdni, minorité a kapucini, a které jsou tak odkazany na sbirdni almuzen jako zdroju své obzivy. Jejich privilegium sbirdni almuzen
zlstavd nedotceno, ackoliv jiz méné odpovida dnesnim pomérim.“ Hans HEIMERL - Helmuth PREE - Bruno PRIMETSHOFER,
Handbuch des Vermdogensrechts der katholischen Kirche, Regensburg: Verlag Friedrich Pustet, 1993, s. 192-193.

14 CIC 1983, c. 1265.

15  Orientalium Ecclesiarum 1.
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jejich duchovniho zivota jsou specifické liturgické obrady, proto se zazilo oznac¢ovani téchto cirkvi
jako ,ritudlnich’, tedy jako cirkvi slavicich rozmanité podoby obradt, které se postupné utvarely
v ruznych oblastech kfestanského Vychodu. Navic ma vétsi ¢ast katolickych vychodnich cirkvi
jesté ,,druhou’, protéjsi podobu: naptiklad katolici byzantského ritu nachazeji sviij protéjsek v au-
tokefalnich pravoslavnych cirkvich, ptisobicich bez zachovéni jednoty s Rimem a vedeni papeze.
Kodex kanont (katolickych) vychodnich cirkvi z roku 1990 ovsem nezuzuje pojem ritu na samot-
nou liturgii: ,,Obrad je dédictvi liturgické, teologické, duchovni a disciplinarni, zptisobené odlis-
nou kulturou a historickymi okolnostmi ndrodd, a proto se vyjadfuje osobitym zptsobem zité viry
u kazdé jednotlivé cirkve sui iuris.“'® Je vsak tfeba zdtraznit, ze na utvareni spirituality vychodnich
krestanii ma liturgie zcela zasadni vliv.'” Specificka spiritualita je tak podle zakonodarce pfimo
pojmovym znakem jednotlivych ritd, které se ¢leni do péti déjinné utvorenych ,,rodin®: ,,Obrady,
o kterych pojednava kodex, jsou ty, které vychazeji z tradic alexandrijské, antiochijské, armén-
ské, chaldejské a konstantinopolské (byzantské), jestlize neni stanoveno jinak.“® Také v zapadni
(latinské) cirkvi lze misty nalézt svébytné liturgické obrady, jakym je naptiklad ambroziansky
ritus v milanské arcidiecézi. I ty prirozené ovliviuji specificky duchovni zivot véticich. Vlivem
postupné centralizace zapadni cirkve v pribéhu prvniho tisicileti vsak jejich ,,celebrujicimi cirk-
vemi nejsou samostatné cirkve ,,svého prava® (sui iuris); tyto obrady tak nejsou pricinou zfizeni
autonomnich cirkvi, jako je tomu na Vychodé.”

Oba platné kanonickopravni kodexy potvrzuji jako jedno ze zakladnich, ,,ustavnich” prav véricich
pravo na vlastni obfad a na vlastni spiritualitu: ,, Kfestané maji pravo na bohosluzby podle pred-
pist vlastniho obradu, schvéleného zakonnymi pastyfi cirkve, a na vlastni zptisob duchovniho
zivota, pokud je v souladu s u¢enim cirkve.“* Pravo na bohosluzby predpoklada také povinnost
posvatnych sluzebnik ridit se liturgickymi knihami schvalenymi prislu$nou cirkevni autoritou.
»Kreativita®, ktera prekracuje ramec liturgického prava, zcela protifeci zasadnimu principu, pod-
le néhoz ,ani knéz nesmi v liturgii o své vuli nic pfidavat ani ubirat ani ménit“* Pro discipli-
nu dnes$ni podoby liturgie zdpadniho obradu je neustdle zapotiebi dbat na pevny disciplinarni
ramec, ktery by zarudil celebraci fimského ritu v souladu s liturgickymi predpisy: ,,VSichni véfici
maji pravo na pravou liturgii a predevsim na slaveni mse svaté tak, jak to cirkev chtéla a ustanovila
ajak je to natizeno v liturgickych knihdch a dal$ich zdkonech a normach. Stejnym zptisobem maji
katolici pravo, aby se pro né slouzila obét mse svaté v neporusené podobé a v plné shodé s u¢enim
ucitelského uradu cirkve (...)“??

Neékteré skupiny katolickych véricich fimského zapadniho obfadu preferuji i nadale slaveni li-
turgie podle potridentského Misalu sv. Pia V., naposledy revidovaného Janem XXIII. roku 1962.
Papez Benedikt XVI. povazoval za vhodné rozsifit a usnadnit pristup véficich k této ,tradi¢ni”
liturgii (usus antiquior). Z cirkevnépravniho hlediska se zde jedna o pomoc pfi realizaci uvedené-

16 CCEO,c.289§ 1.

17 ,Kdyz se klanéji vychodni kiestané v této atmosféte bohaté na mysticismus, skrze ktery se priblizuje nddhera neptistupného bozského
majestatu a svatosti, svéd¢i tim o oslavé a posvéceni stvoreni, o majestatnim zjeveni Boha, ktery je prostupuje, posvécuje, zbozstuje
proménujicim svétlem své bozské milosti. Nejedna se pouze o ,prijeti svatosti; ale zvyk zit v liturgickém prostredi, které obklopuje
télo i ducha a proménuje viru v konkrétni vizi duchovni krésy a radosti.“ Robert F. TAFT, Zivot z liturgie. Tradice Vyichodu i Zdpadu,
Olomouc: Refugium Velehrad-Roma, 2008, s. 167.

18 CCEO,c.28§ 2.

19 ,Z tohoto pohledu pak mohou existovat i takové ritudlni cirkve, které nemaji vlastni pravo a vlastni nezavislé vedeni, maji vSak vlastni
obtad - takovou je naptiklad italska Ambrozianska cirkev.“ Jiti DVORACEK, Vyichodni kanonické pravo. Uvod do studia, Praha:
Apostolsky exarchat feckokatolické cirkve a Institut sv. Kosmy a Damidna, 2014, s. 44.

20 CIC 1983, c. 214; CCEO, c. 17.

21 Sacrosanctum concilium 22 § 3.

22 Redemptionis sacramentum. Instrukce o tom, co se md zachovdvat a ceho je tfeba se vyvarovat ohledné eucharistie, dokument Kongregace
pro bohosluzbu a svétosti z 25. brezna 2004, ¢l. 12, Praha: Ceska biskupska konference, 2005, s. 6.
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ho prava na vlastni ritus a spiritualitu podle vlastni volby. Tomu také odpovida skute¢nost, ze pa-
pez v apostolském listu z roku 2007* nepftistupuje ihned k vyctu jednotlivych normativnich ¢lan-
ki, nybrz nejprve ocenuje duchovni bohatstvi tohoto obradu: ,,Je také znamo, ze latinska liturgie
byla v riiznych jejich formach po vsechna staleti trvani kiestanské cirkve stimulem v duchovnim
zivoté mnoha svétct, posilovala tolik narodd v ctnostném nabozenském citéni a obohacovala
jejich zboznost.“** Instrukce Papezské komise Ecclesia Dei uvadi vzajemnou souvislost obou po-
dob timského ritu: ,,Texty Rimského misalu vyhldseného papezem Pavlem V1. a texty obsazené
v poslednim vydani za Jana XXIII. jsou dvé formy fimské liturgie, nazyvané radna (ordinaria)
a mimoradna (extraordinaria): dvé formy jediného fimského obradu, které existuji jedna vedle
druhé. Jedna i druha vyjadfuji to, jak se cirkev modli (lex orandi). Pro své uctyhodné a starobylé
uzivani ma byt mimoradna forma zachovavana s nalezitou tctou.“*

Zatimco od Sestnactého stoleti se vici vychodnim cirkvim, které se navratily do plné jednoty
s Apostolskym stolcem, prosazovala nepatfi¢na tendence ,latinizace®* zejména v obdobi po
Druhém vatikanském koncilu se ustalila tendence opacnd. Déje se to za situace, kdy fimské-
mu obradu pfinalezeji vysoké stamilidnové pocty véricich v celém svété, zatimco souhrnny po-
et véricich vsech katolickych vychodnich cirkvi sui iuris dosahuje sotva tficeti miliént. Tim se
pohledem soucasného kanonického prava a komplexniho pastora¢niho pfistupu stavaji ¢clenové
téchto cirkvi de facto pravné chranénou mensinou. Z nékterych oblasti Blizkého a Stfedniho vy-
chodu se vzhledem k obtiznym Zivotnim podminkam kfestané sté¢huji predevsim na Zapad, do
Evropy a severni Ameriky. Autentické mistni cirkve zemi ptivodu se tak vylidnuji a vymiraji. Za
téchto okolnosti vyvstal pred katolickou cirkvi nesnadny ukol specifické pastorace téchto skupin
véricich.”” V kodexu pro katolické vychodni cirkve se deklaruje odhodlani tyto tradi¢ni projevy
viry chranit: ,,Obfady vychodnich cirkvi jako dédictvi univerzalni Kristovy cirkve, v némz zari
apostolska tradice predana skrze cirkevni otce a ktera potvrzuje bozskou jednotu katolické viry
v riznosti, se maji s ictou dodrzovat a podporovat.“*

Kodex pro latinskou cirkev prislibuje zajisténi pastorace pro katolické vychodni kfestany tak,
aby mohl byt zabezpecen a podporovan i jejich duchovni zZivot. Diecéznimu biskupovi napri-
klad uklada nasledujici povinnost: ,Jestlize ma ve své diecézi vérici riizného obradu, postara se
o jejich duchovni potreby prostfednictvim knézi nebo farnosti tohoto obfadu nebo ustanovenim
biskupského vikare.“* Na teritoriich, kde dominuje cirkev fimského obradu, se ustavuji dalsi
partikularni cirkve katolickych obradu: ,Na témze izemi mohou byt zfizeny, pokud je to uzitec-
né, podle rozhodnuti papeze a po projednani s biskupskymi konferencemi, jichz se véc tyka, i jiné
mistni cirkve, rizné podle obfadu nebo z jiného podobného diivodu.“*® Pro plnéni povinnosti

23 Motu proprio Summorum pontificum, in: Acta Apostolicae Sedis 90 (2007), s. 776-781; in: Acta Ceské biskupské konference 3/2008, s. 50-54.

24 Motu proprio Summorum pontificum, in: Acta Ceské biskupské konference 3/2008, s. 50.

25 Papeiska komise Ecclesia Dei: Instrukce k provddéni apostolského listu (motu proprio) papeze Benedikta XVI. Summorum pontificum,
30. dubna 2011, in: Acta biskupské konference 6/2011, s. 123.

26 ,Pojeti nadrazenosti latinské cirkve a latinského obfadu mélo konkrétni dusledky v discipliné cirkve. Vzhledem k tomu, Ze latinsky
obrad byl nadfazen feckému, bylo napiiklad zakdzano nékoho prevést z latinské cirkve do fecké, protoze by bylo nemyslitelné nahradit
nadrazeny obrad niz$im.“ John FARIS, The Latin Church sui iuris, The Jurist. Studies in Church Law and Ministry, Vol. LXII, Washington
D.C., 2002, s. 280-293, s. 281.

27 ,Je velmi pravdépodobné, Ze stejné jako vymrely napf. cirkve v Nubii, v Kartdgu ¢i v Pentapolis, zaniknou i néktera dnesni spolecenstvi
véticich, ztracejici svou zivotaschopnost (toto nebezpeci aktudlné hrozi napt. cirkvi italo-albanské katolické), a naopak jina, v soucasné
dobé sice zatazena do nékteré jiz existujici cirkve sui iuris, avSak zdroven nepodléhajici jejimu nejvyse postavenému predstaviteli,
ale ptimo nejvyssi cirkevni autorité, tedy Apostolskému stolci (napt. apostolsky exarchat v Ceské republice), mohou byt v budoucnu
povy$ena na samostatnou cirkev sui iuris (...).“ Milo§ SZABO, Vyichodnfi kfestanské cirkve. Strucny prehled sjednocenych i nesjednocenych
cirkvi kiestanského Vyichodu, Praha: Nakladatelstvi Karolinum, 2016, s. 17-18.

28 CCEO,c. 39.

29 CIC1983,c. 383§ 2.

30 CIC1983,c.372§2.
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ucasti na bézném nedélnim eucharistickém slaveni véak miize kazdy katolik svobodné volit jaky-
koli katolicky obrad: , Kfestané se mohou zucastnit mse a prijmout svaté pfijimani v kterémkoliv
katolickém obradu (...)“%!

Rozvijejici se ekumenické vztahy s nesjednocenymi vychodnimi cirkvemi vedly k deklaraci sebe-
omezeni na katolické strané, jez na krestanském Vychodé napristé nehodla rozvijet samostatné
misie: ,,Pastoracni aktivita katolické cirkve jak latinské, tak i vychodni, uz nema za cil primét
veérici k prestupu z jedné cirkve do druhé a nesmétuje jiz k proselytismu mezi pravoslavnymi. Je-
jim cilem je uspokojit duchovni potfeby svych vlastnich véricich, ne vsak vile k expanzi na ukor
pravoslavné cirkve.“*> V této souvislosti je navic tfeba upozornit na skutecnost, ze nékteré unie
vychodnich cirkvi s Rimem trvaji jiz po dlouh4 staleti a jejich duchovni Zivot mezitim doznal
i u nich svébytnych podob, nebot také vychodni krestanstvi se neprojevuje strnule a rovnéz ono

prodélava postupny vyvoj.*”

3. Reholni a laicka spiritualita

Na krestanském Zapadé se ve druhém tisicileti uskute¢nil mimoradné artikulovany rozvoj nej-
rozmanitéj$ich forem reholnich spiritualit. Na jedné strané 1ze hovofit o uctyhodném duchovnim
bohatstvi, na druhé strané vsak postupné dochazelo k povazlivé vnitfni fragmentaci Zivota cirk-
ve. Tuto tendenci vystihl jiz I'V. lateransky koncil (1215), ktery stanovil obecny zdkaz zakladani
novych radui: ,,Aby se prilisna riznost feholnich fadi nestala pri¢inou vazného zmateni v cirkvi
Bozi, do budoucna prisné zakazujeme zakladani novych rada. Kdo by se chtél rozhodnout pro
feholni zivot, necht si zvoli nékterou z jiz schvélenych feholi.“**

Dalsi osmisetlety vyvoj pfinesl v nékterych obdobich az prekotné vlny zakladani dalsich a dalsich
radu, spolecnosti, kongregaci a institutd. Kodex kanonického prava se pokusil prevést toto preky-
pujici bohatstvi na nejvyssi spole¢né jmenovatele ramcovou tpravou spolecenstvi evangelijnich
rad, ktera je dosiroka strukturovana délenim na feholni a sekularni instituty zasvéceného Zivo-
ta® a spolecnosti apostolského zivota. V ramci téchto tfi kategorii se spolecenstvi déli jednak
na muzska a Zenskd, a dale na spolecenstvi papezského prava (exemptni) a diecézniho prava.”’
Svaty stolec si navic vyhrazuje schvalovani pfipadnych novych zpisobi zasvéceného Zivota.*®
Klasické déleni na fehole aktivni a kontemplativni neni v souc¢asné kodexové tpravé zakotvené
v takto schematicky ustdlené dualni podobé. Rozrtiznéni je bohatsi, nebot spolecnosti zasvéce-

31 CIC 1983, c.923.

32V libanonském Balamandu roku 1993 podepsany konvergenéni dokument Uniatismus, unijni metoda minulosti a soucasné hleddni
plného spolecenstvi, ¢l. 22, in: Walerian BUGEL (ptel.), Ekumenické konsensy 1. Katolicko-pravoslavné konsensy na celosvétové sirovni,
Olomouc: Refugium Velehrad-Roma, 2001, s. 95.

33 ,Na Zapadé se duchovni skoly rozli$ovaly podle feholnich fddii nebo podle narodnosti. Na Vychodé fady nejsou; rozlisuji se narodnosti,
ale nacionalismus nezaséhl duchovni nauku. (...) A prece by nebylo nic mylnéjsiho, nez kdybychom chtéli vtésnat vychodni spiritualitu do
jediného systému, ktery by mél tytéz zasady.“ Tomas SPIDLIK, Spiritualita kiestanského Vyichodu, Rim: K¥estanska akademie, 1983, s. 30.

34 Concilium Lateranense IV, 13: De novis religionibus prohibitis, in: Giuseppe ALBERIGO - Giuseppe L. DOSSETTI - Perikles-P.
JOANNOU - Claudio LEONARDI - Paolo PRODI, Concilium oecumenicorum decreta, Bologna: Edizioni Dehoniane, 2002, s. 242.

35 CIC 1983, c. 607-730.

36 CIC 1983, c. 731-746.

37 Exempce md sviij puvod v clunyjské reformé feholniho Zivota 10.-11. stoleti: ,Klaster, zasvéceny apostoltim Petrovi a Pavlovi, byl
postaven pod libertas Romana, tj. pod ochranou papezského stolce. Papez se nestal panem ¢i vlastnikem klastera, ale garantoval
mu svobodu a nezavislost pred naroky svétské i duchovni moci.“ Drahomir SUCHANEK - Véclav DRSKA, Cirkevni déjiny. Antika
a stfedovék, Praha: Grada Publishing, 2013, s. 246.

38 CIC 1983, c. 605 zde reprodukuje dekret Druhého vatikinského koncilu o pfizptisobené obnové reholniho Zivota Perfectae caritatis,
19. ,,Je tfeba zdtraznit, Ze tato norma se diametralné odli$uje od ¢etnych predkoncilnich navrhi, dolozenych v synodélnich aktech
II. vatikdnského koncilu, které naivné nabddaly k opa¢nym snahdm, totiz k dtislednému zakazu dal$tho zakladani.“ Domingo Javier
ANDRES, Il diritto dei religiosi. Commento esgetico al Codice, Roma: Ediurcla, 1996, s. 55.
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ného zivota ,,dtslednéji nasleduji Krista bud v modlitbé, nebo v hlasani Boziho kralovstvi nebo
v prokazovani dobra lidem nebo v setkavani s lidmi“* Zasvéceny zivot nepredstavuje ,,uték ze
svéta“ (fuga mundi),* nabyva v$ak riznych podob distance od svéta podle povahy a spirituality
konkrétni formy zasvéceného zivota: ,Verejné svédectvi, které maji feholnici vydat Kristu a cirkvi,
s sebou prinasi odlouceni od svéta, odpovidajici povaze a ucelu kazdé spolecnosti.“*! Spiritualita
musi navic vyzarovat zfetelny eklezialni rozmér, nema spocivat predevsim v individualistickém
usili o asketické sebezdokonalovani,** nebot zasvéceny zivot ,,patfi k Zivotu a svatosti cirkve®*
Vsechny formy zasvéceného Zivota totiz ,,pfinaseji Bohu zvlastni obét chvaly, osvécuji Bozi lid
hojnymi plody svatosti a podnécuji ho ptikladem a rozsifuji ho tajemnou apostolskou plodnosti
(fecunditas apostolica)“**

Kodex formuluje zakladni ustavni strukturu Boziho lidu ve dvou zékladnich kategoriich: jsou to
duchovni (klerici) a laici, zatimco zasvécené osoby neptedstavuji jakési tertium quid, nybrz na-
lezeji do jedné z nich - feholnice a feholni bratfi zlstavaji laiky, feholni knézi se stali kleriky.*
Kodex kanont pro vychodni cirkve ovSem pojednava feholni zivot v ponékud jiném kontextu
a rozdéluje krestany de facto na ,troji lid*: klerici ,,jsou urceni k tomu, aby se tcastnili na poslani
a moci JeziSe Krista pastyte a stali se sluzebniky cirkve®* laikiim ,,je vlastni svétska a specialni
uloha, ziji ve svété a podileji se na misijnim dile cirkve®,*”” feholnici ,,se vzdavaji svéta a uplné se
zasvécuji, aby dosahli dokonalosti v lasce sluzbou Bozimu kralovstvi“* Ani toto pojeti neimpli-
kuje strohé rozdéleni na kontemplativni a aktivni zptisob zasvéceného Zivota. V porovnani s tlo-
hou laikd, pro jejichz specifické postaventi je aktivita pfimo pojmovym znakem, se zde feholni Zi-
vot sice nemust jevit jako projev ,,utéku ze svéta®, rozhodné vsak je pojiman jako volba preferujici
ustrani, v némz jediné Ize dosahnout zcela soustfedéného duchovniho Zivota. Takové spiritualité
se pak zcela oddavaji poustevnici, ktefi se ,,uplné odevzdavaji nebeské kontemplaci a uplné se
odlucuji od lidi a svéta®*

Apostolska adhortace Jana Pavla II. Vita consecrata z roku 1996, ktera je vysledkem predcho-
zich jednani synody biskupti o zasvéceném zivoté, se rovnéz priklani ke ,trojdéleni” Boziho
lidu, které zde ovsem nenavozuje samy ustavni zaklady cirkve, jak to ¢ini predevsim latinsky
Kodex kanonického prava, nybrz spiSe existenci a ptisobeni tfi riznych povolani, tfi ,stava
kiestanského zivota®“: ,,Povoldni k laickému Zivotu, ke svatostnému knézstvi a k zasvécenému
zivotu mohou slouzit jako priklady toho, Ze jednotliva povolani, kazdé stejnym a prece jinym
zptisobem, at na né pohlizime jednotlivé nebo spolecné, vSechny pochazeji z jednoho zdroje,
totiz z bohatstvi daru Boziho.“* V kazdém ptipadeé je Vita consecrata v tomto bodé blizsi cle-
néni struktury Kodexu kanont vychodnich cirkvi. Tradi¢ni katolické pojeti naopak zasvéceny

39 CIC1983,c.577.

40 ,Toto odpouténi se ,od svéta‘ (...) neni kvietismus, ani uték ze strachu pted prekdzkami, ani odpor proti lidskému spolecenstvi. Naopak,
je to shromazdéni sil. Aby mohl kiestan svobodné ve svété Zit, musi nad nim ve svém nitru nejdfive zvitézit.“ Predmluva, in: Tomas
KEMPENSKY, Ndsledovini Krista, prel. Josef PERNIKAR, Olomouc, 1990.

41 CIC1983,c.607 § 3.

42 ,Takto chdpané evangelni rady nemaji individudlni vymér ani nejsou asketickym prostfedkem k dosazeni osobni spasy, ale sjednocuji
¢lovéka novym zptisobem s tajemstvim cirkve a spasnym Kristovym dilem a zavazuji ho ke sluzbé budovani cirkve a spase svéta.”
Bronistaw Wenanty ZUBERT, Reholni prdvo. Instituty zasvéceného Zivota a spolecnosti apostolského Zivota, Olomouc: Matice
Cyrilometodéjska, 1996, s. 20.

43 CIC1983,c.207 §2;¢c. 574§ 1.

44 CIC 1983, c. 674.

45 CIC 1983, c. 207.

46 CCEO,c.323§1.

47 CCEO, c. 399.

48 CCEO, c. 410.

49 CCEO, c. 481.

50 Vita consecrata 31.
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zivot jako takovy mezi stavy krestanského zivota nezarazovalo.”

Je zfejmé, ze kiestanské vychodni cirkve znaji jeden typ mnisstvi, které se nerozriiznuje do cet-
nych feholi rozmanitych observanci. V tomto smyslu ani neni divod nazyvat feholi naptiklad
v cirkvich byzantského obfadu za ,basilidnskou®, protoze je zde feholi de facto jedinou. Kromé
byzantské tradice jsou to zejména tradice staroorientalnich cirkvi dalsich vychodnich obradd,
které dodnes zachovavaji velmi archaické zptisoby feholniho zivota,** zatimco teprve unijni sjed-
noceni s Rimem pfineslo nékterym katolickym vychodnim cirkvim otevfenost vii¢i dal§im for-
mam zasvéceného Zzivota, jejichZ ptivod lze nalézt vylu¢né na kiestanském Zapadé. Proto pocita
kodex pro vychodni cirkve vedle feholnich fada rovnéz s existenci kongregaci,” se ,,sdruzenimi
spole¢ného Zivota na zptsob feholnikd®, tedy obdobami spolecnosti apostolského Zivota,* a rov-
néz se sekularnimi instituty.”

Cirkev na Zapadeé vsak rozvijela také formy spole¢ného Zivota kiestani laiki. Kodex kanonického
prava z roku 1917 schematizoval jejich pravni ukotveni do tfi zakladnich podob: svétské treti rady
(tertii Ordines), bratrstva (confraternitates) a zbozné jednoty (piae uniones).* Zakonné zakotvené
privilegium prozrazuje, ze eucharisticka ucta se v katolické cirkvi na Zapadé jiz dlouho povazo-
vala za nejprednéjsi z forem spiritualniho Zivota také pro laické krestany: ,,Je-1i privod, v némz se
nese Nejsvetéjsi Svatost, ma bratrstvo Nejsvétéjsi Svatosti poradi i pred arcibratrstvy.“’

Jestlize v dobé platnosti kodexu z roku 1917 prozival katolicky laikat svoji zboznost sdruzen v nej-
rozmanitéjsich sodaliciich a marianskych druzinach, které se fidily uvedenym pravnim rezimem,
pak jednim z novych fenoméni, které se projevily v obdobi kolem Druhého vatikanského kon-
cilu, jsou riizna cirkevni hnuti (movimenti) a dalsi obdobné skupiny véficich, péstujici specifické
formy spirituality. Jejich Zivota se ucastni klerici i laici a mnohé z nich vyuzivaji pro upevnéni
svoji eklezidlni identity moznosti kanonickopravniho postaveni v rozmanitych podobach sdru-
zeni kiestant.”®

Z nepteberného mnozstvi spiritualit se v katolické cirkvi prosadila od konce 60. let 20. stoleti také
tzv. charismatickd obnova, ktera do katolické cirkve mnohdy spise eklekticky prenesla urcujici
prvky prevzaté z praxe letnicniho kfestanstvi severoamerické provenience. Katolicka charisma-
ticka obnova by méla usilovat o harmonizaci této specifické spirituality, zdiraznujici moment
duchovniho i télesného uzdraveni, s tradi¢nim katolickym pojetim, zejména v oblasti svatostného
zivota cirkve.” Pfesto vSak muze byt skutecné jednani nékterych skupin ,,neukaznéné®, a proto
cirkev vyjadfuje odhodlani vyuzivat k usmérnovani jejich praxe také disciplinarnich prostredki:
»Je tieba se dusledné vyhybat zaméné volnych neliturgickych modliteb za pfesné stanovena litur-
gicka slaveni. Je kromé toho tfeba, aby v jejich priabéhu nedochazelo, pfedevsim ze strany toho,

51 ,Clovék m4 pred sebou otevieny tfi stavy: stav svobodny ve svété, stav manzelsky a stav knéZsky. Zivotnich povolani ma pred sebou
mnoho. Na spravné volbé stavu a povoldni zavisi §tésti Zivotni a také véénd spasa.“ Frantisek TOMASEK, Katolicky katechismus, Praha:
Ceska katolicka charita, 1968, s. 123.

52 ,Etiopska kldsterni tradice je jakymsi zivym muzeem prvotniho kiestanstvi. (...) Tak jako byzantské kldstery, i etiopské klastery na prvni
pohled piisobi dojmem jednotvarnosti duchovniho Zivota. Silny duraz na liturgicky a modlitebni Zivot, ktery byl v zdpadni klasterni
tradici pozdéji pomalu nahrazovén specializaci na uréitou ¢innost, tvoif jadro etiopské klasterni tradice.“ Vaclav JEZEK, Kfestanskd
tradice v Etiopii, Kypr: Askas leukdsia, 2013, s. 62-63.

53 CCEO, c. 504-553.

54 CCEO, c. 554-562.

55 CCEO, c. 563-572.

56 CIC 1917, c. 700.

57 CIC1917,¢.701§ 2.

58 CIC 1983, c. 298-329.

59 ,Svatosti ndm nechtéji vycarovat zdravy svét. Nejsou ani drogou, ani magii. (...) Jako osobni setkdni se Spasitelem uprostted jeho
cirkve mohou vsak svatosti rozhodujicim zptisobem pfispét k uzdraveni jednotlivce v je$té neuzdraveném svété.“ Michael MARSCH,
Uzdravovini skrze svdtosti, Praha: Portal, 1992, s. 20.
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kdo je vede, k projeviim hysterie, strojenosti, teatralnosti anebo senzacechtivosti.“®

Po vice nez padesat let se katolicka cirkev také aktivné zapojuje do ekumenického hnuti, které
ma rovnéz vliv na spiritualitu mnoha véricich.®! Kanonické pravo stanovi v této oblasti nejen
moznosti, nybrz i hranice, o cemz svédci napriklad velmi omezena moznost svatostného inter-
komunia, zejména s krestany cirkvi pochazejicich z protestantské reformace: .V nebezpedi smrti
nebo podle rozhodnuti diecézniho biskupa nebo biskupské konference v jiné naléhavé zavazné
nutnosti udéluji katolicti udélovatelé tytéz svatosti (smifeni, Eucharistie a pomazani nemocnych)
také ostatnim krestanim, ktefi nejsou v plném spolecenstvi s katolickou cirkvi, jestlize se ne-
mohou obratit na udélovatele ze svého spolecenstvi, jestlize sami o to pozadaji a pokud o téchto
svatostech projevi katolickou viru a jsou fadné pripraveni.“®* ,Eucharisticka pohostinnost® (eu-
charistische Gastfreundschaft) je ptilis citlivou otazkou také pro pravoslavi, a proto neni vhodné
ji povazovat za potfebnou a aktualni, jestlize formy spiritualnitho obohacovani i sblizovani mo-
hou byt jinak velmi rozmanité.

4. Svatostna spiritualita

Kanonické pravo katolické cirkve se oproti civilnimu pravu vyznacuje specifikem rozli§ovani
pravnich tkont na platné (validitas) a dovolené (liceitas). Nesplnéni podminek dovolenosti samo
o sobé nezplisobuje neplatnost. Je to patrné napriklad v zdkladnim ustanoveni Kodexu kanonic-
kého prava ohledné osoby vysluhovatele Eucharistie: ,,Celebrantem, ktery v Kristové osobé miize
slavit svatost Eucharistie, je pouze platné vysvéceny knéz (sacerdos valide ordinatus). Dovolené
(licite) kona Eucharistii knéz, kterému v tom nebrani kanonicky zakon (...)“%

Platnost a dovolenost jsou v§ak pouze predpokladem pravné relevantniho jednani v cirkvi. Vzhle-
dem k tomu, Ze pravni tkony byvaji nezfidka zaroven ukony duchovnimi, kodex navic zavadi
kategorii duchovniho uzitku (utilitas), ba ,plodnosti“ (fructuositas), takze pastyitim se naptiklad
v oblasti manzelského prava uklada ukol ,uzitkuplné liturgicky slavit svatost manzelstvi“ a tak
»dat najevo, Ze manzelé naznacuji a podileji se na tajemstvi jednoty a plodné lasky mezi Kristem
a cirkvi“% Prvky platnosti a dovolenosti vSak nelze uméle stavét proti duchovni podstaté slaveni
manzelstvi; jsou totiz nutnym predpokladem toho, aby se oddavky dély v ramci fadu stanovené-
ho cirkvi a pravé v tomto kontextu poslouzily duchovnimu prospéchu nupturientd, jejich osobni
spiritualité.®

60 Instrukce Kongregace pro nauku viry o modlitbach za ziskani uzdraveni od Boha z 1. zafi 2000. Disciplindrni nafizeni, ¢l. 5 §$ 2,3, in:
Acta Ceské biskupské konference 4/2009, s. 75-87, s. 85-86.

61 ,Nékteré aspekty kiestanského tajemstvi byly leckdy postaveny do jasnéjsiho svétla v jinych cirkvich nebo cirkevnich spolecenstvich.
Duch svaty zvlastnim zptsobem obohatil jejich ¢etbu a rozjimani Pisma svatého, riizné formy vefejné bohosluzby a osobni zboznosti
i rozliéné vyrazy kiestanského svédectvi a svatosti Zivota.“ Walter KASPER, Duchovni ekumenismus. Praktické podnéty k jeho
uskutecriovini, Kostelni Vydii: Karmelitanské nakladatelstvi, 2008, s. 14.

62 CIC1983,c. 844§ 4.

63 ,Z pohledu pravoslavné teologie neni Eucharistie pouze individualnim tkonem, oddélenym od dalsiho Zivota v cirkvi. Pfemyslivi
¢lenové pravoslavné cirkve si v zadném pripadé nedokdzi predstavit Eucharistii oddélenou od plnosti své cirkve, tj., Ze nékdo z tohoto
hlediska cizi by v ni mohl ptijimat Télo a Krev Kristovu bez toho, ze by plné akceptoval spolecenstvi, které slavi tajemstvi, a bez plné
zavazanosti vac¢i nému, zejména vSak s ohledem na viru cirkve, kterd je a zistane neménnd. Jinak feceno, neexistuje separace mezi cirkvi
a Eucharistii. Kdo chce mit jedno, musi mit i druhé.” Stefan PRUZINSKY, Aby vietci jedno boli. Pravosldvie a ekumenizmus, Presov:
Metropolitnd rada Pravoslavnej cirkvi na Slovensku, 1997, s. 279.

64 CIC1983,c.900§ 1 et2.

65 CIC 1983, c. 1063 3°.

66 ,Dimenze sakramentality pfedstavuje pro kiestany velké a nezaslouzené povolani, zaroven v$ak i velmi naro¢ny ukol. (...) Cela svatebni
liturgie se tak stava mistem radostného a vdé¢ného slaveni celého Boziho planu, kdy pii jeho realizaci Bith skute¢nosti stvofeni hodnoti
jako ,dobré; avsak pouze po stvoreni ¢lovéka jako muze a Zeny vidi Bith své stvofeni jako velmi dobré‘ (Gn 1,31). Frantisek KUNETKA,
Matrimonidlni obfady fimské liturgie v proméndch a konstantich déjinného vyvoje, in: Walerian BUGEL a kol., Obfady manzelstvi
v riiznych liturgickych tradicich, Olomouc: Univerzita Palackého, 2013, 75-95, s. 95.
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Nélezitou pravni tpravu si vyzaduje rovnéz jednani tak duchovni a intimni, jakym je slaveni
svatosti smifeni. Pouze na prvni pohled se zda byt paradoxni, ze pravé tato svatost vyzaduje sta-
noveni mimoradné komplexniho pravniho ramce.®” Také zde totiz nelze stavét do kontrastu spi-
ritudlni a pravni rozmér svatosti, nebot ve hre jsou predevsim zaruky ochrany kajicnika, jichz
nelze dosdahnout bez pevné zakotvenych disciplinarnich prostredki; zaroven je vSak nespravné,
pokud sami kajicnici zabfedaji do strnulého juridismu.® Soucasna pravni Uprava jiz nehovori
o zpovédnikové jurisdikci, nybrz o jeho povéreni (facultas), nebot se zde jedna o plisobeni na
specifickém vnitfnim foéru, totiz v oblasti svédomi (forum internum). Toto povéfeni je sice pred-
pokladem platnosti zpovédi, avsak samo kanonické pravo zaroven vybizi zpovédniky k pfistupu,
ktery by podnitil duchovni uzitek kajicnika: ,,Pfi udileni svatosti smifeni je knéz pamétliv, ze je tu
soudcem i lékafem a sluzebnikem Bozi spravedlnosti a soucasné milosrdenstvi, ustanovenym od
Boha, aby usiloval o Bozi Cest a spasu dusi.“®®

Pravé tak pojima zakonodarce proporce slaveni samotné svatosti Eucharistie. Jistéze je zde pre-
devsim zrfetelné stanovena podminka platnosti: ,,Celebrantem, ktery v Kristové osobé mtize slavit
svatost Eucharistie, je pouze platné vysvéceny knéz.“”® Neschazi v§ak rovnéz aspekt duchovniho
prospéchu, ktery navic v ptipadé slaveni této svatosti nabyva vyrazného komunitniho rozméru:
»Slaveni Eucharistie se usporada tak, aby z ni méli vSichni ucastnici co nejvétsi uzitek, pro ktery
Kristus Pan eucharistickou obét ustanovil.“”!

Zasadni uloha Eucharistie v zivoté cirkve ma byt zfetelné artikulovana jiz pfi vychové budouciho
kléru: ,Slaveni mse svaté je sttedem veskerého Zzivota seminare, takze studenti denni ucasti na
Kristové lasce Cerpaji predevsim z tohoto velmi bohatého pramene dusevni silu pro apostolat
a pro sviij duchovni zivot.“’? Osobni vztah k eucharistickému tajemstvi patfi k projeviim auten-
tického knézského povolani, bez néhoz by neméla smysl observance vsech pravnich i liturgickych
predpist.”

Liturgickym slavenim a pfijimanim se eucharisticka spiritualita nevycerpava, nebot ve druhém
tisicileti se na kfestanském Zapadé postupné rozvijely rizné formy eucharistické ticty mimo
méi, predevsim eucharistické adorace a procesi. Také zde neni prehnané hovofit o spiritudlnim
rozméru, ktery je hlavnim nositelem potieby prislusné kanonickopravni upravy.”* Rozmanité
podoby takovych poboznosti potvrdil prvni Kodex kanonického prava: ,V kostelich anebo kap-
lich, v nichz je dovoleno uchovavat Nejsvétéjsi Eucharistii, mozno konat soukromy vystav ¢i se
schrankou z jakéhokoli padného diivodu bez svoleni ordinarova; vefejny vystav ¢i s monstranci
pak o svatku Boziho Téla a béhem jeho oktavy ve vSech kostelech pfi msi sv. a pfi ne$porach; jindy
pakjen z padného a vazného diivodu, zejména vefejného, a se svolenim mistniho ordinare, i kdyz

67 CIC 1983, c. 959-991.

68 ,0Osobni chdpani htichu a svatosti smifeni pfi zachovani pravniho ramce ustanoveného cirkvi od nas 7ada daleko vice nez pravni pfistup.
V osobnim prozivani zpovédi nejde jen o nékolik ukont, byt upfimné a angazované vykonanych, nybrz spide o rozhodnuti zacelit
htichem porusenou skute¢nost novym zasadnim ¢inem (...).“ Jozef AUGUSTYN, Sviatost zmierenia. Inspirdcia nielen pre zpovednikov,
Trnava: Spolok svdtého Vojtecha, 2015, s. 16.

69 CIC1983,c.978§ 1.

70 CIC1983,¢. 9006 1.

71 CIC1983,c. 899§ 3.

72 CIC1983,c. 246§ 1.

73 ,Znovu se vas bohoslovct ptdm: je kazdodenni mse svatd srdcem vaseho dne? Pokud vam nahdni hriizu, pokud se ji neucastnite
pravidelné, pokud jste pasivni a rozmrzeli nebo je to jen okrajova ¢dst vaseho dne a ne jeho stfedobod - jde o znameni, Ze nejste ke
knézstvi povoldni.“ Timothy M. DOLAN, KnéZi pro treti tisicileti, Brno: Kartuzianské nakladatelstvi, 2016, s. 221.

74 ,Stredovéky obrat zptisobil urcité ztraty. Na druhou stranu ovéem umoznil podivuhodné prohloubeni duchovniho Zivota. Ukazal
velikost tajemstvi darovaného pii Posledni veceti, a umoznil ho nové a uplné zakusit. Kolik svatych — pravé téch, ktefi se vyznacovali
laskou k bliznimu - bylo Ziveno touto zkusenosti a bylo vedeno vsttic Panu! Toto bohatstvi nesmime ztratit!“ Joseph RATZINGER
(BENEDIKT XVL.), Duch liturgie, Brno: Barrister & Principal, 2006, s. 80.
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kostel prislusi vynaté feholi.“”> Také kodex z roku 1983 vyjadfuje v této zalezitosti kontinuitu:
»Doporucuje se, aby se v téchto kostelich a kaplich kazdoro¢né konal slavnostni vystav Nejsvétéjsi
svatosti po vhodnou dobu, i kdyz nesouvislou, aby mistni spolecenstvi vice meditovalo a klanélo
se eucharistickému tajemstvi; takovyto vystav se kona pouze tehdy, jestlize se predvida nalezita
ucast véricich, a zachovavaji se stanovené normy. (...) Kde je to podle rozhodnuti diecézniho bis-
kupa mozné, kona se za ui¢elem verejného svédectvi ucty k eucharistii, predevsim o slavnosti Téla
a krve Pané, privod vefejnym prostranstvim.“’®

Zavérem

»Boholidskost® cirkve je pri¢inou toho, Ze vnéjsi projevy duchovni zkusenosti véficich mohou byt
zaroven v mnoha aspektech uchopitelné a regulovatelné kanonickym pravem. Déje se to na rovi-
né kolektivni i individudlni. Cirkev je ,v tomto svété ustavena a usporadana jako spole¢nost®,”’
plati pro ni vSeobecny princip ubi societas ibi ius. Viditelnou spole¢nosti je navic nejen cirkev jako
celek, nybrz také nejrozmanitéjsi formy cirkevniho sdruzovani véficich. Zejména zasvéceny zpii-
sob zivota plni nejlépe svoji ulohu v cirkvi pravé tehdy, pokud se dodrzuje jeho regula, a to nejen
abstraktné pojaty ,,duch’, nybrz i jemu odpovidajici ,,litera“. Jednotlivym skupinam véficich i vé-
ficim jako jednotlivciim zarucuje kanonickopravni Gprava pravo na vlastni obfad i na spiritualitu
podle osobni duchovni volby, avsak za zcela zasadni podminky: ,,pokud je v souladu s u¢enim
cirkve®“”® Liturgickeé i svatostné tkony véricich jsou pak nejen projevem jejich duchovniho Zivota,
nybrz zaroven pravné upravenym jednanim. Kanonické pravo zde chrani jednotnou disciplinu,
kterd utvari atmosféru predvidatelnosti a stability, svédc¢ici prozivani osobni spirituality rozhodné
vice nez zmatek a svévole.

75 CIC1917,c. 1274 §1.

76 CIC 1983, c. 942 ac. 944 §1.
77 CIC1983,c.2045§ 2.

78 CIC 1983, c.214.
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Kanonické pravo a spiritualita

Abstrakt

Cilem ¢lanku je poukazat na uzitecnost kanonického prava pro duchovni zivot véficich a vyvra-
tit zakofenénou predstavu, Ze pravo spiritualitu spisSe umrtvuje nebo brzdi. Nejprve postupuje
historicky a uvadi priklady cirkevni discipliny, které se v déjinach prokazaly jako vyznamna
pomoc prozivani spirituality, zejména zasvéceny zpUlsob zZivota. Dale poukazuje na obrado-
vé bohatstvi vychodnich cirkvi i na problémy spjaté s liturgii kiestanského Zapadu a uvadi
pravni prostredky, které zajistuji, aby se liturgicka praxe vykonavala k duchovnimu prospéchu
véficich. Podrobnéji pak analyzuje rizné formy zasvéceného zivota a zpUsob, jakym je poji-
ma kanonické pravo. Pfedmétem zkoumani jsou pak sdruzeni laik(, nova hnuti v cirkvi nebo
ekumenismus. Ve svatostné discipliné cirkve se kanonické pravo projevuje nejen jako zaruka
platnosti a dovolenosti pravnich Ukonu, nybrz predevsim jako predpoklad duchovniho uzitku
svatostného zivota pro vérici.

Klicova slova: kanonické pravo, spiritualita, zasvéceny zivot, liturgie, svatosti
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Canon Law and Spirituality
Stanislav Pfibyl

1. Historical context

The contemporary human being resists the idea that a matter as intimate as the spiritual life of an
individual could be subjected to any external regimentation. Catholic Christians and the faithful
of other Christian confessions are not living in a void and frequently adopt the generally wide-
spread subjectivist view of inner life, remote from the idea of an authority bindingly determining
its rules and limits. Pope John Paul IT was also aware of this when he, as the lawgiver of the Code
of Canon Law, deemed it necessary to state the following principal explanation in the promulga-
ting apostolic constitution ‘Sacrae disciplinae leges

This being so, it appears sufficiently clear that the Code is in no way intended as a substitute
for faith, grace and the charisms in the life of the Church and of the faithful. On the contrary,
its purpose is rather to create such an order in the ecclesial society that, while assigning the
primacy to faith, grace and the charisms, it at the same time renders easier their organic de-
velopment in the life both of the ecclesial society and of the individual persons who belong
to it.!

Spiritual life doubtless has an individual, relational and externally ungraspable element deter-
mining its character and quality. The space between the human T and the divine “Thou’ is and
remains intimate. This is expressed by the Apostle Paul: ‘it is no longer I who live, but Christ who
lives in me; and the life I now live in the flesh I live by faith in the Son of God, who loved me and
gave himself for me (Gal 2:20).? But it was the same Paul who simultaneously took care that
the external manifestations of the spiritual life avoid chaos and inordinateness: ‘If, therefore, the
whole church assembles and all speak in tongues, and outsiders or unbelievers enter, will they not
say that you are mad? (1 Cor 14:23)’ In many places in his letters, Paul stipulates binding rules for
ordering diverse spheres of Christian life, including those as ‘spiritual’ as, for example, Eucharistic
gatherings (1 Cor 11:17-34).

Very early in the history of the Church, a spiritual life lived in solitude was proven as good, as attes-
ted to first by the emergence of eremitism, which soon developed into forms of shared life with
firmly given rules. Such monastic (cenobitic) life was founded by the Egyptian ascetic Pachomius (f

1 Sacrae disciplinae leges, at: http://w2.vatican.va/content/john-paul-ii/en/apost_constitutions/documents/hf_jp-ii_apc_25011983_
sacrae-disciplinae-leges.html.

2 ‘Here Paul is speaking in highly personal terms, and yet on behalf of all the faithful. This distinctive and effective expression of the
relationship to Christ is certainly based on his personal experience with Christ, starting with the encounter with the Risen at Damascus.
In this way Paul shows how he understood faith in Christ and its effects in the lives of the faithful. Ladislav TICHY, List Galatskym,
Praha: Centrum biblickych studii AV CR a UK v Praze, 2016, p. 52.



Cong/SeriTOS 201; 206

ca. 346). One of the meanings of this new and, in the history of world Christianity, well-established
form of spiritual striving was certainly minimising the opportunities to individual failure. They were
to be corrected by community life subjected to common rules and regulations.’

The classic work by Thomas a Kempis “The Imitation of Christ’ (De imitatione Christi libri quat-
tuor) gives evidence that the contemplative Middle Ages also could not imagine spiritual impro-
vement without steadily relying on a strict observation of monastic rules:

How do so many other religious who are confined in cloistered discipline get along? They
seldom go out, they live in contemplation, their food is poor, their clothing coarse, they
work hard, they speak but little, keep long vigils, rise early, pray much, read frequently, and
subject themselves to all sorts of discipline.*

The Protestant Reformation rejected the monastic way of life, emphasising the lay element and
marital life. The Augsburg Confession refers not only to Paul’s biblical text, but also to a presti-
gious canon law authority of the Middle Ages, the Decretum Gratiani:

Monks used to gather together to learn. Now they pretend that it is a type of life established
to earn grace and righteousness. They preach that it is a perfect way of life, and they put it
far above all other kinds of life established by God. [...] The command of God is, ‘Since there
is so much immorality, each man should have his own wife’ (1 Cor 7:2). [...] Even church
law teaches that vows are not binding when someone who has authority (such as a bishop or
pope) releases that person from his vow. In the same way, God’s commands must overrule
vows that are contrary to his Word.”

The Council of Trent, on the other hand, strove to create a creditable legal framework for the
renewal of monastic life. The decree Eadem sacrosancta published at the Council’s 25" session
(1563) states:

Forasmuch as the holy Synod is not ignorant how much splendour and utility accrue to the
Church of God, from monasteries piously instituted and rightly administered; It has, - to
the end that the ancient and regular discipline may be the more easily and promptly resto-
red, where it has fallen away, and may be the more firmly maintained, where it has been
preserved, — thought it necessary to enjoin, as by this decree It doth enjoin, that all Regulars,
as well men, as women, shall order and regulate their lives in accordance with the require-
ments of the rule which they have professed.

It needs to be emphasised that the Council published the decree at a time when the reform work
of the most important and spiritually most fruitful representatives of the Catholic monastic rene-
wal, for example, Ignatius of Loyola, Theresa of Avila, Phillip Neri, and their numerous contem-
poraries and followers, was already spreading. Old orders were being renewed and new orders as
well as new forms of monastic life were arising.

3 “The requirement of equality of all monks excluded individual ascetic fervour and various bizarre ascetic feats. [...] The authority
requiring something is now the order and the superior over it. There is no dispensing ever from this for any monk, not even the most
perfect one’ Karl Suso FRANK, Déjiny kiestanského mnisstvi, Praha: Benediktinské arciopatstvi sv. Vojtécha & sv. Markéty, 2003, pp.
30-31.

4  Thomas a Kempis, The Imitation of Christ, Christian Classics Ethereal Library, pp. 49-50, at: http://www.documentacatholicaomnia.
eu/03d/1380-1471, Kempis._Thomas,_The_Imitation_Of Christ, EN.pdf.

5  The Augsburg Confession of 1530, art. 27, About Monastic Vows, no. 16, 19 and 23, in: The Unaltered Augsburg Confession A.D. 1530,
translation and historical notes by Glen L. Thompson, Milwaukee, Wisconsin: Northwestern Publishing House, p. 25, at: http://www.
stpls.com/uploads/4/4/8/0/44802893/augsburg-confession.pdf.

6  The Council of Trent, The canons and decrees of the sacred and oecumenical Council of Trent, ed. and trans. ]. Waterworth, London:
Dolman, 1848, p. 237, at: http://history.hanover.edu/texts/trent/ct25.html.
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Clearly, in order for the Catholic reform to take strong root it was necessary not only to renew
discipline in monastic and priestly life, but also to provide an opportunity for lay persons to apply
themselves to the spiritual life and receive guidance appropriate to their state. Orthodox Chris-
tianity took a different path, since it is — unlike Western Christianity - so intensively formed by
monastic ascetic spirituality that it lacks motivation for formally distinguishing between spiritu-
alities of the individual Christian ‘states.” The Catholic milieu, on the other hand, did react to the
one-sided Protestant emphasis on the lay element. There is probably no more important hand-
book having a centuries-long impact on the spiritual life of lay persons than the ‘Introduction to
the Devout Life’ (also Filothea) by Francis de Sales.® This famous and numerous times published
book, as well as later instructions for spiritual life intended for the broad masses of Catholic faith-
tul, could have for many of them represented a freely accepted ‘order’ of private spiritual life, but,
of course, observing the ways of spiritual experience and prayer practices recommended in them
could not be grasped in terms of canon law.

The spiritual exercises by Ignatius of Loyola had a different ‘fate’ than the private inspiration of
the work of Francis de Sales for personal piety. In 1538, they were approved by Pope Paul III and
the subsequent development soon showed that they are a suitable instrument of spiritual life,
which can also be applied in the form of imposing a legal obligation. The Code of Canon Law of
1917 obliges eight categories of faithful to take part in spiritual exercises, which do not include
lay persons not aspiring to the monastic or clerical form of life. The exercises were then transfor-
med into a legally imposed obligation for seminarians, newly ordained priests, diocesan priests,
postulants, novices, regulars, priests and canons.’ This historically first code of canon law in the
Catholic Church aimed first of all to ‘clear up’ the existing legal norms, of which the most signifi-
cant part came from the collection Corpus iuris canonici containing medieval law. But imposing
the obligation of spiritual exercises was already a matter of norms implied by the need for a mo-
dern ecclesial reform, which also entered in the Code. Obviously, they had already been tested by
time. The new Code of 1983 is somewhat less detailed concerning spiritual exercises and does not
contain the possibility to take disciplinary penance ‘by doing spiritual exercises for several days
in a pious or religious house’'

The obligation to take spiritual exercises at least once a year is certainly an extraordinary and in-
tense transposition or the expressions of a particular monastic spirituality beyond the community
in which it originated. The Code of 1983 also introduces spiritual exercises into the life of parishes
so that their spirituality would become accessible for lay persons too. It formulates the process
as an organisational obligation of parish priests, who are to ‘arrange for those types of preaching
which are called spiritual exercises and sacred missions or for other forms of preaching adapted to
needs.!" It also mentions holy missions (sacrae missiones), which are an expression of a monastic

7 ‘Monastic life is an inseparable part and is of normative value for all as a certain state of the soul which is internally mastering monastic
spirituality. Maintaining purity of heart, mind, virginity and many other spiritual qualities was not a matter of monks alone, but of the
other members of the Church as well [...]. Stefan PRUZINSKY, Pravosldvna duchovnost. Cesta k spasitelnej jednote clovéka s Bohom IL.,
Kosice: Univerzita P. J. Safarika v Kogiciach, 1992, p- 85.

8  ‘Introduction to the Devout Life was first published in 1609, but the definitive edition, prepared by Francis de Sales himself, was done
in 1619. The book is intended for lay persons. Saint Francis de Sales is apparently the first spiritual author to write a treatise on lay
spirituality’ Jordan AUMANN, Krestanskd spiritualita v katolické tradici, Praha: Nakladatelstvi Karolinum, 2000, p. 198.

CIC 1917, cc. 1367 4% 1001; 126; 541; 571 § 3; 595§ 1, 1° 465 § 3; 420§ 1, 7° and § 2.

10 CIC1917,¢.2313§ 1, 5°. Bernard Bolzano (1781-1848) mentions in his autobiography: ‘[...] how the church authorities ordered him to
take spiritual exercises during which he was to meditate on his errors, but he was again convinced of his innocence and for this lack of
humility was ordered to take further spiritual exercises, in: Martin C. PUTNA, Ceskd katolickd literatura 1848-1918, Praha: Torst, 1998,
p- 48.

11 CIC 1983, c. 770.
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spirituality other than the Jesuit one, namely the pastorally oriented practical approach of the Re-
demptorist congregation.'? Canon law still makes allowance for a specific expression of the life of
mendicant orders' and provides for their spirituality of attitude to material goods by granting an
exception from the general prohibition of asking for contributions towards any ecclesial purpose
without the written consent of the ordinary.*

2. Eastern Christianity and the liturgy of the Church

Eastern Catholic Churches represent specific spiritualities:

for in them, distinguished as they are for their venerable antiquity, there remains conspicuo-
us the tradition that has been handed down from the Apostles through the Fathers and that
forms part of the divinely revealed and undivided heritage of the universal Church. *

The most perspicuous expression of their spiritual life are specific liturgical celebrations, which is
why these churches have come to be called ‘ritual, i.e., churches celebrating diverse forms of rites
which have formed over time in different parts of the Christian East. Moreover, the majority of
Eastern Catholic churches have a ‘second; opposite form: for example, Catholics of the Byzantine
rite find their opposite in the autocephalous Orthodox churches which exist without maintaining
unity with Rome and without the leadership of the Pope.

The Code of Canons of (Catholic) Oriental Churches of 1990 does not limit the concept of rite to
liturgy: ‘A rite is the liturgical, theological, spiritual and disciplinary patrimony, culture and cir-
cumstances of history of a distinct people, by which its own manner of living the faith is manifested
in each Church sui iuris*® But it must be emphasised that liturgy plays a crucial part in forming the
spirituality of Eastern Christians."” According to the lawgiver, specific spirituality is a conceptual
mark of the individual rites, which are divided into five historically formed families™ “The rites trea-
ted in this code, unless otherwise stated, are those which arise from the Alexandrian, Antiochene,
Armenian, Chaldean and Constantinopolitan traditions.’® In the Western (Latin) church it is also
in some places possible to find distinctive liturgical rites, such as, for example, the Ambrosian rite
in the diocese of Milan. These also naturally influence the specific spiritual life of the faithful. But
due to the gradual centralisation of the Western church in the course of the first millennium, their
‘celebrating’ churches are not independent churches having their own law (sui iuris); so, these rites
are not the cause of establishing autonomous churches, as is the case in the East."”

12 “The Redemptorists were excellent popular missionaries, estate preachers and confessors who were spreading the new devotion and
piety in the spirit of St. Alphonsus, also as authors of missionary books and translators. They are of inestimable significance! Bohumil
ZLAMAL, Ptirucka Ceskych cirkevnich déjin — VI. Doba probuzenského katolicismu (1848-1918), Olomouc: Matice cyrilometodéjska,
2009, p. 93.

13 ‘In the stricter sense these are orders for whom owning shared property and receiving regular income was prohibited, i.e., Franciscans,
Friars Minor and Capuchins, and who therefore depend on collecting alms for livelihood. Their privilege of collecting alms is still intact,
although it now corresponds less to the present situation” Hans HEIMERL, Helmuth PREE and Bruno PRIMETSHOFER, Handbuch des
Vermagensrechts der katholischen Kirche, Regensburg: Verlag Friedrich Pustet, 1993, pp. 192-193.

14 CIC 1983, c. 1265.

15  Orientalium Ecclesiarum 1.

16 CCEO,c.289§1.

17 ‘When Eastern Christians worship in this atmosphere rich in mysticism, which brings the glory of the inaccessible divine majesty and
holiness closer, they thereby witness to the celebration and sanctification of creation, to the majestic revelation of God who permeates
it, exalts it by the transformative light of his divine grace. It is not merely a matter of “receiving sacraments”, but the habit of living in
a liturgical environment, which surrounds the body and spirit and transforms faith into a concrete vision of spiritual beauty and joy’
Robert E. TAFT, Zivot z liturgie. Tradice Vychodu i Zdpadu, Olomouc: Refugium Velehrad-Roma, 2008, p. 167.

18 CCEO,c.28§ 2.

19 ‘From this point of view it is possible that ritual churches exist which do not have their own law and independent leadership, but do have
their own rite - such is, for example, the Italian Ambrosian Church’ Jif{ DVORACEK, Vychodni kanonické pravo. Uvod do studia, Praha:
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Both valid codes of canon law confirm the right to having their own rite and their own spirituality
as one of the basic ‘constitutional’ rights of the faithful: “The Christian faithful have the right to
worship God according to the prescripts of their own rite approved by the legitimate pastors of
the Church and to follow their own form of spiritual life so long as it is consonant with the do-
ctrine of the Church.® The right to divine services implies the obligation of the sacred servants
to observe the liturgical books approved by the relevant church authorities. ‘Creativity’ beyond
the framework of liturgical law is quite contrary to the fundamental principle according to which
‘no other person, even if he be a priest, may add, remove, or change anything in the liturgy on his
own authority.*! For the discipline of the contemporary form of liturgy of the Western rite it is
incessantly necessary to pay heed to a firm disciplinary framework ensuring that the Roman rite
is celebrated according to the liturgical norms:

it is the right of all of Christ’s faithful that the Liturgy, and in particular the celebration of
Holy Mass, should truly be as the Church wishes, according to her stipulations as prescribed
in the liturgical books and in the other laws and norms. Likewise, the Catholic people have
the right that the Sacrifice of the Holy Mass should be celebrated for them in an integral
manner, according to the entire doctrine of the Church’s Magisterium. [...]*

Some groups of Catholic faithful of the Roman Western rite still prefer to celebrate the liturgy
according to the post-Trent Missal of St. Pius V, last revised by John XXIII in 1962. Pope Bene-
dict XVI deemed it suitable to broaden and simplify the access of the faithful to this ‘traditional
liturgy (usus antiquior). From the point of view of canon law, this represents assistance in realising
the above stated right to have their own rite and spirituality according to their own choice. To
that also corresponds the fact that in his apostolic letter of 2007> the Pope does not immediately
list the individual normative articles, but first appraises the spiritual wealth of that rite: ‘It is well
known that in every century of the Christian era the Church’s Latin liturgy in its various forms has
inspired countless saints in their spiritual life, confirmed many peoples in the virtue of religion
and enriched their devotion.** The instruction Ecclesia Dei by the Papal Commission states the
mutual interconnection of the two forms of the Roman rite:

The Roman Missal promulgated by Pope Paul VI and the last edition prepared under Pope
John XXIII, are two forms of the Roman Liturgy, defined respectively as ordinaria and ex-
traordinaria: they are two usages of the one Roman Rite, one alongside the other. Both are
the expression of the same lex orandi of the Church. On account of its venerable and ancient
use, the forma extraordinaria is to be maintained with appropriate honor.

While since the sixteenth century the Eastern churches which have returned to full unity with the

Apostolic See have been subjected to inappropriate ‘Latinisation;? in the era after the Second Va-

Apostolsky exarchat feckokatolické cirkve a Institut sv. Kosmy a Damidna, 2014, p. 44.

20 CIC 1983, c. 214; CCEO, c. 17.

21 Sacrosanctum concilium 22 § 3.

22 Redemptionis sacramentum. On certain matters to be observed or to be avoided regarding the Most Holy Eucharist, instruction of the
Congregation for Divine Worship and the Discipline of the Sacrament of 25" March 2004, art. 12, at: http://www.vatican.va/roman_
curia/congregations/ccdds/documents/rc_con_ccdds_doc_20040423_redemptionis-sacramentum_en.html.

23 Motu proprio Summorum pontificum, at http://w2.vatican.va/content/benedict-xvi/en/motu_proprio/documents/hf_ben-xvi_motu-
proprio_20070707_summorum-pontificum.html.

24 1Ibid., preface.

25 Pontifical Commission Ecclesia dei: Instruction on the Application of the Apostolic Letter Summorum pontificum of His Holiness Benedict
XVI Given Motu Proprio, 30" April 2011, art. 6, at: http://www.vatican.va/roman_curia/pontifical_commissions/ecclsdei/documents/
rc_com_ecclsdei_doc_20110430_istr-universae-ecclesiae_en.html.

26 According to John Faris, the conception that the Latin Church and the Latin rite were superior had particular consequences for
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tican Council the opposite tendency has been established. This is happening in a situation when
hundreds of millions of faithful worldwide adhere to the Roman rite, while the overall number of
faithful in all the Catholic Eastern churches sui iuris amounts to not quite thirty million. So, from
the point of view of contemporary canon law and a complex pastoral approach the members of
these churches have de facto become a legally protected minority. Due to difficult life conditions,
the Christians from some areas of the Near and Middle East are moving especially to the West, to
Europe and North America, and the authentic local churches in their countries of origin are be-
coming depopulated and are dying out. Under these circumstances the Catholic Church faces the
uneasy task of specific pastoral care for these groups of faithful.”” The Code for Catholic Oriental
Churches declares a determination to protect these traditional expressions of faith:

The rites of the Eastern Churches, as the patrimony of the entire Church of Christ, in which
there is clearly evident the tradition which has come from the Apostles through the Fathers
and which affirm the divine unity in diversity of the Catholic faith, are to be religiously pre-
served and fostered.”

The Code for the Latin Church promises to provide pastoral care for Catholic Eastern Christians
so that their spiritual life can be secured and nurtured. For example, it imposes the following
obligation on the diocesan bishop: ‘If he has faithful of a different rite in his diocese, he is to
provide for their spiritual needs either through priests or parishes of the same rite or through an
episcopal vicar’® In territories where the Roman rite is dominant, other particular churches of
Catholic rites are established: ‘where in the judgment of the supreme authority of the Church it
seems advantageous after the conferences of bishops concerned have been heard, particular chu-
rches distinguished by the rite of the faithful or some other similar reason can be erected in the
same territory.* But to fulfil the duty of participating in the Sunday Eucharistic celebration every
Catholic can freely choose any Catholic rite: “The Christian faithful can participate in the eucha-
ristic sacrifice and receive holy communion in any Catholic rite, [...].*!

Developing ecumenical relations with the non-united Eastern churches have led to a declaration
of self-restriction on the Catholic side, which does not intend to develop independent missions in
the Christian East in the future:

Pastoral activity in the Catholic Church, Latin as well as Oriental, no longer aims at having
the faithful of one Church pass over to the other; that is to say, it no longer aims at prosely-
tizing among the Orthodox. It aims at answering the spiritual needs of its own faithful and
it has no desire for expansion at the expense of the Orthodox Church.*

church discipline. Since the Latin rite was superior to the Greek one, it was, for example, forbidden to transfer someone from the Latin
Church to the Greek Church, because it would be inconceivable to replace a superior rite with a lower one! Cf. John FARIS, The Latin
Church sui iuris, The Jurist. Studies in Church Law and Ministry, Vol. LXII, Washington D.C., 2002, pp. 280-293, p. 281.

27 ‘Ttis highly probable that as churches in, for example, Nubia, Carthage or Pentapolis have died out, so will some contemporary Christian
communities which are losing vitality (at present this danger is imminent, for example, in the Italian-Albanian Catholic Church), while
others, which are at present incorporated into some already existing church sui iuris but at the same time are not subordinate to its
highest representative but directly to the highest ecclesial authority, namely the Apostolic See (for example, the apostolic exarchate in
the Czech Republic) may in the future be raised to the status of an independent church sui iuris [...]. Milo§ SZABO, Vyichodni kfestanské
cirkve. Strucny prehled sjednocenych i nesjednocenych cirkvi kiestanského Vyichodu, Praha: Nakladatelstvi Karolinum, 2016, pp. 17-18.

28 CCEQ,c. 39.

29 CIC1983,¢.383§2.

30 CIC1983,c.372§2.

31 CIC 1983, c. 923.

32 Joint International Commission for the Theological Dialogue Between the Roman Catholic Church and the Orthodox Church, Uniatism,
Method of Union of the Past, and the Present Search for Full Communion, art. 22, at: http://www.vatican.va/roman_curia/pontifical
councils/chrstuni/ch_orthodox_docs/rc_pc_chrstuni_doc_19930624_lebanon_en.html.
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In this context, it is also necessary to note the fact that some unions of Eastern churches
with Rome have also been in existence for centuries and in the meantime their spiritual life
has acquired distinctive forms, since Eastern Christianity is not rigid and is also undergoing
gradual development.’

3. Monastic and lay spirituality

The Christian West in the second millennium witnessed an extraordinarily articulated develop-
ment of the most diverse forms of monastic spiritualities. On the one hand, it is possible to speak
of a venerable spiritual wealth, while on the other hand a precarious internal fragmentation of
the life of the Church gradually took place. This tendency was expressed as early as by the Fourth
Lateran Council (1215), which stated a general prohibition on the founding of new orders: ‘Lest
too great a diversity of religious orders lead to grave confusion in the Church of God, we strictly
forbid anyone in the future to found a new order, but whoever should wish to enter an order, let
him choose one already approved.**

The development over the next eight hundred years brought in some periods fervent waves of
founding further and further orders, societies, congregations and institutes. The Code of Canon
Law attempts to reduce this abundant wealth to the highest common denominators with the ge-
neral regulation for communities professing evangelical counsels, which is broadly structured by
division into religious and secular institutes of consecrated life” and societies of apostolic life.’
Within these three categories the communities are divided into male and female, and further into
communities of papal law (exempt) and of diocesan law.*” The Holy See further reserves the right
to approve any new ways of consecrated life.”® The classical division into active and contemplative
orders is not grounded in the regulations of the present Code in such a schematically established
dual form. There is a richer diversification, since the institutes of consecrated life ‘more closely
follow Christ who prays, or announces the kingdom of God, or does good to people, or lives
with people in the world* Consecrated life is not a ‘flight from the world’ (fuga mundi),* but it
does take various forms of distance from the world according to the nature and spirituality of the
particular form of consecrated life: “The public witness to be rendered by religious to Christ and
the Church entails a separation from the world proper to the character and purpose of each in-
stitute.*! The spirituality must further radiate a clear ecclesial dimension and ought not to consist

33 ‘In the West, spiritual schools were distinguished according to religious orders or according to nationalities. In the East, there are
no orders; nationalities are distinguished, but nationalism has not afflicted spiritual doctrine. [...] And yet, nothing would be more
erroneous than trying to compress Eastern spirituality into a unitary system with the same principles’ Tomas SPIDLIK, Spiritualita
kestanského Vychodu, Rim: Kiestanska akademie, 1983, p- 30.

34  The Canons of the Fourth Lateran Council, 1215, can. 13, at: http://sourcebooks.fordham.edu/halsall/basis/lateran4.asp.

35 CIC 1983, cc. 607-730.

36 CIC 1983, cc. 731-746.

37 Exemption originated in the Cluny reform of religious life in 10"-11" century: “The monastery, consecrated to the Apostles Peter
and Paul, was placed under libertas Romana, i.e., under the protection of the Papal see. The Pope did not become the lord or owner
of the monastery, but guaranteed its freedom and independence from the demands of worldly and spiritual authorities’ Drahomir
SUCHANEK and Vaclav DRSKA, Cirkevni déjiny. Antika a stfedovék, Praha: Grada Publishing, 2013, p. 246.

38 Here, CIC 1983, c. 605 reproduces the Second Vatican Council decree on the adaptation and renewal of religious life Perfectae caritatis,
19. ‘It must be emphasised that this norm radically differs from numerous pre-Vatican II proposals, as documented in the synod
proceedings of Second Vatican Council, which naively exhorted to opposite efforts, namely to a rigorous ban of further foundations’
Domingo Javier ANDRES, Il diritto dei religiosi. Commento esgetico al Codice, Roma: Ediurcla, 1996, p. 55.

39 CIC1983,c.577.

40 “This disengagement “from the world” [...] is no Quietism, nor is it a flight motivated by fear of obstacles, nor an aversion to human
society. Quite on the contrary, it is a gathering of forces. If a Christian is to live freely in the world, he must first defeat it in his heart’
Josef PERNIKAR, Introduction, in: Thomas & KEMPIS, Ndsledovdni Krista, Olomouc, 1990.

41 CIC1983,c. 607§ 3.
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primarily in an individualistic effort at ascetic self-perfection,* since consecrated life ‘belongs to
the life and holiness of the Church’*® All forms of consecrated life ‘offer an extraordinary sacrifice
of praise to God, illumine the people of God with the richest fruits of holiness, move it by their
example, and extend it with hidden apostolic fruitfulness.*

The Code formulates the basic constitutional structure of the People of God in two basic catego-
ries: these are clerics and lay persons, while consecrated persons are not some sort of tertium quid,
but belong to one of the former - religious sisters and brothers remain as laity, while religious
priests have become clerics.* The Code of Canons of Oriental Churches treats religious life in
a somewhat different context and divides Christians de facto into ‘three peoples’: the clerics ‘are
deputed through a gift of the Holy Spirit received in sacred ordination to be ministers of the Chu-
rch participating in the mission and power of Christ, the Pastor;* the lay are ‘Christian faithful
whose proper and special state is secular and who, living in the world, participate in the mission
of the Church;* while religious ‘renounce the world and totally dedicate themselves to the acqu-
isition of perfect charity in service to the Kingdom of God for the building up of the Church and
the salvation of the world as a sign of the foretelling of heavenly glory’* But this conception does
not imply a strict division into a contemplative and active form of consecrated life either. Com-
pared to the task of the laity, for whose specific situation activity is actually a conceptual mark,
religious life, while it need not appear to be an expression of ‘fleeing from the world, certainly is
conceived as a choice preferring seclusion, which solely makes it possible to attain a focused spi-
ritual life. Such a spirituality is fully endorsed by hermits, who ‘have given themselves totally into
heavenly contemplation and who are totally separated from people and the world’*

The apostolic exhortation Vita consecrata by John Paul II of 1996, which resulted from the prece-
ding sessions of the episcopal synod on consecrated life, also inclines towards a ‘triple division” of
the People of God, which does not evoke the very constitutional foundations of the Church, as the
Latin Code of Canon Law does, but rather the existence and activity of three different vocations,
three ‘states of Christian life”:

The vocations to the lay life, to the ordained ministry and to the consecrated life can be
considered paradigmatic, inasmuch as all particular vocations, considered separately or as
a whole, are in one way or another derived from them or lead back to them, in accordance
with the richness of God’s gift.”

In any case, in the way it conceives the states of Christian life Vita consecrata is closer to the
division of the structure in the Code of Canons of Oriental Churches. The traditional Catholic
conception, on the other hand, did not classify consecrated life as such among the states of
Christian life.>!

42 ‘Evangelical counsels thus conceived are not an individual measure, nor are they an ascetic means of attaining own salvation, but unite
the human being in a new way with the mystery of the Church and the salvatory work of Christ and oblige him to serve the edification of
the Church and salvation of the world. Bronistaw Wenanty ZUBERT, Reholni prdvo. Instituty zasvéceného Zivota a spolecnosti apostolského
Zivota, Olomouc: Matice Cyrilometodéjska, 1996, p. 20.

43 CIC 1983, c. 207 §2;¢. 574§ 1.

44 CIC 1983, c. 674.

45 CIC 1983, c. 207.

46 CCEO,c.323681.

47 CCEOQO, c. 399.

48 CCEO, c. 410.

49 CCEQO, c. 481.

50 Vita consecrata 31.

51 ‘Three states are available to the human being: the unmarried state in the world, the married state and the priestly state. Many vocations
are available to him or her. The correct choice of state and vocation determines the happiness in life and also eternal salvation’ Frantisek
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It is obvious that Christian Eastern churches know only one type of monastic life, which is not di-
fferentiated into numerous orders of diverse observances. In this sense, there is also no reason to
call the orders in Byzantine rite churches ‘Basilian, because it is de facto the only one. Besides the
Byzantine tradition these are especially the traditions of the Oriental Orthodox churches of other
Eastern rites, which still observe very archaic forms of monastic life,”> while union with Rome
has made the Eastern Catholic Churches more open to forms of consecrated life which originated
exclusively in the Christian West. That is why the Code of Oriental Churches mentions not only
monastic orders, but also congregations,” ‘societies of common life in the manner of religious,
i.e., analogies to societies of apostolic life,”* and also secular institutes.”

The Church in the West also developed forms of common life of Christian lay persons. The Code
of Canon Law of 1917 schematised their legal grounding into three basic forms: secular third
orders (tertii Ordines), brotherhoods (confraternitates), and pious unions (piae uniones).* A lega-
lly grounded privilege shows that, in the Catholic Church in the West, Eucharistic devotion has
long been deemed to be the foremost form of spiritual life for lay Christians as well: ‘If there is
a procession in which the Most Blessed Sacrament is carried, the Brotherhood of the Most Blessed
Sacrament precedes even the arch-brotherhoods.™’

While at the time when the Code of 1917 was valid, Catholic laity lived their piety associated in
various sodalities and Marian groups, which were governed by the legal norms stated above. One
of the new phenomena that have appeared around the Second Vatican Council is diverse ecclesial
movements (movimenti) and other similar groups of faithful cultivating specific forms of spiritua-
lity. Both clerics and laity take part in their life and many of them reinforce their ecclesial identity
by making use of the possibilities of canon law grounding in various forms of Christian societies.*®

Among the inexhaustible number of spiritualities, the so-called charismatic renewal has asserted
itself in the Catholic Church since the 1960s, which has, often rather eclectically, brought ele-
ments taken over from the practice of Pentecostal Christianity of North America into the Catho-
lic Church. Catholic charismatic renewal ought to strive to harmonise this specific spirituality,
which lays emphasis on spiritual and bodily healing, with the traditional Catholic conception,
especially in the sphere of sacramental life.”” Nonetheless, the actual activity of some groups may
be inordinate, which is why the Church expresses a determination to make use of disciplinary
means to regulate their practice:

Confusion between such free non-liturgical prayer meetings and liturgical celebrations pro-
perly so-called is to be carefully avoided. Anything resembling hysteria, artificiality, theatri-
cality or sensationalism, above all on the part of those who are in charge of such gatherings,
must not take place.

TOMASEK, Katolicky katechismus, Praha: Ceské katolickd charita, 1968, p. 123.

52 “The Ethiopian monastic tradition is a living museum of primitive Christianity. [...] As with Byzantine monasteries, Ethiopian
monasteries also at first glance give the impression of a uniformness of spiritual life. The strong emphasis on liturgical and prayer life,
which in the Western monastic tradition was later gradually replaced with specialising in a certain activity, constitutes the core of the
Ethiopian monastic tradition. Vaclav JEZEK, Krestanskd tradice v Etiopii, Kypr: Askas leukdsia, 2013, pp. 62-63.

53 CCEO, cc. 504-553.

54 CCEO, cc. 554-562.

55 CCEO, cc. 563-572.

56 CIC 1917, c.700.

57 CIC1917,¢. 701§ 2.

58 CIC 1983, cc. 298-329.

59 “The sacraments do not want to conjure up a healthy world for us. They are neither a drug, nor magic. [...] But as personal encounters
with the Saviour in the midst of his Church the sacraments can decisively contribute to the healing of individuals in a yet unhealed
world. Michael MARSCH, Uzdravovdni skrze svdtosti, Praha: Portél, 1992, p. 20.

60 Congregation for the Doctrine of the Faith, Instruction on Prayers for Healing, 1 September 2000, section II. Disciplinary Norms, art.
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For more than fifty years the Catholic Church has also been actively involved in the ecumenical
movement, which also influences the spirituality of many faithful.' In this sphere, canon law
states not only possibilities, but also limits, as evinced, for example, by the very limited possibi-
lity of sacramental intercommunion, especially with Christians from churches of the Protestant
Reformation:

If the danger of death is present or if, in the judgment of the diocesan bishop or conference
of bishops, some other grave necessity urges it, Catholic ministers administer these same
sacraments licitly also to other Christians not having full communion with the Catholic
Church, who cannot approach a minister of their own community and who seek such on
their own accord, provided that they manifest Catholic faith in respect to these sacraments
and are properly disposed.®

‘Eucharistic hospitality’ (eucharistische Gastfreundschaft) is a highly sensitive issue also for the
Orthodox, which is why it is not appropriate to think of it as necessary and topical,** even if other
forms of spiritual enrichment and rapprochement may be quite diverse.

4. Sacramental spirituality

Canon law of the Catholic Church differs from civil law in that it distinguishes between the vali-
dity (validitas) and licitness (liceitas) of legal acts. Not meeting the conditions of licitness does not
on its own cause invalidity. This is clear for example in the basic regulation of the Code of Canon
Law concerning the Eucharistic minister: “The minister who is able to confect the sacrament of
the Eucharist in the person of Christ is a validly ordained priest alone (sacerdos valide ordinatus).
A priest not impeded by canon law celebrates the Eucharist licitly (licite) [...]7**

But validity and licitness are merely the prerequisite of legally relevant acting in the Church. Since
legal acts are frequently at the same time spiritual acts, the Code introduces the category of spi-
ritual utility (utilitas), or fruitfulness (fructuositas), so that, for example, in the sphere of marital
law it obliges the shepherds to ‘a fruitful liturgical celebration of marriage which is to show that
the spouses signify and share in the mystery of the unity and fruitful love between Christ and the
Church’® But the elements of validity and licitness cannot be artificially placed in an opposition
against the spiritual essence of celebrating marriage, since they are a necessary prerequisite of the
marriage taking place within the order established by the Church, within which it brings spiritual
utility to the prospective spouses and their personal spirituality.®

5 §$ 2,3, at: http://www.vatican.va/roman_curia/congregations/cfaith/documents/rc_con_cfaith_doc_20001123_istruzione_en.html.

61 ‘Some aspects of the Christian mystery have often been posed in a clearer light in other churches or ecclesial communities. The Holy
Spirit has enriched in a special way their reading and contemplation of the Bible, various forms of public divine service and personal
piety as well as diverse expressions of Christian witness and holiness of life’ Walter KASPER, Duchovni ekumenismus. Praktické podnéty
k jeho uskutectiovdni, Kostelni Vydti: Karmelitdnské nakladatelstvi, 2008, p. 14.

62 CIC1983,c. 844§ 4.

63 ‘From the point of view of Orthodox theology, the Eucharist is not a merely individual act, separated from the rest of the life in the
Church. Thoughtful members of the Orthodox Church can in no way imagine the Eucharist separated from the fullness of their Church,
i.e., that someone who is a stranger in this sense could receive the Body and Blood of Christ in it without fully accepting the community
celebrating the mystery and without a full obligation to it, especially with respect to the faith of the Church, which is and will remain
unchangeable. In other words, there is no separation between the Church and the Eucharist. Who wants to have one must take also
the other. Stefan PRUZINSKY, Aby vsetci jedno boli. Pravosldvie a ekumenizmus, Pre$ov: Metropolitna rada Pravoslavnej cirkvi na
Slovensku, 1997, p. 279.

64 CIC1983,¢.900$ 1 and 2.

65 CIC 1983, c. 1063 3°.

66 “The sacramental dimension is a great, unmerited vocation for Christians, but at the same time a highly demanding task. [...] In this way,
the entire marriage liturgy becomes a place of joyful and grateful celebration of God’s entire plan, when in realising it God evaluates the
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A proper legal regulation is also required by an act as spiritual and intimate as celebrating the
sacrament of reconciliation. Only at first glance it appears to be paradoxical that precisely this
sacrament requires the establishment of an extraordinarily complex legal framework.®” Here it
is also not possible to contrast the spiritual and legal dimension of the sacrament, since what
is at stake is primarily the assurance of protection for the penitent, which cannot be attained
without firmly grounded disciplinary means; but at the same time it is incorrect if the penitents
themselves lapse into a rigid juridicism.®® The contemporary legal norm no longer speaks of the
confessor’s jurisdiction, but of his faculty (facultas), because he is active in a specific inner forum,
namely the sphere of conscience (forum internum). While this faculty is a prerequisite of the con-
fession’s validity, canon law itself urges confessors to take an approach stimulating spiritual utility
for the penitents: ‘In hearing confessions the priest is to remember that he is equally a judge and
a physician and has been established by God as a minister of divine justice and mercy, so that he
has regard for the divine honor and the salvation of souls’®

The lawgiver conceives celebrating the Eucharist in a similar fashion. First of all, the condition of
validity is clearly stipulated: “The minister who is able to confect the sacrament of the Eucharist
in the person of Christ is a validly ordained priest alone.”® But the aspect of spiritual utility is not
lacking and in the case of this particular sacrament takes on a marked community dimension:
“The Eucharistic celebration is to be organized in such a way that all those participating receive
from it the many fruits for which Christ the Lord instituted the Eucharistic sacrificer.”

The fundamental role of the Eucharist in the life of the Church is to be clearly articulated al-
ready in the education of future clerics: “The Eucharistic celebration is to be the centre of the
entire life of a seminary in such a way that, sharing in the very love of Christ, the students daily
draw strength of spirit for apostolic work and for their spiritual life especially from this richest
of sources.”” A personal relationship to the Eucharistic mystery is one of the manifestations of
an authentic priestly vocation, without which observing all legal and liturgical norms would be
meaningless.”

Eucharistic spirituality is not exhausted by liturgical celebration and communion, since in the
second millennium various forms of Eucharistic devotion outside the Mass developed in the
Christian West, especially Eucharistic adoration and processions. Here it is also not exaggera-
ted to speak of a spiritual dimension, which is the main bearer of the need for an appropriate
legal regulation.” The first Code of Canon Law confirmed diverse forms of such devotions:

realities of creation as “good”, but only after creating the human being male and female does God see his creation as “very good” (Gen
1:31). FrantiSek KUNETKA, Matrimonialni obfady fimské liturgie v proméndch a konstantach déjinného vyvoje, in: Walerian BUGEL
et al,, Obfady manZelstvi v riiznych liturgickych tradicich, Olomouc: Univerzita Palackého, 2013, 75-95, p. 95.

67 CIC 1983, cc. 959-991.

68 ‘A personal understanding of sin and the sacrament of reconciliation while observing the legal framework established by the Church
requires much more than a legalistic attitude. Personally, experiencing confession does not involve merely several acts, albeit performed
with sincerity and involvement, but rather the decision to heal the reality violated by sin with a new principal act [...]. Jozef AUGUSTYN,
Sviatost zmierenia. InSpirdcia nielen pre zpovednikov, Trnava: Spolok svétého Vojtecha, 2015, p. 16.

69 CIC1983,c.978§ 1.

70 CIC1983,¢. 9006 1.

71 CIC1983,c. 899§ 3.

72 CIC1983,c.246§ 1.

73 ‘Tagain ask you seminarians: is daily participation in the Holy Mass the heart of your day? If it makes you scared, if you do not participate
regularly, if you are passive and fretful, or if it is a merely marginal part of your day and not its focal point - it is a sign that you are not
called to priesthood’ Timothy M. DOLAN, KnéZi pro treti tisicileti, Brno: Kartuzianské nakladatelstvi, 2016, p. 221.

74 “‘The medieval change in direction brought about certain losses. But on the other hand, it enabled a wonderful deepening of spiritual life.
It showed the greatness of the mystery given at the Last Supper and made it possible to experience it in a new and full way. How many
saints — especially the ones marked by love for the neighbour — were nourished by this experience and were guided towards the Lord!
We must not lose this wealth!” Joseph RATZINGER (BENEDICT XVI), Duch liturgie, Brno: Barrister & Principal, 2006, p. 80.
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In churches and chapels in which it is permitted to keep the Most Holy Eucharist, it is possi-
ble to hold a private exposition or reposition for any pertinent reason without the permissi-
on of the Ordinary; a public exposition or with a monstrance on the solemnity of the Body
and Blood of Christ and in the course of its octave in all churches during Holy Mass and at
vespers; at other times only for a pertinent and grave reason, especially public, and with the
permission of the local Ordinary, even though the church belongs to an exempt religious
institute.”

The Code of 1983 expresses continuity in this matter:

It is recommended that in these churches and oratories an annual solemn exposition of the
Most Blessed Sacrament be held for an appropriate period of time, even if not continuous, so
that the local community more profoundly meditates on and adores the eucharistic mystery.
Such an exposition is to be held, however, only if a suitable gathering of the faithful is fore-
seen and the established norms are observed. [...] When it can be done in the judgment of
the diocesan bishop, a procession through the public streets is to be held as a public witness
of veneration toward the Most Holy Eucharist, especially on the solemnity of the Body and
Blood of Christ.”

Conclusion

Since the Church is human and divine at the same time, the external expressions of the spiritu-
al experience of the faithful can at the same time in many aspects be grasped and regulated by
canon law. This happens at both the collective and individual level. The Church is ‘constituted
and organised in this world as a society’””” and the general principle ubi societas ibi ius holds in it.
Furthermore, not only the Church as a whole is a visible society, but so are the most diverse for-
ms of ecclesial association of the faithful. Especially the consecrated way of life best performs its
function in the Church when its regula is observed, not merely an abstractly conceived ‘spirit, but
also the corresponding ‘letter’ To individual groups of the faithful and the faithful as individuals,
the legal regulation grants the right to have their own rite and spirituality according to their own
personal spiritual choice, but only on one fundamental condition: ‘as it is consonant with the do-
ctrine of the Church.”® The liturgical and sacramental acts of the faithful are not only expressions
of their spiritual life, but at the same time legally regulated acts. Here, canon law protects a unitary
discipline, which constitutes an atmosphere of predictability and stability, which certainly bears
witness to experiencing personal spirituality much more than chaos and wilfulness.

75 CIC1917,c. 1274 §1.

76 CIC 1983, c. 942 and c. 944 §1.
77 CIC1983,c.2045§ 2.

78 CIC 1983, c.214.
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Canon Law and Spirituality

Abstract

The paper aims to show the usefulness of canon law for the spiritual life of the faithful and
refutes the deep-seated notion that law deadens or inhibits spirituality. First, it proceeds his-
torically and gives examples of ecclesial discipline, which have proven to be of substantial
help in experiencing spirituality, especially the consecrated way of life. It then points out the
ritual richness of the Oriental churches as well as problems associated with the liturgy of the
Christian West and cites legal means ensuring that liturgical practice is carried out to the spi-
ritual benefit of the faithful. It then analyses in detail diverse forms of consecrated life and the
way in which they are conceived by canon law. Then it goes on to investigate lay societies,
new movements in the Church and ecumenism. In the sacramental discipline of the Church,
canon law is expressed not only as an assurance of the validity and licitness of legal acts, but
especially as a prerequisite of the spiritual utility of sacramental life for the faithful.
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Vybrané podnéty biskupskych synod o rodiné (2014,
2015) a postsynodalni apostolské exhortace Amoris

laetitia (2016) pro pomahajici profese
Jindfich Srajer

Dvé zasedani biskupské synody o rodiné z podzimu 2014, resp. 2015 a posynodalni apostolska
exhortace o lasce v rodiné papeze Frantiska Amoris laetitia z jara 2016 predstavuji bezesporu jed-
nu z nejvyznamneéjsich udalosti ¢i pocind v zivoté cirkve posledniho obdobi, predevsim proto, Ze
se vénuji jednomu ze zasadnich témat soucasnosti. Nejen predlozenymi vystupy, ale i zptisobem,
jak se k nim dochazi,' vzbuzuji ¢etné, byt kontroverzni reakce.” Na jedné strané jsou zde obavy
ze zpochybnéni tradi¢niho uceni cirkve v otazkach manzelstvi a rodiny, resp. obavy o nepfipustné
ptizptsobeni se duchu doby ze strany cirkve a rozmélnéni ji dosud hlasaného idealu manzelské-
ho a rodinného Zivota ve falesné snaze pomoci lidem, ktefi v oblasti sexualniho, manzelského ¢i
rodinného Zivota selhali. Na strané druhé je to naopak radost z otevfenosti cirkve, s jakou se stavi
k problémim dnesni doby, z jeji odvahy pravdivé pojmenovat problémy manzelského a rodinné-
ho Zivota, hlavné se vsak s chapajici laskou priblizit k tém, ktefi na této cesté klopytli a klopytaji.’
Zminéné synody a papezsky dokument Amoris laetitia hledaji odpovédi na palcivé a stale nalé-
havéjsi problémy rodin, které jsou vystaveny fadé obtizi a nesndzi, véetné snah o jejich samotnou
destrukci. Synody i papezsky dokument pfitom nabizi fadu podnétt jak pro podobu cirkevni pas-
toracni praxe, tak také pro oblast socialni prace. Pastora¢ni prace neni zaméfena pouze na reseni
problémovych jevli v oblasti manzelskych a rodinnych vztahi, ale i na jejich prevenci. Socialni
prace se cilené soustfeduje na problémové jevy v téchto Zivotnich oblastech. Rozdil téchto dvou
praxi tkvi také v tom, Ze pastora¢ni prace s manzelstvimi a rodinami vychazi z principti krestan-
ské viry, kdezto u socialni prace to neni podminkou ani obecnym standardem. Sama tato sku-
tecnost navozuje otazku, do jaké miry ¢i zda viibec mohou byt podnéty obsazené ve vystupnich
dokumentech obou synod a v posynodalni apostolské exhortaci, které vychazi z krestanského
pohledu na svét a u zainteresovanych ho predpokladaji, pro socialni praci inspirativni. Pfedlozené
pojednani se této otazky implicitné dotyka specifikaci konkrétnich podnétd, resp. jejich praktic-
kého vyznamu pro obé zminéné praxe, cemuz predchazi stru¢ny pohled na podobu a vyznam
kiestanského etického paradigmatu v déjinach cirkve.

1 Srov. k tomu Heiner KOCH, Amoris laetitia. Eine Erlduterung, Stimmen der Zeit 6/2016, s. 364-366.
Spektrum rozdilnych hodnoceni dokumentu Amoris laetitia nekopiruje jednoduché schéma progresisté versus konzervativci. Toto
spektrum je mnohem pestiejsi. Srov. k tomu Walter KASPER, ,,Amoris laetitia“: Bruch oder Aufbruch?, Stimmen der Zeit 11/2016,
s. 723-724.

3 Srov. napt. Jindfich SRAJER, Nad synodou s nadéji, Universum 1/2015, s. 36-37.
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1. Trvaly ukol cirkve - nové formulovat a zdavodnit ji vlastni a smysl clovéka
utvarejici hodnoty

Chceme-li nabidnout reflexi o v soucasnosti mozném prinosu kfestanského étosu, formulovaném
ve vySe zminénych cirkevnich dokumentech, ke kultivaci manzelstvi a rodiny, manzelského a ro-
dinného Zzivota, resp. pro kvalitni pastora¢ni a socilni praci s rodinami, je dobré si v této souvis-
losti pripomenout nékteré podstatné skutecnosti.

Cirkev, v koncilnim pojeti déjinami putujici Bozi lid, je na jedné strané nositelkou neménnych
Bozich pravd. Na strané druhé je soucasti svétské spolecnosti, se kterou sdili jeji radosti a na-
déje, bolesti a strasti.* Cirkev tak nestvrzuje jen bozsky ptivod manzelstvi a rodiny, resp. tradi-
ci osvédcenou a cirkevni autoritou potvrzovanou predstavu o podobé zdarilého manzelského
a rodinného zivota, nybrz je také opétovné konfrontovana s trvalym ukolem nové formulovat
a zdavodnit ji vlastni a smysl ¢lovéka utvarejici hodnoty.” K tomu je nutné pripomenout i jeji
déjinné podminéné postaveni a role a s tim casto spojenou podobu a vyznam jejiho etického
paradigmatu ve spole¢nosti.

Je znamou skute¢nosti, Ze fada nabozenskych predpist, jak je zname napt. ze Starého zakona, jsou
pouhymi hygienickymi predpisy ¢i pravidly, které usporadavaji chod spolecnosti. Maji vést ke
zdravému zivotu, k pokojnému a spravedlivému utvareni vztahi ve spolec¢nosti, k jejimu dobrému
fungovani. V nabozenskych spolec¢nostech dochazi nevyhnutelné k osmoze svétského a ndbozen-
ského, svétského a cirkevniho. Nabozenské ¢i cirkevni paradigma prostupuje celou spolecnosti
a urcuje jeji raz. Zasahuje v§echny jeji cleny, pro které se stava nedilnou soucasti jejich kazdoden-
niho zZivota. V zapadnich evropskych déjindch tuto vyznamnou tlohu sehravala po dlouhou dobu
katolicka cirkev. Méla v tomto sméru dominantni postaveni. Zaruc¢ovala homogenitu spolecnosti
a bdéla nad jeji moralkou. Nebylo tomu tak ale vzdycky. Jeji paradigma v oblasti manzelstvi a ro-
diny do znac¢né miry kopirovalo spolecenské poméry a myslenkové vzorce prislusného déjinného
obdobi a souc¢asné bylo casto konkrétni reakci na problematickou zivotni praxi.

Zakladem ktestanské zivotni praxe je napliovani pozadavku vérného nasledovani Jezise Krista,
coz mimo jiné znamena byt nezfidka ,,znamenim odporu®, kontrastovat se spolecensky a kulturné
dominujici zivotni praxi. Platilo to obzvlasté pro pocatky krestanstvi. Plati to ale bezesporu i pro
soucasnost.® Ve svych pocatcich vnasi kfestanstvi do antickych rodinnych spole¢nosti a jim od-
povidajici zivotni praxe kritické podnéty viici rodiné a individualisticko-emancipacni impulsy.”
Jezi$ potvrzuje pivodni stvofitelsky zamér s manzelstvim jako jedine¢nym a nerozlucitelnym
spolecenstvim muze a zeny (srov. Mt 19,3-9). Svym ucenim a postoji ocenuje hodnotu manzel-
stvi (srov. Mt 9,15; 22,1-14; 25,1-13; ] 2,1-12), diistojnost muze a Zeny. Zaroven vsak relativizuje
starozdkonni vylu¢nost manzelstvi.®* Upozaduje tradi¢ni rodinné vztahy ve vlastni rodiné (srov.
Mt 12,46-50; Mt 8,21). Svym ucenim vnasi do rodinnych vztahti rozkol (srov. Mt 10,34-36). Prv-
ni kfestané se pritom ptaji po opodstatnénosti manzelstvi a zptisobu jeho prozivani vzhledem
k prijeti kfestanské viry, na coz se jim dostava stfidmé, zato vSak konkrétni odpovédi formou

4 Srov. Gaudium et spes 1.

5 Srov. Franz X. KAUFMANN, Ehe und Familie zwischen kultureller Normierung und gesellschaftlicher Bedingtheit, in: Anton
RAUSCHER, Handbuch der Katholischen Soziallehre, Berlin: Duncker Humblot, 2008, s. 257.

6 Srov. Amoris laetitia 200.

7  Srov. André HABISCH, Zukunftfahigkeit und Gesellschaftspolitik. Familienorientierte Institutionengestaltung als Herausforderung des
21. Jahrhunderts, in: Wolfgang OCKENFELS (ed.), Familien zwischen Risiken und Chancen, Paderborn: Ferdinand Schéningh, 2001, s. 32.

8  Manzelstvi je ve Starém zdkoné zdkladni povinnosti, kterd nema Zzivotni alternativu. Srov. k tomu Johannes B. BAUER, Ehe, in:
Bibeltheologisches Worterbuch, Graz — Wien - Koln: Styria, 1994, s. 112. V Novém zédkoné predstavuje vedle manzelstvi dalsi Zivotni
alternativu panenstvi (Mt 19,11n).
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nékolika malo doporuceni a pastora¢nich rad (srov. 1 K 7).

Cirkevni paradigma ohledné manzelstvi a rodiny, jez byla po znacné dlouhou dobu charakte-
rizovana stabilitou ,,domu“ (velkorodin) - ,integritou ,domu;, spolecenstvi a mista®,’ spojena
s nezpochybnovanou, ekonomickymi zdjmy podminénou stabilitou, vyznacujici se soudrznos-
ti generaci, manzeld a rodict s détmi,' se po novozakonni dobé ,zakonzervovava“ v avahach
a ueni o ucelu manzelstvi. Manzelstvi a rodina jsou, predevs$im pod vlivem Augustinova uceni
o manzelstvi a manzelskych dobrech,! jednostranné, ne-li vyhradné, ocenované pro sluzbu zi-
votu. Hodnota partnerského vztahu se nedocenuje ¢i prilis nereflektuje.’* Tuto po dlouhou dobu
zastavanou dogmatickou setrvacnost v uceni cirkve o manzelstvi ,nezviklaly® ani nastupuji-
ci zmény spolecenskych pomért, ke kterym dochazi zvlasté v obdobi po Francouzské revoluci
a nastupem primyslové revoluce. Prehlizeni téchto zmén, ke kterym pattilo zvlasté posilovani
vyznamu intimniho Zivota v manzelstvi, manzelského vztahu a zmény funkci rodiny, ze strany
cirkve znamena oslabenti jejitho spole¢enského vyznamu a autority. Jeji poselstvi nabyva stale vice
antikvujiciho charakteru.

Zménu ve vy$e zminéném ohledu prinasi teprve II. vatikdnsky koncil (1962-1965), resp. pastoralni
konstituce Gaudium et spes (GS). Pti védomi neménného (bozského) ptivodu manzelstvi a rodiny
je zde reflektovan jejich aktualizovany vyznam v kontextu nastalych spolecenskych, hospodarskych
a zivotnich poméra. Manzelstvi je zde prezentovano jako spolecenstvi lasky a zivota, s vyvazenym
dirazem na hodnotu manzelské lasky a sluzbu zivotu."? Byt se zasadni zména oproti dfivéjsimu pa-
radigmatu tykajicimu se manzelstvi a rodiny nerodila na koncilu snadno, coz se mimo jiné odrazi
v nékterych rozporuplnostech vysledného kompromisniho textu, presto zde bylo zalozeno paradig-
ma nové, biblicky ukotvené, charakterizované svou otevienosti k aktudlnim poznatkim exaktnich
véd s cilem poctivé zachytit soucasnou realitu v oblasti manzelstvi a rodiny a predlozit srozumitel-
nou pobidku pro plnohodnotné prozivani manzelskych a rodinnych vztaht."

V dobé po koncilu je ve vyjadfenich papezti Pavla VI. (1963-1978), Jana Pavla II. (1978-2005)
a Benedikta XVI. (2005-2013) opakované akcentovan antropologicky a teologicky zaklad man-
zelstvi a rodiny. Zdtraznuje se prirozenost téchto instituci, tedy to, ze pravda o nich ,,je zakotvena
v pravdé o clovéku“?” Z tohoto zakladu se nasledné dedukuji v ném obsazené zavazné normy,
které maji utvaret manzelské a rodinné vztahy a z nich vyplyvajici ikoly (napft. v oblasti pfedavani
zivota). Benedikt XVI. se pritom snazi dokazat, ze postoje kfestanské etiky nejsou vzdaleny obec-
né lidské zkusenosti, realité tohoto svéta a s ni spojenym otazkam. Jejim cilem neni, dle jeho slov,

9  Miloslay PRUKA, Péce o oikos. Diim v déjindch myslent, edice Pontes Pragenses, sv. 55, Brno: L. Marek, 2009, s. 81. Lubomir Ml¢och
v névaznosti na fe¢ené poukazuje na mnohovrstevny vyznam ,domu* (velkorodiny), ktery ,,zahrnoval jednotu obydli, majetku, $iroce
zalozenou rodinu vcetné ,dédictvi otcli, spolecenstvi viry i zpisob Zivota a vedeni hospodafstvi; coz podle ného, jak spravné uvadi,
v &eskych podminkach pretrvalo v mnohém ,,az do specificky pojaté modernizace ,redlného socialismu‘“. Lubomir MLCOCH, Ekonomie
rodiny v proméndch Casu, instituci a hodnot, Studie Ndrodohospodarského tstavu Josefa Hlavky, Praha, 2013, s. 7. K charakteristice
velkorodiny srov. také Anton RAUSCHER, Znovuobjeveni rodiny, edi¢ni fada Ordo socialis, Brno: CDK, 1996, s. 3, 5-6.

10  Srov. Anton RAUSCHER, Znovuobjeveni rodiny, s. 4.

11 K Augustinovu pojeti manzelstvi srov. Michael MULLER, Paradiesehe. Die Lehre des HI. Augustinus von der Paradiesehe und ihre
Auswirkung in der Sexualethik des 12. und 13. Jahrhunderts bis Thomas von Aquin, Regensburg: Friedrich Pustet, 1954.

12V tradi¢ni katolické moralni teologii a kanonickém pravu je manzelstvi pojimano jako hierarchické spolecenstvi manzelskych dober
a cilti. Nejvy$$im z nich, ostatnim nadfazenym, je plozeni a vychova potomstva. Srov. CIC 1917 kan. 1013, § 1.

13 Srov. Gaudium et spes 47-52. Srov. k tomu také Jindtich SRAJER, Nové pojeti manzelstvi, Teologické texty 1/2003, s. 17-19.

14 Srov. k tomu Jindtich SRAJER, O diistojnosti manZelstvi a rodiny, in: Jindtich SRAJER - Lucie KOLAROVA a kol., Gaudium et spes
padesdt let poté, Brno: CDK, 2015, s. 168-205.

15 Srov. BENEDIKT XVL., Myslenky o rodiné, vybor z textii papeze Benedikta XVI. uspotddal Lucio Coco, Praha: Paulinky, 2010, s. 24.
Papez Benedikt XVI. dokladuje tuto skute¢nost mimo jiné poukazem na kulturni déjiny lidstva, které jsou poznamenané hiichem,
zatemnénim ptivodniho vyznamu manzelstvi, presto si v8ak je, podle ného, ¢lovék stale védom toho, Ze vSechny jiné formy vztahu mezi
muzem a zenou (nez manzelstvi) odporuji ptivodnimu planu s ¢lovékem. Zvlasté velké kultury podle Benedikta XVI. opétovné smétuji
k monogamii, ke spole¢enstvi muze a Zeny, ktefi tvori jedno télo. Srov. tamtéz, s. 29.
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potlacovat lidské hodnoty ¢i projevy,'® nybrz vnaset do obecné lidské zkusenosti specificky po-
hled, ktery tuto zkuSenost ocistuje, proménuje, rozlisuje a ozdravuje, resp. vyzdvihuje a ve svétle
Bozi lasky privadi k naplnéni vSechno, co je opravdové lidské.!” Zaroven vsak oteviené pripousti
i jistou neschopnost zastavané hodnoty dobfe sdélovat druhym, zvlasté mladym lidem, ktefi maji
podle jeho slov strach pfed definitivnim rozhodnutim se pro manzelstvi, a zaroven je u nich tfeba
odbouravat hluboce zakotrenény predsudek, ,ze kiestanstvi klade se svymi prikazanimi a zakazy
prilis§ prekazek radosti z lasky, a zvlasté, ze nedovoluje zakouset plné ono $tésti, které muz a zena
nachazeji ve své vzajemné lasce“.'® Obecné se da fict, Ze zminéni tfi pokoncilni papezové usiluji
primarné o prezentaci idealu manzelstvi a rodiny spolu se snahou predkladat tento ideal k pocho-
peni ze strany clovéka. Jinak feceno, primarni snaha o vycizelovani idealu manzelstvi a prilisny
ddraz na platnost objektivnhiho mravniho zakona, ktery je nutné dodrzovat, je zaroven do jisté
miry prehlizenim ¢i nepfiliSnym zohlednénim casto problémové a komplikované reality, ve které
se jednotlivci nezfidka ocitaji. V dosavadnim cirkevnim paradigmatu to, zda se, predstavuje ne-
docenéni jejich zodpovédné svobody ¢i snad dokonce primarni nedavéru v ni.

Papez FrantiSek navazuje na koncilni a pokoncilni naukovou linii ohledné manzelstvi a rodiny.
Vnasi do ni ovéem nové akcenty a podnéty, nastoluje nové etické paradigma. Toto paradigma se
nevyhyba pokorné sebekritickému hodnoceni dosavadniho zptisobu predkladani kiestanskych
zasad a pristupu k lidem v oblasti manzelstvi a rodiny. Papez pfitom mluvi zcela konkrétné. Ote-
viené pojmenovava problematické ptistupy a formuluje nové pozadavky vzhledem k prezenta-
ci manzelstvi a jeho pastoraci. Kritizuje dosavadni priliSnou idealizaci manzelstvi, které se tim
podle ného stava v ocich lidi abstraktnim, neatraktivnim a témér uméle vykonstruovanym.” Za
neucelné povazuje rétorické pranyrovani dnesnich nesvart, v déjinach cirkve mnohokrat zauji-
many obranny postoj, mrhani energii cetnymi vypady proti upadajicimu svétu a nedostate¢né
ukazovani cesty ke stésti* a také to, Ze poselstvi cirkve o manzelstvi a rodiné neodrazelo ,,jasné
kazani a postoje Jezise, ktery predkladal naro¢ny ideal, ale soucasné nikdy nemél daleko k sou-
citu se slabymi lidmi, jako se Samarankou nebo s cizoloznou Zenou®“?' Papez FrantiSek pfitom
pfipomina, Ze jenom dlirazem na véroucné, bioetické a moralni otazky bez podpory k otevreni
se milosti nelze dostate¢né povzbudit rodiny v upevinovani manzelského svazku a naplnovani
svého spole¢ného zivota smyslem. Pléduje naopak pro postup ,,predstavovat manzelstvi spise jako
dynamickou cestu ristu a realizace nez jako bfemeno, které je nutné nést cely zivot“** Vyslovuje
se pro respektovani ,,svédomi véficich, ktefi v mnoha pripadech odpovidaji co mozna nejlepsim
zptisobem na evangelium v ramci svych omezeni a mohou rist ve svém osobnim rozliSovani
v situacich, ve kterych selhavaji vSechna schémata. Jsme povolani, jak zdraznuje, ,,svédomi vy-
chovavat, a ne je nahrazovat.“* Tento papezuv pfistup je pro ného zaroven zakladnim vychozim
bodem pro rozvijeni predstav o konkrétni podobé pastoracni praxe, které 1ze v mnoha ohledech
aplikovat i na socialni praci.

16 Viz Nietscheho kritika kiestanstvi, které mélo dat érotu (télesné lasce) vypit jed, degradovat ho na pouhou nefest. Srov. k tomu Deus
caritas est 8.

17  Srov. Joseph RATZINGER, Obnova morélni teologie. Perspektivy 2. vatikdnského koncilu a encykliky Veritatis splendor, Communio
3/2006, s. 307.

18 BENEDIKT XVL., Myslenky o rodiné, s. 116.

19  Srov. Amoris laetitia 36.

20 Srov. tamtéz, 35, 38.

21 Tamtéz, 38.

22  Tamtéz, 37.

23 Tamtéz.
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2. Pastoracni péce blizka clovéku

Konkrétni podnéty pro podobu pastora¢ni praxe nabizi papez Frantisek v Sesté kapitole Amoris
laetitia. Hned v jejim uvodu pripomina, Ze nechce predkladat néjakou nauku o pastoraci rodin,
ale jen obecné nastinit nové pastora¢ni metody, jejichz praktic¢téjsi a i¢inné navrhy by mély v sou-
ladu s naukou cirkve vypracovat jednotliva spolecenstvi, ktera mohou zohlednit mistni potieby
a pozadavky.** Toto vyjadfeni predznamenava dulezité akcenty, které charakterizuji papezovu
predstavu o podobé pastoracni praxe, totiz relativizaci fimského centralismu a podporu subsidi-
arniho modelu pastoralni odpovédnosti. Znamena to mimo jiné, ,,ze ne vSechny véroucné, mo-
ralni nebo pastoracni diskuse museji byt vyreseny zasahem magisteria®? resp. to, Ze na vSechny
otazky neexistuje jedna odpoveéd. Papez zdiraznuje, Ze v cirkvi je ,,nezbytna jednota nauky a pra-
xe“,* to v8ak nebrani tomu, ,,aby existovaly riizné zptsoby interpretace nékterych hledisek nauky
nebo nékterych disledki z ni plynoucich (...) kazdy obecny princip, ma-li byt zachovan a apliko-
van, potfebuje byt inkulturovan.“*’

Tyto papezovy akcenty vychdzi z jeho ¢asto opakované myslenky o nadfazenosti ¢asu nad prosto-
rem. V této souvislosti hovori o napéti mezi plnosti a omezenim, které je tfeba umét unést. Pro-
stor ¢&i spise postoj mit viechno hned znamena podle papeze omezeni. Cas ,,pojimany v Sirokém
smyslu se (naopak) vztahuje k plnosti a vyjadfuje horizont, ktery se pfed nami otvird.“*® Papez
povazuje princip, kdy je ¢as nadfazen prostoru, za princip pokroku. Umoznuje totiz ,,pracovat
dlouhodobg¢, bez posedlosti okamzitymi vysledky“** Ve vztahu k manzelstvi a rodiné to zname-
na vnimat dynamiku a komplexnost procesu utvareni téchto instituci smérem k idealu, ktery
se pfed nimi otevird jako dosazitelna perspektiva. Manzelstvi a rodina jsou lidskou skute¢nosti,
ktera neni idedlem, nybrz komplexem, ktery v mnoha ohledech potrebuje spasu. Rodiny nejsou
z tohoto papezova pohledu ,,problém, nybrz predevsim prilezitost“*® Papezem prezentovany §i-
roky pohled na komplexitu zivotnich skutecnosti manzelstvi a rodiny podnécuje pastoraci, ktera
neni redukovana na mechanickou aplikaci norem. MtiZe byt realizovana jen prostfednictvim pri-
slusnych zodpovédnych osob (pastoracnich pracovnikd, knézi, mistniho biskupa) jako kreativni
proces zprostiedkovani mezi konkrétnim clovékem, jeho Zivotni situaci a u¢enim cirkve.” To
také predpoklada, ze ,,uvazovani pastyfi a teologii, pokud je vedeno vérnosti cirkvi a je poctivé,
realistické a kreativni, pomdha dojit vétsi jasnosti ve vérou¢nych, moralnich, duchovnich a pas-
toracnich otazkach.“**

Ustiednim motivem pastora¢ni pridce ma ptitom byt radost, resp. radostnd laska, kterd je navazéna
na milosrdenstvi. To je zlata nit pastoralni teologie souc¢asného papeze, ktera se vine jeho pasto-
ralnimi texty. Kfestanska zvést o rodiné ma byt vpravdé radostnym poselstvim, které je odpoveédi
na touhu po rodiné, jez je ziva zvlasté mezi mladymi lidmi.** Papez chce podnitit kiestanské ro-
diny, aby si vazily daru manzelstvi a rodiny, aby ,,plné milovaly hodnoty, jako jsou velkodus$nost,

24 Srov. Amoris laetitia 199.

25 Tamtéz, 3.

26 Tamtéz.

27 Tamtéz.

28  Evangelii gaudium 222.

29  Evangelii gaudium 223.

30 Amoris laetitia 7.

31 Srov. Marianne HEIMBACH-STEINS - Denise MOTZIGKEIT - Janine REDEMANN - Karolin FRERICH - Petr STICA, Familiale
Diversitat und pastorale Unterscheidung. Eine theologisch-ethische Analyse zum nachsynodalen Schreiben Amorislaetitia, Sozialethische
Arbeitspapiere des Instituts fiir Christliche Sozialwissenschaften 5/2016, Miinster: Institut fiir Christliche Sozialwissenschaften, s. 12.

32 Srov. Amoris laetitia 2.

33  Srov. tamtéz, 1.
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iniciativnost, vérnost a trpélivost.“** Chce zaroven povzbudit ,,v§echny, aby byli znamenim milo-
srdenstvi a blizkosti tam, kde se rodinny zZivot neuskute¢nuje dokonale nebo neprobiha v pokoji
a radosti.“”

Text Amoris laetitia je tak prost jakéhokoliv dogmatismu ¢i antagonisma. Neomezuje se na zakazy
a doktrinalni vymezeni. Papez vyslovné varuje pred ,,chladnou byrokratickou moralkou®* pred
»aplikovanim moralnich zakondt, jako by to byly kameny, které je mozné héazet na zivot lidi.“*
Predklada text, jenz se vyznacuje jednoduchosti, pozitivnim a povzbuzujicim akcentem. Pape-
zovym hlavnim zamérem je pripomenuti toho nejpodstatnéjsiho pro pastoraci: hlasani radostné
zvésti JeziSe Krista pro zivotni oblasti manzelstvi a rodiny. Prakticky to znamena, Ze pastyfi maji
s citlivosti a klidem naslouchat a s upfimnou touhou vstupovat do dramatu lidi a pochopit jejich
pohled na véc, a tak jim pomahat 1épe zit a poznavat jejich misto v cirkvi.*

Pastoralni perspektivu, resp. jeji akcenty, jak jsou predkladany papezem Frantiskem v Amoris
laetitia, 1ze nakonec vtésnat do tfi slov: doprovazeni, rozliSovani, zaclenovani.

Papez zdiraznuje naléhavost doprovazeni pred uzavienim manzelstvi, ale i v pribéhu manzelstvi,
zvlasté pak v jeho pocate¢nich fazich. Za nedostate¢nou povazuje redukci pfipravy na manzelstvi
do formy kratkodobé katecheze viry a manzelského Zivota, ktera bezprostfedné predchazi uza-
vreni snatku. Pomineme-li jim pfipominanou skutecnost, ze kazdy ¢lovék se de facto pripravuje
na manzelstvi jiz od svého narozeni,” zddraznuje potrebu dlouhodobé piipravy na manzelstvi
uskute¢novanou mistnim spolecenstvim, které ma nabizet zvlastni programy bezprostredni pri-
pravy na manzelstvi. V intencich jim polozeného akcentu na dilezitost citového zZivota v manzel-
stvi, resp. manzelské lasky, jak ji exkluzivné prezentuje ve 4. kapitole Amoris laetitia, pfipomina,
ze svatba nema byt brana jako konec cesty. Manzelstvi je totiZ povolani, které se ma objevovat
a rozvijet po cely Zivot. Znamena to, Ze pfedmanzelska pastorace, ale i pastorace manzel, se ma
zaméfovat na manzelsky svazek, a ma pritom parim pomahat nejen prohlubovat jejich lasku,
ale také ucit se prekonavat problémy a obtize.* Pary by mély rovnéz obdrzet potfebné informace
,»0 mistech a osobach, poradenskych sluzbach nebo ochotnych rodinach, na které se mohou ob-
ratit s prosbou o pomoc®*

Jak bylo feceno, papez klade diraz na doprovazeni, zvlasté pak na doprovazeni manzelt v prv-
nich letech spole¢ného zivota. V intencich vystupnich dokumentt, které shrnuji vysledky diskuse
dvou biskupskych synod o rodiné, zdtraznuje papez FrantiSek potfebu pastoracniho doprovazent,
ktera je jiz dfive zminovana v dokumentech magisteria. Zatimco dosud bylo timto mysleno ,,spise
usnadnéni cesty manzelti k tomu, aby dobfe zvladali jim svérené ukoly, pfedev$im odpovédnou
sluzbu zivotu, a zili kfestanskym zptisobem zivota®,*> papez Frantisek nadto vyzdvihuje také di-
lezitost jejich doprovazeni k citové zralosti, resp. zralosti jejich vzéjemného vztahu.* Zvlastni vy-
znam pritom mohou sehrat zkusenéjsi manzelské pary, které jim formou parového doprovazeni,
jak je napf. rozpracovava publikace Doprovdzeni mladych manzelii ke zralému vztahu,* k tomu

34 Tamtéz, 5.

35 Tamtéz.

36 Tamtéz, 312.

37 Tamtéz, 305.

38 Srov. tamtéz, 312.

39 Srov. tamtéz, 208.

40 Srov. tamtéz, 205-210.

41 Tamtéz, 211.

42 Josef ZEMAN - Jindtich SRAJER - Jindtich KOTVRDA, Doprovdzeni mladych manzelis ke zralému vztahu, Kostelni Vydii: Karmelitanské
nakladatelstvi, 2015, s. 11.

43 Srov. Amoris laetitia 52, 217-222.

44 Viz pozn. 42.
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mohou vyznamné dopomoci. Zavéry obsazené v této publikaci souzni s pozicemi papeze Frantis-
ka, ktery poukazuje na to, ze v manzelském svazku se ,manzelé stavaji protagonisty, pany svych
déjin a tvilirci planu, ktery maji spolecné naplnovat.“* Patii k tomu trvalé cviceni se ve vzajemné
lasce. To predstavuje mimo jiné kazdodenni vzajemné vyjednavani, které ,,tvori predivo vzajem-
nych nabidek a odfikani se pro dobro rodiny.“* Nejde pfitom o to, aby byli ,,vitézové a porazeni,
nybrz aby vyhrali oba dva... kazdd domacnost je jedine¢na a kazdé manzelstvi najde jiny zptsob,
jak véci usporadat.“” V neposledni fadé papez Frantisek v navaznosti na predstaveni nékterych
zdroji pomoci v pastoraci rodin pfipomind, Ze tato ,,musi byt dnes podstatné misijni, ... je tfeba
jit ven, kde jsou lidé. Uz nemizeme byt pouze tovarnou na kurzy, které navstévuje jen par lidi.“*
Dale papez FrantiSek formuluje vzhledem ke krizim ¢i krizovymi situacim v manzelstvi a rodiné
pozadavek rozliSovani a integrace. Pfedné pfipomina, Ze ,kazda krize v sobé skryva radostnou
zvést™,* kterou je tfeba umét zaslechnout.” Papez pfitom vyjmenovava rtizné druhy krizi, které
pfirozené vyvstavaji v ramci manzelstvi a rodinného Zivota, jako jsou napft. krize pti dospivani
ditéte ¢i krize zptisobena starim rodic¢ti manzel(.”! Papez pritom vyzdvihuje vyznam pastoracni
pomoci, kterou ovSem vétsina potfebnych nevyhledava, protoze ji ,,nepovazuje za rozumnou,
blizkou, realistickou a ,vtélenou‘“*? Vzhledem k dal§im situacim, které je nutné peclivé rozlisovat,
jako je tomu u pastora¢niho doprovazeni odloucenych, rozvedenych a opusténych manzeld, by
méla byt pastoracni péce charakteristickd svoji osobni blizkosti. Méla by vnimat a mit na zfeteli
bolest zainteresovanych, zvlasté déti. Tato péce by méla zahrnovat smifeni a mediaci, mély by byt
k dispozici odborna poradenska centra. Lidé ocitajici se v problémovych situacich by méli byt
podle papeze integrovani do kfestanského spolecenstvi a farnich pastoracnich instituci.”® V nepo-
sledni fadé si papez v§ima i situace rodiny, v niz néktery ze ¢lenti projevuje homosexualni sklony,
nebo situace nastalé umrtim nékterého z ¢lenti rodiny a jeho dopadem na pozustalé. V obou
téchto pripadech se vyslovuje pro citlivy pfistup a nalezitou pozornost a ochotu, ktera se vici
potfebnym v takovych pripadech vyzaduje.”*

3. Rozlisovani v konfliktnich situacich a integrace

Zatimco doprovazeni je spojeno vice s objevovanim a podporou pozitivnich oc¢ekavani a perspek-
tiv u doprovazeného, pozadavek rozliSovani a zaclenovani ¢i integrace se vztahuje primarné na
konfliktni a problémové situace a jejich feSeni. V tomto sméru se to tykd nejen pastoracni praxe,
ale eminentné pravé i praxe socidlni prace. Jde pritom predevs$im o nalezité etické rozlisSovani
v koliznich situacich.

Jak je patrné z jiz vyse feceného, papez Frantisek nenabizi v Amoris laetitia jednoznacnd feseni
pro sporné dogmatické, moralné teologické, cirkevné pravni nebo pastoralné teologické problé-
my. Jeho diraz je poloZen na subsidiarni naplinovani odpovédnosti na vSech pfislusnych arovnich
pastora¢ni pomoci s docenénim osobniho svédomi jednotlivce jako instance schopné rozlisovani.
Tato papezova pozice je biblicky dolozend, zakofenéna v jemu vlastni ignacianské spiritualité

45 Amoris laetitia 218.

46 Tamtéz, 220.

47 Tamtéz.

48 Tamtéz, 230.

49 Tamtéz, 232.

50 Srov. tamtéz, 232.

51 Srov. tamtéz, 235.

52 Tamtéz, 234.

53 Srov. tamtéz, 241-246.

54 Srov. tamtéz, 250, 253-258.
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a teologicky zpétné navazana na scholastickou tradici. Znamena to peclivé rozliSovani jednotli-
vych situaci a z nich vyplyvajicich pozadavkl a tomu odpovidajici pastoralné-etické rozhodova-
ni na mistné prislu§nych urovnich.” Pro pastora¢ni praxi, ale pfenesené i pro socialni praci, to
znamena vyzdviZeni osobni odpovédnosti pastoracnich a socialnich pracovnikd, kterd se nemuze
skryt za striktni aplikaci etické normy ¢i zékona, ani neumoznuje schovavani se za instituci cirk-
ve,”® ¢i za nastavena kritéria ¢i standardy pomahajici organizace v oblasti socialni prace. V kon-
ceptu pastoracnich perspektiv predkladaném papezem Frantiskem je kladen diraz na osobni
angazovanou interakci mezi pastora¢nim pracovnikem, manzely a rodinou, pro oblast socialni
prace lze vztahnout na interakci mezi socialnim pracovnikem a klientem, resp. klienty (manzeli,
rodici apod.). Nestaci pfitom ,,uvazovat jen o tom, zda jednani osoby odpovida nebo neodpovida
néjakému zakonu nebo obecné normé“.*” Podle papeze by to bylo nejen zjednodusujici, ale i ne-
dostate¢né vzhledem k perspektivim clovéka. Slo by o postoj ,,zavienych srdci*® povyseneckého
a povrchniho posuzovani obtiznych pfipadi a zranénych rodin.”

Angazovany pristup pomahajicich pracovniki ma byt podle papeze prodchnut néhou. Tito pra-
covnici si maji osvojovat ,,logiku souciténi viici tém, kdo jsou slabi a vyhybat se jejich stthani nebo
ptili§ tvrdym a unahlenym soudtim.“®® V opacném pripadé to znamena, ze pastoracni ¢i socialni
pracovnici neberou v potaz slozitost rtiznych situaci a nevnimaji zivot a utrpeni lidi prozivajicich
tyto tézkosti. Za nepripustné se rovnéz povazuje definitivni odsouzeni ¢lovéka.®! Tyto diirazy be-
zesporu nalézaji své zdivodnéni v biblické a kfestanské tradici, presto zde nelze nepfipomenout
rizika pomahajicich pracovniki, jako je napf. ,mesiassky komplex“ ¢i syndrom vyhoreni. Pa-
pez tato rizika, resp. mozné osobni limity pomahajicich pracovniki explicitné nezohlednuje, byt
z celkového kontextu jeho textu vyplyva, ze vinima ohraniceni lidské odpovédnosti, jak je konsti-
tuovano vztahem clovéka k Bohu. Primarni odpovédnost za vSe nalezi Bohu Stvofiteli, u néhoz
¢lovék naléza pomoc a utéchu. To plati i v pripadé, kdy papez vyzyva k tomu, aby se prestaly hle-
dat osobni ¢i spolecenské ukryty, které ¢clovéku umozni zachovat si odstup od lidského dramatu.
Pokud se ¢lovék podle ného odhodla vstoupit do kontaktu s konkrétni existenci druhych, zakusi
moc néhy.®” Na druhou stranu se tim ¢lovéku zivot ,,vzdy uzasné zkomplikuje®®

V papezovych pastoracnich vyzvach k doprovazeni, rozliSovani a zac¢lenovani v pastoracni pra-
Xi a v preneseném slova smyslu také v socidlni praci je zahrnut jim opakované zddraznovany
pozadavek respektovani procesu zrani u kazdého clovéka, ktery vyzaduje od pomahajicich pra-
covniki ¢asovou disponibilitu, vytrvalost a trpélivost. Obzvlasté v praxi socialni prace vsak mo-
hou socialni pracovnici narazet na ,,vnéjsi prekazky*, které jim naplnovani zminéného pozadavku
znemoznuji, mnohdy i pfi jejich dobré vili. Jde pfedevsim o z tohoto pohledu ¢asto nadmérnou
administrativni zatéz kladenou na socidlni pracovniky — nutnost vyplinovat formulare, délat za-
pisy ze setkani apod. Na misté je pritom také otdazka, nakolik je to problém systému, a nakolik to
muze byt v nékterych pripadech pro socialniho pracovnika spise i jisty druh vymluvy, kdyz nema
odvahu ¢i chut problémové klienty dlouhodobé doprovazet. V nékterych institucich se hlubsi

55 Srov. Marianne HEIMBACH-STEINS - Denise MOTZIGKEIT - Janine REDEMANN - Karolin FRERICH - Petr STICA, Familiale
Diversitdt und pastorale Unterscheidung, s. 1.

56 Srov. Amoris laetitia 305.

57 Tamtéz, 304.

58 Tamtéz, 305.

59 Srov. tamtéz, 305.

60 Tamtéz, 308.

61 Srov. tamtéz, 296.

62 Srov. tamtéz, 308.

63 Tamtéz, 308.
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rozhovor s klientem a jeho dlouhodobé doprovazeni dokonce primo zakazuji.

Za papezovymi pastora¢nimi vyzvami, jak jiz bylo vySe naznaceno, se skryva promyslena teolo-
gicka pozice, ktera cerpa z bohatstvi kiestanské tradice a dosavadniho uceni cirkve. Toto bohat-
stvi nebylo dosud, zda se, dostatecné zohlednéno, resp. nebylo mainstreamovou zalezitosti. Papez
se pritom odvolava predevs§im na Tomase Akvinského a svého predchidce v uradu Jana Pavla
I1. Papezovy postoje ale nalézaji oporu i u soudobych autort, jako je napt. némecky etik Konrad
Hilpert, ktery exkluzivnim zptisobem reflektuje jednotlivé aspekty v etice zdiraznované osobni
odpovédnosti.®*

Nutnost respektovani procesu zrani u kazdého ¢lovéka, ktera predpoklada znalost jeho konkrét-
nich podminek, miry poznani ¢i pochopeni objektivnich pozadavkt zakona, opira papez Franti-
$ek o takzvany ,,zakon postupnosti, formulovany Janem Pavlem II. Spolu s nim upozornuje, Ze
to neznamena ,,odstupnovani zakona® Zakon neztraci nic ze své platnosti.®> Zohlednuje se tim
jen odlisny stupen odpovédnosti v jednotlivych ptipadech. ,Disledky nebo ucinky jedné normy
nemuseji byt (totiz) nutné vzdy stejné.“*® Jinak receno, nejde o to snizovat naroky evangelia, nybrz
reflektovat polehcujici okolnosti. Prakticky to znamena, Ze vsichni, ktefi se nachazeji vzhledem
k objektivnimu pozadavku zakona v tzv. ireguldrni situaci, nejsou automaticky smrtelnymi hfis-
niky.” Zasadné je zdiraznéno, Ze byt konkrétni osoba zna dobfe normu, neznamena to jesté, ze
pfitom nemuze mit velké obtiZe s pochopenim hodnot, o které u dané mravni normy jde, ,nebo
se mize nachazet v konkrétnich podminkach, které (ji) nedovoli jednat odlisné a ucinit jina
rozhodnuti, aniz by se obtizila novou vinou.“®® Mohou totiz ,existovat okolnosti, které omezuji
schopnost rozhodovani.“® S odkazem na Katechismus katolické cirkve papez FrantiSek ptipo-
mina, Ze ,pricitatelnost a odpovédnost za néjaké jednani miize byt snizena a dokonce potlacena
neznalosti, roztrzitosti, nasilim, strachem, navyky, bezuzdnymi vasnémi a jinymi psychickymi
nebo socidlnimi ¢initeli“ Radi sem i ,,citovou nezralost, silu ziskanych navyk, stavi uzkosti nebo
jinych psychickych ¢i socialnich ¢initela

Papez Frantisek tak zfetelné presouva dosavadni akcent hodnoceni moralniho ¢inu od jeho skut-
kové podstaty smérem k subjektu jednani, k reflexi jeho dispozic. Akcentuje se tim odpovédnost
pastoracnich pracovnikd, ktefi maji poctivym rozliSovanim v jednotlivych situacich napomahat
ke zrani svédomi ¢lovéka. Zahrnuje to mimo jiné poznani, ze urcitd konkrétni situace sice neod-
povida obecnému pozadavku evangelia, ale za danych okolnosti predstavuje velkodusnou odpo-
véd Bohu v ramci aktualnich lidskych omezeni, aniz by se tim zpochybnovala otevienost novym
fazim rtstu a novym rozhodnutim, které umozni dotyénému dosdhnout kyzeného idealu.”
Zminénou zménu paradigmatu smérem od hodnoceni ¢inu dle jeho skutkové podstaty k vaze-
ni dispozic jednajictho subjektu opira papez Frantisek o moralku ctnosti Tomase Akvinského.
Tomas Akvinsky v navaznosti na aristotelovskou tradici klade ctnost do stfedu mezi dva extrémy,
také mezi extrémy rigorismu a laxismu. RozliSuje pfitom mezi spekulativnim a praktickym ro-
zumem. Zatimco spekulativni rozum odvozuje nasledky striktné logicky z principd, v praktické
oblasti toto neni mozné. V ni nastavené objektivni normy nejsou dokonalé, predstavuji jistou
miru zobecnéni. Nejsou s to zachytit vSechny okolnosti zivota. Aplikace téchto norem se tak ne-

64 Srov. Konrad HILPERT, Zentrale Fragen christlicher Ethik: Fiir Schule und Erwachsenenbildung, Regensburg: Friedrich Pustet, 2009.
65 Srov. Amoris laetitia 295.

66 Tamtéz, 300.

67 Srov. tamtéz, 301.

68 Tamtéz, 301.

69 Tamtéz.

70 Tamtéz, 302, resp. Katechismus katolické cirkve 1735, 2352.

71 Srov. Amoris laetitia 303.
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muze provadét pomoci logické dedukce, nybrz prostfednictvim ctnosti moudrosti ¢i prozietel-
nosti. Ta se podle Tomase Akvinského stava kritériem rozumu pro jednani. Ctnost moudrosti ¢i
proztetelnosti je tak zakladem vSech ctnosti. Ona aplikuje rozumem poznany cil ¢lovéka, dobro,
v konkrétni situaci.”” Témito odkazy na Tomase Akvinského papez FrantiSek vyvraci kritiku, kte-
ra byla vznesena na adresu jeho postojii formulovanych v Amoris laetitia a ktera je oznacuje za
situacni etiku. S odkazem na Josefa Piepera, ktery moudrosti nazyva situacni svédomi, k tomu
Walter Kasper dodava, ze toto nema nic spole¢ného se situa¢ni etikou, protoze moudrost neodvo-
zuje normu ze situace, nevytvari zadnou normu, naopak ji predpoklada a prevadi ji na konkrétni
situaci.”” Explicitné to vyjadtuje i Amoris laetitia, kde papez tik4, ze ,,co je soucasti praktického
rozliSovani v jednotlivé situaci, nemiize byt povyseno na uroven normy. Vedlo by to nejen k neu-
nosné kazuistice, ale ohrozilo by to také hodnoty, které je tieba chranit se zvlastni pozornosti.“’*

Zavér

Apostolska exhortace papeze Frantiska Amoris laetitia, ktera shrnuje a rozpracovava zavéry dvou
biskupskych synod o rodiné, nabizi fadu podnétii jak pro podobu cirkevni pastora¢ni praxe, tak
také pro oblast socidlni prace, tfebaze jsou mezi témito dvéma oblastmi lidské praxe rozdily. Pas-
toracni prace, resp. role pastora¢niho pracovnika je uréovana specifickou kulturou zivota cirkve
a jejtho poslani, kterym je uvadéni ¢lovéka do vztahu k Bohu. Pro pastora¢niho pracovnika to
znamena napomahat predevsim formou doprovazeni k uskute¢niovani osobniho povolani ¢love-
ka, které zahrnuje objevovani, rozliSovani a naplnovani etickych a spiritualnich pozadavka a po-
treb, které maji vést doty¢ného k plnohodnotnému a zdafilému Zivotu; v manzelstvi a rodiné pak
predev$im k ristu kvality manzelského vztahu a k rozpoznavani a naplnovani manzelské a ro-
dinné odpovédnosti, resp. k zaclenovani do spolecenstvi cirkve, které se pro doty¢ného (doty¢né)
stava zazemim a zdrojem Zivotni sily (milosti) a trvalé obnovy.

Role socialniho pracovnika je jind, nejen v tom, jak bylo feceno v uvodu tohoto pojednani, ze
socialni prace je cilené zamérena pouze na problémové jevy v zivotnich oblastech manzelstvi
a rodiny, nybrz také v tom, Ze se opira o zna¢né heterogenni sekuldrni kulturu. Jejim cilem neni
primarné snaha o ideové ¢i hodnotové ukotveni klienta, resp. klientt, byt otazku hodnot reflektu-
je, nybrz umoznéni jeho (jejich) socialniho fungovani a napliovani s nim spojenych pozadavki
a potteb.

Na otazku z ivodu tohoto ¢lanku, zda a do jaké miry mohou byt podnéty obsazené ve vystupnich
dokumentech biskupskych synod z podzimu 2014, resp. 2015 a v posynodalni apostolské exhor-
taci papeze Frantiska Amoris laetitia inspirativni i pro socialni praci, si mizeme odpovédét, ze
v roviné principialnich ¢i metodickych podnétii bezesporu ano.

Pfipomenme zde predev$im vyse reflektované vyzdvizeni osobni odpovédnosti pastoracnich
a socialnich pracovniki, kterd se nemtize skryt za striktni aplikaci etické normy ¢i zakona, za
instituci cirkve” nebo za nastavend kritéria ¢i standardy pomahajici organizace v oblasti social-
ni prace. Dal$im pfinosnym podnétem mize byt diraz na osobni angazovanou interakci mezi
pastora¢nim pracovnikem, manzely a rodinou, resp. interakci mezi socialnim pracovnikem a kli-
entem (klienty), ktera je ur¢ovana logikou souciténi viici tém, kdo jsou slabi, vyhyba se jejich sti-

72 Srov. Summa theologiae I/II, q. 64, a. 1; De Virtutibus a. 13; Summa theologiea I/, q. 57, a. 4; II/IL, q. 47, a 2 s. c.; a. 6. Srov. k tomu
Walter KASPER, ,,Amoris laetitia“: Bruch oder Aufbruch?, s. 726.

73 Srov. tamtéz.

74  Amoris laetitia 304.

75 Srov. Amoris laetitia 305.
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hani nebo prili§ tvrdym a unahlenym soudiim a definitivnimu odsouzeni, respektuje proces zrani
¢lovéka a je charakteristicka ¢asovou disponibilitou, vytrvalosti a trpélivosti. Rozdilnost ,,zazemi*
pastorac¢niho pracovnika a socidlniho pracovnika pfitom bude ve vysledku znamenat, ze zatimco
napt. v Amoris laetitia kritizovany neptipadny postoj ,,soudce” zastavany pastoracnim pracovni-
kem bude navozovat pripadnou otazku po disledku dosud v cirkvi pretrvavajiciho, z dnesniho
pohledu problematického, etického paradigmatu, tak v pripadé socialniho pracovnika bude zmi-
novany nepatfi¢ny postoj vniman predevsim jako etické selhani profesionality, jako disledek jeho
osobni nezralosti ¢i jako dusledek syndromu vyhoteni ¢i mesiasského komplexu.

Vybrané podnéty biskupskych synod o rodiné (2014, 2015)
a postsynodalni apostolské exhortace Amoris laetitia (2016)
pro pomahajici profese

Abstrakt

Clanek reflektuje vypovédi posynodalni apostolské exhortace papeze Frantiska Amoris laeti-
tia s cilem specifikovat jeji podnéty pro pomahaijici profese, cirkevni pastoracni praxi a oblast
socialni prace. Implicitné se zde fesi otazka, zda tyto podnéty, které vychazi z kiestanského
pohledu na svét a u zainteresovanych ho predpokladaji, maji svoji relevanci pro socialni pra-
ci, u které tento pohled neni podminkou ani obecnym standardem. Z tohoto dlivodu ¢lanek
nabizi rovnéz stru¢ny pohled na podobu a vyznam kiestanského etického paradigmatu v dé-
jinach cirkve.

Klicova slova: papez FrantiSsek, Amoris laetitia, manzelstvi, rodina, pastorace, socialni prace,
etika, doprovazeni, rozliSovani, integrace
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Selected Impulses of the Synods of Bishops on
the Family (2014, 2015) and of the Post-Synodal
Apostolic Exhortation Amoris laetitia (2016) for the

Helping Professions
Jindfich Srajer

The two sessions of the synod of bishops on the family of autumn 2014 and 2015 and the post-sy-
nodal apostolic exhortation Amoris laetitia by Pope Francis on love in the family of spring 2016
are without doubt one of the most significant events or enterprises in the recent life of the Church,
especially since they focus on one of the crucial issues of the present time. The presented outputs
as well as the way in which they were reached' have given rise to numerous controversial reac-
tions.> On the one hand there are fears that the traditional doctrine of the Church on marriage
and family has been set in doubt, or fears that the Church has unacceptably conformed itself to
the spirit of the time and diluted the ideal of conjugal and family life it had previously proclai-
med in a false effort to help people who have failed in their sexual, conjugal or family life. On the
other hand there is joy arising from the openness with which the Church faces the problems of
the present times, from its courage to openly name the problems of conjugal and family life, and
especially to approach those who have stumbled and are still stumbling on this path with sym-
pathetic love.’

The two synods and the papal document Amoris laetitia seek answers to the burning and in-
creasingly more pressing problems of families exposed to numerous difficulties and pressures,
including efforts at their very destruction. The synods and the papal document offer a number of
incentives, both for the form of the Church’s pastoral practice and for social work. Pastoral work
is not aimed merely at solving problem phenomena in conjugal and family relationships, but also
at their prevention. Social work systematically focuses on problem phenomena in these spheres
of life. The difference between these two practices consists in that pastoral work with married
couples and families derives from the principles of Christian faith, while in social work this is
neither a condition nor a general standard. This very fact gives rise to the question of to what ex-
tent and whether at all the incentives contained in the output documents of the two synods and
in the post-synodal apostolic exhortation can be inspiring for social work, since they derive from
the Christian worldview and assume it in the interested persons. The presented treatise implicitly

1 Cf on this Heiner KOCH, Amoris laetitia. Eine Erlauterung, Stimmen der Zeit 6/2016, pp. 364-366.
The spectrum of different evaluations of the document Amoris laetitia does not follow the simple schema of progressivists versus
conservatives. The spectrum is much more varied. Cf. on this Walter KASPER, ,, Amoris laetitia“: Bruch oder Aufbruch?, Stimmen der
Zeit 11/2016, pp. 723-724.

3 Cf, for example, Jindtich SRAJER, Nad synodou s nadéji, Universum 1/2015, pp. 36-37.
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touches on this question by specifying the particular incentives, or their practical significance
for those two practices, which is preceded by a brief overview of the form and significance of the
Christian ethical paradigm in Church history.

1. The permanent task of the Church - to re-formulate and substantiate the
values that are proper to the Church and constitute human meaning

In order to offer a reflection of the presently possible contribution of the Christian ethos, as for-
mulated in the abovementioned documents of the Church, to cultivating married and family life
and to improving the quality of pastoral and social work with families, some essential facts ought
to be mentioned in this context.

The Church, which the Second Vatican Council conceived as the People of God wandering throu-
gh history, is on the one hand the bearer of immutable divine truths. On the other hand it is a part
of secular society, with which it shares its joys and hopes, griefs and anxieties.* Thus the Church
not only attests to the divine origin of marriage and family and to the notion of the character of
successful conjugal and family life as approved by the tradition and confirmed by Church authori-
ty, but is also repeatedly confronted with the permanent task of re-formulating and substantiating
the values that are proper to it and constitute human meaning.’ It is also necessary to mention its
historically conditioned situation and roles and the frequently associated form and significance of
its ethical paradigm in society.

It is a well-known fact that many religious precepts, as they are known, for example, from the Old
Testament, are mere sanitary norms or regulations ordering the functioning of society. They are
intended to guide the person to a healthy life, to a peaceful and just formation of relationships
in society, to its proper functioning. In religious societies, osmosis between the secular and the
religious, the worldly and the ecclesial, inevitably occurs. The religious or ecclesial paradigm per-
meates the entire society and determines its character. It affects all of its members, for whom it
becomes an inseparable part of their everyday life. In Western European history this important
role was taken for a long time by the Catholic Church, which held a dominant position in this
respect. It guaranteed the homogeneous character of society and watched over its morality. But it
was not always the case. To a great extent, its paradigm concerning married and family life copied
the social circumstances and conceptual schemes of the given historical period and at the same
time it often arose as a particular reaction to a problematic life practice.

The foundation of Christian life practice is fulfilling the requirement of faithfully following Jesus
Christ, which, among other things, not infrequently means being ‘a sign that is spoken against;
contrasting with the socially and culturally dominant life practice. That held especially for early
Christianity, but without doubt still holds today.® In its beginnings, Christianity brought critical
incentives regarding the family and individualistic-emancipating impulses into ancient family so-
cieties and their life practice.” Jesus confirms the original creational intention regarding marriage
as a unique and indivisible community of a man and a woman (cf. Matt 19:3-9). With his teaching
and attitudes he appraises the value of marriage (cf. Matt 9:15; 22:1-14; 25:1-13; Jn 2:1-12), and

4 Cf. Gaudium et spes 1.

5  Cf.FranzX. KAUFMANN, Ehe und Familie zwischen kultureller Normierung und gesellschaftlicher Bedingtheit, in: Anton RAUSCHER,
Handbuch der Katholischen Soziallehre, Berlin: Duncker Humblot, 2008, p. 257.

6  Cf. Amoris laetitia 200.

7  Cf. André HABISCH, Zukunftfihigkeit und Gesellschaftspolitik. Familienorientierte Institutionengestaltung als Herausforderung des 21.
Jahrhunderts, in: Wolfgang OCKENFELS (ed.), Familien zwischen Risiken und Chancen, Paderborn: Ferdinand Schoningh, 2001, p. 32.
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the dignity of man and woman. But at the same time he relativises the exclusive position of ma-
rriage in the Old Testament.®? He de-emphasises the traditional family relationships in own family
(cf. Matt 12:46-50; Matt 8:21). With his teaching he disrupts family relationships (cf. Matt 10:34-
36). When the first Christians ask about the justification of marriage and the way of experiencing
it with respect to adopting the Christian faith, they receive a temperate, yet specific answer in the
form of a few recommendations and pieces of pastoral advice (cf. 1 Cor 7).

The ecclesial paradigm concerning conjugal and family life, which had for a long time been cha-
racterised by stability of ‘the house’ (extended family) - “integrity of “the house”, community and
place” and associated with an undoubted stability conditioned by economic interests and cha-
racterised by the cohesion of generations, married couples and parents with children,'® was ‘con-
served’ in the New Testament period in debates and doctrine on the purpose of marriage. Con-
jugal and family life were, especially under the influence of Augustine’s teaching on marriage and
the goods of conjugal life,'" one-sidedly, if not exclusively, appraised as providing a service to life.
The value of the partner relationship was underestimated or not reflected upon.'* This dogmatic
momentum in the Church’s doctrine on marriage, which had been maintained for a long time,
was unshaken by the oncoming changes in social circumstances occurring especially in the pe-
riod after the French Revolution and the beginning of the Industrial Revolution. These changes,
which consisted especially in reinforcing the significance of conjugal intimate life, the conjugal
relationship and changes in the family’s function, were disregarded by the Church, which resulted
in a weakening of its social status and authority. Its message became increasingly antiquated in
character.

A change in this respect was brought only by the Second Vatican Council (1962-1965) and its
pastoral constitution Gaudium et spes (GS), which, while aware of the immutable (divine) origin
of marriage and family, reflects on their updated significance in the context of contemporary
social, economic and life circumstances. Marriage is presented as a community of love and ma-
rriage, with a balanced emphasis on the value of conjugal love and service to life."* Although the
fundamental change, as compared to the earlier paradigm concerning marriage and family, was
not born easily at the Council, as manifested by some of the contradictions of the resulting com-
promise text, a new paradigm was nonetheless founded there, which is biblically grounded and
characterised by openness to the contemporary findings of the natural sciences with the goal of
veraciously grasping the contemporary reality in the sphere of marriage and family and to present
an intelligible incentive towards an adequate experiencing of conjugal and family relationships."

8 In the Old Testament marriage is a basic obligation to which there is no life alternative. Cf. on that Johannes B. BAUER, Ehe, in:
Bibeltheologisches Worterbuch, Graz - Wien — Koln: Styria, 1994, p. 112. In the New Testament the life alternative to marriage is virginity
(Matt 19:11f).

9  Miloslav PRUKA, Péée o oikos. Diim v déjindch mysleni, edice Pontes Pragenses, vol. 55, Brno: L. Marek, 2009, p. 81. Lubomir
Mlcoch, following up on what has been said above, point out the multi-dimensional meaning of ‘house’ (extended family), which
‘included community of lodging, property, the broadly conceived family including patrimony, community of faith as well as the way
of life and managing the household; which, as he correctly states, survived in the Czech milieu in many respects ‘until the specifically
conceived modernisation of “real socialism” Lubomir MLCOCH, Ekonomie rodiny v proméndch Casu, instituci a hodnot, Studie
Narodohospodatského ustavu Josefa Hlavky, Praha, 2013, p. 7. On the character of the extended family cf. also Anton RAUSCHER,
Znovuobjeveni rodiny, edi¢ni fada Ordo socialis, Brno: CDK, 1996, pp. 3, 5-6.

10 Cf. Anton RAUSCHER, Znovuobjeveni rodiny, p. 4.

11 On Augustine’s conception of marriage cf. Michael MULLER, Paradiesehe. Die Lehre des HI. Augustinus von der Paradiesehe und ihre
Auswirkung in der Sexualethik des 12. und 13. Jahrhunderts bis Thomas von Aquin, Regensburg: Friedrich Pustet, 1954.

12 In traditional Catholic moral theology and canon law, marriage is conceived as a hierarchical community of conjugal goods and ends.
The highest of these, superordinate to the others, is the begetting and education of offspring. Cf. CIC 1917, can. 1013, § 1.

13 Cf. Gaudium et spes 47-52. Cf. on this also Jindtich SRAJER, Nové pojeti manzelstvi, Teologické texty 1/2003, pp. 17-19.

14 Cf. on this Jindfich SRAJER, O dustojnosti manzelstvi a rodiny, in: Jindfich SRAJER, Lucie KOLAROVA et al., Gaudium et spes padesdt
let poté, Brno: CDK, 2015, pp. 168-205.
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After the Council, the Popes Paul VI (1963-1978), John Paul II (1978-2005) and Benedict XVI
(2005-2013) repeatedly emphasised the anthropological and theological basis of marriage and
family. They underlined the natural character of these institutions, i.e., the fact that their truth ‘is
grounded in the truth of man’"” This foundation is then used to deduce the binding norms con-
tained in it, which are to form conjugal and family relationships and the tasks implied by them
(for example, in the sphere of the transmission of life). Benedict XVI tried to prove that the attitu-
des of Christian ethics are not far from general human experience, from the reality of this world
and the issues associated with it. According to him, Christian ethics does not aim to suppress hu-
man values or expressions,'® but to bring a specific point of view into general human experience,
which purifies it, transforms it, discerns and heals, elevates and in light of God’s love brings to
fulfilment all that is truly human.'” But at the same time it openly admits a certain lack of ability
to communicate these values well to others, especially to young people, who in his words are afra-
id of a definitive decision for marriage and at the same time it is necessary to do away with their
deeply rooted bias ‘that Christianity with its precepts and bans poses too many obstacles to the
joy of love, especially in that it does not allow them to experience fully the happiness a man and
a woman find in their mutual love'® In general it is possible to say that the abovementioned three
post-Vatican II Popes primarily strive to present the ideal of marriage and family together with
the effort to present this ideal intelligibly for human beings. In other words, the primary effort to
perfect the ideal of marriage and the overt emphasis on the validity of objective moral law which
needs to be observed at the same time means that not enough attention is paid to the frequently
problematic and complex reality in which individuals not infrequently find themselves. In the ec-
clesial paradigm so far this seems to manifest a lack of appreciation for their responsible freedom
or perhaps even a primary distrust in it.

Pope Francis follows up on the Vatican II and post-Vatican II doctrinal line regarding marri-
age and family, but of course brings in new emphases and incentives, establishing a new ethical
paradigm. This paradigm does not evade a humbly self-critical evaluation of the former ma-
nner of presenting the Christian principles and attitude regarding marriage and family to people.
The Pope speaks quite concretely, openly names the problematic attitudes and formulates new
requirements with respect to presenting marriage and pastoral care of it. He is critical of the for-
mer overt idealisation of marriage, which according to him thereby becomes something abstract,
unattractive and almost artificially constructed in the eyes of people.”” He thinks it is inexpedient
to rhetorically denounce contemporary abuses, to take the defensive position the Church has so
often taken in history, to waste energy on numerous assaults against the degenerating world and
not place sufficient emphasis on pointing out the way to happiness.”® He also holds that the Chu-
rch’s message regarding marriage and family did not clearly reflect ‘the preaching and attitudes of
Jesus, who set forth a demanding ideal yet never failed to show compassion and closeness to the

15 Cf. BENEDIKT XVI., Myslenky o rodiné, selection of texts by Pope Benedict XVI, edited by Lucio Coco, Praha: Paulinky, 2010, p.
24. Pope Benedict XVI corroborates this fact also by reference to the cultural history of humanity, which is marked by sin and by
obfuscation of the original meaning of marriage, and yet the human being is still aware of the fact that all other forms of relationship
(than marriage) between man and woman contradict the original plan with humanity. According to Benedict XVI, the great cultures
again tend to monogamy, the community of one man and one woman who together are one flesh. Cf. ibid., p. 29.

16 See Nietzsche’s criticism of Christianity, which allegedly gave poison to drink to the eros (bodily love) and degraded it to a mere vice. Cf.
on that Deus caritas est 8.

17 Cf. Joseph RATZINGER, Obnova moralni teologie. Perspektivy 2. vatikdnského koncilu a encykliky Veritatis splendor, Communio
3/2006, p. 307.

18 BENEDICT XVI, Myslenky o rodiné, p. 116.

19 Cf. Amoris laetitia 36.

20 Cf. ibid., 35, 38.
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frailty of individuals like the Samaritan woman or the woman caught in adultery’* Pope Francis
also notes that it is not possible to sufficiently motivate families to strengthen the conjugal bond
and fill their shared life with meaning only by emphasis on doctrinal, bioethical and moral issues
without the support of opening up to grace. On the other hand, he makes the case for presenting
‘marriage more as a dynamic path to personal development and fulfilment than as a lifelong bur-
den’* He speaks for respecting ‘the conscience of the faithful, who very often respond as best as
they can to the Gospel amid their limitations and are capable of carrying out their own discer-
nment in complex situations. We have been called to form consciences, not to replace them,* he
concludes. This attitude of the Pope is at the same time his primary starting point for developing
the notions of the particular form of pastoral practice, which can in many respects be also applied
to social work.

2. Pastoral care close to the human being

Pope Francis offers particular incentives for the form pastoral practice ought to take in the sixth
chapter of Amoris laetitia. Already in the introduction he notes that he does not intend to present
a teaching on the pastoral care of families, but merely to generally outline some new pastoral
methods. These should be elaborated on by individual communities, which would in accordance
with the doctrine of the Church present more practical and efficient proposals taking into ac-
count local needs and requirements.”* This statement is an early signal of important emphases
characterising the Pope’s notion of the form pastoral practice ought to take, namely relativising
Roman centralism and support for a subsidiary model of pastoral responsibility. This means,
among others, ‘that not all discussions of doctrinal, moral or pastoral issues need to be settled
by interventions of the magisterium,” or also that there is not just one answer to all questions.
The Pope underscores that ‘unity of teaching and practice is certainly necessary in the Church;*
which, however, ‘does not preclude various ways of interpreting some aspects of that teaching or
drawing certain consequences from it [...] [since] every general principle ... needs to be incultu-
rated, if it is to be respected and applied’.”

The Pope’s accents derive from his frequently repeated idea of the supremacy of time over space.
In this context he speaks of the tension between fullness and limitation, which one must learn to
bear. According to the Pope, space, or rather the attitude ‘have it all now, represents limitation.
Time, on the other hand, ‘has to do with fullness as an expression of the horizon which constant-
ly opens before us.*® The Pope regards the principle when time is superordinate to space as the
principle of progress, since it ‘enables us to work slowly but surely, without being obsessed with
immediate results’® With respect to marriage and family, this means perceiving the dynamics
and complexity of the process of these institutions’ formation towards the ideal which opens up
before them as a reachable perspective. Marriage and family are a human reality, which is not
an ideal but a complex which is in many respects in need of salvation. From this point of view

21 Ibid, 38.

22 Ibid, 37.

23 Ibid.

24 Cf. Amoris laetitia 199.
25 Ibid, 3.

26 Ibid.

27 Ibid.

28  Evangelii gaudium 222.
29  Evangelii gaudium 223.
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‘families are not a problem; they are first and foremost an opportunity.®® The broad view of the
complexity of the life realities of marriage and family presented by the Pope stimulates pastoral
care which is not reduced to the mechanical application of norms. It may only be carried out by
competent responsible persons (pastoral workers, priests, the local bishop) as a creative process
of mediation between the particular human beings, their life situation and the doctrine of the
Church.’® That also presupposes that ‘the thinking of pastors and theologians, if faithful to the
Church, honest, realistic and creative, will help us to achieve greater clarity’ in doctrinal, moral,
spiritual, and pastoral questions.*

The central motive of pastoral work ought to be joy, or joyful love, which is linked to mercy. This
is the golden thread of the present Pope’s pastoral theology, which interlaces his pastoral texts. The
Christian message concerning the family ought to be truly a joyful message, which responds to
the desire for a family, which is alive especially among young people.” The Pope wants to motivate
Christian families ‘to value the gifts of marriage and family, and to persevere in a love strengthe-
ned by the virtues of generosity, commitment, fidelity and patience** At the same time he wants
‘to encourage everyone to be a sign of mercy and closeness wherever family life remains imperfect
or lacks peace and joy’*

The text of Amoris laetitia is free of all dogmatism or antagonisms. It is not limited to prohibiti-
ons and doctrinal definitions. The Pope explicitly warns against ‘a cold bureaucratic morality™
against applying ‘moral laws to those living in “irregular” situations, as if they were stones to
throw at people’s lives*” He presents a text characterised by simplicity, with a positive and encou-
raging accent. The Pope’s main purpose is to point out the most important aspect of pastoral care,
which is proclaiming the joyful message of Jesus Christ for the sphere of marriage and family. In
practice this means that shepherds are to listen with sensitivity and peace and with the honest de-
sire to enter the drama of human beings and come to understand their point of view, and in that
way to help them to live better and become aware of their place in the Church.*

The pastoral perspective and its accents, as presented by Pope Francis in Amoris laetitia, can ulti-
mately be compressed into three words: guidance, discernment and integration.

The Pope underscores the pressing need for guidance before contriving marriage, as well as in
the marriage’s course, especially in its early phases. He regards reducing marriage preparation
to a short-term catechesis on faith and the conjugal life immediately preceding the wedding ce-
remony as insufficient. Passing over the fact that, as he observes, every human being is de facto
preparing for marriage since birth,” he emphasises the need for long-term marriage preparation
realised by the local community, which is to offer special programmes of immediate marriage
preparation. In line with the accent he places on the importance of emotional life in marriage, or
conjugal love, as he exclusively presents it in the 4™ chapter of Amoris laetitia, he notes that the
wedding ceremony ought not to be seen as the end of the journey. Marriage is a vocation which

30 Amoris laetitia 7.

31 Cf Marianne HEIMBACH-STEINS, Denise MOTZIGKEIT, Janine REDEMANN, Karolin FRERICH and Petr STICA, Familiale
Diversitat und pastorale Unterscheidung. Eine theologisch-ethische Analyse zum nachsynodalen Schreiben Amorislaetitia, Sozialethische
Arbeitspapiere des Instituts fiir Christliche Sozialwissenschaften 5/2016, Miinster: Institut fiir Christliche Sozialwissenschaften, p. 12.

32 Cf. Amoris laetitia 2.

33 Cf.ibid., 1.

34 Ibid., 5.

35 Ibid.

36 Ibid., 312.

37 Ibid., 305.

38 Cf.ibid., 312.

39 Cf.ibid., 208.
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ought to be discovered and developed throughout one’s life. It means that pre-marital pastoral
care, as well as pastoral care of married couples, is to focus on the marital bond and at the same
time help the couples to not only deepen their love, but also to learn to overcome problems and
difficulties.*® The couples also ought to obtain necessary information concerning ‘places, people
and services to which they can turn for help when problems arise.*!

As already mentioned, the Pope places an emphasis on guidance, especially on guiding married
couples in the first years of common life. In line with the documents summarising the results of
debates at the two synods of bishops on the family, Pope Francis underlines the need for pastoral
guidance, which had already been mentioned by earlier magisterial documents. While previou-
sly this had meant ‘assistance on the spouses’ path to coping with the tasks entrusted to them,
especially responsible service to life, and living a Christian life}** Pope Francis also emphasises
the importance of guiding them to emotional maturity, or maturity of their relationship.*’ In this
a special part can be played by more experienced married couples, who can provide significant
help in the form of couples guidance, as elaborated, for example, by the book Guiding Young Ma-
rried Couples to a Mature Relationship.** The conclusions reached in that book are consonant with
the position of Pope Francis, who points out that in the marital union ‘the spouses assume an
active and creative role in a lifelong project* This includes the constant exercise of mutual love,
‘an interplay of give and take, for the good of the family’* The point is not that ‘there will be no
winners and losers, but rather two winners... each home is unique and each marriage will find an
arrangement that works best*” Last but not least, upon presenting some of the sources of help in
the pastoral care of families Pope Francis notes that it ‘has to be fundamentally missionary, going
out to where people are. We can no longer be like a factory, churning out courses that for the most
part are poorly attended.*®

Regarding crises or crisis situations in families, Pope Francis formulates the requirement of dis-
cernment and integration. He first of all notes that ‘each crisis has a lesson to teach}* which one
must learn to discern.”*® The Pope enumerates various kinds of crises, which naturally arise in
married and family life, such as, for example, the crisis of the ‘empty nest’ or the crisis brought
about by the aging of the spouses’ parents.” The Pope underscores the importance of pastoral
assistance, which most of the persons who need it do not seek, because ‘they do not find it sym-
pathetic, realistic or concerned for individual cases’”* Regarding other situations, which need to
be discerned with care, such as the pastoral guidance of separated, divorced and deserted married
persons, pastoral care ought to be characterised by personal closeness. It ought to be perceptive
to the pain of the interested parties, especially children. Such care ought to include reconciliati-
on and mediation, expert counselling centres ought to be provided. Those who find themselves
in problem situations ought to be integrated into the Christian community and parish pastoral

40 Cf. ibid., 205-210.

41 Ibid., 211.

42 Josef ZEMAN, Jindtich SRAJER and Jindtich KOTVRDA, Doprovdzeni mladych manzelii ke zralému vztahu, Kostelni VydFi:
Karmelitanské nakladatelstvi, 2015, p. 11.

43 Cf. Amoris laetitia 52, 217-222.

44  See note 42.

45 Amoris laetitia 218.

46 1Ibid., 220.

47 1Ibid.

48 1Ibid., 230.

49 1Ibid., 232.

50 Cf.ibid., 232.

51 Cf.ibid., 235.

52 Ibid., 234.
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institutions.” The Pope also notes the situation of families, in which a member expresses a homo-
sexual orientation, or the situation brought about by the death of a family member and its impact
on the bereaved. In both cases he speaks for a sensitive approach, due attention and good will
towards the persons concerned.*

3. Discernment in conflict situations and integration

While guidance is concerned with discovering and nurturing the positive expectations and pro-
spects in the guided person, the requirement of discernment and integration primarily concerns
conflict and problem situations and solving them. In this sense it regards not only pastoral prac-
tice, but eminently also the practice of social work. The primary focus here is appropriate ethical
discernment in situations of collision.

As has already been indicated above, in Amoris laetitia Pope Francis is not offering simple soluti-
ons to dubious issues of dogma, moral theology, canon law or pastoral theology. His emphasis is
placed on subsidiary fulfilment of responsibility at all levels of pastoral assistance, with apprecia-
tion for the personal conscience of the individual as being capable of discernment. The Pope’s po-
sition is corroborated by biblical evidence, rooted in the Ignatian spirituality proper to him and
theologically linked to the scholastic tradition. It means careful discernment of individual situa-
tions and the requirements implied by them and appropriate pastoral-ethical decision-making at
the respective local levels.”” For pastoral practice, but in a transposed sense also for social work,
this means emphasising the personal responsibility of pastoral and social workers, which must
not hide behind the strict application of an ethical norm or law or behind the institution of the
Church® or the criteria or standards set by the helping organisation in social work. In the concept
of pastoral perspectives presented by Pope Francis, emphasis is placed on personally involved
interaction between the pastoral worker, the spouses and the family; in the sphere of social work
this can be applied to the interaction between the social worker and the client or clients (spouses,
parents, etc.). It is not sufficient merely ‘to consider whether or not an individual’s actions corre-
spond to a general law or rule’”” According to the Pope, this would be not only reductive but also
insufficient with respect to the human perspective. It would be the attitude of a ‘closed heart,*® of
arrogantly and superficially judging difficult cases and wounded families.”

According to the Pope, the involved attitude of the helping workers is to be permeated with ten-
derness. These workers must also learn to ‘treat the weak with compassion, avoiding aggravation
or unduly harsh or hasty judgments’® If they do not, it means that they are not concerned with
the complexity of different situations and do not perceive the life and suffering of the persons
involved in those difficulties. He also regards definitively condemning a human being as inad-
missible.” While these emphases without doubt find justification in the biblical and Christian
tradition, it is impossible not to mention the risks faced by helping workers, such as, for example,
the ‘messianic complex’ or burn-out syndrome. The Pope does not explicitly mention these risks,

53 Cf. ibid., 241-246.

54 Cf. ibid., 250, 253-258.

55 Cf Marianne HEIMBACH-STEINS, Denise MOTZIGKEIT, Janine REDEMANN, Karolin FRERICH and Petr STICA, Familiale
Diversitit und pastorale Unterscheidung, p. 1.

56 Cf. Amoris laetitia 305.

57 1Ibid., 304.

58 Ibid., 305.
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60 Ibid., 308.
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or the possible personal limits of helping workers, although the overall context of his text implies
that he does perceive the limitation of human responsibility, as it is constituted by the human
being’s relationship to God. The primary responsibility for everything is proper to the Creator
God who provides assistance and solace to the human being. That also holds when the Pope
challenges the helping workers to stop seeking personal or social hideaways, which enable them
to maintain a distance from the human drama. When one dares to come into contact with the
particular existence of others, he experiences the power of tenderness.®> But on the other hand,
‘whenever we do so, our lives become wonderfully complicated.®

The Pope’s pastoral exhortations to guidance, discernment and integration in pastoral practice
and in a transposed sense also in social work comprises the requirement he repeatedly stresses,
namely that the process of maturation be respected in all human beings, which requires the hel-
ping workers to be available, persistent and patient. But in the practice of social work, social
workers can encounter ‘external obstacles’ preventing them to fulfil the requirement, often even
against their good will. From this point of view it is often excessive administrative burdening pla-
ced on the social workers — the necessity to fill in forms, work out protocols from meetings, etc.
The question arises to what extent this is a problem of the system and to what extent it can in some
cases be a kind of excuse, when the social worker lacks courage or willingness to guide problem
clients on a long-term basis. Some institutions even ban deeper conversations with clients and
long-term guidance.

The Pope’s pastoral exhortations, as indicated above, conceal a pre-meditated theological position
drawing on the wealth of the Christian tradition and the doctrine of the Church. Apparently, this
wealth has as yet not been sufficiently appraised; it has not become a matter of the mainstream.
The Pope appeals especially to Thomas Aquinas and to his predecessor in office, John Paul II.
But the Pope’s attitudes are also corroborated by contemporary authors, such as, for example, the
German ethicist Konrad Hilpert, who reflects on the individual aspects of personal responsibility
highlighted by ethics in an exclusive manner.**

Pope Francis bases the necessity to respect the maturation process in all individuals, which pre-
supposes a familiarity with his particular conditions and his level of understanding the objective
requirements of the law, on the so-called ‘law of gradualness” as formulated by John Paul II. To-
gether with him, he notes that this does not mean a ‘gradualness of law’. The law loses nothing of
its validity.® It merely makes provision for the different degree of responsibility in the individual
cases, since the ‘consequences or effects of a norm need not necessarily always be the same® In
other words, the point is not to compromise the demands of the Gospel, but to be aware of the
mitigating circumstances. In practice, this means that all those who find themselves in an ‘irregu-
lar’ situation with respect to an objective requirement of the law need not necessarily be living in
a state of mortal sin.”” The principal emphasis is that even if the particular person is clearly fami-
liar with the norm, that person can still find it very difficult to understand the values involved in
the moral norm ‘or be in a concrete situation which does not allow him or her to act differently
and decide otherwise without further sin}*® since factors may exist which limit the ability to make

62 Cf.ibid., 308.

63 Ibid., 308.

64 Cf. Konrad HILPERT, Zentrale Fragen christlicher Ethik: Fiir Schule und Erwachsenenbildung, Regensburg: Friedrich Pustet, 2009.
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a decision’®® With reference to the Catechism of the Catholic Church, Pope Francis notes that ‘im-
putability and responsibility for an action can be diminished or even nullified by ignorance, ina-
dvertence, duress, fear, habit, inordinate attachments, and other psychological and social aspects,
among which he lists ‘affective immaturity, force of acquired habit, conditions of anxiety or other
psychological or social factors.”

In this way Pope Francis clearly shifts the earlier accent in evaluating a moral act from its fact
towards the subject of action, to reflecting on his/her dispositions. Thereby he places emphasis
on the responsibility of pastoral workers, whose task it is to assist human beings in the pro-
cess of conscience maturation by honestly discerning in individual situations. This comprises,
among others, the recognition that although a certain particular situation does not conform
to the general requirements of the Gospel, yet in the given circumstances it may be a case of
magnanimously responding to God within the existing human limitations, without thereby
doubting an openness to new phases of growth and new decisions, which will allow the person
to reach the desired ideal.”

Pope Francis bases the abovementioned paradigm change away from evaluating an act according
to its facts to considering the dispositions of the acting subject on Thomas Aquinas’s virtue ethic.
Following the Aristotelian tradition, Thomas Aquinas places virtue in the middle between two ex-
tremes, and also between the extremes of rigorism and laxism. In that, he distinguishes between
speculative and practical reason. While speculative reason derives consequences in a strictly lo-
gical manner from the principles, in the practical sphere this is not possible. There, the set ob-
jective norms are not perfect; they represent a certain level of generalisation. They are incapable
of grasping all of the circumstances of life. Therefore these norms cannot be applied by means
of logical deduction, but through the virtue of wisdom, or prudence. This, according to Thomas
Aquinas, becomes reason’s criterion of action. Thus, the virtue of wisdom or prudence is the fou-
ndation of all virtues, applying the intellectually cognised end of the human being, i.e., the good,
in particular situations.”” With these references to Thomas Aquinas, Pope Francis refutes the criti-
cism that has been raised against his attitudes as formulated in Amoris laetitia, which labels them
as situation ethics. With reference to Josef Pieper, for whom wisdom is equivalent to situational
conscience, Walter Kasper notes that this has nothing to do with situation ethics, as wisdom does
not derive norms from situations, creates no norms, but on the contrary presupposes them and
applies them to particular situations.” This is also explicitly expressed by Amoris laetitia, where
the Pope says that ‘what is part of a practical discernment in particular circumstances cannot be
elevated to the level of a rule. That would not only lead to an intolerable casuistry, but would en-
danger the very values which must be preserved with special care’”

Conclusion

Pope Francis’s apostolic exhortation Amoris laetitia, which summarises and elaborates upon the
conclusions of two synods of bishops on the family, offers a number of incentives, both for the
form ecclesial pastoral practice ought to take and for the sphere of social work, despite the dif-

69 Ibid.

70 Ibid., 302, or Catechism of the Catholic Church 1735, 2352.

71 Cf. Amoris laetitia 303.

72 Cf. Summa theologiae I/, q. 64, art. 1; De Virtutibus, art. 13; Summa theologiae I/I, q. 57, art. 4; II/IL, q. 47, art. 2 s. c; art. 6. Cf. on
this Walter KASPER, ,,Amoris laetitia“: Bruch oder Aufbruch?, p. 726.

73 Cf. ibid.

74  Amoris laetitia 304.
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ferences between these two spheres of human practice. Pastoral work, or the role of the pastoral
worker, is determined by the specific culture of the Church’s life and mission, which is to initiate
the human being into a relationship with God. For the pastoral worker, this means assisting the
human being, especially in the form of guidance, in realising one’s personal vocation, which in-
cludes discovering, discerning and fulfilling ethical and spiritual requirements and needs, which
are to guide the person to a mature and successful life. In marriage and family this involves espe-
cially increasing the quality of the conjugal relationship, and discerning and fulfilling the conjugal
and family responsibility, as well as integration in the community of the Church, which nurtures
the person(s) and becomes for them a source of vitality (grace) and constant renewal.

The role of the social worker is different, not only, as noted in the introduction to this paper, in
that social work focuses only on the problem phenomena of marriage and family, but also in that
it is based in the fairly heterogeneous secular culture. Its primary goal is not an effort to anchor
the client(s) with respect to an ideology or to some values, albeit it does reflect on the issue of
values, but facilitating his (their) social functioning and fulfilling the associated requirements
and needs.

The question raised in the introduction to this paper, namely whether and to what extent can the
incentives contained in the documents of the synods of bishops held in autumn 2014 and 2015
and in Pope Francis’s post-synodal apostolic exhortation Amoris laetitia be inspiring also for so-
cial work, can be without doubt answered affirmatively on the principal or methodological level.

Let us first recall the emphasis on the personal responsibility of pastoral and social workers no-
ted above, which cannot hide behind the strict application of an ethical norm or law, behind the
institution of the Church,” or behind the criteria or standards set by a helping organisation in
the sphere of social work. Another useful incentive may be the emphasis on a personally involved
interaction between the pastoral worker, the spouses and the family, or between the social worker
and client(s), which is governed by the logic of sympathy for those who are weak, avoids prosecu-
ting them, condemning them, or making overly harsh and hasty judgments, respects the process
of human maturation and is characterised by temporal availability, perseverance and patience.
The difference in the pastoral worker’s and social worker’s ‘background’ will ultimately mean that
while the inadequate attitude of ‘judge, criticised in Amoris laetitia, taken by a pastoral worker
will raise the question of the consequences of an ethical paradigm, which still persists in the Chu-
rch and is problematic from the contemporary point of view, in the case of a social worker such an
inadequate attitude will be perceived primarily as an ethical professional failure, as a consequence
of personal immaturity, or as a consequence of the burn-out syndrome of messianic complex.

75  Cf. Amoris laetitia 305.
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The paper reflects on some of the assertions of Pope Francis’s post-synodal apostolic exhor-
tation Amoris laetitia. It aims to specify the exhortation’s impulses for the helping professions,
pastoral care and social work. It implicitly addresses the question whether these impulses,
deriving from the Christian worldview and assuming it in the interested persons, are of some
relevance for secular social work, for which this worldview is neither a condition nor a general
standard. For that reason the paper also offers a brief overview of the form and significance of
the Christian ethical paradigm in the history of the Church.

Keywords: Pope Francis, Amoris laetitia, marriage, family, pastoral care, social work, ethics,
accompanying, discerning, integration

Author contact

Assoc. Prof. JindFich Srajer, Dr. theol.

University of South Bohemia in Ceské Budéjovice

Faculty of Theology, Department of Ethics, Psychology and Charity Work
KnéZska 8,370 01 Ceské Budéjovice

srajer@tf.jcu.cz



241 201 y ngk]/seri’ros

Clanek (Article)

Uchopeni kirestanského poselstvi v socialni sluzbé

Diakonie CCE
Stépan Brodsky

Uvod

Diakonie' Ceskobratrské cirkve evangelické (CCE) je neziskova organizace, kterou CCE zfizuje
s »poslanim a cilem pomahat potiebnym, zejména zajistovat, organizovat a provadét socialni,
zdravotni, vychovnou, poradenskou, vzdélavaci a pastoracni péci, pomoc a podporu starym, osa-
mélym, ohrozenym, nemocnym, zdravotné postizenym a jinak potfebnym lidem.?

Jak lze z ivodni véty vycist, Ze tato instituce usiluje o uchopeni krestanského poselstvi nejen ve
své socialni sluzbé, ale také ve své organizacni kultufe? Prvni voditko je skutecnost, ze tuto in-
stituci ziizuje cirkev (konkrétné CCE), a dale, ze deklaruje rovnéz poskytovani pastoraéni péce,
ktera je s krestanstvim spojena. Oba uvedené divody ke zfizeni Diakonie maji svou historickou
a predevsim teologickou motivaci. A také své praktické pokusy o realizaci.

Motivace diakonické prace

V protestantské cirkevni tradici se uci, ze kiestanské spolecenstvi dostalo do vinku ¢tvero posel-
stvi, které ma ve své existenci naplinovat. Nékdy jsou nazyvana jako ¢tyfi ukoly, které ma kazdé
krestanské spolecenstvi nést.

Prvni ukol je svédectvi (martyria). Kfestané maji o své vire svédcit pred druhymi. ,,Jdéte ke vSem
narodim a ziskdvejte mi ucedniky, kitéte je ve jméno Otce i Syna i Ducha svatého a ucte je, aby
zachovavali vSecko, co jsem vam prikazal. A hle, ja jsem s vami po vSecky dny az do skonani
tohoto véku® (Mt 28,19n). Toto svédectvi se déje slovem, zveéstovanim. Druhy tkol je slaveni
(leiturgia), coz zahrnuje vzdavat diky, chvalit, oslavovat, radovat se z poselstvi, které kfestané po-
znali. Béznym projevem tohoto tikolu jsou bohosluzby (mse) spolu se slavenim svatosti. ,,Pak vzal
chléb, vzdal diky, lamal a daval jim se slovy: ,Toto jest mé télo, které se za vas vydava. To cinte na
mou pamatku“ (L 22,19). Treti ukol je vytvareni spolecenstvi (koinonia). Kfestané se maji sdilet
se svou virou a to predev$im mezi sebou. Z tohoto sdileni vychazi vzajemna podpora, posilova-
ni, neseni. ,,Vytrvale poslouchali u¢eni apostolti, byli spolu, ldmali chléb a modlili se“ (Sk 2,42).
A konecné ¢tvrty ukol, ktery nas v této chvili nejvice zajima, je sluzba (diakonia). ,,,Kdo z téch tff,

1 Krati¢ké predstaveni Diakonie: 27 stfedisek, cca 130 sluzeb, 7 praktickych a specidlnich $kol, 1 matetska $kola, s vyjimkou Pardubického
kraje zastoupena ve vech ostatnich krajich CR od Chebu po Ostravu ¢i Uherské Hradisté. Zaméstndvd 1500 zaméstnanct. Byla
obnovena dne 1. 6. 1989. Navazuje na Ceskou Diakonii (1905). Vice informaci napt. © Diakonie Ceskobratrské cirkve evangelické (on-
-line), dostupné na: www.diakonie.cz, citovano dne 11. 11. 2016.

2 © Evangnet, nezdvisly internetovy portal, CCE - cirkevni ziizeni - Rad diakonické préce, ¢l. 1 (on-line), dostupné na: http://www.
evangnet.cz/cce/czr/rdp.html, aktualizace dne 2. 8. 2016, citovano dne 11. 11. 2016.



CCJgj[gxseri’ros 201; 242

mysli$, byl bliznim tomu, ktery upadl mezi lupic¢e?* Zakonik odpovédél: ;Ten, ktery mu prokazal
milosrdenstvi.” Jezi§ mu fekl: ,Jdi a jednej také tak™™ (L 10,36nn). Kazdé kiestanské spolecenstvi je
povolano, aby naplinovalo zminéné ¢tyfi ukoly.

Diakonie CCE je institucionalni vyjadieni diakonie (sluzby). CCE, jako kazdé jiné kiestanské
spolecenstvi, chce naplinovat vSechny rozméry poslani cirkve, tedy i slouzit. ,,Diakonie (¢i chce-
te-li \kfestanska sluzba‘) patfi k zakladnim (konstitutivnim) znakdm kfestanského spolecenstvi.
Neni to jakasi dobro¢inna nadstavba zivota krestanského sboru, ale to, bez ¢eho kiestanské spo-
lecenstvi uz neni plné krestanskym spolecenstvim.“?

Toto hluboké teologické zakotveni zve kfestany ke sluzbé, vcéetné té v socidlni oblasti, ve které ne-
mohou zaprit svou kiestanskou motivaci a povolani a do niz tedy nutné vnesou i néco z ostatnich
poselstvi: svédectvi, slaveni, spolecenstvi. Nehledé na to, Ze ,,jak™ slouzit, se kfestané uci od svého
mistra a Pana JeziSe Krista. Pravé on, v tom co fikal, ucil a ¢inil, ukazuje, co ve skute¢nosti zna-
mena sluzba. ,Vzdyt ani Syn clovéka nepftisel, aby si dal slouzit, ale aby slouzil a dal svijj zivot jako
vykupné za mnohé*“ (Mk 10,45). I CCE sly$i a vnima tuto hlubokou teologickou motivaci a za-
klada Diakonii, organizaci, ktera za cil naplnovat poselstvi slouzit v souvislostech dne$niho svéta.
Diakonie coby instituce ma i svou historickou motivaci. Zrod diakonie jako sluzby lezi v biblic-
kych dobéch (Sk 6,2) a zaklada tradici, ktera se pres staleti prenesla az k nam. V institucionalizo-
vané formé se v protestantském prosttedi Cech a Moravy zacala usidlovat od poloviny 19. stoleti.
Dnes v Ceské republice pisobi instituce s nazvem Diakonie, ktera je zfizovana cirkvi a chce po-
skytovat (a poskytuje) socialni sluzby. Vedle krestanské sluzby (sborové diakonické prace) tato
instituce napliiuje poslani své ztizovatelky (CCE) tim, Ze uskutechuje/nese ¢4st poselstvi/tikolu
cirkve.

Realita soucasnosti

Odhadujeme, ze mezi zaméstnanci Diakonie CCE je jen nepatrné vy3si procento aktivnich kies-
tand, nez v ¢eské spolecnosti obecné. Jedna se tedy o cca 80 % zaméstnanct, ktefi nemaji aktivni
zku$enost s kiestanskou virou, nerozumi slovniku kfestanti, mnohdy maji o cirkvi a kfestanstvi
falesné predstavy. Na druhou stranu lze pozorovat, ze v socialnich sluzbach vétsinou pracuji lidé
nejen socialné, ale i myslenkove, spiritualné ¢i pfimo religiéozné otevieni. Jak je tedy mozno ucho-
pit kirestanské poselstvi v praci takovych lidi?

Zakladnim piistupem je, Ze se Diakonie CCE transparentné hlési ke svym kfestanskym a cirkev-
nim kofeniim. Pracovnici jsou si védomi faktu, ze pracuji v organizaci zfizené cirkvi. Druhy za-
kladni ptistup je, ze diakonicka préce je ve své podstaté nemisijni. Ukolem této prace neni délat
misii ¢i evangelizovat. Prof. Pavel Filipi o tom pfednasel na ETF UK v ramci studijniho predmé-
tu Diakonika s dlirazem, ze pro diakonii (sluzbu) po vzoru Jezise je charakteristicka principialni
absence zaméru ziskavat lidi pro cirkev. Diakonicka sluzba potfebnym by zamérné neméla byt
nastrojem misie, fikaval Filipi. Ale dodaval k tomu: Kéz se jim stane. Tim vyjadfuje to, ¢eho jsou
si Diakonie a CCE védomy, totiz ze jednotlivé ukoly ¢&i posléni kiestant od sebe nelze jednoduse
oddélit. Ve svém dusledku se vzajemné prostupuji. Proto Ize pfedpokladat, Ze i zaméstnanci Diako-
nie CCE bez aktivniho kiestanského zazemi pociti ,,dotek” obsahu krestanského poslani ve viech
rozmérech. (Napt.: jsou zvani k bohosluzbam slavenym ve stedicich; prichazeji do kontaktu s du-
chovnimi, setkavaji se se slovem z Bible, atp.). A v Diakonii véfime, ze jim to bude ku prospéchu.

3 © Diakonicky odbor zapadoceského senioratu CCE, Sbor jako diakonie (K. Simr) (on-line), dostupné na: http://diakonie-zapad.
evangnet.cz/sbor-jako-diakonie-k-simr, citovdno dne 11. 11. 2016.
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Spojeni Diakonie CCE s cirkvi (CCE)

Praktické souvislosti uchopenti kfestanského poselstvi v socidlni sluzbé Diakonie CCE jsou dény uz
samotnym zptlisobem, jak je nastavena spoluprace jejich organizac¢nich jednotek (stfediska, skoly
a dali zfizované dcefiné spole¢nosti) s cirkvi. Vazby mezi Diakonii a CCE nevychdzeji jenom z pii-
rozeného prostiedi, kdy je konkrétni socidlni sluzba iniciovana aktivni praci ¢lend farniho sboru
CCEa pokud se rozvine do vétsich rozméri, dd vzniknout stredisku. Jinak fec¢eno, ptivodni sborova
diakonicka prace se institucionalizuje pod hlavicku Diakonie. V takovém piipadé jsou vazby mezi
stfediskem a farnim sborem pevné nastaveny predevsim v persondlni oblasti. Jsou vsak i organi-
za¢ni jednotky Diakonie, které nevznikly z konkrétni iniciativy farniho sboru, ale napt. prevzetim
jiz existujici sluzby. Usporadani Diakonie uklddd pro vechna stfediska povinnost uzavit smlouvu
o spolupréci s farnim (nebo senioratnim ¢& povsechnym) sborem CCE. V jednom svém ¢ldnku
smlouva pamatuje velmi konkrétné taktéz na uchopeni kfestanského poselstvi v organizacni jed-
notce: ,,Farni sbory budou ve Stiedisku zajistovat pastoracni péci dle potieb Strediska a moznosti
farnich sbord. Farni sbory budou podporovat a vyzyvat své ¢leny, aby se dle svych moznosti a obda-
rovani zapojovali do ¢innosti Stfediska. Farni sbory budou na pracovniky Strediska, osoby, kterym
bude Stfedisko pomahat, jakoz i na ¢leny dozor¢i rady Strediska pamatovat pii svych modlitbach.
Farni sbory budou podle svych moznosti stfedisku pomahat hmotnou pomoci.“* Takto je nastavena
podpora kiestanského charakteru stfediska nejen modlitbou, ale predevs§im dobrovolnou aktivitou
¢lent blizkého partnerského sboru. Casto to znamena, ze duchovni spravce farniho sboru, se kterym
je pro stredisko uzaviena smlouva, vénuje ¢ast svého pracovniho ¢asu stredisku, coz ¢ini obvykle 2
-4 hodiny tydné, ve vzacnych pripadech az napt. 0,2 uvazku. Podil dobrovolné prace laickych ¢lent
sboru ve stredisku zpravidla nedosahuje 25 % dobrovolnické ¢innosti ve stiedisku. Redlné se casto
jedna o jednoho ¢i dva ¢leny farniho sboru, ktefi se dobrovolnicky angazuji. Z toho vyplyva, ze pra-
ce duchovniho ve stfedisku je ve vyse uvedeném smyslu klicova. Tato prace je prakticky uchopena
trojim zptisobem (tfi modely uchopeni duchovni prace v Diakonii).

Prvnim je jiz zminovana dobrovolnost nejen aktivnich duchovnich, ale také penzistt ¢i duchov-
nich v jiné sluzbé. Ve dvaceti sedmi stiedicich se jich dobrovolné zapojuje cca padesat. Prace
dobrovolniki je sméfovana vétsinou na potieby uzivatelt sluzeb (pastora¢ni rozhovory) a na li-
turgické tkony (bohosluzby, setkdani nad slovem Bible).

Druhym modelem je uzavieni pracovné pravniho vztahu mezi duchovnim a stfediskem. Jedna
se vzdy o ¢aste¢ny, maximalné polovi¢ni tivazek. Stava-li se duchovni ,,zaméstnancem” stfediska,
prinasi to vyhody i nevyhody. Naptiklad uz nevstupuje do stfediska jako nékdo zvenci a ma vice
prostoru pro pastoraéni praci i s ostatnimi zaméstnanci. Duchovnich z fad CCE s né&jakym dru-
hem smlouvy v Diakonii je cca devét.

Treti model funguje ve dvou pripadech. Vychazi z moznosti, ze farni (nebo senioratni) sbor si
muze povolat farare s urcenim pro praci v konkrétnim stfedisku Diakonie. Vytvoreni takového
mista ma sva pravidla a nejednd se o tplné jednoduchy proces. Nespornou vyhodou ovsem ztsta-
va, ze takovy duchovni je zaméstnancem cirkve s pracovnim urcenim v Diakonii.

Teoreticky se nabizi jesté ¢tvrty model, ktery bych nazval kaplanska sluzba. Jako cirkve vysilaji
své duchovni do sluzby v jinych organizacich (Armada CR, véznice, nemocnice), obdobné by
mohla CCE vysilat své duchovni i do sluzby v Diakonii. CCE tento model zn4, ale zatim nena-
chazi odvahu k jeho uskute¢néni, protoze nevyzaduje pouze drobné tpravy postaveni duchov-
nich, ale pfedev$im finan¢ni zdroje.

4 Smlouva o spoluprdci stiediska Diakonie CCE s partnerskym sborem, ¢l. 6, interni material Diakonie CCE.
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Zajistovani duchovni a pastora¢ni péce v organizacnich jednotkach Diakonie je postaveno prede-
v$im na navazani uzké spoluprace s farnimi sbory CCE. Od tohoto pevného spojeni si Diakonie
i CCE slibuji uchovavani a rozvoj kiestanského poselstvi v Diakonii.

Prace se zaméstnanci

Navzdory jiz zminéné nizké zkusenosti zaméstnanct Diakonie s cirkvi a aktivnim zitim kfestan-
ské viry ma Diakonie pro své zaméstnance pfipraveny dva vzdélavaci programy, ve kterych zretel-
né deklaruje svou spjatost s cirkvi jako zfizovatelem Diakonie a s kiestanskym poselstvim, které
nese. Zaméstnanci maji védét, kdo zfizuje organizaci, ve které pracuji, dale také ¢im ztizovatel
Zije a jak se poznd. Takto zaméstnanci obdrzi zékladn{ informace o CCE. Tyto informace mohou
ziskat v ramci vzdéldvaciho programu Uvod do diakonické prace. Ambici Diakonie je, aby timto
vzdélavacim programem prosli vSichni zaméstnanci nejlépe do $esti mésict od nastupu.

Druhy vzdélavaci program je dobrovolny a zaméfeny pfimo na samotnou motivaci k diakonické
praci vychazejici z kfestanské viry. Zaméstnanctim je nabidnuto, aby se seznamili s konkrétnimi
zdroji této motivace a mohli k nim zaujmout osobni stanovisko. Obsah tohoto kurzu je zalozeny
na setkani (zkusenosti) s kofeny diakonické prace, které cirkev hleda v kiestanské vire. V ramci
kurzu se pracuje s biblickym textem, na zakladé pribéhti z evangelii se mluvi i o obrazu Krista jako
prvniho diakona (toho, ktery slouzi). A mnohé pribéhy (utiSeni boufte, nasycent tisicti, uzdraveni
slepého) odhaluji aspekty, které 1ze najit i v soucasné socialni sluzbé, napt. bezodkladné reagovat
na okamzitou nouzi, pomahat bez predsudkt a podminek, pomdhat konkrétné. Nahlédnuti to-
hoto hlubokého vnitiniho spojeni mezi obrazem Krista — prvniho diakona — a obsahem socialni
prace dnes$nich zaméstnanct Diakonie otevira ucastnikiim kurzu moznost pochopit pro¢ a jak
slouzi. Kurz je prvotné zacilen na osobni rozvoj zameéstnancti nikoli na misijni praci s nimi, diky
zaméfeni obsahu v§ak pomaha rovnéz upeviovat smysl kiestanského poselstvi v socialni praci
Diakonie CCE.

Identita Diakonie CCE a jeji hodnoty

Uchopeni kiestanského poselstvi v socialni praci Diakonie CCE se v neposledni fadé ukazuje
v hodnotach. Identita kazdé organizace je zaloZena a formovana hodnotami, které chce nést, za-
sadami, podle kterych chce jednat a postoji, které ve své praci zaujima. Obecné nasmérovani
hodnot, zésad a postoji je vyjadfeno ve vyse zmifiovaném Radu diakonické prace Ceskobratrské
cirkve evangelické témito slovy: ,,Sluzba Diakonie vychazi z kfestanskych hodnot a je praktickym
vyjadfenim viry, nadéje a lasky“>

Hodnoty jsou zakomponovany do celého systému organiza¢ni kultury Diakonie, kam patii také
zplisob fizeni organizace (participacni), prace s kompetencnimi modely (personalistika), kvalita
sluzeb, ekonomika a PR. Hodnoty jsou cilem pojeti prace v Diakonii a maji ji ovliviiovat, zpfi-
tomnovat se v ni. Jinymi slovy diakonické hodnoty jsou to, o co v diakonické praci usilujeme, co
chceme objevovat, zpfitomnovat, rozvijet, chranit a predavat. Hodnoty nds identifikuji se zdrojem
poselstvi diakonické prace, mtizeme v nich nachazet podporu a inspiraci. U¢ime zaméstnance,
ze vedle sociokulturniho prostredi a kvality mezilidskych vztaht hleddme nosné hodnoty také
v evangeliu, protoze respektujeme krestanské poselstvi.

5 © EVANGNET, Rad diakonické prace, ¢l. 1.
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V kompeten¢nim modelu® pro pracovniky v primé péci tak napriklad stoji psano, ze v diakonické
praci chceme slouzit, dopomahat, poskytovat sluzby; jednat s klientem s respektem a poskytovat
emocni podporu. V této praci ma kazdy pracovnik vychazet ze zakladnich principti mezilidskych
vztaht (napt.: ,kdyz potkam klienta, tak se usméju a pozdravim ho"). U¢ime zaméstnance, Ze na
této roviné uplatiiujeme to, co poznavame z lasky Bozi (L 10,37). V Diakonii tak plati, Ze svou ¢in-
nosti pomahame ménit svét k lepsimu, protoze véfime v silu Bozi lasky a lidského milosrdenstvi.
Tim se milosrdenstvi stava hodnotou Diakonie, ktera je dobfe dokumentovatelna v kfestanském
poselstvi (napf. pfibéhem o milosrdném Samaranu) a zaroven pochopitelna pro pracovnika v so-
cidlnich sluzbach a vyjadritelna tsmévem a pomoci.

Nelze prehlédnout, Ze tfi ze ¢tyf zakladnich hodnot maji presah do duchovni (kfestanské) roviny,
ale zaroven jsou srozumitelné a uchopitelné i bez tohoto presahu. Kromé jiz zminovaného milo-
srdenstvi (soucitu) je to spolecenstvi a nadéje. Ctvrta hodnota cili na profesionalitu prace a vyja-
dfujeme ji terminem fortelnost.

V Diakonii se prace s hodnotami neomezuje na pouhé deklarativni prohlaseni, ale klade si za
cil sblizit s vyznamem téchto hodnot i zkusenost zaméstnancii. Pro tento ucel je pripravovan
program implementace hodnot na zakladé zkusenostniho kurzu pro vSechny zaméstnance ¢i na-
vazujici $koleni pro vy$s$i management. Véfime, Ze budeme rozvijet organizacni kulturu, ktera
v socialni sluzbé Diakonie da dostatek prostoru i kfestanskému poselstvi.

Uchopeni kifestanského poselstvi v socialni sluzbé Diakonie
CCE

Abstrakt

Tento prispévek shrnuje souc¢asné uchopeni kiestanského poselstvi v socidlni sluzbé Diakonie
CCE. Obraci se k teologické a historické motivaci diakonické prace. Reflektuje fakta o soucas-
nych zkudenostech zaméstnanct Diakonie CCE s cirkvi ¢i jejich aktivnim vyjadiovanim kfes-
tanské viry. Uvadi prakticky pfiklad spojeni Diakonie s CCE prostfednictvim smluv o spolupraci
a z nich vychdzejicich modell prace duchovnich ve stfediscich Diakonie. Popisuje dva vzdé-
lavaci programy pro zaméstnance Diakonie, které jim nabizeji moznost prvotniho seznameni
se ¢i dalsiho prohloubeni védomosti o kiestanském poselstvi a zkusenosti s nim. Zavérem
pfedstavuje praci Diakonie CCE s hodnotami.

Kli¢ova slova: diakonie (sluzba), socialni sluzby, Ceskobratrska cirkev evangelicka (CCE), Dia-
konie CCE, kfestanstvi, hodnoty, organiza¢ni kultura
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6  Manudl persondlni prdce, kap. Kompetenéni modely Diakonie CCE, interni material Diakonie CCE.
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Recenze

Martin WEIS, Josef Hlouch: pastyr a homiletik, Praha:
Vysehrad, 2016, 283 s., ISBN 978-80-7429-791-5.

Odborna monografie predniho ¢eského rimskokatolického historika je vénovana Zivotu a dilu
devatého ceskobudéjovického biskupa Msgr. Josefa Hloucha. Zahrnuje studii a kritickou edici
dokumenti slouzicich k poznani této vyznamné osobnosti ceskobudéjovické diecéze 20. stoleti.
Svému tématu se prof. M. Weis s akribii vénoval a vénuje po fadu let. Zaméfil na né svou lidskou
i badatelskou pozornost jiz v case nesvobody. Na cesté k jeho zpristupnovani obci ceskych
historiki i ¢tenaitim publikoval v pribéhu let nékolik podnétnych dil¢ich studii. Jiz ty zaujaly
svymi novymi poznatky pozornost fady odbornikd. V prvni z nich Weis fesi v obecné roviné vztah
jihoceské KSC k ndboZenstvi, vife a ateismu.' Druha Weisova studie poskytuje piehled o Zivoté
a dile Msgr. Hloucha® a ve tfeti zachytil odmitavou reakci biskupa Hloucha na odvolani feholnich
sester z jihoceskych nemocnic.’ Cennou se stala i jeho studie zachycujici ¢innost statnich urednika
zasahujicich do svobodného fizeni diecéze biskupem.*

V uvodni studii monografie autor casto cituje biskupovy homilie. Je to Msgr. Hlouch, kdo tak
vydava svédectvi o svém mladi, rodi¢ich, rodinnych kofenech své spirituality, stredoskolském
a bohosloveckém studiu i duchovnim zrani. Historik seznamuje odborného i bézného ¢tenare
s publikovanymi teologickymi dily biskupa, ale i s témi, jez byly napsany v letech nesvobody a zii-
staly ve formé rukopist skryty $irsi ¢tenarské obci. Vyrovnava se tu téz s dosavadni publikacni
¢innosti o biskupu Hlouchovi. Poté se vénuje i problematice jeho pastyfskych listi a homilii jako
vyznamného archivniho pramenu.

Druha ¢ast monografie ¢tenafim predklada komentovany vybor z pastyfskych listd, osloveni
a sdéleni biskupa Josefa Hloucha z let 1947-1972. Tyto texty byly editovany z tiSténych ufednich
vestniki ceskobudéjovické diecéze (od roku 1947 az do jejich uredniho zastaveni v dubnu 1949),
z prilezitostnych cyklostylovych tiski a cyklostylovych obéznikt vydavanych kapitulni konsisto-
i1, biskupskym ordinaridtem ¢i biskupskou konsistori v letech 1949-1972.

Treti ¢dst monografie je tvorena edici fady homilii pronesenych biskupem Hlouchem v letech
1968-1972. Byly nahravany na dobové, jesté malo dokonalé magnetofony pro potiebu jednot-
liveti a mistnich spolecenstvi kiestant. Pres snahu technickych odborniki se nékteré casti téchto
homilii jiz nepodarilo zcela obnovit a prevést do digitalizované formy.

Kritickd edice pastyfskych listti a homilii neni jen pramenem poznani biskupovy osobnosti, ale
i svédectvim postihujicim promény postaveni a ptisobeni fimskokatolické cirkve v obdobi komu-

1 Martin WEIS, Ty jesté véiis, soudruhu?, Studia theologica 1/2009, s. 60-69.
Martin WEIS, Biskup Josef Hlouch - zndmy i neznamy, Studia theologica 3/2013, s. 150-167.

3 Martin WEIS, Removal of Nuns from South Bohemian Hospitals by the Communist Regime and Its Impact on Pastoral Care of Patients,
Caritas et veritas 2/2015, s. 76-92.

4 Martin WEIS, Okres na jihu. Sonda do prace okresnich cirkevnich tajemnikt ve svétle archivnich dokumentt jihoceského regionu,
Studia theologica 3/2011, s. 87-102.
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nistické totality. Priblizuje odezvy biskupa Hloucha na promény moznosti vyucovani katolického
nabozenstvi ve skolach, ¢i jeho postoje k srpnovym udalostem prelomového roku 1968. Edice do-
klada biskupovu vnimavost k podstatnym udalostem doby, kdyz zachycuje, jak reagoval na dobo-
vé vyznamné sportovni udalosti, ¢i jak se vyjadfoval k celospolecensky pozorné vnimanym letim
americkych astronautd na Mésic. Priblizuje biskupa v jeho lidské solidarité v modlitbach i mys-
lenkach s témi, kdo prozivali sva velka lidska trapeni a hote. V publikovanych textech pastytskych
listi a homilii historika zaujme i vzdélanostni a kulturni rozhled biskupa. Zahrnuje jeho znalost
skladeb vyznamnych hudebnich skladatelt i dél literata. Edice pfiblizuje i biskupovu spiritualitu,
k niz patfi lidsky opravdova eucharisticka tcta. I nekatolika zaujme jeho marianska zboznost, jez
ma vzdy jasny christologicky zaklad a nikdy nepostrada déjinné spasnou dimenzi.

Weisova monografie ma podstatny vyznam pro ¢eské ekumenické prostiedi i dnesni a budouci
diskuse v jeho ramci. Stejné tak i pro poznani jedné z vyznamnych kapitol modernich déjin fim-
skokatolické cirkve v Evropé. Jako erudované a podnétné pro dalsi usilovani ¢eskych cirkevnich
historik hodnotim v monografii autorovo vyvazené zachyceni lidské, knézské i teologické roviny
zivota a dila Mons. Hloucha. Na zavér je tfeba vyslovit prani, aby tento pracovity cirkevni historik
své ustfedni téma neopustil ani v nasledujicich letech.

Jaroslav Hrdlicka
(HTF UK, jaroslav.hrdlicka@seznam.cz)
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Stanislav SYNEK, Duse jako misto déni svéta: Studie
k pojeti (lidské) duse u Aristotela, Praha: Togga, 2014,
252 s.,ISBN 978-80-7476-071-6.

Aristotelova kniha O dusi (Peri psychés, De anima) vysla v ¢eském prekladu jiz v nékolika vy-
danich, naposledy v rozsifeném vydani 1996, a neni divu, tato kniha silné ovlivnila vrcholného
autora scholastiky sv. Tomase Akvinského v jeho pojeti lidské dusSe, byt se k ni stavél i kriticky. Jeji
autor, jeden z nejvétsich filosoft antiky, byl obdivné nazyvan Filosof. Zajem o Aristotelovo dilo
stale trva az do soucasnosti, proto lze dalsi knihu pojednavajici o jeho pojeti lidské duse, které je
pfedmétem této recenze, jen uvitat. Neni mozné se jim ovSem zabyvat v celku, bylo by velmi na-
ro¢né vtésnat jeho obsah do kratké recenze tak, aby srozumitelné zachytila v§e podstatné. Ome-
zim se zde proto jen na jeden z dtilezitych Aristotelovych pojmt, ktery je do zna¢né miry klicem
k jeho pojeti lidského dusevniho Zivota viibec. Je to pojem rozumu (,,nas“). Nejprve bych ovsem
rad pripomnél, Ze Aristotelovo pojednani o dusi nelze v ramci jeho spist fadit vice do biologie,
jak mylné soudi autor zde recenzované knihy (str. 43). Dilo obsahuje hodné pasazi o biologickych
slozkach dusevnich ¢innosti, jako je napt. ¢innost smyslovych organti a dalsi, ve své podstaté je to
vSak prvni systematicka ucebnice psychologie, jak soudi historikové této védy. A jako v prvnim
dile svého druhu v ni také nalezneme autorovu zcela moderni formulaci o funkéni jednoté psy-
chického a biologického déni, dusevnich a télesnych jevti, coz je vyjadfeno v Aristotelové terminu
~entelechie®, ktery vystihuje podstatny znak dusevni ¢innosti, tj. navenek se projevujici duse, totiz
jeji ucelnost dnes znovu objevovanou.

Jakou roli vSak v tomto ucelném projevovani se duse, dalo by se fici, v metafyzicky usporadané
ucelnosti zivota duse, hraje rozum, specificky lidska slozka duse, jejiz ¢innost umoznuje daleko-
sahlé pfekonavani hranic smyslového poznavani a jeho vystupovani do vysokych sfér abstrakt-
nich pojmt? Autor pfedmétné knihy velmi zdarile vysvétluje tento problém i pfes vSechny ,,in-
terpretacni potize“ s ,terminologickym vyjasnénim®, které interprettim starych feckych filosoft
prinadeji klicové pojmy jejich filosofickych systému. Zde se miizeme omezit jen na zjednoduse-
nou reprodukci tohoto vysvétlovani.

Smyslovymi organy miizeme pozndvat materidlni vlastnosti objekt vnimani (velikost, tvar atd.),
ale myslenim, které je nastrojem rozumu, pozndvame, ze objekty vnimani lze tfidit na zdkladé
zobecnovani jejich konkrétnich, ale i abstraktnich vlastnosti, coz nam umoznuje vyvoj od kon-
krétnich pojmi k pojmim obecnym a vysoce abstraktnim a tak vytvareni dokonalejsiho systému
poznavani, tvofeného pravé vztahy mezi pojmy, napf. druhovymi a rodovymi, coz ndm umoziuje
mimo jiné chdpat rozdily mezi ptdky a rybami, ale také mezi zvifaty a lidmi. Myslenim se lidé
posunuji od smyslového vnimani k chapani nehmotnych vlastnosti a vztahti, k duchovni ¢innosti,
od konkrétniho k abstraktnimu, coz umoziuje presahovani smyslové poznatelného (napf. po-
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znani rychlosti svétla). Rozum se tak stava centrem duchovniho Zivota ¢lovéka, zpfistupnujicim
nejen rozpoznavani véci a jeva a vztah mezi nimi, ale také rozpoznavani takovych hodnot jako
je dobro a zlo ve smyslu mravnim. St. Synek (str. 193) zakoncuje svlij naro¢ny, ovsem zdarily
vyklad lidského rozumu: vnimani a mysleni jako ,zptisoby odkryvani toho, co jest” dospivaji
k nejvyssim zpisobtim ,,nahlizeni toho, co je nutné a vécné®, davaji chapat ,veskeré jsouci, co jest
a pro¢ jest” a tak clovék ,,mize byt s to uchopovat podstaty (,,usia“) a prvni pocatky a priciny byti,
coz jest v posledku dokonalé byti samo®, dodejme pak, ¢ili je schopen uchopovat to, co nazyvame
Biih, a to znamena, ze Biih je rozumové pochopitelny a dokazatelny.

Milan Nakonecny
(TF JU, nakonecny@tf.jcu.cz)
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Peter VOLEK, Clovek, svobodna véla a neurovedy,
Ruzomberok: Verbum, 2015, 217 s., ISBN 978-80-561-
0241-1.

Predni slovensky teolog a filosoficky antropolog Peter Volek, profesor filosofie na Filosofické fa-
kulté Katolické univerzity v Ruzomberoku, vydal dalsi vyznamnou knihu, kterou by bylo mozno
oznacit jako skvély prehled problematiky, ktery je zaroven vykladové vskutku zdarilym uvodem
do soucasné velmi aktudlni filosofie mysli. Kniha nese nazev Clovek, svobodnd véla a neurovedy
avydalo ji VERBUM - vydavatelstvo Katolickej univerzity v Ruzomberku r. 2015 (217 str.). Tento
relativné nedavno vznikly teoreticko-filosoficky obor navazuje na tradi¢ni filosofickou psycholo-
gii ¢i filosofii psychologie, jejimz ustfednimi tématy byl vztah duse a téla (,,Leib-Seele-Problem®)
némeckého neotomismu a problém svobodné viile. Profesor Volek shrnul nejnovéjsi poznatky
k tomuto stéZejnimu tématu jak z neurovéd, tak i z psychologie a tim umoznil novy kriticky po-
hled na tuto zakladni otazku filosofie lidské psychiky, jakoz i na jeji filosofii viibec. Z odpovédi
na otdzku svobodné vtile 1ze do jisté miry odvodit i odpovéd na otdzku, zda duse je ndstrojem
mozku, ¢i naopak, zda mozek je nastrojem duse. Odpovéd tak ostfe odliSuje nejen pozice indeter-
minismu a determinismu, ale i spiritualismus materialismu v souc¢asné psychologii.

Autortv obsahové bohaty a didakticky velmi zdafily vyklad podlozeny peclivym vymezovanim
pojmil a sevieny logickou kontinuitou zac¢ind kapitolami o metafyzickych a epistemologickych
pfedpokladech daného tématu, pokracuje ,metodologii dialogu filosofie, psychologie a neuro-
véd“ a v Siroce otevieném pohledu prindsi kriticky vyklad tii vyznamnych kritikd pojeti svobodné
vile: B. Libeta, D. Wegnera a M. S. Gazzanigy. Pokracuje vSak exkurzem k humovskému, liber-
tarianskému a frankfurttarianskému vykladu svobodné vile a vraci se k sou¢asnym nazortim
na vyklad tohoto problému. Autortv kriticky vyklad je podan ve dvou vztaznych ramcich: prv-
ni tvofi jeho pojeti ,,svobody v ramci lidského konani“ a druhy se tyka analyzy pojma nutnych
k vysvétleni kauzality aktéra, to jest pojmi intencionality, diivodu a mentdlni kauzality. V ramci
tohoto originalniho pojeti dospiva autor k zavértim, ze psychologicky pojata svoboda viile neni
pouhad iluze, nybrz Ze je projevem sebedeterminace, klicového pojmu celé autorovy prace, ktery je
odvozen z metodologickych a epistemologickych predpokladii. Tim navazuje zejména na pojeti
Tomase Akvinského (autor patfi k jeho prednim znalctim) a vychazi z kriticky vysouzeného za-
kladu, ktery tvori Sest premis (Sestou je zavér ,,lidské bytosti jsou svobodné®).

Autorova prace je nejen velkym pfinosem pro celou fadu oborf, v nichz by diskuse o svobodé
vile méla byt obvykla (jako napt. v psychologii) nebo pfimo nutna (teologie, etika, filosofie mysli
a dalsi), ale ukazuje kromé jiného i na dvé ustalené vady ve vykladu psychickych fenoméni spo-
jenych s problémem svobodné vtile: pfedevsim je zde zaménovan psychologicky vyklad s neuro-
védnim a dale (v Libetovych experimentech) vychozi model volniho aktu je jako takovy sporny.
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Kniha prof. Volka patfi k vyznamnym pojedndnim na dané téma ve svétové literature viibec a je
v tomto smyslu velkym obohacenim zejména literatury k filosofii mysli, u nas dosud jen velmi

malo zastoupené.

Milan Nakonecny
(TF JU, nakonecny@tf.jcu.cz)
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Caritas et veritas

Casopis pro reflexi kiestanskych souvislosti
v socialnich a humanitnich oborech

Cilem ¢asopisu je publikovat pGvodni odborné a popularni ¢lanky specialistd pracujicich v téchto
oblastech a pfedstavovat dlstojnou platformu pro komunikaci o interakci v uvedenych smérech. Ca-
sopis je zafazen do databdaze Scopus a do Seznamu recenzovanych neimpaktovanych periodik vyda-
vanych v Ceské republice.

Casopis Caritas et veritas se v ramci svého zaméieni na krestanské souvislosti v humanitnich a so-
ciadlnich oborech vénuje zejména praktickym otazkam spojenym s etikou, pomahajicimi profesemi
a pedagogikou. Proto je zamérem redakce zachovat cely ¢asopis dobre pfistupny pro odborniky
z praxe v Cesku a na Slovensku. Odborné a populariza¢ni ¢asti ¢asopisu, stejné jako recenze na ¢esky
a slovensky vydané publikace, proto vychazeji v ¢estiné. Zaroven redakce usiluje o to, aby odborné
studie publikované v ¢asopise zohlednhovaly mezinarodni diskurz a byly pro néj pfistupné. Editorial
a védecké studie proto vychazeji také v anglickém prekladu, resp. odborné studie napsané plvodné
v angli¢tiné nebo jiném svétovém jazyce jsou takto i publikovany.
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